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Chapter One

The Death of the Dharma:
Preliminary Considerations

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 tausiiij* lie-
mendous destruction they will finally be dcfcaveti by a IViuiilliisi
king who is ruling at the civy orKau”ilinbi. Ilien iltc kin>», tearing
the karmic conscclucm: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 conllict 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 nftlIK- 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 re*flic tcnn.il Tiun
of this study. Composed not later ihan tlic 2nd icntm \ 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

ONCE UPON A TIME, at an uncertain point in (he luiurc, ilu
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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 “Kausambi
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 ita 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) arecord 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
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previously shown it favor. Replaced by other prophetic and histor-
ical traditions, the Kau$ambi 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 s, the traditions concerning the decline and disappcarance of
the Buddhist Dharma.' 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 Kauéambi story itself. The variety of the extant
versions of this tale allows us to construct a gcnealogical 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.

! 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 diarma in the sense of the underlying order of the universe — what Hin-
dus would call the sandtana-dharma, or "eternal Dharma.”" Both Hindus and Bud-
dhists agree that the overall structure of the cosmos (that is, the rules by which it
operates) will remain unchanged.
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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 here —but 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 Kausambi story, focused in
particular on the Tibetan version, which provided the original im-
petus for this study. [ have therefore included a romanized edition
of the Tibetan textitself (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.



Chapter Two

Frameworks of Buddhist
Historical Thought

f |"IHK BUDDHisr religious iradition- inde<*d, Inrli.in rdiijiMiis

I thought in genera! —is often dcscrihi/d as Jai kiui» .1 tnu* Msr-

JL of history. Because the Indian view !'tinu* is « ijilnH
than linear, so it isargued, no single historiral rvcni Pfit*fisivr, no
turning point um cpcatuhle, and no progress tir (li tlim- iis hinu.m
culture truly signilicant. In short, tho BiuidliiMs, like* ihf Ilinrlu>.
simply have no interest in history. 1lhe ((mtril»uii<m < Hudtlhisut
to human thoughi is thus not to he sought primarilv in 111- icmlju
of the historical, but in its [>erccpti«n of a reality miUM
time, or of an unchanging pattern of JJux.

It is true, we should concede' itt the* nur.sct. th.ii

not a “historical rcligi rr, in the sense that applies in thr nn>tt ihr
istic faiths of the Sciuitic world. Wi"ai tile meix*<i in
experience of enlighrcmucnt, so the Biuldltist mvipunrs !ri! u>,
was not any new revelation irrupling into ihc worhi Tm %ht- lir\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 - Umu wcwei|
a decisive historical event in ihc sense Iha! Jews, Cl hr «<i
Muslims might use to speak (>rthe receipt ufiiu. ten “immwui
ments by Moses, the incarnation oi Clod in the fici'M)!) t or
the revelation of the Qtirdfi to Muhanimad. iiKk-ed. ii is a it-uii.i!
coritcntion of virtually all schools of BuddhiMn Jhai iSc
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experience is by definition repeatable and is accessible (at least in
theory) to all human beings.

On a macrocosmic scale, too, Buddhists have shared with 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.

All thisdoes notimply, 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 eraand another. To take an obvious example, Sﬁkyamuni’s ex-
perience of enlightenment s 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 élite)
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 of history —of where we are in the evolution of the cosmos,
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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.

* * *

NOWHERE IN THE 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 Buddhism' had a
systematic concept of history. And this is hardly surprising, for the
historical Buddha appears to have described such reflections as
“not conducive to liberation,” leading only to abstract philosophi-
cal speculation and not to the release from the bondage of craving
that was the object of his path.? 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.

These traditions may conveniently be divided into two catego-
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. (Indced, such

! The term “primitive” rcfers to the original, pre-scctarian tradition, in the
sense used in Reginald H. Fuller’s English translation of Rudolf Bulunann's Das
Urchristentum im Ralonen der antiken Religionen (1949) as Primitive Christianity in ils
Contemporary Szuing (New York: Mecridian Books, 1951). For scctarian Buddhism
(the so-called “Eighteen Schools”) I follow the usage of HIRAKAWA Akira, adopting
the term “Nikiya" (sectarian) Buddhism in place of the pejorative (and inaccurate)
“Hinayana.”

2 Speculations concerning the dimensions and duration of the universe arc
among the futile preoccupations criticized in the Brafmajila-sutta, generally con-
sidered to be one of the carliest texts in the Pili canon. See Dighanikdye, vol. I, text
no. 1, chapter 2; English translation by T. W. Rhys Davids in Sucred Baoks of the ud-
dhists, vol. 2 (London: Pali Text Society, 1899), 30-45.
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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,
Sakyamuni. 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 siitras the
central focus of attention is on a period of decline or “devolution,”
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though the second contains a narration of an cvolutionary period
as well.

The Aggaiina-suttanta (“Primeval Satra”)’

This sitra opens with a discussion of the insignificance of caste sta-
tus, and portions of the narrative are clearly intended to underaut
the pretensions of the Brahman class. The main theme of the story,
however, is the repopulation of this universe after the most recent
period of non-manifestation.® When the world as we know itbegins
to take shape, the Buddha tells his followers, beings are rchorn on
earth from a heavenly realm known as the “world of vadiwnee”
(Pali abhassaraloka, Ski. abhdsvaraloka).” At that time there is no s,
no mooun, no stars, no distinctions of gender, and - meost ipore-
ant—no food. The beings born into this world are of suwch sublime
nature that they do not need physical nourishment to survive. As

3 Dighanikdye, sutta no. 27 (English translation by ‘L. W, Rlaws Daviels i Saevesd
Books of the Buddhists, vol. 4, Dialogues of the Buddha, Pant 3 |London Vah Text S
ciety, 1957), 77-94). ‘The same story appears in the Malvivastu (i, 338--1K), where
itis tiled the Réjevamsa (History of Kings), and continues with w dis sissoon snn
found in the Pili version) of the: suceessors of the primerdial ralee The Clussese
canon contains three translations of the text, in the Laisher cditint i 15 ipar
of the Disghdagama), 26(154] (part of the Madlyemdagamay, ated 10 can s deperaden
translation donc in the 11th century). The tthat the texe thus appacsss e weebe
belonging to the Theravada, Mahisimghika, Saevistivida, aned Dl onsgsijrabs
schools (the latter if the affiliation of the Chinese Dirgliigania wath thae
Dharmaguptaka school is accepted) offers strong evidenie that the story fod -
ready been accepted into the Buddhist canon prior o the divisian of the: Rusdedbus
community into scparate sectarian groups. The abaene frean the Tidactan
canon, which contains no equivalent of the Pali Nikiyas or the Agamas of the
Sarvistivida and other schools. For the translation of agganna as “prinval” see
Edgerton, Buddhist Mybrid Sauskrit Dictionary, 4a-h, s.v. agunya

* Itis striking that the first part of this speech is 4 verbatim paralicl ts 4 passge
that occurs in the Brahmajdla-sutta (cited above, n. 2). In the latter, however, the
context is quite the opposite, as the Buddha is there representest as dises ma aging
his followers from thinking about such cosmulogiral issues, while- heta: he fosansa-if
discusses them in considerable detail.

® Though the scholastic tradition describes this pericant as the "Ridpa o8 the
duration of destruction” (discusscd below), it is appaurent thist the werlid s not en.
tirely unmanifest during this pericd, since this heavenly sealin is ieintosed
Some scholastic texts also note that those beings whase Kirut is snsatliviens s
allow rebirth in the dbhdsvara he during a period of en-ananfestation s
be reborn instead in another world-system.
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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, and —so the sutra tells us—
“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 suflering 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 the 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 wvaisyas
(tradesmen or merchants), and Sudras (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 distantas Mongolia® 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 sttra presents a clear-cut scenario of
a portion of the process of cosmic devolution, from the appearance

® The story appears, for example, at the beginning of 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 trans., Die Weisse Geschichte (Leipaig:
Otto Harrassowitz, 1981).
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of luminous beings in the world at the beginning of the kalpa o
their metamorphosis into human beings near its end.

The Cakhavatti-sihandda-suttanta i
(“Siitra on the Lion’s Roar of the Wheel-Turning King™)’

This sttra, like the Agguina-suttunta, opens with an introduetionry
section that scems remote from the course of its main arrative.
Here the Buddha counsels his followers to rely on themselves, 1o
rely on the Dharma, and to “walk in the haunts where vour fathers
roamed.” He then turns to the story that is of interest to us here,
the tale of a series of great rulers of the past, the so-called cakruz -
tins or “wheel-turning” kings."

The sttra begins at the peak of a cycle, with & wheel-mrning
king on the throne. This king, picturesquely translated by Rhns
Davids as “Strongtyre,” has alrcady ruled for thousands ol vears
when we meet him, as he asks his advisor to let him know whenihe
“Celestial Wheel” slips from its place. Just what this wheel repre:
sents is a matter of controversy; most scholars have seen in i an
image of the solar disk. What it signifies in this context, however,
is quite clear: it is the symbol of the Wheel-Turning King's power,
controlling all four directions not by might, but by righteousness,
When the wheel slips from its place (signifying the end of his veigng
the king renounces his throne, turns over the kingdom 1o his son,
and becomes a mendicant. The son is distressed that whien he tabes
over the realm the wheel disappears enrirely, until his tather ex-
plains that he must carn the reappearance of the wheel by raling

7 Dighunikdya, sutta no. 26 (English translation by 1 W Rhas Diavalds an Naered
Books of the Buddhists, vob. 3, Dwdngnes of the Bruddho, I'urt 3 aowbeon Vade bexe S
ciety, 1957], 59-76). "Fhe stitva alsor appears i twe plases i the Chanese s anean © |
Nos. 1[6] and 26{70)), whure it comprises part ol the finghigaims  aml
Madhyemagama scctions, respuctively. “The text s not inecladod o thie Tdaczas
canon. Once again the sutra clearly transcends sectarian bontielagies 0§ abane, i
3), though the absence af a Muhasamghika veesion af the text suggests a slyghis
later datc: than that of the Agguitia-suttantu.

® The mouif of the cakravartim is surely non-\ryan. 1 is alment o i eaels
Vedic literature, emerges suddenly (without any evidence of gracduad ess doteass
the Upanisads, and appears only sporadically in the carly Buddhist iteeatnre 12y,
cenural, however, o Jaina mythology, where the ancient cekrasasine AP e
a serics parallel o that of the enlightencd sages, ur Tothankaras S Wahiher
Schubring, The Doctrine of the [amas, 1rans. Wollgang Beaelen iDelde Moy
Banarsidass, 1962), 21-23.
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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 their 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 a wheel-turning king, known as
Sankha, will arise—the first o be given a name since “King
Strongtyre” at the outset. Ruling at Ketumati (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 firsttime
of the future Buddha, Maitreya (Pali Metteyya), who will attain en-
lightenment during King Sanikha’s rule. His teachings will attract
a huge congregation of followers, and at last even Sankha himself
will abandon his throne. He, too, will auain full enlightenment,
and with this the narrative portion of the sitra ends.’

° The story of King Sankha and Maitreya also occurs in the (Sarvistivadin)
Divyavaddna, the (Theravida) Andgatavamsa, and the Maitreyavydkarana (whose
sectarian identity is unclear). For further details on these and other versions of
the Maitreya story see Jan Nattier, “The Meanings of the Maitreya Myth: A
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At this point the sitra returns to its initial formulas, advising
the monks to live as islands and refuges unto themselves. Cultivat-
ing mindfulness, morality, and restraint, and “walking 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 of their 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 stitra — 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 siitras 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. Itis 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.'

As we have seen, Buddhists share with their Hindu counter-
parts the idea that we live in an oscillating universe. In the Abhi-
dharmakosu this gencral idca was systematized into a time scheme
consisting of four asamkhyeya (innumerable) kalpas:

Typological Analysis” in Alan Sponberg and Helen Hardacre, eds., Maitreya, the
Future Buddhe (Cambridge: Cambridge University Press, 1988), 23-17.

1% The Abhidharnakosa, composed by Vasubandhu in approximately the 5th
century, follows in gencral the perspectives the Sarvastivada school, though Vasu-
bandhu often introduccs the ideas of the Sautrantika school as well. The discus-
sion of Buddhist cosmology is contained in chapter 3, §89d-102. For a French
translation see Louis de 1.a Vallée Poussin, L'Ablidharmakosa de Vasubandhu (Paris:
Paul Geuthner, 1926), vol. 2, 181-207. The Theravida views on cosmology are
mentioned in passing by such grcat commentators as Buddhaghosa, but are not
systematically collected in any single text.
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1. akalpa 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. akalpa 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.1L

1st antarakalpa 2nd antarakalpa 20th antarakalpa
(= 3rd-19th)

n 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 halfofthe 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).
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The kalpa begins at the zenith, with the life span of human be-
ings at its height (80,000 years).2By the end ofthe firstantarakalpa,
however, the process has reached its nadir, and human life expec-
tancy is reduced tojust 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.B

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. 4A period of

» The Abhidharmakoia (ch. 3, §91a-b) states that the human life span at the
beginning of the kalpa ofthe duration ofrenovation isinfinite in duration; at sub-
sequent peaks within that kalpa, however, it reaches a maximum of only 80,000
years (§91b-92b).

3The 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.

14The names of these ages are said to be based on the names of the four pos-
sible throws in an Indian dice game, from the best throw (kria) to the worst (kali).
On the meaning ofthe lermyuga and the names of these four periods as denoting
gambling throws see Mahamahopadhyaya Pandurang Vaman Kane, History of
Dharmaiaslra, vol, 3 (Poona: Bhandarkar Oriental Research Institute, 1946), 886ff.
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nothingness (or non-manifestation) follows, succeeded by another
period of continual decline.”

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 Aggariia-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 Cakkavatli-sthandda-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
Agganina-suttanta could theoretically fit within either the Hindu or
the Buddhist model (since it deals only with a period of decline),
the Cakkavatti-sthandda-suttanta 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.

All three of these Buddhist traditions relate (either in whole
or in part) a tale of the progressive evolution and devolution of the
cosmos. What is surprising, however—since these are, after all,
Buddhist texts —is that they are singularly devoid of Buddhist im-
agery. In particular, itis striking that not one of these texts includes
any reference to the historical Buddha Sakyamuni. The Agganna-
suttanta makes no mention of any Buddha, while in the Cakkavatti-
sthandda-suttanta only Maitreya makes an appearance at the end. In
the cosmology section of the Abhidharmakosa 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

' The diagram given here is based on the older of two systems found in Hindu
sources, that of the epic literature (Rdmdyana and Mahabhdrata). In the later purana
literature a series of 1,000 makdyuga (great yuga)—each consisting of the series of
four yugas listed above—before the world is finally destroyed. This system thus
presupposes a sudden shift from the nadir (kali yuga) to the zenith (golden age, or
krta yuga) at the end of each four-yuga cycle, a possibility that would seem to have
offered fuel for apocalyptic speculations. This possibility was apparently not real-
i12ed, however, in Hindu cosmological thought,
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organizing framework: the sequential appearance of Buddhas in
the world.

BUDDHOLOGICAL TRADITIONS

The carliest 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 death, however, a group of “previous
Buddhas” had been assimilated into his lineage. Thus by the time
of King A$oka (r. circa 268-232 BCE) at the latest we find evidence
that Sakyamuni was believed to have been preceded, albeit in the
distant past, by others of his kind. In onc of his inscriptions Asoka
refers to enlarging the stipa of the Buddha Konakamana (Skt.
Konakamuni or Kanakamuni),'® 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. The 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 Sikyamuni had six predecessors like
himself. The locus classicus for this tradition is the Maehdpadana-
suttanta, a text found in the Pali canon as well as in a number of
Chinesc translations.'” Here the careers of these seven Buddhas

18 See Jules Bloch, ed. and wans., Les inseriptions d'Asoka (Paris: Société
d'Edition "Les Belles Leures,” 1950), 158,

'" Translated as “The Sublime Story” by Rhys Davids, though the precise
meaning of the term apadana (Skt. avadana) remains a mauer of dispute. (For an
early discussion of this issuc see J. S. Speyer, ¢d., Avadanagataka, Bibliotheca
Buddhica, vol. 3 [1902-06, repr. Osnabriick: Biblio Verlag, 1970), vol. 8(2), i-xiv.)
The Pili text is contained in the Dighanikdya (text no. 14), and has been wanslated
into English by T. W. Rhys Davids, Dialogues of the Buddha, Part 2, 4—41. Chinesc
translations arc found in the Dirghdgama (T No. 1(1]), in the Ekottankagame (T No.
125 {48.45)) and in threc independent translations (T Nos. 2,3, and 4). Once again
we have versions of this text that span sectarian boundaries, for in addition to the
Pili version of the Theravida school we have versions that can probably b assigned
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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;'® we may use
only a schematic one below. This list is well attested in the Pali
canon,” and is represented in Indian inscriptions and artwork as
well.® The list subsequently gained some currency in East Asian
Buddhism, despite the availability of later Mahayana alterna-
tives.?

NAME® PERIOD OF EXISTENCE LIFE SPAN
Vipasyin 91 kalpas ago 80,000 years
Sikhin 31 kalpas ago 70,000 years
Visvabha 31 kalpas ago 60,000 years
Krakucchanda in the present kalpa 40,000 years
Kanakamuni in the present kalpa 30,000 years
Kisyapa in the present kalpa 20,000 years
Sakyamuni in the present kalpa 100 years

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

'8 In his translation of the Mahdpadina-suttanta (see above, n. 17), 6-7.

' In addition to the Mahipadana-suttania the list appears in the A(dnatiya-sutta
(Dighanikdya, iii, 195~96; for the English see Rhys Davids, Dialogues of the Buddha,
vol. 3, 189-90).

2° For an analysis of this list see J. Vogel, “The Past Buddhas and Kasyapa in
Indian Art and Epigraphy,” in Asiatica, Fesischrift Friedrich Weller (Leipzig: Har-
rassowitz, 1954), 808-16.

2! See INAGAKI Hisao, A Dictionary of Japanese Buddhist Terms (Kyoto: Nagata
Bunshdo, 1984), 164 s.v. kako shichibitsis. This list should not be confused with an-
other list of seven Buddhas, also current in East Asia (but only in Mahdyina tradi-
tions), who represent various forms of Bhaisajya-guru (see Mochizuki, Bukkyd
daijiten, vol. 2, 1919-1920 s.v. shichtbutsu yakushi ho).

?2 The names are given here in their Sanskrit forms. The standard Pili spell-
ings are: Vipassi, Sikhi, Vessabhu, Kakusandha, Koniagamana, 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
Buddhavamsa we find an account of the careers of each of them,
from Dipamkara 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 Tirtharikaras,’ 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 the past, with the final
place ngen ) SaLyamum 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 Visvabhi —were removed from the
list, and a future Buddha, Maitreya, was added. This new list, then,
consisted of Krakucchanda, Kanakamuni, Kasyapa, and Sikya-
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* and also appears in the Mehdvasti, a work of

3 For an English trunslation sce I B. Horner, wans., Buddhavemse (London:
Pali Text Society, 1975).

24 For a discussion of the historicity of this list sce Padmanabh S. Jaini, The jaina
Path of Purification, 32-34. A complete list of the numes of the twenty-four Tir-
thaikaras is given in Walther Schubring, The Doctrine of the Juinas, 23.

% See G. P. Malalasckera, A Dictionary of Pali Proper Numes (London: Luzac &
Co., 1960), vol. 2, 349.
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the Lokottaravadin branch of the Mahasamghika.* Moreover, this
list was to become the basis for the construction of a much longer
Mahayina lineage, which suggests that it once had currency in
Mahayana circles as well.”

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.*

 Mohdvastu iii, 243, 279, 330. For an English translation see J. J. Jones, trans.,
The Mahduastu, vol. 3 (London: Luzac, 1956), 233, 267, 321. In the first of these in-
stances the five bhadrakalpika Buddhas are embedded within a much longer (and
quite chaotic) list; in the second, the text clearly contained a straightforward ref-
erence to the five Buddhas of the bhadrakalpa, but hasbeen emended to state (after
a descriptian of the appearance of five Buddha-seats) “in an auspicious kalpa
{bhadrekalpa] a thousand Buddhas must arise” (322). For a discussion of the prob-
lems with the text at this point see Jones, p. 321, n. 7, and p. 322, nn. 1-2.
' See the following section for a discussion of the “one th d Buddhas of
the bhadrakalpa.”
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 distant 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 case, a future avatar of the deity Visnu— there
is every reason to believe that they did 5o in imitation of the Buddhists, whose fu-
ture-oriented system thus remains o be explained. Finally, while the number
seven has a long history of use in religious contexts in India (c.g., as the number
of the ancient sages or 3), the number five is far less common in religious formu-
lations. The fact 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 we might consider the possibility of Iranian input
into the bhadrakalpa scheme. (Maitreya himself has long been suspected of Iranian
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ONE THOUSAND BUDDHAS OF THE B/ ADRAKALPA

With the introduction of the future Buddha Maitreya, the lincage
of Buddhas was for the first time freed of any historical liniitations.
Now completely open-c¢nded —at least with respect to the future
the bhadrakalpa system was free to expand with the addition of
other Buddhas to the list.

And expand it did. In the hands of the Mahayanists the system
of five Buddhas was wransformed (apparently all at onee, for we
have no evidence of any intermediate developmentsy into a list of
one thousand, all but four of whom were still to appear in this
age.” The center of gravity of the system, once planted so lirmily
in the past, has now shifted definitively into the future. The well-
known “cave of the thousand Buddhas” at Jun-huang and the
countless references to the “onc thousand bhadrekalpika Buddhas”
in the Mahayana siitras are evidence of the widespread aceeptance
of this new formulation.*

ancestry by some scholars; for refcrences to this controversy see: Nattier, “The
Meanings of the Maitreya Myth,” 45, n. 51.) Finally, the oumber five is used
more often in Iranian than in Indian religious imagery (though this is ot proan.
inent in the Manichacan system, which is too late for onr purposes). The svsieim
of five Buddhas rcappears much later in the list of the so-callexd dhydn-Budstlas
of Vajrayina Buddhism, who are likewise suspected of being influctcesd b an
Iranian milicu.

® Hence the enigmatic references to the “996 bodhisattvas af the Uloiidrkalpan’™
found in some Mahiyina texs, when the emphasis is placed only o these ifutare
Buddhas who are still to come.

3 The major text detailing the careers of each of thee Budidhas is the Bhadra:
kalpika-siitra, no longer extant in Sanskrit but preserved in Tibetan (Pekiig Na
762) and Chinese (1" No. 425) translations. A polyglot listing (i Manche, Chitiese,
Sanskrit, Tibetan, and Mongolian) of the names of the 1,000 Buddlhis has been ¢ -
ited by Friedrich Weller as Tausend Buddhanamen des Bhadrakalpu (Leipng Asia
Major, 1928). A peculiar variant of this Mahayana wradition is scen in the Karvnd.
pundarika-sitre, in which 1,001 (not 1,000) Buddhas of the bliadyakalpa are ataia-
pated (sec YAMADA Isshi, ed., Karundpundarika, The White Lotus af Compassion | New
Delhi: Heritage Publishers, 1989], vol. 1, 95 and vol. 2, 210, lines 13-4 The fs-
betan tradition apparently had access to a version of the Kayundpundarika-sidea 1w
which 1,005 Buddhas of the bhadrakalpa were mentionetl; see Bu-ston's Chios
‘tyung, E. Obermiller, trans., istory of Buddhism (i Chas-hdyungy by Bu ston, V'ars )
(Heidelberg: Ouo Harrassowitz, 1931, 91). The same tradition was apparentiy
known in Khotan, for it appears in a text that is preserved only in Tilactan but
certainly of Khotanese origin (see “The Prophecy of the Arhat of Khewan,” traaa.
lated in F. W. Thomas, Tihetan Literary Texts and Documents Concerning (Chisir se
Turkestan, vol. 1 {London: Royal Asiatic Society, 1935], 79). Yet another variant
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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 Sakyamuni 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 stll a lineage of historical (i. e., earthly) Bud-
dhas, with no celestial Buddhas or bodhisattvas whatsoever.

Thus whileitis typical of the Mahayéana to expand the number
of Buddhas, nodistinctively Mahayana ideas concerning “Buddha-
nature” have been introduced. We find here no reference to the
dharmakdya or sambhogakdya, for example, nor are any of these Bud-
dhas (past or 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 ata time.

COSMOS AND BUDDHOLOGY:
INTEGRATING THE SYSTEMS

[tis 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 Buddhist
communities that inherited both of these frames of reference, the

appears almost exclusively in Sarvastividin works from Central Asia. Here we
have a list of five hundred Buddhas of the bkadrakalpa, of which 496 are yet o
come. See for example $inasi Tekin, ed. and trans., Mailrisimit, vol. 1 (Berlin: Aka-
demie Verlag, 1980), 44, lines 11-16. The same figure appears in a group of Bud-
dhist confession fragments from the same region, see Jan Nattier, ed. and trans.,
“Klanti qilmaq nom bitig, An Uighur Buddhist Confession Text for Laity” (unpub-
lished manuscript, 1974). The only non-Uighur text in which the figure of 500
Buddhas has yet been identified is the Cl'i fo fu-mu hsing-tau cling tBLBEF T,
translated into Chinese during the Former Wei dynasty (240-254 CE); see T No.
4, 1.159b14-15, where it is stated that “in this bhadrakalpa there will be a full five
hundred Buddhas” ( RE#RR$H+TEHREE R, where the character liang i is cer-
tainly an error for man # ).
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Thus while there has been no unanimiry 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.® 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

it is perhaps not surprising that most Buddhists since the time

of Sakyamuni have seen themselves as living in a period of
decline. Whatss surprising, however —at least to the outside observer —
is that Buddhist writers have also predicted not just the decline,
but the eventual demise, of the Buddhist religion itself.’

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 Buddhism themselves. For
itis one of the cardinal tenets of the Buddhist religion that all com-
pounded things are inherently transitory (anilya), and from this
perspective the Buddhist anticipation of the decline of the Dharma

GIVEN THE ASSUMPTIONS outlined in the preceding chapter,

! There is an extensive secondary literature on the origins and development
of the Buddhist concept of decline. Some of the most important studics, in chron-
ological order, arc Jean Przyluski, Lz légende de lempereur Aoka (Paris: Paul Geuthner,
1923), 161-85; YAMADA Ry1j6, “Mapp6 shis ni tsuite,” Indogaku Inckkyogaku kenkyit, 4/2
(1956), 361-70; Eicnne Lamoute, Histoire du bouddhisme indien (Louvain: Insttut
Oricnualiste, 1958), 210-22; YAMADA Ryuj6, “Koki kyten no haikei,” in his Daijo
bukkyb seiritsu ron josetsu (Kyoto: Heirakuji Shoten, 1959); KAZUE Kydichi, Nikon. no
mappo shiso (_I'okyo: Kobunds, 1961), 1-38; KuMo! Shozen, “Hometsu shisé no
genryi,” in OCHO Enichi, ed., Hokugi lnkkyo no kenkyit (Kyoto: Heirakuji Shoten,
1970), 287-97; David W. Chappell, “Early Forebodings of the Dcath of Bud-
dhism,” Numen 27 (1980), 122-53; James B. Hubbard, “Salvation in the Final Pe-
riod of the Dharma: The Inexhausuble Storehouse of the San-chich-chiso” (Ph.D.
thesis, University of Wisconsin, 1986), 10-48; Jackic Stone, “Sceking Enlighien-
ment in the Last Age: Mapps Thought in Kamakura Buddhism,” The Eastern Bud-
dhist, ns. 18/1 (1985), 28-56 (Part 1) and 18/2, 35-64 (Part 2); and Kajivama
Yhichi, Skinran, vol. 22 of NACAO Gajin, YANACIDA Seizan, and KAJIVAMA Yuichi,
eds., Daijo butten (Chiigoku Nilon) (lokyo: Chud Koronsha, 1987), 314-34.
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is not at all unexpected. Rather, it is merely a corollary, a “special
theory” 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 s 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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Tathigata, not long, Ananda, will religion endure; but five
hundred years, Ananda, will the Good Doctrine abide.?

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,” it appears
in texts belonging to the Dharmaguptaka,* Mahi$asaka,” Haima-
vata,® and Sarvastivada’ schools, as well as in two siitras whose sec-
tarian affinity is uncertain ®

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 community® —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.'® We may surmise, therefore,
that these two elements entered the Buddhist tradition together.

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

3 In addition to the version of the story found in the Theravidda Vinaya (cited
in the previous note), this tradition occurs in the Pili Anguttara-nikdya (1V, 278)
and in the Milindagasiha (IV, i, 55-61).

? Found in the Dharmaguptaka Vinaya, preserved only in Chinese translation
(T No. 1428, 22.923¢9).

3 In the Mahigisaka Vinaya, preserved only in Chinese (T No. 1421, 22.186a14).

¢ In the SVinaya-Matrka (P'i-ni mu ching BB , T No. 1463, 24.818¢4). The
text is generally associated with the Haimavata school (see Lamoue, Histoire du
bouddhisme indien, 212).

7 In the Sarvastivadin Madlyamdgama (Chung a-han ching $i3&8 ), preserved
only in Chinese translation (T No. 26, 1.607b9).

® See the Ch'ii-t'an-mi chi-kuo ching BBBRRE (T No. 60, 1.857c29) and the
Chung pen-ch'i ching P28 (T No. 196, 4.159b8). Both texts exist only in Chinese
translation.

9 For a recent discussion of this issue see Alan Sponberg, “Attitudes toward
Women and the Feminine in Early Buddhism,” in José Ignacio Cabezon, ed., Bud-
dhism, Sexuality and Gender (forthcoming, 1991).

19 The only exception seems to be a Mahayana scholastic text, the Tu chih-tu lun
K¥EH atributed 1o Nigarjuna, in which the figure of five hundred years occurs
without any mention of the nuns (T No. 1509, 25.68a16).
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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 after
the Buddha's death."! 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.'? 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 I. B. Horner, who appears to accept the authenticity
of this tradition. See her Womzn Under Primitive Buddhism (New York: E.P. Dutton
and Co., 1980), 103-13. For the majority view —that these words are not those of
the Buddha —see for eample Edward J. Thomas, The Life of the Buddha as Legend and
History (New York: Alfred A. Knopf, 1927), 109-10, with further reference to M.
E. Lulius van Goor, De Buddhistische Non (Leiden, 1915). A more recent treatment
of the subject, focusing primarily on the Mahiyina sources, is Diana Paul's Women
in Buddhism, 2nd ed. (Berkeley, CA: Asian Humanities Press, 1985).

'2 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 ycars. 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 years” (T No.
1428, 22.923¢9-11), 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 more reasonable ex-
planation might be that the extant Dharmaguptaka account is the result of an
error in textual transmission, in which an original version reading “if 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 of the Buddha (c. 563483 BCE)
united community (with independent dissenters)

“1st Council” (Rijagrha): c. 483 BCE
to collect oral teachings

“2nd Council” (Vaisali): c. 383 BCE
conflict between eastern and western monks over monastic rules
result: Vaisali monks relent, conflict resolved

“2nd 2nd Council” (Pitaliputra): c. 340 BCE
conflict over doctrine (status of the arhat) or monastic rules
result: first sectarian split

|

Mahisimghikas Sthaviras
(c. 275 BCE) (c. 275 BCE)
northwest Mahasimghikas Gokuiikas — Sthaviras Vitsiputriyas
including Lokottaravidins ? (Pudgalavidins)
(=Ekavyavahirikas?) subgroups include:
Prajfiaptivadins Sammatiyas
Bahusrutiyas Dharmottariyas
Bhadrayaniyas
(c. 200 BCE)
southern Mahasimghikas (= Caitikas) | | )
subgroups include: Vibhajyavidins Sarvastivadins
Parvasailas subgroups include: eventual offshoots:
Aparasailas (= Utarasailas) Mahisasakas Sautrintikas
Rijagirikas Dharmaguptakas  Miilasarvistividins
Siddhirthikas Kasyapiyas
Theravadins
Haimavitas

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 undifferentiated Sthavira
group has survived.) Data in this diagram is based on Edward Conze, Buddhist
Thought in India (1962; repr. Ann Arbor: University of Michigan Press, 1970),
especially pp. 119 and 195,and André Bareau, Les sectes bouddhiques du petit uéhicule
(Saigon: Ecole Frangaise d’Extréme-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.'” 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.'* According to the best estimates
of modern scholarship, this initial division took place roughly a
century and a halfafter the death of the Buddha, while the division
between the Vibhajyavadin and Sarvastivadin branches occurred
nearly a century and a half later.” The date of the emergence of

13 In addition to the Buddhist Hybrid Sanskrit Mehduvastu, which refers to itself
(despite its evidently non-regulatory content) as a “Vinaya text of the Lokotuara-
vadin school” (see Jones, The Mahdvastu, vol. 1, pp. xi, 3), extant Mahisaimghika
literature includes a (genuine) Vinaya text preserved in Chinese (T No. 1425),
Sanskrit fragments of the same text discovered in Tibet in 1937 (translated in
Charles S. Prebish, Buddhist Monastic Discipline (University Park/London: Pennsyl-
vania State University Press, 1975), 42-112), and a portion of the sutra section of
the canon, the Ekottarikigama, likewise preserved only in Chinese (T No. 125).
These are precisely the types of literature in which wedo find the story of the nuns
connected with the decline of the Dharma in the canons of other schools; thus the
absence of this tradition from the extant Mahasimghika sources is an important
indication that such a tradition was not current in these schools.

!4 The quantity of the surviving literature does not allow us to determine
whether the story emerged before or after the split that resulted in the emergence
of the Vatsiputriya branch (c. 275 BCE). The only surviving texts that can be attrib-
uted with certainty to a sect of the Vatsiputriya group are an Abhidharma text
found in Tibet (announced as forthcoming by G. Tucci in Serie Oriextale Roma, vol.
9a, but apparently never published) and two docuinents preserved only in Chi-
nese: a short doctrinal text (T No. 1649) and a brief treatise on Vinaya matters (1°
No. 1641). Since these are not the sort of writings in which we would expect to find
such a tradition preserved, we are not in a position to determine whether the story
of the nuns being responsible for the premature demise of the Dharna arose be-
fore or after the emergence of the Vitsiputriya schools.

¥ On the dates of the first sectarian schisms see André Bareau, Les prewmiers
conciles bouddhiques (Saigon: Ecole Frangaise d'Extréme-Orient, 1955); Charles S.
Prebish, “A Review of Scholarship on the Buddhist Councils,” fournal of Asian
Studies, 33/2 (1974), 239-54; and Charles S. Prebish and Janice ]. Nattier,
“Mahisamghika Origins: The Beginnings of Buddhist Sectarianism,” History of

Religions, 16 (1977), 237-72.
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this tradition should therefore be placed during the period from
340-200 BCE."

“FIVE HUNDRED AFTER-YEARS”

The 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 (Vajracchedikd-prajiiaparamitd-sitra), where we find three vir-
tually identical references to a period of five hundred years. n the
first of these the Buddha’s disciple Subhiiti asks (in the translation
of Edward Conze) whether there will be any beings who will un-
derstand teachings such as those contained in this satra “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.”"”

18 A different date has recently been proposed by Kajiyama, who argues that
the tradition blaming the early disappearance of Buddhism on the nuns should
be dated (at least in its present form) to approximately five hundred years after the
Buddha's death, i.e., around the turn of the millennium (Shinran, 321-22). Kaji-
yama's reasoning is that the story represents an ex post facto prophecy, composcd
at thetime of the events it predicts—i.e., at a time when Buddhism was considered
to have disappeared, some five hundred years aftcr the Buddha's death. A careful
reading of the content of these prophecies, however, suggests that they are di-
rected not toward explaining an already actualized disappearance of Buddhism,
but rather toward executing the rather complicated maneuver of simultancously
accounting for the perceived decadence of the sangha and justifying the existence
of the increasingly problematic institution of the community of nuns. (For further
discussion see Sponberg, “Attitudes toward Women and the Feminine.”) Even
more telling, though, arc two other pieces of data: first, the evidence presented
above for the 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 dauble texts attempt
to place this disastrous cvent at a time well in the future, ordinarily at least a few
hundred years from the time of composition.

" Edward Conze, Buddhist Wisdom Boaoks (1958; repr. New York: Harper &
Row, 1972), 30. The Sanskrit text reads andgate ‘dhvani pascime kdle pascime samaye

pascimydm pancasatyim saddharmavipralopakile varlamane; see Edward Conze,
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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,® conveying the same sense of
anxiety concerning the “last five hundred years.”

But what is meantby the phrase Conze has rendered as “in the
last five hundred years” (Skt. pafcimayam pasicasatyam)? 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 “last five hundred years” is the fifth:

Itis 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.”®

According to Conze, in other words, these passages were composed
with a 2,500-year timetable in mind.

Vajracchedikd, Serie Orientale Roma, 13 (Rome, 1957), 80-31 (§6). The correspond-
ing passage in the earliest Chinese translation of the text, done by Kumirajiva at
the beginning of the 5th century CE, occurs in T No. 235, 8.749228.

18 Conze, Buddhist Wisdom Books, 53, 57, 61. For the corresponding Sanskrit text
see Conze, Vajracchedike, p. 40, lines 4-5 (§14b), p. 45, lines 13-14 (§16b) and p. 53,
lines 16-17 (§21b). Kumirajiva, however, renders these four passages very
differently: for the first he has SR @ # # E &R “after the Buddha's extinction, dur-
ing the five hundred after-years™ (8.749a28), for the second % B &R “in the fu-
ture age, during the five hundred after-years” (8.750b5), for the third R %# “in
the latter final age” (8.751al), and for the fourth simply R %%t “in the future age"
(8.751c17). While it is quite possible that Kumirajiva 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 mast developed Sanskrit text, upon which Conze's
translation is based. In particular, the references to the “latter age” in §§14b and
21b are absent from the Gilgit version (for which see the transcription and trans-
lation by Gregory Schopenin Luis O. Gémez and Jonathan A. Silk, eds., Studies in
the Literatire of the Great Vehicle: Three Mahdy@na Buddhist Texts (Ann Arbor: Colle-
giate Institute for the Study of Buddhist Literature, 1989], 89-131). In §16b the
Gilgit manuscript reads carime kale pascimbydm pamed Andydm (see
Schopen, 101, folio 7b:1), which may be translabed as “in Lhe ﬁnal ume, in the latter
fifty- (NB: not ‘five hundred’) year period.” For further discussion of these pas-
sages see below, p. 91, n. 89.

% Conze, Buddhist Wisdom Books, 31.
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A number of parallel passages occur in the Lotus Satra (Sad-
dharmapundarika-sitra), in language considerably more varied than
that found in the Sanskrit Diamond Sutra * 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 halfof the millennium.”? In translating the expression
pascimaydm pasicasatyim as “in the second half of the millennium,”
Kern is clearly assuming a timetable difterent from Conze's. His
explanation is the following:

According to the declaration of the Buddha in Cullavagga, X,
1, 6, the true law (saddhamma) is 1o 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.*

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 that 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 Theravida commentary literature.
Conze’s interpretation, on the other hand, is bascd —though he
never says so explicitly—on a timetable found in only one Bud-
dhist siitra, which in all probability postdates the composition of
the Diamond Sitra by at least a century.™ A more cautious approach

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

21 Ske pascime kdle pascime sumaye puscima fatydm indyam. For the
English translation sec H. Kern, Saddhammp/mdanka or the Lotus of the Good Law
(1884; repr. New York: Dover, 1963), 391, 433, 438, and 439. For the Sanskrit see
H. Kern and B. Nanjio, Saddharnapundarike, Bibliotheca Buddhica, vol. X (1912;
repr. Osnabriick: Biblio Verlag, 1970), 420 (lines 13-14), 474 (lincs 3—4), 481 (line
6), and 481 (line 10)-482 (line 1). The same phrase (but without the term
vartamdndydm) appears on p. 475 (line 10) of the Sanskrit text, and is translated
identically into English by Kern (434).

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

2 In his commmentary (Buddhist Wisdom Books, 31) Conze refers the reader to
his Buddhism: lis Essence and Development (New York: Harper & Row, 1951), 114-16
for further detils. 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 Tibectan Buddhist commentary literature. A careful text-




36 o ONCE UPON A FUTURE TIME

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 Sitra 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 sitra was merely re-
peating a set of stock phrases adopted from another source **

In the Lotus Satra, by contrast, references to the “latter age” 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 “last” or “final” by both Conze and Kern) can mean simply
“that which follows” something else.”® Thus in interpreting these
passages there is no need toread 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 Sitra: “in the future time, in the latter age, in the lat-
ter period, in the latter five hundred years, when the Truc
Dharma is in the process of decay”

critical reading of Conze's discussion, however, reveals that it is based on
Lamotte’s Histoire du bonddhisme indien (214-15), which in turn is a description of
the timetable presented in one part of the Chinese Candragarbha-siitra (Yiieh-isang
fen AR5, T No. 397(15), 13.363229-b5). This sutra, however, was not translated
into Chinese until the second half of the 6th century, and is unlikely to have been
composed much earlier than the 5th. We can therefore discount the possibility that
the composer of the Diamond Siltra had such a system in mind. At a later date, how-
ever, the Candragarbha-sitra gained such influence (especially in East Asia) that its
2,500-year system was often read back into the Diamond Sttra, the Lotus Siitra, and
other such works by commentators. For further discussion see below, pp. 54-56.

24 It is noteworthy that these references to a period of five hundred years are
not found in the rcst of l.hc Prajiidparamiti sitras (in particular, those such as
the Astasihasrika: itd-siitra and the Ratnegupasumeayagdths, which are
known to be older v.han the Diamond Sitra).

23 See M. Monier-Williams, Sansknit- -English Dictionary, 2nd ed. (1899; repr.
Oxford: Clarendon, 1964), 612b.
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Lotus Sitra: “after the Tathagata's death (parniniruana), in the
latter age, in the latter period, in the latter five hundred years”

In other words, what is probably meant by the expression pas-
cimdydm paiicasatyam in the early Mahiyana literature is simply
“during the five hundred after-years” —or, to borrow an expression
used by Sukumar Dutt in another context, “five after-centuries.”*
If this reading is correct, we still find in the early Mahayana liter-
ature an echo of the earliest timetable for the Dharma’s 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.”

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 Mahdparinirvina-sitra
and the Siitra on the Seven Dreams of Ananda both appear to predict
that the Dharma will dic out after seven hundred years.
Mahadparinirvana-sitra. There are three versions of the Maha-
yana Mahdparinirudna-sitra in the Chinese Buddhist canon and two

26 See Sukumar Dutt, The Buddha and Five After-Centuries (London: Luzac &
Co., 1957).

Z It is also possible, though in my view lcss 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 not his line
of reasoning~ would be vindicated. If this is the casc, however, we would have to
explain why not a single one of these references to the “five hundred after-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 cxtant versions (in all
languages) of the Diamond and Lotus sitras, 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 Siitra of Kumirajiva (T No. 262), with parallels in Sanskrit
and in the two other Chincse translations, see Jan Natdcr, “T'he Candragarbha-
siitra in Central and East Asia” (Ph.D. thesis, Harvard University, 1988), 34047.
Note in particular that there arc several intercsting divergences in the Chinese
translation of Dharmaraksa (latc 3rd—carly 4th c. CE).
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in the Tibetan;® 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 Dharma 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 (parinirvina),
sinful Mara® will gradually ruin (cht-huai 8% ) my True
Dharma (saddharma)."*

Tibetan: “After seven hundred years have passed since my
death, the True Dharma will be broken, decayed, and brought
to ruin by sinful Mara.”*!

Version 2

Chinese: “Seven hundred years after my death, sinful Mara will
gradually destroy (huai-luan $8&L ) my True Dharma."*?

Tibetan: no equivalent.

Version 3

Chinese: “Seven hundred years after my death, the Tathagata's
Dharma-teaching will gradually become extinct (mieh & ) in

2 T No. 374 (cf. Pek. No. 787 in the Tibetan canon), translated by Dharma-
ksema in the period 414421 and generally referred to as the “northern edition”;
No. 375, a reorganized version of Dharmaksema's translation produced by Hui-
yen and others during the period 424435, and referred to as the “southern edi-
tion”; and No. 376, translated by Fa-hsien during the period 410418 ct. T No.
377 (translated by Jiidnabhadra in 664-665) is not a different version of the sitra
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 siitra. (Note that Pek. No. 787 was translated into
Tibetan from the Chinese; see the colophon in mdo-sna-tshogs fiu, 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.

2 Mira 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 Yama and Mira,” Iranian Journal 3 (1959), 44-73 (Part 1) and 112-113
(Part 2).

2T No. 374, 12.402¢26.

31 Pek. No. 787, mdo-sna-tshogs ju, 105b2-3.

2T No. 375, 12.643b25-26.
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the following (way). Mara-made monks will destroy (huai-luan
## ) the True Dharma."**

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 that 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.

Ifthe 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 fucto
prophecy of the development ol problems within the 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
siitra, beliefin the eternity of the Buddha, his exemption from any
carthly desires, and the validity of the vaipulya sitras® 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 siitras—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 Mahisam-
ghika schools and subsequently inherited by certain Mahayanists.*

33T No. 376, 12.880a23-24.

34 pek. No. 788, mdo-sna-tshogs tu, 94b2. The Tibetan text rcads dam-pa'i chos
nub-pa'i tshe, which could refer cither 1o the time when the saddharma is in the pro-
cess of declining or to the time when such a decline has already taken place.

35 The vaipulya or “extensive” siitras arc those belonging to the Mahayina. The
main issue, of course, is not their length, but their distinctive doctrinal content.

3¢ In its insistence that the Buddha is cternal and not subject to change and that
he only “manifested” a human form (which he had long since transcended) the
Mahaparinirvina-sitra is reminiscent both of the Mahdvastu (a work of the
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Sitra 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 Mahaparinirvana-sitra, there is one little-known text
where it would seem that it does. YAMADA Ryij6 has drawn atten-
tion to the presence of a seven-hundred-year timetable in the 4-
nan ch'i-meng ching FIB+FR , which contins a timetable for the
lifetime of the Dharma consisting of seven periods of one hundred
years each.” R

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
of events 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, “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 stipas and monasteries and
will criticize the monks; they will destroy stipas and dam-
age temples.

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

Lokottaravidin, or “transcendentalist,” wing of the Mahasimghika school) and of
the Lotus Siitra. For a translation of the “southern edition” (T No. 375) of this sutra
into rather choppy English see YAMAMOTO Kosho, The Mahayaua Mahaparinir-
vana-Sutra, 3 vols. (Ube City: The Karinbunko, 1973-75). For the prophecy of the
decline of the Dharma after 700 years see vol. 1, 159-72.

" Cited in his "Mappo shiss ni suite,” 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”
( CRELEEET ).

And with that, the siitra comes to a close.

Itis easy to see why Yamada concluded that this text contained
a prediction of the death of the Dharma after seven hundred 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 the seven dreams makes it clear
that they are not arranged in anything resembling chronological
order. The death of the Buddha'’s major disciples (s7évakas) is men-
tioned in the second dream, while Ananda’s recital of the siitras
(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 the virtue-cultivating
minds of the Buddha'’s disciples will still be unshaken after 1,470
years. Itis not possible, therefore, to interpret these dreams as a se-
ries of consecutive one-hundred-year periods.

Neither the Mahdparinirvana-sitra nor the Sitra 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
Jacto 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 If we tuke this approach, however, it is difficult to explain the reference to
"“1,470 years after the Buddha's nirvana” in the A-nan cl'i-meng ching. Such a
specific figure carrics all the markings of an ex post facto prophecy in itsclf, and may
represent a subsequent revision of an earlier 700-year tradition. 1f so, it is a revi-
sion that also serves to reintroduce an clement of optimism into the text, for it
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) Buddbhist 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 of Sarvasti-
vadin or Milasarvastivadin authorship,” while the sectarian
affinity of the remaining four has not been established.* Thus,

» The 1,000-year timetable is found in the A-yi wang chuan BHEM
(*Afokardjdvaddna, T No. 2042, 50.126b26), translated into Chinese by An Fa-ch'in
in 306 CE; the Ba a-han ching #IISB (Samyuktdgama, T No. 99, 2.177b23), trans-
lated by Gunabhadra in 435-443; the Gen-pen shuo i-ch'ieh yu-pu pi-na-yeh tsa-shih
BER—IATRFDABP (the Vinayaksudrakavastu of the Milasarvistivada school, T
No. 1451, 24.405a7), ranslated by I-ching in 710; the A-p'ita-mo p'i-p'o-sha lun IR
BRARBYS (*Ablud) havibhasa-sastra, T No. 1545, 27.918a6-17), trans-
lated by Hsiian-tsang in 656-659; the Karmaiataka (preserved only in Tibetan
translation; see Pek. No. 1007, mdo-sna-tshogs su, 279b1-290b4; and the Abhi-
dharmakosa, chapter 8, §39 (for a French translation see La Vallée Poussin,
LAblidharmakosa, vol. 5, 218-21).

* The other Nikiya Buddhist texts conaining this timetable are the Chia-she
chieh ching (KdSyapa-samgiti-siitra, T No. 2027, 49.6a7), translated by An Shih-kao
during the period 148-170 CE; the Fo-shik pi-ch'iu Chia-chan-yen shuo Ja mei-chin
chieh (“Sutra on the Extinction of the Dharma, Taught by the Bhiksu Katyiyana at
the Buddha's Request,” T No. 2029, 49.12b26—1), translator unknown, but the
text i1s mentioned in the Hs Chin lu (265-317 CE); the Chiian-chi san-tsang chi tsa-
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while itis possible that other Nikaya groups may have made use of
this timetable, it clearly had the greatest currency in Sirvastividin
circles.

In the Sarvastivada literature® the 1,000-year timetable ap-
pears in texts of a wide varicty of genres, including the sitra,
vinaya, and avaddna litcrature, as well as in the scholastic commen-
taries. This wide diffusion assures us that the tradition was indeed
well established in Sarvistivada circles, regardless of its acceptance
by other schools.

In all but onc of these Sarvastivada sources the number 10O
appears without reference to any other timetable, including the
five-hundred-year propheey that occurs elsewhere in the Sarvisti-
vadin canon.” In the Mahdvibhdsd, however, the writer acknosl
edges the currency ol that timetable. After citing the story of how
the overall duration of the Dharmi is to be reduced from 1000 10
500 years due to the admission of women into the monastic com-
munity, the writer continucs:

Question: If the saddharma will lust instead fur 1,000 vears, why
did the Lord give this explanation?

Answer: This really refers to the solidity (chien-ku 8481 ) of liher-
ation. That is, if women had not been allowed to leave hae
the solidity of liberation would have lasted for w thewsand
years. As it is, after five hundred years there will be the salidin

tsang chuan (“Account of the Compilation of the Tripitakic,” T No 206206, 49 2a 0,
likewise by an unknown trunslator, but listed in the Tung Chan (e (7120000, aned
the smaller Mahdpanmirvana-sitra, preserved in both Chinese and ‘Fibctan tsans-
lations (for the Chinese text sec 1" No. 390, 12.1112b--1) 3¢, translated Ly Plsian.
sang in 652 CE; for the corresponding Tibetan text see Pek. Noo T84, Phags fu
yongs-si mya-ngan-las ‘das-pu chen-po't mdo, melu-swa-tshogs te, 157a1-- 15808, teann-
lated by Kamalagupta and Rin-chen bzang-po (late 10thearly Ulith centany cry f
these the last has been characterized by Linmaoue as “un peat Mahapamrans
mahayianiste” (Histwoire du bouddhisme tndien, 213), hut these peripheral Muhavan
elements are found only in the Chinese and not the Tibxetin cersum of the tea
(see T 12.1112¢, 21-22). Since: it is virtually certain that these elements are late ad.
ditions to the text (indeed the entire introductory section ne whah they are
has no counterpart in the “Tibetan), we may conclude thie the text was caginadin
produced in a non-Mahayina environment.

" The precise nature of the: relationship between the Sarvistcadins and the
Malasarvastivading has yet 0 be established, o the following discussien 1 have
dealt with the two schools together, referring to them ander the general headiog
of “Sarvastivaclins.”

2 See ahove, n. 7.

B!
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of precepts, learning (lit. “hearing"), and so on, but not the so-
lidity of liberation.®

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 men*'—the
saddharma would have lasted for only five hundred years. Since
these rules were implemented, however, the saddharma will remain
in the world for a full 1,000 years. It is clear from this discussion
that the author of the Mahdvibhasa 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 Mahauvibhdsa 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,* none of

T No. 1545, vol. 27, 91829-12.

4 For the Theravida version of these eight rules see the Cullavagga, X, 1,4,
translated in T W. Rhys Davids and Hermann Oldenberg, Vinaya Texts, Part 3
(1885; repr. Delhi: Motlal Banarsidass, 1975), 322~25.

% The Samyuktdgama portrays the Buddhaas reflecting, "If I entrust my teach-
ings just to human beings, or just to the gods, they will not last long; butif I entrust
them to both gods and men, my teachings will endure for a thousand years.” This
tradition also occurs in the closely related Karmasataka; both texts then go on to
relate the prophecy contained in the "Kausimbi story,” to be described below
The Abkidharmakosa appears to enterwin the possibility that the Dharma may en-
dure for more than 1,000 years, for it states that “It is said in a general manner that
the saddharma will last for 1,000 years. But this refers only to the adlugama {accom-
plishment of results); the dgama [scriptures) will last longer." The *Kdsyapa-samgiti-
sitra appears to have reinterpreted the story of the nuns, stating that “the
Buddha's saddharma was originally supposed to have lasted for a long time, but
because (the Buddha] allowed women to leave home and become Sramanas, it will
last for only 1,000 years.” The Asokdvaddna scates only that when a full 1,000 years
have passed, the Dharma will be on the point ol’be:ormng extinct; itthen launches
into the Kausimbi story, as in the Samyuktigama and Karmasataka accounts. The
Mulasarvastivada Vinaya-ksudraka-vastu simply states that the saddharma will re-
main in the world for a full 1,000 years, while the Chiian-chi san-tsang ch isa-tsang
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 justificition for the choice
of this figure.

Particularly striking, when we compare these Nikava Bud-
dhist traditions with their Mahayiana counterparts, is the faer that
only three of them offer any periodization of the 1,000-year time-
table. Only the Muhdvibhdsd, the Prophecy of Katydyana, and the
shorter Mahkdparinirvdna-sittra offer any subdivisions of this 1oral.
And no two of these subdivisions arc alike. The Mahduvibhdya, as we
have seen, divides the 1,000-ycur total into two 500-year peviods,
In the Prophecy of Kdtydyana, by contrast, we have i sequence ol
three 300-year periods, supplemented (apparentlyy by a hual seg-
ment of 100 years:

During [the first] 300 years, many will be liberated: durmg tthe

following] 300 ycars, [they will be able to maimaing learumy

($ruta), precepts (i), and meditation Gemdadiey, during the

[next] 300 ycars [they will build] Buddhi-temples. When Lo

years have passed [lit. “when one enters 1LOOO years™], there

will be anger and fighting.™

Yet another periodization system is given in the sharter
Mahaparinirvana-sutra, where the duration of the Dharma is di-
vided into ten 100-ycar periods, cach of a quality inferior o its pre-
decessor. While the Chinese aud Tibetan versions difler in some
particulars,” the overall outline offered by both versions is s ol
lows. During the first several periads believers are still devaoted o
the practice and preservation of the Dharuu, but as time gaes an
they become more preoceupicd with the externals of the Buddhist
tradition rather than its essence. A turn for the worse begins dur-
ing the seventh and cighth centuries, and during the ninth wnd
tenth periods Buddhist monks turn their antention almaost exclu-
sively to worldly activities.

What is striking about these three periodization schewmes is
that they have nothing at all in common: neither the durition of

take for meh ¥ 7] in LOOO years.” For full referenves o these texts ser sioane e
above. '

©T No. 2029, 19 12625-95. Fur the st hine T have ad ateni ¢ W
in note 9 by the Faisho aditors; the reading given i the o tet, “blue ganten
preashing" HAR | seems o make litde sense

" In general the Tibetan text is more concise and CPPCArs o repaese )
earlier Sanskrit reccnsion than that which served as the hasis of the Chasiese For
references (o the texts themselves see note A0 abaove,

K omes iy




46 + ONCE UPONAFUTURE TIME

the sub-periods themselves (one built on 500-year units, another
on 300-year units, and the third on units of only a century) nor
their contents are the same. We can safely conclude, l‘hereforc, 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,® 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 (saddharma), while the second
is the period of its semblance (saddharma-pratirapaka). The origin
and meaning of these terms will be discussed in detail below;™ here
we will only point out the contexts of their occurrence.

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

Hsien-chieh ching B)#8 (Bhadrakalpika-sitra): “The saddharma
will last for five hundred years, and likewise the saddharma-
pratiripaka.”*

% A fifth example of this usage, identified just as this book was going to press,
is contined in the Fo pen-hsing chi ching BETBR (T No. 190), translated by
Jhanagupta in 587-595 CE; see T 3.672a5-6. While iniits present form this textap-
pears to be a Mahiyina composition, certain resemblances between its content
and that of the Mahdvastu suggest that parts of the text, at least, may be of
Mahasimghika origin, For further discussion see below, chapter 4, note 70.

¥ See chapter 4, “The East Asian Tripartite System.”

% T No. 425, 14.21a25. Cf. the Tibetan version (Pek. No. 762, vol. 27, mdo sna-
tshogs 62 (f), 112b2-3: “the saddhanna [ofSikyamuni 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 saddharma” (dam-pa’i chos ni lo Inga-brgya'i bar-du
gnas-s0//lo Inga-brgya'i bar-du ni dam-pa'i chos ltar bcos-par snuang-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 of their teach-
ings; for all of them, only the saddharma is mentioned. (Note also that the Tibetan
translator was apparenuy unfamiliar with this second term; the usual Tibean
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To-sheng san-chil ch'an-hui ching XR=%@H¥ ("Mahayana
Three-Part Repentance Sutra"); “After my nirvina, the
saddharma will last for five hundred years; then the saddharma-
pratiripaka will last for five hundred years,"*!

Ta chih-tu lun XYW (*Maldprajiaparamita-$astra): “Five hundred
years after the Buddha's nirvina, during [the time of]
saddharma-pratiripaka™®*

Chung lun % (*Madhyamaka-tastra): “after the Buddha's ex-
tinction, during the five-hundred-year period of saddharma-
pratiripaka™*

Here the sitras specify the length of both periods, while the com-
mentaries tell us only that the period of the saddharma-pratiripaka
will be in effect five hundred years after the death of the Buddha
(in the case of the 7a chih-tu lun), or that it will endure for five hun-
dred years (according to the Chung (un). What is consistent
throughout this Mahayina group, though, is the usc of the term
saddharma-pratiripakae (Ch. hsiang-fa / Jpn. 2606 Rk ) o refer 10 the
second of two periods of time.*

In sum, while the onc-thousand-ycar 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 five-hundred-year periods
described as the times of the saddhayma and the saddharma-
pratiripaka, respectively, appears to be restricted to the Mahdyana
texts. This suggests, as we shall sce in detail below, that the orig,in.s
of this terminology should be sought in a Mahayana milicu.®

translation of Skt. saddharma-pratiripaka —the presumed original of this expres-
sion —is dam-pa'i chos-kyi grugs-brmyan, “reflection of the True Dharma,” but here
he seems to have understood this expression rather as meaning “an artifice like
the True Dharma.” For a di sion of the ing of saddharma-prativiipake sce
below.

T No. 1493, 24.1094a16-18.

2T No. 1509, 25.681b7-8.

T No. 1564, 30.1b29—<l.

54 It must be admitted, however, that the text of the Chung lun is somewhat
ambiguous. It would also be possible to interpret this passage as meaning that the
total duration of the Dharma after the Buddha's death —all of which is labxled the
mddlnarma—pmnrﬂpa}«a will be five hundred years.

* That is, the origins of the term saddharma-pratiripaka and its pairing with the
term saddharma should be sought in Mahiyana circles. As we shall see (chapter 4),
the term seddharma had long been in currency before the emergence of saddharma-
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Both the Mahayanists and the Sarvastivadins seem to have
been well aware of the earlier orthodoxy of the five-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* 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 Mahdvibhdsa (in which the lat-
ter halfof 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 Mahiayana
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 Yiieh-tsang fen A®S (Candragarbha-sitra) section of the
Ta chi ching X% (Mahdsamnipata-siitra), 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

pratirfipaka as its counterpart.

This timetable appears in 2 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 Hstian-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 klefas, and the bodhisattva with virya will achiceve fulfilliment
in the six paramitds. Thosc who practice (thc Dharma] will be able
to enter quickly into the peaceful city [of nirvana} which is
without dsravas. And the saddharma-pratinipaka will remain in
the world for a full onc thousand years.”

Here the overall duration of the Dharma is subdivided, in a mun-
ner reminiscent of the Mahayana 1,000-year timetables, into an
earlier period of saddharma lasting five hundred years, followed by
a period of saddharma-pratiripaka lasting for onc thousand. 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 saddharma-pratinipaka
is considerably less auspicious. The siitra then goes on to relate the
Kaugambi story, culminating in the demisc of the Dharma. A re-
lated (but notidentical) account of the Kausambi story is conrained
in a Khotanese anthology in verse dating from around the begin-
ning of the 8th century CE, where the same figure of 1,500 years is
given, but without any mention of subdivisions.*

Just the inverse of the subdivisions found in the Chinese Can-
dragarbha-siitra is given in another Mahiayana text, preserved in the
original Sanskrit as well as in Chinese and Tibetan translations. Ac-
cording to the Kernundpundarika-siitra the period of saddharma is 10
last for 1,000 ycars, while the saddharma-pratinipaka cndures for
only five hundred. The context, however, is not a pronouncement
made by the Buddha Sakyamuni, but a vow he is said to have made
while still a bodhisattva in the distant past. To quote the Sanskrit
version of the text,

And after my death (parininvipe), may the seddharma endure
(tisthet) for a thousandl ycars, and again may the seddharma-
pratiripaka endure for five hundred years.

37T No. 397(15], 13.379¢5-9.

8 Sec R. E. Emmerick, e, and trans., The Book af Zambasta, a Khotavese Poeim on
Buddhism (London: Oxford University Press, 1968), 410-11, line 462. Khotanese
is a Middle Iranian language once spoken in the southwestern pare of mudern
Xm’[lang (P-R.C.).

9 Skt. parinirvrtasy ca me vara tighet, pavicaf
saddharmapratirapakas tisthet (YAMADA l\\hn. Karundpundarika [London: Sehoot of
Oricental and African Studies, 19684, vol. 2,262, lines 9-11). The Tibetan text reads
bdag yongs-su mya-ngan-las ‘dus-nas kyang lo stong-du dam-pu'i chos guas-par gyur-cog ;i
yang lo luga-brgyar ni dam-pa'i chos-kyi g2ugs-hruyan gnas-par gour-eag if (Pek. No. 780,

A,
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Since a vow made by a bodhisartva (cspcciallyfhe one ‘[thf became
the Buddha $akyamuni) 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 the Mo-ho-mo-yeh ching BRTIBMEE (Mahamaya-sitra)
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 Kauéambi.®!

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

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

mdo-sna-tshogs cu, 26926-7). 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, and T No. 158, 3.270.a3-
4. Of these the former was translated by Dharmaksema during the period 414421
CE, while the latter was executed during the Ch'in dynasty (350-431) by a transla-
tor whose name has not been preserved.

* Histoire du bouddhisme indien, 214.

! This siitra is preserved only in Chinese translation. For the ti. ble for the
decline of the Dharma see T No. 383, 12.1013b14-1014a1].




TIMETABIJIS OFDECUSF. « 4

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 [hsiang-fa, but this is nowhere made explicit.

And in fact the fifteen sub-periods (icscrihccl ill the text Hd nE3
seem very wWell integrated even with the noiion oi'ihc saddharma ii-
self. We are told that the True Dharma comes to an end at the end
ofthe 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 ofthem are found in MahayAna texts,&@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-
pundanka-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 ofsuch chronological timetables, they seem
to have done so only for the 4mi(l(ilc-lengthn formulations of 1,000
and 1,500 years.

62 Lamocte {Histone du bonddhhme indien, 214) suggrsLs that there- may be ~ im-
plicit 1,500-year timetable in the MUindapafiha, which mentions only one five-
hundred-year period, but goes on lo dtscribe two enher periods ofdecline ~ wdl
By analogy, Lamoue suggests, these two pcricxls might  unflcrsttxxJ Mronitint<
ingoffive hundred years as well. This is an interesting suggestion, bui thcal»wncc
of 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-sitra corpus,
contain timetables of 2,000 years. Two of these are versions of the
satra itself (one in Chinese and another in Tibetan), while the
other two are elaborations of the siitra 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-sitra 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 siitra, where these periods are described
as follows:

[As to] the saddharma, after my death (mieh # ) liberation will be
well established. During the [next] five hundred years, medita-
tion (ch'an @® ) 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.®

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 (samddhi).

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

2T No. 397(15), 13.370b8-11.
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to heart and practice it. Kings will compete with one

another, and warfare will break out.

4. The fourth five hundred years is divided into two sub-
periods of three hundred years and two hundred years,
respectively.

(a) During the first sub-period the dharmapalas (gods and
spirits who safeguard the Dharma) will abandon this
world in disgust and will go clsewhere to spread the
Dharma. The few Dharma practitioners who remain
will make only half-hcarted efforts, and accordingly
will make little progress. Famine and discasc will break
out.

®

-~

During the sccond sub-period even monks will not
practice the Dharma in accordance with the Buddba's
teachings. They will engage in worldly pursuits, occu-
pying themselves in a varicty of seculur trades. Kings
and officials will appropriate the goods belonging to
the sangha, and will gradually desiroy Buddhist stapas
and statucs. At the end of this fourth and final period
the events to take place at Kau§ambi are related, and
the Dharina comes to an end.

Two other Tibetan texts, both translations from lost Khotanese
originals, also include timetables of 2,000 ycars. The Prophecy of the
Arhat Samghavardana® and the Prophecy of (the Arhat of ) Khotan® both
give this figure without further subdivisions, and in many respects
represent abbreviations of the tradition. The core of their content,
however, is clearly derived from the Kausambi story as contained
in the Candragarbha-sitra.

The 2,000-ycar timciable, then, appcars 10 be restricted 1o
texts related to the Candragarbha-satra (and, accordingly, appcars
only in Mahayina texts).* Even so, what we do net find in these

8 Dgra-beom-pa Dge-'dun ‘phel-gyis lung-bstan-pa, Pek. No. 5608, mdo-'grel (spring-
»ig) "sg" 435a8-144a2.

% Li'i yul [-gyi dgra-beom-pas) lung bstan-pu, Pek. No. 5699, mda-grel Gspnug-yig)
nge, 4442246828, In this text the: xylograph copies (Peking, Derge, Narthang, and
so on) have apparently been emended to read 1,000 years.” All three Tun-huang
manuscript copies of this work, however, read “2,000 years” (according o
Thomas, Tibetan Literary Rxts aud Dotumens, vol. 1, 78 and n. 4).

% The Tibetan text, however, ins no Mahayina clements except in the
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2,000-year timetables is the use of the term saddharma~pmlz:n‘¢palza
to designate a later portion of the life span of the Dharma, in con-
trast to an earlier period of saddharma. In fact, in most of the texts
containing mentions of this timetable, the term saddharma-
pratiripaka does not appear at all; in the Tibetan version of the
Candragarbha-siitra it does appear, but apparently without any spe-
cial technical meaning.*” The term saddharma-pratirapaka, then,
does not appear to be used in conjunction with any 2,000-year
timetable to subdivide this overall figure into two parts.® [ndeed,
the two Khotanese (abbreviated) versions preserved in Tibetan do
not offer any subdivisions, while both the Chinese and Tibetan ver-
sions of the Candragarbha-siitra 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-sitra 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 sitras, including the passages concerning the “five
hundred after-years” in the Diamond and Lotus sutras.

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

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

mention pf the bodhisattva Candragarbha as the interlocutor (in itself not neces-
sanlﬁx an mdl»cilion of its Mahayina provenance).

Faor a discussion of the emergence of saddharma-pratiripaka in the “technical”
sense, see below, pp. 78-86.

8 L .

.Dlt sol_: exceplion is a late interpolation found in the Chinese (but not the
Sanskrit or Tibetan) Karunapundarika-sitra (see T No. 157,3.219¢20-22 and T No.
_158.. 3.277b12-14), Elsewhere in the same text, however, the figure of 1,500 years
is given (see above, PP- 49-50 and note 59).
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2. During thesecond five hundred years, they will be well es-
tablished in meditation (ch'an ting san-met &1t :#: ).

3. During the third five hundred years, they will be well
established in study, recitation, and crudition ¢ % . 1.
“much hearing,” Skt. bahusruta).

4. During the fourth five hundred vears, they will be well
established in the building of stiipas and temples.

5. During the fifth five hundred years, there will be gquarred-
ing and dcbate, and the disappearance and destruction off
the “whitc Dharma” ( 42 ) will be well established ™

The five periods outlined here are essentially the same as
those described in the 2,000-vear timetable found elsewhere inthe
Chinese Candragarbha-siitra; the only dilference is that here the
practices of meditation and study are assigned to scparate five-
hundred-year periods, while in the 2,000-ycar system hoth are
included in the sccond period. The Tibetan text follows this
sequence during the first two periods (those of liberation and med-
itation, respectively); its third period could be construed as o ref-
erence to study, though other issues are mentioned as well. The
fourth and final period (which is subdivided in the Tibetan rext
into two periods of three hundred and two hundred years, respec-
tively) contains no mention of the building of st@ipas and temples,
however, and references to “quarrel and debate,” while perhaps
present, are buried within a mass of other maierial.

In sum, while these three timetables are clearly related 10 one
another, the conncction between the 2,000-year version found in
the Tibetan and its two Chinese counterparts is not straight.
forward. In fact, the Chinese 2,000-year timetable is considerably
closer to the list given in the Chinese 2,500-year list than to its
2,000-year Tibetan counterpart.’

One other point should be mentioned with respect to the

“ T No. 397(15), 13.363a29-b5.

™ Curiously, the Chinese commentator Chi-tsang descrilxes the Canidragarhba.
sllira as containing a six-period timetable, totdling 3,000 vears m ali (1 Nev. 15829,
42.18a23~26). His description of these six periods correxponds fairly clonety testhat
conained in the 2,500-year timetable, though with the sevond (mevlititiony asd
third (erudition) reversed and with the addition of a sixth 500-year pericsf Now-
where in the extant version of this siitra, however, is such « sixth pericad sien-
tioned, nor does a toal figure of 3,000 years appear.
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92,500-year scheme. Nowhere, in this context, does the Chinese
Candragarbha-sitra contain a mention of a period of seddharma-
pratirapaka, nor is any subdivision of the five 500-year p?rxods 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.” Elsewhere, the Buddha speaks only of
“my Dharma” ( % ) and not of the True Dharma (saddharma) or
any other technical term. The concept of a period of saddharma-
pratirapaka 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 Manorathapiirani, his commentary on the Angut-
taranikdya.” 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 (Pili 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 sotdgpanna) will mark the end of the
first 1,000 years.

7! T 13.363b2.

"2 See Max Wall L ed., M fhapiirand (London: Oxford University Press,
1924), I, 87-91. This portion of Buddhaghosa's text (i.c., the prophecy of the de-
cline and destruction of the Dharma) was subsequently reproduced in an extra-
canonical Theravida text titled the Andgatavamsa, where it was sometimes (but 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 Andgatavamsa and a synopsis of others see Henry
Clarke Warren, Buddhism in Translations (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 goces on these
abilities will be lost. The death of the last precept-keeping
monk (or the breaking of the precepts by the last such per-
son) marks the end of the sccond 1,000-ycar period.

Period 3:
Disappearance of learning (pariyatti). A the beginning of
this period the scriptures and commentaries will still exist,
but gradually these will be lost.” When the last book of the
Tripitaka has disappcared, the third 1,000-year period will
have come to an end.

Period 4:
Disappcarance of signs (nimitta). At the beginning of this
peried the monks will still wear their proper monastic
robes and carry only the objects that are permiued to
them. Later on, however, they will give up wearing the
saffron robe and will enter into secular occupations and
ordinary family life. (T'hough the text does not say so ex-
plicitly, we arc given 10 understand that when the last
monk abandons the true monastic life, this period will
come to an cnd.)

Period 5:
Disappcarance of relics (dhdtw). Atthe beginning of this pe-
riod, the Buddha's relics will still be worshipped and hon-
ored, but as time goes on people will no longer treat them
with respect. Then the relics will all come together in one
place, where only the godsare in atendance. The gods will
rcalize that the Dharma will disappear in only seven days
and will weep, saying, “From now on we shall be in dark-
ness.” Then the relies will burst into flame, and will be con-
sumed without remainder. At this point all vestiges of the

3 Here the text contains a complete listing of the major sections of the
Theravada canon in reverse order, from the end (the Patthana section of the
Abhidhamma-pitaka, which is o disappear {irst) 1o the beginning (the Finaya-pitaka).
This portion of the text was to canse great difficulty o its Tibetan translatars, whe
would have been unfamiliar with most of the names in this list (as their convoluted
attempts at translation demonstrate) and who must surely have concluded that the
disappearance of the Dharma was already well under way!
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Dharma will have disappeared, and one can truly speak of
its destruction.

Buddhaghosa's figure of 5,000 years was to become the standard
timetable in Theravida Buddhism, and it appears in a number of
historical chronicles and commentaries.” 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 (pratisemuid), 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 the 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.” The text goes on to
say, however, that some of the external signs (ii7iga) of the Buddhist
religion will still linger, though the life has gone out of the tradi-
tion.”

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 Buddbhist history an official decision
was made to translate only Mahayana and Vajrayana scriptures,”
making a {few exceptions for works belonging to the Miilasarvasti-
vada school.” The result has been the almost total exclusion of
non-Mahayina siitra and abhidharma texts from the Tibetan

74 See the Mahavamsa (111, 38), the Sumangalavilasini (I, 25), the Atthaséling ( 27),
and the Semantapdsadika (1, 30).

75 Samantapdsidikd, 1, 30.

78 Samantapasidika, V1, 1291.

7" I have been unable to locate a textual reference to document this assertion,
which is based on information conveyed in lectures at Harvard University by
Masatoshi Nagatomi. Nonetheless, I have every reason to believe that it is aceu-
rate, as the actual contents of the canon do indeed correspond to this description.

% E.g., the Vinaya, which is necessary to the formation of any legitimate Bud-
dhist monastic community.
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canonical collections.”™ Thus only a handful of texts known to the
Theravada tradition can be matched with equivalents in the Ti-
betan Kanjur.? One of these, however, whose Theravadin origins
were overlooked by the cataloguers of the Pcking Kanjur, is a com-
posite of an extracanonical verse prediction of the coming of
Maitreya and the commentary of Buddhaghosa just described.
Titled the Byams-pa'i mdo (*Maitreya-sitra, but given in the Tibetan
texts themselves as Maitri-sitra), it exists in the ‘libetan canon in
two separate translations.”’ Thus, in this strange hybrid creation
the Tibetans had access to a timetable that would cventually be-
come their standard figure.

5,104 YEARS

Although the 5,000-ycar timetable is generally cited as the ortho-
dox figure by Tibetan Buddhists, two other systems have competed
for their attention in recent centuries. One, allotting to the
Dharma a total life span of 4,500 ycars, appcars to have no canon-
ical basis.”? The other, founded on the apocalyptic prophecy given
in the Kdlacakra-tantra, has been calculated as allowing 5,104
years.®

7 The Tibetan canon does, of course, contain a vast nuinber of Mahiyina
sitras, but it generally has not preserved any of the works contuined in the
Theravida Nikdyas or in the: Agamas of the Sarvistivada and other Nikdya schools.

8¢ Exceptions listed in the Otani catalogue (Tokyo-Kyoto: Tibetan “fripitaka
Research Institute, 1961) include Pek. Nos. 747, 748, 749, 750, 752, 754, 755, 756,
757, 758, 759, 955, 956, 957, 958, 962, 963, 966, 982, 997, 1005.

81 pek. Nos. 751, sher-phyin i, 278b6-286a4, and 1010, mdo-sua-tshogs hu,
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
of a Sanskrit intermediary.) That the prophecy they contain is bused on
Theravada text can be seen in the fact that the order of the sections of the Buddhist
canon cited within the text conforins only to the Theravida version. The Tibewn
translators, needless to say, had great difliculty with this portion of the text.

92 Cited by Geshe Nornang (University of Washington) of the Sakya (sa-skyn)
school, and the Ven. Tulku Thondup (Cambridge, Mass.) of the Nyingma (ruymg-
ma) school. Neither cited any textual reference for this figure.

% For the Tibetan text of the Kdlacakra-tantra see Pck. No. 4, rgynd om, 23b1-
141b8. For a recent edition sce Biswanath Banerjee, ed., A Cnitical Edition of the Sri
Kalacakratantra-rdja (Collated with the Tibetan Version) (Calcutta: The Asiatic Sxciety,
1985). The Sanskrit text has also been preserved. The text is not included in the
Chinese canon. For a discussion of its content see Tenzin Gyatso (the current Dalai
Lama), The Kdlachakra Tantra, edited and translated by Jeffrey Hopkins (London:
Wisdom Publications, 1985). A thorough scholarly examination of the historical
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The Kalacakra-tantra is the only genuinely apocalyptic text
that has ever been accepted into any Buddhist canon.®* Born out
of the traumatic encounter between the Hindu and Buddhist in-
habitants of northwest India and the Muslim invaders who first
penetrated the subcontinentin 712and 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 textitself) would have us believe that it was preached
by the historical Buddha Sikyamuni to King Sucandra, ruler of the
mysterious kingdom of Sambhala, who then took it home with him
for safekeeping,® all available evidence suggests that the text first
appeared in India early in the 11th century ®

The time scheme envisioned in the Kalacakra-tantra is the fol-
lowing. A series of seven kings of Sambhala, of whom the firstis the
above-mentioned Sucandra, will be followed by twenty-five “lineage-
holders” (Skt. kalika, 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 calculations®”) 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 of Time: Vajrayana Buddhist Cosmology in the Kalacakra Tan-
tra” (Ph.D. thesis, University of Wisconsin, 1987) For the figure of 5,104 years see
Tenazin Gyatso, The Kilachakra Tantra, 65, where the author notes that this figure
is “104 years longer than the Sutra system.” The sitra system in question isappar-
cndI that of the Maibri-sitra, where 5,000 years are allotted.

“ By “apocalyptic” I mean a worldview thatanticipates 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 of this usage and re-
lated issues see Nattier, “The Meanings of the Maitreya Myth,” especially pp. 42-
44, notes 41-46.

# For the Tibewn (Gelugpa) view see Tenzin Gyatso, The Kalachakra Tantra,
59-65. On the kingdom of Shambhala itself see Edwin Bernbaum, The Way to
Shambhala (Garden City, N]: Anchor Books, 1980).

£ See Newman, The Outer Wiieel of Time, 5.

# Tenzin Gyatso, The Kalachakra Tantra, 65.
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that can safely be translated as “Muslims™ throughout the rexe) will
be defeated, and Buddhism will again flourish throughout the
world. Finally, 5,104 ycars alter Sakyamuni’s nirvina, the Bud-
dhist teachings will disappcar from the face of the carth, and the

Dharma will come to an end.

10,000 YEARS AND BEYOND

Itis probable that no Buddhist timetable constructed in India ever
exceeded a total of 5,000 years.™ Yet in one case we lind a text pre-
served in the Chinese canon, and based on an [ndian original, in
which the figure of 10,000 years is given. The Shan-chien be p'i-po-
she FRARKRY | wanslated into Chinese by Sanghabhadra in 488,
is apparently a Chinese version of Buddhaghosa's Samantuprd-
dika.® As we have scen, however, in Buddhaghosa's text the total
life span of the Dharma is suid 10 be 5,000 years, nor 10,000, and
the figure of 5,000 years regularly appears in Theravadin sources.
Thus it is possible (and in my view quite likely) that the change
from 5,000 to 10,000 was snade by a Chinese editorial hand.™
Other timetables extend this ligure o 11500 and 12,000
years, respectively.” Yet these figures are unknown ouside Fast A\sia,

8 The Kataeakra-tantra dees not mention any overall igure Sor the duvistion
of the Dharma. ‘The numbier 5,104 is thee resute of Tibretin vadeulatians, tisod om
the idea that the Buddha was burn in B30 ek isce Tenzin Gyatso, The Kidardiikra
Tentra, 484, n. 88).

89 According to Lamotte, Histone die bindddhisme andien, 205 16, aned according
to L. Lancaster, The Korean Budithest Cavn: A Deserifative Catulugue ¢Berkedey: V-
versity of California Press, 1979), 337, K 937 (=T No 1162)

% The number 10,000 has overtones of infinity it China that at decks i Dsli,
where far larger numbers were aviilable. Thus to say that Budidhism wall base for
10,000 years, in a Chinese: context, is tosay in essenee thatat will Last forever Sy
no example of an Indian text containing the nuintaer W00 Bas ever beeee
identified, we are justiticd in suspeating that this liguee is the result of o
modification made in China. In faet, we may have evidence for this change gond
perhaps even the dite ol the chinge) within the Chitiese canon iselt. Ju the conirse
of his review of timictables tor the disppearance of the Dhara, Chictsang G0
623) cites the Shan-chien li pro-pre-shiat, Dt states emly that 10 predices a waal dsseaton
of 5,000 years (T No. 1824, 42, 18a27-b2). Since Chistsatig’s aing in this frssoge as
to provide a complete overview of availahle timetables, it seoms certain that he was
not aware of the existenee ofu 10,000-year figure in the vessionisjof the Shan.cfuen
1 p'i-po-sha then available.

*I"The figure of 11,500 years appears in a text atnibuted 1o B (1
1933, 46.786c4-6), while: it totad eaf 12,000 yeurs is given by Chi-tuasg U8 Nas $a29
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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 sitras themselves) confirms the im-
pression that these numbers are a late and extracanonical develop-
ment.

OVERVIEW: THE EVOLUTION OF
BUDDHIST 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.”
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 Ryajo that in the Indian
context, at Jeast, there was simply no normative length for the du-
ration of the Dharma **

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,
33.520¢10).

9? Some scholars have seen other tinetables in the figures contained in the Humane
Kings Satra (Jen-uang ching ©F8 , T Nos. 245 and 246, translations attributed to
Kumairajiva and Amoghavajra, respectively). Here the Buddha says (according to
the translation of Kumarajiva) “after my nirvina, during 80, 800, (or) 8,000 years
there will be no Buddha, Dharma, and Sangha, and no maleand female believers”
(T 8.833b13-15). Amoghavajra’s translation reads “after my nirvina, when the
True Dharma is about to expire, in the latter 50 years, the lawer 500 ycars, (and)
the latter 5,000 years there will not be any Buddha, Dharma, and Sangha” (T
8.844b6-7). These figures may not imply a specific timetable, however, but simply
a general sense that the world will be devoid of the Buddhist teachings for a pro-
longed period of time.

¥ More specifically, Yamada argues that the “constant fluctuation” in the figures
given for the duration of shébs i and 2606 2 demonstrates that Indian Bud-
dhists felt free to “think quite freely” about their duration (“Mappé shisd,” 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.**

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.*

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 breached, however, no
easy solution (such as the simple doubling of the original five-
hundred-year figure) was available. Thus, it is not altogether sur-

9% The arguments advanced in the Mahdvibhdyd (T 27.91829-17) in favor of a
1,000-year timetable, for instance, appear to show a keen awareness of the pre-
viously normative status of the five-hundred-year tradition.

% The earliest Chinese translations of texts containing timetables exceeding
1,000 years are the Karunapundarika-sitra (T No. 157), translated by Dharma-
ksema during the period 414-421; T No. 158, an anonymous translation of the
same work, completed during the period 350431, and the Mahamayd-sitra (T No.
383), translated during the period 479-502.
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prising that a wide variety of longer time schemes — the products,
perhaps, of different sectarian groups* —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 time-
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.

% A clear majority of the five-hundred-year traditions belong to schools of the
Nikaya group (i €., to non-Mahayina sects), while the 1,000-year traditions are
more evenly divided among Mahiyina and non-Mahayana sources. Timeubles
exceeding 1,000 years are found almost exclusively in Mahiyana works.



Chapter Four

The East Asian Tripartite System:
Cheng-fa, Hsiang-fa, and Mo-fa

striking features of the texts reviewed in the previous chapuer

is that not a single one of them comtains any reference to the
concept of mo-fa (Jpn. mappo), lit. “end-dharma” or “final Dharma.”
For it was not any of the timetables discussed above, but rather a
three-part system culininating in a prolonged period of mo-fa, that
was to become the most influential historical frame of reference in
the Buddhist schools of China, Korea, and fapan. Building on the
concepts of saddharma (“Irue Dharma”) and saddharma-pratiripaka
(“semblance of the True Dharma”) that we have alrcady met in the
Indian sources, East Asian Buddhists foriulated a system of three
periods in the history of the Buddhist religion, which were ex-
pected to occur in the following sequence:

To THE SPECIALIST in East Asian Buddhism, onc of the most

o aperiod of the “True Dharma” (Ch. cheng-fa / Jpn. shébi it:2% ,
corresponding to Skt. saddharma) immediately following the
death of the Buddha, during which it is possible to attain en-
lightenment by practicing the Buddha's teachings;

o a period of the “Semblance Dharma” (Ch. hsiang-fu / Jpn.
2006 @& , a term patterned on but not identical to Skt
saddharma-prativipaka’ ), during which a few may still he able

! Most noubly, the Chinese term hsiang-fa contains no equivalent of the San-
skrit prefix sad- “truc.” For further details sce below, 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

e aperiod of the “Final Dharma” (Ch.mo-fa/ Jpn. mappd X% ,
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 this system,
and their significance in the Indian Buddhist context.

THE TRUE DHARMA AND ITS SHADOW:
SADDHARMA AND SADDHARMA-PRATIRUPAKA

The term saddharma (Pali 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.? 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.* 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.® Moreover, the word dharma was

? Despite the fact that a number of eminent Buddhologists have equated the
term mo-fa with Skt. saddharma-vipralopa (“destruction of the True Dharma”), this
equivalence does not seem to hold. For a deuiled discussion of this issue see
below, pp. 91-95.

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

4See Yamada, “"Mappé shisé ni tsuite,” 364-65.

® For a discussion of the term saddhamma in Pili literature see Magdalene and
Wilhelm Geiger, “Pili Dhamma: Vornehmlich in der kanonischen Literatur,”
Abhandlungen der Bayerischen Akademie der Wissenschaften, Philosophisch-
philologische und historische Klasse, Band XXXI, 1, May 1920 (Miinchen: Verlag
der Bayerischen Akademie der Wissenschaften, 1920). A recent overview of the
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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.® Thus there was a nced for a term that would refer
specifically to “the teachings of the Buddha Sakyamuni,” 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 saddharma-pratirapaka, 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. that the concept of saddharma-pratiripaka 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 ck;

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

yses of the term in the Theravida tradition of Sri Lanka is given in John Ross Car-
ter, Dhamma: Western Academic and Sinhalese Buddhist Interpretations, A Study of a Re-
ligious Concept (Tokyo: The Hokuseido Press, 1978), 165-70.

6 For examples of the use of the word dharma in Buddhist literature in refer-
ence to non-Buddbhist teachingssce . J. Jones, trans., The Mahauvasti, vol. 2, 1 14-15
(§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 saddharma-
pratiripeka in Indian Buddhist literature. Rather, our ur}derstand~
ing of the original significance of the term has been dxistorted by
assumptions based on its uses in East Asian commentaries, on lhc
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 idca of
saddharma-pratiripaka 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 cx-
tremely late recensions—we must also include in our survey
scriptures of Indian origin that are preserved only in Chinese or
Tibetan translation.” Even a preliminary survey of the Buddhist
canonical literature, however, reveals that the occurrences of
saddharma-pratiripake are far from being uniformly distributed in
Budadbhist texts. Rather, what we find instead is a striking degree of
asymmetry: most noticeably, the virtually total absence of this term
from the surviving sitra literature of the Nikiya schools,® where
only a single passage containing this expression has been docu-
mented.” Even in the Mahayana texts, however, the uses of the

* Itis important to bear in mind, of course, the possibility that such works (par-
ticularly those preserved in Chinese) may have undergone substantial alteration
outside the Indian environment.

® For the term “Nikdya Buddhism” (used to refer to the so-called “Eighteen
Schools™ of non-Mahiyina Buddhism) see above, chapter 2, note 1.

® On the single occurrence of this term in the Pali canon (Samyuuta-nikaya 11,
224) and its Chinese parallels see below, pp. 87-88. Even more important, per-
haps, is the fact that the term does not seem to enter the conceptual repertoire of
lhefe schools in the later (post-canonical) period. No occurrences of the term are
registered, atany rate, in the Taishé index volumes (val. 14(1} and (2]; see follow-
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term saddharma-pratiripaka are strikingly asymmetrical in distribu-
tion. A survey of the occurrences of the term in the Mahayana
stitras preserved in Chinese translation (the only version of the
canon, aside from the Pili, for which an index of any kind is avail-
able' ) reveals the following pattern: while the term occurs in a
substantial number of satras classificd by the Taishd editors as
“miscellaneous” 8% " it occurs only oncc in the voluminous
Prajiiaparamita corpus and only twice in the Avatamsaka litera-
ture.'” Again, there are a handful of occurrences in the Ratnakuta
texts,'* but none at all in the Nirvana' or Pure Land'® sitras.

The relatively abundant (if unevenly distributed) occurrences
of saddharma-pratiriipaka in the Mahiyana literature, in contrast to
its sole (and, as we shall sec below, extremely atypical) appearance
in the Nikaya Buddhist literature, leads us to a further corollary:
i.e., the strong probability that the term itself was coined in Maha-
yana circles. [f this is indeed the case, it carries certain implications

ing note) contining the abhidharma literature of the Nikdya schools. In the
Nikaya Buddhist vinaya litcrature the term appears in only one text, a
Sarvastividin  vinaya work translatcd by a variety of scholars including
Kumirajiva; see T No. 1435, 23.358c¢

® All statements made in t ction cuncerning the appearance or non-
appearance of certain Buddhist technical terms in the Chinese canon are made on
the basis of the entries contained in the index volumes to the Taisho edition of the
Tripitaka (Teishs Shinshii Daizikyé Sakuin (Tokyo: Rescareh Aswxiation for the Ter-
minology of the Taisho Tripitaka, 1964~ |). These indices represent a massive work
of scholarship and have contributed directly to the far greater sdvancement of re-
search on the Chinese canon than on its Tibetan counterpart, which remains to
date entirely unindexed. The Taishé indices are by no means, however, a com-
plete concordance of all terms appearing in the canon. Thus, while a survey of the
appearances of a given term in the “Taish index can provide a good general indi-
cation of the patterns of its appearance, all conclusions drawn on this basis must
remain provisional until 4 machine-readable version of the canon, which will
allow for comprehensive searches of terminology, becomes available.

11 T vols. 14-17. A total of 29 occurrences of the term in this seetion are listed
in the Taishé index (sce vol. 8(1], p. 263b and vol. 8(2], p. 266a).

’2 The term appears twice in one passage of Moksala's late 3rd-century trans-
lation of the Paiicavimsati-prapiapiramitd-sitra (I No. 221, R87a20:-b1), but not
elsewhere in the Prajiaparamita corpus,

12T No. 291, 10.604c and No. 294, 10.859,

4T Nos. 310(12] (11.284c), 316 (11.838a, 861c), 320 (11.935¢), 329 (12.63t,
342 (12.148c, 1534), and 345 (12.165c¢)

'3 T Nos. 374-378.

'€ T Nos. 360-373.
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for the date of origin of the term, for if itappears almost.excl_usive.ly
in Mahayana texts it seems highly unlikely that it was in wide cir-
culation prior to the st century BCE. The available sources, then,
suggest both a Mahayana environment and a relatively late date
for the emergence of this term."

HISTORICAL RANGE

When we turn to the second commonly-held assumption concern-
ing saddharma-pratiripaka —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's 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-pratiripaka 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.' Second, while the term is abun-

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

'8 The term hsiang-fa occurs in forty-seven Mahiyina sitras, according to the
Taish6 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 Nikiya, Mahiyana, and Vajrayina 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 Mahiyina, and non-tantric
Mahiyina teachings and practices likewise continued to hold a following even
after advocates of the Vajrayina had appeared. Nonetheless, the clearly dispropor-
tionate representation of the term saddharma-pratiripaka in the literature of these
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dantly represented in Chinese translations of Indian Buddhist
texts” (and even more widely distributed in the Chinese comimen-
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 sct of indices -
it is considerably less common. And wc can state with certainty that
in the Tibetan realm the idca of saddharma-pratiripaka never en-
tered the mainstream of commentary litcrature.” Since the bulk of
the Indian Buddhist literature in the Chinese canon was imported
during the 2nd to 8th centuries CE, while the Tibctan 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 intercst in the term must
have peaked sometime before the 7th century. Third, corrobora-
tive evidence for the rise and subsequent fall in the popularity of
this concept can be seen in the materials discussed in the previous
chapter. As we have seen, the expression saddharma-prativipaka oc-
curs in conjunction with timetables for the duration of the Dharma

three major wings of the Buddhist tradition is evident enough to be chronologi-
cally instructive.

19 In this connection it may be significant that a disproportionate number of
these occurrences are in works translated by Dharmaraksa (active c. 265-313 CF).
His contribution is even more striking when we look only at those translations
produced prior to 309 CE, in which case we find 16 texts containing the term
hsiang-fa, of which all but one were produced by Dharmaraksa. (The sole excep-
tion, T No. 156, is listed as the work of an unknown translator of the lauer Han
period. Internal evidence, however, suggaests that the translation is considerably
later, dating from perhaps the 4th or 5th century CE. If this later date is accepted,
this would leave Dharmaraksa as the only known user of this term in China prior
to the 4th century.) It seems quite safe to assume, then, that it was primarily
through the translations of Dharmaraksa that Chinese Buddhists first became ac-
quainted with the term /siang-fa.

20 The lack of importance of saddharna-pratiripeka as a Buddhist technical
term in later Indian Buddhism (as adopted by the Tibetans) can be seen in the fact
that the term is not even registered in the Malduvyuipalli, the standard dictionary
of Sanskrit-Tibetan equivalents compiled in Tibet during the first half of the 9th
century. The word saddliarma is of course registered, but never in combination
with the term pratirdpaka, and when the lauer is listed (nos. 6688 and 6689 it is in
compound with other terms (mdrga-pratirdpaka and framaya-pratirapaka, respec-
tively). Likewise the term is never discussed by the great 1th-century scholar Bu-
ston in his review of traditions concerning the decline of the Dharnu (see his
Chos-"byung, trans. E. Obermiller, Part 2, 171-80).



72 « ONCE UPON A FUTURE TIME

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-pratiripake
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.*!

In the Indian environment, then, the idea of saddharma-
pratiripake 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 ksiang-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 OF THE TERM

The third widely held assumption concerning the idea of saddharma-
pratiripaka 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.* In the
following discussion we will therefore begin by reviewing the oc-
currences of the term hsiang-fa, the usual Chinese translation of
saddharma-pratinipaka, as represented in the index to the Taisho
canon.

2! 1t is perhaps significant in this regard that in both the Prajfisparamits and
the Avatamsaka texts the term Asiang-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 Taishé index see above, note 10.
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We may begin with a group of sitras, all translated by
Dharmaraksa 2 &% (fl. 265-313 CE), in which the term hsiang-fa oc-
curs in a fixed phrase that would seem to mean “such a saddharma-
pratirapaka as this” 2 &# . 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-shit 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,
onc will finally and completely attain the Buddha-way [i.e.,
Buddhahood}.**

The Buddha said to Ananda, “If there is someone who receives
and accepts a Dharma such as this (ju-shih hsiang-fa)—a pure
and unalloyed scripture-text ¥#8% —and upholds, recites,
chants, and reads it, and if there is a2 monk or nun, layman or
laywoman, who is able to believe,* explain, receive, uphold, re-
cite, chant, and read it, their merit will be immeasurable, and
their benefits unlimited.?*

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.?

That this usage is reflected only in the works of Dharmaraksa
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,®® Dharmaraksa was in a

T No. 342, 12.148¢19-20.

24T No. 399, 13.467¢9.

2 Ordinarily onc would translate the character is'ung # as “follow"or “obey”
(see Mathews no. 6919). In the present context, howcever, it scems clcar that the
implication is that of “conforming” to the text in the sense of conforming one’s
Lhoughls to its content—that is, belicving in its message.

2T No. 477, 14.596b27-29.

27 See T No. 481, 14.627¢9-10, c17, c20, 628b12, 629b20, 630b12, and 638a20;
T No. 585, 15.9a25; T No. 598, 15.136¢l; and T No. 635, 15.492a8, 494210, and
498¢21.

28 He is credited with 95 separate translations by the editors of the Taishé



74 « ONCE UPON A FUTURE TIME

unique position to be familiar with the terminology used in Fhe
wide variety of Indian Mahayana 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-pratiripeke 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-pratiripaka.

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 that
could be construed as a translation of saddharma-pratiripaka. In-
stead, they contain only the word “Dharma” (Tib. chos), together
with an expression meaning “such as this" ('di-lte-bu or, in one in-
stance, 'di 'dra-ba).® The Tibetan texts thus force us to conclude
that these passages are not translations of a phrase meaning “a
saddharma-pratiripaka 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 Taishd indexers have simply
divided the phrase incorrectly, and that the correct reading is ju-
shih-hsiang fa, “a Dharma having an appearance like this."® 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-ripa, “such as this” (or more literally, “of such a form as this”).
The original Sanskrit expression, in other words, was almost cer-

canon (see the Hébogirin catalogue, p. 259, s.v. Jiku Hégo).

2 See Pek. No. 760(3), dkon-brusegs 1i, 345a, corresponding to T No. 342; Pek.
No. 836, mdo-sna-tshogs phu, 309b7, corresponding to T No. 399; Pek. No. 841, mdo-
sna-tshogs bu, 17a5,a7, and b2, corresponding to T No. 48); Pek. No. 823, mdo-sna-
ulzogs pu, 224a5, 228b2, and 241a7-8, corresponding to T No. 635.

° Personal communication, July 1991,
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tainly evam-ripa-dharma, “a dharma such as this,” rendered into
Chinese by Dharmaraksa (and by Dharmaraksa alonc) as ju-shih-
hsiang fa. 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 of hsiang-
fa as a translation of saddharma-pratiripaka.

Type 1: Inclusive Uses

Having climinated these spurious examples from our list, we comce
to the first group of genuine occurrences of the term hileng-fa,
found in the works of a variety of translators whose works span a
number of centuries. In passages of this type the expression hsiang-
fa occurs in a set phrase meaning “after the death of |Buddha So-
and-so), during saddharma-prativipaka.™*' Examples include the
following:

In the past there was a Buddha named VipaSyin. After he had
cntered nirvina At¢®Ri , during saddharma-prativupeka 529
... 2

Nincty-one kalpas ago, in the world there was a Buddha numed
Vipagyin. After his cxlmcnon ¥k, during saddharma-
prativipaka B:REF .

In the past there was a Buddha named Vipasyin ‘lathagata. He
was worthy of offerings,* [possessing] right and universal
knowledge.* He madc his appcarance in the world, taught and
converted sentient beings, and liberated people everywhere.
After his parinirvane RWR& , during saddharma-prativifuka
ngEd ¢

Morcover, in the past in this fambudvipa there appeared a
Buddha in the world. Iis name was called Jewel-Wisdom #®
Tathagata. He was worthy of offerings, {possessing) right and
universal knowledge. Fully equipped with the marks [of a great

! A possible reconstruction of the underlying Sanskrit formula would b

[Ial/mgam:)a] pannirvptasya saddharma-pratiripoeka-va
32T No. 160, 3.342¢26-27, translated by Chao-te, Hul-hsuu etal in the F2h
century CE.

33T No. 202, 4.481b9-11, translated by Hui-chio in 445 CE.

3 One of the standard Chincse translations of Ske. arhant, lit. * ‘worthy one.
A translation of samyaksambuddha, “one who is truly and fully enlightened.”

% T No. 643, 15.660b24-25, translated by Buddhabhadra in 420-423 cx.
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man), he made his appearance in the world, manifesting [him-
self] in three ways.”” After his parinirvdna BB8%#% , during
saddharma-protirapeka Yol@iteh ... ¥

Then, an incalculable number of generations in the past, there
was a Buddha named Great Bright Light X8 Tathagata. He
was worthy of offerings, [possessing] right and universal knowl-
edge, his clarity and conduct perfect,” well gone,* understand-
ing the world,* an unexcelled worthy, a regulator of men of
stature,® teacher of gods and men, a Buddha, a world-honored
one.* That Buddha appeared in the world and manifested
himself in three ways.* He taught and converted sentient be-
ings and liberated people everywhere. During saddharma-
pratiripeka V@EF ... 0

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 of saddharma prior to the onset of the saddharma-
pratiripaka. 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
saddharma-pratiripaka.*

77 This is presumably a reference to the three means of conversion (Skt.
pratihdrys) employed by Buddhas: magical power (rddhi), mind-reading (ddesand),
and the power of instruction (anufdsani); see Edgerton, Buddhist Hybrid Sansknit
Dictionary, p. 392a. Cf. Soothill, A Dictionary of Chinese Buddhist Terms, p. 73b, where
these are given as the attributes of bodhisattvas rather than Buddhas.

38T No. 176, 3.445a5-6, translated in 350431 CE by a translator whose name
has not been preserved.

¥ Skt. vidyfcarana-sampanna, lit. “endowed with insight and conduct” (i.e., the
insight and conduct appropriate to a Buddha).

Skt. sugata (id.).

41 Sk, lokavid, “knower of the world.”

2 Skt anuttara, “unexcelled,”

* Skt purusadamyasirathi, “a tamer of men.” The masculine gender is explicit
in both the Chinese and the Sansknit

* A Chinese translation of Skt. bkagavdn (“bl d one”)in dard use atleast
since the tire of Kumirajiva. The Chinese, however, is a closer approximation of
the Sanskrit epithet lokajyesta (“honored by the world”) than of bhagavin. Cf.
Mahavyuspathi, no. 13.

9 See above, n. 37.

% T No. 613, 15.263b11-15, translated by Kumairajiva in 402412 ct. Here the
explicit reference to the Buddha's death has apparently been omitted.

97 It may be significant that a substantial number of such passages occur in ref-
erence to Vipasyin, Sikyamuni‘s sixth predecessor and the first of the so-called
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It could be argued, of course, that the authors of these passages
did have in mind a period of saddharma, but simply did not find it
necessary to mention it explicitly in this context.”® 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-pratiripaka —that is, that the entire dura-
tion of the Dharma after the death of a given Buddha was consid-
ered an undifferentiated period of saddharma-pratiripaha.

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-sitra. Here the bodhisattva Candragarbha, concerned
about the fate of the Buddhist teachings after gﬁkyamuni’s death,
asks the Buddha the following question:

If, after the nirvana of the previous Buddha, the reflection of
the True Dharma (saddharma-pratirapaka)® disappeared after
{just] seven years had passed, how long will the True Dharma
(saddharma)® endure after the Lord Sakyamuni has attained
nirvana?*!

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 seddharma-pratiripaka (following the
death of a past Buddha), on the one hand, and the duration of the
saddharma (after Sakyamuni's death) on the other. Yet the Buddha's
response makes it clear what is meant:

After I have attained nirvina, the reflection of the True Dharma
(saddharma-pratiripaka)™ will endure for two thousand years.*

“Seven Buddhas of the Past” (see above, pp. 19-20).

8 In particular, one might suspect that these authors had in mind an equiva-
lence between the lifetime of a given Buddha and the period of saddhiarma, on the
one hand, and between the duration of the Dharma after his death and the period
of saddharma-pratiripaka on the other. While these equations seem intuitively sat-
isfying to modern scholars, 1 do not know of a single canonical text that proposes
this equivalence.

49 Tib. dam-pa'i chos-kyi gzugs-brmyan.

50 Tib. dam-pa'i chos.

51 See the Tibetan text given in chapter 9 below, §4, lines 4-8.

2 Tib. dam-pa'i chos-kyi grugs-brmyan.

53 §4, lines 10-11.
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Asked about the duration of the saddharma, the Buddha replies
with a pronouncement on the saddharma-pratirapaka. 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 siitra. Thus there is noam-
biguity at all in the interpretation of this passage.

In occurrences of this type, then, the term saddharma-
pratiripaka 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 of saddharma; rather, it
is an indication of its very presence.

For the use of saddharma-pratiripaka 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 saddharma-pratiripaka 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 sitra, preserved only in Chinese
translation, offers us justsuch an opportunity. Here we find several
versions of a single story, identical in format but differing
significantly in their treatments of the duration of saddharma-
pratiripaka®* (In the following examples the portions of the text
most relevant to understanding the evolution of the concept of
saddharma-pratiripaka are printed in boldface type.) The first ver-
sion reads as follows:

Version 1

Moreover, in the past, inconceivable asamkhyeya kalpas ago

5 The passages are found in T No. 156, Ta feng-pien fo pao-en ching XHEH
B BE, listed as the work of an unknown translator of the latter Han dynasty. This
auribution, however — which was accepted by the editors of the Taishé canon but
questioned by the publishers of the Hsobiginn catalogue —is certainly incorrect.
The language of the siitra does not correspond to that of other Han-period works,
and bears a close r blance to texts translated during the late 4th or early 5th
century (in particular, to the works of Kumarajiva). It seems likely, therefore, that
this translation dates from the late 4th century or after.
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there appeared a Buddha in the world called Vipasyin
Tathigata. 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 gnuttarasamyaksambodhi. After that
Buddha's extinction X#®R#% , during saddharma-pratiripaka
@+ | there was a country named Varanasi. The great king
of that Varanasi country was astute and shrewd, humane and
upright. He ruled the country according to the True Dharma
(saddharme) and did not oppress the people.”®

In this example we have an exact parallel of the formula found in
the texts cited above: the term saddharma-pratiripaka 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 the saddharma had expired prior to the onset of saddharma-
pratirapaka, for we are told that after the death of the Buddha
Vipasyin the king of Varanasi “ruled the country according to the
saddharma.” Thus the saddharma is still seen as accessible, even
though the era known as saddharma-pratiripaka has begun.

In the next example this familiar formula is modified by the
addition of an explicit figure for the duration of the saddharma:

Version 2

At atme in the past, uncountable thousands of years ago, there
was a country named Varinasi. 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 3.137¢18-24. The story of Vipasyin, linked with a reference to a period of
saddharma-pratirdpaka and associated with the city of Varanasi, secms to have cir-
culated as an independent pericope. The connection of Vipasyin with Virinasi is
unexpected, and may representa conflation of his legend with that of the Buddha
Kasyapa, who is ordinarily associated with this location. For references to these
and the rest of the “Seven Buddhas of the Past” sec above, pp. 19-20.
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After his extinction ®E =~ , the saddharma remained in the
world for 12,000 years. After the extinction of the saddharma-
pratiripaka @B , there was a king of Varanasi named
Maharaja BB °° He was astute and shrewd, humane and
upright. He ruled the country according to the True Dharma
(seddharma) and did not oppress the people.”’

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 saddharma-pratiripaka; rather, it is
labeled simply as the life span of the saddharma itself. Even as this
version of the story seems to introduce a distinction between sad-
dharma and saddharma-pratiripaka, 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
saddharma-pratiripaka, but after it has expired.*® Once again, how-
ever, he will “rule the country according to the saddharma,” 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 Vipagyin 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

° Mahdrdja is, of course, simply the Sanskrit term for “great king." The Chi-
nese translator evidenty misconstrued the word as a personal name.

7T 3.142¢9-15.

%8 It is tempting to conclude that the text is corrupt here, and that the phrase
“after the extinction of the saddharma-pratiripake” originally read something like
“after that Buddha's extinction, during saddharma-pratiripaka,” as in Version 1.
The awkwardness caused by the interpolation of specific figures for the Buddha's
lifetime and the duration of the saddharma is evident, and the redactor must have
had some difficulty in making the transition from these chronologacal statements
back o the original train of the story.
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teacher of gods and men, a Buddha, a world-honored onc.
That Buddha's life span was 12 small kalpas. His saddharma
remained in the world for 20 small kalpas. His saddharma-
pratiripaka also remained in the world for 20 small kalpas.”’
During seddharma-prativiipaka ( ®Riks ) a king appeared in
the world. He was called Raja-king,® 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 time 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.®

Here we finally encounter the division that is so familiar in the East
Asian commentaries: the treatment of saddharma and suddharma-
pratiripaka as separate and sequential periods of time.

What we are seeing in these three versions of this story, |
would suggest, is the progressive editing of this passage to conform
with advances in the Indian understanding of saddharma-pratiripaka.
And as the distinction between saddharma and saddharma-prativipaka
became ever more explicit, the editors of this text had increasing
difficulty in fitting this new understanding into the original {rame-
work of the story.® The pattern we can observe in thesc passages,

* It is interesting that the figures given here for the Buddha's life span, the
duration of his seddhanau and the duration of his saddharma-pratirapaka, respec-
tively, are identical with those given in chapters 3 and 6 of the Latus Siitra in con-
nection with the prediction to future Buddhahood of scveral disciples of
Sakyamuni. In Dharmaraksa’s translation (" No. 263) sce 9.74113-23, 86b25-27
and ¢27-29, 87b1-3 and 24-26, and 87c13-14, with variants at 74c14-17 (cheng-fu
and hsiang-fa of 22 kalpas each) and 87¢13 (life span of 10 kalpas), of which the for-
mer is presumably a deliberate expansion and thc latter a copying crror. In
Kumarajiva's version (T No. 262) the same figurces are given at 9.20¢3-1 and 25-26
and 21a26-27, b15-16, and c1-3, with variants at 11¢4-12 and 11¢27-1242 (cheng-fa
and /siang-fa of 32 kalpas each). For the Sanskrit version sce P. L. Vaidya, «d.,
Saddharmapundarike-shitra, 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 suddharma and seddharma-prativipakn
(found on p. 48, lines 19-20, 27-29, and p. 49, line 23-p. 50, line 2) is presumably
a copyist's error for an earlicr reading of 22 kalpas cach (i.c., dwitnimsai for carlicr
dvdvimdali), as represented in the Chinesc translation of Dharmarakya.

% Once again the Chinese translator hus apparently misconstrued the Sanskrit
term “king" (rdju) as a personal name. Cf. above, n. 56.

1T 3.128bl-12.

%2 There is yet a fourth version of this story in the same sttra (3.162c5-11),
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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 saddharma-pratiripaka”), to a phase in which
both saddharma and saddharma-pratiripaka 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 saddharma-
pratiripaka, respectively.®

In the review of sources concerning saddharma-pratinipaka
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 sitras containing the term
saddharma-pratiripaka 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 $akyamuni is yet another translation
by Dharmaraksa, the Hsien-chieh ching B$h$8 (Skt. Bhadrakalpika-
siitra), in which the careers of the “thousand Buddhas of the Good
Eon” are outlined.* For each of these Buddhas the siitra provides
information concerning the duration of his saddharma in the world.
When we come to the section dealing with the Buddha Sakyamuni,
however, the siitra states:

{His] saddharma will remain in the world until five hundred
years [have passed), and [his] seddharma-pratiripaka the same.*

It is only for Sakyamuni, in other words, that the siitra offers sep-
arate figures for periods of saddharma and saddharma-pratiripaka,
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 that the king of Viranasi will appear after Vipasyin's nirvana,
“when his saddharma [and) saddharma-pratiripeka have disappeared already"” (c9).
(Ong: again, however, this king “will rule the country according to the saddharma”
c10-11).

® The fact that the saddharma and the saddharma-pratirapaka 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.

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

% T No. 425, 14.21a25. For the Tibetan text see above, P- 46, n. 50.
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with the career ofSikyamuni, and that this apparent discrepancey
is never explained in the text, raiscs the strong possibility that the
reference to a separate period of saddharma-prativipuka represents
a later emendation.

But if we can only suspect that textual tampering has occurred
in this case, in both of the two remaining texts in the sitra section
of the Chinese canon in which two scparate periods are mentianed
in connection with the carcer of Sakyamuni we have conerete ¢ vi-
dence that such tampering has taken place.® The finst of these
texts, the Fo pen-hsing chi ching %4 %:€% (“Satra on the Compen-
dium of the Former Deeds of the Buddhas”), oflers a rather chaotic
list of some sixteen former Buddhas, including the so-called
“Seven Buddhas of the Past” (Vipusyin through Sakyamuni) and
eight of their predecessors.” In language reminiscent ol the
Mahapadana-suttanta,”® this sitra lists the name, period of existence,
caste, life span, number of disciples, and duration of the saddharma
for each of these figurcs. For Sakyamuni alone, however, a second
(and separate) period of saddharma-prativiipaka is included, with
each of the two periods lasting for five hundred years:

After my extinction, the ‘Truc Dharma (suddharma) will remain
in the world E&:k# . There will be five hundred vears
HEBR . [Then) the seddharma-pratinipake will vemain in the
world, likewise for five hundred years.™

What is particularly telling in this case, however, is that the list ol
Buddhas given in this siitra — like that in the Mahdiustu - incudes
another Buddha named Sakyamuni amony the Buddhas of the
past.” And though to do so breaks the general format of this section

# One additional example is found in « stitra containing a Mahayin repen-
tance ritwal, classified in the vinaya section of the ‘Taisho canen (1 Noo 1408,
24.1094216-18).

‘7TNo 190, 3.6712-672a (translated by Jianagupta in H587-49) ck.

%8 See above, pp. 19-20.

99 T3.672a5-6.

79 In fact this entire list of sixteen Buddhas also appears in the Maluizadu ({11,
240—49; see Jones, trans., The Mahdvastu, vol. 3, 230-39) with 4 slight dhitlerenve
the sequence of nos. 7 through 9. (The Mahdvasiue does not, hawever, predice the
duration of each Buddha's teachings, nor does it emplay the wem suddhare
pratiripaka in this context.) The close match between this unusual st of names i
the Mahd and its cov Partin the Fo pen-hsing clu chig suggests a ¢ cannm n
ancestry for the two texts, and the fact that many of the chapter titles in the 1w
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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 [Sakyamuni), the True
Dharina (saddharma) will remain in the world E&#&® . The
scriptures [will remain] for five hundred years BE&# .” The
seddharma-pratiripaka will remain in the world, also for five
hundred years @EfEMFREER .7

There is, however, another distinctive feature of this satra 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 world E#&t . The scriptures B
[will remain] for {[such-and-such a number) of years.”

Neither the saddharma nor the saddharma-pratiripaka 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 Karund-
pundarika-sitra, 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 parinirvéna may my saddharma stand for a thousand
years, and may my saddharma-pratiripaka stand for five hun-
dred years.”™

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

71T 3.671c11-12,

72T3.671¢12-13.

73T 3.671b25-26.

73 Based on the Sanskrit text given in Yamada, ed., Karundpundarika-sitra, vol.
2, p. 262, lines 9-11. The Tibetan and Chinese translations offer the same figures;
for the Chinese see T No. 157, 3.211b26-27 and T No. 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 saddharma 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 saddharma-pratiripaka will
likewise last for a thousand years:
After that Buddha's [i.c., your] parinirvane, the saddharma will
remain in the world for a full one thousand years. When the
saddharma has already become extinct, the saddharme-
pratirapake will remain in the world for another one thousand
years.™

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 "Uibetan
texts, by an additional one thousand years of saddharma-prativiipcka.
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-parttimetable associated with the ca-
reer of Sakyamuni is found in the Chinese version of the Candra-
garbha-sitra:

After my nirvana the True Dharma (saddharma) will remnain in
the world for five hundred years. . .. The saddharma-pratiripaka
will remain in the world for a full one thousand years.”®

As we have seen, however, this twofold division does not ap-
pear in either the Tibetan or the Khotanese version of this satra.
Thus we are justified in suspecting that, once again, the text has
been “adjusted” to conform with new developments in the under-
standing of saddharma-pratiriipaka.

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 siitras. And of these, only a tiny minority associate such
a division with the career of Sakyamuni Buddha. It is particularly

5T No. 157, 3.219¢20-22. Virtually the same wording is given in T No. 158,
3.277bl2-14.
76 T No. 397[15), 13.379¢5-9.
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noteworthy that several of the stitras 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 sttras—
do not apply a distinction between saddharma and saddharma-
pratiripaka 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 of mo-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-pratiripaka, which
seem to have emerged in roughly the following sequence:

o afirst phase, during which the term refers to the total dura-

tion of the Dharma after a given Buddha’s death; and

o a second phase, during which saddharma-pratiripaka 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-pratiripaka referred to in
explicitly pejorative terms. Rather, itrefers 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 of saddharma-pratiripaka (and of its Chinese counter-
part hsiang-fa) most frequently encountered in English-language
studies is “counterfeit Dharma.”” For in none of the passages cited
above would such a translation make sense. In none of these texts
is there any implication that the saddharma-pratiripaka 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-
pratiripaka begins to emerge, the latter period is still viewed as pos-

77 See for example the translations of the Lotus Sitra from the Sanskrit by H.
Kern (p. 68 and passim) and from the Chinese by Leon Hurvitz (p. 54 and passin).
Iam notaware of any translation from the Tibetan in which dam-pa'i chos-kyi gzugs-
brnyan 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 saddharma-
pratirapaka portrayed as in any way opposed to the saddharma. 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 saddharma-pratiripaka as “counterfeit Dharma”
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 (suddhamma-patiripaka)
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.”

Here there can be no question that Rhys Davids' translation is cor-
rect: the context requires that the Pali term saddhamma-patiripaka
be understood as “counterfeit.” 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 onc carries the primary meaning of

78 Pali na tdva Kossapa saddhammassa entaradhdnam hoti ydva na saddhamma-

;»anrupakam loke uppajjau, yala ¢a kho Kassape saddl iakant loke uppajj
hoti.  Seyyathapi Ka.mya na (dva jataripassa

anlamdh&nam hoti ydua na jétarpapatiripakam loke uppajjati. yato ca kho Kassapa

jétaritpapatinipakam loke uppajjati atha jatariipassa dhdnam hoti. See S

nikdya, Parc I1: Niddna-varga (London: Luzac & Co., 1960), p 224, 5-6; Enghsh
translaton in C. A. F. Rhys Davids, trans., The Book of Kindred Sayings (Samyuita-
nikdya) (1917-30; repr. London: Pali Text Society, 1972), Part 11, 152. For the Chi-
nese parallels (found in two separate translations of the Samyukta-dgama) see T No.
99, 2.226¢7 and No. 100,2.419b25. In T No. 99 the term used is isiang-ssu hsiang-fa
BE®E ; in T. No. 100 Asiang-fa R alonc is used.
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“counterfeit” (pratiripaka) while the other can in certain instances
have that meaning, but carries the primary sense of “semblance,
likeness, reflection” (pratiripaka).”™ 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-patirapaka (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 Sitra, he would have had the
usage found in this Pali text in mind. In translating Sanskrit
saddharma-pratiripaka into English as “counterfeit Dharma” 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.®

‘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 of saddharma-pratirupaka, dam-
pa’t chos-kyi gzugs-bmyan, cannot be construed as meaning “counter-
feit Dharma.” Rather, the element representing Skt. pratiripaka,
Tib. gzugs-brnyan (lit. “borrowed form”), carries the connotations of
“reflection,” “image,” or “shadow.”® Likewise, the Chinese term
hsiang-fa cannot (in itself) be interpreted as “counterfeit”; the ele-
ment hsiang $ means simply “semblance,” “likeness,” or “image.”®

How, then, are we to translate the expression saddharma-
pratiripaka (and its Chinese and Tibetan counterparts) into English?

7 See Monier-Williams, Sanskrit-English Dictionary, 706c; Macdonnell, Samsknit

Dictionary, 1752 and 185¢; and Apte, Practical Sanskrit English Dictionary, 1069b.
Kern'sknowledge of the Pili canon often influenced his readings of the San-

skrit text of the Lotus, as for example in his rendition of one of the ten standard
epithets of the Buddha as “unsurpassed tamer of men” (65 and passim). This is in-
deed the way the term is understood in the Pili (where it is generally written as
anuitarapunisadammasdrathi); in the Sanskrit text of the Lotus, however, the term an-
uttara “unexceeded” is written separately (Skt. anutlarah) rather than as part of a
compound, and is clearly intended to be construed as a separate epithet. Chinese
and Tibetan authorities have generally followed the latter usage, treating Skt. an-
uttara in this context as a freestanding epithet (Ch. %L , Tib. bla-na-med-pa; see
Soothill, p. 52b, and Mahdvytpat, no. 9).

8! See Das, Tibetan-English Dictionary, p. 1106a, and Rerikh, Tibetsko-rissko-an-
gliiskii slovar’, vyp. 8, p. 179b.

82 See Mathews, Chinese-English Dictionary, no. 2569 (p. 381b).
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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 may be 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 Dharma”
embedded within a longer expression (Skt. saddharma-pratiripaka,
Tib. dam-pa't chos-kyi gzugs-brnyan), 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 saddharma-pratiripaka 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 of saddharma-pratiripaka but an abbreviation —
that is, it lacks any equivalent of the component “true” (Skt. 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 the 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,” then, serves as a suitable equivalent of
the Sanskrit term pratiripaka, and conforms in meaning to Chinese
hsiang and Tibetan gzugs-brnyan as well. The term “counterfeit”
should clearly be abandoned, as it represents a radical misunder-
standing of the significance of this expression in Mahayana usage.®

8 Jt should be retained, of course, in translating the passage from the Pili
Samyutta-nikdye (and its Chinese parallels) and perhaps also in the sole Vinaya text
in which it occurs, with its discussion of the five “non-Dharmas™ JEE that will ap-
pear during that time (T No. 1435, 23.358¢). That the use of the term saddharna-
pratiriipoka in the sense of “counterfeit” is restricted to Nikiya Buddhist (ie.,
non-Mahiyina) texts is intriguing in light of the fact that some of the Mah4yina
texts we have examined use the term in reference to specific (Mahiyina) Buddhist
scriptures. From the perspective of the Nikiya Buddhists, of course, such
Mahiyina scriptures did indeed represent a “counterfeit of the True Dharma.”
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MO-F4: THE AGE OF THE FINAL DHARMA

If we have had little difficulty in locating examples of the use of the
term saddharma-pratiripaka (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 Asian sources as mo-fa X3 (Jpn. mappd). Though 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 of 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 of mo-fa. Among the most influential of these assump-
tions are the following:

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

o 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

e 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 of mo-fa itself.

SANSKRIT COUNTERPARTS OF MO-F4
It is frequently assumed, by both Japanese and Western scholars,

that the Chinese term mo-fa is a translation of Sanskrit seddharma-
vipralopa (destruction of the True Dharma).® Yet this equivalence

84 See for example Mochiziki Bukdeys daijiten, vol. 5, 47472, The samme equivalence
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has long since been called into question by Etienne Lamotte, who
contended that the proper Sanskrit equivalent of mo-fa would be
not seddharma-vipralopa, but pascima-dharma (“after-Dharma” or
“latter Dharma”).* Strangely, however, the latter expression seems
not to occur in Indian Buddhist literature.® 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 siitras —only three
texts in all—that contain the term mo-fa and have surviving San-
skrit counterparts. By comparing these uses of mo-fa with the cor-
responding passages in the Sanskrit we may be able to evaluate the
assertion that mo-fa is a translation of saddharma-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 Satra (Skt. Saddharma-
pundarika-sitra, WEEER ). In light of the close association be-
tween the general concept of a “latter age” and the text of the Lotus
Satra in much of East Asian (especially Japanese) exegesis, it is
somewhat surprising that the term mo-fa occurs only once in the re-
cension of the text given in the Taish6 canon. The passage in ques-
tion is the following:

Chinese:® after the Tathagata's extinction, during mo-fa ( fX##
RRES )

Sanskrit:* after the Tathagata’s parinirvana, in the latter time, in
the latter period, in the latter fifty [years],*® when the

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

8 Lamotte, Histoire du bouddhisme indien, 211. Conversely, one might point out
(though Lamotte does not do so) that the proper Chinese equivalent of
(sad)dharma-vipralopa is not mo-fa but fa-mieh B8 (Jpn. hdmetsu), an expression that
occurs with some frequency in the Chinese Buddhist translation literature.

% The termis 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 argument from silence.

97 T No. 262, 9.37¢29. The term mo-fa does not occur in the earlier translation
of the same text by Dharmaraksa (T No. 263).

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

8 The Sanskrit text clearly reads padcimdyim paslcasatydm “in the latter fifty
[years).” Kern, however, translates “the last five hundred years” (268). The confu-
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True Dharma is in the process of destruction

(tathagatasya parinirvrtasya pascime kale pascime samaye

pascimdyam panicasatyim saddharma-vipralope vartamana)
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 Kumarajiva's
translation by several centuries,” 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, letalone that he intended the term mo-fa
as its translation.”

sion between “fifty” and “five hundred” in this and other such passages (fre-
quently refiected in Dharmaraksa's Chinese translation, which often reads i & +&
“in the remaining fifty years” where Kumarajiva has # E&#& “in the lauer five
hundred years”), 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" (pasicasatyém, fem. loc. sing. < paiicd-
fati) and “five hundred” (paiicasatyam, fem. loc. sing. < paricasati) would have been
entirely invisible.

In the passage quoted here the expression pascimdyam pasicdfatydm is absent
from a number of the Sanskrit manuscript copies, and no counterpart of the
phrase is found in the Tibetan translation (Pek. No. 781, mdo-sna-tshogs chu, 12127~
8) or in the Chinese translations of Dharmaraksa (T 9.108b16), Kumirajiva (T
9.37¢29), or Jidnagupta and Dharmagupta (T 9.172b4), respectively. For the San-
skrit version see P. L. Vaidya, ed., Seddharma-pundarika-satra, Buddhist Sanskrit
Texts No. 6 (Dharbanga: Mithila Institute, 1960), 169, lines 23-24 and n. 7. Fora
complete listing of references to the “latter age” in Kumirajiva's translation of the
Lotus Sitre and their parallels in the Sanskrit and in the Chinese translations of
Dharmaraksa and of [Aidnagupta and Dharmagupta see Jan Nattier, “The Can-
dragarbha-sitra in Central and East Asia: Studies in a Buddhist Prophecy of De-
cline,” Ph.D. thesis, Harvard University (1988), 340-47.

9 The Nepalese manuscript copies of the Sanskrit Lotus Sitra, 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
Hiniber, A New Fragmentary Gilgit Manuscript (Tokyo: Reiyukai, 1982), pp. x-xvi.
A number of fragments of the Sanskrit text, dating from as early as the Gth c. CE,
have also been discovered in Central Asia (modern Xinjiang); concerning these
manuscripts see Akira YUYAMA, A Bibliography of the Sanskrit Texts of the Saddharma-
pundarikesitra (Canberra: Australian National University Press, 1970), 20-84.

! The earlier ¢ lation 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 “read
into” 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. In the Rdstrapdla-pariprecha-sutra ( HEE
FAMAARE |, translated by Danapala in 994 CE) mo-fa corresponds
to Skt. pascimakdle (“in the latter time”),” while in the Gandavyitha-
sutra ( KARBBMEE , translated by Prajiia in 798 CE) the corre-
sponding expression is Skt. sdsandntardhdna-kila-samaye (“in the
period of the time of the final destruction of the teaching”).” 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 pascimakdle, “in the latter time.”

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 sttra 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,”* in one case the

is considerably more abbreviated, and does not contain the expression mo-fa. It
reads simply “after the Tathagata's passage into extinction ( MEKE 2. )"; see T
No. 263, 9.108b16.

92T No. 321, 12.4b12; Sanskrit text in Jacob Ensink, The Question of Rastrapala,
17, line 14. The term mo-fa does not appear in the earlier Chinese translation of
the same work, done by Jfianagupta during the period 585-604 CE (T No. 310[18]).

¥ T No. 293, 10.762a12-14. For the corresponding Sanskrit text see P. L.
Vaidya, ed., Gaudavyihasfitra (Darbhanga: Mithila Institute, 1960), 236, lines 20-
21.

94 No counterpart for the term mo-fa found in the Chinese translation of the
Stryagarbha chapter of the Mahdsamnipdta-siitra (T No. 397(14),13.267222-26) oc-
curs in the corresponding Tibetan version (Pek. No. 923, mdo-sna-tshogs 2, 1915
192a). In the case of another work belonging to the Mahdsamnipdta corpus, the
Dasacakra-ksitigarbha-siitra, 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. de’t
tshe), and in another two cases the Tibetan texts read “in 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. pascimakale
pascimasamaye. The final text in this group reads “as to the [future)
destruction of this teaching” (bstan-pa 'di rab-tu ig-par ‘gyur-ba ni),”’
which may reflect an underlying Sanskrit expression such as
*¢gsanantardhdna or *sasana-vipralopa. (It cannot, however, be con-
strued as a translation of Skt. saddharma-vipralopa, since in classical
Tibetan saddharma is consistently translated as dam-pa’i chos while
bstan-pa serves as the regular equivalent of {dsana.) 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, that
occurs consistently as the counterpart of mo-fa. 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
pascimakdle pascimasamaye “in the latter time, in the latter age” (Tib.
slad-ma'i tshe slad-ma'i dus).

Given the weight of this evidence we must discard the idea that
the expression mo-fa 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 pascimakdle, a term whose significance
will be considered in detail below.

410, 13.700b17-18), the Tibetan version can tell us little, for it is itself a ranslation
from the Chinese, though from a different version of the text (T No.411)inwhich
the term mo-fe does not appear.
% In the Chinese translation of the *Trisemuara-nirdefa-siitra (T No. 310(1),
11.69:10—14), corresponding to the Tibetan Pek. No. 760(1), dkon-bnisegs tshi, 14a2.
See the Gaganagaiijo-pariprechd-sitra (Pek. No. 815, mdo-sua -tshogs nu,
29?:8), cotrcspond'ing to the Chinese T No. 402, 13.582b25, and the *Sapta-
t gala-pirvapray dhéna-visesa-visiara-sitra (Pek. No. 135, 7gyud da, 24626), corre-
spo;dmg o T No. 451, 14.414¢22-24 in the Chinese.
S.“ the Tibetan translation of the *Ratnardsi-sitra (Pek. No. 760[45), dkon-
brisegs i, 148a?), corresponding to T No. 310{44), 11.639221-27. '
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MO-F4 AND THE THREE-PERIOD SYSTEM

If mo-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 continue our attempt 1o
establish its proper Indian antecedent, if any), we will begin by tab-
ulating the occurrences of the term in the lirst seventecn volumes
of the Taishd canon —that is, in the agama, avaddna, and Mahayana
sttra literature. Once again we will rely on the occurrences of the
term registered in the index to the Taishd canon, a work whose usc-
fulness and limitations have becn discussed above.*

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 at
least some instances mo-fa would occur in conjunction with its two
“sister expressions,” cheng-fa (Skt. saddharma) and hsiang-fa (Skt.
saddharma-pratiripaka). What we find in the actual Chinesc 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 of hsiang-fa and mo-fa, however, we obtain the following
results:

hsiang-fa mo-fa

T No. 99 —_
156 —
157 —_
158 —_
—_— 159
160 —_
176 —
190 —
202 202+
221 —
262 262*
263 —

98 See above, p- 69, note 10.
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264 264°
— 267
272 —
278 —
201 —
— 293
204 —
— 3101)
310[12) —
—_ 310[44)
316 —
320 —
— 321
329 —
345 —
— 397(14)
397[15) —
398 —
— 402
— 404
— 410
— 411
— 412
414 —
415 —
495 —
426 —
450
451 451"
456 —
461 —
485 —
495 —
565 —
587 —
613 —
— 617
639 —
643 643°
663 —
664 —
665 —
670 —
673 673
674 —
— 697

738

I
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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-fo 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-

* This pattern is most noticeable in the Sitra on the Wise and the Foolish (T No.
202, where siang-fa appears at 4.431b and mo-fa at 4.376a) and in the two later
translations of the Lotus Siitra by Kumarajiva (T No. 262, where hsiang-fa occurs at
9.11c, 20c, 28¢c, and 50c, while mo-fa occurs only at37c) and the team of Jfidnagupta
and Dharmagupta (T No. 264, where Jisiung-fa occurs at 9.144b, 155b, 163b, and
184c, with mo-fa appearingly only at 172b), respectively. In two other texts the
terms occur in somewhat greater proximily, yet a close reading of the contexws
demonstrates no dlscermblc connection between them. See the *Saplwathdgala-

parvapranidl VSt ira translated in 707 CE by I-ching (T No. 451),
where Imang fa appcars at 14 4lab27 and mo-fa at 414¢22-25, and the Siitra on the
i-Sea of Buddha-R ¢ (T No. 643) translated by Buddhabhadra in

420-423 CE, where hsiang-fa appears at 15.660b24-25 and mo-fa at 661a14-16. 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 g.iven text
(or its translator) might belong to one camp or the other (ifindeed
he did not fall outside both, and use neither of these terms); in the
latter, the translator mightsimply 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 close 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 Taishd 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 Taish 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 sitra 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 Chan-ch'a shan-e yeh-pao ching SREERBE (T No. 839,
“Stitra on Determining the Retribution of Good and Evil Con-
duct”) the bodhisattva Firm Pure Faith 8% 1§ 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
(150 ) and to successfully get rid of the klesas,

on behalf of this future evil age, when the hsiang-fa is about to

be destroyed ( #E® ), and in the midst of mo-fa ( RXk
B ).1%

199 T 17.901¢25.
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Justa few lines earlier, however, the same speaker referred to a time

after the True Dharma (cheng-fa) has become extinct ( E#
i ), when the hsiang-fa is about to be destroyed ( fR&mSt ),
and when [the world is) entering mo-shih ( RA%t )"

The critical portions of these two passages, printed in boldface
type, are virtually identical, except that the expression “in the
midst of mo-fa” used in the first instance is replaced by “when [the
world is) entering mo-shih” in the second. This raises the possibility
that, according to this text at least, the time of mo-fa and that of en-
tering mo-shih ( Xt “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 of Indian au-
thorship at all, but an apocryphal text composed in China during
the late 6th century CE.'®

The sole remaining canonical siitra in which we have some
hope of finding a prototype for the Chinese three-period time
scheme is the Ta-sheng t'ung-hsing ching XFEER® (T No. 673, Skt.
*Mahdyana-abhisamaya-sitra, translated by Jiianayasas 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).'®

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

1 T 17.901c13-14.

1% See Whalen Lai, “The Chan-ch'a ching: Religion and Magic in Medieval
China,” in Buswell, Chinese Buddhist Apocrypha, 175-206.

13T 16.651c12~13.
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of translation of this siitra postdates by several years the first de-
tailed discussion of the periods of cheng-fa, hsiang-fa, and mo-fa in a
Chinese scholastic text. 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. Rather, the expression mich-fo ®i “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 siitra passage
in which all three elements of the Chinese tripartite system are
mentioned together. And though this siitra 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.'® 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 idca?
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 “final age.”

1°4 The three-period time system is first mentioned in the Nan-yiieh Ssu ta ch'an-
shil li shili-yiien 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

1% 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 the 5th century CE or
slighuly earlier), only two have either an extant Sanskrit version (T No 262, the
Lotus Shtra of Kumarajiva) or a Tibetan counterpart not translated from the Chi-
nese (T No. 310[44), the Ratnarisi-sitra of the Ratnakuta division). Of the remain-
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MO-SHIH AND MO-FA: THE EMERGENCE OF THE “FINAL AGE"”

We have seen that, while no Sanskrit (or translated Tibetan) ex-
pression serves as the regular equivalent of mo-fa, in a plurality —if
not a majority — of instances Ch. mo-fa corresponds to Skt. pascima-
kale or its reduplicated equivalent, pascimakale pascimasamaye. 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 Xt 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.” In our quest for an understanding of the sources of the

ing six texts, three have long been suspected of being composed (or at least edited)
in China—the anonymous translation of the Dasacakra-ksitigarbha-sitra (T No.
410), the Sitra on the Wise and the Foolish attributed to Hui-chio (T No. 202), and
the Buddha-Visualization Samadhi-Sea Siitra (Kuan-fo san-mei hai ching) translated by
Buddhabhadra (T No. 643) —and though Tibetan translations of the first of these
two do exist, both are translated not from Sanskrit, but from Chinese. As to the an-
cestry of the three remaining texts in this category—T Nos. 267,617,and 748 —no
corroborating evidence is available.

196 The first occurrences of the term mo-fa are in texts translated by Kumirajiva
atthe beginning of the 5th century Ct (T No. 262, translated in 405-406 CEand T
No. 617, produced in 402412 CE), or perhaps slightly earlier, depending on the
exact date of the anonymous translation of T No. 748, assigned to the period 317-
420 CE by the K'ai-yiian shik-chiao lu (T No. 2154, 50.617c9). The term mo-shih, by
contrast, occurs already in the translations of Dharmaraksa (fl. 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 auributions,
however, together with the fact that no other use of the term is attested beeween
the time of this extremely brief text and the time of Dharmaraksa, we are probably
justified in reserving judgment 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-shili clearly goes to Dharmaraksa, in whose translations the following
occurrences of the term are registered in the Taishé index: T No. 263 (9.9%,
104¢,106¢, 107a, 107b, 110b, 123¢, 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 (14.640b, 641a—), T No. 585 (15.30a), T No. 738 (17.542a), T No. 769
(17.705b), T No. 810 (17.769%¢), and T No. 815 (17.794c).

197 While the term mo-fa isregistered in the Taishé index as appearing only 22
timesin the first seventeen volumes of the canon (comprising the agama, avaddna,
and Mahiyina siitra literature), mo-shik appears well over twice as often, occurring
in no fewer than 56 such texts, with multiple occurrences in many of them. More-
over, it is likely that the real ratio of relative frequency is even greater, given '.'he
alertness of the Japanese indexers to the expression mo-fa (Jpn. mappd), 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. pascimakdle “in the latter
time” or its reduplicated equivalent, pascimakale poscimasamaye “in
the latter time, in the latter period.”’* 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-fa, 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 Taishd index are quite
straightforward: while both Asiang-fa and mo-shih appear to have
been introduced into Chinese Buddhist usage by the Yieh-chih
translator Dharmaraksa, the term mo-fa appears around a century
later, in the works of Kumirajiva or one of his immediate prede-
cessors.'™ The term mo-fa, then, was first employed in an atmo-
sphere in which cheng-fa, 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 pre-
suml%l:ly lower alertness to mo-shih (Jpn, masse), which has no such prominence.

Van}nl Sanskritreadings are the uncompounded forms puscime kdle pascime
samaye (which occur frequently in the Lotus Sitra and may reflect an early —that s,
Pr.e-tecl}mcal— usage of these terms) and pascitkdle, an expression whose meaning
is n_icnt:mL By far the most common corresponding forms in Tibetan forms are
ﬂ’l):l—"lﬂ i dus or its reduplicated equivalent, phyi-ma'i dus phyi-ma'i ishe. Other trans-
lations are occasionally encountered as well, including ma-'ongs dus-kyi (she “in the
‘f:.\ture time,” tha-ma'i dus-yi tshe “in the final time,” and, in one text, zad-pa’i dus

in :{;e exhausted time” (Pek. No. 406, mdo-sna-tshogs du, 237b1 and 300a2).
See above, note 106.
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pascimakdle (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-shih, 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 Kumarajiva
and others, and that such discussions appear not in translated
siitras, 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 Buddhist term, but
rather as a stylistic variant of mo-shih (itself a genuine translation
of Skt. pascimakdle, 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.'®

THE “LATTER AGE" IN INDIAN SOURCES

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

1% 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 Atanta, Georgia, in November 1986, in which he described the term
“original enlightenment” (Ch. pen-chileh, Jpn. hongaku %% )as an example of such
an expression, created in China without an Indian basis.
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patcimakale (or, in its undeclined form, paécimakala “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-shik only rarely occur in a single scrip-
ture. If we compare the occurrences of hsiang-fa with those of
mo-shik as registered in the Taisho index, we obtain the following
table:

hsiang-fa mo-shih
T No. 99 -
156 —
157 J—
158 _—
160 -
176 —
190 —
202 —
221 P
- 228
- 235
— 236
262 262*
263 263%
264 264+
272 979¢
273 -
- 274
. 279
291 -
294 —
— 310(3]
— 310(7)
- 310(8]
310012) 3001y
— 310(17)
— 310[24]
—- 310(36)
_ 311
316 312

320 _
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— 328
329 —
— 341
345 —
— 346
— 373
397(15) —
398 308+
— 400
—_ 402
— 404
—_ 410
— 411
414 —
415 —
— 416
425 —
426 —
— 433
450 —
451 451%
456 —
461 —
—_ 481
485 —
495 —
— 512
565 —
— 585
587 —
613 —_
— 634
639 639°
643 —
— 649
— 657
— 659
663 —
664 —
665 —
670 —
— 671
673 —
674 —
— 698
738 738°



106 « ONCE UPON A FUTURE TIME

757
769

N

3
w

810
815
838
842
843
844

8

I

o
['=}

3

Here the asterisk is used to mark texts containing the expression
mo-shik 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, pascimakdile) may have meant in
these texts, it was clearly not a third period occurring after an era
of 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 contextis quite consistent: the term occurs in the context
of a discussion of the merit to be derived from the acceptance,
maintenance, and distribution of a given sutra—that is, the sutra
in which the passage in question appears.'"’ A typical example is
found in one of the earliest Mahayana scriptures, the Lotus Sitra:

111 A partial exception is the Sanskrit version of the Diamond Sitra (Vajra-
cchedikd-prajiidparamitd-sitra), which uses a pluml rather than a singular form in
ascnbmg tremendous merit to those who “in the latter time, in the latter age, in
the latter five hundred years, at the time of the destruction of the True Dharma,
will take up these very sttras, bear them in mind, recite them, and study them. . ."
(Skt. pafcimakdle poscimasamaye pascimdysm pasicasatydm saddha ipralopa-kale
vartamés imd evamriphn sitrantin udrahigpanti dhdrayisyanti  vécayigyanli
paryauvdpsyanti . . ; see Conze, SOR 13, p. 45, §16b). The plural also > appears in at
least three instances in the Pratyutp Buddha-S kha idi-Satra;
see Paul Harrison, The Samadhi of Direct Encounter w:lh the Buddhas of the Present, Au
Annotated Engiuh Translation of the Tibetan Version of the Pratyuipanna-Buddha-
San kha SamddMi-Satra, Studia Philologica Buddhica Monograph Series,
V (Tokyo: International Institute for Buddhist Studies, 1990), pp. 99 (§13D) and
100 (§$13F,H), “such sutras as these” (Tib. mdo-sde ‘di-ita-bu ‘di-dag). For the Ti-
betan text see Harrison, The Tibetan Text of the Prolyutpanno-Buddha-
S khdvasthita-Samadhi-Stura, Studia Philologica Buddhica Monograph Series,
I (Tokyo: The Reiyukai Library, 1978), pp. 104 ($13D), 105 (§13F) and 107 (§13H).
‘Elsewhere in the text, however, the concern is clearly with this sitra 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. pascimakali (sic]) upholds this sutra [i.e.,
the Lotus Sitra) of the Extinct [Buddha).'?

Those who accept the legitimacy of the Lotus Sitra 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-sitra:

In the latter time, in the latter age, and in the final five hun-
dred years, when they hear this samddhi [i.c., the Pratyutpanna-
samddhi-siitra] 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 hearit, 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."*®

Once again, it is the acceptance of the siitra in which this passage
occurs—in this case, the Pratyutpanna-samddhi-sitra —during the
“latter age” that guarantees the accruing of this merit.

But how was the term pascimakila understood by the Indian
authors of such passages? We may remind ourselves, first of all, of
the literal meaning of the Sanskrit term pascima: 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 “later,” “latter,” or
“final”)."* The meaning of “last” or “final” (i.e., the superlative
sense), which is explicit in the Chinese expression mo-shih, is thus

12 Seddharmapundarika-sitra, ch. 10, vs. 7 (Kern and Nanjio ed., 229). English
translation adapted from Kern, Saddharmapundarika or the Lotus of the True Law, 218.

us English translation adapted from Harrison, The Samddhi of Direct Encounter,
62-63. For the Tibetan text see Harrison, The Tibetan Toxt, 61-62.

114 See Monier-Williams, Sanskrit-English Dictionary, 612b.
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not required by the underlying Sanskrit exprc.ssion, whiq’:h can be
(and most often is) used in a merely comparative sense. !

An examination of the contexts in which Skt. pascimakale and
its Tibetan and Chinese counterparts are found in the Buddhist
sttra 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 tathdgatasya parinirurtasya pascime kale
pascime samaye pascimdyam paricasatyam (“after the death of the
Tathagata, in the latter time, in the latter period, in the latter five
hundred years”)." Just as the expression saddharma-pratiripaka
regularly refers simply to the duration of the Dharma after the
parinirvana of the Buddha, so in these instances pascimakdle (and its
more extended equivalent) seems to refer simply to the period fol-
lowing the Buddha’s 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 stitras 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 “this satra”
(i.e., the Mahayana sutra in which the expression appears) for cir-
culation among Buddhist believers after his death. The expression
pascimakale serves, in other words, as a kind of “Good Housekeep-
ing Seal of Approval,” certifying the sitra in question for accep-
tance and dissemination in the latter (i.e., the post-Sikyamuni)
age.

!1% Most Tibetan translators of this expression clearly took it in the comparative
sense, for th: most common Tibetan equivalent of paScimakale pascimasamaye is phyi-
ma'i dus phyi-ma'i tshe, in which phyi.ma means “later, subsequent, following” and
dus and tshe are both words for “time” (Das, Tibetan-English Dictionary, 835a, where
the phrase phyi-rr'm‘i dus is also translated as “future” or “after-time”). In translating
!.he same Sanskrit term in the expression gadaimdyém paficadatydm “in the latter five
}undred [years),” however, the Tibetans regularly chose to draw on the superla-

ive sense, and regularly rendered this phrase as Inga-brgya tha-ma-la “in the final
ive hundred [years).” The latter translation no doubt reflects the fact that by the
dme the Tibetans began to translate works containing this expression they had al-
read)f l?ecomc familiar with the idea that the Dharma would endure well beyond
its o)rllﬂgmally allotted time span of five hundred years.
Kern and Nanjio, Saddlarmapundarika, 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
siitras) or in the abhidharma literature, and only two occurrences
are registered in the vinaya texts.'” The overwhelming majority of
appearances of the term are found in the Mahayana sutras, with
another sizeable group of occurrences in the mi-chigo (tantric) lit-
erature.’”® 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 sitra 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.
pascimakale) 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-pratiripaka discussed above, it would
seem that the idea of a “latter time” originally implied no peri-
odization whatsoever within the lifetime of the Dharma after the
Buddha’s parinirvina, 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: whether ksiang-fa and
mo-fa almost never occur together because they are functional
equivalents of one another or because they represent competing

17 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
Maudgalyiyana concerning the results of violating various vinaya rules),
24.983¢25.

V18 That is, the literature contained in vols. 18-21 of the Taishé canon. In fact,
the term mo-fa occurs more frequently than mo-shilt in this literature (with 14 oc-
currences in contrast to 20), no doubt reflecting the fact that mo-fa had become
firmly established as the Chinese name of the “third period” in the history of the
Dharma, and thus as an acceptable Chinese translation of the expression
pafcimakdle and its variants, by the time significant numbers of tantric texts began
to be translated into Chinese (8th c. CE ff.). Interestingly, the term hsiang-fa is con-
siderably less prominent here than in the Mahiyana sitras, 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 itselfa 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-pratirapaka) and mo-shih (Skt. pascimakdla) almost
never occur in conjunction? The answer seems to be that both of
the above propositions hold: on the one hand, both saddharma-
pratiripake and 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 seddharma-pratiripaka
seems to suggest a positive vision of the duration of the Dharma,
while pascimakdla 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 (rdpa) 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-F4 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
stra 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 mo-fa —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 CE."® 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

19 See above, n.106.
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in writing a three-period system based on eras of cheng-fa, hsiang-fa,
and mo-fa, respectively, in a work completed in 558 CE.'

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 Ryiij6, 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.’*'

Toward the end of the 5th century CE a people known in In-
dian sources as the Hina 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,”? combined conquest with cruelty in proportions that would
not be seen again until the Mongol period. The second Hana ruler
to hold power in northwest India, Mihirakula, was especially

120 See his Nan-yileh Ssu ta ch'an-shih Ui 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 Ryikai argues against such an attribution in “Nangaku Eshino
Rissei ganmon wa gisaku ka,” Indogaku Bukkyogaku kenkyii 6/2 (1958), 524-27. Paul
Magnin counters these arguments, concluding that the bulk of the text is indeed
Hui-ssu'’s; see his La vie et l'oenvre de Huisi B2 (515-577) (Paris: EFEO, 1979), es-
pecially pages 104-16. Those who question Hui-ssu's authorship place the com-
position of 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 of the 6th century CE. There is
no disagreement, at any rate, that the Li shili-yiian wen—whoever its author really
was— contains the earliest description of this system.

12 Gee especially his articles “Mappd shisé ni tsuite," Indogaku Bukkyogaku
henkya 4/2 (1956), 361-70; “Rengemen-gyo ni tsuite,” in Yamaguchi Hakase kanreki
hinen (Kyoto: Ho20kan, 1955), 110-123; and Chapter 8 (“Koki kyoten no haikei”)
of his Daija bukkys seiritsu ron josetsu (Kyoto: Heirakuji Shoten, 1959). For an En-
glish abstract of his views see “The Logic of Crisis: The Mapp6 Theory in India,
China and Japan,” in Proceedings of the IXth International Congress of the History of Re-
ligions, Tokyo 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.
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notorious in this regard, and his reputation seems to have
stretched from China to Byzantium even within his own lifetime.'

Despite (or perhaps due to) its ferocity, however, Hina 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 of Hina 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: “As 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)."”"** Similar tales
of cruelty and violence were recorded by Hsiian-tsang in the mid-
7th century,'® and though there is no reason to think that the king
(apparently a Hephthalite vassal) met by Sung-yiin in 520 in
Gandhira 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.'*

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 of Chinese 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-

' Yamada, “Mappo shiso,” 363.

24 Sir M. Aurel Stein, trans., Rajatarasigini (repr. New Dethi: Motilal
Banarsidass, 1975), 45.

125 Beal, Buddhist Records, vol. 1, 167-68.

126 Edouard Chavannes, “Voyage de Song Yun dans I'Udyana et le Gandhira,”
BEFEO, 3 (1903), 379441 (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 the Hiina 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 following the invasions seems to have
been the conversion of a part of the local population to the
Mahayana.'”

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 a jataka-style text in which the Hephthalite ruler
is portrayed as a devotee of the purdnas—that is, as a Hindu'® —
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-sitra.'”

¥ Contrast the report of Fa-hsien, who visited Udyana around 400 CE and
found a flourishing community of some five hundred monasteries in which the
monks were “all students of the Hinayina" (Legge, A Record of Buddhistic Kingdoms,
28-29) with that of Hsiian-tsang (mid-7th ¢.), who remarks on the number of dev-
astated monasteries but reports that the population was still largely Buddhist, and
that the people were “believers in the Great Vehicle” (Beal, Buddhist Records of the
Western World, vol. 1, 120). Sung-yiin specifies that Udyina had a Buddhist ruler
when he visited (c. 520 CE), though in Gandhira an anti-Buddhist puppet of the
Hephthalites held sway (Chavannes, “Voyage de Song Yun,” 408, 416-17). Even
in Gandhara, however, the population remained largely Buddhist some two gen-
erations after the Hephthalite conquest (417). For an overview of the effects of the
Hiina and Muslim invasions see S. Dutt, Buddhist Monks and Monasteries, 206-10.

128 The Rajotarangini describes Mihirakula as a devotee of Siva, the god of de-
struction — an altogether appropriate choice.

129 1 jen<hua-mien ching EBHE , T No. 386 (12.1070-77).
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As we have seen, it was in 558 CE—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 of mo-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 the Hina devastation.

Yamada's reasoning runs as follows. The Mahdsamnipdta-sitra
(or more specifically, the Yiieh-tsang fen or Candragarbha section of
that siitra) was the most influential “decline 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 siitra 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 Narendrayasas, who had ar-
rived in the Northern Ch’i capital of Yeh approximately two years
before the completion of Hui-ssu’s Li shih-yiian wen. Indeed,
Narendrayasas 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 Saryagarbha and Candragarbha siitras (in addition, of
course, to the Lien-hus-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 Narendrayasas
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 thatsuch a system was ever
known in India, and in fact there is considerable evidence that it
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was not.”* Thus any role of Narendrayasas in the “transmission” of
this unattested Indian concept to China must remain entirely hy-
pothetical.

Second, the idea of a meeting between Hui-ssu and Narendra-
yasas, resulting in the transmission of 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’s tyranny firsthand. Mihirakula's dates are uncertain,
and thoughiitis 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
iterns are elusive, however, and thus the idea of any direct contact
between Narendrayas$as 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
Narendraya¢as. That Mihirakula was the prototype of the Lien-hua-
mien ching is indisputable; the connection between Mihirakula and
the Candragarbha-sitra, 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 The fact that Buddhist texts (from the Gupta period and after) occasionally
refer to the the Hindu four-yuga system strongly suggests that the Buddhists had
no multi-era system of their own. See below, p. 280, n. 3.
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which is the fact that the central motif of the chapter on the destruc-
tion of the Dharma (Fa mich-chin p'in, T 13.374c27-381cll)—i.e,
the story of the destruction of the Dharma at Kausambi —was al-
ready circulating in India centuries before the beginning of the
Hephthalite period.” 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 dhdranis 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
the Hephthalite incursions as the “background” of the Candra-
garbha-sitra, 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-sitra (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 sitra 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, playcd
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 mo-fa — which
by the time of Narendrayasas’ arrival was already well established
in Chinese Buddhist circles ~that contributed 1o 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-
ment—that scriptures predicting the demise of the Dharma must

.

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, itis more often the experience of excessive
ease and comfort (as we shall see in the following chapters) that has
led to their initial composition.*®

SUMMARY: THE EAST ASIAN ORIGINS
OF THE THREE-PERIOD SYSTEM

Our search for the origins of the three-period system has brought
us, then, to the following conclusions. The notions of saddharma
and saddharma-pratiripaka were well established in Indian Maha-
yana literature by the middle of the 2nd century CE at the latest.
Meanwhile, the term pascimakala (“latter age”) 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 sitra 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-pratiripaka) and mo-shik (as a translation of
pascimakals) into Chinese Buddhist discourse.'®

132 Gee 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-shil already had a long history in Chinese
usage (dating back to at least the 2nd cent. BCE) before it was appropriated by
Dharmaraksa as a translation for pascimakdla; for examples of this pre-Buddhist
usage see Morohashi, Dai kanwa jiten, vol. 6, p. 5736b, no. 14420.81. The fact that
the term mo-shil had both a superlative sense (meaning “final age,” notsimply “lat-
ter age™) and that it was quite negative in tone (having been used in pre-Buddhist
writings to refer to an evil and decadent age) meant. that the Chinese expression
mo-shil would have a more negative tone to a Chinese audience than would
pascimakala o an Indian one—a fact that was to have important implicadons for
subsequent understandings of this “final age” 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
Sitra) 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-
nity”) demonstrates that they were free from any constraints en-
countered in Indian documents, for while mo-shih (Skt. pascimakala)
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 of mo-fa a duration of 10,000 years these Chinese commenta-
tors expressed the hope that Sakyamuni’s teachings would last
forever, albeit in a reduced and less accessible form.



Chapter Five

Within and Without:
The Causes of Decline

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 ofthe Dharma. Yet the very ex-
istence of these timetables suggests that the life span ofthe 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

l | NTIL Now we have dealt only with the duration of the
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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-
unction 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.! 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:?

the admission of women into the monastic community;

lack of respect toward various elements of the Buddhist
tradition;

N —

lack of diligence in meditation practice;

carelessness in the transmission of the teachings;

the emergence of divisions within the sangha;

the emergence of a false or “counterfeit” Dharma; and
excessive association with secular society.

NooR w

! The distinction between internal and external causes of the death of the
Dharma was introduced by KuMot Shézen in his article “Hémetsu shisa."”
? The first four of these seven categories are drawn from the discussion given

in Kumoi, “Hémetsu shisd,” especially section 1, “Shoki butten ni mieru hdmetsu
shisa" (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.> 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.*

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 #ypes 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,” pasica

okkamaniyé dhammd) that are conducive to the corruption (sam-

mosa)® and disappearance (antaradhdna) of the True Dharma

(saddhamma). 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 The reference here is to corruption in the textual, not the moral, sense. A
loose (and rather colloquial) translation of the Pili term sammosa would be “muddy-
ing"; 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 (sikkhd), and are irrev-
erent and unruly toward meditational absorption (samadhi).*

The central issue here is thus not any specific action on the part of
aspecific 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 Tathagata 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).’

Ananda then goes on to discuss each of these four meditational
practices in detail, as set forth in the Dighe 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

¢ Samyuita-nikaya 111, 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 Samyuhla-
dgama preserved in Chinese see T 2,226b— and 2.419b—. Variants of this account
occur in several plica in the driguttara-nikdya; see I11,246, 111, 33940, and 1V, 84.
For an English translation of these passages see E. M. Hare, trans., The Book of the
Gradua! Sayings (1935; repr. London: Pali Text Society, 1978), vol. 3, 180-81 and
23940, and vol. 4, 43-50.

? Samyutta-nikdye, 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 Mahssatipathana~sutta in the Digha-nikdya (sutea no. 22, I1, 290-315)
and the Satipaythana-sutta in the Majjhima-nikdya (sutta no. 10, I, 55-63).



CAUSES OF DECLINE « 123

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 siitra
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 Arguttara-nikaya, with comparable lists of six and seven
items, respectively, that contribute to the demise of the Dharma.*®
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 (arigas) 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."

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 another; 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.?

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

? Anguttara-nikaye 111, 176-77; English translation adapted from E. M. Hare,
Gradual Sayings, vol. 3, 132. The same material is recapitulated with various elab-
orations in the following two suttas.

1° See Avguttara-nikdya 111, 33940 and IV, 84.

"1 In Pili, the dhamma-dharé {lit. “Dharma-holders,” who maintained the sfitra-
pilaka), the vinaya-dhard (“Vinaya-holders,” who maintained the inaya-pitaka), and
the matikd-dhara (“Matrix-holders,” who maintained the lists known as matikd, Skt.
matrkd, that were to become the core of the abhidhamma-pitaha).

12 Anguitara-nikdya, 111, 180; English translation adapted from Hare, Gradual
Sayings, vol. 3, 134.
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for ensuring that the inevitable schismatic movements, when they
occurred, would take place peacefully.”

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-pratiripaka in the Nikaya
Buddhist satra 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 “counterfeit” Dharma in
question."

With the seventh category we come to a factor that s discussed
not only in the Nikaya Buddhist literature but in at lcast one
Mahayana text as well. In one of the songs contained in the
Theragatha section of the Pili 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 that

time the monks) were not as eager for the necessities of life, for

medicines and supplies, as they were for the annihilation of the
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.”” Now

there are few such men. Because of the complete annihilation

of good qualities (kusaladhamma) and of wisdom (panna), the

teaching of the Jina, endowed with all excellent characteristics,
is destroyed.”®

3 For a discussion of this issue from the Theravida perspective see the Pili
Vinaya, 11, p. 204.

* See above, pp. 86-88 and p-89,n. 83.

' Lit. “attained nirvdna” (Pali nibbutd).

e Theragatha, verses 921, 924-25, and 928-29; English translation adapted
from K. R. Norman, The Elders’ Verses: Theragathd (London: Luzac & Co., 1969-71),

vol. 1186-87. I'would like to thank Reginald Ray for bringing this passage to my
attenuon.
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Though the extinction of the Dharma (here referred to as jina-
sdsana, “the 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.”

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

Of what character is the false bhiksu?> Now, Rastrapila, 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 sitras spoken by
the Tathagata, to the effect that the words of the satras must
not be spoken in the noisy intercourse of householders and
renunciants, 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.”®

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 satra.” [t is easy to see

17 Theragatha, verse 946.

8 Adapted from Jacob Ensink, trans., The Question of Réstrapdla (Zwolle: J. J.
Tijl, 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. 139, line 8.
I would like to thank Reginald Ray for bringing this passage to my attenuon.

'3 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.®

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 Mahayina sitras. Yet such sitras only rarely predict the actual termi-
nadon of the Dharma. As we shall see in the following chapters, even when they
contain materials that originally predicted the demise of the Dharma, Mahiyana
satras often betray a clear sense of discomfort with their implications.

2 In his English summary of Kumoi's article David Chappell describes the sec-
ond of the categories outlined above as consisting of “religious and moral laxity™
in general (see Chappell, “Early Forebodings," 125-26). But Kumoi does not use
the term “moral laxity” in this context. In fact, what is really at issue here is not
breaking moral rules or offending against moral principles, but being deficientin
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.*'

Type 1: Foreign Invasions

The Kausambi story. In both Mahiyana 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,” and
they differ in numerous matters of detail. All 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 greatintra-sangha struggle at the
city of Kausambi. The end result will be the complete disappear-
ance of the lineage of the Buddha's 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.®

Since we will be examining the extant versions of this story in
detail in Part I] 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

2! It is noteworthy that a substantial proportion of the traditions in this cate-
gory are found in Mahiyina texts, while those in the internal causes category are
found almost exclusively in Nikiya Buddhist works. It is tempting to draw doc-
trinal conclusions from this asymmetry; yet the more important distinction, per-
haps, is that the Mahiyina siitras in fact almost never predict the actual demise of
the Dharma, except where they have inherited (and maintained) certain pre-
Mahayana accounts. Even in these cases the Mahiyina texts frequently modify
these accounts, indicating that the Dharma will only appear to die out, but will not
actually do so.

2 Fora complete list of these versions see the discussion in Part II, chapter 7,
“Versions of the Kausambi Story.”

23 Evidence for the date of the original (now lost) version of the Kausambi story
is discussed below, pp. 224-27.
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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 Hina 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 suitra dealing with Mihirakula himself*

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,” a care-
ful reading of the siitra shows that it neither predicts the demise of
the Dharma nor offers any timetable for that event. The subject of
the suitra is a temporary decline of Buddhism, not its termination.
In the end the Buddhists survive the onslaught, and Mihirakulare-
ceives his just deserts.

Type 2: Excessive State Control

The Humane Kings Satra. 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
Kaugambi story, that of excessive government control of the
sangha contains only a single scriptural example: the well-known
Humane Kings Satra (Jen-wang ching =X , 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
itis 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.
# E.g., the works of Yamada 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,
stipa-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 Kumira-
jiva's supposed translation of this text.*

26 Yn addition to the unusual content of the prophecy of decline, a number of
other features of the text also seem quite un-Indian. The title itself has a suspicious
appearance: the term jen C is of course a well-established Chinese (especially Con-
fucian) term, but itis difficult to identify any Indian Buddhist term that could have
served as its antecedent. Second, while the text clearly draws heavily on the Indian
Prajfiaparamiti 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 of the “hundred families” (T 8.832c20, 843229; sce Edward Conze’s
synopsis in The Shont Prajiigparamita Texis [London: Luzac & Co., 1974), 178), the
arrangement of a series of items in groups of nine (in Kumirajiva's translation
8.832¢27-29, but notin Amoghavajra’s version; Conze, 179),and the apparent ref-
erence 1o siitras being kept in boxes (8.832¢28, 843b18; 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-yiian had submitted his famous memorial on the subject to the
Eastern Chin ruler in 403. For Kumirajiva, however —if he in fact is to be associ-
ated with this “translation” at all—or for any Buddhist monk operating under the
far more autocratic rule of the non-Chinese Northern Wei state, a direct confron-
tation of 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 of Hui-yllan to a far less receptive audience.

A study by a Japanese scholar who argues both for the Chinese composition
(or rather, compilation) of this text and for a date somewhat after the time of
Kumirajiva has recently been brought to my attention by Rebecca Bernen
Nowakaowski (personal communication, 1989). According to Nowakowski, in his
Chaagokn mikkyd no kenkyis (Tokyo: Daitd Shuppansha, 1979) YORITOM! 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 Kauambi 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 PartI], isa

Prajiiipiramiti text to which various Chinese interpolations have been added.
Yoritomi does not accept the attribution of the text to Kumirajiva and suggests
rather that it was compiled in China during the century or so after Kumirajiva's
death. Nowakowski's own analysis of these issues, together with her translation of
the siitra, 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). Yetit 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 lincages,
made possible by the king's own act of generosity, that scts the stage
for the battle that results in the annihilation of the Buddhist
sangha.

In sum, while the Kau$ambi story offers a clcar-cut example of
the importance of outside forces (namely, invading armics) in pre-
cipitating the demise of the Dharma, the final blow is dealt by
members of the monastic community themsclves. 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 KAUSAMBI STORY

Not all the scriptures that predict the declinc and disappearance
of Buddhism offer any explanation of its cause.” Nor do all the
texts that bemoan the decline and decadence of the Buddhist tra-
dition go on to predict its ultimate extinction. We 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 decds
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 Kausambi
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

%" The Lotus Sitra and the smaller Sukhdvativydha-siltra —to citc only two of the
best-known examples—are permeated by a general anticipation of decline, yet
neither 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

textbook on Buddhism —is "a Western, post-Christian,

academic discipline, [which] is non-Buddhisl, even anti-
Buddhist. (L 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 isjust a lot of change. All that, we
can say about history, Buddhisdcally, is that as time goes on wc
get more of it.3

I I ISTORY—S0 writes Roger Corless in a recently published

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 comparable2

1Roger Corless, The Vision of 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 of In-
dian origin) as being totally unconcerned with history based on a
solid, if not altogether uniform, foundation?

The answer to each of these questions, [ 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 oftime) to an-
other. The issue is clearly worthy of an extended studyin 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 “his-
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
Sakyamuni to the present?*

At firstit 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, Theravida 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.®

*I would like to thank Bernard Faure for drawing my attention to the import-
ance of Buddhist lineage charts in this connection.

3 For a discussion of the function of lineage charts in Chinese Ch'an Buddhism
and their tendency to result in a “fattening” 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 of mo-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 survival on earth. Atthe 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.®

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. Buswell, Jr., ed., Paths to Liberation: The Marga and its Trans-
formations in Buddhist Thought (Honolulu: University of Hawaii Press, 1991), 274-
300, especially 285-86 and 292.

For a collection of articles on this subject see Alan Sponberg and Helen
Hardacre, eds., Maitreya, the Future Buddha (Cambridge: Cambridge University
Press, 1988).
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point we actually find in much of South, Southeast, and Inner
Asian” Buddhism: namely, a fierce conservatism, devoted to the
preservation for as long as possible of the Buddha's tcachings in
their original form. Set within the cosmological framework de-
scribed above (according to which ours is an age of gencral 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 worsc. 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 the “Final
Dharma.” This challenge, acutely perceived by a great many East
Asian Buddbhist thinkers, has in its turn evoked two quite distinct
responses. In the first instance we have what might be described as
the “we-try-harder” response; that is, if the present age is indced
the final age in Buddhist history, it requires additional cfforts by
would-be Buddhist practitioners (efforts that fall within traditional
frameworks) if there is to be any hope at all of rcaching thc goal.
Thus for Hsin-hsing (540-594), founder of the “Sect of the Three
Stages” (San-chieh-chiao ZH5# ), the appropriate responsc was to re-
double one’s efforts, since the reduced capacity of those living dur-
ing the time of mo-fa made spiritual accomplishment a far more
difficult prospect.? In other contexts, however, the idea of mo-fa has

7 The term “Inner Asia” is used here (as is generally done by specialists in the
study of this region) to refer to the whole of the Eurasian continent less the major
sedentary civilizations of Iran, India, China, and Southcast Asia. It thus includes
the cultures of Tibet and Mongolia as well as the Buddhist populations (in the pre-
Islamic period) of the so-called “Silk Road,” consisting of the chain of oasis towns
crisscrossing whatis now Afghanistan, Soviet Central Asia, and Xinjiang. The term
“Central Asia"” (used by some non-specialists to refer to the 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 mid-
dlemen 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 Suges sce
James B. Hubbard, “Salvation in the Final Period of the Dharma: The Inexhaust-
ible Storehouse of the San-chieh-chiao” (Ph.D. thesis, Univ. of Wisconsin, 1986),
10-48.
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been used to justify precisely the opposite response: in early _E)th-
century Japan, for example, the author of the Mappo-tomyoki ar-
gued that one could hardly expect Buddhist monks to adhere fully
to the monastic rules during such a decadentage, and thus the gov-
ernment should not penalize those whose behavior was less lh.an
exemplary.® More commonly, however, this acute sense of the in-
ability of ordinary human beings living in the Final Age to e:mula.te
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 (1133-1212) 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 thata
fundamentally new age was now in effect.’® 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 Sakyamuni, 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 “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 China'

°In the Mappd-lﬁmybkx, traditionally attributed to Saichd; see Robert Rhodes,
“Saichd's Mapps-tomysks," The Eastern Buddhist, n.s., 13/1 (1980), 79-103.

! The main source for Honen's uses of dispensationalist arguments is his
Senchaki hongan nenbutsu shit (Treatise on the Selection of the Nenbutsu of the Orig-
inal Vow). No complete translation of the Senchaku shit is yet available in print in
any Western language; an English translation by Morris Augustine is forthcoming,
however, in the Bukkyd Dends Kykai translation series.

! For Nichiren's “dispensationalist” views see Kenneth Dollarhide, Nichiren's
S;nji—)xlno‘, An Essay on the Selection of the Proper Time (New York: Edwin Mellen Press,
1982).

20n Tao-ch'o's understanding of mo-fa and 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 Japan®® — 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 “Final 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 course, 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
Abhidharmakosa, an influential Buddhist scholastic work dating
from perhaps the 4th century CE, where itis stated that the entire
universe as we know it is the product of the actions of sentient (not
supernatural) beings.'* Not all such actions are of equal impact,

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

14 See La Vallée Poussin, trans., L'Abhidharmakosa de Vasubandhn, vol. 3, chapter



140  ONCE UPONA FUTURE TIME

however, and itis hardly surprising that the Buddhist tradition has
generally considered the actions of the Buddha Sakyamuni to have
had the most dramatic effect on our present age.’

If, by contrast, by “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 “history,” 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 (kz2) la variété du monde des étres vivants (sattvaloka) et
du monde-réceptacle (lhdjanaloke) qui ont été décrits dans le chapitre précédent?
Ce n'est pas Dieu (isvara) qui la fait intelligemment (buddhipfirvaka). La variété du
monde nait de I'acte.” The commentary goes on to describe how the good and evil
acts of ordinary sentient beings have led to the production ofall that makes up our
world, both pleasant and unpleasant.
1> There are exceptions to this rule, however, the most notable being the
Nichiren Shésha school of Japan, for whom Nichiren is not simply a reincarnation
of 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
Sakyamuni himself. On the identity of Nichiren as understood by the Nichiren
Shésha school (one of the key features distinguishing this sect from other
Nichiren schools) see Kiyoaki Murata, japan’s New Buddhism (New York:
Jeatherhill, 1969), 61-67. A similar (though less radical) departure from the cen-
lity of $akyamuni is the treatment of Padmasambhava as a “second Buddha" in
Nyingma school of Tibetan Buddhism; see Helmut H. Hoffmann, The Religions
"ibet, epecially the chapter on “Padma and Padmaism.” Sakyamuni has also
‘ered competition from non-historical Buddhas, of whom Amitibha is the most
eworthy example. The displ of Saky i by such “celestial” figures,
rever, has tended to result in the negation of history as such, rather than in the
rtening of history—now seen as beginning not with Sikyamuni but with a
'e recent Buddha figure—that takes place in the case of 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 “what time it is” 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, ] 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.



Part Two

Case Study:
The Kausambi Prophecy






Chapter Seven

Versions of the
Kausambl Prophecy

SUBSTANTIAL NUMBER OF Buddhist texts attribute the even-

tual extinction ofthe Dharma to a dispute between two Bud-

dhist factions at the city of Kausambl, 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 aswell. In sum, the prophecy of the extinction ofthe Dharma
at Kausambl 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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THE MAHAVIBHASA

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 Mahdvibhdsd' represents “la version la plus
sobre et la mieux congue.” While Lamotte does not state cxplicitly
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 resumé 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.”* Lamotte's
choice is perhaps somewhat surprising in view of the fact that the
Mahavibhasa 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 quem for the existence of a given text in a language
other than Chinese. Thus the Mahdvibhasa 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*

Lamotte’s selection of the Mahdvibhdsa 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 refercnces to
supernatural intervention. Moreover, the Mahdvibhdsdé contains
the smallest number of personal names —and in fact the smallest

verall cast of characters—of any extant version of the tradition.
’e will begin with this version of the Kau§ambi story, then, as a
»ssible candidate for the most primitive version of the tradition.

1 A-pi-ta-mo ta p'ip'o-sha lun IRBEXRBWHR , T No. 1545, 27.918218-h21,
'slated by Hsuan-tsang in 656-659 CE. The text is available only in this Chinese
Hlation; the Sanskrit original has not survived, and the text is not included in
ibetan canon.
.amotte, Histoire, 217-18.
Tistoire, 220.
"istoive, 424.
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Since a complete French translation of the relevant passage has
already been made available by Lamotte,® it will be sufficient to
provide only a resumé of its contents here.

At an unspecified time in the future, three kings will arise in
Jambudvipa: areligious (that is, Buddhist) king in the east and two
non-Buddhist kings born among the dasyu-mleccha (“enemy-
barbarians”). These non-Buddhist kings will cause great harm to
Buddhist believers and will destroy Buddhist stipas 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 Jambudvipa to Kau¢ambi for a great quinquennial feast (pasica-
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 Jambudvipa only two real practitioners
of the Dharma: an arhat named Sirata® and a tripitaka-master
named Sisyaka, 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.
Strata, however, rises to object, claiming that he does indeed ad-
here to all of the precepts. Sisyaka's disciples are outraged atseeing

S Histoire, 218-20. )

¢ Read Surata by Lamotte (Histoire, 218, 219) and Sorata by Kajiyama (Shinran,
322), but the translation Des-pa (“of good nature”) given in the Tibetan
Karmasataka and the Chinese glosses %® “good intention” (in the Afokdvaddna)
and # “good” (in the prose version of the Kityiyana prophecy), as well as 't.he
Khotanese transcription of the name as Sfiratd (~ Sizradé) all support the rFadmg
with the long vowel # in the first syllable. (For a complete list of the renderings of
this name in the texts examined in this thesis see the Appendix, “Proper Names,
no. 7.)
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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 saddharma” (paramirtha-saddharma, Ch. BRIE ) will disap-
pear. Meanwhile Sisyaka is also killed (here the Mahavibhdsd offers
a variety of theories as to the identities of the perpetrators, includ-
ing a group of devas, ndgas, and yaksas, the disciples of the arhat, or
the king himself). At this point, we are told, the “relative sad-
dharma” (samvrti-saddharma, Ch. #&XE#* ) will disappear.

For seven days and nights no one will realize that the Dharma
has finally disappeared. (This is said to be the result of an obscure
karmic chain of events set in motion by Sakyamuni’s 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
True Dharma of Sakya, the great hermit, has disappeared.”

Several features of this tale lend support to Lamotte's sugges-
tion that it may be the oldest surviving version. First, while in other
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 Mahdvibhdsa 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 Sisyaka 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,” and the distinction between
paramanha-saddharma and samurti-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 iself 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 sitra or vinaya literature.

It is just such a complex product that we find in the version of
the Kau¢ambi story contained in the Mahdvibhasa. 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 ta-hsiu mi-li-ch’e 3RBRE )
rather than translating it into Chinese. Did he mistake this unfamiliar term for an
ethnic name?

8 The distinction also occurs, however, in Pili; see Childers, Dictionary of the Pali
Language, p. 334b s.v. paramatto.
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abhidharma scholars). Thus 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
Kaug$ambi story we might note that the Mahdvibhdsa assumes a total
duration of the Dharma of 1,000 years. No version of the Kau$ambi
story contains a shorter timetable; and if the presence of this num-
ber does not in itself confirm the priority of the Mahdvibhdsa ver-
ston (since numerous other recensions contain the same figure), it
at least offers no evidence to the contrary.

The Mahavibhdsa recension of the Kauéambi story thus exhib-
its a2 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.

THE ASOKA-AVADANA GROUP

Another nominee for the status of the most primitive recension of
the Kau§ambi 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.”® Chappell does not provide specific evi-
dence for this assertion, though his reasoning may be that since the
dgamas 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.” 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,” 128.

1 As Chappell himself notes, however (“Early Forcbodings,” 128), the Kau-
$3mbi story is absent from the corresponding section of the Pili Samyutta-nikdya.
This lack of parallel would weaken considerably any argument for the primacy of

the Chinese Semyukta-dgama version of the story based solely on the section of the
canon within which it oceurs.
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will be described here as the “Afoka-avadana group”) are the follow-
ing:

1. Samyukta-dgama (Chinese): T3a a-han ching #IIEE , T No.
99 (2.177b12-180a5). Translated during the period 436-
443 CE by Gunabhadra.

2. Asoka-avadana (Chinese): A-yu wang chuan FIEE® , T No.
2042 (50.126¢23-128b4)." Though the bulk of the text was
translated in 306 CE by An Fa-ch'’in, the chapters contain-
ing the Kau$ambi story were notadded until the end of the
5th century.”” The Kausambi story is not found in the
other Chinese translation of the Afoke-avadéna (T. No.
2043), nor does it occur in the extant Sanskrit version of
the text.”

3. Karmasataka (Tibetan): Las brgya tham-pa. Peking No. 1007
(mdo-sna-tshogs su, 279b2-290b4), Narthang No. 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 the 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).”* Thus the Tibetan translation should be assigned to a
period no later than the second half of the 8th century.”

These three recensions (of which the Tibetan Karmasataka and
the Chinese Samyukta-Ggama bear the closest resemblance to one
another) share a number of common features. First, in contrast to
the Mahavibhasd 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

n A complete French translation is given in Jean Przyluski, A-yu-wang-ichouan,
Chronique des premiers sitcles du bouddhisme (Paris: Paul Geuthner, 1923), chapter 9,
399-—409.

12 ¥ amotte, Histoire, 221.

'3 For an English translation of the Sanskrit Afoka-avadina see John S. Strong,
The Legend of King Afoka: A Study and Translation of the Afoksvadina (Princeton:
Princeton University Press, 1983).

14 On this catalogue see Marcelle Lalou, “Les textes bouddhiques au temps du
roi Khri-sron-lde-bcan,” Journal Asiatique 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 Mahdvibhdsa version
the cast of characters is considerably expanded in these three ac-
counts. While the Mahavibhdsa refers simply to the “king of Kau-
§ambi,” 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 Mahduvibhdsé account. Finally,
while the Mahdvibhdsd knows of only two foreign kings, neither of
whom is named, all three texts of the Afoka-avadana group mention
a triad of kings bearing the (reconstructed Sanskrit) ethnonyms
yavana (“Greek”), saka (“Saka”), and pahlava (“Parthian”). To this
list the Samyukta-dgama alone adds a fourth king, called in Chinese
tou-sha-lo EWRE (< Skt. tusdra~tukhdra?), presumably to be identi-
fied with the Kushans.* 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 the ASoka-avadina 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-1st ¢. CE,"” and it must predate the ear-
liest attested translation of the tradition into Chinese, that of the
Samyuhta-éGgama by Gunabhadra in 436443 CE. Thus the emer-
gence of the version of the story represented by the texts of the

' For this derivation see Lamotte, Histire, 221. Lamotte describes the reading
tusdra as an error for {ukhdra, 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 Samyukia-dgama recension is not the oldest version of the

story.

?; In contrast to the statement of Lamotte (Histoire, 221) the addition of the
Kushans or tukhidra to the list of evil kings in the Samyukta-dgama recension does
not in itself require a later date than that of the other texts of this group (though
the presence of an interpolation not shared by any of the other versions does
prove that the Semyukia 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 with those of the
Parthians, and presumably took place during the first century CE. For details see

Richard N. Frye, History of Ancient Iran (Miinchen: Beck, 1983), 177-204 and the
additional references given there.
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ASoka-avadina 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 Kauambi 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.'® (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
Kau$ambi story.) These kings will invade India, and will persecute
Buddhist believers and destroy Buddhist monuments in their
path. Meanwhile ason (named Dusprasaha, “hard to tolerate”) will
be born to King Mahendrasena, ruling in the east at the city of
Kaus$ambi. On the same night sons will also be born to five hun-
dred “heads of families” (450ka-avadana), “ministers of the king”
(Karmasataka), or “great ministers” (Samyukta-Ggama), 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 Jambudvipa, 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
Sisyaka (“he who has disciples”).” 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,* and

18 To this list the Samyukiz version adds tusara or “Kushan” in the east, a direc-

tion normally reserved for the “good king" of Kau&imbi in the other versions.
The reasonably accurate transcriptions and translations of proper names
given in the texts of this group allow for reliable reconstructions of the underlying
Indian 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 Kausimbi Story.”
2% So the two Chinese versions (though both have previously stated that the
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they reply that this will happen in twelve years. At this point the
king resolves that he will hold a great pasicavarsa 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, ndgas, 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 monks
gather for the posadha (Pali uposatha) ceremony, Si;yaka, the head
of the sangha, wants to recite the monastic rules in abbreviated
form. “If even I, who am the most learned of all, cannot keep the
rules in their entirety, who else can?” he argues. But the arhat
Siirata rises to object. As in the Mahdvibhdsa, Stirata proclaims that
he does indeed keep the monastic rules to the letter, and that
Sisyaka should therefore recite the rules in their entirety. A disci-
ple of Sisyaka, named Angada, is outraged at this insult to his
teacher, and strikes and kills the arhat. Angada is in turn killed by
ayaksa, Dadhimukha, and one or more disciples of Strata then kill
Sisyaka. 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 stipas and monasteries.
At this point the Buddha tells the four lokapalas,® “The Dharma
that you were assigned to protect has died out.” 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 Mahdvibhdsd) 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 the Afoka-
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-

three [or four] kings have already been killed). The Tibetan version asks simply

"how long will the Dharma endure, after the destruction of the territories of the
barbarian kings?"

2! The guardians of the four directions, also known as the four mahdrdjas.
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Buddhist kings.” Thus, whether the original Kausambi 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 Afoka-avaddina group must certainly postdate
these events. Third, as in the Mahdvibhdsa 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 Afoka’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 of the Afoka-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 view of
the Buddhist history of the region, is the portrayal of the Greeks,
Sakas, and Parthians (and the Kushans as well, in the Samyuhta-
dgama account) as “enemies of the Dharma.” 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,? and from epigraphical evidence we know that
many (perhaps even a majority) of the Sakas in northwest and
north-central India were devoted Buddhists.?» 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 On Parthian missionaries to China see Erik Ziircher, The Buddhist Conquest
of China (Leiden: E. J. Brill, 1959), vol. 1, pp. 23, 25, 32, 38, 55, 70; and J. W. de
Jong, “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).

B On Saka converts to Buddhism see Lamotte, Histoire, 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.2* 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 of Saka 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-avadina 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 if by Greeks the Hellenized population of Bac-
tria is meant, these relative locations are quite correct. A writer

24 Thus while the $atavahana ruler Visisthiputra (first half of the 2nd century
CE) claimed only that his father 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 “Sakas, Yavanas, and Pahlavas” (Romila Thapar, A His-
tory of India, vol. 1 [Baltimore: Penguin Baooks, 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.”
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 the Asoka-avaddna group
are themselves of such ancient vintage. We can only say (on the
basis of 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 Kausambi 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 ASoka-gvaddna group with greater precision, then, we must ex-
amine the evidence provided by this earlier translation.

THE PROPHECY OF KATYAYANA
(VERSE 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 of Katygyana,* rendered into Chinese during or before the
Western Chin dynasty (265-316 CE) by a translator whose name

5 In later recensions these directions are sometimes scrambled (in the Chinese
translation of the Candragarbha-siitra and the prose recension of the Prophecy of
Kaitydyana), or eliminated altogether (in the Tibetan and Khotanese versions of the
Candragarbha-siitra).

26 Ch. Fo-shih pi-ch'iu Chia~chan-yen shio fa mei-chin chieh po-evh-shik chang BRI &
MHEREREBBE=+E (T No. 2029, 49.9c20-12c2), lit. “The Verses in 120 Sec-
tions (Concerning) the Decline and Destruction of the Dharmna, Preached by the
Buddha’s Envoy, the Bhiksu Katyiyana." The title is given as the “Prediction to
Kityidyana” by Lamotte (Histoire, 220), but the prophecy is clearly spoken by the
monk Kityiyana and not by the Buddha himself. Both the form of the ttle and
the introductory lines of the text serve to counter Lamotte’s interpretation: the
text is not styled a sidra (ching B ), as one would expect if it were attributed to the
Buddha, but merely a githd (chieh {8 ), 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.
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has not been preserved.” This text has been largely ignored by
scholars interested in Buddhist decline theory,” 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$ambi story as fol-
lows. At an unspecified time in the future India will be invaded by
three evil kings, here associated with Rome (ta-ch'in X% ),”* Parthia
(po-lo R )® and Arsacid Persia (or simply “Iran”; Ch. an-hsi
%£ )2 These invaders will kill monks and scholars, and destroy
stiipas and monasteries. Those Buddhists who are able will flee to
Madhyadesa. The king of Madhyade$a will then conquer and kill
these invaders and will come to reside in the city of Chien-ni &E
(Skt. Kausambi?).? The king, at the advice of his preceptor Shih-
shih P& (Skt. .S‘igaka?),‘” will hold a great feast, to which he invites
all the monks of Jambudvipa. A group “numbered in the hundreds

Z The early date of the translation is confirmed by its inclusion in Tac-an's
catalogue (T No. 2154, 55.502a3, b25), compiled in 374 CE but including only
works translated into Chinese before the end of the Western Chin dynasty.

2 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).

2 The term ta-ch'in is used to refer to the Roman empire as early as the middle
of the 2nd c. CE, when it appears in the Hou Han shi {%E® in the record of the
arrival of an envoy from Rome, whoarrived in China in the ninth year of Huang-t
(166 CE). .

3 The Ancient Chinese pronunciation of this term was presumably something
like *pat-la (see Bernhard Karlgren, Analytic Dictionary of Chinese and Sino-fapaniese
[1923; repr. New York: Dover, 1974, nos. 749 and 569, p{*o!- lé), the expected
Chinese rendering of an Indian or Central Asian *pat-ra, which in turn may be a
metathesis < *par-ta “Parthian” (cf. Greek parthuioi, Old Persian parthave). Note
that Chinese texts (particularly those pre-dating the translations of Hstian-tsang)
tend to recast multisyllabic (especially three-syllable) proper names in the more
acceptable format of a Chinese two-syllable name.

31 The term an-ksi (A. Ch. , 'dn-sisk, Karlgren nos. 4, 780), though originally de-
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.

52 A. Ch. ,kam" ufi, Karlgren nos. 376, 659. Since the modern Chinese pro-
nundiations of many of the proper names in the Kdtydyana prophecy are quite dis-
tant from their presumed Indian originals, the Karlgren readings will be provided
throughout this section.

33 A Ch. §- g, Karlgren nos. 878, 893.
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of thousands” will assemble together, and on the 15th day (when
the Prdtimoksa is to be recited) a quarrel will break out. A large
group of bhiksus, thinking themselves superior to the rest, issue a
condescending statement to the effect that they understand more
about the Dharma than anyone else. “If there is one bhiksu who has
attained enlightenment,” they assert, “then he can preach about
the origins and end %X [of the Dharma], and we will study his
stitrafs].” Much to their dismay, however, just such a bhiksu hap-
pens to be present in the audience. This monk, named Su-lai R
(Skt. Stirata?),” 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 (= Sisyaka?), named A-ssu FI#F (<< Skt
Angada?),® who then strikes and injures the arhat. A Dharma-
loving demon (sic!) then seizes a vajra and strikes and kills A-ssu.
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 (sila) and practice meditation, but the im-
plication is that their level of accomplishment will be far lower

31 A, Ch.sju-léi", K. nos. 839, 510. Karlgren notes that the syllable l4i" (or rather,
at least one of the characters in its group) had an ancient final d; the transcription
of Skt. -rat(a) using this character would support this hypothesis. Note also that
this text was translated at least two centuries earlier than the date of the dialectal
materials (representing the spoken language of north China in the 6th ¢. CE) on
which Karigren's reconstructions are based.

35 A. Ch. 4- si¢ (K. nos. 1, 816), but the second character may be an error for
one of the characters listed under nos. 338 and 385.
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than before; and during the third, they will (only) repair Buddhist
temples. When a full 1,000 years have elapsed, there will be “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 entircly in verse, in
contrast to the prose rendition of the Mahdvibhdsd and the mixed
prose and verse of the Afoka-avaddna texts. Second, as in two of the
Asoka-avadana texts, we now have threc 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 Sisyaka and Siirata), 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.
Siirata’s part, however, remains unchanged: once again he opposes
the idea that the level of attainment of the members of the Bud-
dhist community (here framed in terms of the attainment 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 the Mahdvibhdsi. Yet more striking than the
individual elaborations of detail are the numerous divergences
from an Indocentric perspective. While references to identifiable
Indian locations are conspicuous by their absence —the only con-
crete Indian geographical term, other than the city of Chien-ni
(whose identity is obscure at best), is Madhyadesa — the 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 the
primary enemies of the Dharma?

Here the geographical indications given in the text provide an
important clue. The three foreign powers are described as “Rome
in the front, Parthia in the rear, and the Arsacids [or simply ‘lran’]
in the center.”* It is important to note, first of all, that these three

36T 49.11b12-13.
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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 Gandhira,
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 1st-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§ambi 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 elimina_m_:d
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 one’s own
cultural world (as both Chinese and Indian writers would surely
have done), the nearest neighbor will naturally be described as
being “in front." 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 Bacrrian point of view.

One other feature in this text may lend additional support to
the Bactrian hypothesis. In no other version of the Kau$ambi 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 Kdtydyana
prophecy does maintain a total igure of 1,000 years (a number fre-
quently found in other versions of the Kausambi story, including
that of the Mahdvibhasd, 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.¥

%7 Though the antecedents of such a time sch arenoti diately cvident,
other religions in the region offer some intriguing parallels. In Zoroastrian myth-
ology we find an eschatological system based on four periods of 3,000 years cach,
within which the last such period (beginning from the time of Zoroaster himself)
is subdivided into three equal periods of 1,000 years each (see ERE, vol. 5, p. 376).
This is hardly an exact parallel (o the scheme offered in the Katydyana 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
Katydyana 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.” 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 ] 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
Kausambi story only the Prophecy of Katydyana 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 (Saka), and Parthians (pahlava)—all groups known to
have invaded northwest India in historic times. Thus if we assume
that the Prophecy of Katyiyana 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 Kau$ambi 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 Manichaean 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 of the two forces battle for control, and the final age of their re-separation)
played acentral role (ER, vol. 9, p. 162). The Manichaean example is of course too
late to have influenced the Katydyana prophecy directly, but it does demonstrate
that such ideas were circulating in the territory of greater Iran during the 3rd c.
CE, where they might have been adopted by both Mani and the Bactrian Bud-
dhists. No appropriate analogies are found in the Hindu system, which consists of
four ages (yuge) of generally unspecified, but unequal, length, or in any other re-
ligious system known to have existed in this region at the time.
38 See R. N. Frye, History of Ancient Iran, 252-54.
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Greeks, Sakas, and Parthians or with Rome, Iran, and Parthia—
which side would have had the more convincing reasons to convert
the other's list into its own? The origins of the Kau$ambi 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$ambi story describes
these invasions as threatening India, not Bactria (or any other re-
gion). Thus a motive for composition is easier to establish on the
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 from 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 Katyadyana. 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 Katydyana 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 Kausambi story into
Chinese, the Prophecy of Katydyana can provide us with an import-
ant terminus ante quem: it offers definitive proof that the main fea-
tures of the Kausimbi 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 420479 by a translator whose name
has not been preserved,” is closer in content to the verse transla-
tion of the Katyayana prophecy than to any other version of the
Kau$ambi story, yet it exhibits a number of revealing divergences.

The text opens with a lengthy introduction, consisting mainly
of 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

39 T No. 2028 (49.7217-9¢14), titled Chia-ting pi-ch'iu shuo tang-lai pien ching 8T
H A% FBEE | lie. “The Satra [Concerning] Future Transformations, Preached by
the Bhiksu Xityiyana.”
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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, “sons of
heaven”): a king named Yeh-lai-na HB3KBS © (Skt. yavana?), in the
south near Madhyade$a; a second king, who is not named, in
northern Chin-t'u B+ ¥ (< Skt. Sindhu “Indus [River]”?); and a
third, named Chien-chiu ®% ,2 whose location is not specified.
These three will appear in Chin &, and will kill the common peo-
ple, destroy Buddhist monuments, and belittle monks. They will
also lead armies into India ( X% ). At this time the king of
Madhyadefa will raise an army to destroy Chin-t'v, and its ministers
and people will return to their native place ( %+ ). At that time the
monks of Chin-t'u will suffer from difficulties caused by officials;
some will die, some will be laicized, and some will set out towards
India ( X2 ). The king of Madhyade$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 Pt (Skt. Sisyaka?)® will preach
the Dharma for the king, and the king, overjoyed, will invite all the
sangha to Kau§ambi. Some 100,000 will arrive in Kau$ambi 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
Sisyaka. 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 Kausimbi story.) A monk named Su-t'o-liu
APBER (Sarata?),” who hasbecome an arhat, then rises from his seat,

© A, Ch. jo-,ldi-nd’ (Karlgren nos. 226, 511, 647). The second character in this
name (presumably for Sanskrit -va-) has not been adequately explained.

' A. Ch. sgn'-t'uo (Karlgren nos. 1079, 1129).

2 A, Ch, ‘g'on’- is'iau (Karlgren nos. 373, 1088); for the first character in this
name see the Appendix, “Proper Names," n. 10.

A Ch. i-,¢i-g'iau (Karlgren nos. 878, 185, 399). If the name is indeed in-
tended to represent Sanskrit $i;yalm it has become quite garbled in transmission.

“A.Ch. sju- d'a- ljgn (Karlgren nos. 839, 1011, 564), *sitara, metathesis *sur-
ata, Skt. Sirata? (Note that the Afoka-avadana 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
stitras. A disciple of the elder (the latter presumably to be identified
with Sisyaka), whose personal name is not given but who is re-
ferred to by the epithet shang-t'ou L8 ,® rises from his seat and con-
tends with the arhat; he then takes a metal implement and kills
Siirata. Shang-t'ou, in turn, is killed by a Buddha-believing yaksa,
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 it.” The
teaching is sincerely received by his listeners, and the siitra comes
to a close.

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 siitra is not the Kausambi 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 £ , or simply “king,” as is usual
in other versions of the story, but t'ien-tzu X¥F , or “son of Heaven.”
The reference (apparently) to northwest India as Chin-t'u B+ ,
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.* Third, the reference to the reading of
the “250 precepts” (which occurs twice in the text)*” enables us to

45 Lic. “upper head,” i.e., “the best”: perhaps a translation of a monastic title.

% Note that in one instance (9.8¢27) the character clin is used alone, without
the character t'u “earth," suggesting that the word chin was understood as a place
name in and of itself. Likewise, the use of the same character chin in the gloss of
Sidrata’s name ( #88# , “in the Chin language, ‘good’,” T 49.9223) suggests that
these geographic references may have been understood as referring to China, not
India.

17T 49.9215, b11.
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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.*® Since this version was the one most commonly
used in China,* 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$ambi story is not bound to any
specific timetable, it is virtually always associated with some chron-
ological figure. In fact, in every other version of the story exam-
ined here (with the exception of what we will refer to as “late
Khotanese adaptations™) the Kau$ambi 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 Katydyana
prophecy thus constitutes a notable divergence from the usual for-
mat, and serves to reinforce the general impression that the Kau-
§ambi 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 of Kityayana —though it represents a garbled version ofthe
tradition and thus may be considered a rather distant derivative of
the “original” Kausambi 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.*

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,

9 See W. Pachow, A4 Comparative Study of the Pratimoksa (Santiniketan: Sino-
Indian Cultural Society, 1955), p. 11.
¥ See TARAsAK! Jikido, Introduction to Buddhism, trans. Rolf W. Giebel (Tokyo:
Tohé Gakkai, 1987), 288. The Dharmaguptaka Vinaya (T No. 1430, Ssu-fen li
E2% (was translated into Chinese only a few years before the prose version of the
Prophecy of Katydyane.
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’s mother, Mahamaya.*' This text
is best known not for its rendering of the Kau$ambi 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 Mahdmaya-sitra is peculiar in that its version of the
Kau$ambi story includes no proper names at all; only the titles or
official roles of its main characters are indicated. The story is given
as follows. Fifteen hundred years after the death of the Buddha,
there will be a tripitaka-master in Kau$ambi (presumably to be
identified with Sisyaka) 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
Siirata 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 indecd 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 murderer of the arhat). The
eight categories of sentient beings (gods, ndgas and the rest) will be
troubled, but the demons and heretics will be overjoyed and will
compete with one another to destroy stiipas and monasteries and
kill monks. The scriptures will all flow to Kusinagara, and a ndge
king will carry them into the ocean. And at this, the Buddha-
Dharma will become extinct.

This brief account is clearly only a residual version of the tra-
dition; the dynamics of the interaction between Si;yaka and Sarata
(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

3! Mo-ho-mo-yeh ching BEBME , T No. 383 (12.1013b14-1014220), 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$ambi accounts. Only one feature of the story is atall dis-
tinctive: the events at Kausambi 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,* and it is probably signi-
ficant that this text was ranslated into Chinese nearly 1,000 years
after the death of the Buddha.

Finally, in the Mahdmaya-sitra we have also encountered for
the first time a Mahiyana recension of the Kau$ambi story.
Though no Mahéayana themes have been introduced into the plot-
line of the Kausambi story itself, the references in the preceding
section to figures such as Advaghosa and Nagarjuna® make it clear
that we have here to do with a Mahayana version of the Kau§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-sitra was translated into
Chinese later than any of the texts discussed above except the
Mahavibhdsa, 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.** Likewise in Tibet this

*2 For a discussion of the significance of the transition from 1,000 years to more
extended figures see above, pp. 62-63.

T 12.1018¢7-8.

5% In China the Candragarbha-siitra was used by the Pure Land patriarch Tao-
ch'o tobolster hisarguments thatin an age of decline only devotion to the Buddha
Amitabha could offer any hope of salvation (e.g. T 47.13¢8-11); sce David W.
Chappell, “Tao-ch’o (562-645), A Pioneer of Chinese Pure Land Buddhism”
(Ph.D. thesis Yale University, 1976). Likewise, his contem porary Hsin-hsing (540~
594) relied on the Candragarhha-siira in his exposition of the general conceptof
decline and made this concept the basis of his “Sect of the Three Stages” (see
YABUKI Keiki, Sangaikyo no kenkyii [Tokyo: 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. of Wisconsin, 1986). The sita
was also important (though perhaps less central) to a number 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.’ 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-sitra
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-sitra have survived down to the present (four if we count the
Mongolian version,” which is a verbatim translation of the Tibetan
and will not be dealt with separately here). As with the texts of the
ASoka-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-sitra (Chinese): the 20th chapter (Fa mieh-
chin p'in &RE & , “Chapter [on the] Complete Destruction
of the Dharma”) of the 15th (Candragarbha) section (Yiich-
tsang fen A®S ) of the Mahdsamnipata-sitra (Ta-chi ching
*%#8 ); see T No. 397(15), 13.374c-381c. The entire Maha-
samnipdta-sitra is sometimes listed as having been translated
during the Northern Liang dynasty (414426 CE).* The
Candragarbha-sutra section, however —together with a
companion work titled the Siryagarbha-siitra (Ch. Jih-tsang

the T'ien-t'ai and San-lun schools. In Japan references to the Candragarbha-siitra
appear frequently in the works of the Pure Land teachers Honen and Shinran and
are central to the reasoning of Nichiren as well.

8% See E. Obermiller, trans., History of Buddhism (Chos-hbyung) Iy Bu-ston (Hei-
delberg: Harrassowitz, 1931-3), Part 2, 171-77.

%6 Emmerick, Zambasta, 368-423.

57 For a critical edition of the Mongolian text, together with an annotated En-
glish translation and glossary, see Nattier, “The Candragarbha-sitra in Central and
East Asia," 220-331.

8 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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fen B ) and two other short texts —was translated in the
middle of the 6th century by Narendraya$as,” and only
subsequently (in 586 CE according to Tao-hsiian*) incor-
porated into the preexisting Chinese translation of the
Mahdsamnipdta-sitra. It seems likely that the text of the
Candragarbha-siitra brought to China by Narendrayasas—
like the much shorter Tibetan version of its “decline of the
Dharma” section alone —originally circulated as an inde-
pendent work.”

2. Book of Zambasta (Khotanese): The so-called Book of Zam-
basta,” of which the Khotanese version of the Kau$ambi
story comprises a portion of the 24th chapter,” 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,*® which would point to a

59 See the colophon to the text, T 13.298fF.

T 50.434b.

¢! No integral translation of the Mahdsemuipata-sitra is included in the Tibetan
Kanjur. At least four separate texts, however (in addition to the Candragarbha-siitra
itself), are identified as excerpts from that collection: the Arya-mahdsamnipdta-
ratna-ketu-dharani- nama-mahayana sitra (Pek. No. 806; cf. T 397(9)); the
Tathd ta-Sri- hiydna-stra (Pek. No. 896; cf. T 397(16]); the
kra-ksitig rblw d hdyane-satra (Pek. No. 905); and the Arya-sitrya-gar-
bha-namamar‘pu(ya—smm (Pek. No. 923; cf. T 397 [13) and [14), and note that the
chapter titles of the Tibetan indicate a closer parallel with [14]). Of these only the
DaSacakra-ksitigarbha, translated by Ho-zhang zab-mo, Rnam-par mi-rtog et 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 Maldsamnipata-satra, but is rather the proper equivalent of T Nos.
410 and 411 (of which No. 411, translated in 651 CE by Hsiian-tsang, offers the
closer parallel to the Tibetan).

The text itself carries notitle, 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
Yiamd, (E: ick, Zambasta, vii).

] According to Emmerick (Zambasia, 369) only about half of the chapter isex-
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 well have contained a continuation of
the Candragarbha-sitra.

64 Emmerick, Zambasta, vii.
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date of composition around the beginning of the 8th cen-
tury.® It is important to note that this work is technically
an original Khotanese composition and not a translation as
such; the entire 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
of Zambasta may well represent the first serious attempt to
render the Buddhist literary heritage into the everyday
spoken language of Khotan

3. Candragarbha-pariprccha-satra (Tibetan): titled Byang-
chub sems-dpe’ Zla-ba'i snying-pos zhus-pa-las lung bstan-pa
(“The Prophecy from the Question of the Bodhisattva Candra-
garbha”) 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-
huang® 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

3 R. E. Emmerick, in The Cambridge History of Iran, 3(2), ed. Ehsan Yarshater
(London: Cambridge University Press, 1983), 964.

% The composer's remarks appear at the beginning of the 23rd chapter, where
he states: “I intend to translate it into Khotanese for the welfare of all beings, this
tale of how the deve Buddha descended from the trdyastrimsa-gods. . . . Butsuch
are their deeds: the Khotanese do not value the Law atall 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 atall.
... In words the essential thing is the meaning. . . . The meaning being unper-
ceived, no one would escape from woes in sax *(E ick, Zamb 343-45).
The “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).
The 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 of the Chinese, who had long been rendering the Buddhist scriptures
into their own vernacular.

7 Louis de la Vallée Poussin, Catalogue of the Tibetan Manuscripts from Tun-huang
in the India Office Library (London: Oxford University Press, 1962), 185 (text no. 601.1).
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Mongolian (Ligeti No. 1120).% 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.®

In addition to these three versions, a small fragment of a San-
skrit manuscript of the Candragarbha-siitra was discovered in Chi-
nese Turkestan early in this century.” 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-siitra, 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 are
the texts of the Asoka-avadina 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

68 L. Liged, Catalogue du Kanjur mongole imprimé, vol. 1, Catalogue (Budapest:
Société Kérosi Csoma, 1942—44), p. 302. For the text itself see vol. 92, eldel 33, pp.
298v-305r.

% 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-sitra in Central and East Asia," 220-31). It is my intention o
publish the Mongolian text separately in the future.

79 See the transcription and translation in A. F. Rudolf Hoernle, Manuseript Re-
mains of Buddhist Literature Found 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-sitra, 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
Hoernle's Sanskrit fragment corresponds to T 13.306a15—1 (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,”
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 Mahdmayd-satra —contains no Mahidyana
elements whatsoever. Finally, the Chinese alone has preserved not
only the “decline of the Dharma” section of the Candragarbha-sitra,
but (apparently) the text as a whole. The other nineteen chapters
of the Chinese Candragarbha-siitra 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 Lévi several decades ago.™

In general the contents of these three versions of the Kau-
$ambi 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 version™ 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
Kausambi story discussed above, but found also in the Chinese
Candragarbha-sitra —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

7! Note, however, that the Chinese text gives figures of 2,000 years (T
13.370b8-11) and 2,500 years (13.363a29-b5) in other sections of the text.

2 Sylvain Lévi, “Notes chinoises sur I'Inde, V. Quelques documents sur le
bouddhisme indien dans I'Asie Centrale (Premiére partie),” Bulletin de ! ‘Ecole
Frangaise d’Extréme-Orient 5 (1905), 262-84 (with reference to parts of chapters 17,
18, and 19 of the Viiek-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 of respects. For a discussion of these differ-
ences see the notes to the Tibetan version.
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the death of the Buddha, people will still be able to put the
Buddha’s teachings into practice, and to achieve liberation (that s,
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 cn-
gage instead in a variety of worldly activities). It is at this point that
the Tibetan version begins to relate the familiar Kau$ambi 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” A
(*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.’™ 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 achicve-
ment), ksatriya rulers (who are accused both of cooperating with
these decadent monks and of interfering with them by imposing

™ T 13.375¢4. No similar statement occurs at this point in the Tibetan or
Khotanese version, but cf. the texts of the Afoka-avadina group, which state that
the events at Kausambi will take place one thousand years after the death of the
Buddha (for the Chinese versions see T 2.179a.24 and 50.126b26; for the Tibetan
see Pek. No. 1007, mdo-sna-tshogs sn, 281a1-2). It is possible that the one-hundred-
year figure given in the Chinese Candragarbha-siitra is the result of a copying error
(in Sanskrit or Prakrit, where one of the terms for “thousand” is dafafatam “tcn
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 Kausambi story.”

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.”™ 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 Kau$ambi 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

Mahavibhasd, the story begins with the appearance of three evil
kings. The Tibetan and Khotanese versions agree in calling them
Greeks (Tib. ya-bha-na, Khot. yavand), Sakas (Tib. shag-ku-na, Khot.
$¢akaund),” and Parthians (Tib. pa-la-ba, Khot. palvald), while the
Chinese text labels them Parthians ( ## ),” Persians ( =4€ ),” and
T 13.377bff.
7 The Khotanese text is, however, defective at this point, and may once have
contained such an introduction. Approximately seven folios (or eight, if Emmer-
ick’s placement here of the Leningrad folio [for which no folio number is avail-
able] should be incorrect) are missing just prior to the beginning of the Kausambi
story. Previous folios in the sequence, however, contain an account of the activities
of the historical Buddha Sikyamuni, and this account may well have continucd
into the missing section.

" The ethnonym *$akuna occurs only in these two versions of the text, and has
not yetbeen satisfactorily explained. Lamotte's conjecture (Histoire, p. 222) that the
term represents a conflation of the names sake and hiya is intriguing, but has not
been substantiated. A full examination of this issue should take into consideration
both the possibility that the term is a deliberate alteration of the word frka (sce
below, n. 97) and that it might be the result of a copying error. In the lauer case
the corresponding Chinesc rendition “good thought Saka" (& B ) and the Ti-
betan reading sha-ka'i mi, lit, “man of the Sakas,” found in the Kannasataka (Pek.
No. 1007, mdo-sna-tshogs su, 28 1a5) might supply useful data for reconstructing the
underlying Indian text.

78 For this derivation see the Appendix, “Proper Names,” no. 1 and note 12.

" Thisi is ra ain, but t knowledge no better read-

1santerpretation is rather uncertain, but to my kno gc etler re
ing has yet been suggested. For this derivation sec the Appendix, “Proper
Names,"” no. | and note 13.
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“good thought Saka” ( H#E®:& ), 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$ambi 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 Kauambi is placed in the south.® Mean-
while, a son named Dusprasaha (Ch. #% , Khot. Dusprasavd)® is

8o Ceruainly a variant of the ethnic name Saka, though I have not seen (or been
able to develop) an adequate expl ion of the comp b good hought.”

8! The Tibetan text states, more specifically, that Kausimbi is located "on the
other, southern side” of the Ganges (in the Tun-huang ms., ‘Ga*ga'i i pha-vol lho-phyogs-
na; see Tibetan text, §11, line 1), and that the countries of Gandhira, Madhyadesa,
and so on are on “this side” of the river (‘Ga*ga'i tshu-rol, $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 Kausimbi 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 “other” side of the river as being located to the
south. Moreover, by stating that both Gandhiara and Madhyadesa are on “this
side” 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 of this type would likely have been madc) is
in the far northwest, where one might know from hearsay that Kauéimbi ison the
southern bank of 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 Gandhira as being
on “this side” of the river in itself suggests a location in the far northwest.

82 The Chinese translation of this name (lit. “hard to look at”) agrecs with the
Tibetan transcription of the Sanskrit Disprasaka (“hard to tolerate, hard to bear”).
The 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.) Dusprasaha (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 of -ia to -va would be highly unlikely;
if we look instead for a possible visual error, however, the answer may be readily
apparent. In the Brihmi script (or in the variant of that script used to write Kho-
tanese) the letters ia and ve do not resemble one another at all; in the Kharosthi
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 etal., Kharosthi Inscriptions Dis-
covered by Siv Aurel Stein in Chinese Turkestan, Part 11 (Oxford: Clarendon Press,
1929), Plate XIV. This clearly suggests a period of transmission of the Kausimbi
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 five 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 Jambudvipa 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’s 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
Jambudvipa.

The young king, however, now becomes concerned about the
karmic effects of his military campaigns, and he turns to a tripitaka-
master named Sisyaka (here, however, written in all three versions
in a form that must go back to Sanskrit or Prakrit *Sirsaka®) for ad-
vice. Si;yaka 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 years” (Tib.), or to “give to the bhiksu-samgha”
(Khot.). At this point the Khotanese version alone notes that

8 Gee the Appendix, “Proper Names,” no. 5. Of all the versions of the
Kausambi story identified to date only the three members of the Candragarbha-
sittra group and the Chincse Ma)dvibhdsa translation contain forms of this name
that clearly go back to an original *Sirsaka. The spelling Sisyaka (which corre-
sponds to all the translated versions and o 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 & (sce Rap-
son's chartin Boyer, Kharosthi Inscriptions) while -sya- appears as S (Rapson) or &
(A. H. Dani, Indian Paleography [Oxford: Clarendon Press, 1963}, Plate X111Ib, line
18). Once again the possibilities for such a misreading are evident.
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“fifteen hundred years are now fulfilled,” and that the Dharma is

about to die out. )
The king then invites all the monks in Jambudvipa to come to

Kausambi, but many are killed along the way; only 100,000 man-
age 10 arrive in the capital. At this point (in the Tibetan and Chi-
nese versions) the king develops the desire to see an arhat and is
informed in a dream about the whereabouts of Sarata. (The Kho-
tanese version does not mention this incident, but simply has
Siirata appear with the rest at the assembly.) On the day of the
posadha ceremony the familiar conflict between Sisyaka and Surata
breaks out. A disciple of Sisyaka, named Angada, kills Sirata — 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 yaksa, Dadhimukha. A monk named *Kedara
(or *Kirata)®* 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 the yaksas (according to the Khotanese and Chi-
nese versions) fall to the ground and writhe. The Tibetan version

84 Written Ge-7ad in the Tibetan, Chi-duo-lo %58 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-gyis lung-bstan-pa,
one of the “late Khotanese adaptations” in which proper names are quite dis-
torted), itisdifficult to reconstruct its original Indian form with certainty. The Chi-
nese transcription suggests an original final -2 in the Indian form (which is
straightforward to reconstruct in the Tibetan, since the omission of this vowel is a
(requent result of a copyist's overlooking of the dot (Tib. tsheg) 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 Tibetan tran-
scription. We are thus left with the task of identifying a probable antecedent in 4i-
or ke-, of which Keddra “name of Siva as worshipped in Himilaya" (MW 309a) and
Kirdta “a degraded border tribe” (MW 283c) seem the most likely. Since the
transcription of i as ¢ (and vice versa) is extremely common, our task is 10 decide
whether the last two syllables are to be read as -da-ra or -ra-ta. Ordinarily onc¢
would suspect the Chinese rather than the Tibetan of having undergone syllabic
metathesis, since in Chinese the inadvertent transposition of characters (especially
in unfamiliar foreign names) is quite common. Here, however, the Tibetan offers
an equally plausible solution, since 72 and da are frcquendy confusced in the Ti-
betan script (for examples in our text see the Pl version of the Tibetan, lines 174
[n.2) ar\xd 179 [n. 1)). I would therefore suggest an original Indian {orin Kedira—
Tib.* g3 = g~ ﬁ‘&ﬁ‘, the form attested in the Tibetan Candragarbha
text. This would provide an exact paralel to the Chinese spelling Chi-duo-lo 9% &
(A. Ch. kiei- t4- I, Karlgren 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.* In the Chinese version
the king then proceeds to cremate the remains of Sisyaka and
Sirata (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 of loyal 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 disappcared.

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

8 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 cven the Sdsana..."
(Emmerick, Zambasla, p. 419), the text breaks off, and the following 11 folios (com-
prising 121 lines, according to Emmerick’s calculations) are missing. It is possibl
that further material directly related to the Kaugimbi 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 0 be a
fitting concluding statement. When the text resumcs at line 642 (folio 439,
Zambasta, 421), it is with material that docs not parallel cither the Tibetn or the
Chinese version of the Candragarbha text.

8 On this term (which I would derive from Skt. or Pkt. bhadante, voc. < bhadanta
“a term of respect applied to a Buddhist, a Buddhist mendicant” (MW 745¢],
rather than from the vandya “praiscworthy, very venerable” [MW 9]18b} as most
authorities have donc) see p. 254, note 24 to the English translation of the Tibetan.




182 < ONCE UPON A FUTURE TIME

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.”’

The Chinese, by contrast, continues with a long concluding section
that has no parallel in any other version of the Kausambi 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-sitra offers its
own timetable for decline: the True Dharma ( E# ) 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 dharani 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 Kausambi 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” ( =M% ).

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:

7 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.

This curious term has no parallel in either the Tibetan or the Khotanese text
and is not defined at this point in the Chinese. In a previous passage, however (T
13.324213-14), these three are described as being “the essential life-force of the
carth” (R ), “the essential life-force of all living beings” ( REMK ), and the
“wondrous essential life-force of the True Dharma" ( P E&M4 ). (I would like to
thank Judith 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 part for himself; (2) one part for those Srdvakas who are firm
in samddhi, leading to liberation; and (3) one part for srdvakas who
break the precepts, but recite the siitras and put on monastic robes
in the times of the True and Semblance Dharma. The Buddha asks
the future Buddha Maitreya to protect these srdvakas “so they will
not be poor,” and to prevent capddla-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 element
in the Tibetan text; the rest of the story, like the other versions dis-
cussed above (with the exception of the Mahdmdyd-sitra), is entirely
devoid of Mahiayana content. In the Khotanese version, too, there
is only a single Mahayina element: when the monks assemble at
Kau$ambi, we are told, they realize that “the Mahayana is then
completely ruined.”® In the Chinese version we lind a far greater
number of Mahayina elements, including mentions of the six
pdramitds (375b, 377a, and 379c, the last two in conjunction with
references to the arising of bodhisattvas), the bodhisattva Manjusri
(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 senticnt beings in the audi-
ence (380b). Most striking of all is the presence in the Chincse ver-
sion of a dhdrani offered by the Buddha to his followers “in order
to make the Dharma long endure” (380b), a feature with no coun-
terpartin any other version of the text. All of these, however, occur
outside the body of the Kausambi story itself (877b-379b), in what
might best be described as a “framing” section that has no close
parallel in any other version of the text.

Does the addition of these Mahayana clements, then, consti-
tute a genuine “Mahayanization” of the account? Certainly this is
not the case in the Tibetan and the Khotancse versions, where
Mahayana elements are minimal and could easily be removed

8 Emmerick, Zambasta, 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 Kau§ambi
story are still quite devoid of Mahayana content.” 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 (thatis, the
“framing” sections) found in the Chinese text have no parallel in
any other version of the Kau$ambi story, it is reasonable to con-
clude that they were not part of the early tradition but were added
at some specific pointin the transmission of the text. That this took
place in a Mahiyana environment is quite certain, since both seg-
ments of the “frame” 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
dhdrani 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 of Skt. sughd).*’ Second,
the reference to people looking upon their parents as “field deer”
(879b21) is derived from Chinese, not Indian, imagery.” 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

% The same is true of the other Mahiyana-influenced version of the Kausambi
slorgl discussed above (pp. 168-70), the Mahd@mdyd-sitra.

! The evaluation of the “authenticity” of a dhidrani is always tentative, of
course, since dhdranis found in Indian texts can likewise consist of apparently
meaningless terms.

2 The expression is used at least as early as the Former Han dynasty; see Wm.
T. de Bary, ed., Sources of Chinese Tradition (New York: Columbia University Press,
1960), vol. 1, 162, for the use of this expression in the Ch'un-ch'iu fan-lu X% of
Tung Chung-shu H&®# (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.” Fifth, the reference to the “white
Dharma” and “black Dharma” (376b25, 376c10) 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,’* the direct reference to people being “unfilial to their
parents” ( REHRLE , 377b17) sounds suspiciously Chinese. Sev-
enth, the unabashed advertising of “long life, fame, and wealth”
and “never being poor” as among the benefits obtained by listening
to the siitra (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.”® Thus we may tentatively suggest that the “frame” ol
the story (which is found only in the Chinesc version) was added
in a Chinese context, in response to Chinesc conditions.

Another important task is to determine the degree of relation-
ship among the texts in the Candragarbho-sitra group, on the onc
hand, and of the group as a whole with other versions of the
Kaugambi story. Beginning with the latter, in referring to the king
of Kau$ambi by name as Mahendrasena and in including his son
Dusprasaha in the story the three Candragarbha texts agree with the
Afoka-avadina group and diverge from the other texts discussed
above. The Candragarbha texts again agree with the Afoke-avadana
group (but here also with the Mahdvibhdsa and thc Mahamaya-sitra)
in portraying the conflict at KausambI as a dircct confrontation

9 See for example 376a8 and a12; 376c25; and 379b10 and b29. For the expres-
sion “three essential life-forces” cf. above, n. 88.

4 Gregory Schopen, “Filial Piety and the Monk in the Practice of Indian
Buddhism: A Question of ‘Sinicization’ Viewed from the Other Sicle,” T"onng Pao
70 (1984), 110-26.

93 See above, pp- 128-29.
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between the tripitaka-master and the arhat Siirata, rather than be-
tween the arhat and an unnamed group of monks (as in the two
Katyayana prophecies).

In other respects, however, the Candragarbha texts differ from
the Afoka-avadina group and conform with other versions instead.
First, while the Afoka-avadéna 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 Kausambi, 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 ASoka-avadina texts and in the Mahd-
vibhasa.

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$ambi—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 disappcarcd )
And second, all three texts in the Candragarbha group agree in
transcnbmg the name “Sisyaka” with an internal r (< Skt/Pkt.
*Sirsaka?), which (as discussed above) may betray the influence of
a Kharosthi-script ancestor.* All in all, however, itis in general the
continuities between the core of the Kau§ambi 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

% See above, note 83. This feature is not in fact restricted (o the Candragarbha
group, though this is the only group in which it occurs with complete consistency.

The Chinese translation of the Maldvibhdsé also contains a form of the name
“$|syaka” that goes back to an underlynng *Siraka,and itis possible (though in my
view not probable) that the Sar 74 reflects such a form as well. The

Malduvidhdse, however, is based on a large number of sources, one of which (in the
late recension thatserved as the basis for Hstian-tsang's translation) may well have
been the Candragarbha-sttra itself. For a list of all the variant forms in which this
name 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 of Zambasta 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.

A better 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$ambi is located in the south; this is in contrast to the Chi-
nese version, which preserves a vestige of the original locations of
the three evil kings and places Kau$ambi—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 Angada 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 faka)
with an otherwise unattested ethnonym, Skt/Pkt. *$akuna. That
this form does not appear in any other version of the Kau§ambi
story in itself suggests a common ancestry for the Tibetan and
Khotanese versions of this text.”’

97 Itis entirely possible that this change was made in the Tarim Basin region,
with the intention of removing any association with the Sakas (i.e., the people of
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Allin 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 Mahayina 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. All place the scene of the
disappearance of the Dharma at the city of Kau$ambi, and locate
the invasions by the three foreign kings in the northwestern part
of India. And with the exception of the verse translation of the
Prophecy of Katydyana, which alters the names of the three forcign
kings to read “Rome, Iran, and Parthia” (and to a lesser extent the
Chinese Candragarbha-sitra, 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§ambi 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 the first
half of the 8th century CE; I have styled them “Khotanesc” because
there is every indication that these traditions were first formulated,

Khotan). (On the ethnonym seka and related forms see 11. W, Bailey, Khotanese
Texts, vol. 7 [London: Cambridge University Press, 1985], 63-75.) We should also
note, however, the occurrence of the form fakuni in the Sanskrit epic Mahdbldrata,
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.*
The three texts included in this category are the following:

1. Li’i yul{gyi dgra-bcom-pas) lung-bstan-pa (“The Prophccy of
[the Arhat of] Khotan”): Pcking No. 5699, Derge No. 4202; also in
the Narthang edition (vol. 94 {mdo nge], 420b3—424b1). Three Tun-
huang manuscript copies have also been prescrved,” as well as a
Chinese translation based on thc Tibetan.'® In this case, how-
ever —in contrast to that of the Tibetan Candragarbha-siitra editions
discussed above —the xylograph cditions clearly represent a sepa-
rate translation, as they contain numerous differences in vocabu-
lary, phrasing, and content from that of the Tun-huang copies.'”!
None of the manuscript or xylograph copies contains an indication
of translation date, but for rcasons discussed below the Khotanese
original cannot have bcen composed carlicr 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)'**

9 Here ! differ with F. W. Thomas, who viewed at least the first two of these
works as original Tibctan compositions, and suggested that the three might have
been produced in Tun-huang, Tibet, and Sha-chou, respectively (see his Tilelan
Literary Texts and Documents Concerning Chinese Turkestan {l.ondon: Royal Asiatic So-
ciety, 1935), vol. 1, pp. 42, 50, 51, and 307, n. 3). R. E. Emmerick, who has pub-
lished an edition of the third of these works (in Tibetan Texts Concerning Khotan
{London: Oxford University Press, 1967)), does not commit himnsclf on this issue,
stating only that the text demonstrates a “close association with Khotan” (xi) and
uses terms that “could only have been known to someone familiar with Khotanese
usage” (xi-xii).

% Tun-huang text nos. ]597, J598, J601.2 (kept in the India Office Library di-
vision of the British Museum). Critical editions and English translations of the
Tibetan and Chinese versions of this text are currently in preparation by Christo-
pher 1. Beckwith and TAKEUCH!I Tsuguhito. In the meantime sce the pioneering
but now outdated translation by Thoinas in his Tibetan Literary Texts, vol. 1, 77-87.

190 pelliot no. 2139 (Tun-huang ms.), translated from the Tibetan by Chos-
grub (Ch. Fa<ch’eng #& ). Sec the discussion by Pelliot in fournal Asiatique, vol. |
(1914), 144—45.

191 Here too I differ with the opinion of Thomas, who saw the xylograph etli-
tions as mere revisions of an original similar to the surviving Tun-huang texts (13-
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 ‘Tibetan com-
position (41-42).

192 See Thomas, Tibetan Literary Teats, vol. 1, p. 77, n. 1 and p. 87. This text
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contains the shortest version of the Kausambi 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. Sen-gha-bardha-na).'® 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),'* Shu-lig (Kashgar),'®® and 'An-se (Kucha).'® The arhat
replies that the Dharma will endure for 2,000 years after the
Buddha’s nirvana.!*’ 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 “Prophey of the Li CounLry" by
Emmerick (see the edition and translation in his Tibetan Texts, pp. 2-75) and “An-
nals of the Li Country” by Thomas (translation in Tibetan Literary Texts, vol. 1, 89—
136). The latter does not include a version of the Kausambi story and will not be
considered here.

103 The same figure reappears in the following text.

194 No satisfactory explanation for the regular Tibetan rendering of the name
of the kingdom of Khotan as “Li country” (Tib. li-yul)—a name that does not ap-
pear in the Khotanese sources themselves, or for that matter in any other lan-
guage —has yet been offered. The suggestion by R. A. Stein (Recherches sur Uépopée
et le barde au Tibet [Paris: Presses Universitaires de France, 1959}, 284 and 313, n.
126) that Li represents a Tibetan transcription of the Chinese family name Li ¥,
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.

195 Not from Chinese Shu-lo ¥ , as stated by Emmerick (Tibetan Texts, 105a, s.v.
fu-lig), but a transcription of a local name of Kashgar, of which the Chinese (A Ch.
$170"4ak, K. nos. 904, 523) is also a representation.

1% Presumably a transcription of Chinese an-hsi %® (“pacified west"), the
name of the Chinese protectorate established in the Tarim Basin region during
the Tang period, with its main headquarters located at Kucha during part of this
period. C. 1. 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 of ‘an-se with the kingdom of Kucha itself, and not with a broader
administrative unit.

197 S5 the Tun-huang mss; the xylograph editions, however, read “1,000 years”
(see Thomas, Tibelan Literary Texts, vol. 1, p. 78 and n. 4). Thomas states that the
number 1,000 is “doubtless the more original figure” (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. “red faces”),'*®
Supiyas (so-byi),'®® Turks (drug-gu), and Uighurs (kor)."® 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. Atthat time a bodhisattva will take birth as king of Tibet,'"!
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,'"? there will (again) be a bodhisattva ruling Tibet; his consort
will be the Chinese princess Kong-co, who will have great faith in
Buddhism."”® Meanwhile, in Khotan a non-Buddhist king will

1%8 The listing of the Tibetans among the hostile forces, as well as the use of
this term (which occurs throughout the text) in place of the ordinary Tibetan self-
designating ethnonym bod, is sufficient evidence in itself, in my view, that the text
is not a Tibetan composition. The epithet “red faces” is a reference to the Tibetan
custom, current during the imperial period, of smearing their faces with red pig-
ment. Note that the same expression is attested as a name for the Tibetans in the
Khotanese Book of Zamb 15.9 (Khot. heind-khoca, for which see Bailey, Khotanese
Texts, vol. 7, pp. 12, 87). Bailey describes this term as a Khotanese rendering of a
Tibetan self-designation, but in my view the reverse —that gdong-dmar represents
a Tibetan translation of Khot. heind-khoca — is more likely.

199 The Supiyas, who inhabited the northern slopes of the Kun-lun mountains
and were a constant threat to the inhabitants of the ocasis towns in the southern
Tarim Basin throughout most of the first millennium CE, are mentioned already
in the Kharosthi documents from the Niya region (3rd c. CE); see the index to A.
M. Boyer et al., Kharogtht Inscriptions, s.v. supiya. The transcription of their name
here as So-byi (in contrast to the usual Tibetan spelling Sum-ga) is again an indica-
tion that this text was translated into Tibetan from another language. In this con-
nection we should note the spelling of the name in Khotanese as Supiya (sce
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.

11° Fventually this term comes to mean “Mongol," but in the imperial period
it was still used to refer to the Uighurs. The corresponding Chinese text has hui-ho
@i, “Uighur.”

111 Here the reference is presumably to Srong-btsan sgam-po, founder of the
Tibetan empire, whose Buddhist sympathies are, however, only legendary (see
Hoffmann, Tibet, 126-27).

112 The chronological problem that concerned Thomas (see Tibetan Literary
Texts, vol. 1, p. 79, n. 6) has vanished with improved knowledge of the history of
this period. For a chart of the Tibetan rulers in this era see Beckwith, The Tibetan

Empire, 215.

113 On the events in question, which took place during the reign of the Tibetan
ruler Mes-‘ag-tshoms (r. 704-755 cg), see Hoffmann, Tibet, 44, 128. The Buddhist
cause was supported by the king's Chinese wife, Chin<ch'eng Kungchu ©&2E
(known as Kong-co in Tibetan sources), herself a fervent Buddhist. The 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' and from a goddess named
Sri-mahadevi™ they will survive the rigors of the journey and ar-
rive in Tibet. For three years they are well reccived. Subscquently,
however, an epidemic breaks out, taking the life of the Chinese
queen herself. After her death a group of ministers succced in per-
suading the king that the epidemic is due to the presence of so
many foreign monks,"* and that they should all be expelled. The
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 policies!')
and join them on a long and arduous journey to Gandhara. Due
to supernatural assistance —in this case offered by andga 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, and

died, however, during a smallpox epidemic that swept through Tibet in 740-741,
some three years after the arrival of the Khotanese monks, and opponents of Bud-
dhism (including many of the ministers of state) took advantage of the situation to
argue that the Tibetan gods were angry with the presence of thes foreign reli-
gious figures. Their arguments were successful, and the Khotanese monks were
again sent on their way.

114 Note that this name is transliterated as Bai-sh na (a form derived from
the Buddhist Hybrid Sanskrit (or Prakrit) spelling Vaiframana, not Skt. }aisratana;
see Edgerton, BHSD, 513a), and not translated (as Rnam-thos-kyi hie) as is usually
done in Tibetan. On the forms of this name in Khotanese and other Central Asian
languages sec H. W. Bailey in Bulletin of the School of Orientel and African Studies 10
(1942), 912.

113 Not a standard figure in the Indian pantheon; possibly a local goddess in
Buddhistic garb.

1€ The Prophecy of Khotan specifies that the epidemic was spread by monks
from Nepal, a fact not mentioned in other versions of the story (sce Thomas, Ti-
betan Literary Texts, vol. 1, p. 49).

"7 The reference to Tacism appears only in this version of the Kausambi story.
The ruler in question is presumably emperor Hsiian-tsung (r. 712-756), whose
pro-Taoist sentiments are well known (see Stanley Weinstein, Buddhism Under the
Tang [Cambridge: Cambridge University Press, 1987], 51-57 and 168, n. 26). The
Tibetan text specifies that the pro-Taoist policies went into effect some time afeer
the arrival of Kong~o in Tibet in 710.
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a succession struggle between his two sons —onc a follower of Bud-
dhism (lha-chos), the other a partisan of “heretical religion” (mu-
stegs-kyi chos, almost certainly a reference to Islam) — will ensuc. The
monks of course support the Buddhist candidate, who (with their
assistance) is successful in gaining thc throne. After only six
months, however, an unnamed monk will assassinate the king and
take the throne for himself. At this point the people of Gandhira
rise in revolt, kill the usurper-monk, and expel the other monks
from the kingdom. Now the reflection of the True Dharma (sad-
dharma-pratirapaka, Tib. dam-pa'i chos-kyi gzugs-brmyan) will perish in
Gandhara, and the monks will again begin their wandcrings.
Finally we come to the brief passage that parallels the Kau-
$ambi story itself. Herc the three forcign kings have not yet been
subjected to the wholesale changes of namc that occur in the other
two versions, but are referred to simply as “king]s] of the west and
king[s] of the north, ‘Greek’ and so on."""® Though the story is told
in condensed form, it has undecrgone no visible changes in plot:

...increasing in power, those threce 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 Kausambi will annihilate the
armies of three hundred thousand men, along with the kings,
leaving not a single man. Then the king of Kausambi, in order
to purge the sin of slaying so many armies, will invite all the
monks residentin Jambudvipa; after arriving in the country of
Kausambi the sanghas will quarrel and slay cach other, and the
reflection of the True Dharma (saddharma-pratiripaka) in
Jambudvipa will perish completely.'”®

Of particular interest for our purposes is the following line, which
reads “but the details may be known as stated in the Sitra of the
Prophecy Made to the Bodhisattva Candragarbha.”'* Thus in the closing

118 Tib. nub-phyogs-kyi rgyal-po dang / byang-phyogs-kyi rgyal-po ya-na-ba [sic, for ya-
ba-na] la-sogs-pa (Pek. No. 5699, mdo-grel nge, 447b6).

" Following the translation of ¥. W. Thomas (Tibetan Literary Texts, vol. 1, p.
86, which he based on the Tun-huang manuscripts rather than on the noticeably
different xylograph editions), with certain emendations.

20 Thomas, Literary Texss, vol. 1, p. 86. This sentence is omitted in the xylo-
graph editions, which, however, contain a final scntence (not found in the Tun-
huang mss.) reading “accords with the Prophecy of Candragarbha” (in the Peking
edition, Tsan-dra-gar-bha'i lung-bstan-pa dang mthun-no {448b3}).
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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 of Khotan follows the main lines of the Candragarbha
account. The 2,000-year timetable found in the Tun-huang manu-
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 resumé virtually all proper names have
been eliminated), the preservation of the name of one of the evil
kings, ye-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 Kau¢ambi tale in other Khotanese texts.

2. Dgra-bcom-pa Dge-'dun ’‘phel-gyis lung-bstan-pa (“The
Prophecy of the Arhat Samghavardhana”): Peking No. 5698,
Derge No. 4201; Narthang vol. 94 (mdo nge), folios 412-20. The
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 “by
far” than the Prophecy of Khotan just discussed, but I am unable to
go along with his reasoning.’ In my view the Prophecy of the Arhat
Samghavardhana 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$ambi

story.

12! Thomas, Tibetan Literary Texss, vol. 1, 43. More specifically, he assumes that
ashorter version of a prophecyattributed to an arhat Samghavardhana, composetl
in “some form of Buddhist Sanskrit or Prakrit” (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 statementof a Tanjur
catalogue (presumably the Narthang edition, though he provides no reference)
that this text and the Prophecy of Khiotan “seem to be translations from Khotan" as
“a conjecture of 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,'® concerning
the duration and ultimate fate of the Dharma in Khotan.'” This
time we find no direct mention of the Prophecy of Candragarbha (nor
does such a reference occur anywhere in this text); the text statcs
only that the pupil had heard that, “with the passing of two thou-
sand years from the nirvina of Buddha, Buddha’s doctrine would
decline in the Indian country Kausambi."'** The arhat replies that
1,500 years after the dcath of the Buddha unbelievers (i.c., non-
Buddhists) will arise in these countries, and the Dharma will suffer
from fighting. Moreover, an unbclieving king will arisc in
Khotan,'* 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 activitics. As a result, the
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 VaiSravana and Sri-mahadevi,"™
most of the group will arrive safely.

At that time a Chinese princess, “born of a bodhisattva family,”
will be the chief queen of the king of Tibet. She will argue the cause
of the Khotanese monks and nuns before the king, and he will
allow her to furnish them with supplies. Mcanwhile, a group of
monks from a variety of Central Asian countries™ who have taken

122 Here the name is translated (as Dge-‘dun ‘phel), rather than transliterated as
in the Prophecy of Khotan. Note also that the arhat is described as residing in the
Phru-iia monastery “in this country”; since the monastery in question was Jocated
in the kingdom of Khotan (Thomas, vol. I, 118-20) this would indicate that the
text was a Khotanese composition.

13 More specifically, the inquiry concerns the fate of the Dharma “in the coun-
tries of Khotan and so on" (Li-yid la-sogs-pa, Pck. No. 5698, mdo-grel nge, 13504 and
passim). Presumably more or less the same area described in the Prophecy of
Khotan —that is, the countries of Khotin, Kashgar, and Kucha —is meant.

124 Thomas, Tibelan Literary Texss, vol. 1, 52. Note that the timetible is aguin the
same as that of the Tibetan Candragarbha-sitra.

125 More literally, “in this country of Khotan" (Li-yul ‘dir), again an indication
that the text was composed in Khotn.

126 See above, n. 115,

127 The countries listed arc '‘An-tse (~ An-rtse), Cus-tig, Par-mkhan (~ Bar-uan),
and Shu-lig (~ Shu-lag) (sec Thomas, Tibetan Literary Texts, vol. 1, 61 and the Peking
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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 China'™®)
set out for Gandhira. As in the Prophecy of Khotan, 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,'® who is successful in his claims. After just five
months, however, he will be assassinated by a group of “upland”
monks,' who will put one of their number on the throne. The lat-
ter will rule for two years, after which the people of Gandhira will
revolt and will assassinate the king and kill all the foreign monks
they can find. Only a few will succeed in fleeing into Madhyadeta.

At this point the text launches into the familiar Kaufambi
story, but here with a striking difference: now the three evil kings
are not the Greeks, Sakas, and Parthians, but the Persians (stag-gzig
~ta-2ig), Turks (drug-gu~dru-gu), and Tibetans (bod)!™ 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 Gus-tig is an unidentified city along the northern Silk Road through
the Tarim Basin (see Beckwith, The Tibetan Empire, 131). The identification of the
other two is uncertain.

128 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 mtsod-pa‘i dus de'i 1she rgya-yul-gyi dge-slong-rnams kyang shin-t sdng-
bsngal-bas gzir-nas yul Gan-dha-rar ‘gro-bar ‘gyur-ro, Pek. 440b1-2).

129 Here the textstresses thatamong their ranks are a number of young monks,
who sprovc to be excellent fighters.

%0 Tib, stod-po; the corresponding Chinese text has /isi & , “western.” On the
meaning of the terms stod and stod-phyogs in Old Tibetan texts see Beckwith, The
Tidetan Empire, 203-205.

131 The inclusion of the Tibetans among 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 Dusprasaha'* 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 Sisyaka (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 Kau$ambi, and the
king follows his advice. The text notes that 100,000 monks will ar-
rive in Kauambi (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 Sisyaka and Siirata™ breaks out. Sirata is killed
by Sisyaka’s student, Angada (Derge A-kan-bi, Peking and Nar-
thang A-gna-b:'*), who again wields a door-bolt as a weapon;
Angada in turn is killed by Sarata’s disciple *Keddra.'** The monks
all become enraged and kill one another, and when the battle is
over the trayastrimsa 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
tripitaka-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 the ndgas.

The text then closes with an intriguing chronological note:

132 Here translated as Buwd-dka’, "hard to tolerate.”

133 Spelled Su-ta-ra [sic) in the Derge edition (167b5).

134 For the reference to the Narthang spclling see Thomas, Tibetan Literary
Texts, vol. 1, p. 68 and n. 1; Thomas reconstructs an original Indian form “Agnavi.”
For the Peking see 44324. The name hassuffered serious deformation in transmis-
sion; cf., however, Khot. Am-ggadi found in the Book of Zambasta (sce the Appen-
dix, no. 8).

15 Spelled Ka-7a-ta in the Peking, Derge, and Narthang editions. The Nar-
thang edition reads ngag-slong ka-ra-ta, “the grammarian Karata” accordi‘r_\g to
Thomas (Tibetan Literary Texts, vol. 1, p. 68, n. 3). The term ngag-siong =7’ §<" is
clearly a carving error for dge-slong 59 < “monk,” which appears correctly in the
Peking (443a5) and Derge (167b7) editions. For the reconstruction of this name
see above, note 84.
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“from 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.""*

In broad terms, then, it is fair to describe the Prophecy of the
Arhat Samghavardhana as a faithful representation of the plot of the
original Kausambi story, but with an important shift in the cast of
characters. By naming the three evil kings as the Persians,'* 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 CE.”*® Moreover, the text agrees with
the Prophecy of Khotan (and with the Religious Annals of Khotan, to be
discussed immediately below) in associating the Kausambi story
with the fate 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 Samghavardhana agree with earlier versions of
the story: both texts treat the events at Kau$ambi 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 Kausambi story does
not serve as the conclusion of the text. Rather, we find (as in the
Chinese version of the Candragarbha-sitra) 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 [ 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

136 Tib. Li yul-gyi mkhan-po-mams ‘dus-nas li rje-lisun legs-kyi ring-la yos-bu'i lo-la
brtsis-nas de-nas lo brgya-risa-gnyis-na dam-pa'i chos nub-par ‘gyur-ro (Pek. 443b8~44al;
the Narthang and Derge texts are identical).

137 By “Persians” (Tib. stag-gzig ~ta-ig) we may assume that the Arab Umayyad
dynasty, which included the territory of Persia, is meant.

13 For a detailed and up-to-date study of the interactions of these three
powers, based on extensive use of primary sources (including those written in Ti-
betan) see 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 (“The Religious Annals of Khotan").
Not included in the Tibetan canon; the text is known from asingle
manuscript copy from Tun-huang.'® Like the Samghavardhana
prophecy, the Religious Annals of Khotan relates the Kausambi story
in considerable detail; but like the Prophecy of Khotan, it mentions
explicitly that 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 Mo-rgu-bde-shil,'*
from the texts of the Dharma-stitras Saryagarbha, Candragarbha,
and Vimala{prabhi-parilprccha.”**' (Note that this is the only one of
the texts treated in thissection that states explicitly that it is a trans-
lation.) As with all the texts in this category, the manuscript gives
no indication of the date of its composition or translation. Since the
text again deals with events known to have taken place during the
reign of Mes-"ag-tshoms, however, we may again assume that the

139 Pelliot no. 960. An edition of the text and glossary of vocabulary is given in
Emmerick, Tidelan Texts, 78-91 (text) and 93-160 (glossary). The only available En-
glish translation is the by now quite outdated version given by Thomas in Tibetan
Literary Texts, vol. 1, 305-23.

149 The term mo-rgu-bde-shil (more frequently mo-rgu-de-shi or mo-rgu-bde-shi) is
not in facta personal name, but a Tibetan transcription of the Khotanese religious
tie mdrgaupadedai (for which see H. W, Bailey, Khotanese Texts, vol. 4, 87-88) <Skt.
*margopadesaka (according to Emmerick, Tidetan Texts, 102b). The term is defined
as lam slon-pa, “way-shower,” in another text translated by Emmerick (Tibetan Texts,
30, folio 178b1-2). The formin -/, which seems to occur only in the Religions Annals
of Khotan, has not yet been satisfactorily explained, though Emmerick’s suggestion
that the final -/ is due to a false association with BHS sila-"moral restraint” (Tibetan
Texts, 102b) is at least plausible (cf. Thomas, Tibetan Literary Rexts, vol. 1, p. 307, n.
3 for the suggestion that this spelling reflects a local Chinese pronunciation). The
fact that the translator of our text held this title (not, as Emmerick suggests on page
102b, a personal name)strongly suggests that the translation in question was made
from a Khotanese original.

141 Tib. dar-ma mdo-sde su-rya-ga-rba dang / tsan-dra-ga-rba dang / bye-ma-la-pri-
isai gzhung-las mdo-tsam-zhig / mkhan-po mo-rgu-bde-shil-gyis / gsar-du bsgyuro (see
Emmerick, Tibetan Texts, p. 91, lines 113-14). For an English translation of the
Vimalaprabhapariprcchi-sitra see Thomas, Tidetan Literary Texts, vol. 1, 179-258; as
Thomas pomts out (139) the text is certainly a Khotanese composition, though no
Khotanese original survives. The Siryagarbha-sitra (Peking No. 923, Derge No.
257, Narthang No. 242, Lhasa No. 258; cf. T No.397{13] and (14]) has not yet been
translated into English.
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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 stiipas 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 drying up of a lake that resulted
from its penetration by the staffs of Sariputra and Vaisravana dur-
ing the time of the historical Buddha, Sakyamuni.

The account then moves forward again, relating the arrival of
the first king of Khotan, a son of king ASoka of India, and his tem-
porary adoption by the emperor of China.'* This is followed by a
list of the eight major tutelary deities of Khotan, the cight “self-
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 srdvakas on the other.'® (The ac-
count here emphasizes the predominance of the Mahayana
contingent over the “Hinayanists.”)

Once again the time (rame 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)'* 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 retinuc. Then the
text interposes a peculiar line: “This Prophecy of the Li Country (yul
li-yul-gyi lung-bstan 'di),” we are told, “is not even to be handled by

142 As Sir Aurel Stein has pointed out in Ancient Khotan (Oxford: Clarendon
Press, 1907), p. 158, this legendary account (and the similar story that oceurs in
Hstlan-tsang's travel account) correctly reflects the combination of Indian and
Chinese elements in early Khotanese culture.

' The Mahayanists are said to follow the principles (lit. “enter the door," sgor
’jug) of non-conceptualization (mam-par myi-rtog-pa) and Siramgama-samidhi (lines
39-40), while the frdvakas adhere to the four [noble] truths (line 40).

"% The ten are: three pertaining to the body (not killing, not stealing, not 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 of the Prophecy of [the Athat 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 of 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 Basin'®
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 emperor is said to
have great faith in Buddhism. Vairavana and $ri-Mahadevi 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 monks are expelled from the country. They then set out
for Gandhara, and at this point the text turns to the narration of

145 The text actually reads “all the sanghas of the four fortified cities of stod”
(Tib. stod-kyi mkhar bihi'i dge-'dun-rnams nil-kyis). According to Beckwith stod-kyi
mkhar bzhi is to be understood as a reference to the Four Garrisons (ssu chen M )
established by T'ang China in the Tarim Basin region (Beckwith, The Tibetan Em-
pire, p. 204, 3d; note 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
may well be correct; itis also possible, however, that stod-kyi mkhar bzhi is the result
of a transmission error for an earlier thod-dkar bzhi (for Tib. thod-dkar sce P.
Kvaerne, Acta Orientalia (Budapest) 34 (1980}, 101, and J. Bacot etal., Dociements de
Touen-houang (Paris: Paul Geuthner, 1940}, p. 83). This expression would parallel
exactly the phrase “the four tokhri" still preserved in 9th-century Sogdian texts as
cif’r twyr'k (in Sogdian script) and ch'r twyryst'[n] “country of the four tokhr" (in
Manichaean script); see W. B. Henning, Bullelin of the School of Oriental Studies 9
{1938], 550-51. The same expression has been identified by Henning (551) in an
Uighur text as well ((wyrt twyry). In either case, it is certain that in the present in-
stance the territory of the Tarim Basin is meant.
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the Kauéambi 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 (kor),'* a list that would suggest a date of composition not
earlier than the late 8th—early Sth century.'?

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. Of
particular interest are the forms of the names and the epithets of
the major characters given in the Religious Annals. The king of
Kau$ambi is here named 'Dre-spe-sad (sic, for Skt. Dusprasaha), and
is described as the son of Man-'dre-seng-ge (< Mahendrasena). Sisyaka's
name again appears with the intrusive r typical of the Candragarbha
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 ttrvilei “tripitaka-master,” which
serves as yet another indication that the text is a translation from
the Khotanese.'* Sisyaka’s pupil Arigada has become Ang-ghan, the
yaksa Dadhimukha has been transformed into 'Dra-dha-mu-ka, and
Surata's name is unexpectedly spelled with a final -g (Tib. Su-
rag)."** Clearly this recension is the end-product of a long chain of

1% For the term hor used in a reference to the Uighurs see above, note 110.

'¥ The Uighurs first become a factor in the struggle for control of the Tarim
Basin in the 760s. For a detailed account of the Uighur, Chinesc, and Tibetan roles
in this contest see Beckwith, The Tibetan Empire, especially 146-72.

% On this term see Emmerick, Tibetan Texts, 132a.

'Y Not Ra-~su-rag, as read by Thomas (Tibetan Literary Texts, vol. 1, 316); appar-
endy (judging from Emmerick’s edition of the text) Thomas mistook the last char-
acter of the previous word as part of the name of Siirata, Once again this spelling
offers evidence of tr ission of its dent in the Kharosthi script: the Ti-
betan lettersta 6" and ga <) do not resemble one another atall, but it is easy to sce
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copying (and miscopying) of the text. The variation in the name of
Sisyaka —which appears as both Shir-zhag and Zhir-shag, spellings
that are more similar in sound than in appearance—suggests
further that at least some of this transmission may have been via
dictation.

The account does not end, however, with the death of the
monks at Kausambi. Rather, the text goes on to consider other is-
sues as well: first an enumeration of the various guardian spirits
and images appointed by the Buddha to prescrve the Dharma in
Khotan, then a prescription for dcaling with threats of war, inva-
sion, and strife (the believer is instructed to read the the dhdaranis
from the Lotus Satra and the Vimalaprabhd-pariprechd). ‘The text
then turns to a very different topic: the story of Shi-ri-dan, treasurer
to an Indian king, who meets a group of Sogdian'® merchants
looking for a victim for a human sacrifice and offers his own body
to spare other potential victims. Shi-ri-dan is saved from his fate by
divine intervention and goes on to become in future incarnations
andga king, then an arhat, then (one wonders at the spiritual tra-
jectory implied here) a ndga king again. Finally he receives a pre-
diction to future Buddhahood from S:‘akyamuni, an cvent that
demonstrates the underlying Mahayiana perspective behind the
story. The text concludes on what would seem (in light of the dire
predictions contained in the Kau§ambi story) to be an inordinately
optimistic note: having enumerated the population of the various
monasteries in the country of Khotan, the text concludes by saying
that “even now there are dwelling among those monks {lit.
'sanghas’] many bodhisattvas, who manifest themsclves acting in
various ways to bring about the benefit of sentient beings.”'™ The
Kau$ambi story has now bcen relegated to the background: it is
still perhaps an important element of the received Buddhist tradi-
tion, but is no longer viewed as having the last word on the fate of
Buddhism in Khotan.

how a Kharosthi-script final «a J could have been misread s -ga I (sec the chart
by Rapson in A. M. Boyer et al., eds., Kharoythf Inscriptions). From here it is straight-
forward to reconstruct an original final -a in the Tibetan, omitted in copying
through the inadvertent omission of the single dot used 6o separate syliables in
Tibetan.

150 Tib. sog-dag.

18) Tib. da-ltar yang dge-'dun de-dag-gi nang-na yaug /f byang-cub-sems-pa (sic) thahs-
kyis rol-cing sems-shan(sic)-gyi don mdzad-cing sprul-pa yang mang-du hhugs-sn
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It is not altogether clear, in fact, whether the Kau$ambi 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-
rgyus), and the story is consistently related in the past tense. It is
striking, in fact— and I believe significant — that this text s the only
version of the Kausambi story (with the exception of the prose
Prophecy of Kityayana, 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-sitra 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 Kaugambi
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 texis offer con-
siderable internal evidence that they are translations based on
Khotanese originals. Though they are preserved only in Ti-
betan,’* 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 Kaufambi
prophecy, representing all the extant versions of the story

%52 The two canonical texts Ppresumably exist in Mongolian translations as well,
though the relevant volumes of the catalogue to the Mongolian Tanjur have not
yet appeared. For the first three volumes see Rintchen, Catalogue du tanJur mongol
imprimé (New Delhi: International Academy of Indian Culture, 1964- ).
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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$ambi 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 (420479 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 nota 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 Asoka-avadina 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
Afoka-avadana 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 Karmasataka,
translated in all probability during the first half of 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. *tusdra, presumably a ref-
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erence to the Kushans) to the lineup. Likewise, in all three of these
texts the prophecy is treated as buddhavacana, classified as an
avaddna in two cases and as a satra in the third.

Yet another Sarvastivadin version of the story is found in the
scholastic compendium known as the Mahavibhdsd —or perhaps we
should say “versions,” for this is actually an epitome based on sev-
eral versions of the story. Though the Mahdvibhdsa 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§ambi 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 Mahdmaya-sitra 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 A¢va-
ghosa.

Far more detailed are the texts belonging to the Candragarbha-
satra group, which are likewise Mahayina 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 becn 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 “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 halfofthe 8th century or after, and all representing Mahayina
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 of the circumstances that led to the original production
of the tale.

The extant versions of the Kau§ambi 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 Kausambi 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

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.' 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
Kaugambi 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 1o attempt
to determine where, when, and under what conditions the proph-
ecy of the demise of the Dharma at Kau$ambi was initially composed.
In order to locate this environment it is vital to determine, first

of all, which of the extant editions of the Kau§ambi story is the old-
est, and thus might bear the closest resemblance to the original. To

ﬁ S WE HAVE SEEN, the Kau$ambi prophecy appears in a wide

! A fourteenth version, 2 Mongolian translation based directly on the Tibetan
and exhibiting no variations in content other than those introduced through
translation or copying crrors, has been dealt with separately and will not b included
here. See Nattier, “The Candragarbha-siitra in Central and East 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§ambi 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 Si;yaka; an arhat named Siirata; a disci-
ple of Sisyaka named Argada; a yaksa named Dadhimukha; the
death of king Mahendrasena; the killing of the arhat; the killing
of the king's preceptor; the killing of Angada; the death of all
monks in the assembly at Kausambi; the presence or absence of
Mahayina 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 Kau$ambi prophecy in
the order of discussion given at the end of the previous chapter, we
obtain the following chart:
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Katysyana (verse) * N3 YY? * NYNNNNI,000
Katyayana (prose) * N3 YYN* NYYNNN —
Samyukta-agama YY4 YYYYYYYN? NLOOO
ASoka-avadana YY3YYYYYYYN? NI000
Karmasataka YYSYYYYYYYN? NI000
Mahdvibhasa NN2 YYNN? Y Y N? N 1,000
Mahdmdya-satra NNO* ** NNYY* NY 150
Ch. Candragarbha YY3YYYYNYYYYY 50
Book of Zambasta YY3YYYYNYYYYY 1500
Tib. Candragarbha YY3YYYYNYYYYY 2000
Prophecy of Khotan * N? NNNNNNNNNY 2000
Samghaverdhana NY3 YYYNNYNYYY 2000
Religious Annals YY3YYYYNNNNNY —

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 the story as we have it, |
have simply written a question mark.

It is immediately evident that there are certain patterns in the
evolution of the Kauéambi story. First, the vast majority of recen-
sions of the story speak of three evil kings (although their names,

? Figures of 2,000 yearsand 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. See 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 Siirata 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 Mahdmayd-sitra 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
Katyayana texts). Fourth, the death of King Mahendrasena is ap-
parently restricted to the Afoka-avaddna group and serves asone in-
dicator of the distinctive character of this textual family. Fifth,
while in the majority of accounts both Sisyaka and Sarata are
killed, the death of Sigyaka 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 Angada and the explicit
statement that “all the monks of Jambudvipa” are killed in the bat-
tle at Kau$ambi 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
sitra 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 The 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 | have followed
the methodology used by scholars in Greek and Latin studies to es-
tablish the critical edition ofa text, as outlined in the standard dis-
cussion by Paul Maas.5This approach is intended primarily for use
in reconstructing the original version ofa 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 ofa single work, but widely differing recensions ofa 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, iftwo versions of the text (which we may call Aand 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, | 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 of closely related
recensions we may find examples ofboth—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.

5Paul 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 particular, 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
ascribe 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 that these are
conscious, of course, need not imply that the scribe is being delib-
erately deceptive; he may only see his cmendations 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.®

In establishing a family tree of versions of the Kau§ambi story
I have applied these principles as follows: (1) 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

8 For a useful discussion of the types of errors that can occur in textual trans-
mission see Bruce M. Metzger, The Text of the New Testament (New York: Oxford
University Press, 1964), 186-206.
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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$ambi 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$ambi 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 of abhidharma literature.” The
resulting recension lacks important elements found in all other
versions of the text, while simultaneously including other items
that occur nowhere else. [t is thus impossible to reconstruct the
precise connection between the Mahdvibhdsa account and the other
extant versions of the story.

The other case for which we have insufficient dara is the story
contained in the Mahamaya-siitra. Here the plot is so briefand 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 sceabove,
pp. 149-50.
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enough cvidence to determine its precise connection with the
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.®

Having eliminated the Mahamayi-sitra and the Mahivibhasa
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 in the examples given by
Maas) in order to minimize cross-referencing. The Greek letiers,
by contrast, indicate versions of the text that have not survived, but
whose content can be reconstructed with some certinty on the
basis of the extant exemplars. For cach 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 — its
probable language and sectarian affiliation.

DESCRIPTION OF THE RECONSTRUCTED
ARCHETYPE AND HYPARCHETYPES®

x = The original (presumably oral) version of the Kausambi story,
for which no independent evidence is available.

a = The reconstructed archetype to which all other versions of the
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 Makdmadyd-siutra can
plausibly be connected is the brief synopsis of the story found in one of the Chi-
nese translations of the (Mahiyana) Mahdpannirvina-sitra (1 No. 374, 12.473c 14~
474a5). In both of these versions the tripitaka-master (i.e., Sisyaka) is described as
having five hundred followers, a feature found in no other version of the text.

® In the terminology used by Maas “archetype” refers only to that exemplar
(lost or surviving) from which the first split in textual transmission originated.
This exemplar is free from all errors (including accretions and editorial ampli-
fications) arising after the split. The term “hyparchetype,” by contras, is used to
refer toall intermediary exemplars, or “variant carriers,” to which one or more: de-
scendants can be assigned. The letterx is assigned to the assumed original text, the
archetype itselfis designated by the letter a, and all subsequent hyparchetypes are
designated by 8, v, etc. For further details see Maas, Textual Criticism, 2-5.
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ruling at Kausambi, invites all the monks of Jambudvipa to a
mahddana feast at the suggestion of his advisor, the monk
Si;yaka. A dispute then breaks out between an arhat, Sarata,
who insists on strict observance of all monastic rules, and a
group of more complacent monks; Surata s killed by a disciple
of Sisyaka, who in turn is killed by a yaksa.

Not considered a canonical text (that is, buddhavacana); attributed
to the monk Katyiyana.

Style: probably entirely in verse.

Language: probably a northwest (e.g., Gandhari) Prakrit, in
the Kharosthi script.

Sectarian affinity: uncertain.

B = A Bactrian recension (not, however, in the Bactrian lan-
guage™), 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 Kharosthi
script.
Sectarian affinity: uncertain.

y = A somewhat garbled recension of « with a few additional de-
tails, including the mention of 250 monastic rules.
Style: either entirely in prose or entirely in verse."

! Despite ample evidence of the presence of Buddhism in Bactria over a pe-
riod of several centuries, there is no indication that any Buddhist 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). Itappears, 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 the local Central Asian vernaculars, and then only
in eastern Central Asia (modern Sinkiang). For a detailed discussion see Jan Nat-
tier, “Church Language and Vernacular Language in Central Asian Buddhism,"
Numen 37/2 (1990), 195-219.

1 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 inadvertent rendering of Indian poetry into prose transla-
tions in other languages. This happens less frequently, however, when the Indian
original consists of a2 mixture of prose and verse, since it is a common practice in
these texts to set the verse off fromn the prose in a recognizable fashion.
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Language: presumably northwest Prakrit, in the Kharosthi
script.
Sectarian affinity: possibly Dharmaguptaka.

An amplified version of a. The king of Kausambi 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 Sirata and Sisyaka; in the en-
suing melée not only are Stirata and his assailant (here, and
possibly in a , named “Angada”) killed, but Sisyaka 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.

Similar to 8, 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 Si;yaka and Sirata, 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.

Another adaptation of §, but here all the monks of Jambudvipa
are portrayed as being killed in the conflict at Kausambi.
Si;yaka's name has been altered (or misunderstood) as
*Sirsaka (or *Sirsaka), and an interlocutor named Candra-
garbha is added.

Style: entirely in verse.

Language: northwest Prakrit (in the Kharosthi script).
Sectarian affinity: uncertain. Possibly transmitted in Maha-
yana circles.

Similar to £, but the word Saka has been altered (deliberately?)
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to read Sakuna. Directional locations of the three foreign
kings are omitted, and Kau$ambi 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.

0 = A Mahayana adaptation of §, with additional proto-tantric cl-
ements (dhdrani). The cntire story is now incorporated into a
Mahayana text titled the Candragarbha-sitra, and additional
(Mahayana-oriented) matcrials are introduced as a frame for
the Kauéambi story itself.

Style: in verse, with a bricf prose introduction and an ex-
tended prose conclusion.
Language: Buddhist Hybrid Sanskrit.
Sectarian affinity: Mahayana.
FROM STEMMA TO STORY:

RECONSTRUCTING THE ORIGINAL KAUSAMBI TALE

What, then, can we lcarn from the construction of such a stemma?
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-Aung nature of our sources, however - preserved in Chinese,
Tibetan, and Khotanese, but not in the original Indian lan-
guages—our objective must be much more modest. What we can
attempt to do on the basis of the data compiled above is the follow-
ing: (1) determine with a reasonable degree of accuracy the form
of the original (no doubt oral) version of the story; (2) identify the
sectarian environment within which the story first arose, or at the
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 of its transmiis-
sion.

Beginning with the first of these issues, the stemma con-
structed above allows us to reconstruct the original tale as a rather
simple story, and onc not very flattering to the Buddhist commu-
nity. Eliminating those elements that we can be reasonably sure
were added at a later date, we are left with the story of an unnamed
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king ruling at Kausambi who successfully repels a foreign invasion.
At the suggestion of his Buddhist advisor, the preceptor Sisyaka,
the king then invites the monks from surrounding regions to
Kausambi for a religious feast. When these monks come together,
however, certain 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 Siirata—widely acknowledged as
an arhat—is killed by Sisyaka’s student Angada, who believes that
the honor of his teacher has been impugned. Since the crime of
killing an arhat cannot go unpunished, a yaksa appears to avenge
the arhat's death, killing Angada 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 Angada’s
heinous crime of killing an arhat, and on the immediate 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—de-
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 Sisyaka, the
at Strata, and his assailant Anngada —are all quite specific (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 rather
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
jeneral prediction of the demise of the Dharma, one wonders
rould have contained any such proper names at all. Would not
aightforward account of a battle in which all the monks of
1dvipa are killed, rather than an ambiguous story of the as-
wtion of a single arhat (following which the rest of the monas-
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tic community, with the exception of his assailant, is still left alive),
have served the purpose better?

In 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 Sirata, on the one hand, and of
Sisyaka on the other—it seems clear that the narrator exhibits a
preference for the former. No criticism of the arhat (or his follow-
ers) appearsin any extant recension of the story, while in even the
earliest versions it is suggested that the preceptor Sisyaka (or an
anonymous group of monks, in the verse Prophecy of Kdtydyana) 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 (Siirata’s murderer) is killed not by one of
the arhat’s own students —which might allow the reader to find
fault with this faction —but by a character introduced from outside,
as it were, and a non-human one at that. The killing of Angada by
a vajra-wielding yaksa™ thus serves the dual purpose of avenging
the grievous crime of arhaticide while simultaneously diverting
any guilt for that act of vengeance away from the arhat's own fol-
lowing.

It is possible, then —though this must remain speculative —
that the origins of the Kausambi story are to be sought in an actual
historical event, as told by a member of the pro-Sarata faction.
Only later, perhaps, was the story shifted into the future and
brought into conjunction with a prophecy of the end of the
Dharma.

To return to the story as we have it, however—that is, the
Kau$ambi story in the form of a decline pro.phf:cy—v.dhat can we
say about the point of origin of the tale? Beginning with thc ques-
tion of sectarian affiliation we can say with complete certainty th_at
the original story was not a Mahayana compositipn This is quite
clear from the location of the Mahidyana 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 fanl’lest
removed from the original text. Turning to the non-Mahayana

3 its original sense of “thunder-
12 Or are we to take the term vajra here simply inits original
bolt,” and to understand that Angada was eruck‘dcad by lightning on the spot? In
either case, we clearly have here a yaksa ex machina.
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candidates, the fact that several extant versions of the story can be
attributed with confidence to the Sarvastivada school™ 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$ambi 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 Kdtydyana can probably be attributed).’ 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.'

2 Known Sarvistivida recensions are those found in the Samyukla-agama (Chi-
nese), the Afoka-aveddna (Chi ), and the Kar ka (Tibetan).
!9 This information must be used with caution, however, since the mention of
250 monastic rules (which is the clue thatallows us to establish the Dharmaguptaka
affinity of the text) could have been added in China.
1> The well-known Gandhari Dharmapida found near Khotan, written in
northwest (Gandhari) Prakrit in the Kharosthi script and dated to around the2nd
c. CE, is most commonly assigned to the Dharmaguptaka school (though, as John
Brough has pointed out, other possibilities cannot be excluded; see Brough, The
Gandhdri Dharmapada [London: Oxford University Press, 1962), 44). And in fact
use of the Gindhiri language (which in turn is closely associated with the use of
the Kharosthi script) has been taken by some scholars as sufficient evidence of the
Dharmaguptaka origins of the text in question, though Oskar von Hiniiber has
recently advised greater caution in this regard (“Die Bestimmung der Schulz-
geharigkeit buddhistischer Texte nach sprachlichen Kritirien," in Heinz Bechert,
ed., Zur Schulzgehorigheit von Werken der Hi Lit . Part 1 [Céttingen:
Vandenhoeck & Ruprecht, 1985], 57-75). As to the Mahasamghika use of the
Kharosthi script (and a Prakrit language), recent excavations at Kara Tepe (old
Termez, in Bactria) have shown that an earlier layer of Mahisimghika inserip-
tions, in the Kharosthi script, preceded a later group of Sarvistivadin dedications
written in Brihmi (see J. Harmatta [Ya. Kharmatta), “K interpretatsii indiiskikh
nadpisei na keramike iz Kara-tepe,” in B. Ya. Staviskil, gen. ed., Buddilskie peshche ry
Kara-Rype v starom Termere [= Kara Tpe, 2) [Moscow: Nauka, 1969), 32-39). Evidence
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It is not possible, then, to establish with certainty the precise
sectarian environment within which the Kausambi 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 of Mahayina content.” 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.”

from the Chinese canon likewise pointstoa the use of a Prakritlanguage (and thus
possibly, though not necessarily, the Kharosthi script) by the Dharmaguptaka and
Mahisiamghika schools, in contrast to the use of Sanskrit by the Sarvastivadins (see
Ernst Waldschmidt, “Central Asian Sttra Fragments and their Relation to the Chi-
nese Agamas,” in Heinz Bechert, ed., Die Sprache der dltesten buddhistischen
Uberlieferung, Abhandlungen der Akademie der Wissenschaften in Géutingen,
Phil.-Hist Klasse, Dritte Folge, No. 117, 1980, 136-74). In summary, then, while
the Sarvistividins did make use of the Kharosthi seript (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 Jan-
guaﬁe and the Brihmi script.

That a non-Mahiyana story should be set at Kausimbi sometime during the
early centuries of the first millennium CE is not surprising. Both Fa-hsien (who vis-
ited the area at the beginning of the 5th century CE) and Hstian-tsang (who passed
through the region in the mid-7th century) report that the Buddhist community
at Kaudambi was composed mostly (according to Fa-hsien) or entirely (in Hstan-
tsang's time) of non-Mahayinists. (See James Legge, trans., A Record of Buddhistic
Kingdoms (1886; repr. New York: Dover, 1965), 96, and Samuel Beal, Buddhist Re-
cords of the Western World (1884; repr. New York: Paragon, 1968), vol. 1, 285.) Fa-
hsien does not mention the Kaugambi story, and was perhaps unaware of it; he
relates a different version of the decline of the Dharma, based on the migration
and ultimate disappearance of the Buddha's alms-bowl (Legge, Record, 103-10).
Hsiian-tsang, however, appears to be familiar with the story, for he states in con-
nection with his visit to Kaugambi that “The law of $akya becoming extinet, this
will be the very last country in which it will survive” (Beal, Buddhist Records, vol. 1,
237).

27 A classic example of such editorial emendation is found in the Mahiyana
Mahdpannirvina-sitra, where a brief retelling of the Kausimbi story (12.473¢c14~
474a5) is framed by the statements that “the Three Jewels mamfestdnsappcagnce,
but this also is not permanent extinction” (473¢), and “My True Dharma is not
really extinct! At that time [Kausimbi] will have 120,000 bodhisattvas who will
righteously uphold my teaching” (474a).



224 ¢ ONCE UPON A FUTURE TIME

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 shiftin the con-
text of the story in the three texts in the “late Khotanese adapta-
tions” category, where the events at Kau§ambi 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-sitra and the Tibetan translation of the Religious 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$§ambi 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 its editors begin-
ning to tamper with its conclusions —but then for reasons thatap-
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 THE STORY: THE HISTORICAL SETTING

In establishing the date of the Kaugambi story the Chinese sources,
as always, are of primary importance, since they can offer at least
a terminus ante quem 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,'® we must assume that its Indian an-

18 See above, pp. 157-68.
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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 quem 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.” 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 Kausambi story, we may offer the conservative
estimate that the story took shape during the period 100-250 CE.*

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
Siorata —did indeed take place at Kaugambi. 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.

Of the extant versions of the Kausambi story, only the version
of the Candragarbha-siitra preserved in Tibetan translation offers
specific geographical clues as to the area where it was recorded. As
we have seen, this text describes Kau¢ambi as being located on the
“other, southern side of the Ganges River,” while Gandhara and

19 On the Parthian invasions of northwest India see Frye, History of Ancient Iran,
197-204.

20 This time period, incidentally, would correlate well with the fact that the
earliest versions of the story are all associated with 2 timetable for the duration of
the Dharma of 1,000 years, a timetable that appears to have been most popular
during the first five centuries CE (see above, pp. 62-63).



226 o ONCE UPON A FUTURE TIME

Madhyadesa 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.?

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 Kharosthi 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.®

If the Kau§ambi 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.” 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 fiction* —flourished under Kushan rule. What, then,

2} See above, p-178,n.81.
22 The well-known lion capital inscription (dating from the Saka period) found
\t Mathura is the exception rather the rule, and the use of the Kharosthi script in
Lhis instance is an indication of the importation of this script to the region by the
Sakas, not of its general local use. For the inscription in question sce Sten Konow,
:d., Kharosthi Inscriptions with the Exception of Those of Asoka, Corpus Inscriptionum
ndicarum 2, 1 (Calcutta: Government of India, 1929), 30—49.
2 On some of the vexing problems of Kushan chronology see A. L. Basham,
1., Papers on the Dale of Kaniska (Leiden: E.]. Brill, 1968). Despite a number of
ternational 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 of Ancient Iran, 249-69.
240n the supposed conversion of Kaniska sce John M. Roseaficld, Dynastic Ans
he Kushans (Berkeley: University of California Press, 1967), 29-30. Despite the
tamount of attention that has been paid to one of Kaniska's coins, which por-
a standing Buddha (the earliest known Buddha-image) and the Bactrian legend
AOQ (see Rosenfield, pp. 76-77 and Plate V, coin no. 88), it isimportant to em-
‘2e—as Rosenfield does —- that thisimage is the exception rather than the rule,
aat the occasional Buddha images on Kushan coins are far outnumbered by
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could have led the Buddhist subjects of such 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 Dusprasaha has suc-
ceeded in subduing the foreign invaders and has himself become
king (and a Buddhist king at that) of all of Jambudvipa. 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-satisied 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 accountattributing 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 éircumstances 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,” and a considerable
amount to support it.

deities drawn from other (especially Iranian) religious traditions.

25 The reference to the t'ou-sha-lo —i.e., the Tokharians or Kushans —asa fourth
“evil king” (found in the Chinese translation of the Samyuklc‘t-dgama‘; see above, p.
153 and note 18) need not contradict this hypothesis, since it is an isolated occur-
rence found only in a Chinese translation dating from the mid-5th century. The
archetype a—which is the only version I am SUgngdng was produced under
Kushan rule —clearly contained a list of only three kings.



Chapter Nine

The Tibetan Candragarbha-stitra:
Text and Translation

sion of the Candragarbha-sitra, together with an annotated

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.

Tms CHAPTER CONTAINS a critical edition of the Tibetan ver-

THE TIBETAN TEXTS

The critical edition given here has been prepared on the basis of
five xylograph copies (belonging to the Narthang, Peking I, Pc-
king 3, Derge, and Lhasa editions of the Kanjur) and one manu-
script copy (found at Tun-huang) of the Tibetan Cundragarbha-siitra
in its entirety. In addition I have consulted the History of Buddhism
(Tib. Chos-’byung) composed by the great 14th-century scholar Bu-
ston, in which more than 80% of the siitra is quoted verbatim.!
Ordinarily the procedure used in producing a critical edition
of a Tibetan text would be to simply collate all the available ver-

! For an English translation see Obermiller, History of Buddhism (Chos-hbyung),
Part 2,171-77. The Tibetan text itself has been published in Lokesh Chandra, ed.,
Bu-ston’s History of Buddhism. Tibetan Text from the Collection of Prof. Dr. Raghu Vira
(New Delhi: International Academy of India Culture, 1971). For the Kaugimbi
story see folios 867 (118a according to the Tibetan pagination), linc 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.

THE 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.? 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 textis 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 or ¢ (e.g., myes for classical Tibetan
mes, 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 suffix -pa (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 { when it is written in
this form. Letters that are aspirated in classical orthography are
sometimes unaspirated here (e.g., ¢ 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, geig-du for geig-tu, nad-gyis for nad-kyis,
and so on), in the reading las-stsogs-pa for classical la-sogs-pa, and in

2 See La Valleé Poussin, Calalogue, p. 185, text no. 601.1. The current catalogue
number in the 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
&9 & for classical gsol,» and ng.ni &&" for classical ni.*

Two syntactic features are worthy of note. First is the place-
ment, in one instance, of the word inga “five” before (rather than
after) the word it modifies,® a feature that is maintained in the xy-
lograph editions of the Candragarbha-sitra and is also attested in
other Tun-huang materials.® Second, the plural suffix -mnams 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.”

Finally, with respect to punctuation the text exhibits the ten-
dency (likewise common in Tun-huang texts) to place a 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 “T" in the
critical edition.

3§15, line 11.

4§24, line 5.

5 This occurs in the expression Inga mngon-par shes-pa-zhig, “one who possesses

e five abhijids"” (§12, lines 1-2).

¢ The expression ordinarily rendered phung-po Ingapo, “the five skandhas,” in

sical Tibetan regularly appears as Inga phung in the manuscript copies of the

rter Heart Satra (a version not found in the Kanjur) discovered at Tun-huang.

:se 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.

e and myself.

"See, for example, the expressions sems<an srungs-ma'{ mams (36, line 2), chos-la
bdyed-pa'i rnams (§8, line 3), and dge-‘dun-gyi mams (§18, line 1). This same
= is preserved in one instance in the Narthang version as well (nchod-rien-gyi
5, §8, line 8 and n. 13).
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THE NARTHANG 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 a2 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’s Chos-'byung is, as one would expect, closer to
the Narthang than to any of the other xylograph editions.? Though
Bu-ston’s citation from the sttra has not been incorporated into
the present critical edition, a comparison of his text with that of the
Narthang xylograph is available elsewhere.®

The version of the Narthang edition cited here is that of the
xylograph edition, printed in black ink on rough paper, keptin the
Harvard-Yenching Library at Harvard University (text No. 343,
mdo-sde a, 331a1-336b6).

OTHER XYLOGRAPH EDITIONS

The remaining xylograph editions—drawn from the Peking 1
(P1), 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 P1 has

8 On Bu-ston's involvement in the editing of the Zha-lu canon (an expanded
version of the “Old Narthang" edition) see D. S. Ruegg, The Life of Bu ston Rin po
che, Serie Orientale Roma, vol. 34 (Rome: Istituto Iualiano per il Medio ed Estremo
Oriente, 1966), pp. 20-35. .

9 See Nattier, “The Candragarbha-siitra in Central and Eaf(}Asna, 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.
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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 P1
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, 225a1-229b2). For P] (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., P1 Shir-sha-ka vs. P3 Shi-sya-ka in §16, line 3 and
n. 7). Where such divergences occur, P1 generally concurs with the
Tun-huang and Narthang readings, while P3 corresponds with the
later xylograph editions.

The Derge (No. 356, mdo-sde a, 216a5-220b5) 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 dang,
regardless of its grammatical function, and to cmend the unpleas-
ant phrase the-tsom zhus-pa (“asked [concerning one’s] doubts”) to
chos zhus-pa (“asked [concerning the] Dharma”). 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 modecrate thickness and
fair quality, while the Lhasa Kanjur is printed in black ink onthin,
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-sitra (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-siitra 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 asingle 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”
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(etymological translations of names)
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Tibetan versions of the Candragarbha-sutra

In the diagram given above the letter ~ refers to the original Tibetan translation
of 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 ofa number oftransliterated personal names have been
added; and y represents a “re-Sanskritized” version of in which those
transliterated personaJ names that had suffered from deformation in transmis-
sion have been restored to their presumed original Sanskritspellings. The "Old
Narthang” edition of the Kanjur, a manuscript version whose existence is
known from references in Tibetan historical sources, is no longer extant. The
Peking B edition (or possibly Peking 2, a version | have not yet had the
opportunity to examine) was revised in light of 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 as Shir-
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, “he who has disciples” (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 firsaka “one possessing a head” (< firsa
“head, skull; top,” MW 1078c), not fisyaka “one possessing disci-
ples” (< fisya, “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 mightbe. In
addition to the Candragarbha-sitra, a total of four other versions of
the Kau$ambi story are known to existin Tibetan (threein the “late
Khotanese adaptations” category, the fourth in the Karmasataka).
Of 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 Karmasataha, however, all the proper names have been
translated into Tibetan, and the correspondences between these
translations and those introduced into the Tibetan Candragarbha-
siitra at the level of hyparchetype 8 are striking. The transliterated
name Agnidati (not, we should note, an exact reconstruction of the
Indian original, which must have been *Agnidatte) is rendered Mes-
sbyin in the Karmasataka, and Mes-byin in the Candragarbha-sitra.
Sisyaka appears as Slob-ma-can in both versions, while Sudhana (the
father of Siirata) is translated as Tshong-dpon nor-bzangs in the Karma-
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Sataka, and Tshong-dpon nor-brang in the Candragarbha-sitra (-bzangs
in P1). Strata appears as Des-pa in both versions, and the name of
the yaksa 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 Sisyaka’s student Anigada in these two texts.
The word arigada means in Sanskrit “a bracelet worn on the upper
arm” (see MW 7¢); inexplicably, however, the late xylograph edi-
tions of the Tibetan Candragarbha-siitra render this name as Am-ga-
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,’” §21,
line 3). The expression Dpung-gi tshogs is almost certainly an
editor's (or copyist’s) hypercorrection of an original dpung-[gi]
rgyan, “upper-arm ornament,” which the copyist must have felt to
be an error for the far more common expression dpung-gi tshogs,
“assembly of dpung,” that is “armed forces” (in which dpung is un-
derstood as “army” rather than “[upper] arm”; note the similar se-
mantic associations of the two terms in English and in Tibetan).
And indeed the Karmasataka renders this name as Dpung-rgyan,
“upper-arm ornament.” But where did the Candragarbha-sitra’s ed-
itors get the extraneous element %igs-su rung, “fearful”?

A glance at the relevant section of the Karmasataka 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-pa, 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]."!* What has happened here is obvi-
ous: the emenders of the Candragarbha-sitra simply mistook
Angada'’s epithet Jigs-su rung-(ba] “fearful” for a part of the trans-
lation of his name.

There is no question, then, that it was the Xarmasataka that
served as the source for the emendation of hyparchetype g of the
Candragarbha-sitra. 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, 285b1. The same name is spelled -rgyan
in the verse (line 2).
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ENGLISH TRANSLATION OF THE TIBETAN TEXT:
METHODOLOGY

The style of the Tibetan Candragarbha-sitra 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 s often described as a “past 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
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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), P1 (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 of all 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-sitra as it was continually expanded and “cor-
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-CANDRAGARBHA-PARIPRCCHA-SUTRA!

{The Prophecy (vydkarana) of the Way the Buddha's Teaching Will
Endure and Be Destroyed, from the Arya-Candragarbha-pariprecha-
satra.)?

{Formerly}" the Buddha, the Lord $akyamuni, was dwelling
at the top of Mt. Khadiraka,“? and at that time —when the great-
powered ones (the bodhisattva-mahasattvas of the ten directions
together with [their] retinues, arhats, gods, ndgas, yaksas, gan-
dharvas, asuras, kimnaras, mahoragas, garudas, maras and so on®) had
all assembled [there] —at that time from the space between the eye-
brows on the face of the Buddha, the Lord Sikyamuni, there came
forth a ray of light, completely permeating [with] the ray of light
the four continents: Videha in the east, Jambudvipa in the south,
Aparagodaniya in the west, and Uttarakuru in the north. At the
time when the ray of light was sent forth, it shone equally on Mt.
Meru® in the center and the rest of the great mountains, and on all
the [ordinary] mountains, woods, medicinal valleys, mountain
caves, and ravines,* and all four continents were illuminated and
became visible, as if [they were in] the palm of one’s hand. And
from those rays of light there emerged a host of Buddha-forms,f lu-
minous and of various colors and shapes. And all [those] {many}8
sentient beings —bodhisattvas, {gods,}! nagas and so on—saw
them, and were amazed.

Then the four great’ kings — Vaisravana¥® and so on —said to
the Lord Sakyamuni, “A ray of light like this— for what reason was
it produced?” And the Lord replied, “After 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

* X only.

" Notin P1.

€ T Kha-dhirhag, N Kharhi-hag, P1 Kha-dhi-rhag, P3,D,L Kha-rhi-rhag.
4T rj Mye-ro ‘bar-ba, N Me-ro bar, X Ri-rad.

€T sla-sul, N,X ni-sul.

CT,N sangs-rgyas phal-po-che'i sku-grugs, X sangs-rgyas-kyi sku-gzugs

€ X only.

®NotinT.

i N,X chen-po, T ched-po (henceforth not noted).

JT,P1,P3 Be-sha-ra-ma-na, N Bai-shrar-ma-na, D,L Bai-shra-wa-na.
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appear everywhere] in the four continents. These I shall commit®
into your hands. Protect {them]!”

Then the bodhisattva Candragarbha said to the Lord, “O
Lord, it is a great kindness* [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,, Kasyapa] the reflection of the True Dharma
(saddharma-pratiripaka) disappeared after [only] seven years had
passcd,7 how long will the True Dharma endure after the Lord
Sikyamuni has attained nirvana?” Then the Lord replied, “It is
good that you have asked [concerning] your doubts™ in this way.
Listen well, and I shall explain [to you]. After I have atrained
nirvina, the reflection of the True Dharma will endure for two
thousand years.”

The bodhisattva Candragarbha asked, “O 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 {1}°
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}? kings and {ministers and or-
dinary}dsentient 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 Sravakas and arhats, they will be-
come few. Kings, {ministers,}* and ordinary sentient beings® 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 (sraddhd) will decrease. The protectors of the True Dharma
will be displeased, and the power of sentient beings who do not be-

ETN “itisa great kindness” (thigs-rje che'o), X “it is very marvelous” (shin-tu
ngo-mishar-to).

" L chos 2hus-pa (“asked {concerning) the Dharma").

" T mtha', N, X tha-mar.

°Notin T.

P N only (sems-can phal-po-che).

X only (Won-po dang / sems-can phal-rmams).

f Notin N.
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lieve in the True Dharma will become greater than before. The
kings of Jambudvipa will lead armies to and fro against one an-
other, and will do battle. {[And) the party of Mara will increase.}*

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.}'
{Sentient beings will no longer believe in the Dharma.}" 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-
ors'® and those derived from the four will decline, and {smell,}
taste, and so forth will diminish. And human diseases, animal dis-
eases, and famine will arise.

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 (siksd). 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 assassins” of worldly kings, 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.

At that time all the gods and nagas 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 the distinction be-
tween virtue and vice, and they will do harm to the True Dharma.

* Notin N.

¢ Notin N; X readsdam-pa'i chos gang-du dar-bar ‘gro-bar gyur (“will go to where
the True Dharma is spreading”).

Y NotinT.

Y NotinT.

* reading gsang (“secret”) as an error for gsad (“killer”).
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They will make use of the treasures of the Three Jewels and .thc
goods of the sangha and will steal them, and they will not shrink
from sin. They will gradually destroy images and stipas,* 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 exist {a few}* happy countries where
rain will fall in the region at the proper times, {harvests will be
good,}™ and human and animal diseases will be few. But for the
great numbers who do not live in this way,™ various kinds of
sufferings and unhappiness will arise.

At that time there will arise three great Indian and non-Indian"!
kings —the three [being] Greek,* Parthian,**"* and Saka*'"—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}"'they will destroy and set fire to the stapas, 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* River —the countries of
Gandhira,™ Madhyades$a,* and so on.'*

At that time, on the other side of the Ganges, on its southern
bank, in the country of Kausambi¥ a son will be born to the king

* T gaugs-bruyan dang mchod-rten-gyi khams, presumably an error for -gyi rmams
(as in N).
VTN yod; X ‘byung (“will arise”).

* X only.

*NotinT.

** X “in that way” (de-lta-bu).

T ya-bh o N yd-b ha [sic], X ya-l .

ad T pa-la-da, N bda-la-ba; X ba-lthi-ka (“Bactrian”).

*¢ T sheg-ku-na, N shi-ku-na, X sha-knu-na.

X only.

*8 TN Ga'ga’, X Gang-ga.

‘f’ T 'Ga’-'dha-ra, N,P3 ‘Gan-dha-ra, P1 Bgan-da-ra, D,L. Gan-da-ra.

'_‘ T Mad-dha-dhe-sha, N Ma-ha-de-sha, P1,P3 Ma-dhya-de-sha, D,L Ma-ddya-de-sha.
8T Ke'u-sham-'by(, N Ko'u-sha-bi, P1,P3 Ke'u-sham-bhi, D,L Ko'u-sham-bi.
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named Mahendrasena.** His name will be called Dusprasaha." and
he will be barn 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}*" there will be born
five hundred sons, all born with their hands bloody from the wrists
down. At that time to the king {'s horse}*" 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,}* showers of blood will
fall from the sky.

Then King Mahendrasena™ will ask a seer-preceptor (rsyupe-
dhyaya) possessed of the five!* superknowledges (abkijiid), “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?” And
the seer will reply, “Your son will soak this territory of Jambudvipa
with blood. And afterwards, your son will become the king of (all]
Jambudvipa.”

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 Greek,™ Parthian,™ and Saka,” together with the kings
[themselves), will invade the country of King Mahendrasena.* And
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, “I am unhappy because the armies
of the three [great?) kings have appeared in our country.” When
he says this the son will reply, “Father, do not be unhappy! {Do not
be unhappy!}* I shall take on these armies.” And when he says this

** T Mhen-dra-se-na, N Ma-he-na-'dra-se (sic), X Ma-hen-dra-se-na.

*T Drus-sprha-tha-hra, N Tu-pra-sa-ha, P1,P3,D Du-spra-sa-ha-sta, L Du-sbra-sa-
ha-sta.

* X only.

** X only.

** X only.

T Mezl-drha-:e-vm, N Ma-he-na-'dra-se-na, P1,P3 Ma-hen-gra-se-na, D,L Ma-
hen-dra-se-na.

*a T,X Yz-ba-na, N Ya-ba [sic).

At T Pg-la-ba, N Ba-l4-ba, X Ba-lhi-ka.

** T Shag-kn-na, N,X Sha-ku-na.

AT Men-dra-se-na, N Ma-he-na-'dra-se-na, X Ma-hen-dra-se-na.

* T Du-spra-ba-sam [sic}, N Du-pras-has, P1,P3 Du-spra-sa-ha-sia,
sa-hasta.

* T only.

D,L Du-spra-
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the father will reply, “Good!”

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 Dusprasaha®” will be victorious, and upon their return his
father will say, “Son, 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." Then, having fought with the armies of the three
kings for twelve years, [Dusprasaha] will destroy all [their] many
armies.” And having seized the three kings, he will put them to
death. And from then on, he will become the great king of
Jambudvipa.™

Then the king will say to* the ministers, “I am happy to be
king of Jambudvipa, but there is still one thing that makes me un-
happy.” And when he speaks thus, the ministers will say, “What is
it that makes you unhappy?” When they have asked him that, the
king will reply, “I am unhappy because of the great sin of having
killed so many sentient beings. What can I do to purify this sin?"™
When he speaks thus, the ministers will reply, “In the country
called Pataliputra®™ {that is to say, ‘Possessing a Red Son’},' there
lives in a hermitage-place a Dharma-master who knows the
tripitaka, the son of the brahman Agnidatta™ {that is to say, ‘Fire-
given Son’}," a son named Sisyaka"t17 {that is to say, ‘He Who Has

** TN Du-spra-sa-ha, P1,P3 Du-spra-sa-ha-sta, D,L Du-spra-sa-hasta.

**X “he will give the kingdom to his son" (srid kyang bu-la byin-no).

*7 X "he will also destroy all their military officers” (dmag-dpon yang ril-gyis gtubs).

** T “the king(s] of Jambudvipa will be annihilated” (‘Dzam-bu-gling-gi rgyal-po
myed-par gyur-ro, where myed is a copying error for byed).

" N,X smras-pa, T “will ask” (dris-pa).

N replaces the last sentence with “having committed a sin like this, by whom
will it be purified?" (sdig-pa ‘di-lta-bi-zhig-tu byas-nas / sus ‘byang-bar ‘gynr).

% T Ba-da-Ij'i-pod-tra, N Bo-da-li-po-tra, P1 Ba-ta-li-bu-tra, P3 Pa-ta-li-phu-tra,
D,L Pa-ta-li-pu-tra.

My only.

be T Ag-na-tra-ta’i bu, N A-kan-dra-dha'ibu, P1,P3 Ag-ne-ta-ti-bu-tra, D,L Ag-ni-da-
ti-pu-tra.

X only.

bgT Shir-sha-ga, N,P) Shir-sha-ka, P3 Shi-su-ka (sic, where -su- is a copying error
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Disciples’}.%h If you invite him {and do homage to him,} he will be
able to purify your sin.”

When they say this the king will be delighted, and he will send
asummons to the monk Sisyaka.” And {$isyaka] will come into the
presence of the king. Then the king will bow before Sisyaka" the
preceptor and will ask, “{O preceptor,}** the sins that I have com-
mitted —by what means can they be purified>” When he says this,
the preceptor will reply, “O great king, if you worship the three
jewels and take refuge in them for a period of twelve years, [your]
sins will be purified.”

Then [the king] will send a summons to all the monks living
in Jambudvipa,*! and they all will come and assemble on the other
side of the Ganges,™ {at the place} where (Dusprasaha,)"" the
king of the country of Kausambi," is dwelling. And as a result, the
other regions of_]ambudvipa will become devoid of practitioners of
the Dharma {and of monks}." 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
sanghas'® [do] arrive, the king will offer them a religious feast, and
will do homage to them with offerings.

At that time, when the sanghas exchange news with one an-
other —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 -sya-], D,L Shi-sya-ka.

Yo x only.

Y% See note bg.

YT Shir-she-ka, N,P1 Shir-sha-ka, P3,D,L Shi-sya-ka.

"% X only. )

Yx replaces the first portion of this sentence with “Then King Dugpras:jha wnl'll
send many messengers to the ten directions, and all the monks of Jambudvipa . ..
(de-nas rgyal-po Du-spra-sa-ha-stas pho-nya mang-po phyogs-beut b!a'r‘ng’-slex Pl ?_nd‘ P3
then add “and {they) will summon all the monks in Jambudvipa” (‘Dzam-bu"i gling-
na dge-slong ‘dug-go-cog bkug-te).

be TN ‘Ga'-'ga’, X Gang-ga.

" X only.

“° X only. . . .

bp T Ke'u-sham-'byi, N Ko'u-sha-bi, P] Ke'w-sham-ha [sic), P3 Ko'u-sham-ba'i, D,L
Ko'u-sham-bi.

"1 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.”” Let me see the face of an
arhat!” And when he has made that vow, a god of [this] world will
reveal to him in a dream: “On the mountain Mt. Gandhamadana,”
{that is to say, the mountain called ‘Having the Smell of Incense’ Jad
there is dwelling {an arhat,} Sudhana’s son™'® {that is to say, ‘Son
of the Merchant “Good Wealth”,” a renunciant named}"™ Sarata®™
{that is to say, whose name is called ‘Of Good Nature,’ who has at-
tained the fruit of arhat[ship].}"’ 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 Sirata from Having-the-
Smell-of-Incense Mountain},” [the arhat] will come {to the king’s
palace}.®® And the king will do homage and bow to the arhat.«

At that time, at the time of the evening of the fourteenth day,”
from among all the assembled sanghas [some] newly arrived

bx 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 of an arhat”
ng-2ag-g) dge-‘dun-la ni skyabs-su song-nas mchod-pa byas-na | bdag-gis dgra-beom-pa'i
{ ma-mthong-ste).
% T K.hen-dha-ma-ha-ya-na 7, N Gan-dha-ma-ha-na'i ri, P1 Gan-da-ma-ya,
3,D,L Gandha-mada-na.
X only.
™ TN only.
™ T S.hu-dha-ra-sh.ha-na'’j bu, N Su-rad-sha-na'i bu, P1 Su-dha-rha-sha-na, P3 Su-
1-na-pu-tra-ra-tna-sha (sic}, D,L Su-dhana-pu-tra-ra-tna-sa.
X only.
ST Su-red, N Su-ra-do, Pl Su-dha-dha, P3 Suras, D,L Su-ra-ta.
% X only.
b x only.
“ Xonly,
X only.
® X replaces this sentence with “And the king, bowing to him in the [proper]
anner, will honor and do homage to him.”
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monks will ask the tripitaka-knower Si;yaka,“‘ the preceptor, to ex-
plain the Vinaya. [But] S'i;yaka“ will say, “To 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-Siksd), 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] kusz
grass. Do not say such words. Explain the Vinaya!”®

And when he says this, Sisyaka® the preceptor —having real-
ized that [Surata] is an arhat — will be deeply ashamed, and will not
say a word. The monk named Angada® {that is, “Fearful Assembly
of the Upper Arm” [sic]},92 who is Sisyaka's* disciple, will arise
from among those assembled together and will [shout] angrily at
that arhat named Sirata," “How can you say these words to my
preceptor? You don’tkeep (lit. ‘have’] the precepts,“ and you don’t
know the Vinaya! So why do you despise my preceptor, who
possesses™ 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 yakse named Dadhimukha,®
{[that is,] “Curd-face Dirghamukha”}?® will appear grasping a
vajra in [his] hand, and will say to the monk Angada,d “Why did
you kill an arhat?” And bringing out the vajra, he will kill him. At

<d T Shir-sha-ka, N,P1 Shir-sha-ka, P3 Shi-su-ka, D,L Shi-sya-ka.

¢ X replaces “explain the Vinaya” with “recite the Pratimoksa™ (pra-ti-mo-ks
gden?;a). )

<CT Sher-sha-ka, N,P1 Shir-sha-ka, P3 Shi-su-ka, D,L Sht-sya-ka.

8 X replaces this sentence with “Recite the Pritimoksal” (pra~ti-mo-ksa thon-cig).

Ll o Shir-she-kya, N,P1 Shir-sha-ka, P3 She-su-ka, D,L Shi-sya-ka.

i T A-gandhe'; [sic), N A-ka-de, P A-gan-ti, P3 Am-ge-ta, D,L Am-gada.

9 X only.

<% T Shir-she-ka, N,P1 Shir-sha-ka, P3 Shi-su-ka, D,L Shi-gya-ka.

<! T,N,P1 Su-rad, P3 Su-rat, D,L Su-ra-ta.

o Following N and X, which read khyod khnms kyang med “you do not l_nave thf
precepts,” vs. T khiyod khrims-2la yang myed "you do not have fellow practitioners.

€8 N,X read “who knows the tripifaka” (ude-snod gsum-ka mkhas-pa). )

< T 'Dhid-dha-mu-kha, N Di-ta-mu-kha, P1 Dir-rga-mu-kha, P3,DL ?M-dhlvmu*ha.

<P P3,D,L only. Note that P3 reads Dir-nam-kha' [sic) for the Dir-rga-mu-kha of
the other two versions.

QT A-gan-la, N A-ga-di, P1 A-gan-ti, P3 A-gad, D,L Am-ga-da.
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that time a monk named Kedara®2 will strike Sisyaka® the precep-
tor and kill him. Then after that® the sanghas will all fight and kill
one another; and not a single one will remain [alive].

At that time {from} the sky the tears of the gods, ndgas and
the rest of the host of dharmapilas who will be unhappy and weep
will fall {to the ground} 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 Dhamaketu™ what looks like
black smoke will come forth, and then®* 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 trayastrimsa 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.

Atthat 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,” 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 Sisyaka™ the preceptor, who knew the
tripitaka, [the king] will place one under each arm® and say, “The
arhat was my mother; %% Sisyaka’ was my Dharma-treasury. [Now
that] these two have passed away, from now on I do not care even

““ TN,D Ge-rad, P1 Gi-rang, P3 Ge-rang, L Gi-rad.

T Shir-she-ka, N,P1 Shir-sha-ka, P3 Shi-shuka, D,L Shi-sya-ka.

“ N, X de'i 7jes-la, T rdo-je’i rjes-la, “after the vajra” {sic).

“ N only; accidentally omitted in T, changed to -la (“in") in X.

“ TN only.

T 'Du-mu-ge-ta, N,P\ Du-ma-ke-du, P3 Du-ma-ke-du, D,L Dhii-ma-ke-tu.

““T,N de-nas, X “by that” (des).

T illegible; N Mahamayae, P1 Ma-ya-dem-bi, P3 Ma-ya-de-ba*i, D,L Md-ya-de-bi.

 Following the reading of N and X; T has rkang-po bcag (“their legs were in-
Jjured”).

9 N,X "having searched for the bodies of the arhat and of Sisyaka the precep-
tor, who knew the tripitaka, and finding the bodies of the two of them."

4 T Sher-sha-ka, N,P1 Shir-sha-ka, P3 Shi-shu-ka, D,L Shi-sya-ke.

4 Lit “placing them at his right and left armpits.”

9 TN ma “mother"; X pha “father.”

4¢ T Shir-she-kha, N Shir-shd-ka, P1 Shir-sha-ka, P3 Shi-su-ka, D,L Shi-sya-ka.
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for my [own] body and soul (jiva). As to [the] kingdom, I shall give
itto whoever wants it.” And when he has spoken thus, his eyes will
become dark, and he will be unable to see.

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).2* Not cutting [their] hair and
beards with a razor, they will burn their hair and beards with fire.
Since the one hundred and ten“ 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 black’8 and red animal hides.?> And
having disguised themselves as bande, they will go before the king.

The ministers will say to the king, “Five hundred bande have
arrived.” The king will be delighted. His eyes will open, and when
he looks at™ the 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. The king will be delighted, and will
order [his retinue] “Bring me the materials to do homage to the
three jewels!” {And he will do homage to the bande.}%{When the
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."}*

When the king asks {the bande}" concerning his doubts,
{they will not know a single thing about the Dharma.}*" {Not one
of 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]: “Now look

dm

9X “one hundred” (brgyas).

%€ Bu-ston changes this unexpected color to read “yellow" (ser). For further dis-
cussion of this passage see endnote 25 to this chapter.

4h X “when he examines” (brtags-na).

4 The Tun-huang ms. is totally corrupt here; it reads myes ma-blab-bar mthong-
nas, “seeing that they are not struck by fire.”

4 Notin T.

J% X only.

< T only.

dn N “when the king asks [concerning] the Dharma" (rgyal-pos chos dﬁ;—pm
dang), X “when he asks what the monks' views and precepts are” (dge-slong-gi lta-ba
dang tshul-khrims gang yin zhes dns-na).

4" T,N only.
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how the Buddha's teaching has disappeared, and the way of the
three jewels is completely cut offf”}*° And the king will be over-
come by {great}“? suffering and will weep. {Then the king}41 will
take all the many dead bodies of the many bande® and 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.}#%

At that time, on that occasion, the True Dharma (saddharma) in
Jambudvipa will completely disappear. {And even the letters of the
scriptures will become invisible, as if one erased a conch shell.}?+?

[Then ] gold will become bad silver and stone.* As to silver, it
will become brass.®" Brass will become copper {and iron will be-
come stone.}d" Jewels and pearls will turn to horn. Of the six
flavors of food,? four —sweet,d* {sour, and salty flavors}¥ and so
on —will disappear. [And only] two—the bitter and the pungent?’ —
will remain.

The {occasion of the}* prophecy {[concerning] the way in
which the teaching will endure and be destroyed after the nirvina
of the Buddha},™ from the {siitra}* requested {of}*’ the Buddha
Sakyamuni by the bodhisattva-{mahasattva}e {Arya-} Candra-
garbha is ended 8

9 X only.

9 X only.

%X only.

N “having collected all the dead bodies of the dande” (ban-de shi-ba'i ro nil-gyis
bsdus-nas); X “having taken the corpses of the many dande who had been killed and
died” (ban-de phal-po-che btungs-te shi-ba'i ro-mams blangs-te).

4 X only; P1,P3 replace “pass away" (‘das-so) with “come away” (‘ongs-so).

49X only.

4 X “gold will become silver” (gser ni dngul-di ‘gyur-ro).

% N “will become bad brass and stone” (ra-gan ngan-pa dang rdor ‘gyur); X “will
become copper and iron"” (zangs dang leags-su ‘gynr-ro).

9% X only.

dx T dngar-zhing thim-ba, N mngar-thing thim-pa, X mngar-ba.

o x only.

de cubpan, N rsubpa; X “astringent” (bska-ba).

“*X only.

*X only.

“X only.

“ Notin T.

“Tonly.

X only.

€ T,P1,P3 rdrogs-s.ho, N rdzogso, D,L rdzogs-so.
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NOTES TO THE TRANSLATION

! This 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 fact that this
textis 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 Marcelle Lalou, “Les textes bouddhiques au temps du roi Khri-sron-
Ide-bean,” Journal Asiatique CCXLI [1953), 313-53 [p. 315)).

2Mt. Khadiraka, one of the seven mythical “great mountains” said to surround
Mt. Meru (La Vallée Poussin, trans., Ablidharmakosa, ch. 3, $48b—49¢ [p- 141)),isa
highly unusual locale for the preaching of a Buddhist sutra. Generally the preach-
ing of a sitra 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,
“La critique de J'authenticité dans le bouddhisme,” in India Antiqua: A Volume of
Oriental Studies Presented to Jean Philippe Vogel (Leiden: E. J. Brill, 1947, 213-22).
The same mounuin is the site of the preaching of two other sitras found in the
Tibetan Kanjur: the Dadacakra-ksitigarbha-siitra (Pek. No. 905) and the Siiryagarbha-
sitra (Pek. No. 923). Note that both of these works form partof the Mahdsamnipita-
siitra cycle, which may suggest a special association between Mt. Khadirakaand the
Mahdsamnipdta literature.

® The expression “and so on” is written la-sogs-pa in the newer xylograph edi-
tions, but note that the Peking 1 edition maintains the older -stsogs- for -sogs-. The
Tun-huang manuscript provides an example of the most ancient attested form of
this expression, las-sisogs-pa’, in which the ablative, not the dative, particle was
used. The etymology of the original expression cannot be established with cer-
uainty, but cf. the forms sisogs-pa “neighbor” (Roerich, vyp. 7, 221b) and rtsog-pa
“pioneer, one gone ahead or going on ahead™ (Das 1014b).

*The expression grag-grog (N grag-grogs) isnot attested in existing dictionaries,
but appears to be a reduplicanve 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 toa in the first. For a likely antecedent of this form
see grog-po (Roerich, vyp. 2, 106b), “a 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 mean something like “aqueduct-crevice.” For further discussion see Nattier,
“The Candragarbha-siitra in Central and East Asia,” 260, n. 35.

® For the mythology surrounding this figure see the article “Bishamon” in
Paul Demiéville, et al., eds., Hobogirin, fasc. 1 (A-Bombai) (Tokyo: Maison Franco-

Japonaise, 1929), 79a-83b; and more recenty Phyllis Granoff, “Tobatsu Bisha-
mon: Three Japanese Statues in the United States and an Oudline of the Rise of
This Culein East Asia,” East and West 20 (1970), 144-67. Note that the older Tibetan
versions use forms of his name (T, P1, P3 Be-sha-ra-ma-na; N Bai-shrar-ma-na) de-
rived from the Central Asian Prakrit spelling VaiSramana (cf. Edgerton, BHSD,
513a) and not from Sanskrit Vai¢ravana. In standard classical Tibetan the name is
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wanslated, not transliterated, as Rnam-thos-kyi bu (e.g. Muy. nos. 31 46, 3367).

6 The future form “shall commit” is written gtad-do in the Tun-huang manu-
script and bad-do [sic] in the Narthang cc!iliop, l.)u( as gtad-kyis in lthc other xylo-
graph editions. On the use ol'—kyul (-gis, -, -yis. - s) asa future partucl; see Helmut
H. Hoffmann, “Uber ein wenig beachtetes Hilfswort zur BczFIChnung der
Zukunft im Tibetischen,” Corolle Linguistica: Festschrift Ferdinand Sommer
(Wiesbaden: Harrassowitz, 1955), 73-79. A later sl_;ucllir}g (wl:.ich fmqucndy re-
places the -kyis series in the Lhasa Kanjur) is -",Vf(-g’. @, Y -9); fgr this fo.rm see
Marcelle Lalou, Manuel ¢l ire de tbftain classique (Paris: lmpnmcn'c
Nationale, 1950), §26,10. It is possible to discern here a progressi‘on from -kyis
(older literary Tibetan) — -kyi (later literary Tibetan) — -kyi-yin / -kyi-red (modern
spoken Tibetan). o

% This number is unexpectedly small, but cf. the Fo pen-hsing chi ching (T No.
190, 3.672a2-3), where the total duration of Kisyapa’s Dharma is given as only
seven days. In the Bhadvakalprka-siltra, by contrast, it is said that Kasyapa’s Dharma
will last for seventy thousand years (T No. 425, 14.50¢15).

8 The expression ting-nge ‘d2in, which serves as the regular Tibctan equivalent
of Skt. samidhi “contemplation, meditative absorption” (Muy. nos. 126, 145, 506
623, 736, 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 Sk samddli (“putting together,
Jjoining or combining with” (< sam-d-Vdha, MW 1159¢) and Tib. ting-nge ‘dzin (lic.
“to grasp ling-nge,” in which the el ting-nge is d separately), unless
perhaps the Tibetans excerpted the elements & Vdhid alone and interpreted them
in the fairly uncommon sense of “keep, hold, possess” (MW 138b). Second, the el-
ements tmg and nge, whether taken together or separately, have no apparent ety-
mologies in Tibetan. Third, the initial letter t-, 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 t- are of foreign origin,
we might consider the possibility that ting-nge represents a loan word borrowed
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
Mahdvyupatti, a compilation dating from the early 9th century, and it occurs in at
least one of the titles (no. 535) of Buddhist works translated inw Tibetan by the
tme of King Khri-srong lde-btsan (d. 797 CE); see M. Lalou, “Les textes
bouddhiques au temps du roi Khrisron-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 ling T (“establish, fix, sete”) is used as one
of the standard translations of Skt. samddhi. An antecedent of the component nge
is less apparent, but perhaps we should consider the expression ting-i ¥, an-
other Chinese translation of Skt. samddii (see Paul Harrison, The Samadhi of Direct
Encounter, 246).

Itis 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” (dcta Orientalia (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 *ting 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 Tibetan ting-nge is a loan word from Chinese ting. In
view of the still-lively debate concerning the extent of Chinese (especially Ch’an)
influence on early Tibetan Buddhism, the presence ofa Chinese loan word mean-
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 of that tradition.

? Note the use of the plural suffix -mams as a freestanding collective noun in
the Tun-huang and Narthang versions, where it is preceded by a genitive particle.

'® The four principal colors are presumably black (including dark blue and
dark green), yellow, red, and white (or “shining"); see Childers, A Dictionary of the
Pali Language, 549b, s.v. vanno.

! The phrase translated here as “Indian and non-Indian" is rendered by Obe-
rmiller as “neither of 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 / 7gyal-
po ched-po gsum —is completely ambiguous, and admits of either translation. It is
relevant, though certainly not decisive, that the Mongolian translation of the
Tibetan takes this phrase to mean “Indian and non-Indian" (enedkeg kiged busu-aca,
lit. “from India and elsewhere”). No exact part of this expression (which
could help us to decide between these two alternatives) occurs in any other version
of the Kausimbi story. The closest parallel is in the Prophecy of the Arhat of Khotan
(Li-yul-gyi dgra-becom-pas lung-bsian-pa, Pek. No. 5699), which reads "kings of the
west and kings of the north, ¥a-ba-na and so on” (nub-phyogs-kyi 7gyal-po dang / byang-
Phyogs-kyi Tgyal-po ya-ba-na la-sogs-pa). The choice of a translation of this phrase has
important implications for the history of the text, since a recension referring to the
three foreign kings as “neither Indian nor Chinese” could be suspected of having
undergone redaction in Central (or more broadly, Inner) Asia.

2 The later xylograph editions regularly emend the name of the long-
forgotten Parthians (Tib. pa-la-ha) to "Bactrian” (ba-lhi-ka), a reading also found in
the Tibetan Karmasdataka.

I3 For a discussion of this peculiar term (Tib. sha-ku-na and variants) see above,
p-177,n.77,and p. 187, n. 97.

14 This passage provides an important geographical clue, suggesting that the
redaction of this version of the Candragarbha-sitra (or rather, of the Prakrit ante-
cedent of the Tibetan) took place in the far northwest of India, possibly in
Gandhara. For further discussion see above, p. 178, n 81.

35 Note the unusual position of this number, which precedes (rather than fol-
lowing) the term it modifies.

16 Note that these etymological translations of proper names appear only in
the late xylograph editions (P1, P3, D, L) and that they appear defore the translit-
erations have been sufficiently re-Sanskritized to allow for their independent der-
ivation. For a discussion of the significance of this pattern sec above, pp. 233-36.

17 For an explanation of the probable factors underlying the transition from
Sigyaka to *Sirsaka see above, p. 179, n. 83.

18 Note the peculiar use of the word semgha (Tib. dge-‘dun) in reference to in-
dividual monks, where one would rather expect the term bhiksu (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 Texts, vol. 1. The same confusion occurs
in Buddhist Chinese, where the term seng 8 (A. Ch. somg [K. no. 1047] < Skt/Pkt.
sarjugha) serves as one of the usual terms for “monk."

? The forms of the Sanskrit name Sudhanaputra in the Tun-huang and Nar-
thang versions (which read S.hu-dha-ra-sh.ha-na’i bu and Su-rad-sha-na' 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
*Sudars Given the « of the other versions, however, what must be ex-
plained is how an original Sudhana became Tib. *Su-dar-sha-na (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-jataka, where
the name Sudhana appears in the form Swé"sn (presumably to be read Suddiin; see
E. Benveniste, Vessantara Jataka. Texte sogdien édité, traduit et commenté [Paris: Paul
Geuthner, 1946), p. 6 and passim.). An appealing, if somewhat speculative, deriva-
tion is offered by N. Sims-Williams (in “Indian Elements in Parthian and Sogd-
ian,” in Klaus Réhrborn and Wolfgang Veenker, ed., Sprachen des Buddhismus in
Zentralasien [Wiesbaden: Harrassowitz, 1983], 132-141 [p. 139)), who derives the
term from Skt. Suddna (a form he does not explain, but which could be derived
from an original Sudhana via an aural error) — Parthian *Suddsin (< Ske. su-
“good" + Parthian 84sin “gift") — Sogdian Swé"sn. To get from this Sogdian form
to *Swérin (a form that might underlie our Tibetan text) we need only note that
Sogdian regularly exhibits an intrusive 7 in loan words from Sanskrit or Prakri;
cf. the Sogdian forms kwrty (< Skt/Pkt. koti), bry'r (< Skt/Pkt. vilidra) and *k'rf’ (a
form not attested in Sogdian texts published to date, but found in Uighur in the
spelling karda, 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 Kausambi
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.

2! An erroneous translation of the name Angada, “upper-arm bracelet,” based
on a borrowing from the Karmafataka. See above, p. 236.

2 The original form of the name reconstructed here as *Kedére cannot be de-
termined with certainty, but the numerous instances of confusion between da and
7a 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.

2 Note the apparently deliberate change from “mother” in the older editions
to “father” in the more recent xylographs.

2 The Tibetan term dan-de ~ ban-dhe has generally been derived by modern
scholars from Skt. vandya “praiseworthy, very venerable” (MW 919b), a deriation
apparently based on the testimony of “Hodgson'’s learned Nepalese authority”
(Jischke 365b; the same derivation is given in Das 865a and by Tucci in Religions
of Tidet, 10, but without any auribution). A minority view is offered by R. A. Miller,
who finds the antecedent of the term in “some form related to pandila” (Studies in
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the Grammatical Tradition in Tidet [Amsterdam: John Benjamins B. V., 1976), p. 4).
Jaschke also states that dan-de is the regular equivalent of Tib. dtsun-pa, which,
however, is equated in the Maldvyupatti (nos. 8702, 9220) not with vandye but with
Skt dhadanta (“a term of respect applied to a Buddhist, a Buddhist mendicant”;
see MW 745¢, BHSD 405b). In this connection we might note the existence of the
contracted Pili form bliante “Sir, venerable sir,” a term whose origins are contro-
versial but which appears to be derived from either bkavanta 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), though I would posit a Prakrit form
resembling Pili blignte as an intermediary. The term is used in Old Tibetan texts
in the general sense of “monk, Buddhist cleric,” and is so translated in (for exam-
ple) H. E. Richardson, A Corpus of Early Tibetan Inscriptions (London: Royal Asiatic
Society, 1985), 171.

2 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 Siatra, for example, we find the
preacher of the Dharma being instructed to put on “a clean, nice, red robe, dyed
with good colours, and a black woollen garment” (Kern trans., 269 (ch. 13, vs. 27]).
(These colors are not mentioned in the Chinese translation of Kumairajiva.) 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 of India, in Gandhara or an adjoining region. A similar reference to red and
black monastic garments occurs in the Pad-ma thang-yig, Book 11, c. 2 (fol. 962) ac-
cording to Thomas, Tibelan Literary Texts, 265-66.

26 Note that the king’s death ismentioned only in the late xylograph editions—
a clear example of editorial rationalization in progress. I have not translated the
expression zhal ‘ishos-te (P1, P3 zhal mchos-te), which has appeared as meaningless
to my Tibetan informants as it does to me. This phrase occurs only in the late (post-
Pl) )gylograph editions, and is not translated in the Mongolian version.

27 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 aréiysan metii, “as
ifone erased a conch shell.” What this means, however, is not at all evident.

28 The six flavors, according to Indian tradition, are sweet (madhura), sour
(amla), salty (lavena), pungent (katuka), bitter (ikta), and astringent (kasaye); see
MW 869, s.v. rasa.
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m T

X:

2y T:

TIBETAN TEXT

"Phags-pa Zla-ba'i snying-pos zhus-pa'i mdo-las/ sangs-rgyas-kyi
bstan-pa gnas-pa dang' ’jig-pa'i tshul lung-bstan-pa /*

71 inserts/ 2N omits entire tide.

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 / myi-"am-ci dang/lto-'phye-
chen-po dang / nam-ka-lding dang/bdud sdig-can las-stsogs-pa’
/ mthu-bo-che thams-cad tshogs-pa de'i dus-na // sangs-rgyas
bcom-ldan-'das Shag-kya-thub-pa'i zhal-gyi smyin-mishams-nas
/'od-gzer shar-gyi Lus-'phags dang / lho’i 'Dzam-bu-gling dang
/ nub-gyi Ban-lang-spyod dang / byang-gi Sgra-myi-snyan dang
/ gling 'di bzhir 'od-gzer kun-du khyab-par bkram-ste / 'od-gzer
btang-ba de'i tshe / ri Mye-ro 'bar-ba las-stsogs-pa’ / ri 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
gling 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’ [sic] dang / klu las-stogs-pa’ / sems-can kun-gyis
mthong-ste ngo-mtshar-du gyur-to //

: sngon' sangs-rgyas bcom-ldan-'das Sha-kya-*thub-pa ri Kha-rhi-

rhag’-gi steng-na bzhugs-te / de'i tshe phyogs beu'i byang-chub-
sems-dpa’ sems-dpa’-chen-po ‘'khor dang-bcas-pa dang /
dgra-bcom-pa dang / Iha dang /* klu dang / gnod-sbyin dang /
dri-za dang/lha-ma-yin dang / mi’am-ci’ dang / lto-'phye-chen-
po dang / nam-mkha**-lding dang / bdud sdig-can la-sogs’-pa
mthu-bo-che thams-cad tshogs-pa de'i dus-na /* sangs-rgyas
bcom-ldan-"das® Sha-kya'-thub-pa'i'' zhal-gyi smin-mtshams-
nas 'od-zer shar-gyi Lus-'phags dang / lho'i’? "Dzam-bu'i**-gling

[T
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dang / nub-kyi'* Ban*-glang-spyod dang / byang-gi Sgra-mi-
snyan'® dang / gling 'di bzhir” 'od-zer kun-du® khyab-par
bkram-ste / 'od-zer’ btang-ba de'i tshe® Ri-rab®' la-sogs-pa ri
chen-po dang/ ri dang /® nags-tshal dang / sman-ljongs™ /* ri-
sul /* grag-grog® kun-la yang? snang-bar mnyam®-ste / lag-
mthil dang 'dra-bar gling bzhi-car® snang-bas® gsal-bar gyur®
/ 'od-zer®* de-dag®™-las sangs-rgyas-kyi** sku-gzugs kha-dog
dang” dbyibs sna-tshogs 'od* dang-bcas-pa® phal-po-che
byung-ba / byang-chub-sems-dpa’ dang / lha dang / klu la-sogs-
pa sems-can mang-po® kun-gyis mthong*®-ste ngo-mtshar-du®
gyur-to //*!

! P1 omits sugon 2 N,P3 Shikya- * Pl Kha-dhi-rhag, N Kharhi-hag * P1,P3
omit /* P\ mi-'am.ci ® N nemkha’ 7 P} stsogs © P1,P3,D omit/® N adds -kyis
19 P3 Shakya- "' N omits Shd-kya-thub-pa’i '* P3 lha'i * L -bu '* P3 -gyi
" PLP3,N ba ' N adds pa " N bz4i '® N,L tu ¥ N -gzer ® N inserts/ ' N
replaces Ri-rab with Me-ro bar 2 P1,P3,N omit/* P1,P3 -ljong 2* N omits/
% N omits / 2 N -grogs ¥ L -la‘ang % N suyam 2 P1,P3 brhi-bear, N hahi-
goig-car ®® N -bar 3 L 'gyur 3 N -gzer * P3 -dak- [sic] * N omits -kyi and adds
phal-po-che’ * L inserts/* N omits 'od *” N omits -pa ** N omits mang-po ¥ N
xyl. mthod *® L omits -du ¥ L/

: 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 [sic) -pa’ // ‘od-gzer
'di-lta-bu de’i don-du mdzad-pa gang lags shes zhus-pa-las //
bcom-1dan-'das-gyis bka'-stsal-pa’ / nga mya-ngan-las 'das-pa'i
‘og-du // gling bzhijr ngas gsungs-pa’i dam-pa'i chos-gyi gsung-
rab dang/ring-bsrel dang / gzugs-brnyan 'dj-lta-bu-dag 'byung-
ste /'di khyed-kyi lag-du gtad-do // srungs-shig //

: de-nas bcom-1dan-'das Sha-kya'-thub-pa-la? Bai-shra-wa-na® la-
sogs-pa rgyal-po chen-po bzhis gsol-pa / ‘od-zer 'di*-lta-bu® de®
ci'i don-du’ mdzad-pa lags® zhes® zhus'®-pa-las / bcom-Idan-'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-
bsrel? dang / gzugs-brnyan 'dil-lta-bu-dag ‘byung-ste / 'di
khyed"-kyi lag-tu gtad-kyis' srungs'*-shig //**

! P3,N Shakya- 2 N inserts /¥ P1,P3 Be-sha-ra-ma-na, N Bai-shrar-ma-na *N
de 5 P1,P3 -bs © N omits de 7 P1,P3 -tu * P3 adds / ? N shes '° N omits zhus

—
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4] T:

51 T:

YN omits guungs-pa’i '2 P1,P3 -srel '* N khyod '* N btad-do 5p1,r3 bsrungs
6y

de-nas bcom-ldan-"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 // s

dam-pa’i chos-gyi gzugs-brnyanub [sic] -na / bcom-ldan-das
Shag-kya-thub-pa mya-ngan-las-'das-pa’i 'og-du // dam-pa’j
chos ci-tsam-du gnas-par 'gyur // de-nas bcom-ldan-'das-gyis
bka’ stsal-pa’ // 'dj-lta-bu the-tsom zhus-pa legs-so // legs-par
nyon-cig dang ngas bshad-do/ nga mya-ngan-las ‘das-nas / dam-
pa'i chos-gyi gzugs-brnyan lo nyi-stong-du gnas-par ‘gyur-ro //

: de-nas bcom-ldan-'das-la byang-chub-sems-dpa’ Zla-ba'i snying-

pos gsol-pa’ / bcom-ldan-'das /* *di-lta-bu’i® thugs-rje* chen-pos
bcom-ldan-'das mya-ngan-las 'das-pa’i ‘og-tu dam-pa'i chos
rgyal-po chen-po-dag-*la gtad®-pa shin-tu’ ngo-mishar-to® /
snga-ma 'das-pa’i sangs-rgyas mya-ngan-las 'das*-nas dgung-lo
bdun'® lags-nas dam-pa’i chos-kyi gzugs-brnyan nub-na/ bcom-
ldan-'das Sha-kya"-thub-pa mya-ngan-las 'das-pa'i "og-tu dam-
pa'i chos ji-tsam-gyi bar-du gnas-par ‘gyur / de-nas
bcom-ldan-'das-kyis bka’ stsal-pa / 'di-lta-bu’i the-tshom™ zhus-
pa legs-so™ // legs-par'* nyon-cig dang /** ngas bshad-par bya'o'®
// nga mya-ngan-las 'das-nas dam-pa'i chos-kyi gzugs-brnyan lo
nyis"-stong-du’® gnas-par 'gyur-ro® //

' N zhus-pa 2 P1,P3 omit /> N -bu * N rdzu-‘phrul (xyl. fju-) * N omits chen-
po-dag © P1,P3 gtang 7 P1,P3 -du ® for shin-tu ngo-mL(Imr-lo N reads thugs-ne
che-(ba) ® N adds a- 1Pl dun V' P3,N Shakya- 2 P1,P3 -tsom; L replaces the-
tshom with chos ' N inserts legso before legs-s0 % N omits legs-par '* N omits /
16 N replaces bshad-par bya'o with bshad-do 7 P3 nyi '® N omits -du '* N ‘guro

byang-cub-sems-dpa’ Zla-ba'i snying-pos gsol-pa’ / bcom-ldan-
’das dam-pa’i chos 'di mtha’ ci-lta-bur nub // rgyu ci-las nyams
sus ma-mchis-par bgyis // bka’ stsal-pa’ // mya-ngan-las-'das-"pa'i
‘og-du lo Inga-brgya-'i bar-du / nga’i bstan-pa spyod-pa'i sems-
can-rnams grol-thar-pa mang-du'gyur-ro// de-nas yang lo Inga-

w
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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-cing spyod-pa yang
phyir-zhing nyung-bar 'gyur-ro // de-nas lo Inga-brgya’i bar-du
/ dam-pa'i / [sic] chos ston-cing sems-can ’dren-cing thar-par
byed-pa’i '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-cing spyod-pa’am / brtson-'grus ni myi-byed-de / dad-pa
*bri-bar 'gyuro/ dam-pa'i chos-gyi srungs-ma-rnams kyang myi-
dga’-bar ‘gyur-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 gling-gi myi'i rgyal-po-rnams kyang / phan-tshun
gcig-la-gcig dmag ‘dren-cing 'khrug-par 'gyur-ro // bdud-gyi ris
kyang 'phel-bar 'gyur-ro //

: byang-chub-sems-dpa’ Zla-ba'i snying-pos gsol-pa / bcom-ldan-
*das /' dam-pa’i chos 'di tha-mar ji-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-du® nga'i bstan-pa®la
spyod-pa’i sems-can rnam-par* grol-ba mang-du ‘gyur-ro® // de-
nas lo Inga-brgya’i bar-du ting-nge®-'dzin-la’ spyod-pa mang-du
'gyur-ro® // rgyal-po dang /° blon-po dang'® / sems-can phal-
rnams' kyang'? dam-pa'i chos-la dad-cing"® spyod-pa yang'
phyir-zhing nyung-bar 'gyur-ro* // de-nas lo Inga-brgya’i bar-
du dam-pa'i chos ston-cing'® sems-can ‘dren-pa dang / thar-par
byed-pa'i slob-dpon mang-du 'byung-ngo'” /*® nyan-thos dgra-
bcom-pa ni nyung-bar 'gyur-ro® / rgyal-po dang /*° blon-po
dang /*' sems-can phal-rnams® kyang nyan-pa-tsam-du zad-de*
/ nyams-su® len-cing spyod-pa'am® / brtson-"grus ni mi-byed-
de? / dad-pa ’bri-bar 'gyur-ro // dam-pa’i chos-kyi srungs®-ma-
rnams® kyang mi-dga'®-bar 'gyur-te / dam-pa’i chos-la ma-dad-
pa'i® sems-can®-rnams®” ni sngon-pas mthu®-stobs skye-bar
‘gyur-ro®* // 'Dzam-bu*-gling-gi mi'i rgyal-po-rnams kyang
phan-tshun gcig*-la-gcig dmag 'dren-cing* ’khrug-par 'gyur-ro
// bdud-kyi ris kyang 'phel-bar ‘gyur-ro /*

! P],P3,D,N omit /2 N adds /> N omits la_*P3 replaces mam-par with
-rmams * N omits -ro ® N writes tinge in place of ting-nge "Nomits-la 8N
omits -ro ® P1,P3 omit / '® N omits blon-po dang ! Nphal—po;cht 2 N omits
kyang '3 N adds / '* L spyod-pa'ang 15N guro ' N adds / 7 N omits -ngo

L)
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18 p1,P3 /19 N ‘gyuro 2 P1,P3 omit / 2! N omits blon-po dang / 2 N phal-gyi
rmams ¥ N zad-kyi 2 N nyamsu % p1,P3 -pa-'am 26 Nl omits -de 27 P1,P3 bsrungs
2 N replaces -mams with -dag ®* D -dgra- (sic) 2 N -pe *' N omits sems-can

L omits -rmams 3% N mthus dang > N writes skyeso for skye-bar ‘gyur-ro
35 p1,P3,D -bu'i % P1,P3 cig® N adds/ * N omits dud-kyi ris kyang ‘phel-bar
‘gur-r [/

{61 T: de-nas yang lo Inga-brgya'i tshe/lo sum-brgya ni dam-pa’i chos-

la gnas-pa’i lha klu las-stsogs-pa / sems-can srungs-ma’i rnams
myi-gnas-shing // dam-pa’i chos-la dar-par 'gro-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 //
kha-dog bzhij 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 //

: de-nas yang lo Inga-brgya'i tshe' lo sum-brgyar? ni* dam-pa’i
chos-la* gnas-pa'i® lha klu la-sogs-pa / sems-can srungs®-ma-
rnams mi-gnas-shing’ dam-pa’i chos gang-du dar-bar 'gro-bar
'gyur®  sems-can chos-la ma-dad-par ’gyur / sems-can chos
spyod-pa-rnams kyang' chos-kyi gzhung-bzhin'' mi-spyod /'*
brtson-'grus chung-bas' grub'*-pa** nyung-bar 'gyur /** kha-dog
bzhi dang /" bzhi-las gyur-pa yang' 'bri /** dri dang /% ro la-
sogs-pa'ang®' chung-bar 'gyur-ro® // mi-nad dang /* phyugs-nad
dang / mu-ge’ang® 'byung-bar 'gyur-ro* //

! P3che; N adds/? N -brgya * P1 ma * N omits -la ® N spyod-pa‘i © P1,P3 bsrungs
7 N adds / ® N omits dam-pa'i chos gang-du der-bar ‘gro-bar ‘gyur / * P1,P3 J/
1°Nadds /! Ladds-du '*P1,P3// ™ Pl tshungs-pa; P3 tshungs-pas, D chungs-
ges ! P3 gub ' N adds yang ' P1,P3// 17 P1,P3,N omit / '® L gyur-pa'ang

® N omits ‘bri / N omits / *' N omits ‘ang; L gyur-pa'ang ** N ‘puro ® N
omitsdang / 2! L mu-ge'ang 2 N ‘gyuro

nyis-brgya-la dge-slong yang dam-pa'i chos-bzhin myi-spyod
-rten-gyi khe dang grags-pa tshol // snying-rjc chung /
ms-la myj-gnas / dam-pa’i chos ma-nor-par spyod-pa-la nj /
kr[u]n-cing skur-pa 'debs/ longs-spyod dang yo-byad 'phrog
Tten-gyi rgyal-po’i gsang- la, rten-cing / rgyal-srid 'd2in
po-pha 'grin-pa’i pho-nyar ngo-'phral tshol / [sic) -zhing’
7yal-po dang 'bangs-gyi srid 'khrug-pa’i dbyen byed/ nyo-
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tshong dang khe-spogs byed // thabs tshol dam-pa’i chos spyod-pa
yang snying-nas nyams-su blangste / myi s[pylod-gyi / phal-cher
kha-gsag dang 'phral-gyi tshul 'chos-pa ya-ma brla byed-de / 1

:lo nyis-brgyar’ ni dge-slong yang chos-bzhin mi-spyod / ’jig-
rten-gyi khe dang? grags-pa tshol / snying-rje chung-zhing*
khrims®-la mi-gnas / dam-pa’i chos tshul-bzhin® spyod-pa-
rnams’-la ni glan-ka tshol-zhing® skur-pa® 'debs / longs-spyod
dang'® yo-byad 'phrog / 'jig-rten-gyi rgyal-po'i gsang-la rten'-
cing'rgyal-srid 'dzin /" rgyal-po'i phrin-pa'i'* pho-nyar'® ngo'*-
phral” tshol-zhing 'gro™ / rgyal-po dang / ’bangs-srid”
"khrugs®-pa’i dbyen byed / nyo-tshong dang /' khe-spogs®
byed® thabs tshol /** dam-pa'i chos spyod-pa’ang® snying-nas®®
nyams-su”’ blangs-te*® mi-spyod-kyi® phal-cher kha-gsag dang
[/ 'phral-gyi tshul 'chos-pa’{®' ya-ma brla®-byed-de®/

[

N -br@-a-la 2 Linserts/> L omits/* N omits -tung 5N tshul-khrims ¢ N ma-
nor-pa ' N omits -mams- ® N writes bkrun-cing in place of glan-ka tshol-zhing
¥ P1,P3 bskur-ba 1° L adds /! P1,P3 brten. ' N adds / ™ N omits / '* N -‘m
15N writes ‘gro-zhing in place of pho-nyar ' P1,P3 ro [sic!] 7 N -'phral ® N
omits -zlarig ‘gro '* N omits -srid % P1,P3 khrug 2' D,N omit/ % P1,P3 phogs
# P1P3,N insert/ 2 P1,P3 omit/ ?* L -pa'ang * N adds ni ¥’ N nyamsu * N
adds/? P1,P3 omit/** N omits/*' N -ga > P1,P3,N rla ** N omits -de

: de'i dus-na’ // chos-la dga™-ba’i lha klu thams-cad-gyis / rgyal-
khams-gyi dge-slong de-ltar spyod-pa’i sa-gzhi bor-te // myi-
gnas-shing 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-pa'i chos-la rma 'byin / dkon-mchog-gi dkor
dang/ dge-'dun-gyi rdzas-la spyod-cing rku 'phrog byed / sdig-
la myj-'dzem / gzugs-brnyan dang mchod-rten-gyi khams khad-
gyis khad-gyis bshig-shing mchod-pa'i yo-byad nj bri //

v

: de’i dus-na’ chos-la dga™-ba'i lha klu thams-cad-kyis rgyal*-
khams-kyi dge-slong 'di-ltar spyod-pa’i sa-gzhi bor-te mi-gnas-
shing / bdud-kyi ris la-sogs-pa® chos-kyi bgegs-kyi ris*-rnams
der 'byung-ste/ mthu dang* stobs skye-bar 'gyur/ rgyal-po dang
/ blon-po la-sogs-pa dad-pa 'bri®/ dge-sdig-gi dmigs mi-phyed” 5

0
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/ dam-pa’i chos-la rma ’byin / dkon-mchog gsum-gyi dkor dang
dge-'dun-gyi rdzas-la spyod-cing' rku 'phrog byed-de" sdig-la
mi-'dzem / gzugs-brnyan dang? mchod-rten-“rnams khad-
kyis'® bshig /** mchod-pa’i yo-byad phri'*/

)N -nas 2 N omits rgyal > N omits pa * N omits -kyi * N omits ris ¢ L adds /
7 L adds blon-p[o) dang / ® N bri ® N substitutes meshams mi-zin for dmigs mi-
phyed *° N omits :pyod—dng ' N omits -de and adds/ 2 L adds/ "> N adds -gyi
19°P),P3 khang-gyis [sic!] ** L omits / ' N bri

19) T: de'i tshe-na dam-pa’j 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-cing / myi phyugs-la nad
nyung-zhing yul bde-ba-dag yod // 'di-lta-bu myj-gnas-pa der
phal-cher ni sdug-bsngal myj-bde-ba sna-tshogs 'byung //

X: de'i tshe dam-pa’i chos ma-nor-bar spyod-pa' dge-slong dang /
khyim-pa 'ga’>-tsam gnas-pa de’i bsod-nams-kyis yul-phyogs-su®
char chu* dus-su ‘bab®-cing lo legs / mi-rgyags-la nad® nyung-
zhing yul bde-ba-dag kyang bar 'ga’ 'byung’ / de®-lta-bu mi-gnas-
pa phal-cher ni sdug-bsngal mi-bde-ba sna-tshogs 'byung

! Nadds /2 P1,P3,D ‘ga’'ga"- [sic'}* N -phyogsu * N writes kha-char in place
of char chu ® N bab ® N writes mi-nad phyugs-nad in place of mi-rgyags-la 7 N
substitutes yod for bar ‘ga’ ‘byung ® N 'di > N omits /

1 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-la-ba dang /
Sheg-ku-na dang/"di gsum dim [sic] -pa'i chos myi-spyod /dmag
‘dren-cing 'thab-rtsod / nub-tsa dang byang-gi yul-khams mang-
mo-zhig myed-par byas // yul-khams de'i mchod-rten dang
gtsug-lag-khang las-stsogs-pa bshig myeds btang / mchod-pa’j
yo-byad dang / dkon-mchog gsum-gyi dkor las-stogs-pa phrogs
bcom /rgyal-po ‘di g°su [sic] gcig-la-gcig gnod-pa sna-tshogs-gyis
thab-mo byed // gsum-car-gyi rgyal-srid myj bde-bar ‘gyur// de'i
rjes-la rgyal-podi gsum mjal dum-ste/ srid 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 yul phrogs-nas
bzung //
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X:de'i dus-su’ rgya-gar dang / rgya ma-yin-pa'i? rgyal-po chen-po
gsum 'byung-ste / gsum-la /* Ya*ba-na dang / Ba-lhi-ka® dang /
Sha®-ku-na dang/ 'di-dag?® gsum dam-pa’i chos mi-spyod / dmag
‘dren-cing g.yul 'gyed®-de' / nub dang" byang-gi yul-khams
mang-po-zhig ‘bebs'>-par byed-de™ / de-nas' yul-khams de'i
mchod-rten dang' gtsug-lag-khang la-sogs-pa yang* bshig-
cing' mes' bsregs'-te® / dge-'dun-gyi®* yo-byad dang? dkon-
mchog® gsum-gyi** dkor la-sogs-p yang® brogs*-shing?
bcom-ste* / rgyal-po 'di gsum gcig?-la-gcig® gnod-pa sna-
tshogs-kyis 'thab*-mo byed-de™ / gsum-car-gyi rgyal-srid mi-
bde-bar ‘gyur-ro® // de'i rjes-la* rgyal-po de* gsum*
nang®*-srid gcig®-tu byas-nas® dmag mang-po 'dus-te® /* rgya-
gar-gyi yul® chu-bo® Gang-ga'i* tshu-rol Gan®-dha%-ra dang /
Ma-ddya*-de-sha*® la-sogs-pa’i yul phrogs-nas bzung /

!N -n22N pa 3N omits/ N Y& * N Ba-la-b& ® N Shi " N omits dang /2 N
omits -dag; P1,D read ‘di-di (sicl) ° L ‘byed '° N substitutes thab-risod for g.yul
‘gyed-de T Linserts/ '2 N med > N byas * N omits de-nas ¥ N,Ladd / '* N
omits la-sogs-pa yang ' N omits <ing ©® L me '? P1,P3 sregs ™ N substitutes
‘tang for bsregs-te ' N mchod-pa’i 2 N,Ladd/ > N omits i ** N omits gsum-gyi
25 N omits yang; L pa‘ang * P1,P3,N phrogs, D phregs 7 N omits -shing ® N
omits -ste ¥ P1,P3 cig  P1,P3 <ig > P1,P3,D thab ** N omits -dz 3 N omits
70 3 N substitutes de-nas for de' res-la *> N 'di % N adds mjal dum-ste /" N
omits nang % P1,P3 cig * N omits -nas ** N -nas 4/ P1,P3,D omit/ N yul
yul [sic) ** N omits chi-bo; P1,P3 chu'o * N ‘Ga™ga'i * P Bgan-, P3 Gan-
4 P1,P3,D,L -da- ¥ N -ha- * P1,P3 Ma-dhya-dhe-sha

: 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 lcags-gyi smye-ba-can / gru-mo
m.ran-cad khrag-gis bskus-pa-zhig byung / de-dang dus gcjg—d}x
blon-po Inga-brgya bu khye'u Inga-brgya byung-ste / ril-gyis
lag-pa ’khrig-ma man-cad khrag-can-du byung // de’i dus-na
rgyal-po'i ree’u smra-shes-pa gcig kyang byung / de’i nub-mo —
gnam-las khrag-gi char-pa-dag kyang bab-nas/

: de’i dus-na chu-bo' Gang-ga'i? pha-rol lho-phyogs-kyi” rgyun*-
na / yul® Ko'u-sham-bi® zhes-bya-ba'i’ rgyal-po Ma-%\cnﬁra-sc:
na® zhesbya-ba de-la sras>zhig busas-te’® / defi ming ni

w

-

w

0
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Du-spra''-sa-ha-sta" zhes-bya-ste” / smin-mtshams-na lcags—k).li
sme-ba-zhig yod-pa /M lag—pa” gru-mo man-chad khrag-gis 5
bskus'*-pa-zhig "byung'’-ngo™ // de*-dang dus gcig-tu™ rgyal-po
de'i?' blon-po Inga-brgya-la yang® bu™ khye'u™ Inga-brgya®
btsa'™-ste?’ / de? ril-gyis?® lag-pa khrig-ma® man-chad khrag-
can-du ‘byung*-ste /7 de'i dus-na® rgyal-po’i** rta®-la rte’u
smra-shes-pa-shig” skyes-te”’ / rgyal-po dang / blon-po dang / 10
rte’'u smra-shes-pa skyes-pa’i®® nub-mo‘ang® nam-mkha’-las*
khrag-gi char-pa*' bab-nas /

!N omits chi-bo ? N ‘Ga*'ga’i > N omits -kyi, P3 -gyi ‘N omits rgyun; P1,P3,D
rgyud ® N omits yul ® P1,P3 Ke'u-sham-bhi, N Ko'u-sha-bi'i * N writes yul-na
in place of zhes-bya-ba'i ® N Ma-he-na-'dra-se > N bu '° N ‘byung-ba ' L -sbra-
12N T-pra-sa-ha > N omits -ste and adds zhig ‘Syung-ste ¥ P1LP3 omit / '* N
omits lag-pa ' L dkus ' D phyung '* N -ba ' N de-dag *° N writes than-cig-tu
in place of dus geigtu *' N omits rgyal-po de't ? N omits yang; L -‘ang
2 P1,P3,L omit b 2 N omits khye'u 2 N omits Inga-brgya ** P1,P3 bise [sic)
2 N substitutes ‘byung-ba yang for bisa’-ste 28 N,L omitde 2 P1,P3,D ril yang
*P3,D khrig-pa, L mkhrig-ma 3 pLP3 ©nr [hand-corrected in P1) ¥ N
omits -ste / 3 N substitutes de dang dus geig-tu for de'i dus-na ** N po 3° N de
% P1,P3,N cig; D -zhig *" N kyang ‘byung ** N omits rgyal-po dang / blon-po
dang | te'u smra-shes-pa skyes-pa‘i and substitutes de'i * N -yang ® N gnam-las
" N omits -pa

12] T: rgyal-po Men-drha-se-nas/ drang-srong-gi mkhan-po Inga mngon-
bar shes-pa-zhig-la / — bdag-cag 'khor-gyi bu dang rta-la ya-
mtshan 'di-lta-bu byung // khrag-gi char-pa bab-pa ci'i ltas shes
brtags-pa-dang / drang-srong na-re / khyod-gyi bus 'Dzam-bu-
gling-gi sa-gzhi 'di myi-khrag-gis gsher-par byas // de'i 'og-du 5
khyod-gyi bu 'Dzam-bu-gling-gi rgyal-po byed-par ‘gyur-te //

X:rgyal-po Ma-hen-dra'-se-nas’ drang-srong-gi mkhan-po Inga
mngon-par shes-pa-zhig-1a’ bdag-cag* 'khor-gyi® bu dang / rta-
la® ya-mtshan 'di-lta-bu byung-ba dang’ / khrag-gi char-pa® bab-
pa 'di’ ci'i ltas™ zhes" smras-pa dang' / drang-srong na-re /"
khyod-kyi bus ‘Dzam-bu'i gling-gi sa-gzhi'* 'di mi'i khrag-gis 5
gsher-bar byed-par ‘gyur-ro* /i de'i ’og-tu khyod-kyi bu'®
'Dzam-bu'i gling-gi rgyal-po chen-po byed-par "gyur-ro” zhes
smras-so //
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' P1,P3 -gra-, N -‘dra- 2 N adds/> N adds/ * N bdag-gi 3 N ‘thor-du ® N omits
-la 7 N omits -ba dang ® N omits -pa ® N omits ‘di and adds/ ' P1,P3 btas '' N
shes ' N substitutes brtags-pa-las for smras-pa-dang > P1,P3,D omic/ ¢ P1,P3
-b2hi 8 N substitutes byas-nas for byed-par ‘gyur-ro ' N omits khyod-kyi bu '* N
omits -ro; P1,P3 add //

T: thog-ma btsas-nas lo bcu-gnyis lon-pa-dang / de'i tshe rgyal-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 myj-dga’-ste / mya-ngan byed-cing 'dug-pa-las
/ bu Du-spra-ba-sam (sic)/ pha-la dris-pa yab ’di-ltar thugs myj-
dgyeds-pa ci-las 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 myj-dgyes-su ,ma -mdzad-cig // dmag 'di-dag bdag-gis
thub-par bgyi'o zhes-pa-dang / <ba> pha na-re legs-so zhes-
smras-te /

: rgyal-bu de thog-ma’ btsas-nas lo bcu-gnyis lon-pa-dang / de’i
tshe rgyal-po Ya-ba-na? dang/Ba-lhi-ka® dang/ Sha-ku-na gsum
"dus-pa’i dmag sum-"bum rgyal-po dang-bcas-te* /* rgyal-po Ma-
hen-dra-se-na’i® yul-du drangs-pa-las / yul-du dmag phal-mo’-
che byung-bas rgyal-po snying mi-dga’ste / mya-ngan
byed-cing 'dug-pa-1a® bu Du-spra-sa-hastas® pha-la dris-pa / yab
/' 'di-ltar" thugs mi-dgyes-pa ci-las gyur ces zhus-pa-dang'?/
pha na-re /? rgyal-po'® gsum-gyi dmag-byin chen-po'* bdag-cag-
gi yul-du byung-bas mi-dga’ zhes smras-pa-dang'®/ bus smras-
pa /" yab'® mi-dgyes'-su® ma-mdzad-cig /' — dmag’di bdag-gis
thub-par bgyi'o® zhes bgyis®-pa-dang / pha na-re* legs-so® zhes
smras-nas /

' N omits de thog-ma ? N omits -na ° N Ba-ld-ba * N dang-chas ® N omits /* N
Ma-he-na-'dra-se-na’i " N po- ® N -las, and adds / ° P1,P3 Du-spra-sa-ha-stas,
N Du-pras-has *° P1,N omit / (removed by hand in P1) W N di-lta-bu N
2hus-pa-las > P1,P3,D omit/ 1 N adds byin '> N omits-byin chen-po '* N smraso
37 N omits/ '® Ladds/ *° P3 -bgyes- 2 N mi-dgyesn ' P1,P3 //# P1 adds/ ® N
omits bgyis; P1,P3 bgyi 241 adds/ BN legso

w

_

0
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14 T:

X:

T:

bu dang blon-po’i mtshan-ma-can Inga-brgya las-stsogste {d. . -
..................... ) btang-nas // thab-mo byas-pa’j tshe ¢
smyin-mtshams-na lcags-gyi smye-ba yod-pa bskyed-nas/lus ril-
gyis lcags-su byas-nas / rab-du khros-te brgal // Du-spra-sa-ha’i
dmag rgyal-te / phyir log-pa-dang / pha na-re bu khyod-gyis
rgyal-po gsum-gyi dmag 'di-lta-bu dang / thab-mo byas-pa-las
rgyal-ba legs-so // da phyin-cad khyod-kyis rgyal-srid zung-shig
/ 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 ‘thabs-pa-las / dmag mang-po ril-gyis gtugs // rgyal-po
gsum yang bzung-nas // myed-par byas-so //de phyin-cad 'Dzam-
bu-gling-gi rgyal-po byed-par gyur-ro //

bu dang' blon-po'i’ bu ya-mtshan-can Inga-brgya la-sogs-te
dmag nyis-'bum bcas-te* btang-nas® thab®-mo byas-pa'i tshe !
smin-mtshams-na’ Icags-kyi sme®-ba” yod-pa'® bskyed'-nas'? bus
ril lcags-su®® byas-nas'* rab-tu khros-nas’® brgal'*-ba-dang / Du-
spra-sa-hasta’i'” dmag rgyal-te’® phyir log-pa-dang/ pha na-re '
bu® khyod-kyis rgyal-po gsum-gyi dmag ‘di-lta-bu dang™
thab®-mo byas-pa-las rgyal-ba legs-so® // da phyin-chad khyod-
kyis rgyal-srid zung-shig /** nga® ni 'byung-ngo® zhes bsgo-nas
srid®” kyang® bu-la byin-no® // de-nas lo bcu-gnyis-kyi bar-du*
rgyal-po gsum-gyi dmag dang 'thabs-pa-las® dmag-dpon® yang
ril-gyis gtubs* / rgyal-po gsum yang bzung-nas med-par byas-s¢
{/ de tshun®-chad® 'Dzam-bu'i**-gling-gi rgyal-po chen-po™
byas-par gyur-to //

! N replaces bu dang with rgyal-po; L adds /? P1,P3 -po'i > N omits / ¢ N suls-
stitutes dang-chas-nas for beas-te %N omits blang-nas ® L ‘thad "N -nas®P1,I"3
rme ° N adds -la ' N omits yod-pa ! N skyed '? N adds / ™ N leagsu "4 L -na.
Nadds /** N -t¢ 1 P1,P3 brgol, N brgyal 7 P1,P3 -ha-sta'i, N -ha'i ' N adds *
2L inserts/? Linserts/? N adds/ % L 'thab 2 N legso 2 P1,P3,D // ® P1,P3
da [sic) * N 'byungo ¥ N rgyal-srid 2 P1N omit kyang * N substitutes bus
bzung for bu-la byin-no >° N adds/> N adds/*? N substitutes mang-po for dpum
33 P1,P3,N btubs ** N phan % D -cad 3 N -bu- 37 N omits chen-po

de-nas rgyal-pos blon-po-rnams-la dris-pa / nga 'Dzam-bu-
gling-gi rgyal-po ched-po byed-pa ni dga’ / gud-na myi-dga'-ba-
cig kyang yod ces smras-pa-dang / blon-pos smras-pa’ / ci
myi-dgyes shes zhus-pa-dang / sems-can mang-po 'di snyed-cig

W



ey T:

TIBETAN TEXT AND TRANSLATION « 267

bsad-pa sdig che-bas myi-dga/[sic} ‘-na/ 1 sdig 'di ci-lta-bu-zhig- s
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'i sa-la gnas-pa de // spyan-drangs-
na sdig de 'byang-bar 'bgyid-pa'i rngo-thog-go zhes ng.gsol [sic)-
pa-dang/

: de-nas rgyal-pos’ blon-po-rnams-la smras-pa / nga 'Dzam-bu'i-

gling-gi rgyal-po chen-po? byed-pa ni dga’-na® gud-na* mi-dga’-
ba-zhig kyang® yod ces smras-pa-dang® / blon-po-rnams-kyis
smras-pa’ / ci mi-dgyes zhes zhus®-pa-dang / sems-can mang-po®
*di'*-snyed-cig bsad-pa'' sdig' che-pas' mi-dga’-na/sdig" di ji-
*lta-bu-zhig-tu'* byas-na' sus'® ‘byang"™-bar 'gyur zhes smras-
pa-dang / blon-po-rnams-kyis® gsol-pa*' / Yul Pa-ta-li-pu-tra*-
ste”® Dmar-bu-can™ zhes bya*-ba-na* chos-kyi mkhan-po sde-
snod gsum-la mkhas-pa*’ /bram-ze Ag-ni-da-ti- pu-tra*-ste Mes-
byin-gyi bu zhes-bya'o // ming® ni* Shi-sya-ka®-ste / Slob-ma-
can* zhes-bya®-ba-zhig dgon-pa’i gnas*-na gnas-pa de spyan-
drangs-nas® mchod-bkur bgyis-na* sdig-pa* ’'byang® rngo
thogs-so™ zhes* gsol-pa-dang /

w

"N -po ? N omits chen-po > N adds /Y N -mas, L pa * N omits kyang ® N smraso
? N omits smras-pa ® N dris °* N -po%i '° N.de ! P1,P3 Izmngha, N bsad-ém‘i
2 P),P3,N sdig-pa * P1,P3 add / " N mig. a '® N omits i ' P1,P3 -du "N
-nas '® P1,P3 omitsus '* P1,P3 ‘byad (sic) 2 L -kyi 2' N smras-pa ™ P1 Ba-ta-li-
bu-tra, P3 Pa-[n-[i-(:lm-lm, N Bo-da-li-po-tra > N omits -ste ** N omits Dmar-
bu-can ¥* N -hgyi- ““Nadds/? N replaces -la mkhas-pa with shes-pa 28 py,P3
Ag-ne-ta-ti-bu-tra, N A-kan-dra-dha'i bu ¥ P1,P3 mid (sic) 30N omits -ste Mes-
byin-gyi b thes-bya'o /| ming ni 31 P1,N Shir-sha-ka, P3 Shi-su-ka (sic!) 2N
omits -ste / Slob-ma-can > N -bgyi- ** N sa 35 N adds / %® P1,P3 -uf; N omits
mehod-bkwr bgyis-na 3 N omits -pa; P hand-corrected to -pd‘ (sicl] 38 N adds
-bar bgyid > P1,P3 thog-go, N omits -0 * N ces

rgyal-po dga’-nas // dge-slong Shir-sha-ga 'gugs-pa’ btang-nas /
rgyal-po'i drung-du’o "ongs-so // mkhan-po Shir-she-ka-la rgyal-
pos phyag-bya-ste // sdig-pa byas-pa’i-rnams / thabs ci-zhig-gis
sbyangs zhes zhus-pa-dang / dkon-mchog gsum-la lo bcu-gnyis-
gyi bar-du / mchod-cing skyabs gsol-na/ sdig 'byang-bar 'gyur- 5
ro zhes byas-so //

0

0
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X: rgyal-po yang' dgyes:-nas dge-siong Shi-sya-ka® yang ‘gugs-pa
btang-nas* rgyal-po’i drung-du 'ongs-so® // de-nas® mkhan-po
Shi-gya-ka’-la rgyal-pos phyag-byas-te / mkhan-po® bdag-gis®
sdig byas-pa-rnams cis' ‘byang'’-bar 'gyur zhes gsol'*-pa-dang /
mkhan-po smras-pa / rgyal-po* chen-po'* dkon-mchog gsum-la 5
lo beu-gnyis-kyi bar-du mchod-cing® skyabs-su'® song"-na'
sdig"*-rnams® ‘byung [sic)-bar 'gyur-ro®' zhes smras-pa-dang® /

'N omilsyani 2N dga’® P1,N Shir-sha-ka; P3 Shi-su-ka * N -ste * N ‘ongso “ N
omits de-nas ' P1,N Shir-sha-ka ® P1 -pos * N omits mkhan-po bdag-gis °Neai-
thig-gis ' N byanf 2 N zhus > P3 -pos (sic} "* N omits mkian-po smras-pa /
rgyal-po chenpo '> N adds / ™ N skyabsu " N gsik '® N adds / "* P1,P3,N add
4a N omits -rnams 2! N ‘gyuro % N replaces smras-pa-dang by hyaso

T: de-nas 'Dzam-bu-gling-na dge-slong ’'dug-go-cog ’gugs-pa
btang-ste / ril-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 'gyur-ro // dge-slong bsdus-pa de’i tshe / lam-du chud
z0s-pa yang mang / rgyal-po’i 'khor-du ni ‘bum-tsam-zhig-gis 5
phyin-par gyur-ro // dge-slong lam-du chud zos-pa yang / gcan-
zan sna-tshogs dang / myi-rgod dang/ chu las-stogs-pas khyer-te
chud zos-so // dge-'dun mang-po phyin-ba dang // dge-'dun-la
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-
beur btang-ste /' 'Dzam-bu'’i gling-gi dge-slong ril* ‘ongs-te /*
chu-bo Gang-ga'i* pha-rol® yul Ko'usam-bi'i® rgyal-po Du-spra-
sa-ha-sta’i’ gnas® ga-la-ba der® bsdus-pas™ yul-khams'' gzhan'*
chos spyod-pa dang / dge-slong-dag med-par ‘gyur-ro® // dgc-
slong bsdus-pa de'i tshe-na'* lam-du dge-slong gyag-cing'® chud
z0s-pa yang mang-ste'® / rgyal-po’i'” pho-brang'®-du ni ‘bum-
tsam-zhig™ phyin-par 'gyur-ro®/ dge-slong lam-du gyag-cing®
chud zos-pa yang gean-gzan® sna-tshogs dang / mi-rgod dang /
chu la-sogs-pas phal khyer-te* chud zos-so // dge-"dun mang-po 10
phyin-pa-dang /* rgyal-pos mchod-ston drangs®/ yon phul-te
mchod-pa byas-so* /

«
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! P1,P3-te; P) , P3 add Dzam-bu'i gling-na dge-slong ‘du-go-cog lkug-te | 2p1,P3
ril-po * N omits rgyal-po Du-spra-sa-ha-stas pho-nya mang-po phyogs-beur btang-
ste / ‘Dzam-bu'i gling-gi dge-slong ril 'ongs-te / chu-bo and substitutes 'Dzam-bu-
gling-na dge-slong ‘dug-gi chog-la ‘gug-pa blang-ste / ril-gyis * N ‘Gaga1 *N
adds -tu ® P1 Ke'u-sham-ha't [sic), P3 Ko'u-sham-bai, N Ko'u-sha-bi-na * N
omits Du-spra-sa-ha-stat ® N adds -par * N omits ga-la-ba der '* N -ste ' N
omits -khams '2 P1,P3 add -na, N adds -du ' P1,P3 gyur-lo; N omits spyod-pe
dang / dge-slong-dag med-par ‘gyur-ro and substitutes spyod-du mi-ster-bar ‘gyuro
!4 N omits -na * N omits dge-slong gyag-cmg ** N omits -ste 7 P1,P3 po' ' N
substitutes ‘khor for pho-brang '* N omits -zhig and adds -gis 2° P1,P3 gyur-to,
N 'guro?’ N omits gyag-cing %2 P1,P3.2an P P1,P3add/ N adds dge-'dun-la
?* N gsol ** N substitutes mehod-do for mchod-pa byas-so

T: de’i tshe dge-"dun-gyi-rnams gcig-la-gcig gram-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-
slong so-so-nas mya-ngan langs-nas // ngud-mos 'debs brang
rtob-par 'gyur-ro // de-nas de’i tshe rgyal-pos / mya-ngan ma-
bgyid ma-ngu zhes bsgo-ba-dang/dge-'dun-rnams ma-nyan-pa-
dang / rgyal-po yang myi-dga-bar gyur-nas / kha phyog-ste
nyal-lo //

: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-du' glengs®-pa-dang / stag dang /
seng-ge dang / mi-rgod-kyis® bsad-pa dang / chus khyer-pa dang
/ nad-kyis btab-nas* shi-ba la-sogs-pa’i gtam byas-nas dge-slong
50-so-nas mya-ngan langs-te* ngud®-mos’ 'debs-te® brang rdung-
ngo® /® de-nas de'i tshe rgyal-pos mya-ngan ma-bgyid'" ma-
ngus' zhes bsgo-ba-dang™® / dge-'dun-rnams'* ma-nyan'>-pa-
dang/ rgyal-po yang mi-dga’-nas'* kha phyogs-te nyal-lo "

) P1,P3-tn 2 N dris > P1,P3 -gyis $N-ste * PLP3,N add / “ Pl ngur " N -mo * N
omits -te; P1,P3 add /* N rdob-par ‘gyuro ' P1 /| ' N ma-byed-cig '* P1 -ngu,
P3 -tus [sic!), N omits ma-ngus > N omits dang M N adds -kyis '* P1,P3 mnyan
16 N mi-dga’-bar gyur-nas/ NI

w
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9] T: nyal-ba’i tshe smon-lam-du btab-pa // da 'jig-rten-gyi dge-'dun-

rnams-la nj skyabs kyang ma-byung-na // dgra-bcom-ba'i zhal
mthong-bar shog-shig ces smon-lam btab-pa-las / ’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-na’i 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-cing phyag-
byas-so // —

:nyal-ba'i tshe smon-lam-du btab-pa /' gang-zag-gi* dge-'dun-la
ni skyabs-su song-nas mchod-pa byas-na®/ bdag-gis* dgra-bcom-
pa'i zhal ma-mthong-ste / bdag-gis* dgra-bcom-pa-zhig-gi zhal®
mthong-bar shog-shig ces smon-lam-du btab-pa-dang/‘jig-rten-
gyi tha-zhig-gis” rmi-ltas®-su® bstan-pa / Gandha-ma-da-na**-ste'!
Spos-ngad-ldan zhes-bya-ba'i ri-la”? Su-dhana- pu-tra-ra-tna-
sa®-ste!* Tshong-dpon nor-bzang-gi’® bu zhes-bya-ba rab-tu
byung-ba'® Su-ra-ta'’-ste’® Des-pa’® zhes? bya-bar* ming brags**-
pa® dgra-bcom-pa’i** ‘bras-bu thob-pa*-zhig bzhugs*-te / de
spyan-drangs-nas” bsnyen-bkur byas-te / de-la® sdig bshags™-
na® sdig® kyang® 'byang /** the-ishom™ yang bral**-bar 'gyur-
ro® zhes lhas bstan-pa rmis-pa*’ dang / rgyal-po sar-pa*-dang
‘phral-du pho-nya bkye*-ste / Spos-ngad-ldang-ga® ri-las dgra-
bcom-pa Su-ra-ta* spyan-drangs-te*?/ rgyal-po’i pho-brang-du®
byon*-pa-dang /* rgyal-pos kyang tshul-bzhin-du* phyag byas-
shing” mchod-de bsnyen-bkur byas-so* //

! N omits/2 N omits gang-2ag-gi and substitutes da Jfig-rten-gyi > N replaces
skyabs-su song-nias mchod-pa byas-na with skyabs kyang ma-byung-na * N omits
bdag-gis >p3 -gos [sic) ® N omits ma-mthong-ste | bdag-gis dgra-bcom-pa-hig-gi
zhal 7 N thas ® P1,P3 -bltas- * N ymidam-du '° P) Gan-da-ma-ya [sic!), N Gan-
dha-ma-ha-na'i ' N omits -ste and adds ri-la /' N omits Spos-ngad-ldan zhes-
bya-ba'i rida 1 Pl Su-dha-rha-sha-na, P3 Su-dha-ng-pu-tra-ra-tna-sha, N
Surad-sha-na'i bu '* N omits -ste; P3 substitutes zhes-pa‘ang snang ni sta [sic]
3 p) bmv:-gyi '® N omits Tshong-dpon nor-brang-gi bu thes-bya-ba rab-tu
byung-da 7 P Su-dha-dha, P8 Surat [sic], N Su-ra-da '® N omits -ste '* N omits
Despa * N ces ¥ N -ba 22 P1,P3 gdags ™ N omits ming hlags-pa 2 N -pa-zhig
2 N omits ‘bras-bu thob-pa * N gzhugs * N -na 2 P1 de-los; P3 ngo-las (sic]
 P3 grhegs * N omits bsmyen-bkur byas-te | de-la sdig bshags-na ' P1,P3 sdig-pa
> P1,P3 yang * P1,P3 omit /> P1,P3 tsom * N srel % N ‘gyuro; P1,P3 add //

5
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3" N omits thas bstan-pa rmis-pa *® P1,P3 sang-ba, N sad-de > P1,P3 bskye ° P1
-gi; P3-ge ¥ P1 Su-dha-dha, P3 Su-rat; N omits Spos-ngad-ldang-ga ni-las dgra-
beom-pa Su-ra-ta 2 N -nas N omits rgyal-po'i pho-brang-du ¥ N phyin ¥ N
adds dgra-bcom-pa-la *® N omits kyang tshul-bzhin-du and substitutes mehod-
cing " N byaso ® N omits mchod-de bsnyen-bkur byas-so

T: de'i dus-na tshes bcu-bzhi'i nub-mo dge-'dun ril-gyis 'dus-pa’i

nang-nas // dge-slong gsar zhugs-rnams-gyis // sde-snon [sic]
gsum 'tshal-pa Shjr-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 / 'dul-ba bshad kyang khyod 'dul-ba
Itar myi spyod // chos-khrims myi srung-ba’ / [sic]-la *dul-ba
bshad kyang ji'i phan zhes smras-pa-dang/ de'i tshe So-rad ces-
bya-ba dgra-bcom-bas / seng-ge’i sgra bzhin-du smras-pa’ /
sangs-rgyas bcom-ldan-'das-gyi chos-khrims ngas mnos-nas/da-
tsam-gyi bar-du rtsva-mchog-tsam yang ma-nyams-na // de-skad
ma-zer-bar "dul-ba shod-cig ces smras -pa-dang/

: 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-ka®-la Pra-ti-mo-ksa® gden*-par
gsol-pa-las / Shi-sya-ka® na-re /* mi-la mig zhar / snga dang’ rna-
ba med-na® me-long ci dgos / bltar ci yod / ‘dul-ba bshad kyang
khyed "dul-ba-ltar® mi-spyod / tshul'®-khrims mi-bsrungs'’-ba-la
*dul-ba bshad kyang™ ci phan zhes smras-pa-dang/ de'i tshe Su-
ra-ta® zhes' bya-ba dgra-bcom-pas seng-ge'i sgra byung'-nas'
smras-pa / sangs-rgyas bcom-ldan-'das-kyi tshul'’-khrims ngas'
mnos-nas'® da®-tsam-gyi* bar-du rtsva®-mchog-tsam yang ma-
nyams-na / 'di®-skad ma-zer-bar Pra-ti-mo-ksa®* thon-cig-par®
smras-pa-dang /

! N omits ril-gyis 2 PN Shir-sha-ka; P3 Shi-ju-ka * P\ replaces Pra-ti-mo-ksa
with mo-kse, P2 with mo-kd [sic], N with ‘dul-ba * P1,P3 gdon, N bshad SPIN
Shir-sha-ka; P3 Shi-su-ka ¢ N,D omit/” L adds/® N adds / ® P1 bitar ' N chos
YN srung 12 N na '3 Pl Su-rad, P3 Surat [sic), N Su-rad (xyl. Su-su-rad) ** N
ces ' P1,P3,D phyung ' N omits byung-nas and adds bzhin-du '” N chos ' P1
des ™ N adds / 2 P3 nga 2! L -gyis 2 P1,P3 rtsa * N de ** P1,P3 bra-sti-mo-ksa,
N ‘dul-ba *> N omits thon-cig-par and substitutes shod ces

o«
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[21] T:

X:

2] T

X:

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 langste{
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
*dul-ba yang myi-shes // nga'i mkhan-po sde-ba snon [sic] gsum
dang/ [sic] Idan-ba-la / ci'i phyir brnyas-te khros-nas/ sgo-gtan
blangste / dgra-bcom-ba-la brdegs-nas bsad-do //

mkhan-po Shi-sya-ka'ang' dgra-bcom-par® ngo® shes-te* rab-tu
skyengs-nas cang® mi-zer-ba-dang® / Shi-sya-ka'i’ slob-ma dge-
slong Am-ga-da®-ste Dpung-gi tshogs ’jigs-su rung® zhes bya-ba
de khor 'dus®-pa’i nang-nas langs-te Su-ra-ta’ zhes'? bya-ba
dgra-bcom-pa de-la khyed"” ci-ste nga'i mkhan-po-la de-skad
smra / khyod khrims kyang med / 'dul-ba’ang'* mi-shes-na'* /
nga'i mkhan-po sde-snod gsum-la mkhas-pa de-la* ci’i phyir
kha-zlogs" zhes' khros-nas sgo-gtan blangs-te /" dgra-bcom-pa
brdegs®-nas* bsad®-do //

! P1N Shir-sha-ka yang; P3 Shi-su-ka yang 2 N dgra-bcom-pa yin-par * N omits
ngo * N -nas ® N omits skyengs-nas cang and reads gnong-ste ® N omits mi-zer-
ba-dang and writes mi-smra‘o 7P1,N Shir-sha-ka'i; P3 Shi-su-ka'i ® P1 A-gan-ti,
P3 Am-gu-ta (abbrev. A°ga-ta), N A-ka-de ? P1,P3 add -ba; N omits -ste Dpung-
giuhugx Jigs-su-rung 1 L ‘dug "' PLN Su-rad; P3 Su-rat 2 N ces '> N khyod

“P1,P3,D -yang '* P1,P3 omit ne ' Nadds/ " P1,P3 add /; N omits kha-zogs
and writes brnyas ' N ces '® N omits sgo-gtan blangs-te / 2° P1,P3 gdegs ' N -te
2N gsad

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] cj-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
rdo-rje’i rjes-la dge-'dun ril-gis / gcig-gis-gcig bsad-de // gcig
kyang ma-lus-so //

de’i tshe' chos-la dga’-ba'i gnod-sbyin Da-dhi-mu-kha® Zho-
gdong’ Dir-rga-mu-kha* zhes bya-bas® lag-par rdo-rje thogs-nas®
mngon-du byung-ste’ / dge-slong Am-ga-da®la /* ci-ste dgra-
bcom-pa bsad ces zer-te'® rdo-rje phyung-nas bsad-do // de’i dus-

2
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na dge-slong Ge-rad" ces bya-bas mkhan-po'? Shi-sya-ka"
brdegs-te bsad-do // de-nas de'i rjes-la dge-'dun'® ril-gyis
'khrugs-nas' gcig-gis-gcig bsad-de' gcig'? kyang ma- lus-so //

! N omits de'i tshe 2 N Di-ta-mu-kha * P1 omits Da-dhi-mu-kha Zho-gdong * P3
Dir-nam-kha*(sic); N omits Zho-gdong Dir-rga-mu-kha * N adds/® N -te” N -nas
© Pl A-gan-ti, P3 A-gad, N A-ga-di °* N omits/ ' N smras-nas ' P1 Gi-rang, P3
Ge-rang, L Gi-rad 12 N dge-slong ' P1,N Shir-sha-ka, P3 Shi-shuka (sic] ** N
dge-slong ' N omits "khrugs-nas ' P3 .da, N do // ' P1,P3 cig

de'i dus-na nam-ka |lha klu_I las-stsogs-pa chos-gyi srungs-ma
phal-mo-che myi-dga’-nas / ngus-pa’i mchi-ma ni khrag dang
mye'i char-pas gzhj 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 [sic] 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 gcig kyangbltarmi............ de'i dus-na sum-cu-rtsa-
gsumgnam-gyilha................... ... phal-mo-che dang
der ‘ongs-nas // dge-'dun-gyi gos mtshon-can ril-gyi [sic] bsdus-
te khye .. ... ..

: de'i dus-na nam-mkha'-la‘' lha klu la-sogs-pa? chos-kyi srung*-

ma phal-po-che ma'-dga’-nas® ngus-pa’i mchi-ma ni khrag
dang® me'i char” bab-bo // nam-mkha*-dag ni® ser’ dang /' nag-
por*? gyur™/ glog' dang /" sgra chen-po byung / skar-ma Dhii-
ma-ke-tu'® zhes bya-ba’” lus-las du-ba nag-po gtong-ba'*-zhig
byung-nas'/des skar-ma* dang* zla-ba* la-sogs-pa® *od kyang
med / gcig kyang bltar mi-snang-bar ‘ong-ngo* // de'i dus-na
sum-cu®-rtsa-gsum gnam-gyi lha dang / yum Ma-ya-de-bi* la-
sogs-pa? 'khor phal-mo®-che dang® der ’ongs-nas* dge-'dun-
gyi*' gos tshon-can ril-gyis* bsdus-nas* khyer-bar 'ong-ngo® //

! N -las N adds /> P1,P3 hsrungs * N mi ® P1,P3 insert/® N,L insert/ " N
adds :w—gzhi der ® N namkha’ yang ® N omits -dag i '* P1,N ser-po '' N omits
dang /¥ N -po /| ® N gyur-cing '* P1,D glog-po ® N omits dang / ' PN Du-
ma-ke-du, P3 Du-me-ke-du ' N -ba'i ® N omits gtong-ba '* N -ste 2° N 2a-ba
21 adds /% N nyi-ma N -pa'i 2* P1 ‘od-do ?* P1,P3 -bcu- * P1 Ma-ya-dem-bi,
P3 Ma-ya-de-ba'i, N Mi-ha-ma-yo ¥ N adds / ® N -po- ® N omits dang * N
adds /¥ D -kyi 2 N omits -gyés * N -te > N ‘ongo
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[24] T:

rs

125] T:

de’i 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-nj . . . ... kha-cig ng.nj [sic]
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’i mkhan-po'i ro rnyed-nas // mchan [sic]-
khung g.yas-g.yos-su bcug-nas // dgra-bcom-ba ni nga’i 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-srid kyang su ’edod [sic}-pa sbyin-no zhes smras-nas //
dmyig kyang btsums-ste // myi-mthong-bar ‘gyur-ro //

: de’i dus-na rgyal-po’ ‘di-lta-bu’i ku-co* 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-ba-dang / rgyal-po mi-dga'-ste®/
langs-nas* tho-rangs mkhar-gyi phyi-rol-gyi lha-khang-du
phyin-pa-dang / dge-'dun la-la ni mgo bcad / 1a-la ni mig phyung
/ la-la ni® rkang lag bcad-de® / de-ltar sna-tshogs-su’ shi-ba
mthong-nas / dgra-bcom-pa dang / Shi-sya-ka® sde-snod gsum
shes-pa’i mkhan-po’i ro btsal>-nas gnyis-ka'i'*® ro snyed-pa-
dang” / mtshan-khung g.yas-g.yon-du'* bzhag'*-nas'* dgra-
bcom-pa ni nga'i pha' yin / Shi-sya-ka'® ni chos-kyi mdzod yin"
/ 'di gnyis 'das-par gyur-pa ni da-phyin-cad nga'i lus dang /*®
srog kyang gces-pa med / rgyal-srid kyang su 'dod-pa-la sbyin-
no zhes smras-pa-dang' / mig kyang Idongs®-te mi-snang*-bar
gyur-to®/

UN -pos 2N -cho 3 N -nas * N -ste ® P omits ni ®* N omits la-la ni mgo bcad /
la-la ni mig phyung / la-la ni rkang lag bead-de [ de-ltar and substitutes la-la ni
rkang lag bead / kha-cig ni m §' phyung ‘di-ltar 7N -LxhoF.m 8 P1,N Shir-sha-ka,
P3 Shi-shu-ka ® P1,P3 brisal ' N guyi-ga'i * N snyed-de ** N -su ™ P1,P3 gzhag,
N beng 1 N adds/ 'S N ma ' P1 Shir-sha-ka, P3 Shi-shi-ka, N Shir-shé-ka 7 N
adds -te '® N omits dang, L adds/ '® N smras-nas 2* N bisums 2 N -lta- 22 N
‘Duro, L gyur-te
de’i dus-na blon-po-rnams-gyis / rgyal-po-la snying-brtse-ste /
mya-ngan bsang-ba'i phyir / myj Inga-brgya ban-de de-ltar beos-
ste / mgo dang kha-spu breg-du spu-gris ma-mchod-nas // kha-
spu dang skra yang myes bsregs / mtshon sna brgya-rtsa-bcu
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yang de'i tshe nub-pas // ban-de Inga-brgya’ yang chos-gos myj- 5
bdog-nas/ phyugs nag-po dang dmar-po’i ko-ba gyon-te ban-de
ltar beos-nas // rgyal-po'i drung-du "ongs-so //

X: de'i dus-na blon-po-rnams-kyis' rgyal-po-la snying-brise?-ste /
mya-ngan bsang-ba'i’ phyir* mi Inga-brgya® ban-de® ltar bcos-te
/skra’ dang® kha-spu breg-tu spu-gris ma-chod®-nas/skra dang®
kha-spu mes bsregs/ tshon sna brgya yang de'i tshe nub-pas ban-
de'' Inga-brgya yang chos-gos mi-bdog-nas'? phyugs nag-po 5
dang/dmar-po'i ko-ba gyon-te /ban-de* ltar bcos-nas rgyal-po’i
drung-du 'ongs-so //

! N omits -kyis 2 P1,P3 -ntse-? P1 bsadpa’i * N adds /® P1,P3 -brgyar ® L bande
7 N mgo® D, L insert/® P3 mchod- *° L inserts / "' P1,P3 ban-dhe (h added by
hand in P1), L dande ' N omits skra dang kha-spu mes bsregs | tshon sna brgya
yang de'i ishe nub-pos ban-de Inga-brgya yang chos-gos mi-bdog-nas '* P1,P3 ban-
dhe, L bande

126] T: blon-pos rgyal-po-la ban-de Inga-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-de’ Inga-brgya ‘ongs-so zhes gsol-pa*
dang/ rgyal-po dga’-nas mig phye-ste® bande*-dag*la /* brtags-
na’ / ban-de® yang ril-gyis phyugs-kyi pags-pa’ gos-su’® gyon-la
/ skra dang /" kha-spu ma-bregs-par'? mes bsregs-pa” ni’* ma'-
mthong-nas rgyal-po yang'" dga’ste / dkon-mchog-gsum-la 5
mchod-pa'i yo-byad "on-cig ces” bsgo-nas'® ban-de' de-rnams-la
mchod-de® /' ban-de®-rnams-la rgyal-pos zhib-tu® brtags-na /
phyugs-kyi pags-pa chos-gos-su gyon?*-la/ skra dang® 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'o” snyam-nas /ban-de*-rnams-la rgyal-pos
zhib-tu® brtags-na / phyugs-kyi pags-pa chos-gos-su gyon*-la /
skra dang” kha®-spu ma-bregs-par mesbsregs-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’o™ snyam-nas /** 15
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} P1,P3 ban-dhe, L bande 2 N smras-pha ® P1,P3 phyed-de * P1,N,D ban-de, P3

ban-dhe N omits -dag- * P1,P3,N omit/” N bltas-pa-dang ® P1,P3 ban-dhe, L.

bande ® N ko-ba '° N gosu ' D omits / 2 N omits ma-hregs-par > N -par "' N
omits ni ' N omits ma '® N omits yang 7 N omits ces and adds -per '® N adds
//'° P1,P3 ban-dhe, L bande *° N -do *' N // 22 P1,P3 ban-dhe, L bande * P1,P3
-du 24 P3 gon-, P1 gyon (y added b;lhand) 25 I inserts / ?* P3 la-, P1 hand-
corrected (from la?) to read kha- # P1,P3 ‘dra‘'s 2 P1,P3 ban-dhe, L bande
29 p1,P3 -du 3° P3 gon-, P1 gyon (y added by hand)*! Linserts/ * P3/a-, P1
hand-corrected (from la?) to read kha- ** P1,P3 ‘dra’o % N omits ban-de-
rnams-la rgyal-pos 2hib-tu brtags-na / phyugs-kyi pags-pa chos-gos-su gyon-la / skra
dang 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-gis cung-rad-cig dri'o
snyam-nas /

[rgyal-po, the-tsom dris-pa-dang // chos ci geig kyang myi-shes-
nas / — — — — rgyal-po yang mya-ngan langs-ste / ngu'o // ban-
de phal-mo-che shj-ba’i ro phal-mo-che ril-gyis bsregs-ste
mchod-pa byed-do // —

dge-slong-gi lta-ba dang / tshul-khrims gang yin zhes dris-na /
de-rnams gang-gis kyang dge-slong-gi Ita-ba dang / tshul-
khrims dang / brtul-zhugs cung-zad kyang mi-shes-pas rgyal-po
de-la’ lan ma-btab-par cang mi-smra-bar "khod-pa-dang/ rgyal-
pos bsams-pa / da ni sangs-rgyas-kyi bstan-pa nub-ste? / dkon-
mchog gsum-gyi tshul yang-dag-par rgyun-chad-pa lta-zhig
snyam-nas’ rgyal-po yang mya-ngan chen-po® langs-te® ngu-bar
*gyur-ro® // de-nas rgyal-po des’ ban-de® phal-po-che btungs-te®
shi-ba'i ro-rnams™ blangs-te'! bsregs-nas'? mchod-pa* byas-te't
/' de’i 'og-tu rgyal-po-nyid kyang bstan-pa nub-pa’i thugs ngan-
gyis zhal "tshos'-te 'das-so" /"

! N omits dge-slong-gi lta-ba dang / tshul-khrims gang yin thes dris-na | de-mams
gang-gis kyang dge-slong-gi lla-ba dang | tshul-khrims dang | brtul-zhugs cung-20d
kyang mi-shes-pas rgyal-po de-la and substitutes rgyal-pos chos dris-pa-dang | chos
eshig-goig kyang mi-shes-nas 2 P1,P3 -te > N omits lan ma-btab-par cang mi-smra-
bar khod-pa-dang | rgyal-pos bsams-pa | da ni sangs-rgyas-kyi bstan-pa nub-ste |
dhon-mehog gsum-gyi shud yang-dag-par rgyun-chad-pa lta-zhig snyam-nas * N
omits chenpo > N adds / ® N replaces ngu-bar ‘gyur-ro with ngu'o 7 N omits
de-nas rgyal-po des ® P1 ban-dhe (h added by hand); L bande ° N omits phal-po-
che btungs-te ' N omits -mams and adds nil-gyis ! N bsdus-nas ‘2 N -te > N pha
14N byed-do > N // ' P1,P3 mchos- 7 P1,P3 ‘ongs-so *® N omits de'i ‘og-tu rgyal-
po-nyid kyang bstan-pa nub-pa'i thugs ngan-gyis zhal ‘tshos-te ‘das-so //

[t
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de'i tshe de’i dus-na/’Dzam-bu-gling-gi chos ril-gyis der nub-bo
/I — — gser ni dngul ngan-pa dang rdor gyur // dngul ni ra-gan-
du gyur / ra-gan ni zangs-su gyur / rin-po-che dang mu-tig ni
rbar gyur/kha-zas-gyi ro drug yod-pa-las/ dngar-zhing zhim-ba
las-stsogs-pi [sic] d)zhi:] ni nub / kha-ban dang cub-pan gnyis ni
lus-so // //

: de’i tshe de'i dus-na 'Dzam-bu'i gling-gi dam-pa’i chos’ ril-gyis?

nub-ste’ /* gsung-rab’-kyi yi-ge-rnams kyang dung® byi’-pa
bzhin-du bltar mi-mngon-par gyur-to 2 gser ni dngul-du® 'gyur-
ro'® // dngul ni zangs dang /" Icags-su 'gyur-ro //'? zangs dang"
leags ni rdor 'gyur-ro//** rin-po-che dang’® mu-tig ni rvar 'gyur-
ro'® //'” kha-zas ni' ro drug yod-pa-la’® mngar-ba dang / skyur-
ba dang /lan-tshva'i®® ro la-sogs-pa ni nub-bo? //* kha-ba dang
/® bska-ba** gnyis ni* lus-so*® //

! N replaces dam-pa'i chos with lha-chos * N omits -gyis > P1,P3 <2, N -bo * N
/13 P1,P3 -rabs- ¢ Pl hand-corrected to read rung * P1,P3,D phyis SP1/;N
omits gsung-rab-kyi yi-ge-rnams kyang dung byi-pa drhin-du bitar mi-mngon-par
pl&r—la /°N replaces dngul-du with dngul ngon-pa dang rdor 1® N omits -0

1 P1,P3omit/ "2 N replaces zangs dang / leags-su gyur-ro /| with ra-gan ngan-
pa dang rdor ‘gynr | ™* Linserts / * N replaces zangs dang lcags ni rdor ‘gyur-ro
// with ra-gan ni zangsu 'gyur / '® Linserts / ' N omits -10 ' N/ '® N replaces
kha-zas mi with zas-la 1® P1,P3,N -las 2 P1,P3 -sha'i ' P1 +pa; N replaces
mngar-ba dang / skyur-ba dang / lan-tshua'i ro la-sogs-pa ni nubd-bo with mngar-
2hing thim-pa la-sogs-pha bzhi ni nud *2 N /2 P1,P3,N omit / ** P1 ska-ba, P3
bka’-ba, N rtsub-pa ?* P1,P3 omit ni * N luso

sangs-rgyas Shag-kya-thub-pa’ / byang-cub-sems-dpa’ sems-
dpa’-chen-po Zla-ba'i snying-pos zhus-pa-las — lung bstan-ba
rdzogs-s.ho //

: sangs-rgyas bcom-ldan-'das’ Shakya-thub-pa-la 'Phags-pa Zla-

ba'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
skabs? rdzogs-so® // //

' N omits beom-Idan-'das 2 P3 inserts // /| ; Pl inserts/ only (other three shad
hand-erased in P1)® P3 -s.h0; N replaces ‘Phags-pa Zla-ba'i snying-pos thus-pa'i
mdo-las | sangs-rgyas mya-ngan-las ‘das-nas bstani-pa gnas-pa deng / jig—ya‘i eshul
lung bstan-pa’i skabs rdzogs-so with byang-chub sems-da’ Zla-ba'i snying-pos 2hus-
pa-las lung bstan-pa rdzogso

w



Chapter Ten

Conclusions: The Fate of
the Kausambi Story

story it is striking that the version that was to become most

influential in Eastand Inner Asia was one found in a Mahiyana
text. Though the Kausambi story was available in Chinese transla-
tion in the form of the Prophecy of Kityayana no later than the end
of the Western Chin dynasty (316 CE), it was the version contained
in the Candragarbha-sitra, 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 Kau§ambi
story —the Sarvastivadin recension contained in the Karmasataka —
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-sitra in the Chinese and Ti-
betan environments as a source of information 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 satra directly from India. Rather, all the available evi-
dence indicates that the Candragarbha-sitra 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-sitra would have been received by

I NLIGHT OF the clearly non-Mahayana origins of the Kauséambi
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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-sitra 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-sitra, atleastin its extant Chinese re-
cension, is a Mahayana text. And the Chinese preference for the
Mahayana was established quite early.' 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 of the
story as the most authoritative.?

A second factor that led to the highlighting of the Candra-
gerbha prophecy in the Chinese context was certainly 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 of the Candragarbha-siitra 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). [n 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 siitras in which its teachings are collected. And the

! The Chinese preference for the Mahayina wing of the Buddhist tradition ap-
pears to have emerged as early as the late 2nd century CE, and continued to hold
sway throughout the restof Chinese Buddhist history. This preference wasshared
by China’s Tibetan and Khotanese neighbors (and was exported by the Chinese
in turn to Korea and Japan), but not by the inhabitants of the rest of Central Asia
(most of whom maintained their Sarvistividin identity until well into the T'ang
period) or, for that matter, by Buddhists in many parts of India. The lack of
Mahiyina dominance in these regions during the early 7th century can be seen
in the results of Hsiian-tsang’s running census of the monastic population in the
areas he visited; for a tabulation of the sectarian affiliation of these communities
see Lamotte, Histoire, 596-601.

2 The only other Mahiyina version of the Kausimbi story available in Chinese
prior to this time was the Mahamdyd-siitra (T No. 383), translated around the _end
of the 5th century (see above, pp. 168-70), and in fact this text was regularly ancd
by Chinese c ators. The Mahdmdyd-siitra ct ins only a residual version
of the Kausimbi prophecy, however, which may explain in part why its authority
never equaled that of the Candragarbha-siitra.
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Candragarbha-siitra is certainly no exception. From a peak of pop-
ularity in Central Asia during the late first and car‘l)" second mil-
lennia CE, the Candragarbha-sitra has sunk to a position of almqst
complete obscurity in modern Tibetan (and.Mongo]ian) Buddhist
thought. In East Asia, by contrast, the siitra itself - though not, we
should note, the Kau§ambi story as such—remains an lmpqrtant
point of reference for theories concerning ll.\e Qcc]inc 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-sitra in
these two regions requires first of all an awareness of the greater
context within which the siitra 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-sitra 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 fouryuga theory appears only sporadically in
Buddhist literature,® 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 of kalpas, not
yugas) until sometime during the Gupua period, when we begin to find references
to the four-yuga scheme in Buddhist literature as well. A striking example of this
usage appearsin the tenth (Sagdthakam) chapter of the Lankduatdra-sitra, a section
that almost certainly dates from just after the Gupta period. (The first, ninth, and
tenth chapters of the Lasikduatdra are missing in the first Chinese translation of the
text, completed in 443 CE, but are included in a later translation done in 513, and
the late date of this section of the text is also confirmed by its reference to the
Guptas themselves, who are (o 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 Mieccha who are bad kings" (see D.
T. Suzuky, trans., The Lankavatara Sutra, P- 286, verse 786). After this kali yuga, the
text tells us, the True Dharma will no more prevailin the world. But the sitra 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 Dharma” 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 Abhkidharmakosa.?

enumerates the other three yugas as well, for it states that “Not in the age of two
(dudpara), not in the age of triads (tretd), not in the age of vice (kalki) . . . but in the
golden age (krta) world-teachers will appear, and attain Buddhahood” (Suzuki,
Lankavatara, p. 287, verse 804).

Less systematic treatments of the four-yuga system continue to appear in Bud-
dhist literature from the Gupta period onward, yet it is fair to say that this time
scheme was never fully domesticated within the Buddhist context. While the
“golden age” (krta yuga) and the “age of fighting” (nsod-pa‘i dus, as the Tibetans
regularly render the expression kali yuga; see Muy. no. 8296) could be harmonized
with pre-existing Buddhist concepts of history, the intervening periods were
difficult to place, and wherever this fourfold system appears in the Buddhist
sources its presence serves as direct evidence of the ongoing Hindu-Buddhist rap-
prochement that accelerated during the Gupta period. It also provides, however,
important evidence of another sort. That Buddhist writers should have been
forced to resort to this non-Buddhist time system to express a sense of the peri-
odization of decline, and that references to this four-yuga system should continue
to appear sporadically in Buddhist literature from the Gupta age to the Muslim
period, clearly demonstrates that the Buddhists had no similar time scheme of
their own. Were a periodization scheme comparable to that of the Fast Asian
three-period system known in India, we would surely find Buddhist writers mak-
ing use of that system instead of borrowing a four-period scheme from their

Hindu rivals.
4 See above, pp. 15-17. Itis alsa important to point out, more specifically, that
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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. seddharma-pratiripaka, Tib. dam-pa’i chos-kyi grugs-
brnyan) was generally not understood as constituting a specific era
in the history of the Dharma.?® 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 Candragarbhe-sitra
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-sitra, 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 sitra even among well ed-
ucated Tibetans, who cite instead other timetables of 5,000 years
or more.*

In China and Japan, by contrast, the siitra was perceived in an
entirely different light. By the time Narendrayasas 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
Hindu 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 frequendly cited by East Asian writers as a justification for selecting cer-
tain “easy” practices appropriate to this decadent age, the notion of the kali yuga
is more often used for precisely the opposite purpose: to point to the need for the
more rigorous and demanding practices of tantra.

% On the use of the term saddharma-pratinipeka in this non-periodized (i.e., in-
clusive) sense see above, pp. 75-78.

® As noted above (pp. 58-61), in Tibet the 2,000-year timetable found in the
Candragarbha-siitra was eventually replaced by a 5,000-year scheme, which in turn
has been more or less overshadowed by the 5,104-year timetable found in the
Kalacakra-tantra. The same approach was taken in the Theravida countries of
Southeast Asia, where a 5,000-year timetable propounded by Buddhaghasa has
come to be accepted as standard (see above, pp. 56-59).
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translation of the siitra in 566 CE, the idea of a three-period system
of “True Dharma”/“Semblance Dharma”/“End-Dharma” was al-
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 siitra that differed markedly from thatcur-
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-sitra 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.” The very asymmetry of this
system —in which the duration of 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 “True Dharma” and hsiang-fa “Semblance Dharma”)
not as the demise of the Dharma, butas 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.””

Yet it was not the Kausambi 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.
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siere. Indeed, it was the system of five five-hundred year periods
(found only in this stitra) 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$ambi 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 Kausambi 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,” 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 Kityéyana we
find the admonition to “be diligent, thinking about the great dan-
ger and fear to come,” while in the prose translation of the same
text the monk Katyayana tells his disciples, “Thus will be the events

& T No. 2029, 49.12b16.
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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 it."?
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 . . . "™
Viewed from this perspective, the Kau§ambi story can be read as a
prophetictextin this comparative sense: thatis, 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
Kausambi prophecy. For the tale seems not to have been composed
during a period of invasion or persecution, but during the “golden
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)," the prophetic
tradition —of which the Kau§ambi story may be counted as an ex-
ample —is instead a response to the complacency and even deca-
dence that can come from overwhelming success.

That the debacle at Kausambi 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

? T No. 2028, 49.9b20-22.

% Emmerick, trans., Book of Zambasta, p. 418, line 522. The English translation
given here is adapted from that given by Emmerick on p. 419.

1 For valuable information on the background of Hebrew apocalyptic litera-
ture 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 that we exclude from consideration those works that
focus on a “heavenly journey” (or rather, that we give them a category of their
own). Reserving the term “apocalyptic” for literature that predicts the triumph of
the forces of good and the overthrow of the (previously victorious) forces of evil,
we will have a category that is not only sociologically useful but valid for compar-
ative 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 Maitreya
Myth,” pp. 4244, notes 41-46.
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from the perspective of members of the faction of the arhat Sarata,
and not of the king’s preceptor Sisyaka. For it is precisely the threat
of succumbing to the temptations of secular society that the author
of this prophecy is arguing against. Read in this light, the
Kaugambi story takes on clear significance as l'he plea of'a tl"adl-
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 prophcts, on the one hand,
and to the Kausambi 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 thataccompany
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 of
the Kaugambi 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 ofencoun-
tering the teachings of a Buddha, as incentives to diligent practice
of the Dharma, so the Kau§ambi story has been read by Buddhist
exegetes as a call to take this opportunity seriously.

This, then, is the message of the Kausambi story: that the Bud-
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
the Kausambi story identified to date, with the exception of the
Mahdmaya-sitra (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
Indian (Sanskrit or Prakrit) forms of the names; and second, to
highlight the similarities and differences among the various tex-
tual “families,” information which has been used in chapter 8
above to assist in reconstructing the relationships among the ex-
tant versions of the story.

In the texts included in this survey Indian proper names have
been treated in two distinct fashions. In some cases the names are
transliterated, while in others an attempt has been made to trans-
late 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
presumed Sanskrit (or Prakrit) antecedent. For transliterated
names in Chinese I have provided the readings given in Karlgren’s
Dictionary, which (being based on the spoken language of north
China 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
Tibetan spelling according to the Wylie system, and have (in cases
where 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 of The Book of Zambasta.

Abbreviations:

Mvbh. Mahavibhasa (T No. 1545, 27.918a18-b21)
Sam. Samyuhte-dgama (T No 99, 2.177b12-180a5)
AS.  Afoka-avadana (T No 2042, 50.126c23-128b4)

Krms. Karmasataka (Pek. No. 1007, bam-po 23,
mdo-sna-tshogs su 279b2-290b4)

Kau(v) Prophecy of Katyayana (verse) (T No. 2029,
49.9c20-12c2)

Kat.(p) Prophecy of Kdtyayana (prose) (T No. 2028,
49.7a21-9c14)

Tib. CG  Candragarbha-[pariprcchdl-sutra (Tun-huang ms.,
Stein No. J601.1)

Khot. CG R. E. Emmerick, ed., The Book of Zambasta
(pp- 398-419)

Ch. CG Candragarbha-siutra (T No. 397(15],
13.374¢28-381c11)

Li'i yul = Prophecy of [the Arhat of) Khotan (Pek. No. 5699,
mdo-'grel nge, 444a2-468a8)

Samgha. Prophecy of the Arhat Samghavardhana (Pek. No.
5698, mdo-'grel nge, 435a8-444a2)

Lo-rgyus  Religious Annals of Khotan (Tun-huang ms., Pelliot
No. 960)

- “3 EVIL KINGS”

Mvbh. (not named)!
Sam. south: ®in GGk- ha (202, 342) < Skt. Saka “Saka”

‘he Mahdvibhisé mentions 2 total of three kings,
and the other (identified only as the “king in
s associated with any of the three.

of whom two are portrayed
the east”) as good. No ethnic
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north: M&RH  ia-[bubn)-né’ (226, 690,2 647) < Skt.
yavana “Greek”

west: SRR pudt- l4- b'ud (707, 569, 753) < Skt
pahlava “Parthian”

east: R tqu- sa- ld (1017, 846, 569) < Skt.
tusara, for tukhdra “Kushan™

AS. south: ®# ggk- kiu (202, 484) < Skt. faka “Saka”
north: RY&MR iam- miu-nd’ (247, 1289, 647) < Skt.
yamuna? (hypercorrection from yavana
“Greek"?)
west:  SkRREE pudt- 16-iiidu (707, 569, 260° ) < Skt.

pahlava “Parthian”

Krms$. south: sha-ka’i mi “man of the Sakas” < Skt. Saka + ?
west:  ba-thi-ka < Skt. bahlika, “Bactrian” (hyper-
correction from pahlava, “Parthian”®)
north:  ys-ba-na < Skt. yavana “Greek”

Kat. (v) front: X% “Rome”®
rear: & pot- 6 (Karlgren nos. 749, 569)
“Parthia"’
center: K8  dn-sisk (4, 780) “Iran™®
Kat.(p) south: F%H ia- [di-nd’ (226, 511,° 647) < Ske.
yavana “Greek”

2 The character & does not appear in Karlgren's Dictionary, but cf. 8 , pudn, &
JDudn ~ puin, and 8 budn listed under no. 690.

3 See Lamotte, Histoire, 221, and MW 449c s.v. tukhare. Note that the mention
of the Kushans in this version does not in itself (contra Lamotte, Histoire, 221) re-
quire a later date for this recension than for the others of its group. See above, p.
152,n.17.

* The reading ¥ (A. Ch. “iijin; for this emendation see the addenda and cor-
rigenda in Karlgren, Diclionary, 398) for Skt. -va is difficult to explain.

® In the blockprint editions of the Tibetan Candragarbha-siitra the Tun-huang
reading pa-la-ba is regularly emended to ba-lhi-ka.

¢ The term ta-ch’in is used in reference to the Roman Empire at least as early
as the middle of the first century CE; see above, p. 158, n. 29.

7 The Karlgren reading suggests an attempt to represent an original *pat-la
*pat-ra, metathesis *parta “Parthian” (for this derivation see above, p. 158, n. 30).

8 The 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, or East
Iran, proper).

9 The use of the character ¥ (41 for Skt. va has not been adequately explained.
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north: (unnamed)
[west]): ®EK [‘g'ion’]- ts*jau (373, 1088) < Skt. ?
Tib. CG  first:"'  ya-bha-na < Skt. yavana “Greek”
second: pa-la-ba < Skt. pahklava “Parthian”
third:  shag-ku-na ~ sheg-ku-na < Skt. Saka
“Saka”" + ?

Khot. CG first:!  §Sakaund < Skt. saka “Saka” + ?
second: yavand < Skt. yavana “Greek”
third:  palvald < Skt. pahlava “Parthian”

Ch.CG south: WXE# pud- 4 (753, 569) < Skt. pahlava
“Parthian” + Ch. # “emperor”"
west: Bt pok-zi (686, 808) < Skt. pdrsika
“Persian”?"
north: FE®R® “good thought Saka,” < Ch. ¥
“good thought” + iik- ka (202, 342)
< Skt. faka “Saka” + ?
L't yu! ya-ba-na ~ ya-na-ba (la-sogs-pa) “Greek, etc.”™*
Samgha. first:"'  stag-gug ~ ta-zig “Persian”
second: drug-gu ~ dru-gu “Turk”
third:  bod “Tibetan”

Lo-rgyus first:"! 7gya “Chinese”
second: bod “Tibetan”
third:  hor “Uighur”

2. MAHENDRASENA (“GREAT-LORD-ARMY")"*
Mvbh. (not named)

19 The character # is not given in Karlgren, but cf. & kjon', 8 g'on', and 8
‘glon given at no. 373.

') The directions are not specified in this text.

12 Read by Lamotte as a single word (“un roi du sud Po-lo-ti," Histoire, 222), but
given the unexpected nature of the final 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 4 as a title and not as part of the name. Note also that ti
# is not one of the characters generally used to romanize Skt. 4.

'3 It is possible that pok-21 is the product of a metathesis of Skt. parsika —
*pa(r)sik —~ *paksi, but this is only a suggestion.

' 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. BREEBETEI mud- -in-, d'6- 6 siei-nd’ (593, 273,
1011, 569, 776, 647)
AS. X “great army” < Skt. mahdsena »'®
Krm§. dbang-chen-sde “great-lord division”"”
Kat.(v) (not named)
Kat.(p) (not named)
Tib. CG  mhen-dra-se-na ~ men-drha-se-na, men-dra-se-na
Khot. CG  mahindrayseni
Ch.CG X “great army” < Skt. mahdsena >'*
Li'iyul (not named)
Samgha. (does not appear)
Lo-rgyus man-'dre-seng-ge

3. DUSPRASAHA (“HARD TO BEAR")"®

Mvbh. (does not appear)
Sam. #% “hard to resist”
AS. #eEif “hard to look at”
Krms$. bzod-par dka’-ba “hard to tolerate”
Kat.(v) (does not appear)
Kat.(p) (does not appear)
Tib. CG  drus-spra-sa-ha ~ du-spra-ba-sam, drus-sprha-lha-hra
Khot. CG  duspraysava®
Ch.CG #% “hard to look at”
Li'i yul (does not appear)
Samgha. bzod-dka’
Lo-rgyus 'dre-spe-sad

¢ 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).

7 Skt. mahendrasena, but reading sena as “section, division” instead of “army”
(see MW 1246b, s.v. send).

18 See MW 488a.

* For an explanation of the Khotanese rendering of Skt/Pkt. final -ha as -va
(Khot. masc. nom. sg. -ud) see above, p. 178, n. 82.
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4. AGNIDATTA (“FIRE-GIVEN")?

Mvbh. (does not appear)
Sam. WFIERES 4- gli- nji-d'dt- 1 (1, 340, 659, 956,
1006)
A$. KR “great gift""
Krms. mes-sbyin “given by fire”
Kat.(v) (does not appear)
Kat.(p) (does not appear)
Tib. CG ag-na-tra-ta
Khot. CG  (does not appear)
Ch.CG Kk “fire-almsgiving”
Li'i yul (does not appear)
Samgha. (does not appear)
Lo-rgyus (does not appear)

5. SISYAKA (“ONE WHO HAS DISCIPLES")

Mvbh. F2® getr-'si- ka (1214, 885, 342); also given the
epithet ##, whose significance is unclear
Sam. & $iét- sa (880,72 846) < Skt. sisya; also translated
as B 7F “disciple”
As. 3T “[having] many disciples”
Krmé¢. slob-ma-can “he who has disciples”
Kat.(v) P# - s (878, 893) < Skt. sisya “disciple” ?
Kat(p) Fi#&ih S- gi- giau (878, 185, 399)
Tib. CG  shir-sha-ka ~ shir-she-ka, shir-sha-ga, sher-she-ka,
shir-she-kya) < *Sirsaka®
Khot. CG &Sirsaki < *Sirsaka®
Ch. CG %*fhm $i2t- - ka (880, 893, 342) < *Siryaka ?

2 Cf. MW 5b.

2! The character X “great” (found in the printed Taish edition) is a copyist's
error for X “fire.”

2 The character % (Karlgren no. 880, A. Ch. {2t) may be an error for %
(Karlgren no. 881, A. Ch. '%).

B For the confusion between Skt./Pkt. Sisyaka and *firsaka sce 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 < *Sirsaka

6. SUDHANA (“VERY RICH,” < SU “GOOD” + DHANA “WEALTH")*

Mvbh. (does not appear)
Sam. FPER siu- d'4-nd’ (839, 1011, 647)
AS. BB siu- d'dt-‘nd’ (839, 956, 647)
Krm§.  nor-buangs “good goods”
Kat.(v) (does not appear)
Kat.(p) (does not appear)
Tib.CG  s.hu-dha-ra-sh.ha-na
Khot. CG (does not appear)
Ch.CG #M “good goods”
Lii yul (does not appear)
Samgha. (does not appear)
Lo-rgyus (does not appear)

7. SURATA (“WELL DISPOSED, COMPASSIONATE, TENDER")®

Mvbh. &% suo-lét- i (823, 509, 1006)
Sam. R sa la-+3 (257, 569, 223%)
AS. A& sju-d'st (839, 9567), glossed EEHE “in the
Ch'in language, ‘good intention’ ”; elsewhere
IR sigu- dd- 16 (257, 1011, 569) < *sudara,
metathesis < *surata < Skt. sarata ?
Krm§. des-pa “of good nature”
Kat.(v) A® siu-ldi, second syllable earlier *-84™
Kat(p) ZPEH gu-,dd Jia (839, 1011, 564), glossed
‘ZE# “in the Chin language, ‘good’ ”
Tib. CG  su-ra-ta ~ so-ra-da

24 Gee MW 1225b.

25 See MW 1244b.
26 Var. & 4'6 (Karlgren no. 1011).
27 ¢ ination from Sudhana? (cf. no. 6 above).

28 For this spelling see above, p. 147, n. 6; and p. 159, n. 34.
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Khot. CG  saratd ~ suradd
Ch.CG BRB% (sizw')- l- 18 (910, 569, 1006)
Li'i yul (does not appear)
Samgha. su-ra-ta ~ su-ta-ra
Lo-rgyus su-rag™

8. ANGADA (“A BRACELET WORN ON THE UPPER ARM")*!

Mvbh. (not named)
Sam. WML -4, gia .dd (4, 342, 1011)
AS. WME -, gia-d'uo’ (203, 342, 1128)
Krms. dpung-rgyan “upper-arm ornament”
Kat(v) B -4- sig (1, 816®)
Kat.(p) L= “upper head"
Tib. CG ag-na-dhe'i ~ a-gan-la [sic]
Khot. CG  am-ggadi
Ch.CG %% iong- g'ia- 16 (210, 342, 1006) ~ Bt only
Li'i yul (does not appear)
Samgha. a-kan-bi ~ a-gna-bi
Lo-rgyus ang-ghan

9. DADHIMUKHA (“SOUR-MILK FACE")®

Mvbh. (does not appear)
Sam. KEAK{Ed8i- diei-muk-k'ia (952, 890, 643, 491%)
AS. %@ “joyful face™’

2 The character {& does not appear in Karlgren; could this be an error for #

sian” (no. 910)?
0 For an explanation of this form see above, p. 202, n. 149.
31 See MW 7c.
32 Error for # ‘dm* or % ,jzm (Karlgren no. 277)?
3 Error for one of the characters listed under Karlgren nos. 338 and 3857

* Nota personal name, apparently, but an epithet or monastic title (cf. above,

p- 167 and n. 45).
2 See MW 468a.

% Ordinarily read ,k*{®, but read as 'i2 when used to transcribed Ske. kha (see

Karlgrcn, Dictionary, p. 163, no. 491).

37 The character  “joy" is presumably an error for & “medicine” (note that

dadhi or sour milk is regarded as a medicine in India).



Krms.
Kat.(v)
Kat.(p)

Tib. CG
Khot. CG
Ch. CG

Li" yul
Samgha.
Lo-rgyus

10. *KEDARA®

Mvbh.
Sam.

AS.
Krms§.
Kat.(v)
Kar.(p)
Tib. CG
Khot. CG
Ch. CG
Li'i yul
Samgha.
Lo-rgyus
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zho-gdong “curd-face”

(not named)

(not named)

"dhid-rha-mu-kha

[daldémukhd

B4:1BR miuk-k'ia- d'6n- dei (644, 491,% 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)
BERE kei- 18- 14 (126, 1006, 569)
(does not appear)
ka-ra-ta

(does not appear)

38 See note 36.

3% 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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92n, 101n, 102, 117

Digmond Sitra. See Vajracchediks-
prajadparamitd-sitra

Dighanikya 9n, 11n, 13n, 19n, 20n,
25,122&n

Dipamkara 21

Dirghagama 11n, 13n, 19n, 20n, 25

Dispensationalism, Buddhist 67,
136-39

Divydvadana 14n

Docetism 39 & n

Dogen #3t 139n

Dri-bi-le. See ttrvilei

Eight bodhisattvas (Khotanese)
200

Eighteen Schools. See Nikaya Bud-
dhism

Ekottarikigama 20n, 32n

Emendadons, textual 213

Fa-ch’cng R . See Chos-grub

Fa-hsien &8 38n, 113n, 223n

Fa-mieh #% 91n

Filial piety 185 & n

“Final Dharma.” See mo-fa

Fifty years, latter (pascimayam
paficasatydm) 34n, 91 & n, 92n

Five hundred years, latter (pasci-
maydm paricasatydm) 91 & n, 92n,
106n, 108n, 118

Five hundred Buddhas 33-37

Flavors, six 255n

Fo pen-hsing chi ching BEHRB
46n, 83 & n, 252n

Fo-shih pi-ch'iu Chia-chen-yen shuo fo
mei-chin chich fR{EN RSN E
BUBBE_+% . See Kdtysyana,
Prophecy of (verse)
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Four garrisons (Tang period)
201n
Future tense, Tibetan 252n

Geachizo-bun AR5 . See Candra-
garbha-sitra (Chinese)

Gaganaganja-paripycchd-sitra 94n

Gandavyiiha-sitra 93 & n

Gandhamaidana, Mt. 246

Gandhara 112, 113n, 115, 161,
178, 192,193, 196, 201, 225-26,
242, 253n

Gandhari Prakrit, 217, 222n

Geographical perspective
Bactrian 160-65, 205
Chinese 161-62, 167 & n, 168
Gandharan 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

Heant Sitra 230n

Hephthalites 110-17, 128, 164. See
also Mihirakula

“Hinayana" 9n, 200. For refer-
ences to the eighteen schools of
mainstream  Buddhism, see
Nikaya Buddhism

Hinduism 5n, 7-8, 15, 17, 18 & n,
22n, 60, 112, 113, 163n, 280 &
n, 281

Historical consciousness, Buddhist
13342
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Historicity, of Kausambi story 220-
21

Honen & 138 & n, 139n, 171n

Hongaku. See pen-chiieh

Hor. See Uighurs

Hsiang-fa @& 65& n, 70n, 71n, 72
& n, 86, 88-89, 95-103 & nn,
102, 104-106, 109n, 117, 283;
first uses of, 102, 117. See also
saddharma-prativipaka

Hsten-chieh ching E$#® . See Bhadra-
kalpika-sitra

Hisien yii ching R/&&8 (Sitra on the
Wise and the Foolish) 97n, 101n

Hsin-hsing ®% 137, 170n

Hstian-tsang %% 43n, 48n, 112,
113 & n, 146n, 149n, 172n,
186n, 223n, 279n

Hsian-tsung X% 192n

Huai-kan {88 62n

Hui-chio % 101n

Hui-ssu 82 61n, 100n, 110, 111n,
114-16

Hui-yiian ®:& 129n

Human actons, impact of 119-20,
131, 13940

Humane Kings Sitra. See Jen-wang
ching

Hiuna. See Hephthalites

Hyparchetype, definition of 215n

L-ching % 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,17n,21 & n

Jen-wang ching “ ¥ 62n, 128-29

Jih-tsang fen B@S5 . See Siiryagarbha-
sitra

Jnanagupta 92n
Jhanayasas 99
Ju-shih-hsiang fo toR@ & 73-75

Katacakra-tantra 59-61 & nn, 282n

Kalhana 112

Kaliyuga 17 & n, 18n, 280 & n, 281

Kaniska 155, 226 & n

Kara Tepe (site in Bactria) 222n.

Karma. See human actions, impact
of

KarmaSataka 42n, 44n, 147n, 151-
57, 177, 205, 210, 216, 234,
235-36, 253n, 254n, 278;
proper names in, 288-95

Karuna-pundarika-sitra 23n, 49 &
n, 51, 54n, 63n, 84-85 & n

Kashgar (Shu-lig) 190 & n, 195n,
196n

Kashmir 111, 112, 128, 161

“Kashmirian language” 173n

Kagyapa (Buddha) 20 & n, 25, 79n,
240, 252n

Kasyapa-samgiti-sitra 42n, 43n, 44n

Katyayana (monk) 217, 218

Katydyana, Prophecy of (prose)
147n, 165-68, 186, 204, 205,
210, 216, 222, 284; proper
names in, 288-95

Katyayana, Prophecy of (verse) 42n,
45 & n, 157-65, 186, 188, 205,
210, 216, 224, 225, 278, 284;
proper names in, 288-95

Khadiraka, Mt. 239, 251n

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



Kong-co. See Chin-ch’eng Kung-
chu

Kianti gilmag nom bitig 24n

Kuan-fo san-mei hai ching BH=t&
## (Satra on the Samadhi-Sea of
Buddha-Remembrance) 97n, 101n

Kucha 190 & n, 191, 195n

Kumarajiva ( ME&ERf ) 34n, 62n,
78n, 81n, 91, 92 & n, 93, 97n,
100n, 101n, 102, 103,118, 129
&n

Kushan dynasty 129, 152 & n,
153n, 155, 162, 206, 226 & n,
227 & n, 285. See also tukhara

Lany, Buddhist 40, 121, 147, 148,
154, 155, 186

Lankduvatara-sitra 280n

Las brgya tham-pa. See Karmasataka

Ldan-kar-ma 151 & n

Legitimacy, textual 251n

Lhasa Kanjur (Tibetan), peculiari-
ties of 232, 233

Li (Tibetan name for Khotan)
190n

Liang-p'i RI{ 62n

Lien-hug-mien ching ERER 113-
15

L't yul [-gyi dgra-beom-pas) lung-
bstan-pa. See Khotan, Prophecy of

Lineages, Buddhist 135 & n

Li shih-yiian wen. See Nan-yieh Ssu ta
ch'an-shih li shih-yilan wen

Li-yul chos-kyi lo-rgyus. See Religious
Annals of Khotan

Lokottaravida  (Mahisamghika)
school 22, 32n, 40n. See also
Mahdvastu

Lotus Sitra. See Saddharmapunda-
rika-sitra

Madhyamdgama 11n, 13n, 29n
Maidhyamika school 149
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Mahabhdrata 18n, 188n
Mahadevl. See Sri-mahadevi
Mahakasyapa 50
Mahamayi (mother of the Bud-
dha) 248. See also Mahamdya-
sttra
Mahamaya-satra 50, 63n, 168-70,
175, 183, 185, 206, 210, 211,
214-15 & n, 279n, 287
Mahapaddna-suttanta 19-20, 83
Mahdparinirugna-sitra (Mahayana)
37-39,40 & n, 41, 215n, 223n
Mahaparinirvana-sitra (smaller) 43n,
45
*Mahdprajidparamiti-sistra. See Ta
chih-tu lun
Mahasammipata-satra 48, 93n, 114,
171,172 & n, 251n
Mahasamghika school 9, 11n, 13n,
20n, 22, 32 & n, 39, 40n, 46n,
109n, 222 & n. See also Lokot-
taravada school, Mahauastu
Mahdvamsa 11n, 58n
Mahdvastu 11n, 21 & n, 22 & n,
32n, 39n, 46n, 67n, 83 & n
Muohdvibhdsa 42n, 43, 44, 45, 48,
63n, 146 & n, 146-50, 151, 154,
155, 160, 162, 170, 177, 179n,
185, 186, 206, 210, 214, 215;
proper names in, 288-95
Mahavyutpatts 71n
Mahéyana 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 38-37, 42, 46-56, 64n,
211
Kausambi story and 145, 170,
175, 183-84, 188, 198-99,
203, 205, 206, 211, 218-19,
221, 223 & n, 224, 278-79
“latter age” in 106-109, 117
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saddharma-pratiripaka in 68-70,

- 72,75-86,89 & n, 117

in China 279 & n

in Khotan 200 & n

in northwest India 113 & n

in Kau$ambi 223n

Mahayana sitras, legitimacy of
108, 109

*Mahdyana-abhisamaya-sitra.
Ta-sheng t'ung-hsing ching

Mahisasaka school 29 & n

Maitreya 14 & n, 18, 21 & n, 22n,
23, 25, 26, 56n, 59, 136, 183,
200, 201

Maitreyavyakarana 14n

Maitrisimit 24n

Mautri-satra 59 & n, 60n

Majjhima-nikaya 122 8 n

Manichaeism 163n

Maiijusri 183

Manorathapirani 56 & n

Mappo. See mo-fa

Mappo-tomyoki XKELTHE 138 & n

Mara 38 & n, 39, 148, 241

Masse. See mo-shih

Meditation 52, 55, 57, 120, 122,
147, 166, 200, 240

See

Menander, king 155. See also
Milindapariha
Merchants 181; Sogdian, 203;

Surata’s father as 246
Mes-‘ag-tshoms 191n, 199
Metteyya. See Maitreya
Mi-chiao ®# . See Vajrayana
Mieh-fa g 100
Mihirakula 111-17 & nn, 128. See

also Hephthalites
Mikkyo B# . See Vajrayana
Milindapartha 29n, 51n. See also

Menander
Mileccha 60
Mo-fa %3 65, 66, 70n, 86, 90-118,

136, 137-39, 141, 282 & n, 283;
first uses of the term, 101n, 102

Mo-ho-mo-yeh ching BEFIBTEE . See
Mahamaya-satra

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

Mo-shih %1t 70n, 99, 100, 101-10,
117, first occurrence in Bud-
dhist texts, 101n, 102, 117; pre-
Buddhist uses of, 117n

Mountains 251n

Muslims 6, 113, 193; conquest of
northwest India 60, 61, 112,
113n, 149

Malasarvastivada school 42 & n,
43n, 44n, 58

Nigarjuna 29n, 50, 51, 169, 170,
206

Nan-yieh Hui-ssu @82
Hui-ssu

Nan-ytieh Ssu ta ch’an-shih li shih-
ylan wen TAHRP AN LEIAX
100n, 111n, 114; authenticity
of attribution to Hui-ssu, 111n

Narendrayasas 113, 114-16, 172,
279, 282

Nepal 192n

Nichiren 13n,
171n, 280

Nichiren Shosha school 140n

Nichuzg-bun  BRS See  Surya-
garbha-sitra

Nikaya Buddhism (the “eighteen
schools”) 25, 30, 31, 32, 33, 42—

. See

138 & n, 140n,



47, 59n, 64n, 68 & n, 69 & n, 70
& n, 89 & n, 113n, 124, 125,
127n, 145, 205, 211, meaning
of the term, 9n

Ninng-kyo. See Jen-wang ching

Northwest India 3, 60, 112, 127,
128, 145, 152n, 193, 225-26

Nuns, Buddhist 28-33, 35, 43, 44
& n, 50, 120, 121, 126; Khotan-
ese 192, 195, 198, 204

Oud Tibetan, orthography of
229-30

Padmasambhava 140n

Pahlava. See Parthians

Pali canon 57n, 59 & n, 66 & n,
67n, 69, 87,123 & n

Paricavimsati-prajidpiramitd-sitra
69n

Pan-chou san-mei ching B =848 . See
Pratyutp buddha-sammakhs
sthita-samadhi-satra

Paramarthe-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 & n

Patiripska (Pali). See pratiripaka
(Skt.)

*Pascima-dharma 91

Pascimakadla 91-94 & 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
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Pen-chiteh 2% (“original enlighten-
ment”; Jpn. hongaku) 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 REBE 29n

Plot structure (Kausambi story)
209-11

Poverty 183, 185

Pratimoksa, recitation of 147, 159.
See also monastic rules

Pratirapaka 71n, 88, 89. See also
saddharma-pratiripaka

Pratyutpanna-buddha-sammukhbua-
sthita-samddhi-sitra 106n, 107

“Primitive Buddhism” 9 & n

Proper names (in the Kausambi
story) 209, 211, 2)4-15, 287-95

Prophecy of Katyayana. See Katyd-
yana, Prophecy of

Prophecy of (the Arhat of] Khotan. See
Khotan, Prophecy of

Prophecy of the Arhat Samgha-
vardhana. See Samghavardhana,
Prophecy of

Prophetic literature 284, 286

Pure Land satras 69, 86, 131n

Ra'jalararig'ini 112n, 113n

Ramayana 18n

Rastrapala-paripycchi-sitra 93 & n,
125 & n

Ratnagunasameayagitha 36n

Ratnaketu-dhareni-satre 172n

*Ratnardsi-sitra 94n, 100n

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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Saddhamma. See saddharma

Saddharma 43,44 & n, 46 & n, 47 &
n, 48, 49 & n, 50, 51, 52, 54, 56,
62n, 63, 65, 66 & n, 67-89, 95,
117, 121, 122 & n, 123, 182,
183, 187, 23942, 280n, 283

Saddharma-pratirdpake 46, 47 & n,
49 & n, 51, 54 & n, 56, 62n, 65,
66-89, 90, 109-10, 117, 124,
182,183,187,193,240,282&n

Saddharmapundarika-sitra 35 & n,
36 & n, 37 & n, 40n, 54, 81n, 86
& n, 91 & n, 97n, 100n, 102n,
106, 107 & n, 118, 131n, 203;
manuscript copies of, 92n

Saddhanna-vipralopa 66n, 90, 91,
92,94

Saicho & 138n

Sakas 3, 127, 128, 130, 152 & n,
156n, 178 & n, 187, 205, 217,
218-19, 226n, 288-90; converts
to Buddhism among, 155 & n,
226n

*Sakuna 177 & n, 187-88 & n, 219

Samadhi-Sea of Buddho-Remembrance,
Sittra on. See Kuan-fo san-me: hai
ching

Samantapasidikd 58 & n, 61

Sambhala 60

Samgha, as term for “monk” 253-
54n

Samghavardhana (arhat) 190, 194n,
195 & n

Sanghavardhana, Prophecy of 53 &
n, 54, 194-99, 210, 211, 235;
proper names in, 288-95

Samuti-saddharma 148, 149 & n

Samyuktdgama 42n,44n, 87n, 122n;
Kausambi story in, 150-57,
186n, 205, 210, 216, 222n;
proper naines in, 288-95

Samyutta-nikaya 68n, 87 & n, 89n,
122n, 150n

Sandtena-dharma 5n

San-chieh-chico =B# 137 & n, 170n

San-chien lil p'i-po-sha 61 & n. See
also Samantapasadika

$ankha 14 & n

San-lun =% school 171n

Sangai-kyo. See San-chieh-chiao

Sanghabhadra 61

*Sapta-tathagata-parvapranidhana-
visesa-vistara-sitra 94n, 97n

Sariputra 200

Sarvastivada school 9, 11n, 14n,
15n, 24n, 25, 29 & n, 32, 33n,
42, 43 & n, 47, 48, 59n, 205,
206, 218, 222 & n, 278, 279n

Satipatthana 122

Sautrantika school 15n

Schisms, Buddhist 123-24; chart
of, 31

“Semblance Dharma.”
dharma-pratiripaka

Senchoku shi ER%E 138n

Senji-sho #8854 138n

Seven Buddhas of the Past 19-20

Seven Dreams of Ananda. See A-nan
chi-meng ching

Sexual power, decrease of 185

Sha-chou 2/ 189n

Shan-chien li p'i-po-sha AR BB
61 & n

Shinran #%® 139n, 171n

Shobo E 2 . See saddharma

Shobogenzo E#MR& 139n

Shu-lig. See Kashgar

“Silk Road” 137n

Sogdians 203; as Buddhist mission-
aries, 254n

Sogdian language 254n

Speculation, philosophical 9 & n,
10, 18n

$ri-mahadevi 192 & n, 195, 201

Srong-btsan sgam-po 191n

See sad-



State, sangha and 126, 128-29,
176-77, 183, 185, 241

Stemma, versions of the Kau§ambi
story 216; mcthodology in con-
structing, 212-15

Sthavira schools 30-32, 33 & n

Stod 196n, 201n

Sukhdvati-vyiha-sitra 131n. See also
Pure Land Satras

Sum-pa. See Supiyas

Sumangalavildsini 58n

Sung-yiin KE 112 & n, 113 & n,
115

Supiyas 191 & n

Suryagarbha-sitra 93n, 114, 171,
172n, 199 & n, 251n

Tochin 5% . See Rome

Ta chih-tu lun K 8% 29n, 47

Ta-chi ching K% . See Mahd-
samnipata-sitra

Ta feng-pien fo pao-en ching X7 ®
#®M B 78n

Tantrism, Buddhist. See Vajrayana

Tao-ch'o i#i#$ 138-39, 170n

Taoism 192 & n, 196n

Tarim Basin 171, 178n, 187n,
191n,194n, 196n, 201 & n, 204,
278

Ta-sheng san-chil ch'an-hui ching k%
ZREBE 47

Ta-sheng t'ung-hsing ching X REIMER
99-100

Tathdgata-sri-samaya-sitra 172n

Theragatha 124

Theravadaschool 9, 11n, 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 201n

“Three essential life-forces” ( =M K )
182&n, 185
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T'ien-1ai Chih-i. See Chih-i

T'ien-t'ai £# school 171n

Time, cyclic. See cyclic time

Ting-nge ‘dzin (“samadhi”) 252n

Tokharians 201n. See also tukhara

*Trisamuvara-nirdesa-siitra 94n

“Truc Dharma."” See saddharma

Tsa a-han ching $¥ 5¥ . See Sam-
yuktagama

Ttrvilei (“tripifaka-master™) 202

Tukhara (~ tusara) 152 & n, 205,
227n

Tun-huang & 23, 53n, 173 & n,
1890, 193n, 228-30, 234, 237~
38

Turks 112, 191, 196, 198, 290

Tusara. See tukhara

Uldyina 113n, 114, 115

Uighurs 24n, 191 & n, 202 & n,
207, 290

Uighur language 254n

Urayyad dynasty 198n

Upagupta 50

Vaipulya satras 39 & n
Vaisravana (~—Vaisramana) 192 &
n, 195, 200, 201, 239, 251n

Vajracchedikd-prapidparamitd-sitra
33&n,34&n,35&n,36&%n,
37n, 54, 106n

Vajrayana23n, 58,70 & n, 109 & n,
282n

Varinasi 79 & n, 80-81, 82n

Vasubandhu 15n

Vatsiputriya schools 32n

Vernacular languagces, Buddhist
scriptures in 217n

Verse, Indian 217n

Vessantara jataka 2540

Vibhajyavada school 32, 33n

Vimalaprabha-paripyccha-sitra
& n, 203

199
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Vinaya literature 29n, 58n

Vinaya-ksudraka-vastu 42n, 44n

Vipadyin 20, 21, 75, 76n, 79 & n,
80-81, 82n

Wcalth 185

“White dharma” ( &% ) 55, 185

White History 12n

Wise and Foolish, Sutra on the. See
Hsien yil ching

Yama 38n

Yileh-tsang fen A5 . See Candra-
garbha-sitra

Yuga system, Hindu 17 & n, 18n,
115n, 280 & n. See also Kali yuga

Zambasta, Book of. See Candra-
garbha-satra (Khotanese)

Zen 135. See also Ch'an

w06 B3 . See saddharma-pratiripaka

Zoroastrianism 22n, 162n
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