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“This volume is a cornucopia of cutting-edge articles by some of Gregory Schopen’s students, colleagues, and admirers. Here we gain new insights on such topics as the cult of the book and the origins and rise of the Mahāyāna in India; on Buddhist monasticism and the study of Vinaya literature; on Indian Buddhism through the lens of ancient inscriptions, art history, and archaeological finds; and much more. Reading this book, one feels like one has entered a garden of delights.”


—JOHN S. STRONG, Charles A. Dana Emeritus Professor of Religious Studies, Bates College


“Minding the Buddha’s Business offers eloquent testimony to the enduring impact on Buddhist studies of Gregory Schopen, a scholar of extraordinary creativity and achievement, who has single-handedly led what we now call the Schopen Revolution in our understanding of the Indian Buddhist tradition. Professor Schopen’s writing, while always rigorously researched and elegantly composed, is also wonderfully witty and entertaining. Not bad for a boy from Deadwood, South Dakota, whose first job after receiving his PhD was serving as a night watchman at a Wyoming sawmill!”


—ROBERT E. BUSWELL JR., Irving and Jean Stone Endowed Chair in Humanities, Emeritus and Distinguished Research Professor of Buddhist Studies, University of California, Los Angeles
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—DONALD S. LOPEZ JR., Arthur E. Link Distinguished University Professor of Buddhist and Tibetan Studies, University of Michigan
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Preface


THE GENESIS of this volume is a bit hazy. A few of Gregory Schopen’s former students had been raising the topic of a Festschrift from time to time when we’d see each other at various academic gatherings. It’s a familiar academic dance, each side hoping the other would take the initiative to get the thing going. One thing we could all agree on: Gregory certainly deserved to be honored. Finally Daniel sent an email to Shayne in the spring of 2017 to inquire if anyone was seriously contemplating such a project. Shayne agreed that it was time and noted that he was indeed contemplating such an endeavor himself (he had started initial planning of a clandestine volume with prompting and advice from Diego Loukota Sanclemente, Stephanie Jamison, and Alice Fleming). After a few back-and-forths, we agreed to undertake the project together. It was a fitting pairing, with Daniel having worked with Gregory near the very beginning of his teaching career at Indiana University and Shayne coming along later at the University of California, Los Angeles (UCLA). Topically too, we nicely encapsulated some of Schopen’s range. Gregory’s early interest in Mahāyāna literature had rubbed off on Daniel and precipitated his own academic journey through the problems and promises of that field. And Shayne would go on to extend Gregory’s deep engagement in Sanskrit, Pāli, and Tibetan Vinaya materials into the rich array of available Chinese and Japanese sources.


The timing of these conversations was also fortunate, as the 18th Congress of the International Association of Buddhist Studies was to convene that August in Toronto, where conversations with both contributors and presses could take place in person. We found many scholars supportive of this project, well beyond the number who could commit to a contribution. We were especially fortunate to have received very enthusiastic interest from David Kittelstrom of Wisdom Publications, who immediately committed to the publication of the Festschrift at a time when many presses shy away from them. David has since remained as supportive as he has been patient in seeing this to fruition.


This volume has brought together both former students of Gregory’s as well as long-term admirers of his work. Additionally, the contributions to this volume have largely mirrored the range of Schopen’s primary interests: Mahāyāna literature, monasticism and Vinaya studies, and epigraphical and art-historical sources for the study of Buddhism. None of us could imagine our work in Buddhist studies today without the legacy of Gregory Schopen’s trailblazing articles over almost a half century. Serving early in his career as Vice-President (1996–2002) of the International Association of Buddhist Studies, Schopen published no fewer than nine articles in the association’s official organ, the Journal of the International Association of Buddhist Studies, for which he also served as co-editor (1986–1989). Schopen’s earliest articles appeared in the Indo-Iranian Journal, and several more were published in the Journal of the American Oriental Society, East and West, History of Religions, and the Journal of Indian Philosophy. Still more of Schopen’s articles have appeared in volumes dedicated to other scholars of Buddhism, both living and deceased, and in monographs on topics as diverse as specific Buddhist sacred sites and devotional objects in global perspective. Indeed so diffuse have been the venues for Schopen’s articles that it has only been with the publication of four volumes of his collected papers by the University of Hawai‘i Press that many scholars have discovered anew the range of his scholarly contributions.


The editors would like to note that all of the contributions to this volume have been anonymously peer reviewed. We would like to extend our gratitude to the many scholars who offered their help, sometimes more than once and in multiple rounds, to produce the best possible tribute we could for Gregory. The editors also wish to acknowledge the generous publication subventions from Cornell University and McMaster University’s Centre for Buddhist Studies.











Introduction


Daniel Boucher and Shayne Clarke


BORN AND RAISED in Deadwood, South Dakota, Gregory Schopen first discovered Buddhism when he read a translation of the Laṅkāvatāra-sūtra in high school. As he would later advise his undergraduate students, “Be very careful what you read, because you never know where it’s going to lead you.” Unlike a number of his contemporaries (and future colleagues), Schopen did not run off to a Zen monastery to seek enlightenment. Instead he would major in American literature at Black Hills State College in Spearfish, South Dakota. His undergraduate experience, however, would include a detour to the University of Washington because he was pursuing a particular girl. There he would make a fateful acquaintance with both the inimitable Edward Conze and Luis Gómez and receive his first formal introduction to Sanskrit and the academic study of Buddhism. Schopen continued his forays in Buddhist studies at McMaster University in Ontario, Canada, where he would study with Jan Yün-hua and train in Sanskrit under Ronald Morton Smith and in classical Tibetan with Shōryū Katsura (both of the University of Toronto), completing his master’s degree in 1975. It was at McMaster that several of Schopen’s lasting interests were forged, most especially in the study of Mahāyāna sūtra literature. His master’s thesis included a chapter on the cult of the book in the early Mahāyāna, a study that would become his first publication and one that radically transformed the scholarly conversation concerning the sociological origins of this movement. It was also at McMaster that he first took an interest in the Gilgit corpus and in particular the Bhaiṣajyaguru-sūtra, a “middle period” text that would become the focus of his PhD thesis. Jan Willem de Jong invited Schopen to pursue his doctoral studies at the Australian National University in Canberra, where he wrote a thesis entitled, “The Bhaiṣajyaguru-sūtra and the Buddhism of Gilgit.” Both the thesis and the critical edition of the text it contains remain unpublished, but as discussed below, Gregory is revisiting the text in light of the find of additional manuscripts of the Bhaiṣajyaguru in the Schøyen Collection.


Gregory completed his PhD in 1979, at which time he accepted an invitation from fellow ANU alumnus Akira Yuyama to be a research fellow at the Reiyūkai Library in Tokyo, enjoying for a year one of the finest Buddhological libraries in the world. Subsequently returning to the United States after a ten-year absence, his first job was as a night watchman in a sawmill in Wyoming, which he has described as a near perfect setting for getting reading done uninterruptedly. Luis Gómez would offer him his first academic appointment at the University of Michigan in 1981, and this was soon followed by his first tenure-track job at Indiana University in 1984. Within a year of his arrival at Indiana, Schopen was awarded a MacArthur Fellowship, a prestigious five-year grant that afforded him large blocks of uninterrupted research and writing time. This period of heightened productivity saw the publication of several articles on epigraphical sources for the study of Indian Buddhism, along with a burgeoning interest in monastic law codes.


Gregory joined Patrick Olivelle in moving from Indiana to the University of Texas at Austin in 1991, creating a concentration of talent in classical South Asia that was, and still is, altogether rare in the U.S. The influence of having two colleagues specializing in Indian legal literature in Austin clearly had an impact on Gregory, as evidenced by the numerous studies he produced on the Mūlasarvāstivāda-vinaya. In 1999 Schopen moved to UCLA, where he would spend the last twenty years of his career, with brief stints at both Stanford University and Brown University, retiring in 2019. It was at UCLA that Schopen was able to attract and train a talented coterie of graduate students, several of whom have gone on to productive careers of their own in Buddhist studies. Additionally, Gregory was elected to the American Academy of Arts and Sciences in 2015, a tribute to his profound contributions to Buddhist studies specifically and the humanistic study of religion more broadly.
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Gregory Schopen’s Contributions to Buddhist Studies


We hope here to briefly survey Gregory Schopen’s contributions to Buddhist studies in three primary areas: Mahāyāna studies, Buddhist monasticism and Vinaya, and archeological, art-historical, and epigraphical data for the study of Buddhism. We of course cannot do justice to the full range and depth of his many publications here. But we hope to orient the reader in the principal arenas that are the focus of the various contributions to this volume.




Mahāyāna Studies


It is fitting to begin with Schopen’s contributions to the study of the Mahāyāna since this is where he began his own journey into Buddhist studies in graduate school. And it is noteworthy that his very first publication, drawn from his master’s thesis at McMaster University, has become one of his best known and most influential. This article on the cult of the book in the Mahāyāna took as its departure two previously overlooked passages from the Vajracchedikā featuring the phrase sa pṛthivīpradeśaś caityabhūto bhavet. When read next to a number of like passages in other texts, Schopen observed a noticeable pattern emerging in which the authors of a significant strand of Mahāyāna literature appeared to be advocating a move away from traditional devotional centers and toward alternative sites where their books or the Dharma preachers who recited their books were located for congregation and practice (1975). This argument made a huge splash in the field, since it flew in the face of a previously popular hypothesis advanced by Akira Hirakawa that located early Mahāyāna adherents among lay practitioners who were engaged in cult activities specifically at stūpas. Schopen’s article on the cult of the book has since been coopted for a wide range of applications, often well beyond the scope of Schopen’s original argument and at times with none too few misunderstandings. Schopen himself has qualified his thinking on the matter in subsequent publications (2004c, 2005b, 2010c). Daniel Boucher’s contribution to this volume takes up the cult of the book again, responding to some of Schopen’s critics and advancing a somewhat revised version of how we might continue reflections on literacy and the book in the early Mahāyāna.


Soon after his cult of the book paper, Schopen published an article in the same journal arguing that the goal of rebirth in Sukhāvatī appears in a wide swath of Mahāyāna sūtras of all periods, including the earliest. The context of these passages suggests a widely generalized promise rather than a cult dedicated to Amitābha. This observation also aligns rather well with the seeming lack of archeological or art-historical evidence for such devotion, in sharp contrast with evidence from East Asia, where devotion to Amitābha became conspicuous rather early. Juhyung Rhi takes up the textual depictions of Sukhāvatī in relation to the Chinese evidence again in this volume. In another early publication, Schopen also took note of another generalized goal within certain strands of Mahāyāna literature, namely jātismara, “the recollection of former births” (1983). Whereas in earlier Mainstream texts jātismara was viewed as an extraordinary attainment by the religious virtuoso, in a significant number of Mahāyāna texts, this same attainment could be achieved by quite a number of nonmeditational activities, including worship directed at images, the copying or reciting of texts, and activities tied to the use of dhāraṇīs, and by virtually anyone, regardless of their lay or monastic status. And this recollection, the texts suggest, could restructure an individual’s behavior in a way that leads to a release from future unfortunate rebirths, thus abating, Schopen speculates, at least one of the central anxieties fueled by the doctrine of karma.
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Gregory Schopen, circa late 1980s, combining three of his passions: duckies, colorful neckties, and Buddhist studies. (Photo kindly provided by Alice Fleming.)


By the late 1990s, Schopen’s interests in the Mahāyāna had become increasingly informed by his intensive investigation of the Mūlasarvāstivāda-vinaya. One of his first forays in this direction was to examine conservative monastic values embedded in the Maitreyamahāsiṃhanāda-sūtra (1999). More specifically, the Maitreyasiṃhanāda seems particularly concerned about widespread monastic involvement with cult practice, particularly the worship of images or stūpas, so as to generate revenue. As such, it sought to reform monastic behavior rather than to argue for a particular sectarian position related to adherence to the Great Vehicle. And in this regard, much of the polemic of its author would appear to overlap with similar pronouncements found in the Mūlasarvāstivāda-vinaya, suggesting that this Mahāyāna author had some familiarity with this code or one very much like it. Schopen continued these reflections in a paper published a year later, “The Mahāyāna and the Middle Period in Indian Buddhism: Through a Chinese Looking-Glass” (2000b). Here Schopen argues that scholars of the early Mahāyāna, especially those who actively consult early Chinese sources, have not always sufficiently appreciated the degree to which developments in India and those in China did not keep pace with one another. Texts and practices that were early successes in China did not necessarily enjoy similar notoriety in the Indian context. Again, Schopen makes the important observation that the public emergence of the Mahāyāna in art and inscriptions appears to be quite late, in contrast to a rather early gentrification of Mahāyāna Buddhism in China. Many of the earliest Indian Mahāyāna texts recommend instead a more ascetic vision, enjoining their coreligionists to retreat to the wilderness and embrace the dhutaguṇas. Several studies since have reinforced this important early strand of the Mahāyāna. Schopen returned to the conservative themes in early Mahāyāna literature in his 2005b article “On Sending the Monks Back to Their Books: Cult and Conservatism in Early Mahāyāna Buddhism,” appearing for the first time in the third volume of his collected papers. Here he revisits the ambivalence, if not at times hostility, toward Buddhist cult practices connected with stūpas and images. The textual, epigraphical, and archeological evidence all points toward these cults being under the stewardship of monks and the traditional nikāyas to which they belonged. And this remains true even when one looks for a cult of bodhisattvas, presumed by many Buddhologists and art historians to be an early interest of the Mahāyāna but with little material evidence to support the supposition (2005b, 127–128).


It is not only in the realm of its literature that Schopen has had an impact on Mahāyāna studies. Early in his career he surveyed the extant references to Mahāyāna adherents, monastic and lay, in the epigraphical record (1979a). A few patterns emerged from this survey. Schopen noted the widespread use of the votive formula sarvasattvānām anuttarajñānāvāptaye (“for the obtaining of supreme knowledge for all beings”), often found in conjunction with specific titles of donors: śākyabhikṣu/-bhikṣuṇī or paramopāsaka/-opāsikā. These titles in turn are associated in several inscriptions with those described as mahāyānayāyin or mahāyānika, thus connecting both the votive formula and the donor epithet to this movement. What stands out from this data is how late it all occurs, with such titles and formulae only appearing hesitantly from the fourth century, and most of it even later. And as Schopen notes elsewhere, the emergence of such designations appears to coincide with the gradual disappearance of inscriptions dedicated to monks and nuns of named nikāyas (2000b, 18–19).


We do have one earlier inscription from near Mathurā related to the Mahāyāna dated during the reign of the Kuṣāṇa king Huviṣka (late second century CE) and containing an unambiguous reference to the buddha Amitābha. Schopen, who re-edited and retranslated this important epigraph (1987b), however, notes that this seemingly unique early record, contrary to initial scholarly reactions, appears to confirm the marginal status of the Mahāyāna in north India of the early first millennium. Not only does Amitābha not occur again in inscriptions until the seventh century, but the majority of the extant data points toward Śākyamuni as the cult figure of choice for Kuṣāṇa Buddhists in the Mathurā area and beyond. Moreover, attempts to see references to both Amitābha and Avalokiteśvara in an early Kharoṣṭhī inscription have also proven highly doubtful (Salomon and Schopen 2002b). Thus nothing from our earliest data would suggest a widespread, active cult of Amitābha, or any other Mahāyāna buddha or bodhisattva, once again demonstrating the dangers of drawing assumptions about actual religious praxis solely on the basis of literary sources.




[image: Image]


Gregory Schopen, 2019, at his retirement party. (Photo courtesy of UCLA.)


Besides drawing from textual and epigraphical sources for the study of the Mahāyāna, Schopen has also ventured into the art-historical realm, identifying a painted scene from Cave 10 at Ajaṇṭā as likely depicting the bodhisattva Avalokiteśvara (2005c). He makes a compelling case for seeing this scene as drawn from an episode in chapter 24 of the Saddharmapuṇḍarīka-sūtra. If this identification holds up, and Nicolas Morrissey’s contribution to this volume concerning Cave 9 at Ajaṇṭā would seem to buttress it, then this would be our earliest data for the actual use or application of a Mahāyāna sūtra at any Buddhist site in India.


More recently, Schopen has returned to the study of a text with which he began his forays into Buddhist studies, the Bhaiṣajyaguru-sūtra found at Gilgit. Noting the proclivity of scholars to seek out urtexts of early Mahāyāna sūtras, often through the lens of early Chinese translations, Schopen reminds us that different versions of relatively early Sanskrit manuscripts of some of these texts circulated simultaneously in approximately the same geographical zone, as in the case of both the Kāśyapaparivarta and the Saddharmapuṇḍarīka in the vicinity of Khotan/Kashgar (2009a). Determining the historical priority of one version over the others may not get us very far toward understanding what these differences meant to the communities that used them—if they meant anything at all. This is all the more complicated when we come to the case of a text like the Bhaiṣajyaguru-sūtra, which circulated in four, or perhaps even five, exemplars at Gilgit with significant variations among them. Since these variants circulated simultaneously at Gilgit, in all probability not very far removed from the time of their composition, Schopen suggests that no version of this text may ever have been fixed or standard. Our quest to realize some hypothetical urtext then says more about our philological preoccupations than it does about the communities that drew from these texts for their own ritual agendas. These questions will likely be revisited since additional manuscripts of the Bhaiṣajyaguru-sūtra have surfaced from the area of Bāmiyān in the Schøyen Collection, at least one of which Schopen will edit and situate in relationship to the Gilgit finds in a forthcoming publication (see also 2017b).


Monasticism and Vinaya Studies


The Buddhist monk Gregory Schopen encountered as a graduate student in the 1970s was an aloof, avowed ascetic almsman professing perpetual poverty, and a member of a community of like-minded spiritual wayfarers committed to complete renunciation of all ties—familial, parental, marital, and property—and intent to “wander alone like the rhinoceros.” Much like the rhinoceros itself, this view of the ideal Buddhist monk roamed rampant and generally unchallenged in the writings of earlier generations of scholars, even if it may now face extinction. To be sure, some scholars prior to Schopen had occasionally noted, discussed, and even translated particular passages that presented a view of the Buddhist bhikṣu that stood in stark contrast to the hopelessly romanticized view prevalent in both the popular imagination and, as he has often pointed out, our textbooks (1995a, 473; 1996b, 124; 2004b, 25). But it is Schopen to whom we owe a substantial and substantiated reimagining of the Indian Buddhist monk and his female counterpart, and a comprehensive and coherent overview of the financial framework, legal and ritual obligations, and economic activities that preoccupied the minds of their jurists, the authors/redactors of the Mūlasarvāstivāda-vinaya.
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Gregory Schopen, 2010. (Photo by Alice Fleming, with minor digital enhancement.)


Perhaps the first misconception about the Indian Buddhist monk that Schopen shattered was the notion that Indian bhikṣus did not participate in acts of religious giving and filial piety, unlike their later Chinese counterparts. On the basis of Indian inscriptional evidence, Schopen demonstrated that the making of religious gifts for the benefit of one’s parents was not a specifically or even largely lay activity, to say nothing of a Chinese adaptation or transformation of Indian Buddhism (1984a). Rather, Indian Buddhist monks and nuns were as—if not more—concerned about the welfare of their parents as the laity, as evidenced by the large proportion of monastic donors in the extant corpus of Indian donative inscriptions. But how could monks and nuns, those who supposedly had taken vows of poverty, sponsor significant objects of worship such as images or stūpas?


The simple answer is that unlike their Benedictine brethren in medieval European monasteries (1995b, 101), Indian Buddhist monks and nuns—terms used only for convenience given their baggage (2004e)—did not in fact renounce all personal property and wealth. This is not to say that monks and nuns ignored or disobeyed monastic injunctions to do so; rather, what have been interpreted as rules prohibiting the possession of individual wealth or property by ordained monks and nuns are not so straightforward, as Schopen makes clear in most everything he has published in the last four decades. Moreover, the extant Buddhist monastic law codes abound with stories and instructions that attest to the fact that Indian Buddhist monks and nuns—or at least the authors/redactors of the law codes who envisioned these monks and nuns—were entrepreneurially and financially astute ascetics.


Schopen addresses the Indian Buddhist monk’s ongoing rights to retain personal property and wealth in several articles in his collection of essays entitled Buddhist Monks and Business Matters (2004a). This volume opens with an article titled, appropriately, “The Good Monk and His Money in a Buddhist Monasticism of ‘The Mahāyāna Period’” (2000a), in which Schopen notes that the ordination formulary from the Mūlasarvāstivāda-vinaya includes a question about whether ordinands have any debts. A debtor is allowed to be ordained as a monk only if he has the ability to repay his debts post ordination. In other words, the ritual formula for making a man into a monk (translated in 2004g) assumes and requires that a newly ordained monk can and will continue to possess personal property or wealth (2000a, 88). That this rule is by no means an aberration but very much characteristic of the vision of the Buddhist bhikṣu found throughout the Mūlasarvāstivāda-vinaya is demonstrated by Schopen in the numerous examples he marshals. These monks, Schopen tells us, are required to pay taxes and tolls for their own personal possessions from their private wealth as opposed to “corporately owned” goods belonging to the Buddha, Dharma, or Saṅgha, for which the duties must be paid from the appropriate corporate fund (2000a, 88–89); own and are financially responsible for their furniture and damage to that belonging to other monks; pay for their own medicine and health care; possess personal seals; charge interest on loans; borrow money; inherit property; sell off estates of deceased coreligionists; and tend to dying laymen in a transaction that sees the monastic institution inherit the layman’s estate (2000a, 103–104), what Schopen tells us was known as captatio or “legacy hunting” or “inheritance hunting” in Roman law (2008b, 635–636; 2014b, 102). This is a savvy monk operating in a fully developed, sophisticated monasticism in a world rife with religious competition. The wandering beggar content to meditate at the foot of a tree is but a distant memory of a bygone time.


The Buddhist monk is not the only one to have undergone a complete image makeover at the hands of Schopen. The Indian Buddhist nun has also become quite unrecognizable from her portrayal in the nineteenth and twentieth centuries. Noting the existence of rules in the Mūlasarvāstivāda-vinaya that state that nuns must not live in the forest and that nunneries must be built in cities, Schopen discusses the existence of “votive tanks” (devacchandas) found in the archeological record only at urban Buddhist sites and rules that seem to make it an offense for nuns to use such objects in protective rites for children (2009b). With this evidence, Schopen begins to build a partial picture of the urban Buddhist nun, one that he fleshes out with a series of studies on the legal and economic activities and rights of Indian Buddhist nuns. He establishes that despite their hierarchical and ritual subservience to and dependence on bhikṣus, the Buddhist bhikṣuṇī enjoyed both legal independence and the right to inherit the property of a deceased coreligionist or “sister-in-the-Dharma,” a position that would have been unique in classical India (2008b). Placing the archeological data in conversation with the textual, Schopen digs deep into the narrative of a seemingly run-of-the-mill rule about the nun Sthūlanandā tossing the contents of a chamber pot over a wall to uncover additional evidence for the urban location of nunneries (2008a). As he argues, a narrative in which a nun carelessly empties a pisspot over a wall in the nunnery on an unsuspecting brahmin officer heading toward the royal palace makes sense only if the nunnery is physically located within the city.


Schopen explores narratives and associated rules in which Buddhist nuns are envisioned as having not only the legal rights to own property but also the business acumen to rent out the nunnery (varṣaka) and residential and commercial property for a profit, run taverns, and finance brothels (2012a). Rules, of course, are promulgated to prevent just such events, but the promulgation of said rules suggests, as Schopen often reminds us, that the male jurists who composed or redacted the Mūlasarvāstivāda-vinaya “either thought or assumed that Buddhist nuns could do all these things, and worried that they would. And although male anxieties are probably not the best indicators of reality, only the densest among such men would have made rules against what they knew could not possibly happen” (2012a, 607).


In artful translations that capture the rasa of the original, a flavor that may be a little too intense for some, especially those accustomed to the bland offerings of other genres and the texts of other schools, Schopen brings to life complex and often larger-than-life characters such as the Group-of-Six monks and the nun Sthūlanandā and their intricately woven web of dastardly devious deeds designed to test the Buddha’s patience and bring about new and revised legislation. By focusing on the stories that monks told other monks, Schopen shines light on not only the anxieties of the canonical authors/redactors but also the literary genius of the Mūlasarvāstivāda-vinaya, a text that, as Schopen notes in several places with almost audible approbation, Sylvain Lévi long ago characterized as a masterpiece of Sanskrit literature (see 2007a, 203–204; 2008b, 625; 2010e, 885). More than just regaling us with tales of antics and (mis)adventures in what may sometimes seem like the weird and wacky world of Mūlasarvāstivādin monasticism, Schopen has opened up new ways of looking at Buddhist monasticism with his unmatched ability to bring together disparate bodies of evidence—archeological, art-historical, epigraphical, legal (dharmaśāstra), and textual.


As Schopen points out, the position that posits the extant monastic law codes as early—dating back to anywhere near the time of the Buddha—denies Buddhist monasticism both a history and a subsequent development. Such a position does not accord with the early archeological record, one in which we find no trace of the fully fledged, settled, and even sedentary monasticism of the extant Vinayas. The earliest extant monasteries in the archeological record are, Schopen tells us, nothing but rudimentary remains that could not have possibly housed, for instance, steam rooms, and thus the inhabitants of these monastic communities could not have possibly compiled the elaborate rules surrounding such complex and fundamentally foreign architectural additions that are completely at home in monasticisms of what Schopen calls the “early medieval period” or “the Mahāyāna period” (2000a, 85–86). Not making an argument for the early date of any particular Vinaya, Schopen tells us that all Vinayas are late and thus, by implication, far removed from the initial inspiration of the founding fathers of Indian Buddhist monasticism. The fact that most developments cannot be traced back to the historical Buddha is precisely why Indian Buddhist monasticism warrants investigation. Schopen tells us not what Buddhist monasticism might have looked like in some semi-mythical haze but rather what it had become by the time we can actually locate it in both time and space, both in and out of texts.


At first blush, it may appear that the Buddhist monk and nun have not fared particularly well in their skirmishes with Schopen. The solitary ascetic renouncer has turned out to be a shrewd businessman, his sister a multitalented, urbane, no-nonsense, religious entrepreneur. This is quite the makeover, and no doubt some will disapprove. In seeking to deepen our understanding of fundamental questions about the who, what, why, and how of Indian Buddhist monasticism(s) in concrete terms, the incomparable artist has taken a fine brush (some might say “sledgehammer”) to the stick-figure sketches of yore to better express more fulsome and rounded features of not only the inhabitants of Buddhist monasteries in India but their vision of the monastic and religious life, what it meant to be Buddhist, non-Buddhist, and even human in India in the first few centuries of the Common Era and beyond.




Archeology and Epigraphy in the Study of Indian Buddhism


Animating Schopen’s work from the beginning was a quest to know what it might have been like to be a Buddhist monk in the ancient Indian context. Generations of scholars have long known what the concerns and obligations of monks should have been. But what most motivated Gregory’s curiosity was to investigate how we might discern the actual lifestyles and practices of monks, practices that none too infrequently seemed at odds with some canonical prescriptions. This reorientation from the normative to the lived realities of religious behaviors “on the ground” had significant implications for how we use our sources. Indeed, Schopen directly challenged his students and colleagues, both in print and in person, to wrestle with the unacknowledged preference for canonical texts to discern the values of Indian Buddhist monks at the expense of archeological and epigraphical sources, data that “records or reflects at least a part of what Buddhists—both laypeople and monks—actually practiced and believed” (1991a, 2).


The larger irony of this preference is that archeological and epigraphical data have been available to scholars for as long as textual sources, which is to say from roughly the middle of the nineteenth century. Nevertheless, even as scholars sometimes noted the value of Buddhist art, inscriptions, and coin legends for Buddhist history, these material artifacts were always read through the lens of the texts. In short, archeology was to be the handmaiden of history. However, it is precisely in this relationship between texts and material culture that Schopen could begin to ask some uncomfortable questions of his colleagues. For example, archeologists have long noted the presence of substantial hoards of coins and other valuables in the ruins of ancient Buddhist monasteries, seemingly at odds with the austere lifestyle recommended in some readings of monastic law. But, as Schopen notes, the evidence is often even more troubling for received portraits of Buddhist “ascetics.” At Nāgārjunakoṇḍa, in the ruins of a monastery gifted by a lay sister (upāsikā) to Theravādin teachers from Sri Lanka, we find not only stashes of coins but also earthenware dies for the manufacture of coins. As Schopen remarks, researchers of the site appear not to have fully grasped the fact that either the monks were empowered by the state to mint coins, or else they were engaged in what could only be called counterfeiting (1991a, 9). Either way, none of this accords very well with what many literary sources suggest as proper occupations for Buddhist monastics.


It is not only with regard to possessions that actual monastic practice departed from literary expectations. To judge from the archeological and epigraphical record, as Schopen has noted across several publications, Indian Buddhist monastics appear to have been preoccupied with the dead, not only the Buddha but also fellow monks and prominent lay donors to whom they owed mortuary rites. While ancient Buddhist scholastics spilled more than a little ink debating the precise nature of the Buddha’s parinirvāṇa, few of them would claim that the Buddha was in some sense still present to the Buddhist community. But this is precisely what our epigraphical records suggest (1988). As Schopen has demonstrated, no small number of the Buddhist faithful took the remnants of the Buddha’s cremated body as an ongoing living presence. These relic shrines were often surrounded by mortuary shrines of deceased monks, who sought postmortem proximity to the Buddha or a Buddhist saint in a kind of burial ad sanctos, paralleling a similar practice at Christian shrines from Late Antique times (1987a). In fact, one of the particularly edifying contributions of Schopen’s work on the inscriptional evidence of these practices is his demonstration of a broad pattern across geographically diffuse sites—from Mathurā and Sāñcī in the north, Bedsā, Bhājā, and Kānherī in the western Deccan, to Nāgārjunakoṇḍa and Amarāvatī in the south—for enshrining the local monastic dead at Buddhist monastic and cultic centers (1991d). The fact that a number of monasteries and stūpas appear to have also been situated on sites occupied by the proto-historical dead would only have reinforced the impression to the local Indian populations that Buddhist monks were indeed to be regarded—whether they wanted this role or not—as caretakers of the dead (1996e). The vast majority of this data points toward practices on which canonical sources are either ambivalent or utterly silent.


While Schopen has never regarded himself as a proper art historian, he certainly has not ignored the role of cult images in the history of Indian Buddhism. Taking on the two-tiered model of religious innovation in which changes are presumed to begin always from lay influence, Schopen demonstrated that our earliest extant inscribed images show a very substantial involvement of Buddhist monastics—both monks and nuns—in this cult practice (1988–1989). In fact fully two-thirds of the donors of images dated during the Kuṣāṇa period were monks or nuns, some of whom are described as trepiṭakas (“knowers of the Three Baskets”), which is to say, very learned individuals. But Schopen has noticed another pattern among these epigraphs that may be even more remarkable. Among the earliest donative inscriptions of cult images, we find that women—both lay and monastic—played an active role, except in the far northwest and Nāgārjunakoṇḍa regions. But by the Gupta period (ca. fourth century CE), this participation drops off markedly, and at the same time we see the epigraphical appearance of a new monastic title, the śākyabhikṣu. This title is almost certainly to be linked with monks affiliated with the Mahāyāna, again conflicting with the oft-cited hypothesis that it was the Mahāyāna that embraced a broadening of religious options for the laity and women (1988–1989, 164–165).


Schopen has also argued that medieval Indian Buddhists also understood the Buddha represented by such images to be a permanent, living resident at their monasteries, owning property and occupying their own dedicated “perfume chamber” (gandhakuṭī) (1990). The confluence of epigraphical, architectural, and archeological evidence—not to mention support from the Mūlasarvāstivāda-vinaya—of such a concrete, localized presence of the Buddha may well be related to the contemporary philosophical development of an increasingly abstract, etherealized conception of his personhood. Exactly what this relationship might have been has still to be worked out. But it is clear that such highly intellectualized conceptions will now have to be read against the evidence of the material culture (1990, 204–205). Additionally, the Mūlasarvāstivāda-vinaya contains many narratives and injunctions related to the cult of the bodhisattva image, in every case clearly referring to the historical Buddha prior to his enlightenment. This practice involved taking the image on procession into towns and appears to have been a source of considerable revenue for monastic communities, requiring detailed rules for negotiating its distribution (2005e and 2005b, 128–137).
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Introduction


In the visualization stage (utpattikrama, bskyed rim) known also as the generation, development, or creation stage, aspirants visualize themselves as a buddha (iṣṭadevatā, deva; yi dam, lha)1 according to the specifications set forth in a sādhana manual. But what distinguishes yogis who meditate on themselves as a buddha from a beggar boasting to be a king? Why, according to Indian and Tibetan authors, can aspirants who visualize themselves as buddhas eventually become buddhas? What, if anything, makes tantric visualization capable of achieving a soteriological transformation? In numerous tantric texts this potential of the practice is taken for granted, as long as all necessary conditions are met. Other explanations hinge on the powers the guru transmits to the disciples during the initiation or the blessing bestowed by the enlightened being the yogis aspire to become. There are even certain techniques to “arouse the heart” of this devatā.2 However, more rationally inclined Indian and Tibetan scholars of tantra seek less miraculous and more philosophical explanations for the working of the visualization stage. It is the latter approach that will be the focus of my paper. As we will see, these scholars resort to some rather unexpected authorities.




Relinquishing Conceptual Thoughts and Achieving Nondual Profundity and Sublimity3


A major goal suggested for the visualization stage is relinquishing conceptual thoughts that create the aspirant’s ordinary world and, instead, developing the special vision of the maṇḍala and the deities residing therein. Nāgārjuna, “the founder” of the Ārya school of the Guhyasamāja,4 opens his manual of the visualization stage, the Piṇḍīkramasādhana, by stating that the goal of the visualization stage is to purify the mind of conceptualizations (vikalpa, rnam rtog), as these are the source of delusion of all beings in the world.5


Crucially, though, the visualization stage is essentially conceptualization. The usual question arises: how can a visualization of manifold details of an embellished celestial mansion, with dozens of different buddhas and bodhisattvas dwelling in it, bring the meditator to overcome conceptualizations and advance toward the goal of enlightenment? In addressing this difficulty, we will explore traditional explanations about the workings of maṇḍala visualization and about the role of visualization in advancing aspirants toward the soteriological goal of averting saṃsāric existence.


Jñānapāda (active ca. 770–820),6 “the founder” of the Guhyasamāja school named for him, explains the working of the visualization stage by drawing upon the notion of the pair “profound and sublime” vis-à-vis conceptualization. This pair, profound (gambhīra, zab) and sublime (udāra, rgya che ba), is found also in nontantric works, such as Asaṅga’s Mahāyānasūtrālaṅkāra7 and Dharmakīrti’s Pramāṇavārttika.8 In these works, this pair stands as antithetical to conceptual thoughts. No doubt Jñānapāda was aware that his terminological choice alludes to the Mahāyānasūtrālaṅkāra,9 and to Dharmakīrti as well, as we will see.


Jñānapāda uses “profound and sublime” at the end of his Guhyasamāja sādhana, titled Samantabhadra, where he points out certain general observations about the visualization stage as a whole. Jñānapāda associates ordinary conceptual thoughts (prākṛtavikalpa, tha mal rnam rtog) with saṃsāric suffering (bhavaduḥkha, srid pa’i sdug bsngal) and states that the antidote to both is a mind endowed with a profound and sublime nature.10 Jñānapāda then continues: “Conceptual thoughts will not appear to [the mind] endowed with a profound and sublime nature.”11 Here too, conceptual thoughts stand in contrast to the profound and sublime. It is the mind endowed with a profound and sublime nature that dispels conceptual thoughts. In this context, the mind endowed with a profound and sublime nature is the mind that visualizes the maṇḍala with its celestial mansion and deities.12


Then Jñānapāda discusses how such a mind is capable of overcoming conceptual thoughts.13 What Jñānapāda seems to be saying14 is that when an antidote occurs once, it will advance and increase through practice and finally totally block its opposite. In other words, when a mind endowed with a profound and sublime nature is cultivated to its fullest, it will be able to wholly eradicate ordinary conceptualizations. But why would it be that a mind endowed with a profound and sublime nature that visualizes the maṇḍala circle is guaranteed to transcend ordinary conceptualization and liberate practitioners from saṃsāric suffering? We will now turn to this question.


The Jñānapāda School’s Reliance on the Thought of Dharmakīrti


All the Indian commentaries on Jñānapāda’s Samantabhadrasādhana turn to the Pramāṇasiddhi chapter in Dharmakīrti’s Pramāṇavārttika (vv. 205–216)15 to explain these lines.16 In these works, ordinary conceptual thoughts that typify saṃsāric suffering are identified with grasping at I and mine,17 while the mind visualizing the maṇḍala circle is equated with the wisdom that realizes no-self. For Dharmakīrti, by engaging in selflessness, the mind prevents the opposite of selflessness, thus uprooting the basis for self-grasping. As Cristina Pecchia explains: “For the contrary of the view of selflessness can no longer maintain its grip on a mind whose epistemic condition is defined by selflessness.”18


Likewise, the commentaries on Jñānapāda’s Samantabhadrasādhana explain that the mind engaged in the maṇḍala circle—endowed with inconceivable nature19—is capable of bringing about the irreversible cessation of conceptual thoughts and saṃsāric suffering. The example Dharmakīrti uses to explain why grasping at the self will not recur is the false perception of a rope as a snake.20 Vaidyapāda or Vitapāda,21 one of the earlier commentators on the Samantabhadrasādhana, offers this very simile in order to illustrate how the mind visualizing the maṇḍala circle entirely blocks saṃsāric suffering.


These commentators also follow Dharmakīrti’s view of the unique nature of the antidote.22 In the Pramāṇasiddhi chapter, Dharmakīrti contrasts the antidote that can achieve an irreversible transformation with antidotes such as benevolent love (maitrī, byams pa), taken to be an antidote to aversion (dveṣa, zhe sdang).23 The latter type of antidotes cannot completely eliminate afflictions such as aversion, because they still have at their root the notion of an existing self.24 The mind endowed with the inconceivable nature of the maṇḍala circle, by contrast, is distinguished as capable of completely stopping conceptual thoughts and saṃsāric suffering thanks to its nondual profound and sublime essence.


Thus, in accordance with Dharmakīrti, Jñānapāda and his commentators hold that the mind visualizing the maṇḍala is capable of achieving a soteriological transformation, such as putting an end to saṃsāric suffering, because it is characterized by nondual profundity and sublimity.25




The Importance of the Mind Endowed with a Profound and Sublime Nature in the Mantra Vehicle


The Jñānapāda school takes the mind endowed with the nondual profound and sublime nature as one of the features that makes the Mantra Vehicle superior to the Pāramitā Vehicle.26 In his Ātmasādhanāvatāra,27 Jñānapāda explains that a mind endowed with a profound and sublime nature can attain its fruit because it is granted the same nature as the fruit, or it cultivates causes that accord with the result. In fifteenth-century Tibet, Tsong kha pa considered this point to be of utmost importance, elaborating on it at the beginning of his Sngags rim chen mo.28 For Tsong kha pa, a profound and sublime nature accords with the fruit of the path, the two kāyas of the Buddha. The profound nature of the mind brings about the dharmakāya and wisdom, while the sublime brings about the rūpakāya, which is the method aspect that can act for the sake of others. In this way, aspirants on the Mantra Vehicle engage in causes that are compatible with the goal and are therefore efficacious. On the other hand, in the Pāramitā Vehicle meditations on emptiness accord with the dharmakāya; but since this vehicle offers no meditations that are similar to a rūpakāya, it lacks causes that accord with one of the goals of the path. In other words, both the Pāramitā and the Mantra vehicles specify that the path of wisdom is meditation on emptiness. However, the path of method described in the Pāramitā Vehicle—the other five pāramitās—lacks a feature that can lead directly to the rūpakāya. Therefore, only in the Mantra Vehicle the methods—meditation on the deity during the visualization stage and the practice of the illusory body during the completion stage—accord in their nature with the fruit and are thus effective. Tsong kha pa sees this very characteristic of the mantric path as its advantage over the path of the pāramitās.




The Efficacy of a Mind Endowed with a Profound and Sublime Nature According to Ratnākaraśānti


Ratnākaraśānti (ca. 970–1045)29 disagrees with some of the earlier commentators on Jñānapāda’s Samantabhadrasādhana with regard to the term “once.” As we saw, Jñānapāda speaks about a contradictory event or an antidote that occurs once, after which, through gradual practice, aspirants intensify their experience of the mind endowed with the profound and sublime until they are finally able to totally block its opposite: conceptual thoughts. This is not the only case where the sudden and gradual are thus taken together,30 but certain commentators understood lan cig as lhan cig, that is, “simultaneously.”31 According to Samantabhadra, the Sanskrit here is sakṛt: sa + kṛt which is equally ambiguous; it means either “once” or “simultaneously.”


Ratnākaraśānti, by contrast, emphasizes that it is not the case that ordinary appearances do not arise in the aspirant’s mind simply because this mind is submerged in maṇḍala visualization. He says: “Conceptual thoughts do not appear since the mind endowed with the aspect of the maṇḍala engages in dispelling all false conceptualizations, and not because they do not appear simultaneously.”32 “They” here refers to conceptual thoughts and the visualization of the maṇḍala. In other words, it is not that when the maṇḍala appears, false conceptualizations cannot appear. Rather, Ratnākaraśānti emphasizes, a mind absorbed in maṇḍala visualization cannot but dispel false conceptualizations, because it is “endowed with a profound and sublime nature” that is capable of eliminating conceptual thoughts that bring about saṃsāric suffering.


Ratnākaraśānti supports his argument by comparing the mind endowed with the form of the maṇḍala to the meditative absorption on infinite space (ākāśānantyāyatana, nam mkha’ mtha’ yas skye mched).33 He concludes that while the latter meditation cannot avert saṃsāric suffering, the visualization stage can do so because there the mind is endowed with “a profound and sublime nature.”


This brings us to a fundamental difference between the visualization stage and the meditative absorption on infinite space. While the latter meditation reduces the mental content to a bare minimum, the visualization stage inflates it with incredible elaborations. This very difference pertains also to the closely related kṛtsna (zad par, Pāli kasiṇa) meditation, the single-pointed concentration of śamatha practice, and absorptions (samāpatti, snyoms par ’jug pa) on the formless realm (ārūpya). For our author, then, mental overload is more effective than mental deprivation. Hence, in comparison with a mind emptied of any mental content, the mind meditating on an embellished maṇḍala—where numerous ornamented deities holding varied emblems reside—can better achieve a transformation of soteriological significance. In a famous verse of the Hevajra-tantra, the role of the elaborate mental contents is stressed as well. We will return to this point below, but first let us briefly revisit Dharmakīrti.


For Dharmakīrti, meditations on kṛtsna and the loathsome (aśubha, mi gtsang) are nonconceptual because they are created through the power of meditation.34 This is despite the fact that, in these meditations, the objects are unreal (abhūta). At the same time, in his Pramāṇaviniścaya,35 Dharmakīrti defines direct perception (pratyakṣa, mngon sum) as nonconceptual and nonerroneous (abhrānta, ma ’khrul pa).36 As Vincent Eltschinger notes, cognitions meditating on the kasiṇa and the loathsome meet the first defining condition of a direct perception but not the second.37 Although nonconceptual, these cognitions are erroneous because their objects are imaginary and not real; hence, they are not reliable or valid (pramāṇa, tshad ma).


As we saw above, the mind endowed with a profound and sublime nature that visualizes the maṇḍala circle is free of conceptualization. Can this mind, however, be taken as nonerroneous or valid and therefore qualify for Dharmakīrti’s definition of direct perception? Dharmakīrti’s concern in the aforementioned discussions of the meditations on kasiṇa and direct perception is the nonconceptual and direct perception of the four noble truths. Yet Samantabhadra, in his commentary on Jñānapāda’s Samantabhadrasādhana, writes about a nonconceptual and valid mind in relation to the mind endowed with a profound and sublime nature that visualizes the maṇḍala circle. Samantabhadra concludes his explanation of Jñānapāda’s verse cited above—“conceptual thoughts will not appear to [the mind] endowed with a profound and sublime nature”—by saying: “That experience itself is valid (pramāṇa).”38 The context of this statement is unclear, if not outright obscure. Can we entertain the possibility that what Samantabhadra has in mind is Dharmakīrti’s definition of direct perception as nonconceptual and valid? In other words, does Samantabhadra explain that the mind endowed with a profound and sublime nature that visualizes the maṇḍala circle is a direct perception as defined by Dharmakīrti? I suggest he does.


The Efficacy of a Mind Endowed with a Profound and Sublime Nature According to Tsong kha pa


In the chapter on the visualization stage in his Sngags rim chen mo, Tsong kha pa expands on Jñānapāda’s notion of the mind endowed with the inconceivable nature of the maṇḍala circle.39 Tsong kha pa stresses that this mind meditates simultaneously on emptiness and appearances (zab gsal). The notion of nondual form and emptiness is, of course, not unique to the present case. We may mention Ratnarakṣita, who in his Padminī commentary on the Saṃvarodaya-tantra,40 in the context of the visualization stage, emphasizes that yogis should not meditate exclusively on the form of the deities but on the form of the deities that are inseparable from dharmatā. Jñānapāda and Tsong kha pa, however, speak about nonduality specifically in relation to the meditating mind. Form and emptiness are united indivisibly in a single cognition (shes pa gcig).


Tsong kha pa explains how a single mind can be absorbed in both meditation on the absence of intrinsic nature and the visualization of the maṇḍala wheel. One aspect of the mind realizing emptiness arises as a special appearance of the celestial mansion and the deities therein. In other words, while the subjective aspect of the mind that understands the absence of intrinsic nature is absorbed in emptiness, the objective aspect of this mind arises as the maṇḍala, with its celestial mansion and deities. Hence, this mind, endowed with nondual profundity and sublimity, engages here in the visualization as nondual and therefore is capable of achieving a soteriological goal:






Once you have meditated on the wheel of deities, take the deities as the focus of your visualization and allow the subjective aspect of your mind—in its mode of apprehension that understands the meaning of appearances without intrinsic nature—to absorb in emptiness, while the objective aspect of your mind arises as the maṇḍala with its celestial mansion and deities. In this way you meditate on the yoga of nondual profundity and manifestation.41





Followers of the Dge lugs school consider this a unique feature of their tradition. Still, members of other schools, including A myes zhabs (1597–1662),42 follow this meditative method as well.


Proliferation of Mental Constructs


The Hevajra-tantra advocates the tantric technique known as “employing one’s enemy” for overcoming that “enemy”: “By passion sentient beings are bound and by that very passion they are released.”43 The same chapter of the Hevajra-tantra provides an explanation of how conceptual visualization is employed in order to overcome conceptualization: “By means of the yoga of the visualization stage, vratins should meditate on the proliferations of mental constructs (prapañca, spros pa). Once they have made the proliferations dream-like, they should use this very proliferation to de-proliferate (niḥprapañcayet, spros med bya).”44 Aspirants of the visualization stage first meditate on mental proliferation, visualizing themselves as the maṇḍala and the awakened beings who reside in it. Then, coming to understand that this mental visualization is a dream-like illusion, they comprehend the nature of all mental elaborations. In this way, de-proliferation is accomplished by means of proliferation.




In his commentary on the verses of the Hevajra-tantra, the Muktāvalī,45 Ratnākaraśānti glosses “proliferations of mental constructs” with a multitude of different forms, explaining that “once they have made [them] dream-like” means that the aspirants should examine these forms until they understand their nature to be just like appearances produced by a dreaming mind. Ratnākaraśānti then conflates “should de-proliferate” with should not conceptualize, thus aligning the terminology of the Hevajra-tantra with that of the literature we have seen above.46 He urges meditators in the visualization stage to investigate the ways that the myriad appearances they visualize come into being.


The Hevajra-tantra uses the example of dreams to illustrate its point. Just as upon awakening from sleep, dreams are realized as products of the mind, meditators in the visualization stage should grasp the nature of their visualizations. By dissolving their ordinary world and recreating it as a maṇḍala inhabited by awakened beings, aspirants begin to grasp the workings of their ordinary mind and the illusory nature of all appearances. They come to recognize conceptualization as conceptualization and understand how their ordinary world came into being, why it appears to them in the way it does, and why they perceive things as they do. They come to know how their minds work and how these insights apply not only to their ordinary world but to their visualized maṇḍalic world as well.


Although they are initially created by proliferations of mental constructs, visions seen during the visualization stage are in a sense “more than real”—that is, more real than any other saṃsāric appearance. These are, after all, the buddhas and other awakened beings who dwell in the maṇḍala. On the one hand, aspirants know precisely how these visions appeared, since they themselves created them. On the other hand, these visions are considered “reality” as it appears to the awakened eye, and they constitute the transformed reality that is a central goal of tantric practice.


It is perhaps in order to authenticate the reality of the maṇḍala that Samantabhadra points to a mind visualizing the maṇḍala circle as being not only nonconceptual but also valid (pramāṇa).47 In this way, Samantabhadra sanctions “reality” as it appears to the awakened eye through Buddhist philosophical terminology.


As Luis Gómez has pointed out,48 there is an important difference between ordinary magicians and wonder-worker bodhisattvas. While the former seek to deceive their audience, the latter aim to alert their disciples to the fact that they are constantly deceived by ordinary perceptions. Accomplished tantric yogis are considered to realize, on their own, how their visualizations work, and how their ordinary and maṇḍalic worlds alike are illusionary.


The Position of the Visualization Stage within Tantric Paths to Enlightenment


The tantric visualization stage has been presented here thus far as a tantric practice that can bring its practitioners to the ultimate goal of complete buddhahood. This view is supported, for example, by the Tārāsādhana by Anupamarakṣita, which according to Luis Gómez, “is one of the longest and most detailed in the Sādhanamālā.”49 This sādhana closes with an explanation of the benefits of the visualization beginning with the eight siddhis up until: “In the very palm of the hand of such a person [who has completed the sādhana] the Blessed Tārā will place even the state of a buddha, so hard to win.”50 Hence, this Tārāsādhana, much like other sādhanas included in the Sādhanamālā as well as in the Tibetan Bstan ’gyur, is an independent undertaking in its own right. No doubt, one finds in all scriptures—and even practice manuals—claims regarding the potential benefits of reading or practicing that particular scripture or practice. It is nonetheless possible that, under certain circumstances, the visualization stage has been considered as capable of inducing buddhahood, and Anupamarakṣita’s Tārāsādhana is not unique in this regard.


Yet, for the vast majority of Indian and Tibetan scholars of tantra, the visualization stage is but the first step in the tantric path toward awakening. It is followed by the completion stage (niṣpannakrama or utpannakrama, rdzogs rim), which is thus called the “second stage” (rim pa gnyis pa). According to Tanemura, the earliest witness to the integration of the two stages is found in a work by none other than Jñānapāda—on whom we relied in our discussion on the working of the visualization stage.51 Visualizations are still important in the completion stage, yet goals are achieved through practices that draw from Indian yogic exercises, such as the yoga of the winds (prāṇa, lung), the penetration of key points in the body (lus la gnad du bsnun pa), the power of bliss, and so forth.


Thus, while the visualization stage has become a preparatory practice, the completion stage is regarded as capable of achieving a true transformation. When all the winds and minds of the so-called subtle body dissolve into the heart cakra, a true realization of nonduality can be attained. Though the vast majority of tantric scholars accept this, Jñānapāda and Tsong kha pa, among others, do at times describe the visualization stage in terms of a mind that apprehends nonduality. In doing so, they momentarily set aside the restraints they themselves imposed on the visualization stage.


Conclusions


One of the tantric methods for overcoming conceptualization involves meditating on the proliferations of mental constructs, thus revealing how these constructs operate. In contrast to meditations that aim to reduce mental content, the techniques of the visualization stage do the opposite. Yet, not only do aspirants grasp the nature of their visualizations, they also realize that their vision is more real than anything else.


Jñānapāda, one of the early tantric theoreticians, maintains that since the mind visualizing the maṇḍala circle is endowed with a nondual profundity and sublimity, it is capable of dispelling ordinary conceptual thoughts. In other words, this mind can act as an antidote that leads to an irreversible soteriological transformation—putting an end to saṃsāric suffering. In this regard this antidote differs from “saṃsāric” antidotes, such as benevolent love, and is therefore superior to methods of the Pāramitā Vehicle.


Another reason the mind endowed with a profound and sublime nature is efficacious according to Jñānapāda is that its two aspects joined together are consonant with the fruit of the practice. Tsong kha pa develops this notion, maintaining that such a mind is potent, because in meditating on emptiness and visualizations of the maṇḍala circle, the mind’s two aspects correspond to the dharmakāya and rūpakāya at the fruition of the practice. The crucial point for Tsong kha pa, however, is the nonduality of the mind endowed with a profound and sublime nature. In his view, the subjective aspect of this mind is immersed in emptiness, while its objective aspect arises as the maṇḍala circle. Though the manifold details of the celestial mansion and the deities therein do arise, these are now not ordinary conceptualizations but special appearances.52


Finally, it is worth bearing in mind that tantric authors writing on the visualization stage, especially members of Jñānapāda school and its followers, resorted to the theoretical approach of Dharmakīrti. We still need to explore if and when the views of these tantric scholars diverge from those of Dharmakīrti. In any case, a better understanding of tantric theories on the visualization stage requires that we take into account the great Buddhist treatises on logic.
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2. “You should arouse the heart” hṛdayaṃ pracodayet or codanaṃ hṛdaye proktam, thugs ni bskul bar bya or snying kha ru bskul bar bya. See, for example, the Guhyasamāja-tantra 10.5–14, Matsunaga 1978, 30–31; Stog 408, Rgyud, vol. ca, 24a–b.


3. Or the yoga of nondual profundity and manifestation; see below.


4. On the dates and chronology of the Ārya Nāgārjuna and Jñānapāda schools of the Guhyasamāja-tantra, see Tomabechi 2008.


5. According to Nāgārjuna: “The wise should observe the three worlds, which are deluded as a result of faulty imprints for conceptualization and purify them with yoga tantra.” Piṇḍīkramasādhana, La Vallée Poussin 1896, verse 3: vikalpa-vāsanā-doṣān jagat-traya-vimohakān samabhivīkṣya tān dhīmān yoga-tantreṇa śodhayet. Sde dge 1796, Rgyud, vol. ngi, 1b.
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10. See Jñānapāda, Samantabhadrasādhana, v. 158, Sde dge 1855, Rgyud, vol. di, 35b. The Sanskrit terms can be found in Szántó, in progress. Furthermore, Szántó points out that this verse is quoted in the Abhayapaddhati, which has been preserved in Sanskrit. For an edition of the Sanskrit and an English translation, see Luo 2010, 5.


11. Samantabhadrasādhana, Sde dge 1855, Rgyud, vol. di, 35b6–7: zab cing rgya che ba yi bdag nyid can, gang yin der ni kun rtog snang mi ’gyur.


12. See Thagana, Samantabhadrasādhanavṛtti, Sde dge 1868, Rgyud, vol. di, 229b, and Vaidyapāda, Caturaṅgasādhanasamantabhadrīṭīkā, Sde dge 1872, Rgyud, vol. ni, 176b–177a.


13. Samantabhadrasādhana, Sde dge 1855, Rgyud, vol. di, 35b–36a: gang zhig gang dang mi mthun pa dag tu, lan cig gyur pa’ang de bgrod rgyas gyur pa, mthong ba’i bslab pa rnam par ’phel ba yis, rang gi mi mthun shin tu ’gag par byed.
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25. As we would expect, the commentators on the Samantabhadrasādhana associate the two poles indivisibly united in this mind with emptiness (śūnyatā) and compassion (karuṇā), wisdom (jñāna) and method (upāya), as well as profound (zab mo) and manifest (gsal ba). See, respectively, Vaidyapāda, Caturaṅgasādhanasamantabhadrīṭīkā, Sde dge 1872, Rgyud, vol. ni, 176b, and Samantabhadra, Sāramañjarī, Sde dge 1869, Rgyud, vol. ni, 44a; Thagana, Samantabhadrasādhanavṛtti, Sde dge 1868, Rgyud, vol. di, 229b; and Vaidyapāda, Caturaṅgasādhanasamantabhadrīṭīkā, Sde dge 1872, Rgyud, vol. ni, 177a, zab mo dang gsal ba.


26. See Jñānapāda, Samantabhadrasādhana, Sde dge 1855, Rgyud, vol. di, 36a (v. 161); as well as the commentaries by Vaidyapāda, Caturaṅgasādhanasamantabhadrīṭīkā, Sde dge 1872, Rgyud, vol. ni, 177b, and by Thagana, Samantabhadrasādhanavṛtti, Sde dge 1868, Rgyud, vol. di, 230a.


27. Jñānapāda, Ātmasādhanāvatāra, Sde dge 1860, Rgyud, vol. di, 54b.


28. Tsong kha pa, Sngags rim chen mo, 20–42; translated in Hopkins 1977, 115–150.


29. Seton 2018, 366.


30. See, for example, Paṇ chen Blo bzang chos kyi rgyal mtshan (1570–1662), Dngos grub rgya mtsho’i snying po, 37b: “You should visualize instantaneously and develop the clarity of the visualization step by step.” Translated in Bentor and Dorjee 2019, 118.


31. Including Vaidyapāda, Caturaṅgasādhanasamantabhadrīṭīkā, Sde dge 1872, Rgyud, vol. ni, 177a, and Phalavajra, Samantabhadrasādhanavṛtti, Sde dge 1867, Rgyud, vol. di, 185b.


32. Ratnākaraśānti, Guhyasamājamaṇḍalavidhiṭīkā, Sde dge 1871, Rgyud, vol. ni, 127a7–b1.


33. Ratnākaraśānti, Guhyasamājamaṇḍalavidhiṭīkā, Sde dge 1871, Rgyud, vol. ni, 127a5–b5.


34. Pramāṇavārttika, Pratyakṣa 284 in Miyasaka 1971–1972. Translated by Dunne 2006, 516, and Eltschinger 2009, 194.


35. As Eli Franco (2017a, 119–121) points out, Dharmakīrti does so only in the Pramāṇaviniścaya, while in the Pramāṇavārttika, he still keeps Dignāga’s definition as nonconceptual alone.


36. Pramāṇaviniścaya, Steinkellner 2007, 7.7. See Eltschinger 2009, 192.


37. Eltschinger 2009, 195–196.


38. Samantabhadra, Sāramañjarī, Sde dge 1869, Rgyud, vol. ni, 44a: nyams su myong ba nyid tshad ma yin; Szántó, in progress, 159.1: anubhava eva pramāṇam.


39. Tsong kha pa, Sngags rim chen mo, 493.


40. Ratnarakṣita, Saṃvarodayapadminīpañjikā, Sdom pa ’byung ba’i dka’ ’grel padma can, Sde dge 1420, Rgyud, vol. wa, 1b1–101b3. For the Sanskrit na khalv akāra-mātraṃ bhāvyate, dharmatā-mātraṃ cākāracakram apāsya taṭasthaṃ na saṃbhavati, see Tanemura, Kanō, and Kuranishi 2017, 9.


41. Tsong kha pa, Sngags rim chen mo, 493, my translation. For another English translation, see Yarnall 2013, 195.


42. A myes zhabs Ngag dbang kun dga’ bsod nams, Rgyu dang ’bras bu’i theg pa’i spyi don, 139a.


43. Snellgrove 1959. Hevajra-tantra, II.ii.51 (English in vol. 1, Sanskrit and Tibetan in vol. 2); Sde dge 418, Rgyud ’bum, vol. nga, 16a4–5, my translation. A similar notion is found in the Saṃdhinirmocana-sūtra, where a nimitta (Tibetan mtshan ma) is removed by another nimitta, as a large wedge is removed by means of a small wedge; chapter 8, Sde dge 106, Mdo sde, vol. ca, 36b5–6. Yamabe, personal communication, Sept. 9, 2018.


44. Snellgrove 1959. Hevajra-tantra, II.ii.29 (English in vol. 1, Sanskrit and Tibetan in vol. 2); Sde dge 418, Rgyud ’bum, vol. nga, 15a7, my translation. Sanskrit utpatti-krama-yogena prapañcaṃ bhāvayet vratī, prapañcaṃ svapnavat kṛtvā prapañcair niḥprapañcayet. See also Isaacson 2001, 470n95.


45. Tripathi and Negi 2001, 141; Sde dge 1189, Rgyud, vol. ga, 274b1–3. See also the similar comments in Kāṇha, Yogaratnamālā, Snellgrove 1959, 2:138 (Sanskrit); Sde dge 1183, Rgyud vol. kha, 38a.


46. The step of de-proliferation is taken by certain tantric commentators as aiming at abandoning attachment to the appearances created by the visualization itself. It is often termed “completion stage,” but it refers not to the completion stage that relies on yogic practices but to the nonconceptual phase at the end of the visualization stage.


47. Obviously Samantabhadra could not have seen the aforementioned Hevajra-tantra and Ratnākaraśānti’s Muktāvalī, dated to perhaps the eleventh century.


48. Gómez 1977, 229.


49. Gómez 1995, 319.


50. Anupamarakṣita, Sādhanamālā, Bhattacharyya 1925, 1:206; Sde dge 3491, Rgyud, vol. mu, 147b5.


51. Tanemura 2015, 329. Another early source for the division of the practice into the two stages is Guhyasamāja-tantra 18.84, Matsunaga 1978, 119.


52. Tibetan khyad par can gyi snang ba or snang ba khyad par can. See Tsong kha pa, Sngags rim chen mo, 462–464.











Orality, Literacy, and the Cult of the Book in Early Mahāyāna Revisited


Daniel Boucher


ONE WOULD BE HARD pressed to find a contribution to the social history of the early Mahāyāna that has had a greater impact than Gregory Schopen’s “The Phrase ‘sa pṛthivīpradeśaś caityabhūto bhavet’ in the Vajracchedikā: Notes on the Cult of the Book in Mahāyāna.” Few articles have been more widely cited, more frequently misunderstood, or more often put to unintended applications than this seminal piece. But perhaps more troubling, the implications of this article have not spurred the kinds of follow-ups Schopen might have hoped for and all of us in Mahāyāna studies should want: how is writing itself implicated in the genre-specific characteristics of Mahāyāna sūtras, particularly their self-reflexivity as texts? How is the cult of the book related to other Buddhist cult practice, such as the relic cult, with which it was sometimes in tension? Why are some Mahāyāna sūtras seemingly preoccupied with the localized sacrality of their books whereas others display nary a hint of concern? To what degree were orality and literacy maintained in creative tension with one another in the wake of the newly embraced technology of writing? My goal here is to reflect on the legacy of this important contribution to early Mahāyāna studies, especially in light of some of the more recent critiques of its argument. In addition, I would like to situate my re-evaluation of this cult in light of its role in what must have been a most audacious development in the history of Indian Buddhism: the materialization of new scriptures in book form.
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