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PREFACE

The stupa is a symbolic form that pullulates throughout South,
Southeast, and East Asia. In its Indian manifestations it is an extreme
case in terms of architectural function: it has no usable interior space
and its construction has a basic simplicity. In this "state of the art"
study Adrian Snodgrass reads the stupa as a cultural artifact. The
monument concretizes metaphysical principles and generates multivalent
meanings in ways that can be articulated with literary texts and other
architectural forms.

Mr. Snodgrass came to his scholarly studies by a route increasingly
untravelled in the second half of the twentieth century. Trained as
an architect, he is self-taught in the complexities of the Asian cultures
that interest him. At the age of twenty-five he went to India and Sri
Lanka where he lived and worked for more than six years and acquired
knowledge of Tamil and Sanskrit. He then spent seven years in Japan
where he taught English and learned Chinese, followed by two years each
in Indonesia and Hong Kong. He returned to Australia in 1976 and now
holds a joint appointment in religious studies and architecture at the
University of Sydney. He is currently finishing a doctoral dissertation,
using Chinese, Indie, pre-Columbian, African, Christian and Islamic
materials to analyze how temporal concepts and cycles of time are incorp-
orated in buildings. Another as yet unpublished work, based on Chinese
and Japanese sources, is a massive study of two mándalas in Shingon
Buddhism.

Craig J. Reynolds
Sydney April 1984
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INTRODUCTION

1. THE NATURE OF ARCHITECTURAL SYMBOLISM

In the traditional Indian view a building, if it is properly
conceived, satisfies both a physical and a metaphysical2 indigence. It
has a twofold function : it provides "commodity, firmness and delight11 so
as to serve man's psycho-somatic, emotional and aesthetic needs, and also
serves him intellectually, acting as a support for the contemplation of
supra-empirical principles.

In this view an adequately designed building will embody meaning. It
will express the manner in which the phenomenal world relates to the Real
and how the One "fragments" into multiplicity; it will carry intimations
of the non-duality (advaita) of the sensible and the supra-sensible
domains. The fully functioning building will aid the attainment of the
state of intellectual consciousness that the Indian traditions consider to
constitute the goal and perfection of human life, that non-differentiated
awareness or state of being "in which there is no longer any distinction
of knower from known, or being from knowing".4

To the extent that the building embodies meanings conducive to an
intellectual vision of the non-duality of principial Unity and manifested
multiplicity, it functions as a symbol, that is to say, as a "represent-
ation of reality on a certain level of reference by a corresponding reality
on another".5 The belief that the building is capable of performing this
symbolic function is founded on the Indian doctrine that there exists an
analogous, or anagogical correspondence between the physical and the
metaphysical orders of reality, that the sensible world is a similitude
of the intellectual, in such a way that, "This world is the image of that,
and vice versa".6 Everything that exists derives its reality from a

1. The following considerations on symbolism derive in the main
from the writings of René Guenon, A.K. Coomaraswamy and Mircea Eliade.
See esp. Guénon, 1945a, pp. 130 ff.; 1962, passi/n; 1953, pp. 115 ff.
For an excellent summary of Coomaraswamy's writings on symbolism, with
references, see Livingstone, 1962, pp. 55 ff.; and valuable indications
on Eliade1s thought on symbolism are given in Saliba, 1976, pp. 54 ff.,
and Allen, 1978, pp. 140 ff.

2. The term "metaphysics" is used in this study as it is by Guénon
and Coomaraswamy, to indicate that which lies beyond the physical. It
does not refer to the "metaphysics" of modern philosophy. See Guénon,
1945a, pp. 108 ff.

3. "Intellect" here refers to the supra-individual "organ" whereby
metaphysical realities are perceived and is a synonym for buddhi of
Vedantic and Buddhist formulations. For buddhi see Guénon, 1945, pp 65 ff.

4. Coomaraswamy, 1946, p. 41.

5. Ibid., p. 115.

6. AB VIII. 2,

1.



2.

transcendent, supra-empirical principle and translates or expresses that
principle in accordance with the limitations and modalities that
characterize its own level of existence. The orders of reality, that is,
the multiple states of being and the multiple states of existence, are so
many reflections one of the other, since each in turn is a reflection of
the Unity whence it derives.7 This being so the objects of our sensory
experience are seen as so many images or reflections, in varying degrees
of obscuration, of paradigmatic forms existing at higher levels, and the
laws operating at a lower domain can be taken to symbolize realities
belonging to a superior order, "wherein resides their own profoundest
cause, which is at once their principle and their end11.8

In one sense all things that exist - images, words, language, physical
and mental phenomena - are symbols of the supra-empirical levels of reality.
Every existent thing is the "reflection" of an archetypal Form. In contrast
to its accidental or actual form, which is its material cause, every thing
also has an exemplary and essential Form, "the purely intellectual and
immaterial cause of the thing being what it is as well as the means whereby
it is known".9 The essential Form and the material substance of the entity
respectively constitute its intelligible and sensible aspects, that by
which it is recognized from other things, and that which gives it its
perceptible existence. By the fact that it partakes of an essence or is
the reflection of an essential archetype, every phenomenal entity is "not
only what it is visibly but also what it represents - so that man may find
in any object whatever an intimation of the supra-sensible reality that
informs it".10 That is to say, every object of the senses or of thought
is a symbol.

In a more specific and restricted sense, however, there is also a
deliberate and calculated symbolism, one that crystallizes the doctrinal
teachings of a tradition in the form of a prescribed figurative or spatial
representation. From this arises the convention of confining the term
"symbol" to objects or images which pertain directly to doctrinal form-
ulations, and in which the symbolic content is clearly and explicitly
manifest. Symbols, in this more specific sense, are clearer and more
perfect reflections of principial relationships and processes, more cogent,

7. Guenon, 1962, Ch. L ("Les symboles de l'analogie"), pp. 319 ff.

8. Guenon, 1958a, p. xii? cf. 1962, p. 36. The doctrine that
considers nature as a symbol of the supra-physical is not confined to
the East. It was also current in Europe of the Middle Ages, and more
particularly in the doctrines of the Franciscans, where it is enunciated
with unambiguous clarity by St. Bonaventura. It is also implicit in the
Thomist doctrine of analogía entis. See Guenon, 1962, p. 37, n. 1.

9. Coomaraswamy, 1946, pp. 72 f.

10. Coomaraswamy, 1977, 1,p. 295. The entity is a "reflection" of
essential Form (forma) in matter (materia), which correspond at the level
of phenomenal existences to Essence and Substance at the universal level,
a concept that is explained in the following (see pp. 210 ff). In the
Indian formulations forma and materia correspond to ñama and rupa, lit.
"name" and "form", that is, the denominational and apparitional, the name
and likeness, the noumenal and phenomenal aspects of things. See below,
p. 29, n.4, for clarifications on the word materia, "matter".
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direct and succinct expressions of transcendent truths, than are the
generality of things. They possess dimensions of meaning and a resonance
of significance lacking in ordinary objects.

These latter symbols, possessed of greater transparency than the
usual run of sensible entities, are characterized by "adequacy11,11 by an
efficacy in producing in a qualified and receptive person an adaequatio
rei et intellectus, which is to say a condition of true, intellectual
knowledge. They are capable of provoking a recollection of a supra-mundane
paradigm and, by that fact, are imbued with the sacred.

The adequate, or sacred symbol is deemed to have been "given"; it is
revealed to the tradition from a non-human source. It is adequate precisely
because it is not a mere contrivance of the human mind and thus a matter
of imagined or supposed resemblances, but is a true imitation of a supernal
exemplar, "not a matter of illusory resemblances, but of proportion, true
analogy and adequacy, by which we are reminded of the intended referent".12

An adequate symbol is "true, analogical, accurate, canonical, hieratic,
anagogic and archetypal".13

It is seen that the term "symbol" as it is used in the Indian context
and as it is understood in this study, has a significance quite other
than that given it in everyday language, by psycho-analysis, linguistics,
"symbolist" art or in the current semiological theories of architecture.
In these, what are termed "symbols" indicate something within the empirical
world, knowable by the senses or conceivable by the mind, so that the
symbol and its referent stand at the same level of reality, whereas here
it is taken to indicate a referent that stands at a supra-empirical level,
where it cannot be known by sense perception or by thought or by any means
other than by analogy. In its Indian meaning the symbol points beyond
itself, to a domain that transcends the sensible and the rational.15

The symbol (from Gk. sym + bailó, "to throw together", suggesting the way
the symbol carries the mind to its referent), in the Indian sense is
anagogic (from Gk. anago, "to lead up to"),1B leading the understanding
upward to a metaphysical meaning. Whereas symbols, as understood in
contemporary thought, have but one level of reference, in Indian thought
they have two : in Indian iconography, for example, the lotus refers on
one level to the flower of our sensible experience, while on the other
it means the Waters of All-Possibility, a concept that that is totally
unsusceptible to any direct representation.

Architectural forms are eminently appropriate to act as symbols.
Every symbolic construct is of necessity grounded in the phenomenal; the
ascent to exemplary levels must begin from the base of our sensible
experience, must be expressed in the mode of the knower. In our world
space occupies a fundamental position in our awareness; it is a primary
datum of our consciousness of the corporeal world, 'and yet is itself

11. "Ad-equate", a "making equal to". On adequate symbolism see
Coomaraswamy, 1946, pp. 135 ff.; Livingstone, 1962, pp. 59 ff.

12. Coomaraswamy, 1946, p.135. 13. Livingstone, 1962, p. 60.

14. See Allen, 1978, pp. 143 f. 1-5. Ibid., pp. 158 f.

16. Livingstone, 1962, p. 57. 17. Ibid* p. 58.

14. See Allen, 1978, pp. 143 f. 1-5. Ibid., pp. 158 f.

* * * * *
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etherial18 and of a most rarefied corporeality. As such it is a suitable
medium for conveying metaphysical notions and, as this study will show,
spatial analogies and metaphors abound in the Brahmanic and Buddhist
literatures : the properties of space provide a cogent means for symbolic
expression. Space is also the medium and first concern of architecture,
and buildings, perhaps more fully and more directly than any other art
form, are capable of rendering spatial concepts in sensible forms. By way
of its manipulation of space the built form incorporates an adequate
symbolism.

In traditional India, therefore, architecture is viewed as symbolic
in both content and import. It acts as an intellectual bridge between
the visible and the invisible, the corporeal and the formless, the
expressible and the ineffable; it affirms the analogical correspondence
of the orders of reality; it is intended to function both physically
and metaphysically; and its forms are largely determined by the exigencies
of intellectual speculation19 and contemplation. The architectural work
embodies in a tangible form, that is to say corporealizes, what is
intangible and incorporeal. As a symbol it is a formal expression in
and through which a supra-formal reality is perceived. It belongs to that
"real art", which "is one of symbolic and significant representation, a
representation of things that cannot be seen except by the intellect".

The aim of this study is to exemplify, by way of the stupa, the
manner in which the spatial forms of Indian and Indian-influenced
architecture are symbols and function to express metaphysical notions.
The stupa is particularly suited for this purpose since it clearly shows
the spatial conformations that carry the main symbolic content of Indian
buildings : a defined centre, an axis, orientation, a precise and succinct
geometry, and the use of basic symbolic forms, such as the square and the
circle and the cube and the sphere. The stupa also has advantages as a
subject for the study of Indian architectural symbolism in that it is, in
terms of its architectural function, an extreme case : it has no usable
interior space and its construction is of basic simplicity, obviating
explanations of its forms as resulting from functional or structural
necessity. On the contrary, it exists solely to satisfy the needs of
symbolism and it has a clear and unambiguous metaphysical reference. In
the stupa, therefore, the operation of symbolism as a determinant of
architectural form can be viewed in sharp focus; in the stupa we can see,
in their uncomplicated simplicity, symbolic patterns that are equally
applicable, mutatis mutandis, to the layout of other Indian building forms,
from cities and towns, to palaces, houses and temples.

18. Skt. akisa is both "space" and "Ether", the quintessential
Element. See below, p. 37.

19. "Speculation" in its etymological sense, deriving from Lat.
specula, "mirror", referring to the reflection of Forms in the Intellect
(buddhi).

20. Livingstone, 1962, p. 57, quoting Coomaraswamy.

*  

*  *  *  
*

20
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2. THE ANALYSIS OF THE SYMBOLISM OF THE STUPA

This study attempts to analyse a pattern of interrelated meanings
generated by the form of the stupa. It does so by reference to myth, to
ritual and to doctrine, viewing the architectural form from within the
conceptual framework of the tradition to which it belongs. This approach
involves questions of aim and methodology.

The referent of the symbol, lying in the transcendent realms of
archetypal paradigms,21 is ineffable : in the last analysis the meaning
of the stupa cannot be expressed. The symbol, however, refers not only
to realities of the principial order, but also to realities belonging to
a superimposed hierarchy of levels and to realities belonging to any
one from among those levels. The symbol contains a plurality of meanings;
it is multivalent both vertically and horizontally. A causal relationship
operates between the levels : the higher ones act as secondary causes to
those that lie below, and since an effect expresses something that inheres
within the nature of the cause, the things of the lower level participate
in those of the higher, and can therefore be taken to represent them. This
is the vertical multivalence of the symbol.22

The symbol also has a plurality of meanings on the horizontal level.23

Every symbol forms part of a schema of interlocking referents; it forms
part of a pattern of concordant interrelationships. It does not stand in
isolation but interconnects with other symbols, which fit together to form
a mutually reinforcing web of meaning. A deeper understanding of a symbol
is gained by studying the grid or net formed by its symbolic homologues.
The pattern of meaning that emerges from the juxtaposition of cognate
symbols does not exhaust the significance of the symbol, which, as we have
seen, is ultimately beyond words, but it reinforces its intimations,
indicating a logical cohesion and integrity which in itself is an intimation
of the all-pervasiveness of Principle. It is precisely this pattern of
inter-reflecting symbols that this study attempts to delineate. By
bringing together cognate symbols in apposition, that is, symbols that have
a commonality of reference on the horizontal plane, it attempts to mark out
the "field" of symbolic interactions which the stupa generates.

21. That is, the domain of the universal and the unmanifested.
These terms are clarified by Guenon, 1945, pp. 32 ff., where he also
gives the following table showing the distinction of the universal and
individual domains :

n_. r_r._a1 /The Unmanifested
universal 1 Formless Manifestation

Individual |Formal Manifestation {cross^State6

The "Gross State" is corporeal existence; the "Subtle State" includes
all the extra-corporeal modalities of the individual states of existence,
whether human or other.

22. Guanon, 1958a, pp. xii-xiv.

23. Symbols "have a capacity to express simultaneously a number of
meanings whose continuity is not evident on the plane of immediate
experience" (Eliade, 1959b, pp. 98 f.). Eliade repeatedly stresses the
multivalence or polyvalence of symbols. See e.g., 1958b, p. 450; 1959b,
p. 99; and Allen, 1978, pp. 161 ff.

Individual |Formal Manifestation {cross^State6
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The metaphor of the Net of Indra given in the Hua Yen (Jap. Kegon)
school of Buddhism indicates the nature of this process of discerning
pattern in symbolic constructs. The Net, which hangs in Indra1s Palace,
has a jewel at each of the crossings of its threads. Each of these jewels
reflects each and every other jewel and is in turn reflected in each of
them.24 Symbolic correlates form a similar net : an exegetical analysis
of a symbol's homologues throws light on the symbol; and as its meanings
are thus clarified it in turn illuminates the other symbols. Further, tnfg
discernment of interlocking and inter-reflecting patterns is integrative;
in the same way that the many jewels of the Net are reflected or "focused"
within a single jewel, so all symbolic constructs can be found within the
single symbol studied and can be unified within it. Thus Eliade can say
that "the search for symbolic structures is not a work of reduction but of
integration. We compare or contrast two expressions of a symbol not in
order to reduce them to a single, pre-existing expression, but in order to
discover the process whereby a structure is likely to assume enriched
meanings".26

The net of symbolic cognates is formed not only by visual and spatial
symbols, but also by symbolic constructs expressed in other modes : myth,
which is symbol expressed in a verbal or narrative form; ritual, which
expresses the symbolic concepts by gestures and words; and doctrine, which
expresses them conceptually.

What the architectural symbol is spatially the myth is verbally.
The one expresses the supra-physical referent in a geometric or figurative
mode, the other in a verbal and narrative mode.2 As used here the word
"myth" is not, as in popular speech, synonymous with "fable", meaning an
untrue story. It is, on the contrary, used in its strict etymological
sense : whereas "fable", from Lat. fabula, derives from fari, "to speak",
"myth" is from the Gk. muthos, which derives from the root mu, "to speak
with the lips closed", which is to say, silently.28 This suggests the
true nature of myth : it is a spoken narrative that refers to silence and
the inexpressible. As do graphic symbols, the myth affirms the silence
that lies beyond words : the narrator of the myth remains silent while
speaking.29

Understood in this sense, myth is "the proper language of metaphysics"30

and "represents the deepest knowledge man has".31 Myth unveils a mystery
and reveals a primordial cosmogenetic act; it "reveals more profoundly
than any rational experience ever could the actual presence of the divinity
which transcends all attributes and reconciles all contraries".33 Therefore
to speak of the Buddha's life as a "myth" is not pejorative but is rather

24. See below, pp. 125 f. for references and further developments of
this metaphor.

25. Eliade, 1958b, pp. 451 ff.; 1961, p. 163; 1959b, p. 96. See
also Allen, 1978, pp. 144 f.

26. Eliade, 1959b, p. 97. 27. Guenon, 1953, pp. 120 f.

28. From the same root, mu, comes Lat. mutus, "mute"; as also do
the Gk. muein, "to close the mouth, to be silent", and by extension, "to
close the eyes"; and mueo, "to initiate", that is, to instruct wordlessly,
and to consecrate. See Guenon, 1953, p. 125.

29. Guenon, 1962, Ch. II ("Le verbe et le symbole"), pp. 33 ff.

30. Coomaraswamy, 1944a, p. 19. 31. Coomaraswamy, 1946, p. 122.

25
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an affirmation of its timeless significance,34 since "a myth is true now,
or it was never true at all" and "myth spins out into a tale that is
simultaneous and eternal".

Ritual is similarly symbolic. Myth, symbol and the rite are strictly
linked.37 Every rite incorporates a symbolic meaning; it is a repetition
of the sacred actions described in the myths, expressed by way of a series
of gestures and words. The actions performed in the ritual - bodily and
auditory - are symbols "put into action"; every ritual gesture is a symbol
"acted". In reverse, the graphic representation of a symbol is a fixation
of a ritual gesture and also, as in the delineation of the stupa plan
described in the following,38 the drawing of a symbol is itself a rite.
Rites, myths and symbols are various, closely interlocking expressions of a
single reality.

Likewise, in the Buddhist view, the canonical texts, the sutras and
commentaries which are a main source for this study, are also symbols.
This concept is conveyed by the MahSyana doctrine that the teachings are
not the Truth in any absolute sense but are expedients (upaya) to aid men
to an understanding of the Real.

The network of homologous symbols, myths, rituals and doctrines that
can be delineated by a process of comparative juxtaposition is capable of
indefinite extension. Since all symbols within a tradition are so many
variant reflections of one and the same Principle, they are all inter-
connected by way of this common reference, so that the analysis of the
pattern-of homologies generated from a given symbol as datum, if taken
far enough, will eventually extend out to include all the symbolic forms
of the whole tradition and even further to include the symbolic forms of
all traditions. Guénon, Coomaraswamy, Eliade and others have traced the
manifold correspondences and parallels that exist for various symbolic
expressions among geographically and chronologically divergent peoples,
demonstrating the universality of the web of symbolic affinities. Given
the unlimited extent of this field of interconnected meanings, it is
necessary to establish bounds to the analysis, and here it has been limited
to materials from Brahmanic and Buddhist sources. Space permitting,
however, these materials could be matched by cognates and homologues from a
wide range of cultures. Many of the symbolic configurations demonstrated
by reference to the stupa apply to architecture universally and, in the
analogy of a philosophia perennis, it is possible to speak of a body of

32. See Saliba, 1976, p. 49. 33. Eliade, 1958b, p. 428.

34. Coomaraswamy, 1946, p. 164. Cf. Eliade, 1963, p.5 : "Myth
narrates a sacred history; it relates an event that took place in primordial
time, the fabled time of the 'beginnings'". Cf. Eliade, 1970, p. xii; 1973
p, 100; etc. This is a recurrent theme in Eliade's writings. For a
constructive criticism, see Gaster, 1954, where the punctually present
relevance of the myth is emphasised.

35. Coomaraswamy, 1946, p. 232.

36. Coomaraswamy, 1944b, p. 8, quoting an article by Murray Fowler.

37. See Guenon, 1953, Ch. XVI ("Le rite et le symbole"), pp. 115 ff.
Saliba, 1977, pp. 53 ff., gives a summary of Eliade1s extensive writings
on the meaning of the rite.

38. See below, pp. 14 ff.
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architectural principles that are of universal application. In this view
the regional styles of architecture are dialects of a single architectural
language.

The stupa is a Buddhist building, but the field of analytical enquiry
has been extended beyond the borders of Buddhism to include the symbolic
formulations of Brahmanism. The Brahmanic texts are a particularly rich
source of explanatory material and an appeal to them for indications of
the meanings of the Buddhist formulae follows a precendent set by scholars
of the calibre of Coomaraswamy, Mus, and many others, who not only
demonstrated the interrelatedness and continuity of Brahmanic and Buddhist
formulations but showed that they derive from a common cultural source.
Insofar as architectural symbols and rituals are concerned we are justified
in speaking of an Indian rather than a specifically Brahmanic or Buddhist
tradition.

This approach admittedly runs the risk of "denaturing" the specific
content of the symbol - in the present case the specifically Buddhist
significance of the stupa - but it can be argued that "it is only through
the use of universal conceptions making possible significant critical
comparisons between singulars of the same kind that we are able to
discover and express clearly what is distinctive of the singular
phenomenon",39 and "An emphasis of universal religious structures need
not reduce or compromize that which is singular".^0

In the Indian view the symbol has a horizontal reference that is
indefinitely extended and a vertical reference that is truly infinite.
An exegesis that does justice to the fullness of the symbol in both its
horizontal and vertical dimensions will leave its meaning "open" and not
confine it within the limiting configuration of a closed hypothesis.
The nature of the symbol precludes a reductionist methodology.

When, for example, texts are cited to show that the stupa axis is
homologous with the World Tree, this is not to be taken (as it was by
Bosch)Í1 to show that the stupa is "nothing but" a development of tree
imagery or that the stupa can be fully explained by this single reference.
In the same way, the many references to the sun*in connection with the
stupa are not to be taken (as they were by Senart)42 as indicating that
the stupa form arose exclusively as a three dimensional diagram of solar
movements. By contrast, to retain the "openness" of the stupa symbolism,
the Tree and the Sun are to be seen as parts of a schema or pattern of
interlocking and mutually reflecting symbols, no one of which predominates
in significance over the others. Far from being self-sufficient as an
explanation, the Tree is merely one among a number of equivalent and
interchangeable axial symbols - Mountain, Pillar, Cosmic Person, the Vajra,
etc., - whose referent is beyond themselves and is only to be known by a
direct, intellectual insight. So likewise, when the spatial configuration
of the stupa is referred to the movements of the sun or the other heavenly
bodies, it is to be understood that the astronomical movements are not the

39. Smith, 1965, pp. 65 f., citing a point made by Cassirer. See
also Allen, 1978, p. 164, n. 52. 40. Idem.

41. Bosch, 1960, passim. 42. Senart, 1882, passim.

43. Guénon, 1958a, pp. xiii & 14; 1962, p.36.

* * * * *
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"meaning" of the symbol but another interlocking schema of symbolic
expression, in which the celestial phenomena are in turn taken to represent,
by way of analogy, principles of a supra-physical order.43

Approaching the study of the stupa from within the Buddhist tradition
and with the intention of deciphering the pattern of symbolic constructs
that it generates presupposes a synchronie method of analysis.

According to the traditional Indian concepts of the symbol, meanings
are not "read into" symbols or added to them as a conceptual garnish. On
the contrary, they are deemed to inhere within the form of the symbol in a
manner analogous to that in which natural laws inhere within physical
phenomena, or as mathematical principles reside in the very nature of
numerical or geometrical phenomena. The significance of the stupa form,
for example, is integral with the form itself, and lies there prior to its
perception. This is one sense in which every religion and tradition
ascribes a "non-human" origin to sacred symbols. Their principle traces
back further and higher than do the constructs of the human mind. Because
of this "the 'validity1 of the symbol does not depend on its being
understood; archetypal symbolisms preserve their structures and 'reappear
spontaneously1, even unconsciously, in non-religious phenomena... they
'are present1 even if not consciously understood".44 The symbol addresses
not only the waking consciousness but the whole man; "symbols speak to the
whole human being and not only to the intelligence".45 Symbols communicate
their "messages" even if the conscious mind remains unaware of the fact.46

This being so, the hermeneutic of a symbolic form such as the stupa
is freed from the necessity of asking "how many individuals in a certain
society and at a given historical moment understood all the meanings and
implications of that symbol".47 If the stupa can be shown to have clearly
expressed a meaning at a certain moment of its history one is justified in
supposing that the meaning inhered within its form at an earlier epoch, even
if not consciously perceived or explicitly affirmed in the writings of those
who built it. In the same way, meanings continue to inhere within the stupa
even when they have been forgotten by later generations. "The 'cipher1 of a
symbolism carries in its composition all the values that man has progress-
ively discovered in the course of centuries..." and "history does not
basically modify the structure of an archetypal symbol".48

These considerations are deemed sufficient to justify a non-historical
and a-temporal exegesis of the symbolism of the stupa. The stupa itself
provides the model for this methodological approach. The stupa plan, as

44. Allen, 1978, pp. 209 f., citing Eliade, 1957a, p. 129;
1958a, p. 450; 1961, pp. 24 f. On the "non-human" origin of symbols
see Guenon, 1962, p. 35.

45. Eliade, 1957a, p. 129. Cf. 1958b, p. 56; 1960, p. 16.

45. Eliade, 1965, p. 210.

47. Eliade, 1963, p. 102; Allen, 1978, p. 44. There are dangers in
this approach if applied indiscriminately. Allen, 1978, is a book devoted
to clarifying the methological implications of Eliade1s position. Cf. Eliade,
1959b.

48. Allen, 1978, p. 176; cf. p. 183, etc.

* * * * *
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will be shown, is a diagram of synchronicity; in the plan time is 'fixed1,
crystallized, rendered static; it is transmuted from a sequential and
successive mode to an instantaneous pattern of relationships. The four
seasons, for example, are "frozen11 into the geometric configuration of
the oriented cross; and in this cross they are seen in their momentaneity.
So similarly, the aim of this study is to show the "successive" meanings
of the stupa in their immediate, "spatial" pattern, as a structural
lattice or web which, as does the symbol itself, lies beyond the limit-
ations of historical contingency.



THE PLAN



12.

1 THE SPATIAL CONFIGURATION OF THE STUPA.

Fig. 1. Characteristics of the stupa:
a centre, a vertical axis,
and orientation.

The stupa has many and various forms. The differences between domed,
towered and pyramidal stupas is sufficiently marked to suggest that they
are the unrelated products of isolated architectural traditions. Despite
their dissimilarities, however, all forms of the stupa have characteristics
in common :

1. Every stupa plan develops symmetrically about a central point;
2. Every stupa volume develops symmetrically about an axis that rises

vertically from that central point;
3. Every stupa mass is oriented in accordance with the directions

of space.
These characteristics - centrality, axiality and orientation - are

constants underlying the disparate aspects of the stupa form. It is
precisely in these shared features that the essential significance of the
stupa is to be found.

Fig. 2 : Typical stupa plans. Each is oriented in accord-
with the cardinal directions, a. Stupa 1, Ssfící.
b. The Wat-da-ge, Sri Lanka, c. A Burmese terrace
stupa. d. A Chinese tower stupa. e. Borobudur,
Java. g. A Japanese tower stupa. h,i. Small Java-
nese stupas, j. The Great Stupa of Rawak, Sinkiang.

* * * * *
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Each and every form of the stupa is centred by a vertical axis. The
axis is its fundamental and indispensable element. In the context of
symbolic significance the axis is the stupa; the stupa exists to emphasise
the presence of a perpendicular; it is the celebration of a vertical. The
stupa1s other components are so many developments, embellishments and
adornments of the meanings contained within the axis.

The body of the stupa grows out into space from the axis, evolving
equally in all directions from this fulcrum. The plan shape is invariably
regular - a circle, or one of the regular polygons that can be inscribed
within a circle. The centre governs the geometry : the plan shape and
the volumes of the stupa expand symmetrically and centrifugally.

The geometry of the stupa form develops outwards from the centre in
the cardinal directions : every stupa plan is oriented. The presence of
directional axes is marked by gateways, niches, pillar groups (ayaka-stambha),
podia (vâhalkada) and, in polygonal stupas, by the faces of the supporting
base.

The first volume of this study is devoted to an examination of the
proliferation of meanings generated by the centre, the vertical axis and
the orientation (which is to say the emanation of the four cardinal
directions from the centre) of the stupa plan. These meanings derive in
large part from the ritual whereby the plan is delineated, described in the
following section.

* * * * *
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O THE RITUAL DEMARCATION OF THE STUPA PLAN.

The stupa plan is determined by ritual means. The ritual procedures,
detailed in the Indian building manuals, the ailpaaastras, and summarized
in the description of fig. 3, are used by Hindus, Buddhists and Jains to
orient and define the boundaries of architectural projects - cities, temples,
palaces and houses. The same method is employed to lay out mándalas. The
ritual forms part of a cultural heritage shared by all Indian traditions3

and is one that dates from very early times.4

The ritual uses the shadows cast by a gnomon-pillar set up at the
centre of a circle to determine an East-West axis. From this the North-
South axis is derived geometrically, and then, by describing a series of
arcs, a square is delineated whose sides are aligned with the four
directions.

The ritual orients and delimits space and in so doing renders it
meaningful. It creates spatial order from disorder, cosmos out of chaos.
It sacralizes space, establishing a sacred area in the midst of profane
environs. The periphery of the square separates a formal area, a space
with form, from an amorphous surrounding; it marks out a defined, and
therefore knowable, space, from an indefinite and inconceivable extension;
it specifies a relevant area, a field of ritual operation, from an
irrelevant expanse.

1. See Mayamata, VI.1-10; Mânasâra, VI; Mallaya, 1949, pp. 124-125,
where further references are given; Mus, 1935, pp. 131-133; Burckhardt,
1967, pp. 23-24; Dumarcay, 1978, p. 19; Combaz, 1935, pp. 33-34;
Kramrisch, 1946, p. 227, and cf. pp. 23 & 39-40. Cf. Acharya, 1934;
Bhattacharya, 1963; Johes, 1973; Pisharati, 1937.

2. On the method of laying out a mándala, see below, pp. 104 ff.
For the setting out of Buddhist temple compounds, see Giteau, 1969; and
for similar material relating to the orientation of buildings in Kampuchea,
see Porée-Maspero, 1961.

3. Mus, 1935, pp. 131 ff., and Combaz, 1935, p. 32 both assume that
the stupa was set out and oriented according to the same ritual procedures
that are described in the Hindu ¿Sstras. The Sastras make occasional
reference to Buddhist buildings and indicate that Hindus and Buddhists
employed similar building rituals. See e.g., Maya/nata, IX. 70, XIII. 60
et seq. The ritual is of widespread occurrence in traditions other than
the Indian, to the extent that it is possible to say that it belongs to
the ritual repertoire of mankind as a whole. See Burckhardt, 1967, p.24.
For Chinese parallels see Wheatley, 1971, pp. 425-6; and for its use in
ancient Rome, ibid., pp. 423-4. I have seen variations of the ritual
performed in Japan (cf. Nitschke, 1974, 764f., on the tokoro shizume
niatsuri, the "Earth Quietening Ritual'1), in Thailand and by the Dayak of
Kalimantan.

4. Its use is implied in ancient texts such as Asvalayana's
Grihya-sutra, n. 7-8 and Gobila's Grihya-sutra, IV,7, both in Oldenberg
and Muller, 1892. Cf. Toganoo, 1932, p. 22

2
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Fig. 3 : The determination of the orients.
The ritual described in the Mânasâra áilpaéastra, VI, is typical

of those found in the other building manuals. It instructs the per-
former of the rite to erect a gnomon (YZ) at the point selected to be
the centre of the building. From this centre, Y, a circle with a
radius twice the length of YZ is described on the ground. The points
where the ends of the shadow thrown by the gnomon touches the circum-
ference of the circle in the morning and the evening are marked (A and
B). The vector AB lies in the East-West direction.

The line AB cannot act as the spine (prathya) of the building
since it does not pass through the centre, Y. The midpoint of AB
(marked O in the figure) only coincides with the centre Y at the time
of the equinoxes, when the shadow cast by the gnomon points to the,
West during the morning and to the East after midday. At all other
times of the year 0 and Y are not coincident. From the equinoxes
the distance between them progressively increases until it reaches its
maximum at the time of the solstices when the declension of the sun
is at its minimum. Thus if the ritual is performed on any day other
than the two equinoxes it is necessary to draw a second line (A'B1)
running parallel to AB and passing through the centre Y.

The ManasSra áilpaáSstra gives no indication of how this is
ritually accomplished, but another text, the Tantrasamuccaya (in
Mallaya, 1949, pp. 124-5), which is the building manual most used in
the Tamil South, describes an alternative method of determining the
directions that avoids the necessity of relocating the first-found axis.
By marking the end of the shadow cast by the gnomon at three equally
spaced times during the day - in the morning, the afternoon, and a
time half way between them - three points are obtained, two on the
circumference of the circle and one within its area (A, B and 0 in fig.
b). With these points as centres three circles are drawn, cutting
each other at the points J, J1, K and K1. The line XY that joins the
gnomon to X, the point of intersection of the lines JJ1 and KK1, marks
the North-South direction. Its extension gives the points C and D
on the circumference of the principal circle.

Having thus determined one of the two cardinal axes, the next
step is to determine its complement. From A and B (fig. a) or C and

5. The concept of the demarked space as cosmos as opposed to a
surrounding chaos is developed by Eliade in several places. See e.g.,
Eliade, 1957, pp. 60 ff.; 1956b, pp. 367 ff.; 1959, pp. 9 & 18.
Cf. Wheatley, 1971, pp. 418-9; Altizer, 1963, pp. 125 ff.
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What we now have is a circle with two diagonals cutting at right
angles and oriented in accordance with the cardinal directions, the
basic layout of the stupa with a circular plan. In order to determine
the plan form for stupas with a square base, a second schema of geo-
metrical construction is followed. From A, B, C and D as centres and
with the diameter of the circle as radius four segments of circles
are described so as to intersect at the points p, p1, q and q1 (fig.
d). By joining these four points the square pp'qq' is obtained. The
diagonals of this square, pq and p'q', mark the axes of the intermed-
iate directions NE-SW and SE-NW respectively. Thus we get a second
schema of orientation derived from the first : a square whose sides
face the four cardinal directions and whose corners lie on the axes
of the ordinal directions.

Fig. 4 : The states of existence
represented by concentric
spheres.
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The ritual is equivalent to a creation of cosmos from chaos because
it re-enacts or reproduces the manner in which the total universe is
instantly and perpetually brought into existence. The measuring out and
orienting of the enclosure is a reflected likeness, a mimesis, of the
momentary and punctual process of the world's manifestation. The ritual
is seen as a creation of cosmos because it retraces the original modus
operandi whereby the total cosmos is ordered from primordial chaos.6

The significance of this ritual transformation of chaotic and profane
space to cosmic and sacred space can be clarified by reference to a
diagrammatic model of the universe or, more correctly, a model of the manner
of the generation of the universe. It consists of a series of hollow
spheres of diminishing radius arranged one within the other about a common
centre. Figure 4 shows a median section through this disposition of con-
centric spherical shells. This configuration represents the totality of
all the possibilities of manifestation, whether belonging to the informal,
subtle or gross levels.8 Each of the spheres (or the circles in the
sectional representation) is a "world", that is to say, a given ensemble
of possibilities making up a level of existence. One of the spheres will
represent our own particular plane of existence; the spheres above it,
that is, closer to the centre, represent the heavens or the supra-human
levels; and the spheres below, those that are further from the centre,
represent the hells or the infra-human levels of existence. The configur-
ation as a whole thus shows a hierarchy of states of existence; and it
should be noted in passing that in this schema heavens and hells are
relative to a given plane of existence : our world is a hell for its
superior states but is in turn a heaven for the underlying hells.

Fig. 5 : Deployment of space
in the six directions
from the Centre.

6. For ritual as mimesis, see Eliade, 1959, pp. 18 & 20 ff.;
1958c, p. 6; and below, pp. 19 f.

7. This model is a three-dimensional development of the wheel
symbolism demonstrated by Coomaraswamy, 1977, 1, pp. 178-180 & 221-222.
Cf. Guenon, 1957a, Ch. 23 ("La Roue Cosmique"). Other aspects of the
symbolism of the wheel are developed below, pp. 78 ff.

a. For clarifications concerning the use of the terms "subtle",
"gross", "manifestation" and "non-manifestation", see Guenon, 1945,
pp. 33-35, and above, p. 5, n. 21.
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For any point on the surface of one of the spheres there is a radius
that passes through it and connects it to the centre; and just as there
are innumerable points on the surface, so also are there innumerable
radii passing through them to the centre. Taking one of these radii-
as typical it is seen that it not only connects the points on the surface
of the sphere to the centre but also passes through each of the spheres
lying between that particular surface and the centre. That is to say, the
radius connects the state of existence which is being considered with all
the superior states. Again if the radius is extended outwards it similarly
connects this state of existence with all the underlying hells. In this
way each and every one of the indefinite number of radii tending from the
centre pierces each of the multitude of states of existence, connecting it
to each of the others as well as to the point that centres them all.

This model relates to the ritual demarcation and orientation of the
stupa site : the point selected to be the centre of the stupa plan is where
the radius from the centre (a) strikes the plane of the earth. It is taken
as the typical exemplar of the indefinitude of points where radii meet the
ground. The ritually selected point is now the point. The line that
connects it back to the centre of the spheres is similarly the radius, and
the gnomon-pillar is that radius made visible and marks the line that
connects this world to all the superior planes of existence and ultimately
back to the centre whence all derive. When the performer of the ritual
measures out in the four directions of space upon the ground he is
mimetically repeating what happens at the centre : the innumerable radii
emanating in all directions from the centre can be reductively typified by
the six radii that emanate in the six primary directions, those which are
the coordinates of the concentric spheres, namely, the four forming the
arms of a right angle cross on the horizontal plane (ab, ac, ad and ae in
fig. 5), plus the two directions on the vertical axis, one directed towards
the Nadir (af) and the other towards the Zenith (ag).

Fig. 6 : The orientation of the plan as
a mimesis of the cosmogenesis.
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The model is a conventionalized representation of the manner in which
the states of existence are generated. The process of their manifestation
from Principle is analogous to a "radiation" of spheres from the centre
along the coordinates in the six directions, in the manner of ripples
spreading from a stone dropped into a still pond of water, but conceived
in a three-dimensional rather than a two-dimensional way : a series of
spherical "waves" or "pulsations" emanating from a point source of origin.
The genesis of the multiple states of existence that together make up the
totality of the manifested universe can thus, in a sense, be thought of
as "measuring out" from the Void; and it is precisely this process of
measuring out the total cosmos that is imitated in the ritual demarcation
of the site. The ritual repeats what happens as the worlds come into
existence. The space defined in the ritual is symbolically a cosmos
because the manner of its measuring out is a mimesis of the measuring out
of the total cosmos; its ordering and delimitation is an image of the
process whereby that cosmos is defined. The centre of the cosmos-in-a-
likeness laid out upon the ground of the building site is charged with
meaning because it is a reflection of the supreme Centre, the progenitive
source of all manifestation.

The cosmological model thus derived is shown in fig. 6. The lines
ab, ac, ad, etc., at level A are the coordinates of the universe radiating
in the six directions from the Centre (a). The square plane shown at
level B is to be thought of as delineated on the inner surface of the
sphere that represents the terrestrial level of existence. It can be
considered as a horizontal plane if the sphere is thought of as indefin-
itely remote from its centre. This horizontal plane is the area measured
out along the four cardinal directions in the ritual : the line aa1 is the
radius, vertical with respect to the plane, that connects the centre of
the ritual space with the principial Centre.

The point upon the ground selected to be the centre of the stupa
plan is symbolically the trace or reflection at the terrestrial level of
the supernal and primordial Centre whence existence derives by emanation.
By reflection and by symbolic equivalence the visible centre is identified
with the transcendent Centre. It is seen as the omphalos, the navel and
fulcrum of the world, the progenitive source point of manifestation.

Trace of the axis that joins the worlds to each other and to their
transcendent Source, the centre of the plan marks a place of communication
and of passage, a gateway to the celestial and infernal realms, a point
of initiatic entry to the pathway ascending to the supernal Sun. It is
the locus of a rupture in the divisions between the planes of existence.
It is the place of the manifestation of the divine, a point of hierophany,
of an irruption of the real into the realm of the illusory. It is the
source whence all celestial influences and graces flow into the world.9

The centre (a1) is the point where the vertical axis from the Centre
(a) strikes the plane of earth. In their symbolic significance point and
axis are correlative; they are the alternate expressions of cosmic
centrality : the vertical radius seen in plan is a point; seen in elevation
it is a perpendicular axis. The place of the world's centre is simultan-
eously and always the place of its axis : umbilicus mundi and axis mundi
are coincident.

9. The concept of the centre as the locus of an hierophany is a
recurrent theme in the works of Eliade. See e.g., Eliade, 1957, passimt
1958b, pp. 367 ff.; 1961, pp. 27 ff.; etc.

* * * * *
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The gnomon erected at the centre of the plan is the axis mundif the
axial pivot that centres the states of existence, linking them to each
other as beads upon a string, and each to the centre whence it derives.
It is the way whereby communication with the other states of existence
is effected and whereby the influences from above flow down into their
various levels. It is the axis of the World Wheel, whose spokes are the
emanating radii and whose felly is our plane of existence. The vertical
ray is the trunk of the Cosmic Tree or Tree of Life, whose branches are the
multiple states; it is the Mountain that stands at the centre of the
universe; the Ladder whose rungs are the states of existence leading up to
Heaven; it is the mast of the Ship and also the smoke that rises from the
Hearth at the centre of the House of the Universe.

The ritual of site demarcation and orientation is to be understood in
this context of significance. By means of the ritual the builder identifies
the centre of his structure with the axis of the universe; by measuring out
from the centre he repeats by analogy the process of cosmogony. The space
he delineates is a reflected likeness of the total cosmos, its area made
meaningful by way of its connection with the supra-physical realms located
along the axis that centres it.

Several qualifications are necessary in connection with the cosmogonie
model described in the preceding. Firstly, a description of the genesis of
the universe in terms of an emanation from a point outwards in the six
directions is, if taken literally, an error, since space is a condition of
existence peculiar to our own level in the hierarchy of the states of
manifestation. Spatial concepts are not applicable at other levels : the
model is to be taken as a spatial representation of processes that are
spatial by analogy only.

This points up what was said above on the nature of symbolism :
whatever transcends our level of existence is no longer subject to its
characteristic limiting conditions such as space and time. It cannot be
described in modes of expression that partake of those limitations, but
only by way of analogy, which is to say by way of symbols. The symbol is
not to be taken literally : the builder who measures out the cosmos in the
ritual of demarcation is not repeating the process of cosmogenesis in any
literal sense but solely in a likeness. He is repeating, in the modes
proper to our state of existence, processes that are essentially
indescribable since they lie beyond those modes.

Secondly, it is to be emphasised that the above is only one of a
number of possible ways of explaining the symbolism of axiality. Every
true and adequate symbol is, as was stated in the Introduction, multi-
valent in its meaning. To the extent that it reflects universal realities
the symbol possesses a universal content of significance, which can be
viewed from many points of view. To allow but a single interpretation of
a symbol is to limit its referent, which is unlimited.

* * * * *



1. THE GEOMETRIC CENTRE.1

The cosmogony is symbolically expressed as an expansion or radiation
into the six directions from a central point. The three-dimensional cross,
with its six arms radiating from a common centre, is the universally
recurrent symbol of this process of cosmogenetic evolution. The arms are
the coordinates of our sensible world; they indicate how space deploys into
existence from a point centre and, by analogy, how time evolves from
punctuality. The centre of the cross, where its six arms come together,
symbolizes the Principle that generates the universe; it is the point of
origin of all things. Itself dimensionless and timeless, it is the
Principle of extension and duration. Lying beyond all spatial and temporal
limitations it nevertheless engenders the entirety of spatio-temporal
manifestation. The arms of the cross depend upon and radiate from their
centre; without the centre they could not exist. So likewise the totality
of universal manifestation depends upon and radiates from - and is
irradiated by - its Principle, lacking which it would be nothing.

The concept of the genesis of space as an expansion or radiation from
a point is reflected in language. The Sanskrit word nabhi, "the hub or
nave of a wheel11 and also "centre11 and "navel", derives from the root nabh,
"to expand". With reference to the human body, the navel corresponds to
space, and in the Rg Veda the cosmos is frequently spoken of as "expanded"
from a chthonic navel.3 Also, in the Vedas space is often designated by
the word die, which is literally "cardinal point" or "direction".4

The six directions of spatial extension - before, behind, left and
right, above and below - and the three divisions of time - past, present
and future - are contained in dimensionless momentaneity at the centre.
All phenomena, all entities, all events in space and time are held there in
an atemporal nowhere that is now and here.

Because the geometric point-centre is formless, dimensionless and
without duration it is an adequate symbol of primordial Unity,5 the

1. The works of Guénon provide insights that are indispensable for an
understanding of the symbolism of the centre and the following relies
heavily on his analysis. See esp. Guénon, 1958a, Ch.7 and passim; 1962,
Ch. 8 and passim. The concepts introduced by Guénon are developed in the
writings of Coomaraswamy and Eliade : see Coomaraswamy, 1977, 1, pp. 454 ff.
and 2, pp. 221 ff.; Eliade, 1957, passim; 1958a, pp. 143 ff.; 1959, pp 12
ff.; 1960, pp. 49 ff.; 1961, pp. 27 ff. & 73 ff. See also Chevalier and
Gheerbrant, 1973, 1, pp. 299 ff., s.v., Centre ; Cirlot, 1962, pp. 39 ff.;
Wheatley, 1971, pp. 428 ff.; Perry, 1971, pp. 771 ff.

2. MU VI.6. 3. Coomaraswamy, 1977,2, p.222. 4. Mus, 1935, p.139.

5. That is, metaphysical rather than arithmetical unity, which latter
represents Unity by analogical correspondence at the level of quantity.
See Guénon, 1946, p. 28; 1957, Ch. 5; 1962, p. 84.

3 THE SYMBOLISM OF THE CENTRE,
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Principle of manifestation. The radiation of the worlds from the centre
is a realization, a bringing into existence, of virtualities lying dormant
within Unity6 : it is a procession from Unity to multiplicity, from the
imperishable One to perishable plurality.7 It is a disintegration and
division of the One into the many : activating itself, the One spreads out
and scatters its light into the opacity, and there "rests in a wavering
refraction which appears other than itself11.8

In the same way that Unity produces all numbers without being modified
or affected in its essence by their production, so similarly the central
point produces all things and yet remains unaltered. So it is that the
Brahmanic texts can say that "It (Brahman) became the all"9 and yet add
that "Only one Fire is kindled manifold, only one Sun is present to one
and all, only one Dawn illumines this All"10 and "He maketh his single
form to be manifold".11 Similarly, the Buddha, who is the personification
of the point of Unity, says, "I, being one become many, and being many
become one".12

This is conveyed by the geometry of the figure laid out in the ritual
demarcation of the stupa site. The ground on which it is drawn is the
Ground of the Void or Non-Being, mathematically Zero. The centre is Unity,
the first and principial number, One; and, since the circle can have but a
single centre, inconnumerable. The circumference, made up of an indefin-
itude of points, represents the numbers of multiplicity; and the square
expresses the procession from Unity to quadrature,13 which reductively
typifies the fragmentation of the One.

The centre has another significance.
It is not only the point of origin whence
all things issue forth but is also the point
of their ultimate return. There are two
possible directions of movement along the
radii that join the points on the circum-
ference of the circle to their centre,
firstly, from the centre to the circumfer-
ence, and secondly, from the circumference
back to the centre. These complementary
phases of movement, centrifugal and centri-

petal, comparable to those of respiration or the action of the heart, give
the image of the successive manifestation and reabsorption of existences.
From the centre as nucleus proceed the cosmic tendencies of emergence and
divergence, of expansion and emanation : the One gives forth the multiple,
the most inward proceeds outward, the unmanifest becomes manifest and the
eternal unfolds to reveal the cycles of time. In the complementary phase
the cosmic forces of réintégration and convergence, of concentration and
conjunction, tend back towards the centre : multiplicity returns to Unity,
the outward turns wholly inward, manifestation is occulted and time is
absorbed into the still point of the timeless.

6. Guénon, 1958a, pp. 20 ff.; Eliade, 1957a, p. 44.

7. Edgerton, 1924, p. 20; cf. Wu, 1963, p. 10.

8. Tucci, 1961, p. 57. g. BU 1.4.10. 10. RV VIII.58.2

11. MU VI.26. 12. S II.212.

13. Guénon, 1962, Ch. 14 ("Le Tetraktys et le carré de quatre"),
treats of the quaternary as the number of universal manifestation. See
also Kramrisch, 1946, p. 123, n. 84.

* * * * *
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This concept of emanation from and return to the centre forms one of
the most fundamental bases of architectural symbolism. If beings are
entirely dependent on Principle in everything they are, then they must all,
consciously or unconsciously, aspire to return to it, and this centripetal
tendency is rendered into built forms by means of ritual orientation, which
directs the construction towards a centre, a terrestrial and sensible image
of the true Centre of the World. The orientation of the stupa is thus
seen to be an embodiment of man's striving to retrace the steps of his
becoming, back along the radii of the Wheel of Existence to its central hub.
The stupa, as every other form of traditional architecture, materializes
man's most fundamental intent, that of a return to his own true centre.

* * * * *

Lying equidistant from all the points on the circumference, the centre
divides each diameter into two equal parts. It is the point where extremes,
or opposing tendencies, represented by points opposite each other on the
circumference, are reconciled and joined in perfect equilibrium. The centre
is the place where all contraries are unified and all oppositions are
resolved.14 The coming into existence of the worlds is the genesis of
oppositions, the creation of a cosmic dialectic of contrasts and irrecon-
cilables. The cross with arms expanding from a common point of origin in
the contrary directions - north versus south, east versus west, and the
nadir opposed to the zenith - is the archetypal formulation of this
deployment of contraries. It subsumes the cosmic interplay of antithetical,
antipodean counteractions and interactions, the polarity of contradictory
energies. The central point is the place of the nativity of oppositions;
it is also the place of their reconciliation, of their union in a
coincidentia oppositorum. At the centre all oppositions are fused in a
coincident and concurrent merging. From one viewpoint the marriage of
contraries is an equilibrium of complementarles, subsisting in a harmonious
balance of mutual compensation. In this view the centre is an abode of
tranquility, the paradisical locus where antinomies are transcended and the
dualities inherent within existence are subsumed within a non-dual concord-
ance, the place where all evil and suffering, the anguish and anxiety
deriving from the clashing conflict of contraries, disappear within the
perfect peace and repose of their central merging. Viewed from another
position, however, it is a focus of dynamic intensity, the place where all
energies and forces are concentrated, where all oppositions inherent within
the cosmos coexist in a state of prepotent virtuality.

14. Guénon, 1958a, p. 38; 1962, p. 88; Chevalier and Gheerbrant,
1973, 1, p. 299.



24.

2. THE SUN AS CENTRE.

The orientation of the stupa plan is determined
by reference to the movements of the sun; the plan
is a geometric diagram of the solar cycle; its axes
locate the successive positions of the sun's course.
This has a more than merely astronomical significance
and expresses the symbolism of the metaphysical Sun,
the source and centre of the worlds.

In both the Brahmanic and Buddhist traditions the sun is the symbol
of the supreme Principle,15 the transcendent Centre of the universe. In
the Brahmanic texts the Sun is Cosmic Intelligence and the light it radiates
is intellectual Knowledge;16 it is the abode of Brahman and Purusa and the
seat of the cyclic legislator, Manu. The Sun's rays measure out the worlds,
bring all things into existence, quicken all beings : "Thou alone, 0 Sun,
art born about the whole world". The Sun is the sacrificial Person who
is "poured out upon the earth from East to West".18 It divides itself to
fill the worlds19 but yet remains undivided and whole among divided things,
"for inasmuch as he is that (Sun) in yonder world he is one, and inasmuch
as he is numerously divided here on earth among living beings, he is
manifold".21 By this manifold division of itself the Sun's light is
progenitive, "for progeny indeed is all the light".22 The Sun's rays are
his sons and every animate being is filiated from the Sun; and the Enlight-
ened know that "the rays of him (the Sun) who burns there, are the
righteous" .they are the solar rays, and true sons of the Sun.24

The symbolism is Buddhist as well as Brahmanic. The Buddhist
literature contains a group of stories in which the future Buddha has the
form of a golden animal or bird that daily leaps or flies to the top of
a tree. These legends have reference to the ascension of the golden Sun
to the apex of the world axis. The Buddha's birth is compared to the
triumphal rising of the Sun, which lights the whole world.26 In the Pali
texts the Buddha is "the kinsman of the Sun" (P. adhicca-bandhu); he is
also the "Eye of the World" (P. cakkhumâ-loke),27 evoking the recurrent
Brahmanic identification of the Sun and the Cosmic Eye, which "surveys
the whole" and "sees all things"28: from its solar centre the whole
circumference of the cosmic wheel is visible; the Buddha, like the Sun,
sees all things simultaneously.

15. Perry, 1971, pp. 317 ff.

16. Chevalier and Gheerbrant, 1973, 4, p. 216, s.v. Soleil.

17. AV XIII.2.3. 18. RV X.90.5. 19. MU VI.26.

20. BG XIII.16 and XVIII.20. 21. ¿B X.5.2.16

22. áB VIII.7.1.16; cf. TS VII.1.1.1.

23. áB 1.9.3.10; cf. RV 1.109.7. 24. JUB II.9.10.

25. See Przyluski, 1930, pp. 457 ff.; 1929, pp. 311 ff.; Bosch,
1961, p. 144.

26. Buddhacarita, 1.28. On solar symbolism in the Buddha legend,
see Rowland, 1938, and Soper, 1949.

27. SN 1.599 & III.9.6; D 11.158.

28. RV 1.164.44 and passim; AV III.22.5; BU 1.3.8.14; KU V.11;
S 1.38; Atthasâlinï 38; etc.
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In the Vajrayana the identity of the Buddha and the Sun is explicit.
The supreme Tathâgata is termed the "Great Sun11 (Mahàvairocana, Jap.
Dainichi), the supreme Eye of all the Buddhas and Bodhisattvas, who is
"without centre or circumference and never increases or diminishes".
He is the Solar Source from which all Buddhas and Bodhisattvas issue forth
as beams of light; and he is the Solar Body of Fruition to which they all
return. The Great Sun, Mahàvairocana, stands upon the summit of the World
Mountain, Meru, where he eternally reveals the Dharma by radiating forth
the Diamond World Mándala from his effulgent Body.

The Great Sun, which is the metaphysical Sun, is not to be confused
with the physical sun of our everyday experience. "Whereas the light of
the physical sun is partite, shining in the daytime but not at night, the
light of the Sun of Wisdom shines brilliantly in all places and at all
times....and everywhere throughout the Dharma World. The Great Sun cannot
truly be likened to the physical sun except by analogy; the physical sun is
subject to the limitations of causality, whereas the Great Sun is wholly
transcendent. Therefore it is called the Great Sun, Mahàvairocana".3Q

The supernal Sun "after elevation to the zenith shall no more rise nor
set, but stand single in the Centre. Hence this text : 'There it has not
set, nor did it ever rise...1 It neither rises nor sets; once for all it
stands in heaven for him who knows the doctrine of the Brahman".31 The
perceptible sun is merely the likeness of the supernal Sun; it moves, and
by its motion measures out the rhythms of time; but the imperceptible Sun
is stationary, fixed in an eternal Present, in the punctual and Principial
Instant whence time evolves. The metaphysical Sun stands beyond time and
remains forever motionless; within the Sun the nunc fluêns is forever the
nunc stans and time is congealed in punctuality.

* * * * *

The central point of the stupa plan is identified with the Sun, the
Centre of the cosmos, located at the navel of the universe at the summit
of the World Mountain. From the terrestrial viewpoint the Sun is at the
top of the universe, at the "eye" of the celestial vault? but in truth
the Sun is positioned at the Centre of the total universe. Viewed from
the felly of the World Wheel the Sun at the hub is at the zenith of the
circle's radius, which is at once a solar ray and the axis of the universe;
but viewed with the Solar Eye and from the position of the Sun itself,
it is centrally located.32

The Sun is homologous to other symbols of the Centre : it is "the
one lotus of the zenith";33 it is the circular roof plate (kannikâ-
mandalam)3A and eye of the dome in which the rafters converge as the rays
of the sun or radii of a wheel;35 it is the hub of the chariot wheel,
Heaven's only opening, enveloped by rays of light, which must be withdrawn
before the orb can be clearly seen.36 It is also the axis mundi, since
centre and radius, in the view of the Sun's Eye, are coincident. Thus
the Sun is itself the Pillar that holds apart the worlds,37 and the Tree

29. MKDJT, p. 1522, s.v., Dainichi Nyorai, quoting the Kongocho-
kigetsu.

30. Idem, quoting aubhâkarasimha, 1.

31. CU III.11.1-3; cf. Eliade, 1961, p.75.

32. Cf. Coomaraswamy, 1977, I, p. 420, n.11.

33. BU VI.36. 34. RV 1.146.4. 35. Coomaraswamy, 1977,1, p.440.

36. lea Up. 15, 16; JUB 1.3.5; 1.111.33; CU VIII.6.1; etc.

37. RV VI.86.1; VIII.41.10; X.17.11; X.121.1; JUB 1.10.9.



26.

of Light.38 In many traditions the sun is a
symbol of the ruling Principle or Lav of the
cosmos, and analogically represents the king as
the embodiment of Law within the empire. 9 So
also in the Buddhist tradition the Sun is the
symbol for the sovereign Buddha, personification
of the Cosmic Dharma, and analogically the emblem
of the cakravartin-king.

The stationary Sun stands at the apex of the
world axis. It rests in the topmost branches of
the Cosmic Tree and is the same Sun that stands
unmoving above the tree when the child Siddhartha,
the Buddha-to-be, entered the first meditation
(dhyana).40 It shines from the summit of the
World Mountain : it is the "one Sun that never
leaves Mt. Meru",41 and Meru is "the support of
the Sun".42 The head of the Sun Pillar, extend-
ing from the centre of the vault of heaven to the
navel of the earth,43 is the omniform and omnis-
cient Sun-Spirit whose kiss endows all things
with life and being.44 The symbolism is expressed
in Buddhist iconography by the frequently
recurrent motif of the Wheel (cajera) supported by
a pillar : the Wheel is identified with the Sun45

and located at the top of the column is at once
the Wheel of the Dharma and the Buddha-Sun set
motionless at the apex of the world.46

The Buddhist story book, the Vikramachari ta/-47

tells us that on the summit of a high mountain
there lies a lake from whose centre rises a
pillar of gold to support a golden throne. "From
sunrise to noon-time the column rises gradually
till it reaches the disc of the sun and after
that it sinks little by little till at sundown
it touches the water again. This happens day by
day". The story continues by describing how the
cakravartin Vikramâditya ("Sun of Heroism"),
sitting upon this throne, rises with it towards

38. Coomaraswamy, 1977, 1, p 387.

39. Chevalier and Gheerbrant, 1973, 4, p. 217, s.v., Soleil.

40 See below, p. 182. 41. AB XIV.6.44, Comm.

42. Kramrisch, 1946, p. 355, quoting the Hansot Plate, 757 A.D.,
(Broach), Ep. Ind., XII, 203.

43. ABV.28.1; II.1. 44. áB VII.3.2.12-13.

45. R.V 1.174.5; 1.175.4; IV.16.12; IV.7.14; VI.56.3; etc.

46. Cf. Bosch, 1961, p. 159.

Fig. 7 : The Sun Disc, homologue of the Wheel
of the Dharma, standing stationary
at the top of the World Axis.
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the Sun, and then redescends with it to enter the subterranean world, where
a glittering golden sacrificial post (yûpa) is set up upon a golden altar.
Beside the post stands Prabha ("Splendour")f the Mother of the World and
the beloved of the Sun. Seated on his throne, once more the king rises to
the surface of the lake at the moment of the sun's rising. In this manner
the cakravartin and the throne follow the ascent of the sun to the zenith
and then its nightly descent into the subterranean worlds. In this
connection it is to be noted that the Great Goddess is assimilated to the
cosmic axis that holds apart the worlds and upholds the Sun God, Sürya.49

The cakravartin1s throne supported at the summit of the Pillar is a
variation on the theme of the cakravartin1s palace which "rests on a single
column" (ekastambha-prâsâda)5°1 "If I raised a palace on a single column,
I would be first among all kings", says a monarch in the Jâta/cas,51 and the
Culavamsa relates how the Sinhalese king Parakkamabahu had just such a
palace constructed : "Rising from a makara, it rose aloft as if it had split
open the earth. It was adorned with a golden chamber placed upon a golden
column and possessing the beauty of a cave of gold for this lion among
kings..."52 This in turn relates to the symbolism of a town supported by a
pillar, typified by Dvâravàti, the city of the cakravartin, which, at the
approach ofenemies and at a cry from the demon who guarded it, would rise
up into space as if supported by an island in the middle of the sea. When
all danger had passed the town sank down to its usual level.53

These legends, associating the pillar-supported Sun, the cakravartin,
his throne, his palace and his city, ultimately refer to the Buddha, who
is the supreme Cakravartin, the Solar King who dwells at the summit of
the universe.54

As shall be shown in greater detail in the following55 the macrocosmic
symbolism of the Sun located at the zenith of the cosmic Mountain, Tree or
Pillar has a microcosmic counterpart. In the individual being the Sun
"of a thousand rays" is synonymous with the sahasrâra, the thousand
petalled lotus stationed at the foramen (brahmarandhra) at the crown of
the head and the summit of the merudanda, which is homologous with the
solar ray and the microcosmic axis. 5 6 '.

The full implications of this symbolism of the Sun fixed stationary at
the summit of the axis mundi - Pillar, Mountain or Tree - will become
apparent when the imagery of the Sun Door is examined at a later place.57

47. Also called the Simhasanadvatrimsika, "The Thirty Two Stories of
the Throne". Cited in Bosch, 1961, p. 96; Auboyer, 1949, pp. 78 ff.; 1954,
p. 183; Wales, 1977, p. 132; Féer, 1883, pp. 127 ff.; and mentioned below,
p. 70, in connection with the symbolism of the Pillar.

48. A similar symbolism appears in the Cakkavati-.sîhanâda-suttanta (SBB
4, 26) but there the motion of the pillar follows the life of the cakra-
vartin in its ascendency and subsequent decline. Elsewhere the pillar rises
and falls in accordance with the length of the kalpa (cf. Auboyer, 1949, p. 79),

49. See below, p. 166. Cf. Combaz, 1935, p. 114.

5G. Jâtaka 121 & 454; Auboyer, 1949, p. 80, n.3, p.117, n.6 & p. 128.

51. Jâtaka 465. 52. Culavamsa II.11-12. 53. Jâtaka 454.

54. This theme is developed in the following. See pp. 88 ff.

55. See below, pp. 317 ff. 56. Eliade, 1957, pp. 77-78.

57. See below, pp. 268 ff.
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1. MEASURING OUT FROM THE CENTRE.

The ritual of laying out the confines of the stupa to accord with the
directions of space is the demarcation of an ordered, or cosmic space from
out of the chaos of unlimited extension. It is the determination of the
indeterminate; a limitation of the unlimited; a making finite or definite
of what is undefined and indefinite. It is a process of measuring out so
as to give bounds to the unbounded : in its unbounded state space is
amorphous; by its bounding it is given form. By its measuring out space
is brought from virtuality to actuality; it is rendered real, made to exist.

The manner in which undefined space is measured out in the ritual is
analogous to that in which the possibilities contained within Principle
are determined in the process of cosmogenesis. The generation of
existences is precisely their definition from All-Possibility. From the
central point, which is itself the first determination of the Ocean of
Possibility, there is an irradiation that illuminates the tenebrous Waters
of potentiality, and they are made manifest. The Waters are measured.
The possibilities of manifestation are defined and bounded. Just as the
radii that emanate in the cardinal directions from the centre in the rite
can be said to realize space by causing it to pass from virtuality to
actuality, the extension of the radii being the measure of the actualized,
or realized space, so analogously the radii issuing from the cosmic Centre
realize the potentialities inherent within the Waters and thereby bring
forth order - cosmos - from dark chaos. The radii are like the rays of
the sun; they illuminate the obscurity of substantial chaos, making apparent
that which they illumine so that the possibilities of phenomenal existence
are made visible. The rays make things manifest and, symbolically speaking,
manifest them. The possibilities of manifestation are actualized, brought
from potentiality to act.

In this process "the 'non-measured1 is that which has not yet been
defined; the 'measured' is the defined or finite content of the universe,
that is, of the 'ordered' universe; the 'non-measurable' is the Infinite,
which is the source both of the indefinite and the finite, and remains
unaffected by the definition of whatever is definable, that is to say by
the realization of the possibilities of manifestation that it carries in
itself".1

The significance of the ritual of demarcation thus lies in the fact
that it is a mimesis of the measuring out of cosmos from the dark and
limitless Ocean of Universal Possibility. The ritual is a reenactment
of this cosmic generation : it is mimetically an illumination, a making
manifest and a making real. Prior to its determination by the radii
emanating from the centre, space has no real existence, remaining outside
manifestation as disembodied, indistinguishable extension, nothing more
than a virtuality. The projection of the radii and the bounding of the
space is the realization of space. The perimeter of the bounded space
marks the effective extension of the radii from the centre, which extension
is the measure of the space realized. Just as the primordial measuring

1. Guénon, 1953a, pp. 37 f., paraphrasing Coomaraswamy, 1938c,
p. 91, n. 2.

solar ray and the microcosmic axis. 5 6 '.4
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is a comprehension or an encompassing of potentialities, so too the
builder's simulated demarcation is a division of the graspablef that is,
comprehensible, from the incomprehensible, of the knowable from the
indefinitude of the unknown.

The rite, as are all others, is a reflected reproduction at its own
level of the original and momentarily persisting process of the production
(that is, literally, "a leading forth") of order, a concept that is
conveyed by the word "rite", which is connected with the Sanskrit word rta,
"order", and also by its root with the Latin ordo.2 To ritually measure
the unmeasured is to regulate it (from the Latin regula, "a rule"), to
order it, to create cosmos or an ordered world.

To measure (ma) is to give existence to a thing, to actualize it, to
give it reality. In the beginning the principial Unity divides itself
to give existence to divided things, and this fragmentation of the One is
a measuring out of the universe. The cosmogonie procession is a measuring
out, and in this sense is per artem. It is maya, an illusory or "magical11

process. Samsara, the world of becoming, is maya-maya, "natured", of the
stuff of maya. Mày5 is "art", that by which an artefact, an appearance
(rupa), is produced; it is an artifice, that which brings the world into
existence.3 The word may5 comes from the same root ma, "to measure", as
does mâtra, "measure", which in turn is etymologically linked to the Latin
materia, from which our word "matter" derives.4 Materia not only relates
to mater, "mother", and to matrix, but also to metiri,^to measure, to
lay out (a place)", that is, to define it by boundaries, and "to erect, to
set up", thus involving the twofold concept of generative principle and of
measure : the measuring out of the world is the very process of its
genesis.

The material world, even etymologically, is intimately connected with
measure. This relationship is clearly expressed in Buddhist myth, where
Maya is the Buddha's mother and where the Buddha appears in the world in
his "body of measurement" or "measured body" (nirmâpakaya) : the body of
the Buddha is coterminous with the measured body of the universe and his
nativity is a paradigm of its production into existence.5

The concept of the cosmogenesis as a process of measuring out of the
directions from a centre is inherent within many aspects of Indian thought.
The measuring out of the directions is a reiterated theme in the Brahmanic
and Buddhist mythologies. Prajàpati, who is the Year, measures out the
world with his Eye, the Solar Orb.6 So similarly the Sun measures the
dimensions of space and time to produce the cosmos.7

2. Ibid., p. 338, n-10.

3. Zimmer, 1946, pp. 24-25. For other valuable insights into the
nature of maya see Eliade, 1979, pp. 201-202.

4. It must be stressed that the term materia as used here and as
conceived by the Scholastics has nothing whatever to do with the "matter"
of contemporary science. However vague and ambiguous this term might be
when used in the modern world it nevertheless always refers to the sensible
order of reality, whereas in the traditional context materia belongs to
the principial order and thus lies in a realm that cannot be penetrated or
cognized by the sensible or mental faculties. It is totally beyond the
level of apperception belonging to the senses or the discursive mind. See
Guénon, 1953a, pp. 25 ff.; Coomaraswamy, 1977, 1, p. 376, n. 1.

5. See Coomaraswamy, 1938a, passim, and esp. p. 83.

6. See below, pp. 31 f. 7. See below, pp. 30 ff.
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Purusa (= Prajipati), the non-supreme (apara) and first form of the supreme
Brahman (para-brahman),8 identified with Viavakarman, the Architect of
Universe,"bears the measuring rod (mana, from ma), knows divisions and
thinks himself composed of parts". Thus divided and measured out, Purusa
thinks of himself as the Goddess Umi, whose name, like maya, is from the
root maf "to measure" : she is "the measured out", the manifested world
come into existence by the thinking of Purusa.11 By thinking himself as
divided and composed of parts he measures out the cosmos.

2. MEASURING OUT BY THE SUN.

Fig. 8 : The seven rays, viz., the rays in
the six directions (the four card-
inals, the Zenith and the Nadir)
plus the Centre, the "seventh ray".

The method of orienting the stupa plan in the ritual of its demarc-
ation is a mimesis of the manner in which the sun measures out the
directions in its diurnal and annual cycle. This, in turn, is a physical
likeness of the metaphysical Sun's deployment into space, its passage
from Unity to quadrature, from the One to multiplicity.

The Sun is the Centre, in which there is no distinction of directions,
the "locus" of Brahman who "is endless in all directions, though for him
assuredly directions such as 'East1 etc., cannot be predicated"12 and in
whom "the directions are submerged".13 Manifestation expands or extends
outwards in the six directions from the Sun as its Principle, which is
therefore "seven rayed", with reference to the six arms of a three
dimensional cross and the point of their junction, which is the trace of
a seventh "ray" that is coincident with the centre. The Sun, "set aloft",
at first "was unstable, it seemed, it did not flame, it seemed, it did
not burn aloft", and only when made firm by the gods did it "burn upwards,
hitherwards and crosswise",14 that is, shine from the Centre (the "seventh
and best ray") in the six directions.

The seven rays of the Sun typify the 4,5,8,9, 1000 or innumerable rays
that shine from it in all the indefinitude of directions that part from
it as centre. Of the six radiating rays those of the zenith and the nadir
coincide with the Cosmic Axis, while those of the four directions on the
horizontal plane determine the extension of the "world", or a particular
ensemble of possibilities of manifestation. The seventh ray, coincident
with the Sun-Centre itself, as it were passes "through" the Solar Orb to
the supra-solar Brahma-worlds, where "no sun shines". By his passage
through the Sun the Wayfarer begins his "ascent" of the seventh ray, which
is the brahma-patha, the continuing Path of Brahman. This Path, being
dimensionless, is incapable of description by geometric representation
except by analogy; it is ineffable, non-human, uncommunicable, knowable
only by the Intellect and not by any physical or mental means.15

8. ávet. Up.III.19; Visnupuràna 1.1.2. a.Mânasâra II.2-5.

10. Vayu-purana IV.30-31, cited by Kramrisch, 1946, p. 131.
1 1 - Kramrisch,1946, p.131. 12.MU VI.17. 13.JUB III.1.9. 14.JUB 1.55.

* * * * *
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The universe is measured out from the Sun as Centre. Visnu, using
the Sun as his measuring instrument, measures the earth; and by the
same means Indra measures out the six regions and so brings the wide earth
and the high heavens into existence. Varuna also, "employing the Sun
as his rule, measures out the earth111Q and "stretches out the earth as a
butcher stretches out a hide, so that it should be the carpet of the Sun".
Elsewhere it is the Sun himself who "measures out the chthonic regions";
and Savitr, the Sun, measures the universe.21 The Sun is the point of
attachment to which the worlds are tied by means of the six directions; the
warp of the world stuff is fastened by six pegs or rays of light.22 "The
Sun is the fastening (or pivot) to whom these worlds are linked by means
of the quarters",23 and hence the Sun is "four-cornered, for the quarters
are his corners".2¿* In other numerous texts Heaven and Earth are wheels,
whose radii, determining the extension of their circumferences, are the
rays of the supernal Sun : spatial extension deploys from the Sun as Centre;
the Sun is the architect of space. "He (the Sun) has measured out with
his rays the boundaries of Heaven and Earth";25 and "it is through the
Sun that the Earth becomes the support of all things".26

Analogously, the Sun measures out the cycles of time. Prajâpati is
the Year and "The eye of Prajâpati1s crudest from, his cosmic body, is the
Sun. For Purusa's great dimensioned world (mâtra) depends upon the eye,
since it is with the (solar) eye that he moves about among dimensioned
things".27 "What precedes the Sun28 is timeless (akâla) and undivided
(akala); but what begins with the Sun is Time that has divisions (sakala)
and its form is the Year".29

The procedure from Unity to quadrature by means of the Sun is
mythically expressed in the Vedic account of the three Rhbus making four
cups from Tvastr's one. The etymology of the term Rhbu is indicative of
the import of this story : it derives from the root'rabh, "to undertake,
to fashion", and hence the Rhbus are "fashioners" or "creators". They
are also "props" or "supports" (rambhu, also from the root rabh).30

They are "the men of Midspace", associated with the cosmogonie action of
diremption whereby Midspace separates Heaven and Earth and the four
directions deploy from the centre. They divide Tvastr's cup "as it were
measuring out a field (ks.etra) ". 31 Tvastr's cup is the disc or plate of
the Sun.32 "Savitr (the Sun)., is this only feeding vessel of the Titan
(Father)";33 it is "the bowl wherein is set the glory omniform"34

15. Coomaraswamy, 1977,1, p. 420, n. 11. 16. RV VI.49.13.

17. Keith, 1925, 1, p. 80. 18. RVV.85.5; cf. VIII.42.1.

19. RV V.85.1. 20. RV V.81.3. 21. Idem. 22. AV X.7.42.

23. áB VI.1.1.17; VIII.7.3.10. 24. ¿B XIV.3.1.17.

25. RV VIII.25.18f 26. Mânasâra III.7. 27. MU VI.6.

28. Cosmologically, "what precedes the Sun" is the timeless epoch
before time began; soteriologically, it indicates that he who attains the
Sun is liberated from the toils of time : he is a 1ivan-mukta, "liberated
in this life". Cf. Eliade, 1961, p. 74.

29. MU VII.11.8. 30. Cf. Coomaraswamy, 1977, 1, p. 416.

31. RV 1.130.1-5. 32. RV 1.110.3 & 5. 33. RV 1.110.5.

34. AV X.8.9.
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The directional axes of the stupa plan are the projections of the cross
marked out upon the celestial sphere by the sun in its diurnal and annual
movements. In its daily procession from dawn to sunset the sun measures
out the extent of the earth along the East-West axis. Its inclination to
the South (or North) from the zenith at midday, and its corresponding
inclination to the North (or South) from the nadir at midnight, when
projected upon the plane of earth subtends a short North-South axis. In
this manner the sun marks out the four directions in its diurnal course.

Fig. 9 : The cross projected by the
diurnal movement of the sun.

Fig. 10 : The cross projected by the annual
movement of the sun on the ecliptic.

In relation to the plane of earth the sun rises daily in the East; in
relation to the sphere of the heavens it rises successively in the East,
the South, the West and the North. In its annual course the position of
its daily rising is progressively displaced along the pathway of the
ecliptic, moving one degree each day to trace a great circle upon the
spherical surface of the celestial globe. The progress is coincident with
the succession of the seasons : the sun reaches its Northernmost position
at the time of the winter solstice; at the summer solstice it is in the
South; and the spring and autumn equinoxes mark the times of its risings
in the East and West.35

Thus by its diurnal and annual movements the sun simultaneously measures
out the directions of space and determines the seasons. The four extrem-
ities of spatial extension and the four nodes of the temporal cycle of
the year are married in the motions of the solar orb.

35. Guenon, 1962, p. 121; Mus, 1935, p. 227. For a description of
spherical astronomy see Smart, 1931. A useful summary is given in Needham,
1959, pp. 178 ff. The correspondence of the seasons and directions is,
of course, reversed in the Southern hemisphere, where North is the
direction of summer and South is that of winter.
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The stupa1s plan is the projection of a celestial geometry : its
directional axes are a projection onto the ground of the axes that join
the sun's positions on the sphere of the heavens at the solstices and the
equinoxes; its square is the terrestrial reflection of the supernal square
determined by the nodal points of the year; its quarters are the four
seasons of the year.

Each quarter of the cycle of the ecliptic comprizes three months and
their three corresponding zodiacal signs, namely, one of the solstitial or
equinoctial signs and its two adjacent signs. The twelvefold division of
the circle of the ecliptic symbolically defines twelve aspects of the Sun,
which are personified in the Brahmanic texts as the twelve Adityas.
The circle of the ecliptic, divided into months, is translated to the earth
as a square, with its twelve signs located in groups of three at each of
the four sides.37 This zodiacal square is the frequent basis for archi-
tectural forms : buildings and towns of the ancient and Asian world were
laid out as squares with twelve doors or gates arranged three to a side so
as to correspond with the twelve positions of the sun in its movement
through the twelve months.

The twelve months, which correlate with twelve positions of the sun on
the ecliptic, are twelve aspects of the stationary Sun that stands at the
apex of the world. The axes of the zodiacal square, joining the extreme
positions of the sun's annual course on the great circle of the ecliptic,
cross at right angles. The point of their crossing lies upon the world's
vertical axis, which issues from the Sun fixed motionless at the zenith of
the celestial vault. The cardinal axes which quarter the celestial sphere
are centred on a pillar surmounted by the Sun. Moving through its twelve
positions the sun revolves around this Solar Pivot : the ecliptic is a
sun wheel turning about a Sun-Axle.

The essential ritual associated with the stupa, the circumambulation
(pradaksina) in a clockwise direction, keeping the centre to the right,
repeats the solar symbolism. The ritual is a mimesis of the movements of
the sun, passing through the four directions and the four seasons of the
year. The performer of the ritual follows the ascending progress of the
sun from the South to the North, where Liberation is attained,39 and then
its descending course back into the world, repeating the redescent of the
Bodhisattvas who return to aid all suffering beings.

* * * * *

Both the diurnal and the annual cycles of the sun are reflected in
the oriented square of the stupa1s plan. The cross formed by the direct-
ional axes is a geometric representation of both the lesser and the greater
cycles. They can both be represented by the same diagram because one is
the image of the other : the daily projectory of the sun partially reflects
its annual progress. So also something of the movement of the annual cycle
is apparent in the successive positions of the sun's risings on the
horizon, which are daily displaced by some degrees to the North or South
of true East. There is a similar correspondence between the ascending and
descending movements of the sun in the annual cycle and the two halves of

36. See below, p. 108. 37. Kramrisch, 1946, pp. 29 ff.

38. Typical of the many examples that could be cited are the Celestial
Jerusalem and the Chinese Ming T'ang.

39, The North is the direction of the Sun Gate leading out of the
cosmos. See below, pp. 269 ff.
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the day. The ascending half of the day is from midnight to midday and
the descending half is from midday to midnight. Midnight corresponds to
the winter solstice and the North, and midday corresponds to the summer
solstice and the South; morning corresponds to spring and the East (the
direction of the sun's rising) and evening to autumn and the West ( the
direction of the sun's setting). The phases of the day, like those of the
month, analogically reproduce at a reduced scale the phases of the year.
The same can be said of a cycle of any length : it always follows the same
quarternary law.40

The day, therefore, is a condensed image of the year. The year, in
turn, is an image of the Great Day? and Great Days combine to form a Great
Year. By these correspondences the significance of the stupa plan is
expanded to encompass all the cycles of time, from the parts of the day to
the total duration of the universe. By way of a series of reducing reflect-
ions time in both its totality and its subdivisions is focussed in the stupa
plan. All time is geometrically reproduced within its confines.

The Pali texts speak of the periodic contraction (P. samvattati) and
evolution (P. vivattati) of the world.41 The time which thus evolves is
divided into aeons (P mahakappa), each consisting of four periods called
"uncountables" ( P. asamkheyya) : the uncountable period of contraction,
the uncountable period in a contracted state, the uncountable period of
evolution, and the uncountable period in an evolved state.42 Like space,
time evolves and contracts and, like space, is reabsorbed into the timless
centre. Time in its expanded state constitutes the Great Year. But the
revolution of the wheel of the year through the four seasons has no begin-
ning and no end. Every point of the sun's progress is simultaneously the
end of a complete cycle and the commencement of a new one. The point of
the beginning of the wheel of time is not on its rim, but can only be at its
centre. The directions evolve from a centre and so similarly the four
seasons evolve from a "fifth season", which is for time what the centre is
for space. The fifth season is symbolically identified with the timeless
days of the intercalary period and in the schema of temporal and spatial
correspondences is located at the summit of the celestial pole, locus of
the supernal Sun, the timeless source of all duration.

* * * * *

The stupa plan geometrizes time. It is a "crystallization" of temporal
cycles, a fixation of time's movements. In the stupa plan time is trans-
muted into space, its motions frozen into geometric correspondences. In
this way the two coordinates of the sensible world, the warp and weft of
the tissue of the empirical universe - space and time - are woven together
into the buiding fabric of the stupa.43

So, likewise, the stupa plan is a geometric graph of the cycles of
renewal. The course of the sun is the paradigm of recurrent regeneration
and decline : the sun's daily rising in the East is the image of rebirth
and new beginnings, just as its setting in the West is the image of decay
and death; and the sun's yearly journey through the seasons delineates a
similar pattern, passing from the spring of new awakenings to the winter
of dormancy. The axial cross of the stupa plan captures these transform-
ations in momentary stasis.

40. Guenon, 1968, p. 240, n.2.

* 1 « E.g., in the Brahma jála-sütra and Aggaîiîia-sut ta.

42. Gombrich, 1975, p. 137.

43. This theme is developed below, pp. 109 ff.

* * * * *
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There is a microcosmic as well as macrocosmic application of the solar
symbolism. The cosmological significance of the sun's progress through the
four quarters has a psychological counterpart, as is evidenced by the
Chândogya Upanisad, where the sun rises in the East, the South, the West
or the North depending on one's level of spiritual advancement. For the
Sâdhyas it rises in the Zenith and sets in the Nadir; and for the Compre-
hensor, "the supernal Sun, risen in the Zenith, stands there in the middle,
neither setting nor rising but evermore high noon". All these risings and
settings take place "within you", "in the space of the heart".

This internal schema of solar movement is explained by reference to
the accompanying figure, in which "A" represents an individual positioned
on the circle of the World Wheel. For reasons that will be developed in
a later place the centre of the Wheel lies in the North; South lies
opposite, at the circumference; and East and West are as shown, to accord
with the turning of the Wheel in a clockwise direction. The spiritual
condition of the individual is a function firstly of his distance from the
centre, and secondly of the direction he faces. At the beginning of his
spiritual progress he turns from the centre and proceeds against the turning
of the Wheel, facing the East, where he sees the sun to rise. Moving thus
in an outward, extensive and centrifugal spiral he reaches a maximum
distance from the centre, and now faces South. This is the winter solstice
of his spiritual life and the "dark night" of his soul : the sun rises in
the South. Now he "turns about in the deepest seat of consciousness" and,
facing the West, moves in the direction of the Wheel's turning, retracing
the spiral in an inward, intensive and centripetal direction. The sun is

Fig. 11 : The solar movement in the
microcosm (based on the illustration
given in Coomaraswamy, 1976, p. 108).

44. CU III.10-11. 45. Coomaraswamy, 1976, pp. 90-91, n. 65.

46. See below, pp. 269 ff.
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seen to rise in the West. In the fourth stage he comes to stand near the
centre of the wheel, which is coincident with the centre of his own being.
He faces North, and now the sun is seen to rise in that direction.47

Finally, when the journey of spiritual pilgrimage is completed, the
aspirant is reunified within the centre. He becomes one with the nave
of the world. For such a one the sun rises in the Zenith and sets in the
Nadir. Henceforth his journey is along the "seventh ray11, until, "laying
aside both manifestation and non-manifestation, he is Brahman"48 or, in
Buddhist terms, he has attained anuttara-samyak-sambodhi, the Highest
Perfect Awakening : the axis mundi has contracted to a point and the sun
"is forever risen; there is no more rising or setting. He is verily One,
in the middle place".49

47. Coomaraswamy, 1976, pp. 109-111. The sun lies to the South at
the winter solstice of the spiritual year, and to the North in summer.
Hence East is the direction of autumn and the West is that of spring.
The discrepancy with the evidence of our sensible experience of the move-
ments of the physical sun exemplifies the axiomatic law of symbolic
expression that the images of the empirical plane reflect those of the
spiritual world as in a mirror, which is to say reversed.

48. BU III.5.

49. Coomaraswamy, 1976, p. 114.
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THE SYMBOLISM OF THE DIRECTIONS OF SPACE

1. THE DEPLOYMENT OF THE DIRECTIONS.

The Buddhist tradition of laying out the stupa in accordance with the
directions goes back to the earliest texts. The Sinhalese chronicles show
that the ancient stupas of Sri Lanka were laid out in this manner. The
Mahavamsa, for example, tells how the spear of the Sinhalese king Dutta-
garnani, having been planted in the earth could not be moved and was there-
fore taken to form the central axis of a stupa that was built around it.
The chronicle then goes on to describe how the king paid homage to the
eight directions and to four monks in the cardinal directions and then
placed eight sacred bricks in the eight directions, starting from the East.

The Mahâ-parinibbâna-sutta records that the Buddha, instructing Ananda
on the appropriate way to honour his remains after his parinirvana, says
that they are to be treated as those of a cakravartin and are to be
installed within a stupa built rtat the crossing of four great roads".
Scholars have been unanimous in seeing this as a reference to the four
directions of space.4

A famous passage in the Saddharma-pundarlka-sutra adds depth of meaning
to the symbolism of the crossroads. The sutra tells the story of a wealthy
merchant whose house burst into flames while his children were playing
within. To bring them to safety he calls to them that there are three
carts outside, drawn by a ram, a deer and an ox, and urges them to come out
and ride upon them. By this expedient (upaya) the children were enticed to
leave the blazing building and were savedtThe children came out safely",
the sutra says, "and seated themselves in the open space (ákaáe) at the
crossroads".5 The parable is rich in meanings : the burning house
represents the world of samsara; the flames are those of suffering and
illusion. The children represent ignorant men, who must be enticed to safety
by way of the expedient means - the provisional truths - of the Buddha's
teachings; the carts drawn by the three animals are the Three Vehicles of
the Buddhist Doctrine; and the "open space at the crossroads" is the locus
of Liberation. The word used for "open space" is âkâée, from âkâaa, liter-
ally "space", but more specifically and technically referring to the
"spaceless space" at the axle point of a wheel and synonymous with the
principial Void-point whence the spatio-temporal world deploys. The child-
ren of the parable are safe from the flames of samsara when they reach the
akááa at the*unnioving hub of the World Wheel, the crossing point of the

1. Mahavamsa XXV.1. Cf. Mus, 1935, p. 118.

2. Mahavamsa XXIX.64; cf. XXIX.59 and Thupavamsa 104-105.

3. MV 10? cf. D XVI.5.

4. See Bénisti, 1960, p. 53; Viennot, 1954, p. 236; Bareau, 1960,
p. 234; Combaz, 1935, pp. 32 & 51? 1932, p. 208; Volwahsen, 1969, p. 89;
Govinda, 1976, p. 3.

5. SPS Ch. Ill (Kern, 1884, pp. 72 ff.).

6. Coomaraswamy, 1977, 2, pp. 20 ff.
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axes marking the directions of space - which is precisely where the Buddha
instructs Ananda to build the stupa that will contain his ashes. Comment-
aries on the Saddharma-pundarlka-sUtra explain that the crossroads also
refer to the Four Noble Truths of the Buddhist Doctrine, so that when the
children seat themselves in the "open space at the crossroads11 they are
at the very heart of truth.

2. THE DEPLOYMENT OF SPACE IN THE BRAHMANIC MYTHS.

The Indian literature, both Brahmanic and Buddhist, contains many
accounts, expressed in myth, of the cosmogonie deployment of space in*;o
the directions. One typical example tells how the opposing armies of the
Gods (deva) and Titans (asura) fought for possession of the cardinal direct-
ions. The earth was unsteady, trembling like a lotus leaf agitated by the
wind. The Gods seized it and made it firm, in the way that a hide is
stretched and pegged by its corners. Using this as a stable support they
set fires upon it and thus prevented their rivals from approaching. The
earth having been secured, the struggle continued in the Midspace. The
battle was fought in the East, then in the South, the West and the North,
and in each of these directions the Titans were victorious. It was only
when the fight reached the North-East, "the invincible region", that the
Gods were able to repulse the enemy, but having lost the four directions
the Gods were disoriented and confused and in great danger of losing the
Midspace to the forces of disorder and disruption. The five regions were
confused together, and were only recognized again when five divinities
appeared, each in his appropriate place : by Pathyl Svasti the Gods recog-
nized the region of the North...by Agni, the East...by Soma, the South...by
Savitar, the West....by Aditi, the upper region. With the regions once more
recognizable the Gods were able to overcome the Titans, and triumphantly
ascended to the zenith of the sky.

The import of the myth is clear : it tells of the simultaneous measur-
ing out of the four directions and the vertical axis. The five points -
the four at the horizon and the fifth at the zenith - are fixed in their
positions and the stable cosmos of spatial extension is established.

The best known expression of the concept of the cosmogonie deployment
of the spatial directions is Brahma, the god of Creation, whose four heads,
facing the quarters, symbolize the directional emanation of space. Brahma
is the source, the seed, of all that is. He is the embodiment of space-
creating and time-creating power. Whereas Brahman, the unoriented and
boundless Immensity, the Void, offers no room for existence, Brahma, the
Immense Being, Brahman's masculine or personified form and first affirm-
ation, is the Principle of space and time : he punctuates the Void so that
space and time may originate within its non-determination. He is qualified
Brahman (saguna-brahma); he is identified with the Golden Egg (hiranya-garbha)
from which the universe develops; he is similarly identified with Prajâpati,
the god from whom the world is formed.

7. Parenthetically it should be noted that the term used to translate
"open space" (âkâae) in Kumarajiva's translation of the SPS is roji in-
Sino-Japanese, which is the term that the great Japanese tea master Sen-no-
Rikyü uses in his Namboroku to designate the small garden passed through
when entering the tea house. Sen-no-Rikyu summarizes his reasons for adopt-
ing this nomenclature by saying, "The term roj i sums up the whole realm of
boundless tranquility that is the tea room". Rikyü used the term to signify
the purity of the mind that has taken leave of all wordly toil and defile-
ment. See Furuta, 1964, pp. 79 f.

8. Lévi, 1898, pp. 48 ff.? Mus, 1935, p. 168.
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The lightning-thunderbolt (vajra) with which Indra slays Vrtra1 0 is
"four-cornered", which is to say square,11 as is its symbolic equivalent,
the Cosmic Mountain, Meru, each of whose sides is assigned to one of the
four castes : the Brahmins to the white side, the East; the Ksatryas to
the red side, the North; the Vaisyas to the yellow side, the South; and
the áudras to the black side, which is to the West.12 Town and village
plans in ancient India were disposed accordingly, with each caste occupy-
ing its appropriate direction on the square plan.13

Fig. 12 a : The five prong vajra. The four outer prongs are arranged
in the four directions around the fifth, axial prong.

b : Brahma. His four heads, facing the four directions, refer
to the deployment of space from the Centre.

c : Mount Meru. Its four sides, each correlated with a colour
and a caste, face the four directions of space.

3. THE DEPLOYMENT OF SPACE IN THE BUDDHA LEGEND.

The legend of the Buddha's life contains many references, both
implicit and explicit, to the concept of the directions of space deploying
from a centre.

Before his descent into the world the future Buddha chose the place
of his birth. The place he selected was the "Middle Country", defined in
the Vinayas as lying centrally among towns, hills and rivers in the eight
directions. 14 His mother, Maya, conceived the future Buddha in a dream,
in which the Guardian Gods of the Four Directions lifted her to a mountain
top and placed her beneath a Sal Tree, where her son entered her womb in
the form of a white elephant. 15 At his birth the Guardian Gods of the

9. Daniélou, 1964, pp. 232-234. 10- See below, pp. 64 f.

1 1 . RV IV.22.2.

12. Guenon, 1938, p. 21; 1962, p. 120; Kramrisch, 1946, p. 42, n. 57,

13. Brhat-samhitâ LII.67-68, cited by Kramrisch, 1946, p. 42.

14. Warren, 1922, p. 41 . 15. Ibid, p. 42.

16. The significance of the net is discussed below, pp. m ff.
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Directions appeared again, this time to receive the infant in a golden
net16 when he issued from Maya's right side as she held fast to a Sal Tree.17

Each of these events has a spatial import, indicated by the presence
of the regents of the cardinal directions and the Sal Tree, which symbol-
izes the central axis of the world.

Placed upon the ground the future Buddha stood upright and contemp-
lated the regions in the ten directions (the four cardinals, the four
intermediates, the Nadir and the Zenith) and could see no one in them to
equal him. Then he took seven steps and declared, "I am the summit of the
world, I am the best in the world, I am the eldest in the world".18 As
will be explained in detail in later chapters19 the seven steps refer to
the six directions of space plus the centre whence they deploy (that is,
the "seventh ray"). On his seventh step the Buddha reaches the Centre of
the universe and is thereby entitled to proclaim his primacy in the cosmos.

A story in the Jâtakas, told of the Bodhisattva Jotipâla ("Keeper of
the Light") but also understood to describe acts performed by Siddhartha
to win his bride Yasodhara,20 gives an account of how in an archery
competition he set up four banana trunks in the four corners of the court-
yard and, "fastening a thread to the feathered end of the arrow, aimed at
and struck one of the trees; the arrow penetrated it, and then the second,
third and fourth in succession and finally the first again, which had
already been pierced, and so returned to his hand, while the trees stood
encircled by the thread".21 In the manner of the Sun the Buddha has
measured out the four sectors of the world, tying them to himself by a
thread of light : the directions are thus attached to the Sun, and "The
Sun is the pivot, for to the Sun these worlds are linked by means of the
quarters".2*

The accounts of the Enlightenment tell us that the Buddha-to-be,
having bathed and eaten, came to the Tree of Awakening, ascended the
throne of Wisdom and stood on its Southern side, facing North. Immediately
the South side of the world sank, tilting down as far as the hells, while
the Northern side rose up to the highest heavens. Walking round the Tree
with his right side towards it he came to the West and faced East, where-
upon the Western half of the world sank, "as though it had been a huge
cartwheel lying on its hub, and someone were treading on its rim".23

Proceeding to the North the same thing happened and it was only when he
arrived at the Eastern side and faced West that the world remained stable.
"Now it is on the Eastern side of their Bo Trees that all Buddhas have sat

17. Warren, 1922, p. 46.

18. Fausbôll, Jâtaka 1.53; Rhys Davids, 1880, p. 67; Mus, 1935, p. 483.

19. See below, pp. 242 ff & 275 ff.

20. Cf. Jâtaka 1.58; Warren, 1922, p. 56; Lalita Vistara XII.

21. Jâtaka III.372; Coomaraswamy, 1943b, p. 111 and n. 16; 1944a, pp. 120-
121. When the assembled people wonder at these marvels the gods explain
that "former Buddhas have likewise, with the arrows of emptiness (sünya)
and impersonality (nairatma) smitten the enemy, depravity, and pierced
the net of heretical views, with intent to attain the supreme Enlighten-
ment". See Jâtaka 1.58; Coomaraswamy, 1943b, p. 117, n. 45.

22. áB VI.7.1.19; cf. VIII.7.3.10; BU III.6.2; BG VII.7.

23. Warren, 1922, p.75.
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crosslegged, and that side neither trembles nor quakes".24 The Great
Being, saying, "This is the immovable spot on which all the Buddhas have
planted themselves:, turned his back to the Tree to face the East and
seated himself crpsslegged in an unconquerable position. Now Mara appeared
and laid claim to the throne occupied by the Bodhisattva but is put to rout
when aakyamuni calls upon the Earth to witness his virtues. The victory
over Mara was achieved before the setting of the sun, and as darkness per-
vaded the world the Bodhisattva concentrated his mind and began a meditat-
ional ascent of the world's axis, rising to ever higher planes of insight
and understanding until, at daybreak, he attained perfect Enlightenment,
bursting in total Freedom from the apex of the world.2

Directional and axial symbolism inheres in every detail of this story.
In the context of the legend of the Enlightenment East is the location of
the hub of the World Wheel. The East locates one aspect of the World Axis,
namely, the Pillar of the Dawn, the column of light that sunders the dark-
ness and props the sky from the earth.2 The Wheel of the World tilts
when the Bodhisattva steps upon its rim in the South, the West and the
North - each of these positions is off centre - but remains steady when he
reaches the East, the point of beginnings, here identified with the centre.

Mara*s claiming of the throne relates to the same themes. The World
Wheel of the unenlightened is caused to turn by ignorance, craving and
passion; the wheel of birth and death revolves about an axis of these three
poisons. It is as the humanized embodiment of the poisons, the incarnation
of delusion, that Mara claims the centre of the world as rightfully his.
By contrast, the World Wheel of the enlightened Buddhas is seen by them to
be the Wheel of the Dharma, the wheel of the cosmos ordered by the Norm and
turning on the Buddha as its unmoving axle-tree.

The Buddha's attainment of Enlightenment is the realization of his
centrality. From the centre of our world he rises through the upper worlds,
ascending the perpendicular that leads up to the Centre of centres, where
he breaks free from the confines of the cosmos.

The symbolism of centrality is equally evident in the events immediate-
ly following the Buddha's attainment of Enlightenment, in the period called
"the seven week's retreat". In these forty nine days the Wakened One
remains within the circle of the Tree of Awakening. For the first week he
remains seated and motionless, realizing the bliss of nirvana. Then, ris-
ing, he stands for seven days more, steadfastly gazing with unblinking eyes
at the Bodhi Tree. In the following three weeks he makes, in seven day

24. Ibid., p. 76. 25. Ibid., p. 83. This event in the Buddha's
life is discussed in greater detail below, p. 279.

26. See below, pp. 163 ff.

27. The East is identified with the centre at the foot of the world
axis : the Supernal Sun "rises" in the Nadir and "sets" in the Zenith, which
directions are identified with the East and the West, the directions in
which the sidereal sun rises and sets. Cf. Coomaraswamy, 1976, p. 86, n. 48.

28. For a fuller analysis of this theme, see below, pp. 84 ff.

29. NidanakathS, pp. 102 ff.? MVU 111.281,1 ff.; Lalita Pistara XXIV?
Coomaraswamy, 1956a, pp. 29-30; Warren, 1922, pp. 83 ff? etc. There are
considerable variations in the accounts of the Buddha legend (see Lamotte,
1947, pp. 37-71? Foucher, 1951) and the times and the details of the events
of the forty nine days show divergences. Nevertheless the accounts are in
general agreement on the events referred to here.

27
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periods, a journey within the bodhimancia, which can be interpreted as taking
possession of the universe, comparable to that effected by the seven steps
taken at his nativity.30 He rises into the air to convince the spirits of
his attainment; he paces to and fro along a cloistered path running from
East to West and extending from the throne beneath the Tree to the place of
the steadfast gazing, tracing the diurnal path of the sun that "measures
out" the worlds, extending them out from the centre and then retracing that
path, retracting them into the central Tree.31 This perambulation is
described in the B a l i t a Pistara as taking place in the "three thousand
thousands of worlds".32Having once more resisted the temptations of Mara
the Buddha takes up his position at the foot of the Mucalinda Tree and again

Fig. 13 a : The meditating Buddha protected by the Serpent Mucalinda. The
spatial reference of the event is indicated by the association
of the image with a liñga-like caitya, the other three sides of
which show the Bodhisattvas Vajrapani, Prajñipáramitá and
AvalokitesVara. Angkor, late 10th Century.

b : A relief from AmaravatI showing a stupa fronted by the
Buddha protected by Mucalinda.

enters meditation. For seven days a furious storm rages, and the serpent
king Mucalinda, emerging from his underground lair at the foot.of the
Mucalinda Tree, wraps him about with his coils and extends his hoods to
shelter his head.

The story of the forty nine days following the Enlightenment is an
account of the cosmic peregrinations of the Buddha. Starting from the
centre of the universe, the Tree, he ascends to the supernal worlds; then
he encompasses the four directions of space; and finally he descends into the

30. See below, pp. 275 ff.

31. For the measuring out of the worlds by the sun, see above,pp.30 ff,

32. Lalita Pistara, XXIV, cited by Viennot, 1954, p. 180.
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underworlds by being fully enwrapped by the coils of the chthonic serpent.
He has traversed the six directions of the universe : the zenith, the four
directions on the horizontal plane, and the nadir, recomposing them within
the centre, which is himself.

On the last day of the seven week's retreat the Buddha desired to eat.
He was offered food by two merchants who were passing but had no bowl to
receive their offering. Seeing this the Guardians of the Four Directions
appeared before him, each with a bowl. Taking the four bowls the Buddha
placed them one above the other and made them to be one, showing four lines
around the rim. In this single bowl he received the food and ate.

Fig. 14 : The offering of the four bowls by
the Regents of the Four Directions.

This unification of the bowls of the four directions is the mythic
converse of the process symbolized in the Brahmanic story of the Rhbu's
fourfold division of the Sun Bowl cited above : by this miraculous act the
Buddha reverses the process of manifestation. The centrifugal expansion
of the directional rays is reversed; they are withdrawn to the centre,
quadrature returns to Unity and space is reconcentrated within the centre
whence it derived. This is an outward indication of the inward process
whereby the Buddha attained Enlightenment : by a one-pointed concentration
of his mind he has withdrawn his senses back to the dimensionless centre
of his being, thereby freeing himself from the bonds of the spatial and
temporal world. The full significance of this symbolism of the bowl as it
relates to the stupa becomes apparent when it is remembered that the arche-
typal shape of the stupa, revealed by the Buddha himself, is that of the
alms bowl. The tradition is recorded by the Chinese pilgrim Hsuan-tsang :
"The Buddha took his three cloths, folded each one into a square, and piled
them on the earth, beginning with the largest and finishing with the small-
est. Then, turning over his alms bowl, he placed it on top of them and set
up his begging staff upon the whole. 'Thus1, he said, 'is a stupa made1,
and this was its first model".33 The term "upturned bowl" (Jap. fukubachi)

33. Quoted by Foucher, 1905, pp. 63-64 and in Mus, 1935, pp. 62-63
& 288-289; cf. Combaz, 1932, pp. 176-177; Bénisti, 1960, p. 43; Saunders,
1960, p. 168.
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designates the dome of the stupa to this day in Japan. 

3 4

The symbolism of the cosmogonie expansion of the point-centre into
the directions is developed more ful ly in the Mahàyàna, where the geometric
procession from Unity to quadrature and fragmented multiplicity is mythic-
ally humanized so that it is the Buddha himself who divides to f i l l the
universe with his proliferated Person. This theme will be returned to in
the following.3 5

Fig. 15 : A relief panel showing the b i r th of the Buddha, whose presence is
aniconically implied by the insignia of royal ty, the parasol and fly whisks.
He is received in a golden net by the Regents of the Four Directions. The
net is marked with seven small footpr in ts , representing the seven steps taken
by the infant Buddha to encompass the seven directions of space and thereby
proclaim his lordship over the spatial and temporal universe (see below. DD
275 f f . ) .

3 4 . ML fo t Jap. fukubachi, Ch. fu-po, "upturned bowl",
below, p. 65,' n. 90.

35. See below, pp. 52 ff.

See also

* 
* v 

v v



THE DEPLOYMENT OF SPACE AND THE SACRIFICE

The deployment of the directions of space from the centre of the stupa
plan refers to the cosmogonie procession from Unity to multiplicity and
the reintegrative return of multiplicity to Unity : the plan is a diagram
of the manner in which Unity is fragmented into phenomena; and simultane-
ously it is a diagram of the way in which the divided cosmos is momentarily
reunified within its Principle. The symbolism relates to concepts of
sacrifice, formulated in the Brahmanic literature and physically expressed
in the construction of the Vedic fire altar. It is to these sources that
we must look for clarifications concerning the meaning of the oriented
stupa plan.

1. THE VEDIC FIRE ALTAR

The stupa is not the only construction whose plan is laid out according
to the directions of space determined by the movements of the sun. This
method of laying out plans is characteristic of Indian architecture as a
whole, so that Mus has said that, "In the history of Indian ideas this
spatio-temporal pentagram and the world structure to which it corresponds
constitute a common factor or an autonomous system which is taken for
granted by the most diverse religions, which merely fill it out with
sectarian specifics".1• The prototype of the oriented plan is to be found
in the Vedic fire altar.

The agnicayana, the rite of constructing the High Altar,2 lasts a
year, since Prajâpati is the Year. Constantly repeated, it represents the
periodic reconstruction of Prajâpati, enabling him to continue his creative
work. When the construction of the High Altar begins, a horse, which is
the manifestation of Prajâpati and a symbol of the Sun, is made to approach
the site and snuffle upon the first layer of bricks.3 A lotus leaf, which
represents the Earth as foundation, the primordial Waters, place of the
birth of Fire,4 is laid where the horse places his hoof. On this leaf is
laid a golden plate, the symbol of the Sun5 and immortality6 and above this
lies a statuette of a Golden Man, upon its back and turned to the East.
The Golden Man is Prajâpati, the immortal Person of the sacrifice. Homage
having been paid to this figure, bricks are built above it and a live
turtle, representing the vital sap of the world,8 a human head9 and the

1. Mus, 1935, p. *234; cf. Bénisti, 1971, p. 150 and also above, p.14.

2. The rite is described in ¿B. See Eggeling, 1882, 41, p. 143; Keith,
1925, p. 354; Gonda, 1962, 1, pp. 231 ff.; Kramrisch, 1946, pp. 68 ff.

3. On the symbolism of the horse's snuffling upon the self-perforated
bricks of the altar, see Coomaraswamy, 1940, pp. 47 ff. The horse is the
Sun and the bricks all beings and the worlds; and "just as he, the Priest,
makes it snuffle at these bricks, so yonder Sun strings to himself these
worlds upon a thread" (ÁB VII.3.2.12) and "so bestows the Breath indeed
upon them" (TS V.2.8.1? V.3.7.4). This is the sutrâtman doctrine discussed
below, pp. 111 ff. See also Coomaraswamy, 1977, 1, p. 387. n. 28.

4. TSV.2.6.5. 5. áB VII.4.1.17. 6. TSV.2.7.2. 7. ¿B VII.4.1 .15.

8. áB VII.5.1.1. 9. "The human head can be that of one from the

6
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heads of four animals - horse, ox, ram and goat - are built into the five
layers of the altar. These five layers are the five seasons and the five
directions.1°

The construction of the High Altar is a mimesis of the construction
of the cosmos 1 1: the water used for mixing the clay of the bricks is prim-
eval Water; the clay is the Earth; the side walls of the altar are Midspace,
and so on.12 The altar is also the cosmos in its temporal aspect and the
building up of its layers is a reconstruction of time. To use Mus1 phrase,
the altar is "time materialized11.1 3 "The altar of fire is the Year...the
nights are the stones surrounding it and there are 360 of them because
there are 360 nights in the year; the days are the yajusmati bricks, for
there are 360 of them; and there are 360 days in the year". ' 4 The altar
is built up with 10,800 bricks, one for each hour of the year (the day and
the night each having fifteen hours).15 At the building of the enclosing
wall 15 x 80 syllables are recited at the laying of each stone, and since
there are 360 stones there are 15 x 80 x 360 = 432,000 syllables built into
the altar, 16 which is not only the total number of syllables in the Rg Veda,
but also the number of years in a manvantara or total world cycle. This
number in turn relates to 25,920, the number of years in the precession of
the equinoxes. 1? Further, the 10,800 bricks of the altar correspond to the
10,800 pankti of the Rg Veda, that is, the number of metres formed by five
elements or octosyllabic verses.18

The altar is piled up in five layers, which are the seasons : "...of
five layers consists the fire altar, and five seasons make a year, and the
year is Agni (that is, the altar)"; "...and that Prajàpati who became
relaxed is the year; and those five bodily parts (tanü) of his which
became relaxed are the seasons; for there are five seasons, and five are
those layers : when he builds up the five layers he thereby builds him up
with the seasons". 21 The piling up of the altar thus replicates the course
of the year, which is a reduced image of the Great Year, identified with
Prajàpati. The five layers are also identified with the five directions :
"... and those five bodily parts of his, the seasons, which became relaxed,
are the regions (the four directions and the Zenith); for five in number
are the regions and five those layers : when he builds up the five layers
he builds up Prajàpati with the regions11.22

The altar is an image of the universe in both its spatial and temporal
aspects, for not only does it embody the days and nights and seasons of the
year but is also oriented according to the four directions, each governed
by a season.23 The five layers of the altar are simultaneously identified
with the five seasons and the five directions; and the seasons and the
directions compose the spatio-temporal cosmos, which is the body of Prajapati.

third or fourth class, killed in battle or by a thunderbolt" (Apastamblya-
arautasutra XVI.6.2, quoted by Gonda, 1962, 1, p. 231).

10. See below. 1 1 . ¿B VI.5.1.1 ff. 1 2. áB X.9.2.29.

13. Mus, 1935, p. 384; Eliade, 1957, p. 68; 1958ap. 372; 1961, p. 25.

14. ¿B X.5.4.10 . 15. áB. X.4.2.18 .

i6.áB X.4.2.30; and see Eggeling, 1882, 43, p. 354, n. 2, on the
method for determining the number 360. Cf. Mus, 1935, p. 281.

17. Guenon, 1970, p. 22; 1938, passim.

1 8. Mus ,1935. p. 280. 1 9 . áB VI.1 .8.1 5 .

20. On the five tanü of Prajàpati, see below, p. 47. 21 ; ¿B VI*1.2.18.

22. áB VI.1.2.19. 23. See above, pp. 32 f., and Mus, 1935. p. *97
and pp. 733-789; Eliade, 1957, p. 68.
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"The altar is imbued with the substance of the world";24 it is the
hypostasis of the cosmos; its construction brings together all directions,
all the Breaths, all times - the seasons, the months, the days and nights -
into a single, reintegrated whole. It is the coalescence of all space and
all time within a compounded unity.

The five layers of the altar are identified with two groups of five
qualities or "powers" (tana), which constitute the "inherent body" or bodily
Self of Prajâpati.25 There are five that are mortal (hair, skin, flesh,
bones and marrow) and five that are immortal (mind, speech, breath, sight
and hearing).26 The five layers also represent the Three Worlds (Heaven,
Midspace and Earth) and the two intermediate spaces.

2. THE DIVISION^AND REUNIFICATION OF THE
BODY OF PRAJAPATI - THE SACRIFICE.

According to the Brahmanic outlook the cosmogenesis is a sacrifice
(yajña),27and the sacrifice is Prajâpati, who divides himself into the
cosmos.

In the beginning, teach the Brâhmanas, Prajâpati, who is Atman28 and
the unmanifested Unity-Totality, desired to multiply, to become multiple?9

He emanated (visrj, in which srj is "to flow, to speed", and vi- indicates
dispersal in all directions) from himself the Word (vac), and thence the
Waters. Desiring to reproduce himself he penetrated the Waters and an Egg
developed, whose shell became the Earth. The gods, demons, men, plants,
etc., appeared.30

By this emanation of the worlds, Prajâpati is completely emptied out,
exhausted, without power.31 Before the cosmogenetic act he is the One,
concentrated and integral; after, he is decomposed, dispersed, different-
iated into the world of multiplicity : "After Prajâpati had emitted the
living beings, his joints were disjointed. Now Prajâpati is certainly the
Year, and his joints are the two joinings of day (that is, dawn and twilight),
the full moon and the new moon, and the beginnings of the seasons. He was
unable to rise with his joints loosened; and the gods healed him by (the
ritual of) the agnihotra, strengthening his joints'1.32

Man's performance of the ritual of sacrifice repeats the archetypal
and primordial Sacrifice. The dismemberment of Prajâpati, which is the
production of the universe, is reflected in the ritual as in a mirror,
inversely. The sacrifice is a reversal of the cosmo-generative process
whereby the manifold proceeds from the One. The sacrificer disjoins the
mere-seeming cohesion of the partitite sacrifice so as to reveal its impart-
ible essence, which is one and whole. Whereas Prajâpati divides himself,
makes himself many to enter into his offspring in whom he is swallowed up
and hidden, so in their turn his progeny empty themselves out, dismembering

24. Mus, 1935, p. *112. 25. áB VI.1.2.17 ff. 26. áfi X.1.3.4.

27. On the sacrifice see Levi, 1898; "Atmayajna : Self Sacrifice", in
Coomaraswamy, 1977, 2, pp. 107 ff; Coomaraswamy, 1943a, pp. 19 ff.; Eliade,
1979, pp. 227 ff.; 1958a, pp. 109 ff.; Gonda, 1962, pp. 227 ff.; Mus, 1935,
pp. *144 ff.

28. JB 1.68. 29. áB VI.1.1.8.

30. áB VI.1.1.8; cf. Eliade, 1979, p. 228; Gonda, 1962, p. 227.

31. áB III.9.1.1. 32. áB 1.6.3.35-36.'
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here for a remembering there. The body and self of the sacrificer, or of
his ritual surrogate, the victim or holocaust, are taken apart at the
terrestrial level to be reassembled supernally. Multiplicity is immolated,
Unity restored. The oblation, disintegrated here, is reintegrated above.

The ritual of sacrifice has a twofold function, on the one hand macro-
cosmic and on the other microcosmic. Functioning macrocosmically as a
repetition of the original act of creation, it is a ritual of renewal of
the world. The universe is recreated anew in the analogy of the year that
exhausts itself in completing its cycle and annually begins again. Micro-
cosmically, the sacrificial offering is the externalization of an inner
act. The proper sacrificial victim is the soul, the appetitive and greedy
mind, the sense of separate selfhood. The psycho-physical self is the
truly appropriate holocaust.

* * * * *

The building of the altar is a sacrificial act. The body of Prajàpati,
which had been fragmented and dispersed by the cosmogenesis, is reconstit-
uted and rearticulated - healed - by the sacrificial ritual of constructing
the altar : "This Prajàpati who became disjointed is now the same fire
altar built formerly".33

The being, who is a portion of Prajàpati1s body, is likewise scattered,
dispersed, discontinuous and deprived of cohesion. The creature and the
creation are both subject to time - and time is the destroyer; the Year is
Death.34 Days and nights are the arms of Death that squeeze man. They
are the waves that swallow everything.35 Partite and divided, the being
partakes of desolation, disorder and death.36

The construction rite restores Prajàpati's lost unity and by the rite
the sacrificer is likewise made whole again. Prajàpati, who was dismember-
ed in the beginning, is reassembled (samskri) in the altar. By its
construction the sacrificer identifies himself with Prajàpati. The
sacrificer, the altar and Prajàpati are identified in the building ritual :
the extent of the base is that of the outstretched arms of the sacrificer,
the bricks are the length of his foot, the navel (nabhi) is a square with
the dimension of his span. The Golden Man, built into the courses of the
altar, represents the immolated sacrificer. In analogous ways the
sacrificer is identified with the sacrificial animal and with the consuming
fire : the officiant is the altar, the holocaust, the sacrificial fire and
the God to whom the sacrifice is offered.37

When the sacrificer builds the altar he is renewing himself in unity.
By the performance of the sacrifice he is reintegrated. Retracing the
course of Prajàpati1s descent into the world he returns from multiplicity
to unity. He passes beyond space and time, is reborn, and attains
immortality.

The altar is the world and includes both its spatial and temporal
parameters. The spatial extension of the cosmos is embodied in the altar
both by its orientation in accordance with the directions and also by the
sacrificial animals built into its five layers.39 The myth, given in the

33. afi II.6.1.3. 34.as X.4.3.3. 35. Gonda, 1962, p.236.

36. Ibid., p. 228. 37. Burckhardt, 1967, pp. 20-21.

38. Ibid., p. 233; Eliade, 1979, p. 230.

39. The considerations that follow are elaborated in Mus, 1935, pp.
495 ff., Ch. XV :"La reconstruction de Prajàpati et l'unité de l'universe."
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áatapatha Brâhmana, establishes the connection : - The altar, in both
name and ritual identification, is Agni, the Fire. Agni is the son of
Prajàpati, engendered in the Dawn (Usas). When first born the infant boy
began to weep because he had no name. Prajàpati called him Rudra, "Howler",
"for Rudra is Agni". But the boy-god said, "Give me yet a name", and
Prajàpati successively bestowed seven more names upon him : Sarva, Paáupati,
Ugra, Aáani, Bhava, Mahln Deva and láana. The child entered into these
forms in turn.40

The eight forms of Agni, plus Agni himself at the centre, are the
regent-gods of the directions of space.41 By entering into them Agni has
realized a unification - the directions have been reintegrated within their
centre - and Prajàpati, desiring this wholeness for himself, pursued Agni,
who escaped by hiding within the five sacrificial animals. But Prajàpati
recognized him in them and prepared to sacrifice the five animals to five
gods : the man to Viavakarman, the horse to Varuna, the ox to Indra, the
ram to Tvastr, and the goat to Agni. These five gods are also regents of
the directions : Agni is the god who governs the East, Varuna governs the
West, Tvastr the North, Indra the South, while the centre is given over to
Viavakarman, the Architect and Creator, the Maker of all things, whose
four faces turn towards the four winds of the world and who is identified
with Prajàpati himself and with his cosmo-progenitive activity. The five
gods constitute a schema of the five directions; they form a pentagram of
the manifested world; they are the divided portions of Prajàpati, "emptied
out" into the world. The five gods are emanations of Prajàpati, and a
dispersal into multiplicity of his original unity.

For Prajàpati to sacrifice to these five
gods would be a fatal error. By so doing he
would be obscured within his own dismembered
parts. By sacrificing to the gods of the
directions he would endorse their dispersal
and reinforce his own exhaustion. Thus, as
time passed, he began to reflect. "He thought,
'For different deities, indeed, I mean to sacrifice now; but I myself
desire Agni1s forms; well then, I will sacrifice them as (the objects of
my) desire1",42that is to say, the disjointed god decided to sacrifice the
animals to Agni so as to rediscover himself. Thinking thus, he seized the
five animals and sacrificed them, but at the same time constructed the
five-layered altar, identifying each layer with an animal4 and thus with
a direction. But these five animals are the five parts of Agni, and by
incorporating them within a single altar Prajàpati builds a single, whole
Agni - with whom he is identified. Thus Agni becomes Prajàpati1s own
self : "(the victims) are five; for there are those five Agnis, to wit,
the five layers. For them he thus lays down five homes; and seeing that,
Agni turns unto him".

4C. áB VI.1.3.8-19.

41. With the exception of Aáani, who is replaced by Bhima, the list
of names is that of the eight regent gods of the cardinal and intermediate
directions given in the later Hindu texts, where they are described as
eight forms of áiva.

42. áB VI.2.1.6. 43. ¿B VI.2.1.11 ; VI.2.1.16.

44. as VI.2.1.16 This concept of interactive or reciprocal sacrifice
is parallelled in Shingon Buddhism and is represented by the Bodhisattvas
of Reciprocal Offering in the Diamond World Mándala. See below, pp. 150 f.
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The building of the altar is thus a réintégration of the spatial
extension of the cosmos back within the unity whence it came. The comple-
mentary coordinate of the physical world, time, is similarly reintegrated
within the altar. The five Agnis also preside over the five seasons.
"Assuredly, these (five) layers are the seasons"; 45 and the full year is
thus Agni in his unity : "The fire altar has five layers, (each layer is a
season), the five seasons make a year, and Agni is the year".46 Prajàpati
is the Year and in the altar Prajàpati, the Year, is reconstituted.

* * * * *

Prajâpati is Unity or Being fragmented into the diversity and flux of
manifestation. In his essence he is Purusa, the Person, the unchanging,
eternal and indivisible Essence of man and the cosmos. In an alternative
version of the cosmogonie myth it is Purusa who is scattered into manifest-
ation. Purusa is sacrificed by the gods (deva) at the beginning of the
world. From his dismembered body proceed the animals, the liturgical
elements, the castes, the sky and the earth, the gods.47This is the myth-
ological theme that identifies the manifested universe with the body of the
god, a theme that is recurrent in the Vedic literature : the bodily parts
of Skambha, 48 Brahma, 49 Brahman-Purusa, 50 and Visnu51 are identified with
the constituent components of the world. An analogous concept is found
among the Jains. 52 Prajâpati creates all creatures by drawing them from
himself, the demons from his abdomen, the gods from his mouth, the waters
from his ears and animals from his "breaths".53 This leads back to the
considerations just now examined : Prajàpati "creates" the five sacrificial
animals of the Vedic altar with his "breaths". The sacrificial victims,
identified with the directions and the seasons, are disjunct portions of
Prajàpatifs body : the man is Prajâpati1s Self (âtman), the horse is his
eye, the ox his breath, the ram his ear, the goat his voice. Built into
the altar they are reunited, as are the divinities with whom they are
identified. By building the altar the sacrificer retracts spatial extension
and temporal duration to the centre of his being; and microcosmically he
withdraws the outflowing "breaths" of his senses back to the source of
their dispersal.54

45. áB VI.2.1.36.

46. áB VI.8.1.15. There is a play of words in the Sanskrit text,
for which see Mus, 1935, p. 462, n.1.

47. RV X.90.1 Cf. Eliade, 1979, p. 224; Burckhardt, 1967, pp. 17 ff.
Kramrisch, 1946, p. 68; Auboyer, 1949, p. 144; Muir, 1868, 5, pp. 367 ff.;
Mund. Up. II.1.4. Burckhardt is at pains to emphasise that "this must not
be understood as 'pantheism1, for Purusa is not divided in himself, nor is
he 'localized1 in ephemeral beings; it is only his manifested and apparent
form that is sacrificed, while his eternal nature remains as it ever was
Multiplicity is not in the nature of God but in the nature of the world"
(Burckhardt, 1967, p. 20). For the nature of the gods who sacrifice
Purusa, see below, pp. 63 f.

48. AV X.7.10; Muir, 1868, 5, p. 381.

49. áB XI.2.3.Iff.; Muir, 1868, 5, pp. 388-390. 50. AV X.10.

51. BG XI.7 & 15; Rawson, 1973, pis. 23 & 48.

52. Auboyer, 1949, p. 145; Guérinot, 1926, p. 172 and pi. V.

53. áB VII.5.2ff.; Muir, 1868, 1, pp. 24 & 28.

54. see below, pp. 65 f.

* 

* 

* * *
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The symbolism of the immolation of the forms of Agni in the altar
also has a microcosmic significance, one that pertains directly to the
attainment of immortality by the celebrant of the sacrifice.55 The
¿atapatha Brahmana enumerates five "forms" of Agni, which are identified
with "powers" of the performer of the ritual : Agni is the voice, he is
the eye, the mind, the ear, and finally he is the breath, which is his
supreme form, since the other forms are sustained by and dependent upon it.56

The text then goes on to indicate cosmic equivalents : the voice is fire,
the ear is the four directions of space, the eye is the sun, the mind is
the moon, and the breath is the wind.57 The passage concludes by stating
that at death he who understands the doctrine" passes into fire by his
speech, into the sun by his eye, into the moon by his mind, into the quart-
ers by his ear, and into the wind by his breath; and being composed thereof,
he is identified with that one among their divinities who corresponds and
is at peace".S8

By ritual means the sacrificer is identified with the altar, which as
we have seen, is in turn identified part by part with the total body of
the universe. His five "breaths" - voice, eye, mind, ear and breath - are
identified one by one with the layers of the altar, which in their turn
are identified with the directions and the seasons and with fire, the sun,
the moon, the quarters and the wind. Those who practise the sacrificial
ritual come to realize this identification of the "breaths" or faculties
with those of the universe and likewise realize their reconstitution within
the Unity which the altar represents : at his death he does not perish,
but returns to the One.

To construct the altar is to reunite the scattered parts of Prajâpati;
it is to bring multiplicity back to unity; it is to transform finitude to
totality and mortality to immortality. To perform the rite is to return
to the centre : spatial extension is brought back to the geometric centre,
the navel (nabhi) of the altar; temporal duration is, reconcentrated at the
viáuvat, the central day of the ceremonies; and the bodily elements and
mental faculties of the person performing the ritual are withdrawn to the
centre of his being, the "immortal centre", which is coincident with the
centre of Prajâpati. These three centres coalesce in the rite, and what-
ever operates for one operates for all : the construction rites performed
in space are simultaneously performed in time, and exercise their influence
on the celestial powers, on the universe, and on the person of the
sacrificer.60 * * * * *

Prajâpati is seen to have several aspects : "in the beginning" he is
primordial Unity, the principle of manifestation prior to its deployment;
then he is the spatial and temporal universe, issued forth by his dismem-
bering; and finally he is the One that has been recomposed from his differ-
entiated parts. That is to say, he is first the unmanifested Spirit, in
its concentrated Unicity; then he is the cosmogenetic power of the Spirit,
raying out to form the worlds; and finally, he is that power once more
concentrated and returned within itself.

55. Mus, 1935, pp. *144 ff.

56. Cf. this doctrine with that given in CU V.1.7-15 'and BU VI.7-14,
where it is taught that when these functions cease man becomes dumb, blind,
mad or deaf, but when breath is withdrawn, he dies. See also below, p. 61.

57. ¿B X.3.3.1-6. 58. áB X.3.3.8.

59. Cf. Mus, 1935, p. *146. 60. Gonda, 1962, p. 234.
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3. BUDDHIST PARALLELS - THE PROLIFERATION
OF THE BODY OF THE BUDDHA.

There is a close analogy, evidenced in both literature and iconography,
between Prajàpati and the Buddha of the Mahlyana. "The Buddha as Supreme
Person (purusottama) ... is, from the standpoints of ontology and psych-
ology, as well as verbal correspondences, virtually identified with Brahrna-
Prajápati11.61 Prajápati is "Father of the World" (lokapiti), and similarly
"He, the Tathagata, endowed with Buddha-Knowledge, powers, absence of
hesitation and the other qualities proper to a Buddha, mighty with super-
natural power, is the Father of the World ( lokapitâ)tf.62 Prajápati is
literally "Lord of Progeny" and with analogous import the Buddha is the
"Lord of begotten existences" (sarvaprajina-nâtha)63 : in the same way that
Prajápati1s dispersal into the world is an emanation of children", a send-
ing forth of rays as from a central sun64 so that we are all divided and
fragmented portions of his body, so likewise the Mahâyâna teaches that all
entities (dharma) and all beings possess the Buddha Nature, even though
obscured by our ignorance and attachment. Prajlpati-Viavakarman has faces
turned to every direction and has innumerable hands and feet that reach into
the farthest points of the extended universe, signifying that he is omni-
present, "goes" everywhere to organize these points by his presence : he
is present in each and every point of the cosmos. The Buddhist pantheon
provides many matching examples of divinities whose multiple arms and
multiple heads signify the omnipresence of the Essence of Buddhahood.
Like Prajápati, the Buddha divides himself to be present in every tiniest
grain of dust in the universe.

Fig. 16 :
A Chinese "Thousand Buddha stele"
depicting the proliferation of the
Body of the Buddha.

6 ' . Coomaraswamy, 1935a, p. 47. 62. SPS III (Kern , 1884, p. 77) .
S3. SPS XV.21 (Kern, 1884, p. 3 0 9 ) . SA.For the solar rays as children

of the sun,see JUB I I .9 .10; as I I I .9 .2 .6 ; VI I .3 .2 .12 ; VIII .7 .1 .16-17; X.2.6.5 .
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Brahmanism identifies the cosmos with the body of the God; Buddhism
identifies it with the body of the Buddha. The Lalita Vistara says :
"The Buddha is called the caitya of the world...; three thousand worlds
come together to form the caitya of his body".65 There are several places
in Nàgârjuna's Mahâ-prajnâ-pâramitâ-èâstra where the Buddha's body is
equated with the universe. His essential body is said to "fill space in
the ten directions; it is immense, endless (ananta)... like space", and
"Showing his gr.eat Body (mahâkâya) of pure light and varied colours, he
filled space (âkaaa)". "'My body', said the Buddha, 'is inconceivable
(acintya). Brahma, the King of the gods..., the gods and the elders...
desired to measure my body and discover my voice; they were unable to fathom
them1". In another passage the Bodhisattvas, seeing the body of the Buddha,
cried, "to attempt to measure his body would be a never-ending task. It
goes beyond the world of space..."66

Fig. 17 :
Kongôzôô Bosatsu (the Bodhisattva
"Diamond Storehouse King"), who
typifies those Bodhisattvas whose
multiple heads and arras represent
a deployment of Buddha qualities
throughout the cosmos.

Expressing a similar concept, the Avatamsaka-sutra contains several
passages assimilating elements of the cosmos with transformations of the
body of the Buddha , 6 ' and the same sutra speaks of the body of Samanta-
bhadra as having "incalculable Buddha Lands, innumerable as particles of
dust, in each of the pores of his skin".58 The Karanda-vyuha-sutra similar-
ly says that each of the pores of the skin of Avalokiteávara contains the
whole universe.6 9

65. Quoted by Auboyer, 1949, p. 148.

66. Lamotte, 1944 , pp. 5-6, 1 8 & 1 9 ; quoted in Auboyer, 1949, p. 148.

67. Snellgrove, 1978, p. 201; cf. Auboyer, 1949, p. 148, where she
describes 7th Cent, bronzes from China and Turkestan which show thé Buddha
wearing a cloak representing elements of cosmological symbolism.

68. Avatamsaka-sutra, quoted MKDJT, p. 1915b, s.v., Fugen Bostatsu.

69. Snellgrove, 1978, p. 326.
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Fig. 18.
a. The Body of the Buddha as a cosmos. The robe shows Mt. Meru

as its axis, with the Tusita Heaven above and the hells below.

b. An eight-armed Avalokiteávara. The body shows a multitude of
small Buddhas, with reference to the passages in the Karanda-
vyuha-Sutra which teach that each of the pores of Avalokiteávara1s
skin contains a universe.

The sutras contain many accounts of a proliferation of the Buddha's
body, which can be interpreted as referring to the deployment of his body
into the directions of space so as to fill the universe. One such is the
legend of the Great Miracle at aràvastî, which tells how the Buddha, having
been repeatedly requested by King Prasenajit to display his powers, rose
into the sky and walked in the air, while emitting flames from the upper
part of his body and waves of water from the lower part, like a multi-
coloured aura. Then he multiplied his form, radiating images of himself
up to heaven and in all directions so that the sky was filled with Buddhas
preaching the Dharma. The twin miracle was completed by the raging of a
violent storm. The heterodox were overthrown and an immense multitude were
converted. 70

70. Dhammapada-Atthakatha XVI; also mentioned in the Nidana-katha;
Jâtaka 483; Mil; introduction to the Atthasâlinl, etc. See Foucher, 1917,
p. 152, and 1909, passim . The Mahâvatpsa 137, 241 & 254 and the Jataka Comment-
ary (Fausbôll, 1881, 1, pp. 77,88 etc.) call it "the miracle at the foot of
the mango tree" with reference to their versions of the myth, according to
which the miraculous occurrences began with the Buddha causing an enormous
mango tree to grow immediately from a mango seed.
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In the Divyâvadâna account of the same story the Buddha seated himself
on the corolla of a marvellous lotus that was created for him by the Naga
Kings Nanda and Upananda. The Buddha sat upon this lotus with the gods
áakra (Indra) and Brahmâ" to his right and left. Then he caused another
lotus with a Buddha seated upon it to appear above the first, and then
others in front, behind, to either side, and then proliferating until a
crowd of Buddhas in the four consecrated attitudes (standing, walking, sitt-
ing and recumbent) filled the heavens up to the Akanistha, that it, the
heaven at the final limit of the World of Form. 71

The Saddharma-pundarlka-sutra records another miracle of analogous
import. It tells how, from the circle of hair on his brow (urna), the
Buddha darted a ray of light in which were made visible Buddhas preaching
in thousands of myriads of kotis of Buddha fields throughout the ten direct-
ions. 72 These uncountable myriads of Buddhas assembled in all the directions
around áakyamuni. All these Buddhas are emanated from the body of aakyamuni,
who says, "I have miraculously created from my own body many Tathigata forms,
which in the ten directions of space in separate Buddha fields, in thousands
of worlds, preach the Law to creatures".73 The Chinese version of the text
is even more explicit : "The moment has come to bring together here all the
Buddhas that I have produced by dividing my body and who preach the Law in
the ten directions of space".74 A little later the Buddha says, "...from
the moment when I began to preach the Law to creatures in the Saha world
and in hundreds of thousands of myriads of kotis of worlds, the venerable
Tathâgatas... such as the Tathagata Dipamkara and others... have all been
miraculously produced by me".75

The same sutra also describes how the two Buddhas, aakyamuni and
Prabhutaratna, seated side by side in the stupa that had miraculously
appeared in the sky at the time when aakyamuni was preaching the Law,
"smiled at each other, and from their open mouths gave tongue, so that
their tongues extended to the Brahmaloka, and from these two tongues there
issued forth countless myriads of rays, and from each ray countless myriads
of Bodhisattvas, of golden body... who, stationed in every quarter, preached
the Law... so that every existence in every Buddha field heard that voice
from the sky".76

Another example of this theme of the multiplication of Buddhas to fill
the ten directions of space, taken from the Bommôkyô, is given at a later
place, and many other texts could be cited to demonstrate the theme. It
is a commonplace in the sutras of the Mahâyâna.

* * * * *

The Buddhas proliferate not only in space but also in time. The
concept is expressed in the doctrine of the three thousand Buddhas of the
three kalpas. A kalpa is a vast aeon, of incalculable length.78 The three
kalpas are those of the past, the present and the future. In each of
these periods a thousand Buddhas appear. Shingon Buddhism teaches that

71. Divyâvadâna 162; Foucher, 1917, p. 159.

72. SPS XI (Kern, 1884, pp. 227 ff : "Apparition of the Stupa").

73. SPS XI (Kern, 1884, p. 231). 74.Taish5, Vol.9, No. 262, p. 32.

75. SPS XI. Cf. Mus, 1935, p. 603. 76. SPS XX (Kern, 1884, p.. 364 f.)

77. see below, pp. 207 f.

78. For the meaning of the term kalpa see Ishizuka and Coates, 1949
367, n. 19.p.
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the three thousand Buddhas are various and innumerable79 transformation
bodies of the five Jiña Buddhas who abide eternally, which is to say time-
lessly and instantaneously, in the Pure Land of the Great Sun Buddha
(Mahàvairocana, Jap. Dainichi) on the summit of Mr. Meru, where they occupy
the terrace of the Jewel Stupa.80

* * * * *

A persisting preoccupation of the Mahàyâna generally and the Vajrayana
in particular is the concept of the five Buddhas who dwell in and rule over
the five directions of space : Vairocana at the Centre, Aksobhya in the
East, Ratnasambhava in the South, Amitabha in the West, and Amoghasiddhi in
the North.81 The spatial arrangement of these five Buddhas - Vairocana at
the centre surrounded by the four others in the cardinal directions - is
that of the Diamond World Mándala (vaj ra-dhatu-manflala), which occupies an
extremely important position within the Vajrayâna schools of Buddhism.82
The mándala of the five Buddhas is a diagrammatic representation of the
emanation of Buddhas from the unique and unitary Buddha who occupies the
axial hub of the Wheel of the Universe. The mándala is a conventional
abstraction and the five Buddhas do not constitute a limiting schema :
these are not the five Buddhas of the world, but five Buddhas who represent
innumerable Buddhas ruling over Buddha Lands of limitless extent. The
entire cosmos is filled with "Tathâgatas crowded into the whole extension
of space, with Vairocana, Aksobhya, Ratnasambhava, Amitabha and Amogha-
siddhi at their head".83

The sutras of Pure Land Buddhism, far from claiming exclusiveness for
Amitabha1s Pure Land, continually emphasise that it is one among a limit-
less number. Prior to his attainment of Enlightenment and as the monk
Dharmakara, Amitabha Buddha was shown "the perfection of all the excell-
ences and good qualities of Buddha countries belonging to eighty one
hundred thousand niyutas of kotis of Buddhas..."84 This is a repetitive
refrain in the sutras, which speak of "the Buddhas in immeasurable, incom-
parable, immense Buddha countries in the ten quarters", of "the blessed
Buddhas excelling in number the grains of the sands of the Ganges", and so
on. In the Sukhâvatî-vyûha Amitabha's Pure Land is located "over a
hundred thousand kotis of Buddha countries from here".85 The Smaller
Sukhâvacl-vyQha describes the Buddhas in the East, led by Aksobhya, Meru-
dhvaja, Mahameru... and Tathâgatas equal in number to the sand of the river
Ganga...", and gives similar lists for each of the six directions.86 The
Saddharma-pundarlka-sutra contains the same sort of teaching : Aksobhya is
the regent of the East, but close to him dwells the Tathàgata Meruküta;
Amitâyus rules in the West, but close to him is the Tathàgata Sarvaloka-
dhâtupadravodvegapratyuttïrna; and so on for the principal Buddhas of the
Directions. They are countless, for in the East alone there are five

79. Innumerable since the number one thousand is to be taken analog-
ically.

80. See MKDJT, p. 468, s.v. Gengosenbutsu; p. 813, s.v., Sanzenbutsu;
p. 468, s.v., Gengô; BKDJT, p. 940, s.v., Gengosenbutsut Ishizuka and
Coates, 1949, p. 308. The thousand Buddhas of the present kalpa are shown
in the Diamond World Mándala. 81. See below, pp. 135 ff.

82. See below, p. 136. 83. Bhattacharyya, 1931, Intro, p. 2.

84. MSV 5 (Cowell, Muller and Takakusu, 1894, p. 91); cf. MSV 8.5;
8.9; etc.

85. SV 2 (Cowell, Muller and Takakusu, 1894, p. 91).

86. SV 11-16.
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hundred thousand myriads of millions of Buddhas, preaching the Dharma in
their own Buddha Lands. In the Amitàyur-dhyâna-sutra the Buddha grants
Queen Vaidehi a vision of all the Buddha Lands that fill the universe in
every direction, each centred by a Buddha seated beneath a Bodhi Tree and
preaching the Dharma. It says, "At that moment the World Honoured One
flashed forth a golden ray from between his eyebrows. It extended to all
the innumerable worlds of the ten quarters. On its return the ray rested
on top of the Buddha's head and transformed itself into a golden pillar
just like the Mt. Sumeru, wherein the pure and admirable countries of the
Buddhas in the ten quarters appeared all at once illuminated11. 88

87. SVS VII.59; XI (Burnouf, 1852, pp. 113 ff., and pp. 147 ff.;
Kern, 1884, pp. 177 ff., and pp. 231 ff.); cf. Mus, 1935, p. 601.

aa. ADS 1.5 (Cowell, Muller and Takakusu, 1894, p. 166).
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1 . THE PNEUMATIC DEPLOYMENT OF THE MACROCOSM.

The cosmogenesis can be expressed as the deployment of space from a
central Point, as an irradiation from the central Sun, or as an outblowing
of Breath from the central Gale. The spatial, solar and pneumatic
symbolisms are complementary, interlocking and interchangeable. The Void
(áünyata), the Ground, Non-Being, Para-Brahman, is alternately likened to
Infinite Space, to Darkness or to an unbounded field of Breath; the first
affirmation of the Void is alternately the Point, the Sun or the Gale; and
the measuring out of the cosmos from the Void is alternately a deployment
of the directions of space, a radiation of Light or an exhalation of Breath.
The seven directions - the centre plus the six arms of the three-dimensional
cross that emanates from it - are assimilated to seven rays of the Sun and
to seven Breaths. They at once form a nimbus of light and a flatus of
Breath, "halo" and "halation". They are the "glories" that radiate from
the Sun, the exhalations of his fiery Breath. The outbreathing of this
solar respiration is kalpa, the Day of manifestation; the inbreathing is
pralaya, the Night wherein the world is reabsorbed.

The Sun is identified with the Breath-Spirit : "The Sun is the Spirit
(atrnan) of all that is in motion or at rest";1 and "The Spirit of both
gods and men, the Spirit arisen from the sea, is yonder Sun".2 The Sun is
the Spirit or Breath of everything that exists in the Three Worlds of
Heaven, Midspace and Earth.3 Its rays are spirations and every being is
filiated from the Sun, connected to it by a thread of Breath (sutratman)
that is also a ray of light, an indwelling Gale-thread that is the support
of life.4 "It is by the rays of that Sun that all these creatures are
endowed with vital breaths, and therefore the rays extend downwards to
these breaths".5 Living beings are the children of the Sun; their life
depends upon their Solar Father;6 they are quickened by his rays, the
Breaths. All beings, all entities, the worlds, are connected with the Sun
in what Coomaraswamy terms "literally one vast conspiracy".7 They are
joined back to the Solar Source by rays of light or threads of Breath, so
that it is said that "Yonder Sun connects the worlds by a thread and what
that thread is is the Gale";8 "All this is strung on Me like a row of gems
on a thread";9 "The Sun is the fastening to whom these worlds are linked
by means of the quarters He strings these worlds to Himself by a thread;
the thread is the Gale of the Spirit":10 "All these elemental beings are
on the Spirit, as on a jewel thread";11 "Even as a thread might be threaded
through a gem, even so is all this strung (upon the Sun's ray), namely,
Gandharvas, Apsarasas, beasts and men";12 and "I know the extended thread
wherein these progeny are inwoven : the thread of the thread I know; what
else (should it be) but the Great (the Sun), of the nature of Brahman?".13

I. RV 1.115.1. 2. JUB III. 2-3. 3. RV 1.115.1.

*• The sutra"tman doctrine is a recurrent theme in the writings of
Coomaraswamy. See, e.g. Coomaraswamy, 1977, passim; 1940; 1944; 1945; etc.

5. áB II.3.3.7 6. JUB II.9.10; III.10.4; áB VII.3.2.12.

7. Coomaraswamy, 1977, 1, p. 387, n. 28. 8.áB VIII.7.3.10.

9. AV IX.8.38; BG VII.7. 10. áB VI.1.1.17 ; VIII.7.3.10.

I I . Dhyàna Up. VIII. 12. JUB III.4.13; III.5.1. 13. AV X.8.38.

"7 THE DEPLOYMENT OF SPACE AND THE SOLAR BREATH7
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By their radiating extension from the Sun-Centre, the thread-rays
weave the worlds and quicken all beings. Conversely, their withdrawal is
world's end or, microcosmically, death. When the world ends "the wind
cords are severed"14 and "they say of a man who has departed (from this
life) that his limbs are unstrung; for it is by the Gale, indeed as thread,
that they are tied together".15 Hence the life-giving Sun is also Death :
"That Man in Yonder (Sun's) orb is no other than Death",16 who "slays and
quickens".17 "Now that Man in yonder orb (the Sun) and that Man in the
right eye truly are no other than Death; - his feet (which are the rays of
the Sun) have stuck fast in the heart, and having pulled them out he comes
forth; and when he comes forth then that man dies : whence they say of him
who has passed away, 'He has been cut off'".18 The withdrawal of the Sun's
light is also the retraction of the animating Breath and is the death of
the person.

* * * * *

The deployment of the directions is a radiation of light from the Sun.
It is also an emanation of radiant Breath, a "measuring out" by Spirit. In
the cosmogenetic process Midspace is filled with Air; the world, in the
manner of a vast aeolian bellows or balloon, is inflated by the Gale (vâyu).
The creation is an insufflation. The cosmic extension or dilation is a
spiration. The world is filled, animated and measured out by Breath. The
Dawn Breeze blows open the directions of space. As the engenderer of
spatial extension, Prajâpati is the Gale; his seven Breaths flow out to
inflate the worlds and enliven forms. His cosmic Egg, floating upon the
Waters, is a bubble of Air.19 The etymology of the word nirvana leads back
to the same conceptions : it is the Breath that "passes out" or "blows out"
from the envelope of samsara.

The directions of space emanate from the Sun; they likewise emanate
from the Gale. When the Sun sets it returns into the Gale, the directions
return into the Mansion of the Wind, and all things, the moon, the con-
stellations, fire, day and night, the rain, the waters, plants and trees,
return into the Air.20

The Breaths blow out in the directions to measure out Midspace. The
inflation of space is its quartering, so that Indra proclaims, "I am the
Breath; thou art that (Breath); all elemental beings art that (Breath);
he (the Sun) that shines yonder is that (Breath). It is in this form
(rüpa) that I pervade all the quarters, thereof is my food".21 Similarly,
"... that Prajâpati, the Year, who became relaxed is that very Gale who
blows yonder. And those five bodily parts of his, the seasons, which
became relaxed, are the quarters". The áatapatha Brahmana gives numer-
ically different lists of the Breaths or vital airs and connects them with
equal numbers of directions of space and seasons : six vital airs, six
directions, six seasons; ten vital airs, ten directions, ten seasons; and
so on.

14. MU 1.4. 15. BU III.7.2. 16. ¿B X.5.2.3.

17. RV XIII.3.3; cf. IV.53.3. 18. áB X.5.2.13.

19. Which, it will be shown, is the very image the Sinhalese
chronicles give as a model for the stupa. See below, p. 194 f.

20. JUB III.1.1-2.

21. AÀ II.2.3. 22. áB VI.1.2.19.

23. áB VI.7.1.16, 18 & 20; VI.2.2.34.
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2. PNEUMATIC DEPLOYMENT IN THE MICROCOSM.

The genesis of the world by pneumatic dilation
and inflation has its microcosmic counterpart. As
for the world so also for man. In the same way that
the universe is breathed into existence, so also life
and space are breathed into the human embryo. The
Harivamsa, transmitting ancient traditions, describes
how the foetal flesh is penetrated by the Wind of
the Spirit and, thus suffused, puts forth its members, dividing the Breath
five-fold into the five Winds or vital functions; five modalities of the
Breath as it relates to respiration : aspiration (prana), respiration in
its ascending phase; inspiration (apaña), its descending phase; and inter-
mediate phase (vyâna); expiration (udâna), the projection of the breath
beyond the confines of the individuality; and assimilation (samana) ,24 The
Aitareya Âranyaka speaks of the breath of the nostrils entering the mouth
and the brow : here the human head is homologous with the sphere of the
world, the mouth being Earth and the brow Heaven, sundered by Midspace, the
Breath of the nostrils. 25 Elsewhere in the same text Brahman as Breath
enters the feet of the embryo and thence rises through the body, inflating
its organs and members : from the feet it rises to the thighs, to the
stomach, to the chest, and finally to the head. The genesis and anima-
tion of man, like that of the integument of the world, is the inflation of
a corporeal bag of skin.

Here again, in a microcosmic context, the Breaths emanate from a
centre to the quarters. The Upanipads specifically correlate the five
subtle vectors (nadi) of the heart27with the five vital airs, the five
functional organs, the five regents of the directions and with the Sun,
the Moon, Fire, Water and Space:28

Vector

East
South
West
North
Zenith

Breath

prapa
vy3na
upana
samana
ud3na

Organ

sight
hearing
speech
thought

Regent

Aditya
Candramas
Agni
Parjanya
vayu

Sun
Moon
Fire
Water
Air (Space)

"These, verily, are the five Brahma-Persons, the door keepers of the world
of Heaven'1.29

The ¿atapatha Brahmana 30 describes the rite that bestows the five breaths
upon the new born child. Five Brahmans, who represent the winds of the
four quarters and the Zenith and the corresponding Breaths that bring the
victim in the horse sacrifice to life again, are requested to breathe over
the baby. Alternately, the father breathes over the child, circumambulating
around him in a clockwise direction and passing through the quarters.

24. Filliozat, 1933, pp. 415-416; Mus. 1935, pp. 455-456. For the
doctrine of the five vayus, see Guenon, 1945, pp. 77 ff.; Brahma-Sutra
II.4.8-13; CU V.19-23; MU II.6.

25. AÂ II.1.4; Keith, 1909, 2, pp. 102 f.& 201 f.; cf. Belvalkar and
Ranade, 1927, 2, p. 154.

26.AÂ II.1.2; Keith, 1909, p. 103 f.; Mus, 1935, p. 456.

27. See below, pp. 317 ff. 28. CU III.13.1-6. Cf. Mus, 1935, p. 450.

-

* * * * *
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The senses and the faculties are identified as breaths. In several
places in the Upanisads it is recorded how the faculties dispute among
themselves as to which is supreme among them. Prajâpati gives the answer :
"Whichever one, quitting the body, leaves it in the worst condition, is the
best among you". Speech, sight, hearing and mind left the body in turn,
leaving it dumb, blind, deaf and mindless, but still breathing and alive.
The turn of breath now came and "when breath was about to depart, tearing
up the other senses, even as a spirited horse might tear up the pegs to
which he is tethered, they gathered around him and said, 'Reverend Sir,
remain, you are the best of us, do not depart1", and each in turn acknow-
ledged the superiority of the breath. The passage concludes : "Verily,
they do not call them speeches or eyes or ears or minds. They call them
breaths, for all these are Breath".^1

Thus Prajâpati, who is identified with the Breath, "divides himself
to quicken his children"32 while remaining "undivided among the divisions". 33
He divides himself among the five senses,34 and so awakens his offspring
and supports the body.3^ He goes out from the centre into the directions
to animate the voice, the eye, the mind and the ear. "Breaking through
these openings (the five apertures of the senses) he enjoys the objects
by means of the five reins (or rays, raamibhi). These reins are the
faculties of perception (buddhindriyâni). His horses are the faculties of
action (karmendriya). His chariot is the body. The Mind is the charioteer.
His nature (prakrti) is the whip. Thus driven by him, this body spins like
a potter's wheel. So this body is set up as possessing consciousness; he
alone is its mover".36

Thus divided the fivefold Breath-body of Prajâpati is synonymous with
the five forms of Agni, which are personified as Viávakarman, the Breath,
at the Centre or Zenith; Agni, the Fire that animates the voice, in the
East; Indra, the Sun that animates the eye, in the South;. Varuna, the Moon
that animates the mind, in the West; and TvasCr, the quarters that animate
the ear, in the North. 7 These are the measures (mâtra) of Fire, or the
measures of Breath.38 Thus Agni, identified with the Wind or Breath, blows
out through the senses; and therefore it is said that he who knows Agni
becomes speech, becomes seeing, becomes thought, becomes audition, which
four functions return to Agni, to the Breath, during sleep and issue forth
again at waking.39

Prajâpati's dismemberment, the genesis of the world, is an emanation
of radiant Breath, a measuring out of space by Spirit. In the same way
that the Ideas or Images of things are projected out from the source of
light to reflect from the Waters of Substance, just so do the Seven Breaths
flow out from Prajâpati to enliven forms; and to the extent that the indi-
vidual so-and-so has shattered the illusions of selfhood and is thereby
unified with his own true Self, has remembered the body of Prajâpati, so

29. CU 111,13.6. 30. áB XI.8.3.6; cf. Coomaraswamy, 1940, pp. 55 f.

31. CU V.1.7.15; Senart, 1930, p. 62; cf. BU VI.7-14.

32. MU II.6. 33. BG XVIII.20.

34. For alternative meanings of the text see Coomaraswamy, 1977, 2,
p. 399, n. 27. 35. Praána Up. II.3; MU II.6; VI.26.

36. MU II.6; cf. RV VI.75.6; KU III.3 ff.; JStaka VI 252.

37. See above, p. 49.

38. See "Measures of Fire" in Coomaraswamy, 1077r 2, pp 159-165.

39. áB X.3.31-36; cf. Belvalkar and Ranade, 1927, pp. 146 ff.; Mus,
1935, p. 449.
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too, are his seven breaths, the senses flowing out through the eye, the
ear and the other sense organs, so many outbreathings of fiery Air, scin-
tilla of effulgent Breath, scattering out to measure cosmos from chaos.
The expiration of the Self is the inspiration of forms, transforming them
from an inert virtuality to an animate actuality.

* * * * *

The same concept is otherwise expressed in the Indian and traditional
doctrine of sense perception. According to this it is the Inner Spirit or,
in Buddhist terms, the immanent Buddha who sees, and not the eye; the Spirit
or Buddha that hears, and not the ear; and so on for the other senses and
powers of consciousness. The sense powers move outwards, as "breaths11

(prâna), to objects, which are cognizable because foreknown.40 "It is by
the outbreath that one smells a scent".41 "Inhalation is the swallower;
exhalation the taster".42 Inhalation is merely a preparation for smelling;
it is by exhalation that the odour is perceived. In vision the object is
seen by a "ray" projected by way of the retina, and not by a reflected light
that strikes the eye; and so similarly for the other powers of perception.
Sensation involves reactions by the sense organs to physical stimuli (the
"inhalation"), but these are only known as scents, sounds, etc., when the
light, or Breath, of the Intellect is projected upon them. Sensible react-
ions are in themselves unintelligent; sensibility is a passion, but percept-
ion is an act of the will, a function of the Inner Spirit.43

The five senses are termed "the five powers of Indra" (pañcendriya).
The powers or "forces" of consciousness, the senses, are conceived in the
image of the powers or forces which Indra, the archetypal King located at
the Centre and Zenith of the spatial world, projects throughout his cosmic
kingdom. According to the traditional Buddhist exegesis the term indriya
means "supreme" (parama), the "Lord" (iévara) and "Ruler" (adhipati).
"What then is the meaning of the word indriya? It derives from the root
idi, indicating 'absolute supremacy1..."44 The term indriya is expressive
of power, dominance or suzerainty (P. adhipacca, issarya). ̂ 5

40. JUB 1.60.5. The correlation of the breaths and the senses is not
always direct in the early texts. In ¿B the series is breath, speech, sight,
hearing and mind; in Kaus. Up. 11.15 the father transmits his indriyas to
his son, contact being made "sense to sense", and here they are enumerated
as speech, breath, sight, hearing and taste. In CU they are sight, hearing,
speech, thought and what is undoubtedly breath. These series connect with
the senses by way of the openings in the head : sight and hearing relate to
the eyes and ears, speech to the mouth and thus to taste, the breath with
the nostrils and thus to smell. The sense of touch has no apparent correl-
ation in the primitive series. Cf. Mus, 1935, pp. 457-458. - The following
analysis of the indriyani as Breaths relies heavily on Coomaraswamy's
article "On the Indian and Traditional Psychology, or Rather Pneumatology",
in Coomaraswamy, 1977, 2, pp. 333 ff. See esp. pp. 344 ff.

41. BÜ III.2.2. 42. AÀ II.2.1.

43. Coomaraswamy, 1940, pp. 60-63 and n. 32; 1977, p. 497, n. 15.

44. Yaaomitra's Abhidharmakoâa-aâstra-vyâkya II, quoted by Sôgen,
1912, p. 146.

45. Visuddhimagga, in Rhys Davids, 1920a, pp. 491 ff., quoted by
Karunadasa, 1967, p. 49; cf. Rhys Davids and Stede, PTS Dictionary, s.v.,
indriya; Rhys Davids, 1924, pp. 121 & 168; Mus, 1935, p. 456 and n. 6.
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The Brahmanic Indra, the divine personification of the Regnum, is
identified with the central Sun and the sovereign Breath. He symbolizes
the Breath as the Inner Person (antahpurusa) and Inner Spirit (antaratman),
who is the "Lord of the Breaths" and Leader of the Breaths and of the
body11/6 the "Lord of all",47 the "Lord of the Gods and Lord of beings".48

He is the regnant Breath whom all hail as King and to whom the Breaths
gather at death,49 in whom the gods who are the Breaths, inhere.50

Whoever speaks, hears, thinks, etc., does so by Indra1s ray;51 he is
the Inner Controller, "other than whom there is no seer, hearer, thinker
or knower".52 The powers (indriyâni) are his subject Spirations or Breaths
(prâna),53 Gods or Angels (deya) who participate in and depend upon him.54

They are the Maruts55 and the "fires".^6 Indra is the indwelling and regnant
Spirit and "even as sparks proceed in all directions from a blazing fire,
even so from this prescient Spirit the Breaths and other substances disperse
to their respective stations11.57 The indriySni "are of the Spirit; it is
the Spirit that proceeds in them and controls them".58 The faculties of
vision, audition, etc., are not ours but "only the names given to forces
that He projects and reabsorbs".59

The outflow of the senses into space from Indra as the regnant Spirit
corresponds to the outflow of Indra1s power in his function as archetypal
King. As King in divinis he sits enthroned at the centre of the TrSya-
strimea Heaven surrounded by his 32 attendant Gods, positioned round him in
the 32 directions of space. The Gods are his delegated powers and regulate
the kingdom according to his commands. Indra rules his domain by "project-
ing" the Law by way of his delegated mandatories into the 32 directions of
space and to the outermost confines of his kingdom. He thus puts bounds to
disorder in mimetic repetition of the ordering of chaos in the cosmogenesis.
The functioning of society and the actions of his subjects are thereby
regulated (are "measured") to accord with metaphysical paradigms. The
terrestrial kingdom of the cakravartin-king on earth is structured in
accordance with this same supernal model.

In an analogous manner the senses, the "powers", are projected out
through the portals of the body - the sense organs - from the centre of
consciousness, the throne of the Inner Controller, Indra within Everyman,
called the Breath and Solar Gale in the Brahmanic texts and the Mind King,
the indwelling Tathâgata as Dharma-Cakravartin, in the Buddhist.

The indriyâoi are elemental beings (bhüta), divisions of the Great
Being (mahabhuta), who is Brahman, Breath or Indra who, "indwelling the
secret cave (of the heart), looks round about through these elemental
beings". They are Gods or Intelligences, "distributive essences"

46. Mund. Up. II.2.8. 47. AV XI.4.1.10.

48. AV VIII.1; TS VI.1.11.4; MU V.2. 49. MU IV.3.37-38.

50. Kaus. Up. III.3; AÂ II; BU 1.4.7. 51. JUB 1.28-29.

52. BU III.7.23; III.8.11. 53. JUB IV.7.4; II.4.5.

54. BU 1.5.21; CU.5.1.15; cf. Coomaraswamy, 1977, 2, p. 162, n. 15;
1939, p. 68, n. 4. 55. AB III.16. 56. RV 111,26.4.

57. Kaus. Up. III.3; IV.20; Mund. Up.II.1.1; MU VI.26.31.

58. MU VI.31. 59. BU 1.4.7; 1.5.2; 1.6.3; etc. 50. KU IV.4.6.
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(vibhütaya),61 whose operation is our consciousness.62 They are the powers
of the soul, the delegations and extensions of the Power of the Spirit,
sent forth by him to do his bidding. And just as the Spirit indwells the
man, so also do the powers of the Spirit : "Having made him their mortal
house, the Gods63 inhabited man11;64 "All these Gods are in me";65 "They
are neither in the sky nor on earth : whatever breathes, therein they are".66

Obeying the command of the Spirit the God of Fire enters into man's mouth
to become the voice; so similarly the Sun, the Moon, and the Quarters enter
the eyes,.the mind, the ears.67 They serve the Spirit-Breath as subjects
serve a king.68 To Him they bring tribute, to Him they resort and by
Him they are protected.71 They are solar rays, by which the Spirit, who is
the Only Seer and Only Thinker, sees, hears, thinks and eats within us.
"Assuredly, the Self of one's self is called the leader, immortal, perceiver,
thinker, the goer, the evacuator, the delighter, the doer, the speaker, the
taster, the smeller, the seer, the hearer and the toucher".73 "Whoever sees
it is by His ray that he sees",74 that is, "he sees by the ray of the Only
Seer, Himself unseen".75

The outflowing of the Breaths from the Inner Controller is directly
assimilated to the expansion of the directions of space from their centre,
that is, to the seven directions. The Solar Indra is "seven rayed", and it
is "by the power of these seven rays that everything that thinks, thinks,
everything that sees, sees..." and so on for the other faculties. The out-
flowing of Breaths to their objects is likened to the pouring out of streams
or rivers. "The Self-existent pierced the opening (khâni) outwards",76 and
thence looks forth. The khâni are sluices or floodgates : "Ye, Indravarunau,
have pierced the sluices (khâni) of the waters".77 These outpourings are
sevenfold. The Atharva Veda asks the question, "Who pierced the seven
apertures (khâni) in the head, these ears, the nostrils, eyes and mouth....
who divided up the Waters for the flowing of the rivers in this man?"78

The answer is given in the Rg Veda's account of Indra's smiting of Vrtra79:

61. AX II.1.7; BG X.10.

62. Coomaraswamy, 1977, 2, p. 337. The indriyas have a twofold aspect,
one psychic, pertaining to the subtle realm, and one corporeal, belonging
to the realm of gross manifestation. They are at one and the same time
faculties and organs : on the one hand the indriyas are the faculties or
powers belonging to the five senses of touch, taste, smell, sight and hear-
ing; and on the other hand, and by extension, they are the five associated
bodily organs - the skin, the tongue, the nose, the eye and the ear. The
sense faculty and its bodily organ, described by the same word, together
constitute a single instrument, either of knowledge (buddhi, jnâna) or of
action (karma) (Guenon, 1945, pp. 62 & 72-73) : "The various faculties of
sensation and action are eleven in number, five of sensation (buddhindriya,
or jñanendriya), five of action (karmendriya), and Mind (manas)".(Brahma-
Sutra II.4.1 ff.; cf. Guenon, 1945, p. 72).

63. The equivalent of Intelligences or Angels in the Christian
terminology. 64. AV XI.8.18.b. 65. JUB 1.14.2 ff. 66. afi IX.2.1.15.

67. AÀ II.4.2. ff. 68. BU 1.4.7; Kaus.Up. III.2; IV.20.

69. AV X.7.37; X.8.15; XI.4.19; JUB IV.24.9; Kaus. Up. II.1; etc.

70. áB VI.1.1.4. 71. AV X.2.27; BUIV.3.12.

72. MU II.6; VI.31; BU III.7.23; JUB 1.29-30; etc. For the doctrine
of the median Spirit who "eats" the subject senses, see Coomaraswamy, 1977,
2, p. 122 and the references for "swallow" there given.

73. MU VI.7. 74. JUB 1.28.8 75. BU III.7.23. 76. KU II.1.1.

77. RV VII.82-83. 78. AV X.2.6.1. 79. Cf. below, pp. 184 & 313.
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Indra "with his bolt pierced the sluices of the streams11,80 thus releasing
the "Seven Rivers11 by which we see, hear, etc. 8 When he smote the Serpent,
Indra "sent forth the Seven Rivers, opened the doors that had been closed".82

The Seven Rivers are simultaneously the faculties of sense, the seven rays
of the Sun, the seven Breaths, and the seven directions of space. 83 The
slaying of Vrtra is at once a freeing of both the macroscosmic and the
microcosmic waters of existence, which flow out to fill the worlds.

The same correlations are expressed in the symbolism of the Seven Rsis
(named from the root rs, "to flow, to shine"), the Seven Seers, identified
with the Seven Breaths : "From the Not-being arose the Seven Breaths (prSna)
in the shape of the Seven Seers : they were kindled up by the Breath in
the middle as Indra, whereupon they produced the Seven Purusas".84 "Who
were the Rsis? The Rsis doubtless were the Breaths... (and) this same median
Breath doubtless is indra. He by his power (indriya) kindled those Breaths
from the midst; and inasmuch as he kindled (indh) he is the kindler (indha)..
the Breaths, being kindled, created seven separate Persons (purusa)".85
The seven separate Persons are the Seven Breaths who surround the central
Breath; they are the six indriyapi (the powers of vision, audition, breathing,
speech, etc.), plus Mind (manas); their openings are in the head. They
serve Indra, "the One beyond the Rsis", "the mover of the Rsis*1,86 offering
him sacrifice and homage in the hope of finding the Sun Door or of entering
into Indra himself. This attendance upon the axial divinity is likened in
astronomical symbolism to the revolution of the seven stars of the Great
Bear or Great Dipper (Ursa Major) around the Pole Star, which stands at
the centre of the turning heavens.

The concept returns us to the form of the stupa, for the Brhadâranyaka
Upanisad speaks of the Seven Rsis, which it identifies with the Breaths,
as seated on the rim of the "upturned bowl", the head, which, together with
Speech (vac), is "the eighth". 88 The "upturned bowl", the head, is homol-
ogous with the sphere of the World Egg, the mouth being Earth, the brow
Heaven, held apart by the axial Breath of the nostrils;99 and, as we have
seen, the term "upturned bowl" is also the name given the Egg (garbha) or
dome of the stupa.90

if it if * *

For the unregenerate and unannihilate self the stimulations of sense
seem centripetal, passing from the outer object through the gateways of
the sense organs to consciousness; but for the realized Self it is not the
inward flow of breath, but by its outflowing, that the sense of smell
"measures" or grasps olfactions; it is by a radiation of light outward

80. RV II.15.3. 81. RV passim. 82. RV IV.2.8.1. 83. JUB 1.29.8-9.

84. Keith, 1925, 2, p. 454, citing áB VI. 1 .1 .1 .

85. áB VI.1.1.1-2; cf. VIII.4.1.5; VIII.4.3.6; IX.1.1.21; IX.2.1.13.
For further references, see Cóomaraswamy, 1977, 2, p. 356, n. 72, and for
the doctrine see ibid., p. 156. 86. RV VIII.51.3; cf. I.23.24.

87. Cóomaraswamy, 1977, 2, p. 356, n. 73, gives the following refer-
ences : RV 1.164.15; X.73.1; X.82.2; TS V.7.4.3; AV X.8.5.9; XI.12.19;
XIX.41.1; áB II.1.2.4; VI.6.1.Iff.; JUB 1.45; 1.46.1-2; 1.48.3; IV.14.5-6;
IV.26.2; BU II.2.4.

88. BU II.2.3. Cf. AV X.2.6 and AA 1.5.2, which also speak of seven
Breaths in the head, with speech as the eighth, "not mingled with the
others". 89. AÂ II.1.2; cf. above, p. 60.

90. The terminology traces to Sino-Japanese usage, where the dome of the
stupa is called the fukubachi, i< /££. , literally, "the upturned bowl".
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through the eye that forms are illumined and comprehended;- and so similarly
for each of the senses. Sensing is a centrifugal flowing. Inversely, for
the follower of the meditational path, it is by withdrawing the senses
towards the centre of consciousness that the abode of the Self within the
heart is entered, whence the Inner Controller, the Mind King, looks outward
to survey the world.

* * * * *

The deployment of the directions in the stupa plan embodies these
concepts. The centre of the plan is the centre of Consciousness, the loc-
ation of the Mind King. The six arms of the three-dimensional cross that
radiate from that centre are rays of Breath or Consciousness projected out-
wards through the sense portals to the objects of the sensible world. The
stupa plan is the graphic schema of the manner in which the world is moment-
arily "created" by Consciousness emanating outwards to "in-form" phenomena.

Fig. 20 : Plan and elevation of a linga
and yoni. The linga is a catur-mukha-
liñga, a liñga with four faces that emerge
in the four directions to represent the
cosmogenetic emanation of space from the
Pillar of the Universe. See the following
chapter.
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ARCHITECTURE AND THE BUDDHIST KINGDOM.

The multi-headed God or Bodhisattva, a commonplace in both Hindu and
Buddhist iconography, expresses the emanation of the directions from their
point source of origin. The four heads of Brahma face the cardinal direct-
ions to represent the expansion of existence into space from its cosmo-
genetic centre. A similar concept is conveyed by the eleven-headed Avalo-
kiteávara (Jap. JOichimen Kannon) and the numerous other examples of multi-
cephalous divinities that appear in the Brahmanic and Buddhist pantheons.

Fig. 21 : Eleven headed Avalokiteávara
(Jap. Juichimen Kannon). The heads are
aspects of Compassion (karuna) and also
the eleven directions of space : the
cardinals, the ordinals, the zenith,
nadir, and centre.

Fig. 22 : Vajrasattva, who represents Enlightenment innate within the person.
He has four heads facing the cardinal directions, he carries a five prong
vajra and his stupa-like crown shows Buddhas emerging in the four directions:
his revelation within the heart of the person is symbolically expressed as a
spatial deployment from a centre. Nâlandâ, India, 13 - 14th century.

The theme is translated directly into architecture in the famous Khmer
monument, the Bayon in Kampuchea, where Jayavarman II had his own face carved
in the likeness of Vajradhara on the four sides of each of the 54 towers.
The eyes painted upon the four sides of the harmika of the Nepalese stupa
embody an analogous symbolism.

1. Coedes, 1963, Ch. VI. See also Wheatley, 1971, for analogous
concepts in the Chinese tradition.

ARCHITECTURE AND THE BUDDHIST KINGDOM.8
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Fig. 23 : a. The 54 towers of the Bayon, Angkor, have the head of Jayavarraan II,
as Vajradhara, carved on each of the four sides.

b. A Nepalese stupa, with eyes painted on each side of the square harmika.

c. Liriga with protuberances in the four directions.

d. Aaoka's lion capital from SarnSth.

e. A relief from Sàncï showing the Sun-Wheel of the Dharma supported by
four lions facing the four directions.



69.

The concept of a deployment, a flowing outwards from a centre towards
the cardinal points of the compass, was expressed in the Asian tradition
of urban planning by the construction of massive gates, of a size far
exceeding the requirements of access or defense. Whereas the Mânasâra-
áilpa-áastra prescribes a maximum of 12 storeys for temples and dwellings,
it authorizes gateways having as many as 17 storeys for towns and cities.2

The architectural canons of South and South-East Asia specify the reason
for the construction of these enormous entrances : spiritual power, gener-
ated at the axis, flowed out from the confines of the ceremonial complex
formed by the city , diffusing outwards towards the cardinal points of the
compass in a perpetually recurrent mimesis of the primordial cosmogenetic
process.3 From the central point of the town the four horizons were project-
ed outwards to the "bounds of space" in the four directions, so delimiting
and orienting the surrounding countryside, assimilating it as sacred
territory within the continuum of profane space, subjecting it to cosmic
order, sacralizing it, rendering it fit for human habitation and cultivation.

The same order of ideas is expressed on a smaller scale by the numerous
examples of pillar forms with four-way projections. Bosch describes four-
headed liñga or liñga with four spherical protuberances. 5 The four lateral
prongs of a five-prong vajra have a similar significance.

A clear example of this iconography is provided by the so-called lion
pillar at Sârnâth, erected there by Aáoka. This column has been closely
analyzed and shown to be an iconographie representation of the deployment
of space in the four directions from a central axis. 6 The capital of the
column is decorated by four wheels alternating with four animals, an ox,
a lion, a horse and an elephant, proceeding in a sun-wise direction. Przy-
luski was the first to demonstrate that each of the four wheels corresponds
to a direction, to a planet, a colour, a precious stone, etc. The clue to
this correspondence is given by the four animals. The Buddhist literature
speaks of Lake Anavatapta, fed by hot springs and possessing healing powers.
Buddhas, Bodhisattvas and arhats fly there to bathe in its sacred waters.
Four streams flow from the lake in the four directions through fountain-
heads in the shape of the four animals and thence flow down into the world
as four great rivers : the river Ganga flows to the East from the mouth
of a silver ox; Sindhu flows to the South from the mouth of a golden ele-
phant; aîtâ to the North from the mouth of a crystal lion; and the river
Oxus flows to the West from the mouth of a lapis lazuli horse.7 An account
is given in the Vikramacharita of a golden pillar that daily rises from
the centre of this same Lake Anavatapta to touch the sun at noon.8 The
Sârnâth pillar is a representation of this golden column : the lions standing
upon its capital originally supported a fifth wheel, which is at one and
the same time the disc of the stationary Sun at midday and the Wheel of the
Dharma. As Mus has so ably demonstrated, the wheel at the summit of the
column is the apical direction while the four wheels on its sides are the
four directions in the horizontal plane.

2. Mânasàra XX, XXX & XXXIII. 3. Wheatley, 1971, p. 435.

«• Ibid., pp. 417 f. 5. Bosch, 1961, pp. 212 f.

6. Przyluski, 1932a; Mus, 1935, pp. 145 ff,; cf. Bénisti, 1960,
p. 52; Auboyer, 1949, p. 88.

7. Bommokyo (Brahmajàla-sûtra), cited by Elisséeff, 1936, p. 95.
See also Zimmer, 1955, p. 225; Coedes, 1963, pp. 50 f,; Smith, 1911,
pp. 59 f. & 95; Vogel, 1936, p. 11; Rowland, 1953, pp. 45 f. & 216;
1953a, p. 15; Paranavitana, 1954, p. 155; Wales, 1977, p. 135.

8. See above, pp. 26 f. 9. Mus, 1935, pp. 148 ff.

6



70.

Fig. 24 : Examples of iconographie
forms expressing the deployment of
space in the four directions.
a. A lifiga with four heads (catur-
mukha-linga). The heads face the
four directions of space and emerge
from the linga, the principial pole
of the universe.
b. A five-prong vajra. The upper
and lower groups of prongs represent
the emanation of space into the
directions in the Diamond and Matrix
Worlds respectively.
c. A karma-vajra, consisting of a
pair of three-prong vajras crossed
at right angles. The twelve prongs
represent the twelve divisions of
the ecliptic and the spatial division
of the heavens.
d. A Wheel of the Dharma (dharma-
cakra), whose eight spokes represent
both the Noble Eightfold Path and
the eight directions of space (the
cardinal and ordinal directions)
emanating from their principial centre.
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The Sârnath pillar is rich in symbolic associations. The column is a
hieroglyph of the dissemination of the Buddha's Dharma throughout the worlds;
at the same time it represents the sovereignty of Aáoka who, as a Buddhist
king and earthly reflection of the Buddha as universal cakravartin, rules
the world according to that Law. The power of the Buddha's Law and the
power of his kingly representative spread out, regulate, and thereby
"cosmicize", the four quarters.10

Fig. 25 : The Sun-Wheel of the Dharma sup-
ported by dig-galas, the elephants of the
four directions (see below, pp. 314 ff.).

Fig. 26 : The hair of aiva, which represents
the deployment of space. The River Ganga
flows down into the hair and is divided into
the directions of space so as to irrigate
the earth. In this image the Goddess Ganga
is shown seated within Siva's hair.

The Buddhist formulation of the outflowing of the four rivers into
the world has its counterpart in the Hindu myth of the descent of the Ganga.
The waters of the river flow down with such force that they threaten to
destroy the world, but áiva receives them in his hair, whence they flow
with life-giving efficacy onto the plain of India. 11 The hair of áiva is
explicitly identified with the directions of space.1 2

The quartering of space figured by the column capital relates closely
to the significance of the inverted lotus that supports it. Opening from
above downwards, it is rooted in the Upper Waters, the Ground of all exist-
ences. Its downward flowering is the deployment of the world.13

10. These concepts are developed in the section dealing with kingship.
See below, pp. 88 ff.

11. Zimmer, 1946, pp. 112-116; 1959, pp. 98 f.

12. Guénon, 1958a, p. 17, n. 4.

13. For the symbolism of the lotus, see below, pp. 97 ff. & 203 ff.
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Paranavitana gives the symbolism a Theraváda flavour by identifying
the four animals with the "perils'1 of birth, decay, disease and death, which,
following each other in a never-ending cycle, are taken to represent the
round of samsara. The animals of the four quarters of the Sârnâth column
are shown running. Their movement is the turning of the Wheel of Existence.
With similar import the directions of Thai temples are associated with birth
(East), life (South), dying (West) and death (North), and the monks'
quarters are accordingly located to the South of the temple. Stupas show
representations of the Buddha's nativity, his meditation, or his death, in
the appropriate directions.

The symbolism of the Sârnâth pillar is directly translated into archi-
tectural forms. The animals of the four directions appear on the "moon-
stones'1 at the foot of the stairs leading to Sinhalese shrines. Bronze
figurines of the four animals, together with representations of the guardian
deities of the quarters (dikpâla), were buried under the floors of each of
the porches in the cardinal directions of early Sinhalese monasteries;
similar figures were placed in nine depressions arranged according to the
directions in the foundation stones at the base of Malayan temples. The
stelae (vâhalkada) at Anuradhâpura in Sri Lanka were surmounted by the animal
figures, elephants to the East, lions to the North, and so on. Friezes of
the four animals decorated other Sinhalese stelae and guardstones,1 9 and
it is common in many parts of Asia to find four animals shown in friezes
decorating the step at the entrance of the stupa.

Fig. 27 : A "moonstone" at Anuradhâpura,
Sri Lanka. The band second in from the
outer edge shows a procession of the
animals of the four directions : the
lion, the ox, the elephant and the horse.

Fig. 28 : Images of the animals of the four
directions were placed at the appropriate
positions in the depressions of the found-
ation stones of Malayan temples.

The Neak Pean temple of the Angkor complex in Kampuchea has a small
central sanctuary that stands as an island in the midst of a square pool.
From this central pool the water poured into four smaller tangential pools
through four fountain-heads having the form of a lion, an elephant, a horse
and a man. Despite this substitution of a man for an ox there is little
doubt that the structure was intended to represent the sacred Lake Anavat-
apta with its four outflowing rivers. A later expression of the same

14. Paranavitana, 1946, pp. 54 f. 15. Idem.

16. Paranavitana, 1954, passim; Zimmer, 1959, p. 255.

17. Paranavitana, 1954, p. 198? 1946, pp. 54 f.; Smith, 1911, pp. 59f.

18. O'Connor, 1966, pp. 53 f. 1 9 » Paranavitana, 1946, pp. 54 f.

20. Coedes, 1963, pp. 50 f.; Wales, 1977, pp. 128 ff.

14
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symbolism is found at the Wat Samplum in Bangkok, where four springs flow
from the heads of the four animals located on the four sides of the main
temple.21

* * * * *

The geometric schema of expansion into the directions is reflected
in the spatial configuration of Buddhist kingdoms. An extensive literature
exists on the profusion of five and nine unit systems, that is, units having
a centre plus four or eight surrounding political units, in the social
structures and symbolic constructs of government in the South East Asian
world. The Burmese king had four principal and four secondary wives,
whose titles, "Northern Queen of the Palace", "Queen of the West", etc.,
associated them with the directions. Their chambers formed a circle around
the hall of the king. He sat upon a throne embellished with symbols of the
Guardian Kings of the Four Directions (lokapâla), who provided the model
for the four chief ministers, each governing one quarter of the capital
and one quarter of the empire, and having flags of the colours associated
with the four sides of Mt. Meru.23 This cosmological structuring of the
bureaucracy carried on down through every level of the official hierarchy .2¿l

The structure of the old Sinhalese kingdom was similar. The four chief
ministers in Kandy were called "Lords of the Quarters",25 and their funct-
ional relationship to the king was modelled on that of the four Lokapâla
to the Buddha, who entrusted the four segments of the world to their care
when he entered nirvana.28 Exactly analogous configurations of power
operated at AnuradhSpura and in Java.27

Royal capitals of Buddhist kingdoms were modelled on the cities of
the gods. The monarch's palace was built according to the descriptions
of Indra1s Palace, Vejayanta, given in the sacred writings. The Jâtakas
and the Sri Lankan chronicles both speak of this practice.28

In more complex developments of this schema the kingdom was conceived
as a multi-layered mándala. However irregular its boundaries might be in
topographical fact, the kingdom was nevertheless symbolically considered
as a square mándala, divided four-fold by the directional axes crossing at
its centre. This spatial conformation is repeated on a reduced scale
through a series of cosmic images, one within the other. The cosmic square
of the kingdom is repeated in the capital that stands at its centre, then
in the palace that centres the capital, in the throne room, and then in
the throne, located at the common midpoint of this expanding series of
concentric squares.

A clear instance is provided by Pegu in Burma. The kingdom, the city
and the palace were diminishing mándalas, each a reflection of the others,
symmetrically oriented upon East-West and North-South axes. At the centre
of the palace was the pyatthat (= prâsadâ), a storied tower of pyramidal

21. Wales, 1977, p. 135.

22. See e.g., Tambiah, 1976, pp. 102 ff.; MacDonald, 1957, pp. 204
ff.; de Jong, 1952; Schrieke, 1957; Shorto, 1963, pp. 581 ff.; Moertono,
1968; Wheatley, 1971 .

23. Sarkisyanz, 1965, p. 85 and n. 6; Wales, 1977, p. 139; Heine-
Geldern, 1956, p. 5. 24. Heine-Geldern, 1956, p. 5.

25. Hayley, 1923, pp. 39-49; Hocart, 1927a, p. 107; Mus, 1935,p,296.

26. Mahavamsa XXI.29 ff; XXX.89; Przyluski, 1923, pp. 168 & 399 ff.

27. Hocart, 1927a, p. 109; Mus, 1935, p. 296. 28. Mus, 1935, p. 298.
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form rising from the throne room and symbolically identified with Mt. Meru.
The throne, placed on the vertical axis of the pyatthat, was a smaller
representation of the cosmic mountain, adorned with figures of Indra, the
32 attendant gods of his heaven, the four regents of the cardinal points,
and a peacock and hare to indicate the sun and the moon. The centre of
the reducing series was occupied by the king, who was identified with the
Golden Germ (hirapyagarbha), the cosmogenetic centre of the universe. He
was seen as the personification of Mt. Meru; he was the most interior and
central of the multiple representations of the Cosmic Mountain.29 By a
process of concentration each of the cosmic images is fully contained within
the next, until they are all enveloped in the person of the sovereign.

Fig. 29 : The Burmese pyatthat at
Mandalay. It represents Mt. Meru,
the central axis of the world, and
stands above the king*s throne.

Fig. 30 : The plan of the Bayon, Angkor,
an example of a cruciform plan aligned to
the cross of the four directions.

Mandalay, built as recently as 1857, was planned according to these
principles. A square with sides facing the cardinal directions, it had
three gates on each of its sides to give a total of twelve, each marked
with a sign of the zodiac. The city was conceived in the likeness of the
heavenly constellations revolving about Mt. Meru, which was represented by
the royal palace.30 The Meru-palace was not located at the geometric centre
of the city but was slightly displaced to the East, the direction of the
rising sun, and recalling the symbolism of the dawn and the imagery of the

29. Heine-Geldern, 1930, pp. 57-59; Mus, 1935, pp. 301 f.; Auboyer,
1949, p. 92; Tambiah, 1976, p. 109; Shorto, 1963, p. 590.

30. The square city plan with twelve gates connected by straight
roadways dividing the enclosure into sixteen blocks is that prescribed in
the Indian ¿astras, e.g., Arthaéâstra II.4, and is a common pattern for
the layout of towns throughout Asia. Exact parallels exist in many
traditions.
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sun at daybreak as the cosmic pillar or "the palace supported on a single
pillar" (P. ekattambha pasada).31 Above the audience hall rose a seven-
tiered Meru tower, beneath which stood the Lion Throne, adorned with
representations of the 33 gods of Indra1s Heaven.

In other cases the kingdom is laid out in the likeness of Indra1s
Heaven on the summit of Mt. Meru, where Indra, the prototypic King, sits-
within his centrally located palace surrounded by a retinue of 32 gods,
each assigned a point on a circle divided into 32 segments. The guiding
concept is a 32-fold division of space around a centre : the four cardinal
directions, the four ordinals and their intermediate divisions and subdiv-

Fig. 31 : Examples of temple plans based on the cross of the four directions.
1. The Brhadeávara Temple at Tanjore, India. 2. The Brahmeavara
Temple at Bhuvaneávar, India. 3. The Pre Rup Temple, Angkor.
4. The Takeo Temple, Angkor. 5. The Phimeanakas Temple, Angkor.

isions radiate from a pivotal point. The classical Indian expression of
this division is the lotus with 32 petals opening out from a central pericarp.
In the Brahmanic formulations Indra is surrounded by the Regents of the
Four Directions (lokapála) and 28 zodiacal "houses", representing the phases
of the moon, so that the celestial mándala combined spatial and temporal
elements. The Buddhist texts differ from this, relocating the Regents of
the Four Directions to the slopes of Meru and encompassing Indra with 32
gods.3¿l The geometric structuring of Indra1 s Heaven is reflected in the

31. See above pp. 27 f.; Auboyer, 1949, p. 80.

32. Heine-Geldern, 1930, p. 59; 1956, p. 4? Auboyer, 1949, p. 142;
Wales, 1977, pp. 138f.; Sarkisyanz, 1965, pp. .84f.; Shorto, 1963, pp. 588 f.

33. See M 1.253. A detailed description of Indra*s Heaven is given
in Coedes and Archaimbault, 1973, summarized in Walesf 1977, pp. 54 f.

34. Mus, 1935, p. 299, n.1.
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layout of Buddhist kingdoms, which are divided into 32 directionally oriented
provinces, centred by the sovereign's palace. Right up until the late 19th
Century there still existed Buddhist kingdoms structured in accordance with
this paradigm. The ancient Burmese kingdom of Pyu had 32 provinces, each
with a regional head and centred by the capital, áriksetra (Old Prome),
which was built in the likeness of Sudaráana, Indra's city and capital of
the Tràyastrimaa Heaven, with a golden palace at its midpoint and 32 gates,
each carrying the name of a corresponding province.35 The old Burmese
chronicles say that áriksetra was designed by Indra on the model of Sudar-
áana. At the foundation of the city Indra laid out the circuit with a rope
attached to an indhakhlla pillar, which became the symbolic Meru at the
centre of the capital. 36 Similarly, the kingdom of Pegu in Burma in the
14th Century had 32 provinces grouped around the capital on the pattern of
the Trayastrimaa.37 The kingdom of Java in the 9th Century had 32 high
dignitaries, including four ministers corresponding to the lokapâlas, and
28 regents to govern the 28 vassal states. 38 The ruler of Mataram in the
17th Century was called "Lord of the 33 Islands"; 39 and the Shan state of
Keng tung was known as the "32 towns of the Khun", in which "Khun" was the
name of the ruler. 40 With similar reference the Mahavamsa relates that
the Sinhalese king defeated the invading Tamils in 28 battles, taking 32
kings prisoner. When the final assault was mounted on Anuradhâpura his
forces were drawn up in 32 battalions. 41

* * * * *

The same themes are evident in the rites of consecration (râjasuya)
performed at the installation of a king. In the Brahmanic ritual, which
forms the basis for the Buddhist ceremonies, water, drawn from rivers, lakes
and ponds throughout the kingdom, was sprinkled on the king's head, and by
this aspersion he was symbolically impregnated with the essence of the
whole territory. At another moment in the ceremony he was ritually identified
with Prajápati, prototypic Father and King, who contains all the gods within
himself. By his equation with Prajápati the king brings together within
himself the god-regents of the directions of space. The total spatial
extension of the world and, by reflection, the total extension of its micro-
cosmic counterpart, the kingdom, passes into his bodily person. The state
is embodied in the monarch. ̂ 2

35. Heine-Geldern, 1930, pp. 48-50; 1956, p. 4; Wales, 1977, p. 137;
Sarkisyanz, 1965, p. 84; Mus, 1935, pp. 296-298; Harvey, 1925, p. 12;
Shorto, 1963, p. 580.

36. Luce and Pe Maung Ting,1923, pp. 14 f.; Shorto, 1963, p. 577,
n. 1 ; Mus, 1935, p. 297.

37. Heine-Geldern, 1956, p. 5; Wales, 1977, pp. 137 f.; Mus, 1935,
p. 299; Sarkisyanz, 1965, p. 84; Shorto, 1963, pp. 572 & 577, n. 2. A 15th
Cent, inscription of King Dhammaceti records that when the Buddha visited
Burma he prophesied that in the future one of his teeth would return to
that country and be in 33 places in the Mon empire. After the parinirvàna
his tooth was brought to Burma and miraculously multiplied into 33 teeth,
which were enshrined in 33 stupas marking the centres of the capital and
the 32 provinces of Pegu (Shorto, 1963, pp. 5*73 f.).

38. Heine-Geldern, 1956, pp. 5f.; Shorto, 1963, p. 581; Mus, 1935,
p. 299.

39. Shrieke, 1955, 2, p. 222; Shorto, 1963, p. 581.

40. Wales, 1977, p. 138; Heine-Geldern, 1956, p. 5; Mus, 1935, p. 299.

41. Mahavamsa XXV.7 ff.; XXV.55; XXV.75.

42. áB V.3.4.1 ff.; Mus, 1935, pp. 238 & 245.
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In the analogous Kampuchean ritual the king thinks of his body as Meru,
his right and left eyes as the sun and the moon, his arms and legs as the
four directions. The six-tiered parasol held above him represents the six
abodes of paradise; his crown is the spire of Indra1s paradisial palace;
his sword is the Sword of Wisdom; his slippers are the Earth, supporting
the Mountain, and his red cloak is Mt. Yugandhara, the covering of Meru,
expressing a symbolism that traces to the Puranas, in which Mt. Meru is
equated with the Golden Embryo (hiranya-qarbha) and the encircling mountain
ranges that mark the boundaries of the universe are the caul that contains
the Embryo.43

The coronation ceremonies of Burma, Thailand and Kampuchea include a
ritual circumarabulation of the capital by which the king takes possession
of the city and, by way of the symbolic analogies that tie them together,
of the kingdom and the cosmos.4 The procession starts from the Eastern
gate and proceeds clockwise, halting at the cardinal directions to pour
out libations to the Earth Goddess. At each of the stops the king changes
his vehicle (palenquin, chariot, horse and elephant) and his headdress so
as to correspond with symbolic analogies with the Regents of the Directions.45
In the Thai ceremonies of royal inauguration the Four Regents of the Direct-
ions are invoked,46 as they also were in ancient Sri Lanka.47 In the Burmese
ritual the king, who was identified with the Sun, with Indra and with Viá-
vakarman, the divine Architect,48 sat upon a throne representing Mt. Meru
placed within a structure called "Indra1s Palace'1 (thagyanan), surrounded
by eight Brahmin priests who were the eight Lokapàla, the guardian gods of
the eight directions. At one point in the ceremony four maids of honour,
one for each direction, render him homage.

* * if * *

These examples of the deployment of space in iconography, architecture
and polity could be multiplied, and it is possible to add many analogous
instances from other fields of thought and activity. The spatial symbolism
of the radiation or expansion of the six arms of the three-dimensional cross
from the central point of their meeting is a dominant theme in the Buddhist
arts and sciences. In each case the symbolic reference is the same : the
divided segments of the whole are organized to accord with a supernal para-
digm; they are related to the principial point-centre whence they derive
and whereon they depend. These are precisely the values conveyed by the
six-armed cross delineated in the stupa plan.

43. Thiounn, 1906, passim; Mus, 1935, p. 302, n.2; Senart, 1882, pp.
56 & 62; Auboyer, 1949, p. 92; Wales, 1976, p. 142; Heine-Geldern, 1956,
p.6. Cf. Winstedt, 1947, for Malayan parallels.

44. Heine-Geldern, 1956, p. 3? Wales, 1977, p. 137.

45. Sarkisyanz, 1965, p. 138; Shorto, 1963, p. 588.

46. Wales, 1931, p. 31. 47. Mahavamsa XXX.89; XXI.29 ff.; Culavamsa
LXXII.59.

48. Heine-Geldern, 1956, pp. 6 & 8. 49. Ibid, p. 6.

45
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THE STUPA PLAN AS WHEEL.

The symbolism of the wheel1 is implied within the plan of the stupa.
The circle drawn about the gnomonic post in the ritual of laying out the
stupa plan is the Cosmic Wheel; the axes of orientation identify it as the
Wheel of the Year, whose turning is the movement of the sun on the circle
of the ecliptic.

Fig. 32 : The entrances to Sinci are
turned at right angles to the axes to
form a svastika.

Fig. 33 : The ground plan of the
stupa at Ghantaáala, South India.

In many cases the presence of the wheel is explicitly represented in
the stupa. At Sâncï and Bhârhut the gateways of the stupa are turned at
right angles to the axes to indicate movement, in the manner of the arms
of the svastika.2 The domes of the large Indian stupas were rarely con-
structed of solid masonry but were more often filled with rubble and earth.
To support the outer shell of the cupola the builders used a system of
internal walls, and these were laid out in the form of wheels, with spokes
radiating from a central hub. This is the arrangement found in the oldest
surviving stupa at Piprahwa* and again in another of the earliest of the
stupas, that at Bhattprolu, which has a wheel shaped central portion.
Four of the numerous stupas at Nàgârjunakonda enclose walls built to
delineate a svastika; all the others are constructed on the plan of a wheel,
usually with 4 or 8 spokes, but some having 6 or 10. The larger stupas show
concentric walls joined by radiais in a staggered formation having 8 walls
in the inner, 12 in the middle, and 16 in the outer circle. One stupa, the

1. See Guenon, 1962, Ch. XL ("Le dome et la roue"); 1957a, Ch. XXIII
("La roue cosmique"); 1958a, Ch. XXIX ("Centre et circumference"); Chevalier
and Gheerbrant, 1973, 4, pp. 119ff., s.v., Roue; Saunders, 1960,pp. 95 ff.

2. Govinda, 1976, p. 8; Volwahsen, 1969, p. 93; Pant, 1976, pp. 119 f.

3. Sarcar, 1966, p. 88; Pant, 1976, pp. 99 & 129.

9
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largest, has eight spokes in the inner space and 16 in each of the two
others. The stupa at Ghantaáala consists of two concentric walls joined
by 16 radial walls; the space within the inner circle is divided by a series
of walls at right angles to one another, arranged around the square mass
at its centre to form a mándala.5 The interior of the stupa at Kankâlï-
Tllâ near Mathura is similarly constructed, with two concentric walls joined
by 8 walls radiating from the centre. The same method of construction occurs
regularly in the stupas of Gandhâra.6

Fig. 34 : The ground plan of the
Great Stupa at Nagarjunakonda.

Fig. 35 : Plan of the centre
of the stupa at Bhattprolu.

The wheel represents the cosmos in cross section. The felly is Earth,
the level of multiplicity, the human world (loka); the nave (nabhi) is a
heaven, representative of all the angelic, or intellectual states that lie
above the human plane. The spokes are the axial radii that join beings to
their principial centre. Each spoke is the integration of a whole individ-
uality (nâma-rOpa), the totality of an individual consciousness in all its
multiple states : the junction of the spoke with the felly marks the locus
of the operation of this consciousness at the human and phenomenal (rüpa)
level and its junction with the nave its operation at the archetypal and
ideal (ñama) level. "As all the spokes are held together in the hub and
felly of a wheel, just so, all beings, all gods, all worlds, all breathing

4. Sarcar, 1966, p. 86; Volwahsen, 1969, p. 95; Longhurst, 1938,
pp. 12-14; Combaz, 1932, pp. 206 & 303 f.? Pant, 1976, p. 131.

5. Combaz, 1932, p. 206. The literal meaning of the word mándala
is "circle11, whence it is used to refer to any centred space. It is usual
in Indian Hindu buildings to use the square maodala form, derived from the
circle, for the plan, but despite the transformation of the plan shape, the
symbolic significance remains unchanged, in the same way that the Indian
zodiac is laid out on a square but has a cyclical and wheel-form referent.
The relation of the circle to the square is discussed in greater detail in
the following (below, pp. 101ff.),Cf. Guénon, 1962, p. 87.

6. Combaz, 1932, p. 206.

* * * * *
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creatures, all these selves are held together in this Self".7 The axle
point (âni) is the First Principle, Supernal Sun, Being and, theologically,
God : "The notions of all created things inhere in him, who is, as it were,
the hub within the wheel". It is the receptacle and source of all form-
ative ideas, of order (rta = dharma) and all felicities.9 Finally, the
ambient of the wheel is Non-Being, theologically Godhead, and in Buddhist
parlance, the Void (áünyatá), which is simultaneously immanent and trans-
cendent.1 °

A world (loka) or level of existence is a defined modality, or set,
of possibilities, and in these terms the wheel as a whole represents the
entirety of the possibilities of manifestation : the felly represents the
possibilities of the human order, inclusive of both their physical and
mental forms; the nave represents the totality of informal possibilities;
the axle point is the Principle of the possibilities of manifestation; and
the ambient is All-Possibility, including the possibilities of both manif-
estation and non-manifestation.

When referred to the cosmic diagram
shown on the right the wheel is seen to
relate to several levels of significance:
the wheel turning upon the hub at A is
the wheel of the whole cosmos, including
the totality of the multiple states of
existence; and the felly, X, is one from
among those states. The wheel that
revolves about the centre C is the wheel
of one world, the Wheel of Becoming,
rotating about a centre that is a reflect-
ion of the Cosmic Centre, A. The two
levels are symbiotic, since the fellies
of both wheels refer to the same level
of existence.11

These considerations refer to the wheel in its static, spatial signif-
icance; but it is in the nature of the wheel to revolve, and this turning
is the unfolding of cyclic time. The significance of the wheel includes
both a spatial and a temporal reference : it refers to both space and time,,
the two coordinates that structure the empirical world. The genesis of the
world can be expressed in spatial terms as a spreading out in a systole and
diastole of pulsations from a centre, as a series of concentric waves, each
reproducing the two phases of concentration and expansion of the original
vibration. Alternately, it can be described in terms of a succession of

7. BU II.5.15. Cf. the following passage from a Buddhist Tantric text :
"...then imagine that all the spokes assume the aspect of the Goddess: as
eternally the rays shine forth from the sun, thus also the Goddesses arise
from the body of the Great Goddess" (Gandharvatantra, quoted in the
Sâktânandataranginl and cited by Tucci, 1961, p. 26).

8. RV VIII.41.6. To avoid confusion it is to be noted that the nave
(nâbhi) is usually the space within the hub (âni) and occasionally the hub
itself. The term nâbhi is from the root nabh, "to expand",and in the Rg Veda
the cosmos is recurrently referred to as "expanded", from the nave. Nâbhi
is also "navel", which connects the symbolism of the wheel with that of the
navel and that of the World Egg, discussed below. See Coomaraswamy, 1977, 2,
p. 222; Bosch, 1960, p. 158; and above, pp. 21 f.

9. RV II.28.5; VIII.41.6; IV.28; etc. 10. See Coomaraswamy, 1977, 2,
pp. 221-225 & 178f. 11. Cf. Ezekiel 1.16 for a Biblical expression of this
concept.
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cycles evolving from an Eternal Present, a timeless Now which is time's
source and Principle.12 As fundamental experiences of the world we live in
space and time provide the source materials for the symbolic expressions
of the Real. Just as chaos is ordered by an "expansion'.1 of space from the
centre, so also chaos is ordered into a cohesive and comprehensible pattern
by the cycles of time, by the ordered succession of temporal events : the
seasons, the year, the waxing and waning of the moon, the equinoctial
precessions, the repetitious schema of the revolution of the planets and
the movements of the constellations.

Spatial and temporal symbolisms coalesce in the wheel. Its spokes
mark not only the directions of space developing from the dimensionless
point of their origin, but also the divisions of the cycles of time. The
felloe simultaneously circumscribes the limits of cosmic space and traces
the turning of time about an atemporal Present. It is portion of a contin-
uous spiral evolving from a motionless hub. The wheel is thus a symbol of
the world in its two aspects : the hub is the Principle of both space and
time; the felly is manifestation in its twofold modality.

In its temporal connotations the wheel is the everlasting sequence
of the Year, the eternal Prajâpati dismembered into time. It is the cease-
less flux of phenomena.13 Its revolution is the ever-repeating rotation
of the cycles, turning and returning in an endless motion of renewal. The
wheel of time is the wheel of becoming : all existent things are parts of
a revolving universe governed by laws of periodicity and rhythms of recurr-
ence, spinning in ceaseless cycles of birth, growth, decline and death.

•In Brahmanic symbolism the wheel of time is the Sun Wheel, since time
is dependent on the sun. The sidereal sun is the source of the year,
and so analogically the supernal Sun is the origin of Time. In Vedic
formulations Sürya, the Sun, is figured by a chariot wheel of 5, 12 or 360
spokes, which are the seasons, the months and the days of the solar year.15

In the sense that a circle is its centre Time is the Sun, and Time, the
Sun and the Wheel are identified. The Sun, or Solar Wheel, is constantly
spoken of as "revolving" or as being revolved. In an alternate symbolism
the Sun is a Chariot that runs on twin wheels connected by an axle-tree,
one being the Wheel of Heaven and the other the Wheel of Earth,1Q while
the axle is the axis mundi that holds Heaven and Earth apart.19 There
is also a three-wheeled Chariot, whose wheels are Heaven, Earth and "the
Secret Name" (nama-guhyam), corresponding to the Buddha's three Bodies
(trikâya).20

12. The word "eternal" is not used here in the sense of an indefinitely
prolonged duration of time, which is more properly the "aeviternal". It
refers to what is unconditioned by time, lying outside of time in the time-
less Instant. See Coomaraswamy, 1947, passim.

13. AB 11.17; RV 1.155.6 & 1.164.2, 11, 13, 14, 48; AV X.8.4-7; KB
XX.1; JUB 1.35; BU I.5.15; ávet. Up. 1.4; Praána Up. VI.5.6. Cf. Coomara-
swamy,1977, 2, p. 222. 14. MU VI.14 - 16.

15. RV 1.164.2, 11, 13, 14, 48; 1.174.5; I. 175.4; IV.7.14; IV.16.12;
VI.56.3; etc. See Bosch, 1960, p. 159; Coomaraswamy, 1935a, p. 25.

16. See below, pp. 189 ff. 17. Coomaraswamy, 1935a, p. 25.

18. RV 1.30.19 and X.85.18.

19. RV V.29.4 and X.89.4; cf. Coomaraswamy, 1935a, p. 28.

20 Coomaraswamy, 1935a, p. 28.
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The significance of the wheel correlates with the number of its spokes.
The four-spoked wheel is a model of the solar-structured world, its divis-
ions denoting the four directions and the four seasons; but it also refers
to the four parts of the day, the four ages of man, the quaternary rhythms
of the moon, the four stages (aarama) in the life of the Hindu,21 the four
yugas.22 The six-spoked wheel is the Sun, the wheel of fire descending
from the summer solstice,23 its spokes the horizontal projection of a six-
branched cross. It is the six days of the week, the seventh being the
Sun-Wheel itself : "The seven yoke the chariot to the single wheel; a single
steed with sevenfold name moves the triple-naved wheel, the immortal wheel
which nothing stops, on which all things abide'1.2U The six-spoked wheel is
the Buddhist Wheel of Existence (samsara-cakra, bhava-cakra), a diagram of
the disposition, at once spatial and temporal, of the six realms (loka)
through which beings migrate in an unending round of rebirths. The eight-
spoked wheel is the wheel of the eight directions of space. It is also
the wheel of renewal and regeneration. It is the Wheel of the Dharma, its
spokes the Noble Eightfold Path, the Wheel set in motion by the preaching
of the Buddha, who is the Cakravartin, the "Turner of the Wheel". The
wheel of twelve spokes is the wheel of the months and the zodiac; wheels
with thirty spokes refer to the division of the lunar cycle; and finally,
the wheel with 360 spokes is the wheel of the year divided into days.

* * * * *

The wheel is cognate with the Sun, the lotus, the svastika, and all
other symbols of the centre. The eight-spoked wheel is assimable to the
eight-petalled lotus,26 and in early Buddhist iconography, as represented
for example in the Amarâvatî and Gupta sculptures, the wheel is shown with
a lotus, or the pericarp of a lotus, in place of the hub.27 The theme is
repeated to this day in Japanese depictions of the wheel.28

The svastika, commonly used as an aniconic
representation of the Buddha, is also homologous
with the wheel. If the svastika is compared
with the figure of the cross inscribed within a
circle, the basic equivalence of the two symbols
is apparent, the rotation of the wheel being
indicated in the first case by the circumference
of the circle and in the svastika by the lines
at right angles to the four arms of the cross,
which are to be thought of in the manner of

symbol of the generation of universal cycles

21. For the doctrine of the four yugas, the four ages that subdivide
the total world cycle, see Guénon, 1938; Zimmer, 1946, pp. 13 ff.

22. Guénon, 1962, pp. 85 f. 23. Eliade, 1958b, pp. 147 f.

24. RV III.45.6 and 1.50; cf. Chevalier and Gheerbrant, 1973, 4, p.
120. 25. This is of direct relevance to methods of orientation.

26. See Guénon, 1962, Ch. X ("Les fleurs symboliques"), Ch. L ("Les
symboles des analogies"), and p. 87.

27. Auboyer, 1949, p. 93; Mus, 1935, pp. 204 ff.; Coomaraswamy,
1935a, p. 27 and n. 60. 28. See e.g., Saunders, 1960, p. 188, fig. 104.

29. Guénon, 1958a, Ch. X ("The Swastika"); 1962, pp. 89-92;
Chevalier and Gheerbrant, 1973, 4, pp. 247 ff., s.v, "Svastika".

spoken of as "revolving" or as being revolved. In an alternate symbolism
spoken of as "revolving" or as being revolved. In an alternate symbolism
spoken of as "revolving" or as being revolved. In an alternate symbolism

which are to be thought of in the manner of
which are to be thought of in the manner of
which are to be thought of in the manner of
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Fig. 36 :

The Wheel of Becoming. At the pivot of the Wheel are a black pig that
stands for ego-delusion (mona), a green snake to represent hatred,
enmity, revulsion (dvesa), and a red cock that is desire, attachment,
clinging (râga). Encircling these are the six realms, shown as six
divisions of the Wheel. At the top is the realm of the
gods (deva), beings who live in states of bliss lasting through long
aeons but who are nevertheless still subject to the turning of the
Wheel and must inevitably sink back to the lower levels. The reverse
of these felicitous abodes are the hells (nirâya), the realm of various
degrees of intense suffering, shown in the lowest section of the
Wheel. The tortures suffered there, like the delights enjoyed in the
heavens, are not eternal and, in accordance with the ineluctable work-
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from a forever-Present Centre. It represents the generation of currents
of energy, and is a symbol of the action of immutable Principle, the
"unmoved mover", within manifestation.30

* * * * *
The wheel takes two forms in Buddhism : the Wheel of Becoming {samsara-

cakra or bhava-cakra) and the Wheel of the Dharma (dharma-cakra). The
Wheel of Becoming is the recurrent cycle of birth and death.31 Beings are
turned about on the wheel of rebirths, passing from one level of existence
to the next in an unending sequence. The root causes (he tu) of the wheel's
incessant turning are the "three poisons" : delusion ( m o h a ) , the illusory
notion of a separate self-hood; desire-attachment (dvesa), the craving
for and clinging to all that serves to maintain the sense of ego; and
aversion ( raga) , the hatred of whatever opposes or threatens this sense.

ings of the Wheel, the damned will rise again into less painful realms.
Above the hells, moving in an anti-clockwise direction, is the realm of
animals, whose lives are controlled by blind necessity and instinct.
This realm is symmetrical with the realm of hungry spirits (prêta),
the abode of those who incarnate unsatisfied passions and unful-
filled desires and lead a life of ghost-like craving. Between the
realms of the prêtas and the heavens is the abode of men, symmetrical
with the realm of the titans (asura), the "anti-gods" who embody dis-
ruptive and destructive power. Outside the six realms is shown the
Twelve Linked Chain of Dependent Origination (pratîtya-samutpâda).
The twelve links of the chain of becoming are figured in twelve div-
isions of the circle : the first panel shows an old, blind woman, who
represents ignorance (avidyâ)(1), from which arises form-creating
activity (samskira), indicated by a potter ( 2 ) . Just as a potter
creates the shapes of pots, our volitional acts of body, speech and
mind give rise to consciousness (vijnâna), shown as a monkey grasping
a branch (3) . Consciousness is like a monkey, jumping from object to
object. Consciousness, however, not only restlessly grasps objects of
sense and imagination, but polarizes itself into mental functions
and physical form (nama-rupa), the basis of the psycho-physical combin-
ation which is the precondition of the individual existence. The next
panel (4) shows ñama and rüpa as two people in a boat propelled by a
ferryman. The psycho—physical organism is further differentiated
through the formation and action of the six senses (sadâyatana), repre-
sented by a house with six windows (5 ) . This leads to contact (sparáa)
of the senses with their objects, shown in the sixth frame as the
contact of lovers (6) . The sensation (vedanâ) that results from the
contact of the senses with their objects is represented in the next
drawing by a man whose eye has been pierced by an arrow (7) . The
eighth picture shows a drinker, served by a woman, figuring thirst for
life (trsna), the craving that arises from sensation (8 ) . From
craving arises grasping and attachment (upâdâna)to objects of desire,
shown in the ninth panel by a man picking fruit (9) . The result of
attachment is a new process of becoming (bhava), represented by the
sexual union of a man and a woman (10), whence there is rebirth (jâti)
shown by a. woman giving birth to a baby (11). The twelfth picture
shows a man carrying a corpse on his back to the cremation ground (12).
The Wheel has turned through birth, life and old age, and now comes
death (jaramarana), giving rise to ignorance and setting the cycle in
motion once again, to be repeated countless times until man can inter-
rupt the causal chain and break free from its bonds.

30. Guenon, 1958, p. 56; Chevalier and Gheerbrant, 1973, 4 , p. 248,
Cf. below, p. 88.

31. On the Wheel of Becoming, see Govinda, 1959, pp. 236 f f . ;
Pallis, 1939, pp. 145 f f . ; MacGovern, 1968, Ch. VI.
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The three poisons are the pivot on which the Wheel of Becoming revolves
and, represented by a pig, a snake and a cock, are accordingly shown in
paintings of the Wheel as occupying the central hub. Encircling this hub
of the passions, and impelled to turn by their presence, is the circle
of the six realms, representing all the multiple states of existence
through which the unenlightened being passes from aeon to aeon, driven
from state to state in an unending cycle. The outer rim of the Wheel
shows another aspect of the cycle of births and deaths, the Twelve-Linked
Chain of Dependent Origination (pratltya-samutpada), the connected series
of twelve causal nexuses (nidána) whereby conditioned existence is produced,
comparable to a series of transformations through various states, each
containing the potentiality of the next. The fearsome monster who clutches
the Wheel in his teeth and talons is Yama (Tib. Shindjé), the Lord and Judge
of the Dead, who is also the Dharma-raja, Lord of the Dharma, ruler of
cosmic order. Death governs the world and his domination of the Wheel
indicates the inexorable nature of the Law of Causation that ensures that
all beings shall die. The Wheel of Becoming is the wheel of death; the
round is cognate with mortality.

By contrast, tne Wheel of the Dharma (dharma-cakra), set in motion
by the Buddha when he preaches the Doctrine (dharma), is the wheel of
Principle, the wheel that rotates around the central axle-point of Truth.
It is the Wheel of Reality, of the realm of Thusness (tathatà), the eternal
and immutable world that the Buddha perceives with his Eye of Omniscience.
It signifies the first preaching of the Dharma, the Dharma itself or,
alternately, the Buddha,34 as in reliefs at Bhàrhut,35 where the Buddha
is represented by a wheel within a vihâra.36 Similarly, the rolling of
the Wheel is equivalent to the Buddha's walking through the worlds, leaving
his vestigia pedis as evidence of his omnipresence. It is perfectly con-
sequent that the prints of his feet carry the mark of the Wheel.37

* * * * *

The Wheel of Becoming pertains to the relative, phenomenal, individual
and conditioned, while the Wheel of the Dharma pertains to the absolute,
real, supra-individual and unconditioned : the former is the wheel of
existences in their ceaseless flux and impermanence and the latter is the
wheel of the Buddha's immutable Word, the wheel of the permanent Principle
that eternally governs all things. Seen with the fleshly eye (marnsa-
caksus), the eye of the unenlightened wayfarer who is still turned about
on the Wheel of Existence, the two Wheels appear separate and irreconcil-
able; but to the Eye of Wisdom (prajna-cakgus), the Eye of the Awakened
(buddha-caksus), of the Comprehensor who has taken up his station at the
unmoving hub, they are the inseparable, non-dual (advaita) faces of a
single Reality. They are two aspects of Suchness (tathata) : the wheel
of the transient and ever-changing world is not other than the wheel of
the never-changing Law. As perceived by the Enlightened the entities
(dharma) of the world, spinning through the cycles of change, are seen in
their unchanging instantaneity. The Wheel of Becoming is seen to be coin-
cident with the Buddha's own intrinsic form.

32. Evola, 1951, pp. 73 f.

33. Kramrisch, 19'46, p. 42; Pallis, 1939, p. 175 (Yama = Tib.
Shindjé); Daniélou, 1964, p. 132.

34. Coomaraswamy, 1956a, pp. 20 f.; quoted in Bénisti, 1971, p. 144.

35. See PI. VIII, fig. 25 and pi. X, fig. 28 in Coomaraswamy, 1956a,
pp. 47 & 48.

36. Cf. Bénisti, 1971, p. 144.

37. Coomaraswamy, 1956a, p. 21, n.4.
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Fig. 37 : The Wheel of the Dharma.
a. On a gateway lintel at Sâncî, where it
represents the preaching of the Buddha's
first sermon, b. At the summit of the
World Pillar. The Pillar stands within a
sacred space marked out by an enclosing
fence, c. On the feet of the Buddha.
d. In an example from Thailand.
e. Supported on the backs of lions facing
the four directions in the manner of the
Aáokan Pillar at Sâ"rnâth. f. As an object
of adoration, g. At the top of the Tree
that grows from the stupa harmikâ. The
stupa stands on the Wheel of Becoming, the
two Wheels are identical.
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The non-duality of the Wheel of Becoming and the Wheel of the Dharma
is implicit in the Pali texts of the Theravada, which teach that, "He who
sees Dependent Origination sees the Dharma and who sees the Dharma sees
Dependent Origination11; and it is explicit in the Sanskrit and Chinese
texts of the Mahaylna, such as the Saddharma-pundarlka-sutra in which the
Buddha is addressed with the words, "The Wheel of the Dharma was put in
motion by thee, 0 thou that art unrivalled in the world, at Varanasi, 0
great hero, that wheel which is the rotation of the rise and decay of all
aggregates (skandha) of existence".

The identity of the Wheel of Becoming and the Wheel of the Dharma is
an expression of the fundamental Mahàyâna doctrine of the sameness (sama)
of samsara and nirvana : "Error (kleáa) is Awakening (bodhi), world flux
(samsara) and Extinction (nirvana) are the same: "Ignorance (avidyâ) and
Awakening are the same";4Q and Form is Emptiness (áünya) and the very
Emptiness is form; Emptiness does not differ from form, nor does form differ
from Emptiness; whatever is Emptiness, that is form".41

One aspect of the Buddha's Total Knowledge consists of a realization
of this sameness (sama). The Knowledge of Sameness (samatajnana), person-
ified by the Buddha Ratnasambhava, is the Knowledge that perceives the
essential identity of all entities (dharma) and their Principle, and views
the non-duality of their ephemeral transitoriness and absolute immutability.42

The identity of the two Wheels explains the dismay of the gods when,
following his attainment of Enlightenment, the Buddha hesitates to set the
Wheel of the Dharma in motion. Brahma cries, "Alas, the world is altogether
lost", and prays that the Doctrine may be preached,43 for unless the
principial Wheel is set turning the existential Wheel on which the gods
depend is a non-existence, a mere nothing. A god brings the Wheel to the
Buddha to be turned; by consenting to do so he does what all the previous
Awakened Ones have done, recreating the Law of the World for another aeon
(kalpa).44

Thus, for those who see it solely in its existential aspect, the Wheel
is the round of suffering; they are bound to it by cords of selfhood and
forever sustain the torment of its turning. For them Liberation lies in
stopping the Wheel's motion. To arrest the Wheel is to attain the tranquil
stillness of nirvana. But one who achieves this Liberation perceives that
the cycle of the Wheel of phenomena is not distinct from the turning of
the wheel of the Dharma; he sees that the Wheel of Becoming is cognate with
the Wheel of his own Word, that the Wheel of the universe is of twofold
nature but single essence, and that its motion is at once a metaphysical
and an existential turning.

38. M XXVIII 39. SPS III.33.

40. Maitreya-Asañga, SUtràlamkâra, XIII, 12 (Commentary).

41. Prajnâ-pâramitâ-hrdaya-sOtra ("The Sutra of the Heart of Perfect
Wisdom"), Short Form, II.1-3, in Conze, 1973, p. 142. Cf. Conze, 1967,
pp. 148-167.

42. Jap. byodo sho chi, "Knowledge of the Identity of Essences", one
of the five aspects of the Buddha's Knowledge (paftca-jnâna), personified by
the five Jiña Buddhas of the Diamond World Mándala. It corresponds to Rat-
nasambhava Tathigata (Jap. Hôsho Nyorai), who is located in the South of the
mándala. See MKDJT, pp. 620 ff., s.v., Gochi; BKDJT, pp. 1246ff, s.v. Gochi.

43. JStaka 1.81. 44. Lalita Pistara, Foucaux, 1884, 1,p. 345, cited
in Combaz, 1935, pp. 110 f.
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* * * 

*

39

38



88.

The wheel incorporated in the plan of the stupa is seen to have a
multivalent significance : it is the cycle of the Sun that measures out
the Year; it is the Wheel of the Universe, whose spokes are the deployment
of cosmic space; it is the cycle of Dependent Origination and the revolving
round of rebirths; and it is the Wheel of the Dharma.

To build a stupa is to repeat mimetically the Buddha's primordial
action of setting the Wheel of the Dharma in motion; it is to recreate the
Buddha's cosmogonie and ordering action, that whereby chaos is structured
and the Way revealed.

* * * * *

In India the spiritual path has always been seen as a return to the
Centre. "The seeker, having gone forth, returns; home is the desire of
all things that proceed; abandoning his never-completed task he comes back
again",45 and having returned, "in him are all beings, and the eye that
oversees; intellect (manas), breath (prâna) and noumenon {n5ma) coincident;
in him when he comes forth all his children enjoy; sent by him and born
of him, it is in him that all this universe is established". 46 Having re-
turned, he is the One "on whom the parts stand fast, as spokes in the nave
of the wheel".47

So likewise the Buddhist Way, which is called the Way of the Centre,
is one of return to the axial hub of the Wheel, and the stupa, cognate with
the Wheel, marks the location of the sacred centre to which the Wayfarer
directs his life's pilgrimage. The stupa locates a focus of spiritual
force, drawing the pilgrim with centripetal magnetism. The stupa signals
the centre of the pilgrim's cosmos; it stands at the unmoving hub of the
World Wheel and is the axle of its turning.

In Buddhism to attain the centre is to be Awakened. The Buddha, the
Wake, is one who has moved inward from the receding, whirling felly to the
immobile nave. By a process of concentration he has contracted the circle's
radius and brought the enclosing circumference ever closer to the centre
until it is itself enclosed within that principial point, the point of
unitary being where the multiple is compacted in the One. Established at
the pivot he is the Eye (caksus) that surveys the whole and "sees all things
at once in their diversity and coincidence".48

* * * * *

Returned to the centre of the Wheel and stationed within the Void-
pleroma of its axle-tree, the Buddha is the unmoved mover of its turning;
its revolving depends upon the "actionless activity" of his pivotal presence.
He is the dharma-cakra-pravartana, the setter in motion of the Wheel of
the Dharma, and the cakravartin, the "Turner of the Wheel".49 The latter
term is used to designate a king and, since the motion of the cosmic Wheel
is wholly governed by his action of actionless presence, he is the uni-
versal Ruler and cosmic Sovereign, spiritual analogue of the the terres-
trial king and emperor whose rule encompasses the empire.50

4 5« RV II.38.6 46. AV XIX.53.6-9. 47. Praána Up. VI.6.
48. RV X.187.4; cf. VS XXXII.8; BG VI.29-30. 49. P. cakkavatti.

50. For the Buddhas as Cakravartins see Sarkisyanz, 1965, pp. 86 f.;
Saunders, 1960, p. 167; Auboyer, 1959, p. 187; Viennot, 1954, p. 103;
Tambiah, 1976, p. 96; Rahula, 1956, p. 66.
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At his nativity the soothsayers of his father's court predict that
if Siddhartha remains in lay life he will become a universal monarch
(cakravartin) and if he renounces the world he will be a Buddha.51 His
choice is seemingly between success in the temporal or in the spiritual
domain,52 but in choosing the path of renunciation and winning dominion
over the realm of the spirit the Buddha also attains sovereignty over the
earth : the spiritual wheel encompasses the terrestrial wheel and by return-
ing to its centre the Buddha becomes the Cakravartin-King in both the
natural and supernatural orders.

This idea is conveyed in the Mahâpadana Sutanta,53 which gives the
life story of a previous Buddha, Vipassi, who, in the manner of all Buddhas
including his successor, aakyamuni, is born into a royal family, shows the
32 distinguishing marks of a great man (maha-purusa), and has two destinies
open to him - that of a cakravartin, who rolls the wheel of conquest to
the four quarters, or that of a Buddha, who rolls back the veil of ignor-
ance from the world. By choosing the way of renunciation over that of
dominion the Buddha attains both ends. He becomes the turner of both wheels.54

The Buddha and the World Monarch are two aspects of one universal
principle. The Buddha is the transcendent Law and Norm (dharma), and he
is also that Law as it is manifested in the governance of the world. The
Buddha is cakram vartayati, "he who sets the sacred wheel (of the world
pacifying monarchy) in motion'1. He is a world conqueror who marches in
victorious triumph to the four quarters of the world, starting from Mt.
Meru at the centre of the universe,55 preceded by the Sun-Wheel, which he
causes to roll before him as he advances, opening the way of his conquest.56

The Digha-Nikaya describes the process of the Cakravartin1s subjugation
of the world : he solemnly invokes the wheel to roll on; it rolls on
successively toward the East, the South, the North and the West; and when
the Cakravartin, following the wheel, appears in each of the quarters, the
king of that region bows down in submission and is allowed to continue to
rule but in accordance with the Law.57 When the Cakravartin returns to
the summit of the central Mountain his Law radiates out through the card-
inal directions and governs the kingdoms of the entire world.

In the Brahmanic theory of government the spiritual authority- of the
Dharma, the Law which governs all things, resides in the brahmans, the
priestly caste, while the ksatriyas, the royal caste, are the mandatories
of its temporal governance. The conservation, continuity and correct under-
standing of the Dharma belong with the sacerdotium; implementing its ordin-
ances and acting upon its edicts is the function of the regnum. The former
function is essentially contemplative and intellectual, the latter active
and instrumental. These values were adopted by Buddhism. At the first
Buddhist Council at Rajagrha (in the 5th Cent. B.C.) Ajatasattu is reported
to have said to the assembled monks, "Yours is the authority of the spirit,
as mine is of power".58 The Buddha combines both functions : he possesses

51. Játaka 1.56. Cf. Warren, 1922, pp. 51 f.; Coomaraswamy, 1943a,
p. 52; Coomaraswamy and Nivedita, 1916, p. 9; Bénisti, 1960, p. 51.

52. Mahavastu 11.158 f. 53. Rhys Davids, 1910, 3, 2.

54. Cf. Tambiah, 1976, p. 43.

55. Reynolds, 1972, p. 20, quoted in Tambiah, 1976, p. 46.

56. Zimmer, 1951, pp. 128-130; 1955, pp. 245 f.

57. D II & III, quoted by Tambiah, 1976, p. 44.

58. Gokhale, 1966, p. 22.
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both spiritual authority and temporal power. As the embodiment of the
Dharma he includes both its spiritual and temporal aspects within his single
Person. He is a cakravartin in a twofold sense : he is the Turner of both
the Wheel of spiritual Law and the Wheel of temporal authority. As the
turner of the Law Wheel he is the ideal of the Bodhisattva, preeminent in
the spiritual domain; and as turner of the Wheel of Dominion (P.anucakka)
he is the ideal of the leader in the temporal realm.

* * * * *

The Buddha as Cakravartin is a common theme in Buddhist literature
and art. In the Mahâ-sudassana-sutta, for example, Gautama is described
as having been a Universal King in a previous birth.60 Throughout the
Buddhist texts he is addressed with the epithets of sovereignty61: the
Mahavamsa calls him "the Conqueror", "the Vanquisher"?62 and his cognate,
the Dharma, is "the Ruler of rulers" and "the highest in the world".63

Stupas, the symbolic equivalents of the Buddha and the Dharma, are referred
to as repositories of the Buddha's "power of conquest".64 Entry into
nirvana is likened to entry into a royal city and from this derives the
Burmese literary convention of calling nirvana "the Golden City".65 Before
his parinirvâna the Buddha gave instructions that his remains were to be
accorded the funeral honours due to a Cakravartin-King, saying, "They will
not fail to honour the remains of the TathSgata in the same way one honours
the remains of a Cakravartin".6 6 In the Mahâyâna the Pure Lands of the
Buddhas are called Buddha Kingdoms (buddha-ksetra).

The Buddha is born with the 32 great distinguishing marks (mahâ-
vyanjana) and the numerous secondary marks (anuvyaftjana) of the Cakra-
vartin King;67and at the moment of his birth the seven great symbols of the
Cakravartin also appear in the world : the sacred wheel; the divine white
elephant (hastiratna), the vehicle of the monarch; the milk-white horse
(aávaratna), the sun-steed, mount and chariot animal of the king; the magic
jewel (cintâmani), the "thought jewel" or wishing stone that illumines the
darkness and fulfils every desire; the perfect Queen Consort (striratna)
the ideal woman, faultless in beauty and virtue; the perfect Minister
(grhapati), whose able and trustworthy administration provides lavish funds
for charity and good works; and the perfect General (parinâyaka).SQ In
the Far East.these seven "Jewels" are placed around the image of the Buddha
upon the altar.

59. The concept of the Cakravartin and the Ruler by Law (P. dhammiko
dhammaraja) is discussed in Ghoshal, 1959; Gokhale, 1966; Reynolds, 1972;
Ling, 1973; Tambiah, 1976.

60. Mahâ-sudassana-sutta II.37 & 42, in Rhys Davids, 1881, pp. 285
& 289. Many passages in the Pali literature compare the Buddha and the
cakravartin, e.g., the Mahâ-sudassana-sutta D III. 26 and the Cakkavatti-
sihanâda-sutta. The attributes of the Cakravartin are described in D III.
1-5. Cf. Zimmer, 1951, pp. 127 ff.

61. Reynolds, 1972, p. 17; Tambiah, 1976, p. 44.

62. Tambiah, 1976, p. 44. 63. Idem. 64. Ibid., p.43.

65. Sarkisyanz, 1965, p. 86.

66. D XVI.5.10-12; cf, Zimmer, 1951, p. 133; Kern, 1896, pp. 43f.;
Sarkisyanz, 1965, p. 87.

67. See Tucci, 1961, p. 44; Snellgrove, 1959, p. 213.

68. Zimmer, 1951, pp. 129 f.; BKDJT, 1922, s.v., Shichih5 ("Seven
Jewels"); p. 3826 f., s.v., Tenrinjoo.
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The identification of the sacerdotium and the regnum in the Person
of the Enlightened One is expressed iconographically by representations
that show the Buddha wearing the turban or topknot of royalty (the so-
called "crowned Buddhas") , 6 9 making the hand sign of turning the Wheel
(dharma-cakra-mudra), or sitting in the posture of "kingly ease"
(pralambapâdâsana).7 0

Fig. 38, : Iconographical elements that identify the Buddha as a
cakravartin : a. Mahàvairocana Tathagata (Jap. Dainichi Nyorai)
in the Diamond World Mándala, as an example of a crowned Buddha;
b. the posture of Royal Ease (râjalllâsana); c. the hand gesture
of Turning the Wheel of the Law (dharma-cakra-mudra).

The assimilation is particularly apparent in the Vajrayana. The
description of the Buddha Ratnaketu ("Jewel Standard") given in the Mañju-
srlmulakalpa explicitly identifies him as a Cakravartin : "(Ratnaketu) ,
the great Cakravartin-chief, is to be placed at the centre (of the mándala).
He has the colour of saffron and is like the rising sun.71 He holds a great
wheel which is turning... He is like a great king with his palace and his
decorations, a great being who is crowned and adorned with all adornments...
In his left hand he holds the wheel, which is wreathed in blazing light.
He is turning it as he sits in semi-paryanka posture".72

Many Buddhist mándalas represent the Buddha enthroned at the centre
of Indra*s palace on the summit of Meru,73 wearing the "crown" and adorn-
ments of a sovereign. 74 The preeminent example is the Diamond World

69. Mus, 1928, pp. 1f. 70. Auboyer, 1959,p. 187; Saunders,1966,p. 167.
71 . Cf. the symbolic association of Ratnaketu and the dawn, described

below, pp. 168 f. 72. Snellgrove, 1959, pp. 206 f.
73. Tucci, 1961, p. 44; Eliade, 1958a, pp. 220 f.
74. Mus, 1928, has given an admirable analysis of the meaning of the

Buddha dressed with the headdress and adornments of a king. Cf. Auboyer,
1959, p. 213.
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Fig. 39 : Mándala of the Great Buddha-Usnlsa (Jap. Daibutcho-mandara). The Great Buddha-
Usnîsa (Maha-buddha-usnlsa, Jap. Daibutchô") sits on the pericarp-hub of a lotus-wheel,
surrounded by the Seven Jewels of a Cakravartin. eight Bodhisattvas and, on the petals of
the lotus, the eight Great Mantra Kings (Jap. Dai Myo-5). The remaining layers of the
mándala show Bodhisattvas and Gods from the Diamond World Mándala.

Fig. 40 : A variant version of the Mándala of the Great Buddha-Usnîsa. Mahâ-buddha-usnïsa
sits upon the pinnacle of Mt. Meru. Above his head sits "Golden Wheel aakyamuni" (Japi
Shaka Kinrin), áákyamuni's aspect as a Cakravartin. Around these figures are gathered"the
Cakravartin's Seven Jewels, a water pot and a vajra, which represent the Matrix and the
Diamond Worlds. In the foreground are two naga kings.

Mándala, in which Mahàvairocana Tathâgata (Jap. Dainichi Nyorai) sits
enthroned within the Vejayanta Palace at the centre of the Trayastrimáa
Heaven, occupying the position of Indra, the prototypic King and regnum
in divinis. He wears the headdress and adornments of a monarch : as his
name "Great Sun" implies, he is the Solar Sovereign who centres the kingdom
of the total manifest universe; as also, microcosmically, within each and
every being, he is the Mind King (ci t taraja) , the innermost and central
Ruler of the realm of the mind, Lord of the total person.75

The concept of the Royal Buddha is personified in the Buddha-Cakra-
vartins76 of Japanese Shingon Buddhism. They are called "Usnlsa-Wheel-
Kings" (usnîsa-cakra-râja, Jap. chSrinno) or "Buddha-Usnïsas1^ (Jap. butcho").
Their significance is an evocative construct of interconnected symbols :
the usnlsa, the protuberance at the top of the Buddha's head, is one of
the thirty two distinguishing marks of a Great Person (mahà-purusa) or
Cakravartin and, as is explained in greater detail in the following,77

these Buddhas embody the universal powers of the Cakravartin that radiate
from the central point of the cosmos at the summit of Meru, microcosmically
coincident with the summit of the Buddha's head. The symbolism of the

75. See above p. 63. MKDJT, p. 1522 f f . , s.v. Dainichi Nyorai.

76. Jap. butsu rinno, lit. "Buddha Wheel King". See MKDJT, p.
1939, s.v. Butcho. 77. See below, pp. 260 ff.
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Fig. 41 : The Golden Wheel Mándala (Jap. Kinrin mandara). The Buddha-Usnlsa "Golden Wheel"
(Jap. Kinrin Butcho") sits upon the pericarp of an eight-petalled lotus. On the petals are
shown the Seven Jewels of the Cakravartin and the "Buddha Eye" (Jap. Butsugenson), person-
ified as a Buddha, seated on the lowermost petal.

Fig. 42 : A variant version of the Golden Wheel Mándala. The Buddha-Usnîsa "Golden Wheel"
is seated on a seven-lion throne within a Sun Disc surrounded by the Seven Jewels and "Buddha
Eye" to the viewer's lower right.

Buddha-Usplsa Wheel-Turning King is developed in a series of mándalas show-
ing one or other of their number sitting at the hub of a wheel, on the
pinnacle of Mt. Meru, on the pericarp of an eight-petalted lotus, or on
a lion throne, and surrounded by various divinities and the seven Jewels
of the Cakravartin.

The Buddha-Usglga brings together two symbolisms within his person :
the Wheel that turns about the world's central point, located at the summit
of the Cosmic Mountain and also at the summit of the Buddha's head; and
the usnlsa as the repository of the Buddha's powers of Knowledge and Con-
quest, located within the thousand-petalled lotus (usnlsa-kamala) whose
flowering in the usnlsa is at one and the same time the attainment of
Enlightenment, the deployment of the worlds and the revelation of the all-
vanquishing power of the Dharma.

The identity of terrestrial king and supra-terrestrial Buddha is
specifically expressed in the initiatic rites (abhigeka) of Shingon
Buddhism.78 These rites are performed within a mándala that is identified
with a king's palace and duplicate the previously mentioned rituals of
aspersion ( râ jasuya) whereby Indian kings were consecrated.79 In the

409, s.v. Kanjo;78. See BKDJT, p. 811, s.v. Kwanjo; MKDJT, p.
Ishizuka and Coates, 1949, pp. 172 ff.

79. On the consecration of Indian kings, see above, pp. 76 f.;
Eliade, 1965, pp.153-155; Heesterman, 1957; Hocart, 1927, pp. 189 ff.;
Raglan, 1964, pp. 163 ff.
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ancient Indian ceremonies waters from the four seas were sprinkled on the
head of the new monarch to symbolize his power over the four directions
of the world. Similarly, in the Buddhist rituals the initiate is anointed
with water from five vases (kalaáa), which are placed within the mándala
in the four directions and at the centre. The waters from the vases
represent five aspects of the Buddha's Knowledge, which correspond to the
five Jina-Buddhas who abide in the five directions. The aspersion confers
upon the recipient, at least in virtual mode, the five types of Knowledge
possessed by the Enlightened. This ceremony of esoteric initiation corre-
sponds to that described in the exoteric literature, in which it is told
how the Buddha sprinkles water on the head of the Bodhisattva entering the
last of the Ten Stations of the Way to Highest Perfect Awakening (anuttara-
samyak-sambodhi), thus conferring on him the Wisdom of Buddha hood. T*"0 Eliade
indicates that in the ritual of abhiseka the disciple is assimilated to
the sovereign because his initiation raises him above the play of cosmic
forces. He attains autonomy and freedom, which are the prerogatives of
the king.81 By his anointment with the waters from the five vases the
initiate ritually "conquers" the world in the manner of the cakravartin.

Fig. 43 : The Cakravartin with the Seven Jewels, shown on a relief
on the stupa at Jaggayyapeta.

Fig. 44 : The stupa adorned with garlands, lion columns, parasols
and other insignia of royalty. Relief from Amarâvatî.

Fig. 45 : A stupa supported on the back of an elephant. Relief
from the Yun-kang caves, China.

so MKDJT, p. 410, s.v. Kanjo; Ishizuka and Coates, 1949, p. 172;
cf. Tucci, 1961, p. 44; Snellgrove, 1959, pp. 207 f. & 213 ff. Cf. below,
pp. 345 ff.

81. Eliade, 1958a, p. 221; cf. Tucci, 1961, p. 51.

* * * * *
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The stupa embodies the Wheel in its two aspects. It signifies the
deployment of both the spiritual and the temporal Law. It is the centre
from which the twofold Dharma radiates through the cosmos. In accordance
with this significance, some stupas, and notably Borobudur, marked the
metaphysical, religious and political centre of the empire. Frequently
a large stupa is found within the confines of the palace in the royal or
imperial cities of Buddhist Asia. A famous example is the white marble
stupa built in 1651 by the Chinese Emperor Shun Ch'ih at the summit of the
Jade Fountain Hill in Peking, which stupa dominates the entire imperial
city.82

The Buddha is a Cakravartin-King and so the stupa, the symbol of the
Buddha, is accorded the honours owing to a monarch. The Mahavamsa relates
that the Sri Lankan king ritually relinquished his sovereign powers to the
relics contained within the stupa, which is equivalent to their bestowal
on the stupa itself : "He worshipped the relics with the offering of a
parasol and investing them with the kingship over Lanka... with joyful
heart he thrice conferred on the relics the kingship of Lanka11;83 "With
believing heart did the king worship the relics by (offering) a white para-
sol, and conferred on them the entire over-lordship of Lanka, for seven
days";84 and "Five times, each time for seven days, I have bestowed (glad
at heart) the rank of ruler of this island upon the doctrine".85

The iconography of the stupa reflects that assimilation. The formula
of the stupa embellished with the insignia of royalty is common in the
reliefs of Amarâvatï and other early Buddhist monuments : the stupa is
adorned with parasols, standards, scarves, lion thrones and jewel garlands.86

Associated with the same symbolism is the depiction of the seven
Jewels of the Cakravartin on the early stupas. At Jaggayyapeta, one of
the most ancient of Indian stupas, a stone slab shows the cakravartin
surrounded by the seven Jewels, 87 and analogous versions of the same theme
are to be found in reliefs at Amarâvatï and Nâgârjunakonda.

Fig. 46 : Stupa supported on elephants.
Anuradhapura, Sri Lanka. 

Fig. 47 : Stupa with parasols.

82. Combaz, 1935, p. 72. 83.Mahavamsa XXXI.90 f.

84. Ibid, XXXI.111. 85.Ibid, XXXII.36 86.Auboyer, 1949, p. 110.

87. Zimmer, 1955, p. 349 and pi. 37; Combaz, 1935, pp. 89, fig. 35
& 89; Coomaraswamy, 1935a, figs. 19 & 20.

* * * * *
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The assimilation of the Buddha and the World Monarch is also expressed
in a striking manner in the stupas at Taxila and in Sri Lanka and Thailand
which have their lowest terrace supported on the backs of elephants who
stand in rows with heads and shoulders protruding from the wall.88 The
significance is primarily cosmological - the elephants represent the Waters
whereon the stupa as cosmos floats - but it also indicates the royal nature
of the stupa since in ancient India to be carried on an elephant was the
exclusive privilege of the king.89

The parasol that rises from the summit of the stupa is also an indic-
ation of its regnal character. Throughout Asia from earliest times the
parasol has been the emblem of kingship.90 The form of the parasol recalls
the wheel - the ribs coming together at the pole resemble the junction of
the spokes of the wheel at its hub - and it is therefore preeminent among
the insignia of the cakravartin, the universal monarch who is located at
the centre of the wheel. Placed above the stupa the parasol indicates the
royal nature of the building it shelters. It shows that the stupa is a
symbol of the Buddha as Universal Monarch, the Wheel-Turning King, whose
Dharma rules the cosmos.

88. Combaz, 1935, pp. 71 f.; 1932, p. 238, fig. 35.

89. Combaz, 1935, pp. 71-72.

90. Ludowyck, 1958, p. 95; Bosch, 1961, p. 75. On the symbolism
of the parasol, see below, pp. 324 ff.
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The stupa plan is delineated by measuring out the directions from a
centre. This measuring out is a mimesis of the process of cosmogenesis,
replicating the manner in which manifestation deploys from Principle.
This expansion of the worlds from their Centre is likened to the opening
of a lotus.1 The petals of the lotus are the points of the compass, indic-
ating directions of indefinite extension; their opening is the deployment
of space from the Centre, the emanation of the One into the multiple.2

"What is the lotus and of what is it made?", asks the Mai tri Upanisad, and
then answers, "That lotus, assuredly, is the same as space, and thé four
intermediate quarters are its petals".3

"Through the dawn, shining in the lights of Heaven, the lotus is
brought to birth",4 and "the world-lotus naturally blooms in response to
the rising of the Sun * in the beginning1, in answer to and as a reflection
of the light of Heaven mirrored on the surface of the Waters".5 The pillar-
ing apart of Heaven and Earth by the Column of the Rising Sun is the opening
of the cosmic Lotus, a symbolism that is reflected in etymology : the word
puskara, "blue lotus", derives from the root pug, "to grow, increase", as
well as "to support" : "Dawn brings forth the growth of growth (pustasya
pustam)",6 which, says Coomaraswamy, "is tantamount to puskara, the World
Lotus rising from the Waters at the dawn of the creation, just as the day-
lotus opens at sunrise in actual experience".7

The moment of the pillaring apart of Heaven and Earth is also that
of the diremption of the Upper and Lower Waters. The Waters represent the
possibilities of manifestation contained within Substance (prakrti), the
potential aspect of Being; the Lower Waters are those containing the formal
possibilities of manifestation and the Upper Waters are those containing
its formless possibilities. The connection of this with the Sun and the
opening Lotus is expressed in the iconography of the Sun-God, Surya, who
holds a lotus in either hand, representing the two Waters, para- and apara-
prakrti.8 So too the nimbus of the Buddha image generally shows lotuses -
the Upper Waters - to complement the lotus on which he sits or stands -
the Lower Waters.9

1. On lotus symbolism see Coomaraswamy, 1935a, pp. 17ff. & 39 ff.;
Bosch, 1960, passim; Saunders, 1960, pp. 159 ff.; Zimmer, 1955, pp. 158 ff.;
1946, pp. 90 ff; BKDJT, pp. 5036 ff., s.v. Renge; MKDJT, pp. 2294 ff., s.v.
Renge; Chevalier and Gheerbrant, 1973, 3, pp. 141 ff., s.v. Lotus; Cirlot,
1962, pp. 184 f., s.v. Lotus; Guenon, 1962, Ch. IX ("Les fleurs symboliques")
Getty, 1962, pp. 192 f., s.v. Padma; Ward, 1952, passim.

2. Tucci, 1961, p. 27; cf. Mus, 1935, pp. 297 f.

3. MU VI.2; cf. CU VIII.1-3; Coomaraswamy, 1935a, p. 18; 1977, l,p. 172.

4. Pañcavimáa Brâhmana XVIII.8.6; see Coomaraswamy, 1935a, p. 21 & n.
39; Ward, 1952, p. 137; Saunders, 1960, p. 250, n.1.

5- Coomaraswamy, 1935a, p. 20. 6« RV X.55.4. 7« Coomaraswamy, 1935a,
p. 71, n. 40.

8. Rao, 1914, 1, p. 306; Sastri, 1916, p. 236 and fig. 143.

9. Coomaraswamy, 1935a, p. 20.

THE STUPA PLAN AND THE LOTUS.
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Lotus symbolism indicates a further significance of the stupa plan
delineated in the ritual. The lotus or, variantly, the lotus leaf, is the
support of the world. It is identified with the Waters that uphold the
total cosmos, including all its multiple states of existence; or it is
identified with the ground (pr.thivî) of existence, the Earth, extended on
the back of the Waters 1 ° and representing one from among those multiple
states, "whereon and wherein existence is established firmly amidst the
sea of possibility". 1 1 It is identified with the Earth Mother, Laksmi,
Padma ("Lotus"), who gives birth to, nourishes and supports all life.12

"The lotus means the Waters, and this earth is a leaf thereof : even as a
lotus leaf here lies spread on the water, so that earth lies spread on the
Waters. Now this same earth is Agni's womb".13 This symbolic concept is
built into the Vedic Fire Altar, during the construction of which a lotus
leaf is laid at its centre as a chthonic support and to represent the birth-
place of Agni. On the lotus leaf is placed a golden disc to symbolize the
Sun, and upon this lies a figure of the Golden Man (purusa), which is the
image of Agni-Prajâpati, the Person in the Sun.14

Fig. 48 : Surya, the Sun God. The lotuses he holds
represent the Upper and the Lower Waters.

Fig. 49 : The Buddha Amitibha (Jap. Amida) attended by the Bodhisattvas
Avalokiteávara (Jap. Kannon) and Mahasthamaprapta (Jap. Dai-
seishi). He sits upon a supporting lotus (the Lower Waters)
and has a lotus nimbus (the Upper Waters).

20; cf. Paranavitana, 1954, pp. 207 f.;

10. Nirukta V.14; MU VI.2.

11 . Coomaraswamy, 1935a, p.
Combaz, 1935, p. 95.

12. Zimmer, 1946, pp. 90 ff.; 1955, pp. 158 ff. See also this latter
work for a lengthy discussion of the lotus in Indian art.

13. áB VII.4.1.7-8. Cf. Sayana, Commenting on RV VI.16.13, quoted
in Coomaraswamy, 1935a, p. 19.

14. áB VII.4.1.7-8; VIII.3.1.11; X.5.2.8; and X.5.2.12; Coomaraswamy,
1935af p. 20; Kramrisch, 1946, p. 111.
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The identification of the Lotus with the supporting foundation of the
universe - Water or Earth - is sufficient to explain its use as the support
of Buddhist images and buildings, each of which is an imago mundi. Buddhas,
Bodhisattvas and celestials sit upon lotus thrones or stand upon lotus
bases.15 Innumerable passages in tantric and other texts direct the medi-
tator to visualize the divinity seated upon a lotus. Buddhist buildings
rest on bases with lotus-petal mouldings and have supporting columns with
lotus capitals. Architecture and image alike are f i rmly based upon the
Lotus of the Earth-Waters and the Dharma.16

Fig. 50 : Stupas supported by lotuses, a. A relief panel from
Amarâvatî showing a stupa adorned with nagas and resting on a
lotus base. b. Lotus-based stupas from Tapar Sadir, Ghazni,
Afghanistan. The lotuses are raised above the ground. The sides
of one stupa are decorated with a profusion of small Buddha images,
suggesting the irradiation of Buddhas to all the points of the
universe, c. Three drawings of Japanese stupas supported by lotuses.

1 5 . ADS gives a lengthy description of the lotus throne of Amitabha
in the Land of Supreme Bliss (sukhâvat î ) ; the theme is reiterated in SPS
XXIV.32 and MSV 16 .40 & 41.

1 6 . Further aspects of Lotus symbolism are developed below, pp. 203 ff.
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Fig. 51 : Japanese drawing of a stupa
supported on a lotus. The stupa is
a TahÔtô ("Prabhutaratna stupa"), that
which appears in the sky at the time
of aakyamuni's preaching of the
Saddharma-pundarïka-sûtra. In Esoteric
Buddhism it represents the Cosmic Body
of Mahâvairocana, combining in its
single form the two aspects of Buddha-
hood, Principle and Knowledge, repre-
sented by the two Buddhas aakyamuni
and Prabhutaratna (Jap. Shakamuni and
Taho), who sit together within its
dome. The emergence of the stupa from
the lotus represents the manifestation
of the cosmos as seen by the Eye of
Knowledge in its adamantine perfection,
indicated by the vajra that lies on
the lotus pericarp. (From Taisho Shin-
shu Daizdkyo, Zuzo 1, p. 1029).

Fig. 52 : The central eight petal
section of the Matrix World
Mándala. Mahâvairocana sits on
the pericarp, four Buddhas sit
on the petals in the cardinal
directions (Ratnaketu to the
East, Sarakusuraitarija to the
South, Amitabha to the West, and
Divya-dundubhi-megha-nirghosa to
the North), and four Bodhisattvas
sit on the petals in the diagonal
directions (Samantabhadra to the
South East, Mafíjus'rí to the South
West, Avalokiteávara to the North
West and Maitreya to the North
East). In its microcosraic signi-
ficance this eight petal lotus
mándala represents the stages in
the attainment of perfect Buddha-
hood, which is compared to the
opening of the lotus of the heart-
mind. The four Bodhisattvas are
"causal stages" which result in
the attainment of Enlightenment,
the aspects of which are embodied in the four Buddhas. Macrocosmically,
the eight petal lotus mándala conveys the concept of the unfolding of
the world of phenomena from the Womb-Lotus, which is identified with
the Dharma-Body of Principle of Mahâvairocana Tathâgata.
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THE CIRCLE AND THE SQUARE.
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The stupa plan is a diagram of the diurnal and annual movements of
the sun. The cycles of the sun are pinned to the four directions and in
this way the circle of the sun's rotation is squared. In the world of
appearances the plane of earth is round, circumscribed by the circle of
the horizon. When structured by the cardinal points, determined by the
movements of the sun, it is converted to a square and in this respect is
called "four cornered" (caturbhrsti)• 1 The plan of the stupa is the circle
of earth and space squared by the fourfold-divided cycles of time.

The earth is a circle since the visible horizon that circumscribes
the expanse of the terrestrial plane is circular. The nature of the celes-
tial world, by contrast, is expressed in the quaternary rhythm of the heaven-
ly cycle, a rhythm that translates geometrically into the figure of the square.
The circle drawn about the gnomon is the earth in its apparent aspect, the
square that is laid out upon it is the square of the ecliptic projected
down from the heavens onto the plane of earth. By this projection earth is
fixed and regulated by time.

The prototypic example of this symbolic construct is found in the
arrangement of the fire altars built for the Vedic sacrifice. They are
described in the ¿atapatha Brâhmana and the ¿ulva-¿ütras. Within a sacri-
ficial shed there are three altars laid out along the "easterly spine"
(praclvamsa), the East-West axis determined by the points of the sun's rising
and setting. The gârhapatya, a circular hearth to the West, represents
the World of Earth; the âhavanîya, a square hearth to the East, represents
the World of Heaven; and the daksinâgni, a semi-circular altar lying to the
South of the East-West spine, represents the intermediate region, the World
of Mid-space, or the Atmosphere. 2 These three hearths symbolize the mani-
fested universe : the Earth, or corporeal state of manifestation; Midspace,
which is the subtle state of mental phenomena;* and Heaven, which is the
informal state.

The arrangement is repeated in the great altar ground (mahâvedi), which
is laid out to the East of the sacrificial pavilion housing the three
hearths. The altar ground is the symbol of Earth : "As large as is the
altar ground (vedi) so large is the Earth". 3 At its eastern end is the High
Altar (uttara-vedi) 4 which, like the âhavanîya hearth, is square and denotes
the Heaven World. It is the main altar of the group. At its centre is a
small square, termed its navel (nâbhi),5 As do the three hearths, the altar
ground (vedi) and the High Altar (uttara-vedi) together symbolize the cosmos:
"The vedi is the Earth and the uttara-vedi is the Heaven World".6

1. RV X.58.3; cf. VII.99.1 and ¿B VI.1.2.29, where it is similarly
"four-cornered" (catussvakti).

2. áB XII.4.1.3. Detailed descriptions of the altars of Heaven and
Earth are given in áB Vil.1.1.37 and VII.2.2.2 ff.

3. Kramrisch, 1946, p. 17, citing RV 1.164.35; Mâdhyandina Samhità
XIII.62; áB III.7.2.1 (vedi = prthivî); RV X.110.4; AB 1.5.28; TB.II.1.1?
áB IX.4.2.3; XII.8.2.36.

4. The proportions of the mahâvedi, involving the numbers 24, 30 and 36,
are susceptible of an extended exegesis.

5. Kramrisch, 1946, p. 23. 6. áB VII.3.1.27 ; Kramrisch, 1946, p. 24.

* * * * *
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The same symbolism is apparent in the Vastu-purusa-mandala of the
Hindu temple, which is a square diagram of the cycles of the sun, the moon
and the planets. It is a diagram of the cycles of time plotted as a square
upon the circle of earth (prthivl-manjala).

Fig. 53 : Plan of the Vedic sacrificial ground.

The ¿atapatha Brahmaqa says that the square hearth is the Heaven World
and the round hearth is the World of Earth.7 The circle, as the most
dynamic of geometric, two-dimensional forms, in this context is associated
with the flow and flux, the mutability, of the terrestrial realm, while
the square, as the most static of forms, is associated with the immutab-
ility of Heaven.8 The symbolism of the conjunction of the circle of Earth
and the square of Heaven within the stupa plan can be interpreted at several
levels. At one level of significance the squaring of the circle is a
marriage of space and time, the two parameters of our state of existence.
At another level, and as will be shown in the following, Heaven and Earth,
and hence the square and the circle, are respectively the formless and
formal states of existence, the Upper and Lower Waters that represent the
diremption of All-Possibility into the possibilities of form and those
without form.9 The union of the square and the circle in the stupa plan
represents the cosmogenetic marriage of the Waters. At a yet higher level
the conjunction of the two geometric forms is the marriage of the Essential
and Substantial poles of manifestation, a doctrine that will be fully
analyzed in the later chapter dealing with the symbolism of the sphere and
the cube.10

7. E.g., áB XII.4.1.3; VII.1.1.37; etc.

8. In other contexts these values can be reversed, as will be shown
in the analysis of the cube and the sphere given in the following.

9. See below, pp. 295 ff.

10. Below, pp. 209 ff.

* * * * *

* * * * *
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All these symbolic references are incorporated within the stupa plan,
which unifies the circle and the square and the principles they signify.
The same relationships are found elsewhere in the stupa. In the domical
type of stupa, for example, the square harmika that stands on the summit
of the dome is a High Altar (uttara-vedi) and equates the square of Heaven,
thus duplicating at a higher level the square of Heaven incorporated within
the plan.

11. See below, pp. 250 ff.

11
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THE STUPA PLAN AS MÁNDALA.12

The mándala is basically a circle inscribed within a square, drawn
on the ground with coloured powders or outlined with threads or, for con-
venience, drawn as a painting on cloth or paper. The characteristics of
the mándala are those of the stupa plan : like the plan, the mándala is
laid out by a ritual "squaring of the circle", is centred, is square, and
is strictly oriented in accordance with the directions of space. The square
of the mándala is subdivided into smaller squares by a gridwork of lines,
and within these squares Buddhas, Bodhisattvas and Gods are installed,
arranged according to the structuring principles of a paradigmatic'model
that expresses the cosmic pattern of the universe in the image of a network
of theophanies. This grid pattern of theophanic nodal points is rich in
associations and symbolic correlations, all directly relevant to the sig-
nificance of the stupa plan.

The plan of the stupa laid out in the ritual is a mándala. The rituals
for setting out the stupa plan are closely parallelled by those described
in the Tantric texts for the delineation of mándalas.1

1. THE MEANING OF THE MÁNDALA

The Sanskrit word mándala2 means "circle", and by extension comes to
indicate a centred space used for ritual action. In Tibetan texts it is
translated as "centre" or "what surrounds".3 In Chinese, when not simply
transliterated as man t'u lo (Jap. mandara), it is translated as t'an (Jap.
dan), "terrace, platform, world, arena", or as tao tch'ang (Jap. doj5),
"place of the Way" and synonymous with bodhimanda.4 The mándala is a
centred world, an area whose centre has been determined and whose boundaries
have been clearly defined. It is a sacred enclosure/ a world or field from
which demonic, which is to say disordered and distracting, influences have
been expelled and within which rituals can be performed without hindrance
or danger. It is a cosmicized space, ordered from out of the unlimited
extension of unstructured chaos.

1 . The rituals for laying out the Matrix Mándala (garbha-kóáa-mancjala,
Jap. taizSkai mandara) on the ground, the so-called "Seven Day Ritual"
(shichi nichi sa dan ho), are described in the Dainichikyo, pp. 4 et seq.,
and summarized in MKDJT, pp. 974 f., s.v., Shichi nichi sa dan ho. Cf. also
the summary of the description in the Daranishukyd found in BKDJT, pp. 1912
ff., and the instructions for setting up a mándala in the Hevajra Tantra,
Snellgrove, T961, 1, pp. 82f., & 113. For additional material, see Tucci,
1961, pp. 85 ff., and de Visser, 1935, 1, pp. 160 ff.

2. For the theory and meaning of the mándala see BKDJT, p. 4757, s.v.,
Mandara; p. 2509, s.v. Shuhôdan; MKDJT, p. 2095, s.v. Mandara; Toganoo, 1932;
Tucci, 1961, 1932, 1934, 1938; Eliade, 1958a, pp. 219 ff. & 408; 1958b, pp.
373 ff.; Tajima, 1959; B.L.Suzuki, 1936; Sawa, 1972, pp. 137 ff.; Foucher,
1900, 2, pp. 8ff.; de Visser, 1935, pp. 159 ff.; Finot, 1934, pp. 13 ff.;
Steinilber-Oberlin, 1938, pp. 109 ff.; Mus, 1935, pp. 320 ff.; Lin Li-kouang,
1935; Chou Yi-liang, '1945; Chevalier and Gheerbrant, 1973, 3, p. 177, s.v.,
"Mándala"; Eliot, 1935, pp. 344 ff.; Snellgrove, 1957, pp. 64-90; 1971, p.
38; 1961, 1, pp. 19-33.

3. Eliade, 1958a, p. 219; 1958b, p. 373. 4. See below, pp. 157 ff.
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The term marídala means "circle" in other senses : it is a totality,
a whole formed by an association of parts. The circle, always and every-
where, has been the sign of completeness and perfection. In Buddhism it
symbolizes the perfection of Buddhahood. With these associations in mind
the Chinese translators sometimes rendered manjala as louen yuan kiu tsou
(Jap. rinengunku), "a circle-like completeness", defined as the totality
formed by the various qualities and virtues of the Buddhas and Tathagatas,
just as a wheel is a whole formed by the assemblage of its various parts,
its hub, its felly, spokes, etc",5

The mándala is also a circle in the sense in which we speak of "a
circle of friends" : it is an assembly or gathering together of Buddhas
and Bodhisattvas. "Manjala means an assembly. The differentiations of
Wisdom throughout the worlds, innumerable as particles of dust, come to-
gether like the spokes of a wheel to support the Mind King, Vairocana (Jap.
Dainichi)".

The texts of Japanese Shingon Buddhism give further specifications.
The Dainichikyosays that the mándala is a circle; it gives birth to Buddhas?
and it has "incomparable flavour". In his commentary on the sutra áub-
hakarasimha explains these enigmatic references. The mándala "gives birth
to Buddhas" because it represents the growth of the seed of Buddhahood
which, when planted in "the earth of the mind", moistened by the water of
Great Compassion, heated by the sun (or fire) of Great Wisdom, animated
by the air of Great Method, grows into the space of the Great Void, and
thus develops into the sprout of the Dharma-Nature, which grows outward
into the Dharma-World and finally becomes the full-grown Buddha Tree.8

This is the functional and pragmatic definition of the mándala. Accord-
ing to this definition the mándala is the means whereby Buddhahood is
attained. The mándala produces Enlightenment and, in this sense, gives
birth to Buddhas, the Enlightened Ones. The mándala is a schema of the
progressive stages in the ascent of the Way to Buddhahood, the Way that
leads from the Awakening of the seed of bodhicitta up to the full percep-
tion of Method (upâya), the activity of the Buddha whereby all beings are
aided to gain a perception of the Real.

In speaking of the "incomparable flavour" of the mándala the Sutra
employs a metaphor that is recurrent in the Buddhist literature, that of
churning milk to make butter and curds. The word mándala comprizes manda,
"ghee", and la, "composed of"; just as ghee is the concentrated essence
of milk, so the mándala is the pure and quintessential distillation of the
universe, cognate with amrta, the ambrosial fluid of immortality obtained
by the churning of the Milky Ocean. The Hindu myth, given in detail in
the following, tells how the Milky Ocean, which represents the Waters of
potentiality, that is, the unformed, unstructured and chaotic Substance
of the universe, is churned by the World Mountain revolving in the manner
of a churning rod, so causing the Milk to solidify and produce forms. In
this present Buddhist context the myth is given a new dimension : the Milky
Ocean is also the Dharma-Nature (dharmata), lying as an unrealized poten-
tiality within the mind of the person, where it remains "uncoagulated" and
"unformed" because of illusion. When "churned", that is to say awakened

5. BKJT, p. 1 1 1 6 , s.v., Rinengunku. 6. áubhákarasimha, p. 626.a.9.

7. Dainichikyd, p. 5.b.26. 8. áubhákarasimha, p. 625.a.

9. See below, pp. 177 f.
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and actualized by the practice of meditational rituals, it passes through
the stages of the "five flavours",10 which are five levels of understanding,
and is transformed into the essence of Supreme and Perfect Enlightenment.

"Marujala", says aubhakarasimha, "means the most purified and refined
part of butter... the part which is unchanging, firm, of excellent flavour,
homogeneous, without residue (of impurity). This is why the Buddha says
that the mándala has incomparable flavour. The milk of the Buddha-Nature
is churned by the three types of esoteric method and, passing through
the stages of the five flavours, forms the ghee of wondrous Awakening, which
is of such purity that it cannot be further refined. (The mándala)... is
the supremely sweet flavour of the true, the pure and the immutable".12

2. THE MÁNDALA AND COSMOS.

Man seeks to discern order in the universe. Through art, science and
religion he searches for meaningful patterns, for a cohesive order underly-
ing the ever-changing current of forms. The order man seeks and but dimly
discerns is seen with absolute clarity by the Awakened Ones, the Buddhas.
They perceive the forms of the world in their instantaneous and perfect
harmony.

Shingon Buddhism, maintaining a doctrine that derives from Indian
formulations, teaches that the maelstrom of forms perceived by ignorant
beings and the underlying harmony and order perceived by the Buddhas are
the inseparable aspects of a non-dual Reality : the chaotic confusion of
forms is inseparable from their perfect ordering; their ceaseless flux is
another aspect of their adamantine immutability. The forms of the pheno-
menal world, in all their impermanence, imperfection and disorder, are an
aspect of universal Form, which is synonymous with the Dharma Body of
Vairocana. His Dharma Body is co-extensive with the forms of the condit-
ioned cosmos; it completely pervades the innumerable modalities of formal
phenomena; the manifold forms of the universe are manifestations of the
qualities of the Buddha.

The mándala is the configuration of forms, cognate with Buddha qual-
ities, as they abide in perfect equilibrium and symmetry within the Dharma
Body of Vairocana. The mándala is a circle encompassing the Buddha's Dharma
Body. Since that Body is totally and inseparably merged with the world
of forms, it is at the same time an "all encompassing totality" (Ch. louen
yuan kiu tsou) that includes within its area all the forms of the universe

10. The metaphor of the "five flavours" (Jap.gomi) is one that is
commonly used in Buddhist writings to illustrate progressively refined
levels of understanding. In the Tendai school, for example, it is used
to describe five stages in the Buddha's preaching of the Dharma to audiences
of increasing receptivity : firstly, the preaching of the Avatamsaka-sutra
for áravakas and pratyekabuddhas is the flavour of fresh milk; secondly,
the preaching of the Agama-sutras for the followers of the Hînayâna is the
flavour of cream; thirdly, the preaching of the Vaipulya-sQtras is the
flavour of curd; fourthly, the preaching of the Prajtfá-sütras is the flavour
of butter; and finally, the preaching of the Saddharma-pundarlka-sutra and
the Mahâ-parinirvàna-sutra is the flavour of ghee.

11. I.e., the practice of the Three Mysteries of Body, Speech and
Mind. 12. aubhâkarasimha, p. 625.a.
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as seen in their perfection and regulated order through the eyes of the
Enlightened. The mándala simultaneously shows the Dharma Body of Vairo-
cana Tathâgata and the ideal configuration of the cosmos of forms.

The mándala is a compressed schema of the cosmos of forms in its
essential cohesion and integrality. It is the "focussed" or concentrated
image of the total universe as it abides in non-dual coalescence within
the immutability of Suchness. Within the confines of the mándala the
world is contained in its original and undefiled purity, inseparably per-
meated by the virtues and qualities of the Buddhas.

* * * * *

In its microcosmic import the mándala is a model or image of the
transcendent world existing within the mind of every being. "That is
called a mándala which abides in the Mind of the Great Being (Mahâsattva).
It is located in the minds of all (followers of) the Shinaon. Knowing
this, the complete fruition (of Buddhahood) is attained11."4 The mándala
drawn on the ground or as a painting is not the true mándala, but a medit-
ational support for the realization of the mándala in the mind. It is a
paradigm of the spiritual structure of the universe infused with the Buddha-
Nature; and likewise of the spiritual world that lies within the being, the
inner world through which he must pass in his pilgrimage back to his own
centre, the locus of his indwelling Enlightenment.

The formal mándala delineated on the ground can simultaneously depict
both worlds, the inner and the outer, because of the strict analogy that
exists between them. Each part of the universe is analogous to every other
part and to the whole, so that the total cosmos is reflected within the
mind of every being and the centre of the total cosmos is located at the
centre of each mind. When the initiate enters the mándala he is ritual-
istically traversing his inner states; in his innermost mind he is crossing
the flood of samsara, tracing his way to the centre of the cosmos, which
is the bodhimapcia, the place where the Buddhas attain Enlightenment.

3. THE MÁNDALA AS PLAN ; THE ViïSTU-PURU$A-MAyVALA

The square of the mándala is characteristically divided into a number
of smaller squares so as to form a chessboard-like figure. The manner in
which this grid configuration relates to the symbolism of an architectural
plan is indicated by the example of the VeLstu-purusa-mançlala, which is laid
out as a metaphysical préfiguration of the plan form of the Hindu temple.1 5

The square that was delineated in the ritual of orientation is divided
into smaller squares, their number depending on symbolic correspondences
with the location and intended use of the temple, the identity of the

13. That is, Vajrasattva, who embodies the Enlightenment that lies
innate within the mind of the unawakened being.

14. Dainichikyo, p. 41.b.18

15. Kramrisch, 1946, pp. 21 ff., gives the definitive description
and analysis of the Vastu-purusa-manéala. Burckhardt, 1967, pp. 28 ff.,
gives a summary. Cf. also Volwahsen, 1969, pp. 43 ff.

13
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divinity enshrined, the caste of the donor and a number of other connected
factors.16 There are 32 types of mándala that are used, forming by gno-
monic increase an arithmetical series, starting with a mándala of one
square and increasing to mándalas with as many as 32 x 32 = 1,024 squares.
The most commonly used from among these are the ones having 8 x 8 = 64 and
9 x 9 = 8 1 squares.17

The squares of the mándala are assigned to various divinities, who
are invited in rituals to descend into the mándala and there take up their
positions. The central squares are those of the Brahmâsthâna, the station
of Brahma, the Creator, personification of Principle and the Centre whence
manifestation deploys. Surrounding Brahma are 44 devatas, whose number
and relative positions remain constant in mándalas of whatever number of
subdivisions : in the squares at the periphery are stationed 32 gods,
called "Enclosing Gods" (prakara-devata) or "Occupying Gods" (pada-devata),
comprizing 28 gods who personify the lunar mansions (naksatra) plus the
four regions of the directions. Between them and the Brahmâsthâna are the
eight Adityas, who represent the eight positions of the sun upon the
ecliptic,18 corresponding to the eight directions and the eight planets.
As well, there are four other gods who also relate to the directions.

* * * * *

The symbolism brings together several of the themes examined in the
preceding. The Brahmâsthâna, where Brahma takes his stand at the centre
of the mándala, is the place of the hiranyagarbha, the Golden Womb, the
progenitive point and "primordial germ of cosmic light", from which efful-
gent source "proceeds the light of all times and in every direction",19

shining through the Suns (the Âdityas) and thence the planets and the moons.
The mándala is a radiation of light into the directions of space.

Fig. 54 : Two examples of the Vas tu-purusa-mándala. The one
on the left has 8 x 8 = 64 divisions, and that on
the right has 9 x 9 = 81 divisions.

16. See Kramrisch, 1946, pp. 58 ff.

17. The Numbers 64 and 81 are fractions of 25,920, the number of
years in a precession of the equinoxes and a fundamental cyclical number.
See Guénon, 1970, pp. 22 ff. For the symbolic correspondences of the
mándalas of 64 and 81 squares, see Kramrisch, 1946, pp. 46-50.

18. Cf. above, p. 33. The twelve Adityas are here reduced to eight,
thus forming four hierogamic pairs.

19. Kramrisch, 1946, p. 89.
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It is also a geometrizing, a "crystallization", of the cycles of time,
fixed in the mándala of space and the earth.20 Time is fixed within the
mándala in two ways : firstly, the diurnal movements of the sun are graphed
upon the mándala by way of the process of gnomonic quadrature; and secondly,
the divisions of the cycles of time are established within the mándala by
way of an apotheosis. Personified and divinized, the divisions of the
cycles of the moon, the planets and the sun are brought down from their
celestial realms to take up their places upon the gridwork of the mándala,
where they occupy positions that correspond to their celestial locations.

The mándala thus combines spatial and temporal references. The grid-
work of its squares images the emanating production of spatial extension
and temporal duration from the principial point of Unity. The laying out
of the mándala delineates the genesis of space from the primordial Centre,
and also, shown in an instantaneous and static mode, the unfolding of the
great cycles of time. The two coordinates of the sensible world, space
and time, the warp and weft of the empirical universe, are woven together
in the tissue of the mándala.

By fixing the divine personifications of the temporal cycles upon the
squares of the mándala time is transmuted into space, its movements frozen
and rendered motionless. Time is thereby linked by geometry to the central
point, the Source of the universe.

Every symbol is multivalent in meaning and the mándala, as a geometric
diagram of the solar, lunar and planetary cycles, can be interpreted at
several levels. At its least significant level it is a graph of the move-
ments of the physical and perceptible heavenly bodies, an astrological
chart for the preparation of horoscopes. At a more profound level of inter-
pretation the movements of the stars are visible analogies of invisible
principles and the mándala is a diagram of the modes of principial function-
ing; it is a symbolic representation of the manner in which the great
rhythms of the perceptible cosmos, representing the processes of becoming,
derive from primordial Being. It shows how space disperses from a dimen-
sionless centre, how the revolutions of time evolve from a timeless instant,
how multiplicity, in its spatial and temporal aspects, relates to Unity;
how the One becomes many. By spatializing time in the mándala the partite
segments of its cycles are geometrically referred to the One, the central
hub about which the wheel of time revolves.

* * * * *

The mándala on which the Hindu temple is built is called the Vâstu-
purusa-mandala. Vastu, literally "a dwelling place, a building", from the
root vas, 'to dwell, to exist", refers specifically and in its narrow sense
to the building site defined by the periphery of the mándala. In its wider
and metaphysical sense it refers to the total extent of manifested existence
which the mándala symbolically defines. Vastu is the field of existence
marked out by the borders of the building plan, which, as a mándala, is
coextensive with the structured cosmos.

Purusa, the second term in the name of the mándala, is literally
"Person", and refers to Universal Man, the personification of the informing
Spirit, the primeval Male from whom Existence evolves. Identical with the

20. Cf. above, p. 34.
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Word, with Knowledge, he is the anthropomorphic expression of the Essential
Principle of manifestation, the Essence of Existence. Considered in relat-
ion to the individual man, Purusa is the principial and unconditioned Self,
the universal Atman residing at the vital centre of the individuality as
in a city (puri-saya). The term Vastu-purusa-mamjala can thus be trans-
lated as "the mándala of spiritual Essence immanent within Existence'1 and,
in one of its meanings, the mándala is a figuration of Essence (purusa)
immanent within forms, referring to the progenitive marriage of the princip-
ial poles of manifestation, Essence and Substance (purusa and prakrti),22

Purusa, the Essential Principle of manifestation, is also Universal
Man, man insofar as he is identified with his informing Essence. In the
symbolic imagery of the ritual it is therefore appropriate to represent
Purusa anthropomorphically, and he is so delineated on the Vastu-purusa-
manéala, in the position of the sacrificial victim, face downwards, head
to the East and feet to the West. Drawn in this way upon the mándala Purusa
is identified with the cosmic victim, Purusa-Prajapati. As we have seen,
the generation of spatial extension and temporal duration from their dimen-
sionless and timeless Principle is symbolically expressed as a fragment-
ation of primordial Unity. The cohering integrity of Being is shattered
to become multiple; the impartite becomes partite. Mythologically, this
is the sacrifice of the divine Person, Purusa, who divides himself in order
to enter into existence. The discrete parts of manifestation are his dis-
jointed members; the manifold portions of the universe are the fractions
of his dismembered body, taken apart in a perpetually proceeding and ever-
renewed act of sacrifice. Thus emptied out and dispersed into manifestation,
Purusa is Prajâpati, Lord of Progeny (prajâ), the personification of total
Existence, who, his oneness fragmented into time, is identified with the
cycle of the Year.23 The sacrificial ritual is a reversal of this progress-
ion of the One into the many. By taking apart the body of multiplicity
Unity is restored.24The body of Purusa delineated in the Vâstu-purusa-
manclala is the body of the God "incarnated11 into the ground of existence -
the divine Presence immanent within and divided among the multiplicity of
forms - and simultaneously that partite body sacrificed for the renewal
of Unity.

The figure of the immolated body drawn upon the mándala has an alter-
native connotation. The figure is also that of brute and titanic existence,
conquered and transformed by the gods. The Brhat Samhita tells how "Once
there was some existing thing not defined by name. Unknown in its proper
form it blocked Heaven and Earth; seeing that, the devas seized it of a
sudden and laid it on the earth face downwards. In the same position as
they were when they seized it, the devas stayed on it where it lay.
Brahma made it full of gods and called it Va"stu~purusa". 25

At first sight this account seems to contradict what has gone before,
but in fact it is a variant symbolic expression of the same concept,
emphasising another of its aspects. The "pinning" by the gods of the un-
defined, nameless "thing" lacking intelligible form, is the ordering of
chaos, directly assimable to the informing "actionless activity" of Essence

21. According to a derivation by nirukta. See Guenon, Î945, p. 45, n. 1.

22. This concept is explained in the following.

23. See above, p. 54. 24. See above, pp. 54 ff.

25. Brhat Samhitâ LII.2-3, quoted in Kramrisch, 1946, p. 73. See
also Volwahsen, 1969, p. 43; Burckhardt, 1967, p. 26.
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upon Substance. The "thing" is the unformed void, the tenebrous root of
existence; the gods (deva) are the divine qualities, so many luminous
aspects of the effulgence of Being; their firm establishment on the body
of the shapeless "thing" is the fiat lux whereby the unformed, the void,
is filled with divine reflections and transformed from the amorphous
disorder of chaos into the cosmos of ordered formality. Insofar as it
appears as the opposite of light and of Essence, the formlessness of Sub-
stance is identified with the asuras, the titan-demons, the hosts of dark-
ness and disorder, forever engaged in battle with the devas, the gods or
angels, the forces of light and order, a warfare that mythically expresses
the ever-continuing interaction of the dark and light Principles, the
polar bifurcation whereby Being descends into Existence. The victory of
the devas over the tenebrous and amorphous "thing" is the establishment
of cosmos within chaos and therefore synonymous with the measuring out of
the defined space of the mándala from out of undefined extension. The chaos
of Substance becomes the ground of distinctive and clearly defined qualities,
the support of manifestation.26

4. THE SYMBOLISM OF THE MÁNDALA GRIDWORK.

a. The Lines as Pneumatic Measures.

The lines that subdivide the mándala plan have more than a merely geo-
metric significance. They are lines of Breath (prSna), having symbolic
reference to the pneumatic structuring of the world and man. The body of
man and the body of the cosmos are suffused with Breath; they are held to-
gether by a pneumatic net. The "ground" or "field" of the world is criss-
crossed with lines of Breath; and the psycho-physical "field" of man is
a network of subtle, pneumatic arteries (n5cji ) ,27 The macrocosmic and
microcosmic worlds are "measured out" by these lines of Breath. Hence
prâna is a prototypic measure, the width of the line (sütra) used to lay
out the mándala. It is also a measure of time : in early systems the prâna
is the shortest measure of concrete time, being the time needed for inspir-
ation and expiration.28 In Indian architectural manuals29 prSna, "Breath",
and the related concept v5yu, "Wind", are listed as units of measure.30

The lines that delineate and divide the mándala are pneumatic measuring
cords.

26. The fixing of tenebrous chaos is analogously expressed in rituals
of stabilizing the earth, discussed below, pp. 184 ff. The chthonic ser-
pent represents the Waters of Chaos, and the stake that pins the ophidian
head, transfixing and stabilizing the amorphous, is the vertical ray that
strikes the horizontal plane of Substance.

27. See also pp. 317 ff. 28. Kramrisch, 1946, p. 51 and n. 88.

29. E.g., the Kamikagama, cited by Kramrisch, 1946, p. 51.

30. The Breaths (prâna) and Winds (vayu) are identified in RV XI.4.15.
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b. Breath-threads, Breath-knots and Breath-nets.

The lines of the mándala are lines of Breath. The concept pertains
to the multivalent and complex symbolism of threads of Spirit (sutratman),31

according to which the life and essential nature of each person depends
on a pneumatic thread, cognate with a ray of light, that connects him to
the Sun.

The thread or ray of attachment is the vertical axis, equivalent to
the Cosmic Tree, Pillar, Ladder or Mountain. It strings the worlds together
like beads upon a necklace, connecting them to each other and all to their
common source. So also the worlds contained within the microcosm of man
are strung through their centres upon the pneumatic cord.32 As we have
seen, the directions that emanate from this axis of Air are exhalations of
Breath : the microcosm and the macrocosm both come into existence by an
expiration, a projection of Breath-lines into the directions.33 In a comple-
mentary symbolism, the person is a pneumatic coagulation; he is a spiritual
aggregate, a cohesion of Breath, a knot in the Breath-cord (sutratman).34

The Breath-knot is the focus of the forces that determine the plexus of
individual existence, and hence knots and names are homologous :"The thread
is his (the Breath's) Word (yjlc) and the knots are names; and so with his
Word as the cord and names as knots all this universe is tied up".35 The
knot in the cord of Breath is the "vital node" that holds together the com-
ponent elements of individuality.

31. It was one of Coomaraswamy's main concerns to expound the doctrine
of the Breath-thread (sutratman) and it is a recurrent theme in his writings.
See e.g., 1977, 1, pp. 465 ff, "Svayamatrnna: Janua Coeli"; ibidf 2, pp. 333
ff., "On the Indian and Traditional Psychology, or Rather Pneumatology";
1945a, passim.

32. See Guenon, 1962, Ch. LXI, "La chaine des mondes", pp. 365-373.
The thread that leads back to the origin and centre is the line of trans-
mission of the doctrine, the line that runs from one generation to the next
and traces back to a divine and revelatory source. The unbroken continuity
of this line of transmission is seen as the surety that the doctrine derives
from an in-Spiration and is not mere threads of thought unwinding from the
fallible mind of man. The sermons of the Buddha, which are so many sonorous
reverberations of his Breath, the "Thunderous Sound of the Celestial Drum"
(divya-dundubhi-megha-nirghosa), are transmitted in the sacred writings, the
sutras and the tantras, which two words both literally mean "thread". Sutra
is translated in Sino-Japanese by the character |g. (Ch. king, Jap. kyg ),
literally "warp", in which & is the "thread" radical and £ is "a subterr-
anean watercourse", that is, a secret and hidden stream. The sutras are
the warp of the doctrine; the commentaries form its weft, £f (Ch. wei, Jap.jJ
which is how they are designated in China and Japan. See Guenon, 1945,
pp. 19-20; 1958a, p. 65; 1947, p. 101; Chevalier and Gheerbrant, 1973, 2, pp.
318 f., s.v., Fil (tissage). 33. See above, pp. 72 ff.

34. For the symbolism of knots, see Guenon, 1962, Ch. LXVIII ("Liens
et noeuds"), pp. 400 ff.; Coomaraswamy, 1944a; Eliade, 1961, pp. 110 ff.;
Chevalier and Gheerbrant, 1973, 3, pp. 267 ff., s.v., Noeud.

35. AÂ III.1.6. For the doctrine of names (ñama), see Coomaraswamy,
1977, 2, pp. 257 ff., etc. Among the Egyptian hieroglyphics the knotted
cord designates the man's name or his distinctive individual existence,
that is, the person so-and-so.

36. Guénon, 1962, p. 342. Elsewhere (1977, 1, pp. 9f.) Guenon refers
to the "point sensible", which exists in every cathedral "built according
to the rules of the art". This point corresponds to the "vital node" within
the body of man. When this nodal point is "pierced" (in a symbolic sense)
there is an immediate and complete disintegration of the body.
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The symbolism of knots overlaps that of the net. The knot of individual
existence corresponds to the point of intersection of the threads of the net.
The lines of the net are the Breath-threads that animate and structure the
cosmos. Macrocosmically, and taking the net to represent the "field" formed
by a plane of existence, each of the crossing points represents an individ-
uality, a nodal aggregation or knot of being; microcosmically, and taking
the net to represent the "field" formed by an individual existence, the
crossings are the vital nodes within the body, the places where the Breaths
or Winds channelled by the nâçlis converge to vital centres.

The body of man and the body of the world are held together by a
pneumatic net. Cosmic Wind-cords hold the universe together. A net of
Spirit-cords defines the field of the cosmos, so that the Upanisads speak
of "that God who, having spread out one net after another, in various ways
wanders (transmigrates) in the field",37 that is, he is "the one who spreads
the net, who rules with his ruling powers".38 Analogously, Breath-cords
hold together and articulate the body of man. The organs are held together
by the Breath of Atman, by the Spirit of Brahman : "I know the stretched
thread on which these living beings are woven; I know the thread of the
thread, and also the great Brahman11;39 "Do you know, O Kâpya, the thread
by which this world and all beings are held together?...He who knows that
thread, O Kápya, and that Inner Controller, indeed knows Brahman, he knows
the worlds, he knows the Gods, he knows the Vedas, Being, Self and every-
thing".40 The wind-ropes bind the cosmos, and when cut the cosmos will fall
apart.41 The same is true of the person : the Breaths are the immortal parts
of the body42 and "by Wind, as by a thread, this world, the other world and
all beings are held together. Therefore, verily, they say of a person who
dies that his limbs have been loosened...for it is the Wind that binds them
like a thread".43 The ultimate reference is to the sacrifice of Prajápati,
whose body is "unstrung" when divided into multiplicity : "With his joints
unstrung he was incapable of standing up, and the gods put them together
again by means of sacrifices",44 a restoration that is ritually repeated in
the putting together of the Fire Altar, equated with Prajápati1s body. In
this way the sacrificer "reunites Prajápati, totally and entirely".

* * * * *

The symbolism is ambivalent46 : for those who are still attached (tied,
bound) to samsara, the knot of individual existence is a good; its untying
is death,47 and hence in Chinese Buddhism the endless knot, sign of long-
evity, is one of the eight auspicious signs.48

From the essential viewpoint, however, the knot is a constraint, a
complication, a complex, an entanglement; it is the knot of individuality
that ties the Spirit in bonds, binds the person to a determined state, and
holds him within the limits of contingent being. To untie the knot is to
be liberated, so that a prayer is addressed to Soma to "untie as it were a
knot the entangled straight and tortuous paths".49 "When all the knots that

37. ávet. Up. V.3.7. 38. ávet. Up. III.1. 39. AV X.8.38. 40. BU III.7.1.

41. MU 1.4. 42. áB X.1.4.1. 43. BU III.7.2. 4*. 1.6.3.35-36.

45. áB VI.2.2.11; cf. above, pp. 47 ff. 4.6. Eliade, 1961, p. 112; Guenon,
1962, p. 401; Coomaraswamy, 1944, p. 117.

47. In French, denouement, the "untying", is both the dramatic solution
of the problem, and the final crisis, death.

48. Williams, 1960, p. 155, s.v. "Eight Treasures", and p. 289, s.v.,
"Mystic Knot". 49. RV IX.97.18.

45
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fetter the heart are cut asunder, then a mortal becomes immortal".50 The
image is employed in a famous section in the éurañgama Sütra : to untie
the knots of the being, teaches the Buddha, is to attain the perfect free-
dom of Buddhahood; but "having been tied in a certain order, they can only
be untied in the reverse order", and the Buddha prescribes a rigorous
sequence of meditations to unbind the constraints of individual existence.
The untying - or "penetration" - of the knots (granthi) is an aim of tantric
practice; and to pierce the ajñacakra, the plexus 52 between the eyebrows,
is to untie the knot of Rudra (rudragranthi) and thereby open the third eye.

To untie the knots is to transform the cord that binds into the cord
that connects all things together and to their Principle, It is to see
the true nature of the binding cord, to see it as the single and continuous
clew that leads back to the Centre.53

Similarly the net, which has a beneficent aspect when viewed as the
pattern of order, the trace of the Dharma that regulates the world and "rules
out" chaos and confusion and the net that binds together the world and the
being, is also a net of Death, a constraint and a constriction, that must
be cut away if the transcendent realms of unrestricted Freedom are to be
attained.

Fig. 55 : Stupas adorned with
serpents
and serpent-knots.

50. KU 11.15. For "knots (granthi) of the heart", see also CU VII.26.2

51. aurangama-sutra, in Luk, 1966, pp. 118 ff.

52. The words "plexus", "complex", "perplex", etc., are from Lat.
plectere, "to plait", that is, "to knot".

53. The symbolism of the clew relates closely to that of the labyrinth,
for which see Guenon, 1962, Ch. LXVI, "Encadrements et labyrinthes", pp. 391
ff.; Coomaraswamy, 1944a, pp. 110 ff.; Chevalier and Gheerbrant, 1973, 3,
pp. 99 ff., s.v.. Labyrinthe.

* * * * *
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The lines of the gridwork drawn upon the surface of the mándala are
Breath-lines (prana-sütra) which define the Breath-form (prâna-rupa) of
the Cosmic Person, Purusa. The body of Purusa is composed of Wind : "The
city (pur) doubtless is these worlds and Purusa is he that blows here (the
Wind, vâyu) ; he dwells (si) in this city; hence he is Purusa11.54 The inter-
sections of the gridlines define vulnerable points or tender spots (marma)
within the body of Purusa, corresponding to the Breath-knots and centres
within both the macrocosmic and microcosmic pneumatic bodies.55 In the
laying out of the plan of the Hindu temple and also that of the stupa the
location of these marmas affect the positions of the building's elements :
the crossing points of the lines must not be encroached upon, or else the
body of the donor and the field of the surrounding environment could be
harmed.56

c. The Symbolism of Weaving.

The symbolism of the gridwork of lines corresponds to that of weaving.57

To weave is to produce cosmos. The world of space and time is woven from
the thread of Breath. In the Vedas the two sisters, Night and Dawn, weave
the web of time, as "two weavers in happy agreement weave the taut thread
together".58

The Sun that joins the universe to itself by a Gale-thread is the
cosmic weaver : "The weaver of the cloth is certainly he who shines down
there, for he moves across the worlds as if across a cloth",59 and "the
yonder Sun is indeed well-meshed, for he weaves together the days and
nights".60 In the Upanisads the world is woven by Brahman. In answer to
the question, "... if the Waters are the web on which all is woven, on what
web are the Waters woven?", the reply is given that it is the Inner Con-
troller, which is the Breath-thread (sutratman).61 Similarly, "... that
which is above the Sky, that which is beneath the Earth, that which people
call the past, the present and the future, across space is that woven like
warp and woof. .Across what is space woven...?" The reply is given : "That
... which the knowers of Brahman call the Imperishable",6^ which is Brahman
or the Self, "He in whom the Sky, the Earth and Midspace are woven as also
the mind along with all the vital breaths, know him alone as the one Self".63

Theistically expressed, Krsna is the Supreme Person "by whom this universe
is woven";64 and he declares, "All this is woven on me".65

The to-and fro movement of the shuttle upon the cosmic loom is the
alternation of life and death, of the coming into and going out of exist-
ence, whether of a person or a world; it is the alternation of both the
macrocosmic and microcosmic in-breathing and out-breathing; it is the
rhythmic pulse of movement and of change in both the universe and the
individual.

54. áB XIII.6.2.1.

55. See Kramrisch, 1946, pp. 51-53, 55-57 & 51, n. 87.

56. Ibid., p. 55, lists the marmas that are not to be encroached upon.

57. For the symbolism of weaving, see esp. Guénon, 1958a, pp. 65 ff.;
Eliade, 1965, pp. 170 ff.

58. RV II.3.6. On the weaving of time see RV V.5.6; IV.13.4; V.10.7.
42 ff.; X.8.37-39. 59. ¿B XIV.2.2.22. 60. áB IX.4.1.8.

61. BU III.6.1; cf. Eliade, 1965, pp. 172 f.

62. BU III.8.7-8. 63. Mund. Up. II.2.5. 64. BG VIII.22.

65. BG IX.4; cf. XI.38.
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The warp threads are the immutable and principial radii originating
from the Centre and passing through the states of existence; the weft
threads are those states themselves, the variable and contingent applic-
ations of the Principle to particular conditions. The image is that of
the rays of the Sun (the warp threads) irradiating the worlds (the weft
threads), with the Sun removed an infinite distance so that its rays are
parallel,66 and the concentric circles they traverse, being circumferences
of infinite extent, having become straight lines.67

Fig. 56 : The assimilation of Sun and loom symbolisms

The loom is the cosmos. The warp (top) beam is the Essential pole
of the universe; the bottom beam is its Substantial pole; or, transposing
the symbolism, the upper beam is Heaven and the lower beam is Earth. The
weft threads are the planes of existence or the levels of being; the warp
threads are the rays of informing Light or Breath, linking the upper and
lower Principles. Joined together by its supporting side beams the loom
forms a rectangle framing an interlaced gridwork of threads, which is
precisely the form of the mándala.68

In this symbolism the plane of the mándala is seen as vertical, with
Heaven above and Earth below, so as to represent a cross section through
the multiple states of existence. Whether the loom stands vertically or

66. As they are considered to be in the physics of light.

67. There are cases where the warp threads are strung from a centre
or from a ring rather than from a warping beam.

68. See above, p. 104.
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horizontally, the same symbolic considerations apply, since it is possible
to transpose a vertical symbolism of this type to a horizontal plane by
taking one of the directions as "up". When oriented in this way the grid-
lines of the mándala can be taken to represent the Breath-threads of Essence,
running vertically, and the Breath-threads of Substance, running at right
angles to them and horizontally. The nodal points of their crossings are
then so many "concentrations" of Breath, each representing an "object" or
a phenomenon of the plane of existence or plane of being under consideration
and each in this way representing a pneumatic hierophany.

Alternately, in a complementary symbolism, the plane of the grid-lines
can be taken as horizontal rather than vertical and in this case it repre-
sents the plan of a level of existence : the warp and weft Breath-threads
are so many reproductions of the directions emanating from the centre of
the plane. Each crossing is implicitly a three-dimensional cross; a vertical
passes through each and every point upon the plane of existence (or of being)
that the cloth represents, linking that point back to the Centre. In this
symbolism, as in the former, the points of intersection are so many "spec-
ifications" of Breath; at each point Breath reveals itself as some aspect
of form.

Fig. 58 : The loom as a horizontal
plane or level of existence.

d. The Symbolism of the Spider's Web.

The same formula is expressed in ithe image of the spider and its web.69

In the myths of many cultures the spider is associated with the Moon, which
weaves the destinies of men,70 but in the Brahmanas it is specifically
equated with the Sun that centres the cosmos.?1 "Like a spider, the one
God surrounds himself with threads drawn from primordial Substance (pra-
dhâna)"; 72 "As a spider spins its threads... even so from the Self comes
forth all breaths, all worlds, all divinities, all beings"; 73 "Just as a
spider emanates and draws in (its thread)... so from the Imperishable the
universe comes into being"; 74 and "Just as a spider produces its own
threads itself... even so Brahman creates the world unaided by any extran-
eous means 75

69. The symbolism of the spider's web is developed by Coomaraswamy,
1935b, pp. 396 ff.; 1977, 2, p. 76, n. 40; Eliade, 1965, p. 172; Chevalier
and Gheerbrant, 1973, 1, p. 92, s.v., Araignée.

70. Eliade, 1958b, p. 181; Cirlot, 1962, p. 290. 71. KB XIX.3.

72. ávet. Up. VI.10. 73. BU II.1.20. ?4.Mund. Up. 1.1.7.

75. BSSB II.1.25.
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The weaving of the web is the world's manifestation (kalpa); its
withdrawal is the return to non-manifestation (pralaya). The radii and
concentric rings of the spider's web are the warp and weft of the world.
The web models the multiple levels of existence irradiated by lines of
Breath.

The spider's web is a spiral net converging to its centre, where sits
the spider who spun it out from his own substance. The spider is the point-
source and Principle of the world and is thus associated with the vulva
(yoni)76and the cosmic navel (nábhi) : "Whence those seven rays spin forth
there is my (Agni's) navel".77 The Sun shines with seven rays "to form
the web". 78

* * * * *

Ophidian and arachnoid symbolisms coalesce in the myth of Indra1s
smiting of the Serpent Vrtra to release the "seven rivers" of universal
manifestation. Invoking Indra, the Rg Veda says, "Thou clavest the spidery
(aurnavabham) Vrtra, son of Danu".79 The term aunavabha derives from urn5-
vabha,"thread spinner", which is to say, "spider".Vrtra, who is Principle
in privative mode, prior to the deployment of the worlds, is both the Serpent
who contains the Waters hidden within his coils, and the Spider who has not
yet spun the world web. He is the "stark and far-famed Aurnavabha" who,
when conquered by Indra, together with the Serpent Ahïsuva, becomes the co-
creator of the cosmos.80

e. The Symbolism of the Buddha's Drna

These associations of spinning out of threads from a centre are
implicit in the usual designation of the spider in the Brahmanas and
i/pani^ads, namely urnâ-nâbhi, in which nâbhi is "hub" or "navel" and urna
is "spider's thread";but Urna also designates one of the thirty-two
characteristic marks (laksana) of a Buddha, the hair tuft on his brow, which
emits rays of brilliant light that illumine the worlds.81 The theme is
recurrent in the Mahâyâna literature, where this emission of light from the
urna is the usual means whereby the Buddha affords a vision of the multitude
of Buddha Lands that fill all the directions of the sphere of the universe.
The Amitayur-dhySna-sutra provides an example : "At that moment, the World
Honoured One flashed forth a golden ray from between his eyebrows. It ex-
tended to all the innumerable worlds of the ten quarters. On its return
the ray rested on the top of the Buddha's head and transformed itself into
a golden pillar just like the Mount Sumeru, wherein the pure and admirable
countries of the Buddhas in the ten quarters appeared all at once illumin-
ated". 82 Similarly, in the LankâvatSra Sûtra : "Then the Blessed One...
emitted rays of light from the tuft of hair between the eyebrows... emitt-
ing rays of light which shone flaming like the fire at the end of a kalpa,
like a luminous rainbow, like the rising sun, blazing brilliantly, glori-
ously..."83 And in the Saddharma-pundarlka-sutra it says : "At that moment

76. Coomaraswamy, 1935b, p. 396 & n. 32. 77. RV 1.105.9.

78. RV 1.164.5. 79. RV. II.11.8

80. Coomaraswamy. 1935b, pp. 393 & 396.

81. E.g., in SPS; Lalita Vistara 397.17; Lankâvatàra-sUtra XIII.4.
(Suzuki, 1932, p. 13); etc.

82. DS 1.5 (Cowell, Muller and Takakusu, 1894, p. 166).

83. Lankâvatâra-sûtra XIII.4 (Suzuki, 1932, p. 13).
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there issued a ray from within the circle of hair between the eyebrows of
the Lord. It extended over eighteen hundred thousand Buddha-fields in the
Eastern quarter, so that all these Buddha-fields appeared wholly illumin-
ated by its radiance...11;84 and in like manner at the time of the apparit-
ion of the stupa8 5 described in the same sutra the Buddha darts a ray of
light from his Qrna in which become visible the "many hundreds of thousands
of kotis of Buddha fields , similar to the sands of the Ganges", in each of
the ten directions.86 Many paintings of the Buddhas and the Bodhisattvas
show them with the urna emitting rays of light. 87

The meaning of the imagery is clear : the Buddha, the Sun-Hub (nâbhi)
and central Eye of the World (cakkhum loke), fills the worlds with lucent
thread-rays,, spun out from the point of concentrated Buddha-Consciousness
located in the cavernous plexus (âjnâ-cakra, "the cakra of command, or
ordering") between the brows, and identified with the Buddha Eye (buddha-
caksus), the "third eye" of popular Buddhism.8 8

Fig. 59 : The head of the Buddha showing
the urna or hairtuft in the forehead.

Fig. 60 : a. The Bodhisattva Bhrkuti (Jap, Bikutei,
"the Frown"), here shown in her benign aspect.
b. The Bodhisattva Tathâgata-ornâ (Jap. Nyorai Gôsô),
who embodies the qualities of the Buddha's forehead
hairtuft. He carries a shining hairtuft on a lotus.
c. The Bodhisattva Krodha-candra-tilaka (Jap. Gatten,
"the Wrathful Moon Spot").

85. See above, pp. 55f.8 4 . SPS I (Kern , 1884, pp. 2 0 f . ) .

86. SPS XI (Kern, 1884, pp. 2 3 1 f . )

8 7 .  S e e  e . g . ,  ( O k a z a k i ,  1 9 7 7 ,  p .  1 0 7 ,  &  p i s .  8 1 - 8 3  &  8 9 .

88. Supposedly by analogy with the third eye of áiva.
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The qualities of the urna are personified in the Bodhisattva Tathl-
gataorna" (Jap. Nyorai Goso Bosatsu) who is shown as a reflex of aakyamuni
Buddha in the Matrix Mándala of Shingon Buddhism," where he appears carry-
ing a lotus which supports an urna radiating flames of light.90 Another
hypostasis of the urna is the Bodhisattva Krodha-candra-tilaka (Jap. Funnu-
gatten Bosatsu), who also appears in the Matrix Mándala as a reflex of
Vajrasattva. The term "moon-spot" (candra-tilaka, Jap. gatten) in his name,
which is literally "Wrathful Moon Spot", is the urna, the light from which
burns away the hindrances of the passions. In this connection áubhakara-
simha says that "this Diamond-dweller is born from the hairtuft on the
Buddha's brow, and this is the reason for his name; the radiance of the
hairtuft is like that of a full moon and it is therefore called a 'moon
spot1".91 Analogous associations are implicit in the person of another
Bodhisattva in the mándala, Bhrkuti ("the Frown", Jap. Bikutei), who sprang
forth in a form of extreme ferocity from the urna of Avalokiteávara when
that Bodhisattva frowned because the Bodhisattvas who embody Wisdom seemed
about to destroy the whole world by the uncontrolled power of their analyt-
ical, and therefore disintegrative, Knowledge. In the myth the necessary
equilibrium of Wisdom and Compassion - and an ordered world - is restored
when the Bodhisattvas of Wisdom are overawed by the fearsome appearance
of Bhrkuti, who represents the power of the integrative aspect of Avalo-
kiteávara1 s Compassion.92

f. Noose and Net Symbolism in the Myth of Varupa.

The creation of the cosmos is the spreading out of a pneumatic net;
the universe is ordered by the criss-cross of Spirit cords. The concept
is hypostatized in the person of Varuna,93 who is the master of maya, of
the artifice that produces cosmos94: "He bound together the hours of the
day by artifice (maya)";95 and, as we have seen, mlyà is measure.96

Varuna's artifice is the measuring out of the worlds by his cord; he casts
his net upon the surface of the Waters. His measuring is by the Sun, his
Eye, wherewith he surveys the whole universe;97 he is the god who, "keeping
himself in Midspace, has measured out the Earth with the Sun as measure";98

who "has made for the Sun a wide route which he is to follow",99 and who
"has separated the earth as a butcher separates a skin in order to spread
it under the sun".100 Hence, like the cosmocrators Brahma and Viavakarman,
he has four faces, one of which "is like unto the face of Agni".101 He
measures out the seven directions : "Thou art a great god, O Varuna; from
thy mouth flow the seven rivers, as through a deep channel".102 The seven
rivers likewise flow from the mouth of the Serpent Vrtra when made to gape
by Indra's bolt,103 and in this regard the symbolic meanings of̂  Varuna and

89. See MKDJT, P. 1751, s.v., Nyorai Ggso Bosatsu.

90. MKDJT, p. 519, s.v., G5s5.

91. aubhâkarasimha, quoted in MKDJT, p. 1966, s.v., Funnu Gatten
Bosatsu.

92. aubhâkarasimha, quoted in MKDJT, p. 1845, s.v., Bikutei Bosatsu.

93. See Eliade, 1952, pp. 95 ff.; 1958b, pp. 67 ff.; Dumézil 1934,
passim; 1940, passim; Levi, 1898, pp. 153 ff.; Hopkins, 1920, pp. 116 ff.;
Bergaigne, 1978, 3f pp. 114 ff.; Daniélou, 1964, pp. 118 ff.

94. RV VI.48.14; X.99.10. 95.RV VIII.41.3. 95.See above, p. 29.

97. RV 1.164.44; cf. VII.61.1. 98. RV V.85.5; cf. above, p. 31.

99. RV 1.24.8; cf. RV VII.87.1. 100.RV V.85.1; cf. Bergaigne, 1978,
p. 123. 101. RV VII.88.2. 102. RV VII.58.12.

103. See above pp 64 f., below, pp. 184 & 313, etc.
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Fig. 61 : In Japanese Buddhist iconography
Varuna, (Jap. Suiten) is shown seated on a
turtle in the midst of the waters. He wears
a naga crown and holds a serpent-noose in the
left hand.

He is the "thousand eyed" (sahasráksa),1 Q8 and oversees the actions of
men, punishing with "bondage" those who infringe the universal Law laid
down and defined by the pattern of his net.109 He is "the binder" who
envelops or imprisons the wicked in his toils; he is "the Lord who punishes;
he is the king whose duty it is to punish".110 His name reflects this func-
tion, deriving from the Indo-European root uer, "to bind", whence also
derive words such as Sanskrit varatrâ, "strap, cord".111 The Vedas contain
many petitions for release from Varuna's cord or net : "0 deliver from their
bonds those who are bound".112 Similarly, the paired gods Mitrà-Varunau
"have many bonds"; 1 1 3 and the attribute is also that of the whole group of

104. Unadï Sutra 3.53, in Daniélou, 1964, p. 120. On the etymological
relationship of the two names see also Bergaigne, 1978, 3, pp. 115 ff.;
Coomaraswamy, 1942, pp. 29 ff.; but cf. the alternative and now more widely
accepted etymology given below. Even if, however, the name Varuna does not
directly derive from the root vr, it relates to it.

105. RV IX.73.3. It is by way of this association that in later times
Varuna becomes the God of the Waters, the giver of rain and the ruler of
the Nagas (e.g., in Mbh II.9), which role he plays in both Hinduism and
Buddhism. See Daniélau, 1964, p. 119.

106. Dumézil, 1934, pp. 79 ff. 107. Hayaaârsa Pânaratna, quoted by
Daniélou, 1964, p. 120. 108. AV IV.16.2-7,etc.; RV I.35.7ff.; VII.34.10.

109. Bergaigne, 1978, pp. 215 ff., discusses aspects of the Vedic
concept of law; and see also Eliade, 1952, p. 97.

110. Manu S/nrti IX. 245, quoted in Daniélou, 1964, p. 119.

1 1 1 . See Eliade, 1952, p. 95; 1958a, p. 70; etc. Cf. n. 12 above.

112. AV VI.121.4; cf. RV 1.24.15; VI.74.4; VII.65.3; X.85.24; etc.

113. RV VII.65.3.

Vrtra coalesce. Both names relate to the root vr, "to surround, to cover",
or "to restrain, to check" : "He covers, or binds, all things and hence
he is (called) Varuna (vr 4- unan)".104 The two names have reference to
the Waters, and especially to the "contained Waters" : "The Great Varuna
has hidden the sea..."105 Indra smites the Serpent to release the Waters;
so likewise he rescues the victims "bound" by Varuna and "unlooses" them.106

Further, it is noteworthy, since the serpent (naga) is closely associated
with the Waters, that Varuna's noose is a snake.10?
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Âdityas, who "have bonds prepared for the perfidious, for the deceiver".11*
This is the significance of the rope Varuna carries. It is the noose
(pâaa), the snare, used to catch animals in the hunt and the "animals"
Varuna hunts are unregenerate "living beings" (paéu) : the animal is caught
in the snare and the living being is tied by the limiting conditions that
bind him in his particular state of existence. To escape the snare is to
escape those limitations, to be freed from the web of space, the toils of
time, the bonds of selfhood, so that it is no longer true of him to say
that "thinking 'I am he1, 'This is mine1, he binds himself with his self
like a bird in a snare".115

The word pâéa is essentially "loop", but it is also "the eye of the
needle", which is the Sun Door and "strait gate" through which the Worthies
(arhat) escape from the cosmos.116 To slip through the noose without being
caught is to have passed unscathed through the jaws of Death.117

Varuna is not the only god who employs the noose to bind those who
break the universal Law. In the same way that Varuna casts his net of
measure upon the worlds so it is said of Indra also that Mid-space is his
snare in which he traps his enemies;118 and likewise it is said that he
brought a "bond" for Vrtra119 and bound him without cords.120 The bonds
of Yama ("the Binder"), who is the "King of the Law" (dharma-raja) and its
very embodiment, are the bonds of Death.121 "He who controls all beings
without distinction is Yama, the binder", "who binds, who assesses the
actions of living beings as fruitful or not fruitful",122 who "as the
restrainer of men is called Yama",123 and who is the judge and punisher
of the dead, called Death (mrtyu), the End (antaka), Time (kala), the
Noose-Bearer (pâs'in).

So also Nirrti binds those intended for destruction124 and hymns are
addressed to the gods, asking to be kept from "the bonds of Nirrti".
The noose held by the elephant headed god Ganeáa, the creator and remover
of obstacles, is the means of restraining the recalcitrant and of leading
the worthy.

g. Noose and Net Symbolism in Buddhism.

Buddhism provides parallels for these formulations. Laying a network
of Breaths upon a "field" (ksetra) or world is a common metaphor in the
sutras. The Amitayur-dhySna-sUtra describes sixteen meditations on the
Buddha Amitabha, which include meditations in which Amitabha's Pure Land,
in the form of a mándala, is laid out on the ground of the mind. The
first meditation is on the sun (the establishment of the centre); the next
meditation is on water, which is visualized as changing to ice and then to
lapis lazuli, transparent and shining, and supported by a golden banner
extending to the eight points of the compass and completely filling the
field. "Over the surface of the ground of lapis lazuli there are stretched
golden ropes intertwined crosswise, and divided by strings of seven jewels
...f'126 The golden ropes that reticulate the Buddha Land are cords of
breath, laid down upon the inward mind-field of the meditator by techniques

1 1 A. RV 11.27.16. 115. MU III.2. 116. For the Sun Door, see below,
pp. 268 ff.

117. Coomaraswamy, 1977, 2, pp. 308f., s.v. pâ s'a; Guenon, 1962, p. 340.

118. RV VIII.8.5-8. 119. RV II.30.2. 120. RV II.13.9.

121. AV VL96.2; VIII.7.28; VIII.2.2; etc. 122. Mbh XII.3446.

123. Mbh III.16813. 124. AV VI.63.1-2; TS V.2.4.3; ¿B VII.2.1.15.

125. AV 1.31.2. 126. ADS 9-10 (Cowell, Muller and Takakusu, 1894, pp.
169-171).
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of controlled respiration (prânayâma). The interior mándala is measured
out, articulated spatially and temporally, by measured breathing. A common
Far Eastern Buddhist painting, the Pure Land Mándala (Jap. Jôdo Mandara) ,
which serves as a meditational support for the sixteen visualizations pre-
scribed in the sutra, shows a ground divided by the golden gridlines. The
same reticulated ground is a convention in mándalas of all Buddhist
schools. 1 2 7

Fig. 62 : The visualization of the reticulated
ground of the Buddha Amitabha's Pure Land, one
of the sixteen meditations described in the
Amitâyur-dhyâna-sûtra.

Vairocana Tathigata in the Matrix Mándala of Japanese Shingon Buddhism
embodies Principle (& , Ch. ¿i, Jap. rjj , the innate pattern of order that
pervades and sustains the phenomenal world. The character stands for the
markings on jade, the grain of a piece of bamboo, the fibres of a muscle
or the threads of a fabric, that is, the network formed by the "inner Law"
of things.128 The Buddha Vairocana (Jap. Dainichi, "Great Sun" ) , . i n his
aspect as the Body of Principle (Jap. rishin) embodies this concept of
the net of order that pervades the world, and thus shares characteristics

Fig. 63 : A detail of the central
section of the Matrix World Mándala
showing the reticulated ground on
which the 8-petal lotus is painted.

Fig. 64 : Mahâvairocana Tathâgata
(Jap. Dainichi Nyorai) in the Matrix
World Mándala, where he represents
the Principle that sustains the
universe.

1 2 6 . ADS 9-10 (Cowell, Muller and Takakusu, 1894, pp. 1 6 9 - 1 7 1 ) .

1 2 7 . See e.g., the illustrations of the sixteen visualizations shown
in BKDJT, pp. 2406-8, s.v. Jurokukan.

1 2 8 . Sze, 1957, pp. 30-31 & 101; cf. Cook, 1977, p. 128, n. 15.

* * * * *
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with the Vedic Varuna, who similarly personifies the structuring Law
inherent within the'cosmos. Vairocana abides at the hub of the World
Wheel, which is the receptacle and source of all order, locus of the
Principle that governs phenomenal existences, the point that is coincident
with cosmic and supra-cosmic Law. This is also the abode of Varuna, so
that the hymnists chant, "May we, 0 Varuna, win they nave of Law".1"*0 When
the Vedic texts describe the procession of the (Brahman-) Yaksa Varuna131

as "a Great Yaksa at the centre of the world, proceeding in a glowing (that
is, as the Sun) on the back (that is, on the surface) of the ocean, wherein
are set the deities, as it were branches round about the Tree's trunk11,13

they could be describing Mahâ-vairocana at the centre of the Matrix Mándala.

The net is personified in the Bodhisattva Jâlinïprabha, "Net of Splen-
dour" (Jap. Kômô Bosatsu), who represents the myriad qualities of the Wisdom
of Manjuari, which qualities form a net-like splendour of mutually reflect-
ing lights, drawing beings towards Enlightenment. Her attribute is the
noose of Wisdom or the net.133 The symbolism is ambivalent and has a negat-
ive aspect, since the word jâlinî also means the "ensnaring net of illusion"
and "enchantress" and is used synonymously with trsna, "thirst", the
ultimate obstruction to Liberation. 34

Fig. 65 : Some noose- and net- bearing divinities from the Buddhist
pantheon : a. Jâlinîprabha Bodhisattva ("Net of Splendour"),
who carries a net in the right hand. b. Another form of
Jâlinîprabha, who carries a noose, c. Vajrapaaa Bodhisattva,
("Diamond Noose"), who also carries a noose, d. Acalanatha
Vidyarája (Jap. Fudô My5-5), "Immovable", who holds the
Sword of Wisdom in the right hand and a noose in the left.

The noose (paaa) is the attribute of other Buddhist divinities, most
notably the wrathful figure of Acalanatha (Jap. Fudô Myô-ô, "the Dhâranï-
King, Immovable"), who embodies the Wisdom that cuts away the passions and
the erroneous forms of knowledge that impede the attainment of Enlighten-
ment. He holds the sword of Wisdom in the right hand, with which he severs
these hindrances, and in his left he holds the "binding rope" (Jap. baka no
nawa) with which he hobbles the demons of obstruction and draws in beings
towards Liberation.135

129.MKDJT, p. 1937, s.v., Busshin. 1 30 . RV II.28.5.

13 1 . Yaksa is equated with Varuna in RV VII.88.6 and X.88.3.

1 32. AV X.7.38; cf. RVX.82.6. 133.MKDJT, p. 545, s.v., Komo Bosatsu.

i 34. See Edgerton, 1970, s.v., Jllinl.

135. See MKDJT, 1955, s.v. Fudô Myo-5; BKDJT, p. 4486, s.v., Fudô Myô-o;
Getty, 1962, p. 35; Saunders, 1960, pp. 172 f., s.v.f Kensaku ("Noose"),
and p. 182.

* * * * *

* * * * *
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The Hua-Yen (Jap. Kegon) sect of Buddhism uses this metaphor of Indra's
Net to elucidate the concept of the identity and mutual intercausality of
all phenomena. In Indra1s Heaven there hangs a wondrous net with a jewel
set at each of its "eyes" or crossings in such a way that each of these
innumerable gems reflects all the others and is in turn reflected in each
of them. The whole is mirrored in the part and the part is mirrored in
every portion of the whole, so as to form an immeasurable radiance of mutual
reflection.136 The phenomena of the world interrelate in an analogous manner.
Their static relationship is one of mutual identity,137 and their dynamic
relationship is one of mutual intercausality (pratîtya-samutpâda) .13B

In terms of the cosmogonie model described earlier, the Centre (A) is
reflected in each and every point on each and every one of the surfaces
of the spheres that surround it; and any one of these points could be taken
as the point that centres all the others. This gives the image of a space
indefinitely extended in all directions and "packed" with contiguous points,
each the centre of a series of contiguous and concentric spheres. If the
point A in the model is taken as the Centre and B is its reflection on the
plane of the earth, it is apparent that the latter can equally well be taken
as the centre of a series of spheres in the same manner as A, and so simil-
arly for all the points (C,D,E- etc..) on the surface of the sphere on which
it lies, and for the points (B1fB

2,B3...; C',C2,C3... etc.,) which correspond
to them on the surfaces of the other spheres. The points are mutually
reflecting and the spheres they centre are interpenetrating and interfused»

Fig. 66 : The mutual reflection
of centres and interpénétration
of spheres in the cosmos.

A circumference cannot exist without a centre; remove the centre and
the circumference ceases to exist. To remove any one of the points in the
exemplary model is to render non-existent all the spheres that surround it;
all the points are dependent on each one among them.

This total interdependence of the whole and the parts gives a model
of the Hua-Yen doctrine concerning the operation of causation. The parts
of the cosmic whole, and the whole and its parts, are bound together by
causal interdependence (pratltya-samutpada). Each phenomenal entity (dharma)
is the cause (hetu) for the totality of other phenomenal entities; the
totality of phenomena depends upon and is supported by each single pheno-
menon; and the whole is the cause of the single entity. Each entity is
the cause of the whole and is caused by the whole: this is the Hua-Yen con-
cept of the dharma-dhâtu, a universe of mutually interpenetrating parts,

136. Cook, 1977, p. 2. i37.^J|J

138. j% & , Ch. hsiang yu, Jap. s5yu.

138. j% & , Ch. hsiang yu, Jap. s5yu.
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connected together in an indissoluble non-duality (advaita) by causal inter-
dependence. The dharma-dhatu, the universe, "arises" by interdependent
causation; phenomenal entities have no self-essence (svabhâva) other than
in this interdependence; they have no independent existence and derive
wholly from interdependent causation; and in this is their Emptiness (áün-
yatâ). All entities of the cosmos interpenetrate unobstructedly139 in their
mutual dependence, and thus constitute the dharma-dhatu-kaya, the Body of
the Buddha, synonymous with the tathâgata-garbha.

The tathâgata-garbha doctrine posits "a conjunctively whole universe,
correctly seen as the mutual identity and interdependence of all the dis-
junctively separate objects that constitute it, this totality being none
other than the One Mind and the One Body of the Buddha. This is the ident-
ity of phenomena with phenomena. The dharma-dhátu Buddha is totally present
not only in human beings but in ants, grass and dirt. This is Mind Only,
or the One Mind, the mutual identity and interdependence of all phenomena.
It is the reality that is dharma-kaya, and it is tathggata-garbha to the
extent that all phenomena without exception participates in this fundamental
reality".140

5. THE MÁNDALA EXPRESSED IN THE STUPA.

a. The Stupa Plan as Mándala.

The oriented plan of the stupa is a mándala. The orientation and
crossed axes of the stupa plan proclaim the presence of the mándala. The
ritual of laying out a stupa plan is the same as that for setting up a
mándala. The mandala-plan is a préfiguration of the symbolic content that

Fig. 67 : Stupas arranged in mándala patterns on the
roofs of Javanese Candis. I. Candi Pavón. 2. Chapel
of Candi Sewu. 3. Candi Mendut. "4. Candi Kalasan.

139. -£-!•&*&. 9 Ch. shin shih wu nqai, Jap. jijimuqe. See Cook, 1977
p. 36; cf. BKDJT, p. 1617, s.v. Jijimuqe hokkai.

140. Cook, 1977, p. 52.
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Fig. 68 : Stupas arranged to form mándalas, a. Stupas in groups of 25
arranged in the diagonal directions around a central group of 5 stupas
at Chotscho, Sin-kiang, Turfan. b. Plan of stupas on Candi Bungsu, Muara
Takus, Sumatra.

Fig. 69 : Stupas with ancillary towers arranged to form mándalas. In each case
the five towers represent Mt. Meru and the four lesser mountains that surround it
in the four directions of space. To allow for access stairs and entry along axes
in the cardinal directions the ancillary towers are moved to the intermediate
directions, but this does not affect the symbolism of the mándala, a. Plans with
towers in the cardinal and the intermediate directions. The two mándala forms
are symbolically equivalent, b. A lamaist stupa in Peking, China.
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Fig. 70 : Stupas with towers arranged to form mándalas, a. The Mahabodhi stupa
at Bodhgaya", India. This is the prototypic tower-stupa having ancillary towers
in the four directions to form a mándala. The formula is repeated at the summit
of the tower, b. The Mingalazedi stupa, Pagan, Burma. There is a large and a
small stupa in each of the four corners of the uppermost terrace and a small stupa
in the corners of each of the lower terraces, c. The Wu t'a sze stupa, China,
d. Plan and elevation of a Chinese lamaist stupa.
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is to be embodied in the structure. Just as its square masonry base is
its physical foundation so the mándala marked upon the ground is the stupa's
metaphysical foundation, a prognostic program or forecast of what the build-
ing as a whole will signify; it is a preliminary abstract of the stupa's
essential meanings. The stupa pile is a three-dimensional development of
the metaphysical meanings contained as potentialities within the mándala.

Single stupas are laid out as mándalas and groups also are arranged
in mándala patterns. In Central Asia, Tibet, Burma and China are to be
found groups of five stupas, one central and the others disposed in the
four directions, and Central Asia shows an arrangement in which this five-
fold stupa is accompanied by four groups of 25 tower-like stupas.

b. The Mándala Within the Stupa.

The mándala does not belong exclusively to the Tantric sects of Budd-
hism but is also explicitly present in the stupas of the Hïnayàna and in
those of the non-Tantric schools of the Mahàylna. Giving an example of a
mándala set up within a Hlnayana stupa, the Mahavamsa relates how King
Duttagamani placed within the relic chamber of the Great Stupa of Sri Lanka
an*image of the Buddha seated beneath a Bodhi Tree of gold and silver and
set with precious stones.141 To this were added seven other Buddha images,
"facing the other seven regions of the heavens", and images of Brahmâ, Indra
and the other gods.142 The group, surrounded by a balustrade enriched with
gems, is laid out in a classic mándala form, with the Tree at the centre
surrounded by Buddhas in the eight directions.

The deposit boxes that are placed at the level of the foundation stone
in many stupas often have the form and function of a mándala. The type is
represented by the yantragala of Sri Lankan stupas, a square stone slab
containing 9, 17 or 25 square holes arranged in 3, 4 or 5 rows. These "can
be seen at almost any ancient site in Ceylon".143 The holes contained
images of the dikpâlas, the guardians of the ten regions of space (the
cardinals, the ordinals, the zenith and the nadir), the animals of the four
directions (the bull, the lion, the horse and the elephant),144 and images
of the Hindu divinities connected with the directions of space and with
the cycles of time. The mándala formed in this way was often centred by
a representation of Mt. Meru.

The concept of the mándala is alternately conveyed in some Sri Lankan
and many Nepalese stupas by a small room of stone built at the centre of

14 1 . The Tree is the axis mundi. (see below, pp. 180 ff) and the cog-
nate of the Cosmic Mountain (see n. 144 below). 142. Mahavamsa XXX.72.

143. Paranavitana, 1946, p. 23; see also O'Connor, 1966, p. 57; cf.
Gail, 1980. p. 263.

144. For these animals of the four directions see above, pp. 70 ff-.
Arranged in the manner described, the four animals have been found within
stupas in other places. See O'Connor, 1966, p. 54.

145. Paranavitana, 1946, pp. 20-23; O'Connor, 1966, p. 57; cf. Gail,
1980, p. 263; Marshall, 1918a, pp. 40f. & 45f. In some cases a Bodhi Tree
replaces the Meru. The Mayamata XII.60, speaking of the foundation deposit
of Buddhist buildings, says, "The foundation of a Sugata (=Buddhist) sanct-
uary includes an aevattha (= Bodhi Tree), a vase, a lion, and a golden
umbrella. The aávattha must be in front, the umbrella behind it, the vase
to the left and the lion to the right". (Dagens, 1970, p. 6). The arrange-
ment is that of a mándala.
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Fig. 71 : Plan and section of the relic chamber
of the Kiri-Vehera stupa, Polonnâruwa, Sri Lanka,
laid out as a mándala with a Mt. Meru in each of
the four cardinal directions and at the centre.

Fig. 72 : Foundation stone of the
Asuka Dera, Nára, Japan. It has a
square cavity at the centre to re-
ceive the foundation deposit; from
this cavity grooves run in the N-S
and E-W directions; and a third
groove runs from a position slightly
West of South to one slightly East
of North to indicate the Gates of
the Forefathers and the Gods respect-
ively.

Fig. 73 : The mándalas formed by the
yantrágalas of Sri Lankan stupas.
They characteristically show 9, 17
or 25 squares.

Deposit stones from Angkor. 1 and 2 are deposit stones
from the summit of the tower, and 3 and 4 show the upper
and lower deposit stones to left and right respectively.

Fig. 74 :
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the garbha, divided into a central space surrounded by eight compartments
in the directions. In the Nepalese stupas each of these spaces contained
a so-called dharmakaya ("Dharma Body") verse, symbolizing some aspect of
the Adi Buddha.146

The yantragala of the Sri Lankan stupa is a particular case of the
foundation stone (âdhârasili) that is laid down at the centre of the plan
of Hindu and Buddhist buildings.147 It takes the form of a stone slab or
box divided into compartments or recesses, one located at the centre and
8, 16, 24 or 32 others surrounding it in the directions. In these are
placed precious stones, metal discs, seed syllables or other objects ident-
ified with the divinities of the directions.148 In some cases the stone
takes the form of a lotus, with seed syllables carved on its petals.149

Another type of foundation stone is divided into four equal sections
by two grooves running in the cardinal directions and forming a right angle
cross. This type of stone often shows supplementary cavities or a secondary
groove indicating the North-East.150 The symbolic significance of this is
explained by the considerations developed in the following in connection
with the Sun Gate leading out of the cosmos, which is located in the North-
East. This form of foundation stone is found in locations as far apart as
Kampuchea151 and Japan, where it is found in many ancient stupas such as
those at Asuka-dera.15^

c. The Stupa as a Mándala of the Manusi Buddhas.

Every stupa embodies a mándala. In some its presence is outwardly
expressed by those elements, such as gates or stairways, which indicate
a cross-form arrangement of the axes; in others it is made apparent by
images of Buddhas or other divinities located in the four directions. Of
this type are the early Hînayâna stupas showing the four Manusi Buddhas
in niches attached to the surface of the dome or to the base.1b3

The Manusi Buddhas are the Buddhas of the present aeon. According
to both the Hïnayâna and MahSySna teachings aakyamuni was not the only
Buddha to appear in the present kalpa, but was preceded by the Buddhas
Krakucchanda, Kanakamuni and Kâayapa, thus forming part of a group of four
Buddhas of this world era. This group is frequently enlarged to a quinary
by the addition of Maitreya, the Buddha who is yet to come, and there are
also frequent textual references and representations of seven, and occas-

146. Descriptions of the Nepalese examples are given in Toganoo, 1971,
p. 466; Oldfield, 1880, pp. 210 ff.; Hodgson, 1874, p. 30. The Sri Lankan
examples are mentioned in Paranavitana, 1946, p. 23.

147. On the âdhâraailâ in the Hindu temple, see Kramrisch, 1946, p.
127 and esp. n. 91. For the adharaaila in the temples at Angkor, see Coedes,
1935, pp. 43-47; in Malaya, see O'Connor, 1966; Lamb, 1960, p. 74. On
deposit boxes and stones in S.E.Asia and Angkor, see Coedes, 1935; Boiss-
elier, 1963, p*. 133; Parmentier, 1906, pp. 291-295; 1918, 2, p. 414; 1909,
p. 350; Finot, 1903, pp. 63-70; 1935, pp. 283f.; Lunet de Lajonquière, 1902,
p. 313.

148. Wales, 1977, p. 116; O'Connor, 1966, pp. 54 & 57; Lamb, 1960,
pp. 71-81.

149. Coedes, 1952, passim; O'Connor, 1966, p. 59; Wales, 1977, pp.115f.

150. see below, p. 272. Cf. Coedes, 1940, p. 332.
151. See Coedes, 1940, p. 332.

152. Kidder, 1972, p. 89; Sekai Bijutsu Zenshu, 1962, pp. 147 f.

153. Wales, 1977, p. 60.
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ionally eight, Buddhas of the past. Each of these Buddhas, whether he
belongs to a group of four, five, seven or eight, commemorates the beginning
of a world age.154

Fig. 75 : Plans of stupas having stairways or
Buddha images in the four directions.

Each of the Manusi Buddhas is associated with a direction of space.
The correspondence is usually given as Krakucchanda at the centre, Kana-
kamuni to the East, Kàsyapa to the South, aakyamuni to the West, and the
future Buddha, Maitreya, to the North.155 But on the stupa another schema
of correspondences operates : Maitreya, who is distinguishable by his Bodhi-
sattva garb, is concealed at the centre, and the first of the terrestrial
Buddhas, Krakucchanda, is moved to the North.

Fig. 76 : The five Manusi Buddhas and th,e directions of space,
a. The usual correspondence of the five Manugi Buddhas
and the directions, b. The location of the five Manusi
Buddhas in the stupa.

Arranged in this manner, the Manusi Buddhas appear on stupas in many
parts of Asia. They are present among the sculptures at Sâncï.156 The
celebrated Nanda temple in Burma enshrines statues of the four Manusi Budd-
has in the four directions, and the later three-tiered stupa-temples of
Burma often have a central Buddha image at the second storey and the four
Manusi Buddhas in chapels at the cardinal points of the storey below.

154. Bénisti, 1971, pp. 149 f.

155. Musf 1935, p. 75, and cf. p. 435; Waddell, 1895, pp. 305 f.;
Soekmono, 1976, pp. 8 f.; Getty, 1962, p. 28.

156. Marshall, 1918, pp. 35 & 77.



Fig. 77 : Examples of stupas with Manusi Buddhas In the
four directions, a. The Ananda Temple, Burma, which en-
shrines the Manusi Buddhas in niches on four sides of a
central mass. b. A Manusi Buddha stupa from Nepal,
c. A Manusi Buddha stupa from Nalandi, India, d. The
Shwe Dagon, Burma, which contains relics of the Manusi
Buddhas. e. A Manusi Buddha reliquary.

133.
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The Shwe Dagon in Rangoon is said to contain relics of the Manusi Buddhas,
buried within the building in the four directions. 157 The arrangement is
found in Sri Lanka (notably in the Wat-da-ge) and in Nepal, where legend
says that Aáoka established the prototype for the form by building four
stupas in the four directions to commemorate the four ages of the world.158

The formula recurs in Thailand, Laos and Kampuchea.

With the Manusi Buddhas arranged in the four directions of the stupa
we once again encounter a familiar theme. By way of their presence the
stupa marries the directions of space with the divisions of time. The
Buddhas of the present kalpa, each presiding over an age of the world, also
rules an orient. The two coordinates of our physical cosmos, space and
time, are captured in the conformation of the structure : time is crystall-
ized in a spatial figuration.

d. The Stupa as a Mándala of the Regents of the Quarters.

The mándala form is also overtly expressed in the stupa by the presence
of images of the four Regents of the Quarters (lokapála). 1 °° The regent-
gods of the four directions, called the "Four Kings - Dhrtarastra in the
East, Virüdhaka in the South, Virüplksa in the West and Vaiáravana (or
Kuvera) in the North - are guardian deities, whose function it is to protect

Fig. 78 : The Regents of the Directions:
Virüdhaka (top left), Vaiáravana (top
right), Dhrtarastra (bottom left) and
Virûpâksa (bottom right). Above is the
mándala of the Regents of the Directions.

157. Shorto, 1971, p. 79. 158. Combaz, 1935, p. 90.

159. Bénisti, 1971, pp. 149 f.

160. For the Lokapalas, see Sawa, 1971, pp. 130 ff.; BKDJT, 1958,
s.v., Shitenno; Getty, 1962, pp. 166 ff.; Combaz, 1933, pp. 142 f.

159
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the Dharma and, more specifically, to protect the borders of the mándala,
preventing the entry of disruptive or demonic forces into its sacred area.
Shown as warriors dressed in armour they are frequent in bas-reliefs at
the base of stupas in Central Asia, China, Japan and Tibet. Sometimes
they are shown alone, and sometimes paired with the Buddhas of the cardinal
directions. Occasionally they decorate the base of the stupa while the
Buddhas are shown at a higher level.161

e. The Stupa as a Mándala of the Jiña Buddhas.

The stupas built by the Vajrayana schools of Buddhism are explicitly
identified with the mándala. Such is the case with the Âdi-Buddha stupas
of Nepal and Tibet, the "mountain stupas" of Burma and Thailand, some of
the stupas of the Esoteric Buddhist (rnikkyo) sects of Japan and China, and
first and foremost among them all, the great Javanese stupa of Borobudur.
These are all stupas built by the Tantric sects, for whom the mándala
occupies a position of prime importance in both their doctrine and their
practice.

These stupas are solid mándalas. They embody the mándala of the five
Buddhas of Victory (j ina-buddha), each of whom rules over a direction :
Vairocana, "the Sun" or "the Brilliant", is at the centre, (which is called
"the undecaying condition", askaram padam);1 62 Aksobhya, "the Unshakable",
is in the East; Ratnasambhava^"Jewel Birth", is in the South; Amitabha,
"Infinite Light", is in the West; and Amoghasiddhi, "Attainment that is
not Void", is in the North.163

Fig. 79 : The five Jiña Buddhas of
the Diamond World Mándala and their
locations in the directions of space.

Stupas with the five Jiña Buddhas are expressions of the Diamond
World Mándala (vajra-dhâtu-maridala), a mándala depicting the world of
multiplicity and division as it abides eternally in non-dual syzygy with
indivisible and adamantine Suchness (tathatâ). It is a mándala of the
cosmos as perceived through the Buddha's Wisdom Eye; it is the world seen
in the light of the Total Knowledge that accrues with perfect Enlightenment.

161 . Combaz, 1933, pp. 142 f.; 1935, p. 90.

162. Guhyasamaja 90, translated by Tucci, 1961, p. 49.

163. The five Buddhas are erroneously called Dhyani Buddhas by early
scholars. Despite criticism of the usage by orientalists of the stature
of Conze (see e.g., 1975, pp. 174 f.) it still sometimes recurs.
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Fig. 80 : The Diamond^ World Mándala, which is a mándala of- the five
Jiña Buddhas and their attendant Bodhisattvas in the five
directions of space. See also fig. 85 on p. 144.

According to Advayavajra, at one level of correspondences the five
Jina Buddhas are transcendent personifications of the five constituent
"aggregates" (skandha) that make up the individual being.164 Vairocana
is the personification of form (rupa), Amoghasiddhi is that of volition
(samskara), Amitabha is discernment (samjnâ), Ratnasambhava is sensation
(vedanâ), and Aksobhya corresponds to consciousness (vijnana). This
identification is an expression of the doctrine of the non-duality of

164. See Mus, 1935, p. 439? Tucci, 1961, p. 52; Toganoo, 1932,
pp. 453 & 454; Snellgrove, 1971, pp. 38 f. & 70-75; Shattacharyya, 1958,
pp. 2 & 47; Bénisti, 1971, p. 153; Dasgupta, 1958, pp. 84 f.



137.

nirvana and samsara. In the non-Tantric schools of Buddhism the individual
is analyzed into the five constituent skandhas in order to show its lack
of permanency : the being is nothing other than the aggregates, or "heaps'*,
that come together in patterns that are momentarily changing,105 and there-
fore, it is taught, Reality lies solely in the transcendent Buddha realms,
in the domain of nirvana. In the esoteric doctrine of the Vajrayana, how-
ever, the world of ever-changing phenomena and the Buddha's world of adam-
antine immutability are non-dual : the world-body formed by the ephemeral
skandhas, coming together in fleeting conjunctions, constitutes the Diamond-
Body of the Tathâgata. Each of the skandhas,. just as it is, in all its
evanescent transience, is an aspect of perfect and transcendent Enlighten-
ment. Taken solely as they pertain to samsara, the skandhas are lacking
in self-nature; but as they pertain to Knowledge they are the immutable
essences of all beings, the very Self-Nature of the Buddha.

In the light of the Vajrayana doctrine of non-duality there is no
contradiction in identifying the five Buddhas with the five skandhas. The
Buddhas comprize the two-fold aspect of the skandhas, on the one hand their
mundane and temporary aspect, which pertains to change, and on the other
their supra-mundane and eternal aspect, which pertains to transcendent
Buddha Knowledge.

A complementary interpretation, postulated in the Shingon school of
Japanese Buddhism, identifies the Buddhas with five forms of consciousness
that constitute the total consciousness of the individual being. According
to this doctrine the five types of consciousness are so many forms of the
Buddha's Knowledge.166 What is seen as a faculty of consciousness by the
unenlightened is, in the eyes of the Awakened, nothing other than a form
of Total and Perfect Knowledge.

The five Jiña Buddhas are thus simultaneously identified with forms
of consciousness and with aspects of Total Knowledge. With the attainment
of Enlightenment the five types of consciousness (or nine types, if the
single consciousness of sense is counted as five, dividing it to give one
for each of the five senses) are transformed, not in that their nature is

165. All Buddhist schools subscribe to the teaching that the person-
ality is an aggregate of five constituent parts (skandha, lit. "heap"),
which are continually changing. There is no permanent entity that under-
lies this flux. The person is only a body, which is the physical support,
or "form" (rüpa) compounded of the five Elements, Earth, Water, Fire, Air
and Space; and a psyche, comprizing the sensations (vedanâ) whereby he
perceives the world, the power of discernment (samjna"), whereby things are
differentiated or discriminated, volition (samskara), which is the force
or coefficient of karma, and, finally, consciousness (vijfi5na). For the
five aggregates, see Soothill and Hodous, 1934, p. 126a, s.v.,aÍí JEBD,
p. 91a, s.v., Goun; BKDJT, p. 1094, s.v., Goun; Tucci, 1961, p. 52;
Sangharakshita, 1957, pp. 177 ff.

166. See MKDJT, p. 663, s.v., Gobutsu; p. 620, s.v., Gochi; p. 1171,
s.v.. Jó j inné; BKDJT, p. 1283, s.v., Gobutsu; p. 1246, s.v., Gochi; and under
the heads of each of the five Buddhas in both works. See also Toganoo,
1932, pp. 210 ff.; Tajima, 1959; passim. B.L. Suzuki, 1936, incorrectly
correlates the five types of Knowledge with the five Buddhas of the Matrix
World, rather than with those of the Diamond World.
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in any way changed but in that they are now seen as inseparable from the
Buddha's Wisdom.167

Fig. 86 : the five Jiña Buddhas (Tibetan). From the left :
Ratnasambhava, Amitabha, Vairocana, Aksobhya and Amoghasiddhi.
Each is recognizable by his distinctive hand gesture (mudra).

The correlations of
consciousness169 and the
diagram : -

the five Buddhas, the directions, the types of
aspects of Knowledge are shown in the following

Vairocana

Aksobhya

Ratnasambhava

Amitabha

Amoghasiddhi

Direction

Centre or
Zenith

East

South

West

North

Consciousness

Undefiled
Consciousness

Storehouse
Consciousness

Mind
Consciousness

Thought
Consciousness

Sense
Consciousness:
Sight
Hearing
Smell
Taste
Touch

Knowledge

Knowledge of the Essential
Nature of the Dharma World

Mirror Knowledge

Knowledge of the
Identity of Essences

Knowledge of Wondrous
Perception

Knowledge of the
Perfection of Action

167. The term "Mind King" (Jap. shinno") is used of both the faculties
of consciousness and the Buddhas with whom they are identified. The doc-
trine relates to that of the buddhindriyas outlined above. The Mind Kings
rule over the faculties of consciousness - and indeed are those faculties -
just as Indra rules over the faculties (indriya), which are his own.

168. The nine types of Consciousness (vijnâna, Jap. shiki) are :
1-5. The five types of Consciousness relating to the senses, those of sight,
hearing, smell, taste and touch. 6. The Thought Consciousness (manovijnana,
Jap. i-shiki), which broadly corresponds to the conscious mind. 7. The
Mind Consciousness ( klistamanas, Jap. manashiki). Whereas Thought Conscious-
ness ceases to function in five special conditions (those of deep sleep,
the death agony, in forms of meditation that are free of thought, in the
Heavens that are free from thought, and in meditations that destroy
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The identification of the five Buddhas with the five skandhas, the
five types of consciousness and the five types of Knowledge does not ex-
haust their significance. Their correspondences are manifold and highly
complex.169 They are correlated with the five Elements, the five senses,
the"five parts of the body, five colours, five shapes, the five cakras,
five meditations, and so on, in a long list. For each of these correspond-
ences the same principle applies that we have seen to operate for the
skandhas : the constituents of the cosmos (microcosmos as well as macro-
cosmos) are non-dual with adamantine Enlightenment; they are so many aspects
of Suchness (tathatá); each component of the cosmos is a Buddha. The

illusion), the Mind Consciousness operates unceasingly at all times and
under all conditions. It is the root of all delusion. 8. The Storehouse
Consciousness (âlaya-vijnâna, Jap. ariya-shiki), which, in the Tantric
schools of Japanese Buddhism, is an aspect of Suchness. Acted upon by
ignorance, it produces the phenomenal world. It combines the mutable and
the immutable, the fleeting and the eternal, that is to say, Consciousness
as it relates to phenomena and to the Suchness of phenomena. It is the
Consciousness in which the true and the false are perfectly fused, and
while all phenomenal existences arise from it, it is nevertheless insepar-
able from Suchness. 9. The Undefiled Consciousness (amala-vijñaña, Jap.
amarashiki). The Storehouse Consciousness is considered to be imbued with
falsity since it is the source of impermanent phenomena. This Conscious-
ness lies beyond the Storehouse Consciousness in the pure and undefiled
realm of Suchness. The five types of Knowledge (paftca-jñana, Jap. gochi)
are : 1. The Knowledge of the Essential Nature of the Dharma World (dharma-
dhStu-svabhava-j ñaña, Jap. hokkai taisho chi), which is the supreme and
absolute Knowledge that penetrates every element of the entire cosmos and
is totally identified with the Dharma World. It transcends all dichotomies
and abides in non-duality. 2. The Great Round Mirror Knowledge (adaráa-
jnâna, Jap. dai en kyg chi). Just as a mirror reflects everything impart-,
ially and is unchanged by what it reflects, so this Knowledge receives the
impressions of all phenomenal entities while itself remaining immutable.
In this way everything in the universe is reflected in the Mind of the
Buddha, and this constitutes one aspect of his Knowledge. 3. The Knowledge
of the Identity of Essences (samata-jfíana, Jap. byod5 sho chi). This is
the Knowledge of all things in their fundamental nature. It is the Know-
ledge that perceives the oneness of all things and the essential identity
of self and other-than-self and thus gives rise to an equal and impartial
Compassion for all things. 4. The Knowledge of Wondrous Perception
(pratyaveksana-jñana, Jap. myokan zatchi). This is the faculty of spiritual
discernment whereby the Buddha perceives the elements of the phenomenal
world in detail and analyzes the spiritual receptivity of all sentient
beings in order to establish levels in the profundity of his preaching that
accord with their level of understanding. 5. The Knowledge of the Perfect-
ion of Action (krtySnu-sthana-jñana, Jap. j3 sho sa chi), which is the
Knowledge that perfects, or produces actions for the spiritual welfare of
beings. It is the Knowledge of what is necessary to effect the Liberation
of every being. By this Knowledge a Buddha transforms himself into various
forms adapted to the comprehension of the many levels of understanding.
See MKDJT, p. 620, and BKDJT, p. 1246, s.v., Gochi.

169. See e.g., the table of correspondences in Dasgupta, 1958, p.
57, and cf. ibid.f p. 86 for references.
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universe in its integral cohesion is Vairocana, the Illuminator, the Great
Sun; the universe divided is the five Buddhas. The innumerable divided
parts of the world - the directions of space, the divisions of time, the
indriyas, the skandhas, the Elements... - are conceptually codified and
conventionally reduced to quinary groups, each term of which corresponds
to, or is, one of the five Buddhas. In this sense the five Buddhas are
nothing other than generic names for the breaths, the senses, the Elements,
the regents of the directions... and so on for every aspect of the cosmic
structuring.

Fig. 82 : A Nepalese stupa of the five Jiña
Buddhas. Vairocana has been relocated from
the centre of the mándala and appears beside
Aksobhya in a position to the North of East.

Fig. 83 : A Japanese pillar stupa of the
Jiña Buddhas, whose seed syllables are
painted in the directions on the panels that
enclose the column.

The five Buddhas give expression to an uncompromizing doctrine of non-
duality. Even the passions (kleáa), 1 70 the dark obscurations of the mind
that block the attainment of Awakening, are identified with the five Budd-
has 171: darkness and light are non-dual; the shadows of ignorance are in
no way distinct from the Illumination they obscure. All the apparently
irreconcilable oppositions that exist within manifested existence are fused
within the non-dual body of the Tathâgata.

170. Viz., mental darkness (moha), pride (abhimana), jealousy (Iraa),
irascibility (krodha) and cupidity (lobha).

171. See Tucci, 1961, p. 53.
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f. Borobudur as a Diamond World Mándala.

Many theories have been advanced to explain the symbolic significance
of the great stupa of Borobudur in Java.172 It is a subject that has given
rise to a considerable amount of debate, some of it rancorous. Even seem-
ingly straightforward questions of fact such as the number of terraces has
been disputed.173

One theory that is not known in the West since it has not been trans-
lated from the Japanese is that put forward by Toganoo Shoun,174 a pre-
eminent scholar of Shingon Buddhism. He proposes that Borobudur is a three-
dimensional representation of the Diamond World Mándala (vaj ra-dhatu-
marujala).1 7S Recently the Indian scholar Lokesh Chandra, using a different
set of arguments, has independently arrived at the same conclusion.176

Taken together the evidence put forward by these two researchers seems to
establish the identity of the stupa and the mándala beyond any reasonable
doubt. The arguments are complicated and of a highly technical nature and
are beyond the scope of this study, and all that can be given here is an
indication of the way in which the stupa layout corresponds to that of the
mándala.

Borobudur consists of a domical stupa supported on three circular
terraces that are in turn supported by five square terraces, rising one
above the other so as to form a stepped, truncated pyramid, with stairways
rising to the upper terraces on each of the four sides. The square terraces
are surrounded by ambulatories enclosed by high walls embellished with
reliefs and surmounted by niches containing Buddha images. The circular
terraces, by contrast, are unenclosed and stand open to the sky. The lowest
of the square terraces has a series of reliefs illustrating the operation
of the law of cause and effect, the pains of the hells and the pleasures
of the heavens that result from different actions (karma), according to
descriptions given in the Mahakarmavibhangga. The first gallery has two
superimposed series of reliefs. The lower row depicts scenes from the
Buddha's previous lives taken from the Jàtakas and the Avadarías, and scenes
from the Buddha's life taken from the Lalita Vistara. The reliefs on the
balustrade of the second gallery depict further scenes from the Jatakas
and the AvadSnas, while those on the inner wall depict episodes from the
Gandavyûha of the A vatamsaka-sütra, the story of Sudhana's search for the
Highest Perfect Enlightenment. This story is continued on the walls and
balustrades of the third and fourth galleries. On each of the balustrades

172. The literature on the subject is extensive: in 1960 Bosch (1960,
p. 167) stated that there were more than 400 works and papers; 20 years
later Dumarçay (1978, p. 38) had raised the number to more than 500. For
a summary of some of the more influential theories on the meaning of
Borobudur, see ibid, pp. 38 ff.

173. E.g., Przyluski, 1936, counts seven terraces, Bernet Kempers,
1959, counts eight, Soekmono, 1976, p. 15, and Seckel, 1964, p. 128, count
nine, and Mus, 1935, and Bodrogi, 1973, p. 72, count ten.

174. Toganoo, 1971, pp. 461 ff.

175. The Diamond World Mándala (vajra-dhatu-mancjala, Jap. kong5-kai-
mandara) is described in the Kongdchogyd. See also MKDJT, pp. 668 ff. and
BKDJT, pp. 1369 ff., s.v., Konggkaimandara, and under the heads of its nine
sections; Toganoo, 1932, pp. 189 ff.; Tajima, 1959; and see also the
references given above, p. 137, n. 165.

176. Chandra, 1980, pp. 301 ff.
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Fig. 84 : Borobudur. a. Section, b. Plan. c. Oblique aerial view,
d. Aerial view from directly overhead.
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there are rows of Buddha images in niches. The first and second balustrades
each have 104 (8 x 13) images, the third has 88 (8 x 11), the fourth has
72 (8 x 9) and the fifth has 64 (8x8), to give a total of 432, one of
the fundamental cyclic numbers. On the circular terraces there are 72
(32 + 24 + 16) bell-shaped stupas, pierced with a lattice of perforations
to reveal a glimpse of Buddhas seated within.179

The images of the Buddha on the first four levels are identical on
each of the sides in the four directions : those to the East all make the
gesture of touching the earth (bhumisparaa-mudra), which identifies them
as images of the Buddha Aksobhya; those to the South make the gesture of
granting wishes (varada-mudra), the gesture characteristically made by
Ratnasambhava; to the West the images make the gesture of meditation
(dhyâna-mudrâ), the hand sign of Amitabha; and in the North the hands of
the images are held in the gesture of fearlessness (abhaya-mudra), that
of Amoghasiddhi. There are 92 images in each direction. The 64 images in
in the niches on the fifth balustrade show the same kind of hand gesture
in all four directions, the gesture of teaching (vitarka-mudra), that held
by Vairocana Buddha. The 72 images within the perforated stupas on the
three circular terraces all make a gesture that Toganoo has identified179

as the gesture of the Member of Enlightenment (bodhyangi-mudra), which sym-
bolizes the Vajra Wheel (vajra-cakra).180 an alternative to the Wisdom Fist
Mudrâ held by Vairocana in the Diamond World Mándala.181 Within the central,
crowning stupa there was an image making the earth touching gesture (bhumi-
sparaa-mudra) , the gesture associated with Aksobhya.182

This allocation of Buddhas is the same as that found in the Diamond
World Mándala (see fig. 30), where the four Buddhas surround a central
Mahâvairocana in the same directions as at Borobudur. The mándala, however,
shows a large number of other divinities. Immediately surrounding Mahâ-
vairocana in the cardinal directions are the four Pâramità" Bodhisattvas;.
and each of the four Buddhas has a similar entourage of four Bodhisattvas,
collectively making up the group of the sixteen Great Bodhisattvas (maha-
bodhisattva). The mándala contains twelve other Bodhisattvas :" the four

177. There are 4,320,000 years in a manvantara. See Guénon, 1938.

178. Descriptions of Borobudur are given in Seckel, 1964, pp. 128 ff.;
Wagner, 1959, pp. 114 ff.; Bernet-Kempers, 1959, pp. 42 ff.; Bodrogi, 1973,
pp. 72 ff.; Holt, 1967, pp. 42 ff.; Mus, 1935, passim, Dumarçay, 1978, pp.
21 ff.; Soekmono, 1976, pp. 14 ff.; Coomaraswamy, 1927, pp. 204 ff.; Toganoo,
1971, pp. 463 ff.; Przyluski, 1936, pp. 252 ff.; Zimmer, 1955, 1, pp. 298
ff.; etc.

179. Toganoo, 1971, p. 477. Cf. the Sâdhanamâla text quoted in Bhatta-
charyya, 1958, p. 47 i saying that Vairocana makes the bodhyañgi-mudra".

180. The bodhyangi-mudrâ is held by images of Mahâvairocana Tathâgata
in Nepal, Tibet and Japan.

181. The mudra has without exception been identified as the dharma-
cakra-mudrâ, the gesture of turning the Wheel of the Law, the hand sign
made by Sâkyamuni. This error has led to most of the confusion concerning
the meaning of Borobudur. No one, to my knowledge, has given an adequate
explanation of why the aâkyamuni image should appear 72 times on the summit
of the monument.

182. Many scholars, however, doubt that this is the original image,
but was placed within the stupa to cover up a theft.
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Fig. 85 : Key to the Thirty Seven "Honoured
Ones" (Jap. sanjushichison) of the Diamond
World Mándala.

A The 5 Jiña Buddhas.
B The 4 Pgramita Bodhisattvas.
C The 16 Great Bodhisattvas.
D The 4 Inner Bodhisattvas

of Offering.
E The 4 Outer Bodhisattvas

of Offering.
F The 4 Bodhisattvas of

Attraction.
The four large figures who clutch the diagonal
edges of the mándala are personifications of
the four Elements, Earth, Air, Fire and Water,
that support the cosmos. The other figures
shown in the mándala are various guardian
deities.

"
:
:
:

:

"
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inner Bodhisattvas of Offering (puja-bodhisattva), located in the diagonal
directions within the circle of vajras that encloses the five Buddhas and
their retinues; four outer Bodhisattvas of Offering, who are in the diagonal
corners of the.square band that lies outside the circle of vaj ras ; and four
Bodhisattvas of Attraction in the cardinal directions within the same square
band. These latter are called Bodhisattvas of Attraction (samgraha-bodhi-
sattva, Jap. sho bosatsu) because they represent those qualities of Mahâ-
vairocana which attract men toward Enlightenment. The Buddhas and Bodhi-
sattvas in the Diamond World Mándala number 37, and are collectively called
the 37 Honoured Ones (Jap. sanjüshichison). The significance of the
mándala resides in these divinities; the other figures in the mándala
perform the function of guardians.

Toganoo produces a wealth of evidence to show that the arrangement
of images at Borobudur is a variation on a theme commonly encountered in
the Âdi-Buddha stupas of Tibet and Nepal, which also have five square
stepped terraces with returns and projections like those at Borobudur,
pradaksina galleries at each level, images of the five Jiña Buddhas in
niches on the top of the balustrades and on the wall surfaces, each in its
appropriate direction as at Borobudur, and similar stairways in the cardinal
directions. These terraces support a domical stupa containing an image of
the primal Buddha (Âdi-Buddha) directly below the axial pillar that rises
to form the spire.183 The Himalayan Edi-Buddha stupas are specifically
identified as sculptured representations of the Dharma World Mándala, that
is to say, the Diamond World Mándala.184 Toganoo claims that Borobudur
is an Adi-Buddha stupa in which the three circular terraces and the crowning
stupa replace the domical stupa of the Nepalese and Tibetan type.

183. At the centre of the dome there is a small room divided into
nine squares so as to give a central space surrounded by eight others in
the eight directions. The image of the Âdi-Buddha was placed in the central
space and dharma-aarlra verses were placed in the surrounding spaces (Old-
field, 1880, Ch. 8; Hodgson, 1874, p. 30). On the exterior of the dome
there are niches, called toran, containing images of the Jiña Buddhas, each
in his appropriate direction. Vairocana was sometimes placed in a niche
to the East of that enshrining Aksobhya, but was usually not shown. Cf.
above, p. 140, fig. 17.

184. In Nepal and Tibet the Âdi-Buddha stupas were called Dharma-
World Mándalas (dharma-dhatu-marnjala) (Oldfield, 1880, 2, p. 230; Toganoo,
1971, p. 447). In the Vajrayana the Dharma-World is identified with
Samantabhadra; and Samantabhadra, in turn, is identified with Vajrasattva
(see MKDJT, p. 1915, s.v.,Fugen). The non-duality of their natures is
expressed in the dual name Samantabhadra-Vajrasattva (Jap. Fugen-kongôsatta).
(See MKDJT, p. 1914, s.v., Fugen-kongosatta). Again, Vajrasattva embodies
Diamond Knowledge (vajra-jnâna) and thus includes within himself the whole
of the Diamond World Mándala, which is the mándala of Diamond Knowledge.
By this series of assimilations Toganoo shows the identity of the Dharma
World Mándala and the Diamond World Mándala and also that the Âdi-Buddha
stupa is a Diamond World Mándala (Toganoo. 1971, p. 474).

185. "Adi-Buddha" is a term that is only found in Tibetan and
Nepalese Buddhism, but the concept has exact parallels in India in the
doctrine of the Dharma-Body Samantabhadra, identified with Vajrasattva as
the supreme and original Buddha (paramâdya-buddha). Samantabhadra-
Vajrasattva, like the Adi-Buddha, is the root principle of the mind and
the supreme root-origin of the physical world. Like the Sdi-Buddha he is
the eternal, immutable essence and source of mind on the one hand and
phenomena on the other. He is the ultimate non-duality of mind and
physical manifestation. The cosmos derives from and is wholly dependent
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Fig. 86 : The Kum-Bum, Stupa of the
Hundred Thousand Images, Gyantse, Tibet,
an example of an Adi-Buddha Stupa.
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The Âdi.-Buddha, identified with Mahávairocana, the central Buddha in
the Diamond World Mándala, has two aspects, which are represented by
the two Buddhas Akcobhya and Vairocana. As was shown previously186 the
five Jiña Buddhas are correlated with the five constituent aggregates
(skandha) of the person187: Aksobhya corresponds to consciousness (vijñana),
Ratnasambhava to sensation (vedanâ), Amitâbha to discernment (samjña),
Amoghasiddhi to volition (samskara) and Vairocana to form (rupa). 1 aa in
this schema Aksobhya Buddha, and not Vairocana, is placed at the centre
of the five Buddhas, in accordance with the VajraySna teaching that all
the things of the three worlds are contained within Consciousness (vijñana-
skandha), that everything is Consciousness Only, and that there is nothing
outside of Consciousness. "The five skandhas are the five Tathagatas.
It is taught that four of these are the Knowledge of Consciousness Only".139
For this reason in the Diamond World Mándala described in the Guhyasamaja
Aksobhya appears at the centre and Vairocana is in the East.

In this context the Buddhas Aksobhya and Vairocana represent comple-
mentary aspects of the world. As the aggregate of form (rupa-skandha)
Vairocana represents the sum of phenomenal existences; as the aggregate
of consciousness (vijñana-skandha) Aksobhya represents the awakened Mind
of the TathSgata. The two Buddhas embody formal manifestation on the one
hand and Mind Consciousness on the other, which is to say samsara and
nirvapa.

Fundamental to the Vajrayana doctrine is the concept of the non-
duality (advaita) of Mind and phenomenal forms.190 They coexist in an
inseparable fusion; they are "distinct yet not distinct". The collocation
of Buddhas on the circular terraces at Borobudur conveys this doctrine :
the Buddha enshrined within the central stupa is Aksobhya, representing
Mind Only; the 72 Buddhas in the perforated stupas ranged in circles on
the round terraces represent 72 aspects of Vairocana as the Buddha who
embodies the deployment of Mind into the phenomenal world. Aksobhya, as
Mind Consciousness, is central; the 72 Vairocanas are appropriately peri-
pheral. Taken together Aksobhya and the 72 Vairocanas represent the non-
duality of Mind and phenomena. Together they form the Body of the Adi-
Buddha Samantabhadra-Vajrasattva, which is precisely the Body of the non-

upon him as its Principle. He is the unique life-Essence, the innate and
animating Principle in every living existence. He is unborn, "without
cause", spontaneously existing (svayambhü). He is beyond words, ineffable,
and yet "is the most excellent cause of all words; all words are manifested
in him". Monju bosatsu saisho myogikyo, Taisho, Vol. 20, pp. 809, 815,
820 & 827, quoted in Toganoo, 1971, p. 486.

186. See above, pp. 136 f.

187. See Bhattacharyya, 1958, pp. 11, 32 & 48, and the quotation
from the Advayavajrasaqgraha* ibid, pp. 49 ff. 188. See above, p. 1.36 f.

189. Snellgrove, 1959, pp. 216 f.; Bhattacharyya, 1958, p. 51
(Aksobhya) and p. 53 (Vairocana), quoting the Advayavajrasamgraha; Conze,
1954, pp. 246 ff.

190. The non-duality of forms and Consciousness is conveyed by the
Stupa of the Five Elements, described in the following (pp. 372 ff). It
combines the shapes of the five Elements making up the world of form with
the seed syllable of the sixth Element, Consciousness. On the non-duality
of forms and Mind see MKDJT, p. 910, s.v., Shiki shin funi ("The Non-
duality of Form and Mind"); BKDJT, p. 2373, s.v., Jtt fu ni mon ("The Gate
of the Ten Non-Dualities").

1885
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duality of form and Mind. The non-duality of Mind and form is the essence
of the Sdi-Buddha; he is described as the root-origin which gives birth
to all the dharmas of Mind and all the dharmas of form; form and Mind
devolve from and depend upon his non-dual Mind and Body.

But why are there 72 Vairocanas ? The Total Knowledge of the Adi-
Buddha has 37 facets, which are personified as the 37 divinities in the
Diamond World Mándala. The central and total Knowledge divides itself 36-
fold. "The qualities of the Buddha number 36; all are cognate with the
Self-Nature Body, together with which they make a total of 37. These 37
comprize the Dharma World Body".191 Each of these 36 divisions of Know-
ledge has two aspects : a subjective aspect, which pertains to its visual-
ization in meditation, and an objective aspect, which is its True Form.192

The 72 images of Vairocana are the qualities of the Knowledge of the Adi-
Buddha Samantabhadra-Vajrasattva, seen from two different viewpoints, that
of the Buddhas themselves and that of the meditating subject.

Fig. 87 : The equivalence of the Tibetan Xdi-Buddha stupa and the stupa
of Borobudur. The three circular terraces replace the dome.

Aksobhya and the 72 Vairocanas on the circular terraces of Borobudur
form a Diamond World Mándala. The Javanese stupa has the same symbolic
significance as the stupa supported on square terraces in Tibet and Nepal.
In these the Diamond World Mándala is contained within the stupa dome,
whereas at Borobudur the single stupa is divided into 72 smaller stupas.
The meaning, however, remains unaltered : the single Dharma World stupa
in Nepal and Tibet and the 73 stupas at Borobudur equally represent the
Nature-Ocean of Samantabhadra-Vajrasattva.

191. Funbetsushôikyô, Taisho, Vol. 18, No. 870, p. 291, quoted by
Toganoo, 1971, p. 479.

192. These aspects are those "visualized in meditation" (kansho) and
the "True^ or Essential Form" (jisso) respectively. See JEBD, p. 140,
s.v., Jisso.
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The three circular terraces and the central stupa of Borobudur are
the exact equivalent of the hemispherical dome of the Âdi-Buddha stupas
of Tibet and Nepal. In both the stupa of the supreme Buddha, which is
identified with the Diamond World Mándala, is laid out on the summit of
the Cosmic Mountain formed by the stepped terraces.

This is more readily comprehensible when it is understood that a dis-
tinction can be drawn between Mahàvairocana and Vairocana. Esoteric Budd-
hist texts193 describe Mahàvairocana, identified with Samantabhadra-
Vajrasattva,194 as the sum of the five Buddhas including Vairocana; he
incorporates the various essences of the five Buddhas within his single
Dharma Body of Knowledge. Vairocana, on the other hand, is described as
constituting Mahàvairocana1s Reward Body and his Body of Form, the body
that appears in the world of men. Whereas Mahàvairocana makes the Wisdom
Fist Mudrâ, Vairocana makes the bodhyangi-mudrâ. The Buddha at the centre
of the Diamond World Mándala is Mahàvairocana, who is identified with the
Adi-Buddha, Samantabhadra-Vajrasattva; and the Buddhas in the 72 stupas
are his various emanations as Vairocana.

Mahàvairocana includes Vairocana within himself and therefore Vairo-
cana does not normally appear among the Buddhas on a stupa. At Borobudur,
however, all five Buddhas are shown (Aksobhya, Ratnasambhava, Amitabha
and Amoghasiddhi in their appropriate directions of the fifth terrace) plus
Vairocana and Aksobhya again on the circular terraces and at the centre
respectively, together representing Mahàvairocana who is identified with
Samantabhadra-Vajrasattva, the Adi-Buddha.

if if if -ft if

The 72 Buddhas seated within the stupas on the circular terraces of
Borobudur are the two-fold representation of the 37 Honoured Ones of the
Diamond World Mándala, the 37 aspects of Total Knowledge. Examining the
significance of the 37 divinities in greater detail and more specifically,
the Buddhas in the four directions are direct emanations from Mahàvairocana
at the centre; the four Buddhas in turn emanate the sixteen Great Bodhi-
sattvas, who represent aspects of the functioning of the active energy of
the five types of Knowledge. The four Buddhas also emanate the four
Paramita Bodhisattvas, each in its corresponding direction, as an offering
(puja) to Mahàvairocana. Alternately, according to another interpretation,
the Pâramità Bodhisattvas are aspects of Mahàvairocana1s Meditation (dhyâna),
each of which produces, or "gives birth", to a Knowledge; each is the
"Mother" of the Buddha in the same direction.

Further, the sixteen Great Bodhisattvas are the personifications of
sixteen stages in the process of perfecting the Buddha Knowledge. The
Mahâyâna teaches that Awakening is not the final stage in the progress to
total Liberation. The ascent to Awakening is a return to the centre; but
beyond the centre is the seventh "ray", outside of space and time, and the
Awakened must proceed on this dimensionless and timeless path, deepening
and extending his Buddha Knowledge, if he is to win the highest and most
perfect Enlightenment (anuttara-samyak-sambodhi). The two phases of ascent,

193. E.g., aàkyamitra's Kosalâ-lamkàra-tattva-samgraha-tïkâ and
Ànandagarbha's Bar va-tathâgata-tattva-samgraha-vyakbyâ-tattvâokakarî,
cited in Toganoo, 1971, p. 481.

194. See the Kongffchffgyo, Taisho, Vol. 18, No. 865, p. 207, quoted
by Toganoo, 1971, p. 481.
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individual and supra-individual, up to and beyond Awakening, are codified
as fifty two Bodhisattva stages, which are divided into forty prior stages
leading up to Awakening, ten stages that follow Awakening, and two final
stages within perfect Enlightenment.195 The sixteen Great Bodhisattvas
are hypostases of the stages of attainment which lie beyond Awakening;
they personify sixteen aspects of Mahavairocana1s supreme and total Know-
ledge that are progressively developed by the Awakened in his progress
towards the goal of ultimate Buddhahood. Each of the five Buddhas is an
aspect of Knowledge and each of his attendant Bodhisattvas is a further
differentiation of that aspect : the four Buddhas in the four directions
"emanate" their retinue of attendants as so many facets of their own
essential nature. Each of the sixteen Great Bodhisattvas represents a step
in an hierarchical ascent. Unifying himself in meditation with each of
the Bodhisattvas in turn, the sâdhaka assimilates the aspect of Buddha
Knowledge it personifies and thus realizes his innate Buddha-Nature.195

The remaining Bodhisattvas among the thirty seven divinities in the
Diamond World Mándala - the eight Bodhisattvas of Offering and the four
Bodhisattvas of Attraction - correlate with concepts of sacrifice, and
more specifically with concepts of puja, the making of offerings to the
divinity. In the process of the deployment of the mándala Mahavairocana
first emanates the four Buddhas into the four directions (1). Then, at
the same time as they emanate the sixteen Great Bodhisattvas (2), the four
Buddhas also emanate the four Pâramità Bodhisattvas as an offering to Maha-
vairocana (3). In response Mahavairocana emanates the four inner Bodhi-
sattvas of Offering (4); in reply, each of the four Buddhas again emanates
a Bodhisattva as a second offering to the central Buddha : these are the
four outer Bodhisattvas of Offering (5). Finally, Mahavairocana answers
with the four Bodhisattvas of Attraction. (6)197

The formula of reciprocal offering embodied in the mándala is an
exemplar of the relationship existing between manifestation and its Prin-
ciple. Mahavairocana is the Centre and Source of the manifested universe;
the Buddhas and Bodhisattvas who surround him are the deployment of his
Buddha-Nature into samsara, the sacrificial act whereby he radiates out
into the worlds and into beings. Every grain of sand possesses the Buddha-
Nature or, as Esoteric Buddhism expresses it, is the Buddha; each existent
thing is resplendent with the glory of perfected Buddhahood : the Buddha
and samsara reflect each other in a simultaneous and continuous act of
reciprocal sacrifice, each making offerings to the other. Mahavairocana,
who is the Great Sun (Jap. Dainichi) and the source of the Light of Wisdom,
shines upon the four Buddhas, irradiating them with splendour. They, in

195. see p. 334, and also MS XX-XXI.32 ff.; Soothill and Hodous, 1934,
p. 476, s.v.,t j& (daáa-bhümi); Sangarakshita, 1957, pp. 495 ff.; BKDJT, p.
2297, s.v., Jüji; for the Ten Stations. For the 52 stages of the Bodhi-
sattva see BKDJT, p. 1214, s.v., Gojünii; Soothill and Hodous, 1934, p. 115,
s.v.,ifx>ti; ibid, p. 45, s.v., f 4* ; ibid., p. 53, s.v., t|j ; ibid, p. 47,
s.v., f j& ; ibid, p. 384, s.v., ̂.,0, and p. 235, s.v., ty&

196. On the sixteen Great Bodhisattvas see Toganoo, 1932, pp. 216 ff.;
MKDJT, p. 900, s.v., Jüroku dai bosatsu; ibid, p. 898, s.v., Jürokusho;
BKDJT, p. 1312, s.v., Kongokaisanjushichison.

197. Toganoo, 1932, pp. 225 ff. An analysis of the profound import
and rich resonances of this symbolism of reciprocal offering would involve
a far-ranging excursion into the significance of each of the 37 divinities
in the mándala. Their iconography, their names, seed syllables, rnudras,
and attributes, relate to a complex schema of interlocking and mutually
reinforcing meanings, almost endless in their ramifications.
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turn, reflect this light back to its source, adding light to light. Burning
with this increased brilliance the Sun once more shines upon the Buddhas
who therefore blaze more strongly and throw yet intenser light upon the
Sun, further enhancing its glory... In this way the Essence of Light and
its differentiated Qualities shine back and forth upon each other with ever
increasing brilliance.198

* * * * *

The Kongôchôgyô teaches that the layout of the Diamond World Mándala
reproduces the Jewel Stupa located in Indra's Heaven at the summit of Mt.
Meru. In accordance with this the three circular terraces, which represent
the Diamond World Mándala with its 37 divinities, are supported on five
square terraces, which represent Mt. Meru. This formula repeats one that
is of frequent occurrence in the Himalayan regions in temples, stupas,
thanka paintings and texts. 1"

The walls enclosing the galleries on the square terraces are sculpted
with a profusion of reliefs. These represent the functioning of the essence
of Samantabhadra-Vajrasattva throughout all the levels of the cosmos. From
the doctrinal standpoint of the Vajrayana the life of aakyamuni and his
previous births are the activities of Samantabhadra-Vajrasattva. "aakyamuni
Buddha descended to Jambudvîpa as the Transformation Body, (performed) the
Eight Events and achieved Enlightenment. All this was the illusory trans-
formation of Samantabhadra-Vajrasattva11.200 Similarly, the friezes depict-
ing the wanderings of Sudhana described in the Gandavyaha of the Avatam-
saka-sutra are, according to the Vajrayana, depictions of the life of
Samantabhadra-Vajrasattva, descended into the world to show the ideal life
in the Vajrayana. Finally, the hell scenes, concealed in the basement of
Borobudur, are once again nothing other than depictions of Samantabhadra-
Vajrasattva1 s Body of Form.

The Buddha images and friezes carved on the square terraces of Boro-
budur represent the functioning of the Adi-Buddha through every state of
existence in the cosmos; likewise, the five Buddhas who appear on the square
terraces and on the terraces of the Âdi-Buddha stupas of the Himalayan
regions are so many deployments of the Body, Speech and Mind of the supreme
Adi-Buddha Mahâvairocana through the various levels of existence.

198. It is to be understood that this reciprocal reflection takes
place at a supra-physical and paradigmatic level, since the Diamond World
Mándala is the mándala of perfected Knowledge.

199. Chandra, 1980, pp. 310 ff.

200. Amoghavajra's Juhachieshiki, Taisho, Vol. 18, No. 869, p. 286,
quoted in Toganoo, 1971, p. 483.
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13 THE SACRED ENCLOSURE.

1. THE CAITYA VRK$A

The peripheral line of the square delineated in the ritual separates
a cosmicised space from a surrounding chaos. The area it encloses is a
sacred space, a templum in the original meaning of the Latin word, a sacred
precinct set apart from the profane, that is to say, from that which is
"before (pro) or outside the temple (fanum)".

The primitive exemplar of the Indian sacred space, Buddhist and non-
Buddhist, is an area enclosed by a wall or fence and containing a sacred
tree and an altar stone. This form of sacred enclosure existed in India's
most ancient past : it appears on seals from Mohenjo Daro and also on coins
dating from the pre-Buddhist Vedic period. The Pali texts inform us that
it was found throughout India at the time when the Buddha was alive and
they frequently mention a stone or altar (P. veyaddi, manco) standing beside
a sacred tree.

Fig. 88 : The Buddha aniconically represented by a Tree and altar
stone-throne. The illustration on the right shows these enclosed
within a pavilion, forming a caitya-vrksa.

The ancient symbolism was adopted by Buddhism. In countless panels
from Sâncî, Bhârhut, Amaravatî and other monuments dating from the aniconic
period of Buddhist art, the Buddha is depicted, not anthropomorphically,
but by a vacant stone seat at the foot of the Bodhi Tree. In these repre-
sentations the pre-Buddhist altar stone has become the Buddha's throne. 5

1. OED, s.v., "profane".

2. For two theories concerning the supposed development of this
arrangement from a sacred landscape of woods and hills, see Mus, 1937, and
Przyluski, 1940, both briefly summarized in Auboyer, 1949, pp. 49-52, and
mentioned by Eliade, 1958a, pp. 269 f.

3. Banerjea, 1956, pp. 109 & 174; Coomaraswamy, 1927, p. 45.

4. Eliade, 1958b, p. 270, Coomaraswamy, 1928, p. 23.

5. In these representations the pre-Buddhist altar stone has become
the Buddha's throne, but its associations still remain : having burnt away
selfhood the Buddha is the sacrifice, occupying the place of the sacrificial
Fire, Agni. In some reliefs he is shown by the flames of the triáula burn-
ing upon the sacrificial slab.
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The closely related symbolic theme of the Tree-Caitya (caitya-vrksa),
the Bodhi Tree enclosed within a fence or wall in the manner of an hypae-
thral sanctuary, is also common in the ancient friezes. The Buddha him-
self designated the Tree as an appropriate symbol (caitya) to represent
him in his absence;6 and the Jâtakas tell howf when a seed of the Bodhi
Tree miraculously grew to full size as soon as it was planted by Ânanda,
the King Aáoka surrounded it with 800 gold and silver jars filled with
perfumed water and blue lotuses, placed a throne of seven jewels at its
base, enclosed it within a wall and built an adjoining chapel to contain
seven precious things.7 The reference is unequivocally to the setting up
of a caitya-vrkga. As a symbol (caitya) the Tree is the equivalent of the
Buddha himself and in the caitya-vrksa it is more specifically equated with
the Buddha as the axis of the world. The palisade, defining the periphery
of cosmic order, establishes the boundaries of the bodhimanja, the Place
of the Buddha's Enlightenment.

Fig. 89 : The caitya-vrksa depicted in
early Buddhist reliefs, a. The sacred
tree within a sacred space defined by a
vedika, from a medallion on a railing
pillar at Bodhgayà". b. The worship of
the sacred tree within a vedika, Sâncî.

The meaning of this symbolic schema can be clarified by reference to
the cosmogonie model given above. The tree trunk marks the radial axis
connecting the felly of our world back to its central hub and source; the
stone or altar is the point where it strikes the earth; branches and roots
are the superior and inferior states of existence; and the enclosing
palisade is the demarked periphery of the cosmos or the boundary of the
sacred space measured out upon the ground.

The analogies with the cosmogonie model - tree trunk as radial axis,
stone (altar or throne) as earth centre, palisade as the boundary of the
cosmos - are enhanced in the Buddhist setting by clear indications of
orientation. Hèuan-tsang and the Jâtakas note that the caitya-vrksas are
normally located to the East of towns and temples;8 the Mahavamsa indicates
that the seat of the Buddha established in Sri Lanka is turned to the East,
while that of the sthavira faces the North;9 and at the Enlightenment the
Buddha takes up his station upon the Diamond Throne (vajrasana) at the foot
of the Bodhi Tree, facing East.10

6. Divyâvadâna (Cowell and Neil, 1886) cited by Auboyer, 1949, p. 73
Cf. below, pp. 176 f.

7. KaliQga-bodhi-jStaka, cited in Auboyer, 1949, pp. 52 f.

8. Beal, 1906, p. 172.

9. Mahavamsa III.17 ff.; III.22 ff.

10. Coomaraswamy, 1956, p. 25; 1943a, p. 53.
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Fig. 90 :
The sacred tree within an hypaethral pavilion
(bodhigara). a. Aáoka and his retinue watering
the tree growing within a bodhigara, shown on
a lintel at SâfÎcï. b. A bodhigara depicted on
a relief medallion at Mathurâ. c. A bodhigara
shown on a relief panel at Jaggayapeta. d. A
bodhigara depicted on a railing medallion at
Mathurâ.

Fig. 91 :
The relationship of the caitya-vrksa and
the cosmogonie model. The top of the Tree
is the cosmogenetic Centre of the cosmos.

Fig. 92 :
A caitya-vrkga. The sacred tree, enclosed
by a fence, is surrounded by four parasols
in the diagonal directions.
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The confines of the stupa, marked out by the fence (vedikâ) and centred
by a post, is a caitya-vrksa. The post and the Tree are explicitly ident-
ified in both the Brahmanic and the Buddhist literature.

* * * * *

The words stupa and caitya are synonymous. Stüpa derives from the
root stup, "to accumulate, to gather together";12 and in a like manner caitya
derives from ci, "to pile up, to accumulate",13 originally used to refer ,
to the piling up, or construction, of a fire altar or funeral pyre,14 and
by this associated with any altar or hallow, with any place where an hier-
ophany of the sacred is deemed to occur, or with any object which is imbued
with the numinous, such as a sacred rock, tree, spring or building.15 In
Buddhism, from the earliest times, it had a more specific reference : it
signifies an object used to symbolize the Buddha. In the Kalingabodhi
Jâtaka the Buddha is asked what kind of caitya (P. cetiya) can be used to
represent him in his absence, and he replies that a Bodhi Tree is an
appropriate caitya.16 In this text caitya means "symbol", in precisely
the sense that this term has been defined at the beginning of this study :
the caitya - here specified as a Bodhi Tree - is an object that refers to
a supra-physical reality. So similarly, any object that serves to recall
the Buddha or his Doctrine, any "Reminder", is a caitya.17

1 1 . Law, 1931, pp. 42 ff., has collected together the various inter-
pretations that orientalists have given the term caitya. These are summar-
ized in Viennot, 1954, p. 89.

12. Bénisti, 1960, p. 47. On the other hand Sivaramamurti (1942,
p. 17) and Shah (1951, p. 271) derive it from the root stu, "to worship,
to praise".

13. See MacDonell, 1929, s.v. ci. Thus it is that in Shingon Buddhism
the word caitya is interpreted as meaning "an accumulation or assembly of
felicities"; and aubhakarasimha says that, "All the virtues of all the
Buddhas are brought together and abide therein". (aubhakarasimha, p. 628.b).
Cf. Toganoo, 1970, p. 479.

14. The early theory advanced by orientalists that interpreted caitya
to mean "funeral mound" because of its derivation from the root ci, "to
pile up" (see Agrawala, 1965, p. 124; Law, 1931, p. 42) is rejected by
Coomaraswamy (1928, p. 24, n. 2), who points out that as used in the epics
and the early Buddhist and Jain literature it means "any holystead, altar,
shrine, grove, temple..." Cf. Coomaraswamy, 1926a, p. 7, n. 4.

15. Foucher, 1900, p.51; cf. Vallée Poussin, 1937, p. 283; Grunwedel,
1972, p. 21; Pant, 1976, p. 23 ff.

16. Quoted in Coomaraswamy, 1977, 1, pp. 156 f.; and cf. note 6
above. On the tree as caitya, see Coomaraswamy, 1928, pp. 12 ff.; Eliade,
1958b, p. 270; Bosch, 1960, p. 194; Grunwedel, 1972, p. 21; Viennot, 1954,
pp. 88 f. In the inscriptions on the stupa at Bhârhut, the term caitya
is used in reference to sacred trees (Cunningham, 1868, p. 109; cf. Viennot,
1954, p. 122); and in the inscriptions on the stupas of Amarâvatï and
Nâgàrjunakonda, the stupas themselves are called caityas (Sivaramamurti,
1942, pp. 271 & 298, inscr. no. 102; Ramachandran, 1938; Longhurst, 1938,
p. 17).

17. See Coomaraswamy, 1977, 1, p. 156, n. 14; 1935a, p. 4 & n. 6;
Kramrisch, 1946, pp. 138 & 148, n. 50; Bosch, 1960, p. 193, n. 143; Law,
1931, p. 42.
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As a symbol the caitya is an object of contemplation, a focus for the
concentration of the mind. In this regard there is another etymological
concurrence. There is a hermeneutic connection of ci, "to pile up" (that
is, "to edify"), and the closely related root cit, ̂ o regard, to know,
to think of, to contemplate".18 The caitya, as every symbol, is an object
of contemplation. With reference to these associations áubhákarasimha
writes that, "The Sanskrit word caitya is essentially the same as cita,
which according to esoteric interpretations is 'Mind'. The Buddha stupa
is 'Mind'".19

2. THE PLACE OF ENLIGHTENMENT AND THE DIAMOND THRONE

The foremost sacred enclosure and caitya-vrksa for Buddhists is the
Place of Enlightenment (bodhimanda) at Bodhgayá. This is the sacred space
where the Bodhisattva attained Enlightenment, seated upon the Adamantine
Throne (vajrásana) at the foot of the Bodhi Tree. The diamond seat of his
Awakening is set at the navel of the world and nave of the World Wheel,
and it is here that the stupa is erected. Every stupa rises from the adam-
antine base of the Buddha's throne; every stupa is built precisely at this
same centre of the world, the mid-point of the cosmos where the Buddha
attained Awakening. Mythically, and in physical space, this central point
of the cosmos is located beneath the Bodhi Tree at Bodhgaya", but metaphysic-
ally it is simultaneously stationed at every point of the universe. The
Place of Enlightenment (bodhimancja)20 is not localized at any one point in
space; the Adamantine Seat whereon the Buddha sits when he attains Illumin-
ation is not a point fixed in space and time; it is in every place and at
every instant, wherever and whenever an ascension is made from this mundane
plane of samsara to the "other shore" of nirvana. The bodhimánela is the
visible symbol, positioned in geographical space and in historical time,
of an invisible locus of Liberation. It represents a focal point of
Consciousness and of being universally,21 one that transcends all geograph-
ical and historical contingencies, all spatial and temporal limitations.

The Throne does not locate a single Awakening but is the site occupied
by all the previous Buddhas 22and by "every Bodhisattva on the day of his
Great Awakening".23 The thousand Buddhas of the present aeon (bhadrakalpa)
are seated here in diamond samâdhi (vajra-samâdhi);24 it is the same seat
that all previous sages (muni) have occupied from the beginning of time.25

The place of the Buddha's Enlightenment is the vajra-Seat. We shall
see in the following that the vajra, the preeminent symbol of the Buddha's
Illumination, is both "diamond" and "lightning".25 The Knowledge gained
by the Buddha at his Enlightenment is diamond-like in its permanence, its

18. Coomaraswamy, 1977, 1, p. 156, n. 14; cf. Sivaramamurti, 1942,
p. 19.

19. Subhakarasimha, p. 647.b.

20. Bodhimancja is translated into Sino-Japanese as dojo, & tfL , lit.,
"Place of the Way".

21. Tucci, 1961, p. 40; Coomaraswamy, 1935a, p. 56.

22. Jâtaka 1.71. 23. Jâtaka 1.74; Buddhacarita XIII.67.

24. Hsuan-tsang, in Julien, 1857, 1, pp. 458 ff.; Beal, 1911, p. 103;
1906, pp. 115 f.; Auboyer, 1949, p. 89; cf. Buddhacarita XIII.68.

25. SPS XIII.67 26. See below, pp. Í74 ff.
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indestructibility and its radiance; the sudden illumination of this Know-
ledge is like a flash of lightning. The vajra represents the immutable
stability of the Buddha's Total Knowledge, coincident with the centre of
the spatial cosmos : the vajra is an axial symbol; its shaft defines the
axis of the world.

The Buddha's Throne is adamant, vajra-like, because located at the
world's centre. It is "at the navel of the plane of earth; it is possessed
of transcendent entirety; no other place on earth but this is the realm
of samadhi, the situation of the goal". It is at the umbilicus of the
universe; it is the cosmic omphalos. The Throne is also vajra-like because
it occupies the place of permanence and indestructibility. The world centre
is the point of perfect equilibrium and unshakable stability. He who sits
at this central pivot of the universe is established steadfast; he triumphs
over motion. "Before he took his seat the Bodhisattva trod down the earth
in the four directions; all the regions shook, but when he came to this
place, the ground remained calm and stable".3 The Adamantine Throne is
the solid and firm base of the earth; without this foundation the earth
would be unstable... "All the Bodhisattvas who wish to subdue the demons
and reach the state of Buddha must sit upon this throne (for) if they sit
elsewhere the earth would lose its balance... when the earth shakes to its
foundations, this place alone is not shaken".31

This visible form of the unconquerable (aparaj ita) seat of Awakening
and seat of Victory32 is a slab of stone (P. pallañka) supported on a plain,
rectangular base, and is so represented in early Buddhist art. The rock-
slab Buddha's Throne (visually and symbolically homologous with the primord-
ial sacrificial altar) is closely associated with the stupa. Hsuan-tsang
gives an account of a stupa built at the place where the Buddha combatted
demons. The legend records that the demons lifted up a block of stone and
invited the Buddha to sit upon it and preach the Dharma to them. Since
that time "the infidels have united their efforts to raise this stone, but
are unable to budge it from the place where the demons placed it". Else-
where he tells another story of similar import, about an enormous stone
that stood at the summit of a mountain. Descending from the heavens the
Buddha sat upon this rock during one whole night, deeply absorbed in medit-
ation. On this stone the gods built a stupa of silver, gold and precious
stones.35

* * * * *

Hsuan-tsang, describing the Adamantine Throne at Bodhgaya, tells us
that it was "constructed at the beginning of the present aeon (bhadrakalpa)
and raised up at the same time as the broad earth. Located at the centre

27. For samâdhi, "at-one-ment" or "consummation", see below, p. 280.

28. Buddhacarita XIII.68. The Nidânakathà similarly emphasises that
the location of the Buddha Seat is at the navel of the World Wheel. Cf.
Coomaraswamy, 1935a, p. 42.

29. Senart, 1882, p. 235; Jâtaka IV.146.

30. Hsuan-tsang, in Julien, 1857, 1, p. 458; cf.Buddhacarita XIII.68;
Nidânakathà; Mahâbodhivamsa 79; Auboyer, 1959, p. 89. For a fuller account,
see above, p. 40 f.

31. Hsuan-tsang, in Julien, 1857, 1, p. 139; Beal, 1911, p. 103;
Beal, 1906, p. 116. 32. Jâtaka I.73-77.

33. Coomaraswamy, 1935a, p. 42; Auboyer, 1959, p. 90.

34. Hsuan-tsang, in Julien, 1857, 1, p. 382; Auboyer, 1959, p. 56.

35. Hsuan-tsang, op.cit., p. 440.
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of the three thousand great chiliocosms, it descends below the earth to
rest upon a Golden Wheel; above, it reaches to the limits of the earth".
Chinese inscriptions at Bodhgayâ37 give further details and relate the
vajra-Seat to the three Buddha Bodies (trikâya) : 1). Nirmânakâya - "In
depth the Seat goes down as far as the base of the Golden Wheel; in height
it rises above the plane of earth". 2). SambhogakSya - "The Throne rises
above the three worlds; its light shines as far as the abode of the gods
above; the fire of the kalpa will forever find it hard to reach". 3).
Dharmakaya - "Without beginning, without birth or extinction, its traces
are universally liberated from the past and the future".

These formulations allude to Buddhist cosmological concepts and more
particularly to the Receptacle World (bhâjana-loka) described in Vasubandhu's
Abhidharmakoea*3 : three circles (manéala) are strung one above the other
upon a central axis. The lowest of these circles, of immeasurable extent,
is the circle of Space (âkâaa-manclala) ; above this is the circle of the
Lower Waters, from which rises the Cosmic Mountain, Meru; and the upper
mándala is the Circle of Gold (kafícana-mandala) or Land of Gold (kañcana-
bhümi), that is, Hsuan-tsang1s Golden Wheel, which is rimmed by mountains
and contains the continents, the seven concentric mountain ranges and seas.
It is pierced at its hub by the axial Mountain, whose summit reaches to
the celestial regions. The Circle of Gold is the solidified foam of the
Waters in the circle that supports it, "stirred by the dawn wind of creation
which is impelled by the latent causality of past events"; "it is 'the

Fig. 93 : Diagram of the
Receptacle World described
in the Abhidharmakoaa.

103;36. ibid, p. 458 ff.; cf. ibid, pp. 139 ff.; Beal, 1911, p.
Auboyer, 1959, p. 74; Coomaraswamy, 1935a, p. 52.

37. Chavannes, 1896, No. 11; cf. Auboyer, 1959, p. 75.

38. Abhidharmakoaa III.45 ff., in Vallée Poussin, 1926, 2, pp. 138 ff.
This cosmology is also outlined in D 11.107; Mil 68; and see also Kirfel,
1920, and the other references given below, p. 329, n. 47. See also
Coomaraswamy, 1935a, pp. 52 f.; Auboyer, 1959, p. 76.

36
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foundation of the earth' ,. firmly established amidst the possibilities of
existence". 39 The symbolism is of pre-Vedic antiquity and is strongly
reminiscent of the Brahmanic concept of the Golden Egg : "Agni at one time
cast his eyes upon the Waters. 'May I pair with them", he thought. He
united with them, and what was emitted as his seed, that became gold.
Therefore the latter shines like fire, being Agni's seed, hence it is
found in water, for he poured it into the Waters".40 Agni, cognate with
Fire and with Breath, descends into the Waters to awaken the potentialities
of form contained therein, and produces the Golden Embryo of the Universe.a1

In the cosmological schema described in the Abhidharmakoea the three
circles of Space, Water and Gold, as well as the world they underpin, are
upheld and centred by an axis that rises from the Waters in the form of
the Cosmic Mountain, Meru. The continental island, Jambudvlpa, the dwell-
ing place of man and the location of Bodhgaya, lies to the South of Meru,
so that the cosmological and the geographical centres are not coincident.
The inconsistency only appears, however, when the symbolic nature of the
axis is forgotten : the metaphysical axis of the universe is present at
every point of the cosmos; and the true location of the Adamantine Throne
is within each person.

* * * * *

The full implications of the symbolism of the sacred space, here
considered in its horizontal significance, will become apparent when the
symbolism of the harmika is considered in the following, where it will be
shown that the sacred enclosure, centred by the Tree, Post or Throne, is
duplicated at the summit of the stupa's dome. The caitya-vrksa and bodhi-
manda marked out at the level of the ground are terrestrial reflections
of a supernal exemplar located at the summit of the World Mountain.

Fig. 94 : Examples of the bodhimanda (Jap. dojo, "Place of
the Way") used in the rituals of Japanese Esoteric Buddhism
(mikkyo) . The sacred space for the ritual is marked out by
a. a fence of vajras; b. four flaming vajra spikes;
c. a wall of flames; d. tridents; e. f laming tridents,
with the "field" of the manda laid out with a network of
adamantine Breath-threads'having vajras at the crossings.

39.

41 ,

Coomaraswamy, 1935a, p. 53. 40. afi II.1.1.5.

Cf. Coomaraswamy, 1935a, p. 88, n. 132.
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14 THE SYMBOLISM OF THE AXIS.

The gnomon-pillar erected in the ritual of demarcation of the stupa
plan marks the vertical axis that centres the stupa mass. Symbolically
it signifies the axis mundi, and marks the line that connects the mid-
point of this world to the mid-points of all the other states of existence
and to the unitary and principial point whence they all derive.

The symbolism of the axis mundi is ubiquitous and perennial. It
figures ir^ the world outlook of many peoples, disparate in both space
and time. It is ritually set up to serve as a line of communication
with other planes of existence and as a way of return to their common
Source. It is a pathway of ascent, leading upward through the confining
carapace of the physical world, passing beyond its limits and bounds to
the unlimited and the unbounded. The axial pillar leads to the realm
where the shackles of space and time are shaken loose. At the same time
it forms a channel for a downflowing of reality into the less-than-real
world, an influx that imbues the world with meaning, opening up the finite
to the Infinite and time to the Eternal.

This chapter examines the significance of the axis, firstly in its
broad Indian context, and then as it more specifically pertains to
Buddhism.

1 . THE PILLAR AND COSMOGENESIS .

The genesis of the world is described in the Vedas as a "pillaring
apart" of Heaven and Earth : "It is by being pillared apart by this Pillar
that Heaven and Earth stand fast". Heaven and Earth, originally fused,
are split apart and held firm by the World Axis. The symbolic analogue
is the rising of the sun : sky and earth which had been confused and in-
distinct in the darkness of night, become distinct in the light of the
dawn. The light separates them and, pillar-like, props them apart :

U The symbolism of the axis mundi is a recurrent theme in the
writings of Guenon, Coomaraswamy and Eliade.

2. AV X.8.2.

3. Mus, 1935, p. 346; cf. Bergaigne, 1878, p. 194.
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the light of Dawn "divorces the conterminous regions (Sky and Earth) and
makes manifest the several worlds". So likewise Heaven and Earth are
propped apart by the Column of the Sun at the Dawn of the cosmos.

The pillaring apart of Heaven and Earth by the Column of the Sun
coincides with the deployment of Midspace : "The sun is space, for it
is only when it rises that the world is seen".5 The directions of space
emanate fcom the Sun-Pillar, and when the Sun sets space returns into
the Void. The Sun-Strut, support of the worlds and origin of the quarters
of space, is symbolically raised each morning of the world and removed
each evening. In this way the daily drama of the dawn repeats in symbolic
miniature the theme of cosmic generation; it images cosmogonie beginnings
and the manifestation of the worlds.

With reference to the same symbolic theme Indra enlarges, separates
and supports heaven and earth by "making the sun to shine", "engendering
the sun and the dawn" and "opening the shadows w^t||]

 tne dawn an<3 tne

sun". He enlarges the two worlds "like the dawn", and causes them "to
grow like the sun". "He extends heaven by the sun; and the sun is the
prop whereby he struts it". In the Brahmanic sacrificial rituals Agni's
column of fire and smoke rising towards Heaven acts as its support. 13

The sacrificial post (yüpa), which is specifically identified with the
Dawn, is likewise the support of Heaven. Again, Visnu props up Heaven
with a Pillar, first fixing the Eastern "point" of the"Earth. 15

The Solar Pillar is also a Column of Breath,
the universe is a pneumatic pillar, a Breath-Post.
/ *»-»m<4-» \ " '" -» 4- **~* 4-v»« ^»-^ » _ •; _i i-* i

The axial strut of
"Breath is the kingpost

(varnaa)", I0 at once the principial Pillar of the cosmic house and the
pneumatic spine (vertebral column, axis) of the person.17 The Pillar
is identified with the Gale. The diremption of Heaven and Earth is an
insufflation. As the dawning Sun differentiates the Worlds so the Dawn
Wind inflates and animates them, and the Column of the Gale of the Spirit,
of the Breath of Brahman, is raised to support the vault of Heaven.18

4. RV VII.80; cf. VI.32.2; ¿E IV 6.7.9. The separation of the con-
joint principles by light is the theme of the story of the Purüravas and
Urvaái : see áB XI.5.1.4.

5. JUB 1.25.1-2. 6. JUB III.1 .1-2. 7. RV VIII.3.6.

8. RV III.32.8. 9. RV 1.62.5. 10. RVX.134.1.

11. RV VIII.12.7. 12. RVX.111.5.

13. Mus, 1935, p. 346, citing Bergaigne, 1878, p. 224.

14. Idem. Cf. Bergaigne, 1878, p. 266; Renou, 1928, pp. 52 ff.

15. RV VII.99.1; cf. X.110.4.

16. AA III.1.4; cf. Coomaraswamy, 1940, p. 58, and 58, n. 30, where
he adduces evidence that vamsa is "kingpost".

17. Cf. as X.2.6.14-15, where the spine, "the one hundred and first
part" in relation to the hundred parts of the skeleton, is its Atman,
Spirit or Breath.

18. See above, pp. 58 ff.
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Fig. 95 : The axial Pillar props apart
Heaven and Earth to open up
Midspace.

2. THE PILLAR AS DEITY.

The Pillar of the Dawn or Column of the Sun that figures in the cosmo-
genetic symbolism of the diremption of Heaven and Earth is the same Pillar
(skambha) that is invoked in a hymn of the Atharva Peda,19 which says,
"Skambha bears these three worlds, the Earth and the Sky; Skambha bears the
wide Midspace, Skambha bears the six vast regions and has pervaded this
entire universelThe Skambha is "the Great Being in the midst of the
world11, "to whom all the gods are joined as the branches around the
trunk of the tree".20 The Pillar includes within itself the totality of
manifestation : "The Pillar is all this enspirited (atmanvat) world,

19. AV X.7.1-3, quoted in Kramrisch, 1946, p. 118; cf. Bosch, 1960,
p. 93.

20. Kramrisch, 1946, p. 118.
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whatever breathes or winks", 21 and "therein inheres all this".22 This
"Pillar of Light extending downwards from the Sun in the zenith to rest on
the earth"23 is a purely pneumatic or spiritual essence,24 identical with
Brahman25 : "He who knows the Brahman in man knows the Supreme Being and
he who knows the Supreme Brahman knows the Skambha".2S Brahman is the
pratisthar, a term commonly employed in the Vedic texts and expressing the
concept of- a pillar, support, base of the universe; in the Mahâbhârata
and Purânas it is described as dhruva,27 that is, "fixed", "motionless",
"firm" and "permanent".28

Aspects of this Pillar symbolism are reflected in other mythic and
iconographie representations. In the Vedic literature the figure of the
Great Mother was associated with a gigantic prop supporting the celestial
vault; in some texts she is the personification of that sky-supporting
strut, and in others she is the support of .the sun.29 With similar signi-
ficance Aja-Ekaplda, the "One-Footed He-Goat",30 is described as the
"supporter of the sky".31 He embodies the lightning32 and thus "sustains"
the two worlds by dispelling the shadows in the instant of his flashing.
He is identified with the Sun,33 is located in the East34 and is the cosmic
support that makes firm the two worlds.35 He is the solar animal perched
on the World Tree36 and is thereby connected with the ubiquitous tradition
that locates in the East a tree w^ose branches support the rising sun,
symbolized by an animal, bird or fruit,37 and also with an iconography
that shows Sürya, the Sun, as a uniped composed of two parts, one visible
and radiating light and the other dark, called "the leg" (pâda), through

21 . AV X.8.2. 22- AV X.8.6.

23. Kramrisch, 1946, p. 351, quoting AB V.28.1.

24. Coomaraswamy, 1938a, p. 428. 25- Eliade, 1958, p. 115.

26. AV X. 7 .1 7 .

27. Dhruva is etymologically related to dharma, which is likewise
"fixed", "firm", "stable", etc. See also n. 64 in "The Pillar in Buddhism"
below, p. 173.

28. Eliade, 1958a, pp. 115-116, where he refers the reader to notes
collected by Gonda, 1950, pp. 47f.

29. Przyluski, 1932, p. 95, quoted in Combaz, 1935, p. 114.

30. Mus, 1935, p. 346; Bosch, 1960, p. 207; Macdonell, 1897, p. 73;
Keith, 1925, p. 137; Przyluski, 1932, pp. 307-332; Hopkins, 1915, pp.85 &
146; etc. 31 . RV X.65.18. 3 2 - Macdonell, 1897, pp. 73f.

33. Henry, 1893, p. 24; Bloomfield, 1894, p. 86.

34. TB III.1.2.8. 35. AV XIII.1.6.

36. Przyluski, 1930, p. 458, quoted in Mus, 1935, p. 346.

37 . This evokes the Chinese symbolism of the sacred mulberry tree,
called the tree of day, of light and of the sun, the tree which "makes the
sun to rise" and is the support of heaven. "It is described as standing in
the East, its roots and trunk in the nether-world and its branches and crown
reaching up into the sky" (Mai-mai Sze, 1957, 1, p.89; cf. Gieseler, p.174;
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which for eight months he sucks up water that redescends during the re-
maining four months of the year.38 Surya's body is wholly contained within
this single leg so that he is one tall pillar (stambha) or solar standard.39

Aja-Ekapâda1 is also equated with Varuna, who "with his bright foot ascends
the vault, with the Pillar holds apart the paired spheres, and upholds the
sky11.«O

Fig. 96 : The liñga as cosmos, showing the correspondence of its parts with
Heaven, Earth and Midspace.

Fig. 97 : A sahasra-liñga or "thousand linga", divided into 25 facets each having
40 miniature representations of lingas, representing the proliferation
of the liñga into the directions of the universe.

Fig. 98 : A catur-mukha-linga, "linga with four faces", with heads emerging in the
four directions.

Deity as pillar is a recurrent theme in Hinduism. One of the names of
áiva-Rudra is Sthinu, "Pillar", and he is described as sthánu-bhüta, "whose
essence is a pillar". 41 The identification of áiva and the pillar as axis
mundi is the main significance of the liñga, pre-eminent symbol of the god.
Taken literally it is the phallus, representing the essence of cosmic pro-
creative forces, but its form reveals that it is nothing other than the axial
pillar of the universe : square at the base, octagonal at its middle portion
and circular at the summit, its parts conform with the shapes associated with
Earth (the square), Midspace (the octagon), and Heaven (the circle). Its
form subsumes the three worlds, at once separated and joined together within
its vertical mass. Identified with the vajra, the lightning, it is the
shaft of light, the fiery axis of manifestation that penetrates and fertil-
izes the yoni, the vulva, the altar, hearth, Mother of the Fire, the Earth.42

Bulling, 1952, p .99; Mus, 1935, p . 3 4 7 ) . This is probably the tree, depicted
in the character tung, jfr_ , "East", that shows the sun, g , rising behind a
tree, & (see Wieger, 1927, p. 282) .

3 8 . Mbh VIII .79.78; X I I . 3 6 3 . 5 f f . ; cf. Hopkins, 1915, p. 85; Auboyer,
1949 , p. 119 ; Przyluski, 1930, p. 456.

3 9 . Bosch, 1960, p . 208. 4 0 . RV VII I .41 .8 .

4 1 . Bosch, 1960, p. 187.

4 2 . Zimmer, 1 9 4 6 , p. 128, note by Coomaraswamy; Daniélou, 1964, p .229.
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Fig. 99 : Examples from South India of images of áiva-ekapada-murti, áiva in
his manifestation as the One-footed God who stands as the central
Pillar of the World. Brahma and Visnu emerge from his sides to form
trident (triaula), one of the symbolic forms of áiva.

Fig. 100 : Two examples of the mukha-linga, which show the face of the divinity
emerging from the liñga as the central axis of the universe.
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Its axial nature is further indicated by its location within the Hindu temple,
where it is positioned on the perpendicular that centres the building and
emerges through the finial,43 a conformation that is mirrored in the cosmo-
physiology of man, in whom Tantric yoga places a liñga at the centre of each
of the cakras that are superimposed one above the other along the vertical
axis formed by the spinal column.44

The strict equivalence of liñga and fiery Pillar is explicitly enunci-
ated in the myth of áiva's manifestation as a liñga (liñgodbhavamurti),
which relates how Brahma and Visnu quarrelled over wno was the mightiest.
Suddenly áiva appeared before them as a fiery liñga, burning with thousands
of flames and resembling hundreds of cosmic conflagrations. Whereupon
Brahma, taking his form as a Goose, attempted to fly to the apex of this
blazing column, while Visnu, assuming the figure of a Boar, plunged down
through the earth to find its foot. After a thousand years they had still

Fig. 101 : Hindu deities manifested from the Pillar.
a. ¿iva as Lingodbhava-murti.
b. The Nàrasimha-avatàra of Visnu.

4 3 . Kramrisch, 1946, pp. 168 & 279.
4 4 . Eliade, 1958a, p. 241 f f . ; Avalon, 1918, passi/n; and below,

pp. 317 ff.
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not reached its ends and, admitting their^failure, bowed down in homage to
the supreme god, Pillar of the Universe. ''*45

Another expression of this concept is found in the myth of the
Narasimha-avatara of Visnu, in which it is told how Hiranyakaáipu, the king
of the demons, challenged the god to prove his omnipresence by emerging from
one of the pillars of the palace, at the same time drawing his sword and
cleaving the pillar. Immediately a terrible roar was heard and Visnu, in a
form that was half man and half lion, burst forth from the pillar, seized the
blasphemer and tore him to pieces.46

In the Vedic texts the symbolism of the "heaven-supporting pillar in
the East11 finds its classical expression in the person of Agni, the god of
the sacrificial fire. He is the Pillar47 who separates the two worlds by
propping them,48 who "pillars apart Heaven and Earth'' 49 who, "established
as an angelic pillar, rules-and-wards the firmament". ° He is "the Pillar of
Life at the parting of the ways" 51 who supports the celestial vault above
the earth by his flame or smoke, 52 "the Pillar supporting the kindreds (that
is, gods and men)". 53 He is the World Tree with a thousand branches54 who
causes the sun to rise into the heavens,55 who is the standard (ketu) of the
sacrifice and as such the equivalent of the dawn, the standard that supports
heaven in the East at daybreak.56

3. THE PILLAR IN BUDDHISM.

Almost all of the foregoing is valid for Buddhism. As Coomaraswamy has
so brilliantly demonstrated in his many writings there is a continuity of
symbolic content that runs from Vedic Brahmanism to Buddhism and there is
similarly a considerable overlap of the symbolic expressions of later Hinduism
and Buddhism. There is a common store of metaphysical symbols whence both
traditions draw their spiritual sustenance. All that has been said of
Brahman, Agni, áiva and Visnu as the skambha, the Cosmic Pillar, axis mundi
and ontological foundation of the world, is equally true of the Buddha"

45. Linga-purâna 1.17.5-52 and 19.8ff.; retold in Rao,. 1914, p. 105ff.;
Sastri, 1916, p. 93*& pi. XVI; Thapar, 1961, p. 78; Larousse, 1959, p. 391;
Zimmer, 1946, pp. 128-130.

46. Zimmer, 1955, p. 294 & pi. 203; Rao, 1914, 2, 1, pp. 105ff.; Sastri,
1916, p. 93 & pi. 58; Thapar, 1961, pp. 60f. & pi. 58; Bosch, 1960, p. 188.

47. RVIV.5.1. 48. RV 1.67.5; VI.8.3. 49. RVV.29.4.

50. RV IV.13.5. 51. RV X.5.6. 52. RV III.5.10; III.4.6.; IV.5.1 ;
IV.6.2.3; VI.17.7. 53. RV I.59.1-2. 54. RV VI. 1 3.1 ; VIII.19.33; 1X5.1 0 .

55 . RV V.6.4; IV.3.11.

56. RV 1.113.19; III.8.8; cf. Mus, 1935, p. 347; Bosch, 1960, p.93;
Coomaraswamy, 1935a, pp. 9f. & n. 15.
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57He likewise is a Pillar of Fire, "glowing with fiery energy", ' the same
igneous power that is displayed in the Twofold Miracle, in the conversion
of Kassapa and when he takes his seat above Brahma on the axis of the world.
Among the reliefs from Amaràvatï are to be seen many representations of the
Buddha as a fiery pillar, comprizing feet marked with the Wheel of the
Dharma and a trident (triáula) head.

57. Dh 387. 58- 

S 1,144.

Fig. 102 : The adoration of the Buddha
as a fiery Pillar.

59. Coomaraswamy, 1935a, p.10 and figs. 4-10; cf. Ferguson, 1968,
pis. 68 & 70. The trident in itself is an aniconic representation of the
Buddha or, more specifically, of his three aspects as Buddha, Dharma and
Sangha. It is a symbol of fire and can be thought of as representing three
aspects of Agni. It is obviously coterminous in meaning with the trident of
áiva, which, among its other significances, is the central vertical axis
(susumna) and the two subtle channels (Ida and pingalâ) which rise from the
fiery mulâdhâra according to the descriptions of the subtle physiology of the
human body (see below, pp. 317ff.) When adorsed the trident is the three-
prong vajra and when doubled and adorsed it is the five-prong vajra. AS will

58
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The representation of the Buddha as a fiery pillar is a survival of the
Vedic symbolism and more specifically that embodied in the God of Fire, Agni.
The Buddha and Agni are ontologically equivalent persons.60 The epithet
"Awakened at Dawn" is commonly applied to Agni and the Buddha is the
"Awakened"; and in the same way that by his pillaring apart of the worlds at
the dawn and in the East Agni draws men from the annihilation of confused
sleep, so the Buddha similarly awakens them from the sleep of ignorance.

Fig. 103 : The Buddha represented as a
Pillar, a. A gatepost from Sâncï showing
the Buddha as a florescent Pillar. It has
the Buddha's feet, marked with the Wheel
of the Dharma, at its base, and the Wheel
(cakra) and trident (tripula) at its head.
It stands within a sacred enclosure,
indicated by a fence, b. A Buddha Pillar
shown in an Amarâvatï relief, with the
Dharma Wheel supported by lions in the
manner of the Sarnâth pillar. The Buddha
throne and footstool, showing the Buddha's
feet, stand at its base. c. The Buddha
as a fiery Pillar shown in a relief from
Amarâvatï.

These analogies, implicit in the early Buddhist literature, are
explicitly indicated in the Mahlyana. by the person of the Buddha Ratnaketu
("Jewel Banner" or "Jewel L igh t " ) , 6 1 who embodies the qualities of the
Standard of Light. In the Vedas the unfur l ing of the banner denotes the
bursting forth of the light of the dawn. 6 2 Agni is the standard of light

be shown, the vajra is the lightning axis of the world, and is specific-
ally identified with the skambha that supports apart Heaven and Earth.
For material on the tripula, see Coomaraswamy, 1935a, pp. 1 3 f f . ; Saunders,
1960, pp. 157f . ; BKDJT, p. 1507, s.v. Sankogeki; Combaz, 1935, pp. 1 1 2 f f . ;
Senart, 1882, p. 484.

60. Coomaraswamy, 1935a, pp. 8-10, 14 and notes 11-14.

6 1 . Skt. ketu is both "banner" and "light".

52. RV 1.92.1; VI I . 76 .2 ; cf. Bergaigne, 1878, I, p. 224 .
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(ketu) raised in the East at dawn, the standard that splits apart and then
supports the worlds.63 The banner of Indra, identified with the Dharma or
Order that governs the universe,64 carried on the eight-wheeled chariot of
the Sun,65and adorned with the square of ordered space and the circle of
ordered time, is raised "in the beginning" and, since Indra is the guardian
(lokapála) of that quarter, in the East, the direction of beginnings.66

The effulgence of its unfurling scatters the hosts of the Enemy, the children
of darkness : the light of ordered cosmos overcomes the obscurity of chaos.67

Fig. 104 : The Buddha as a Pillar. The five pillars (vâhalkada) which
stand in each of the directions around many early Indian and Sri Lankan
stupas represent the Buddha manifested into the four directions of space
from the Centre.

Ratnaketu embodies these several symbolisms. As the•personification of
the Banner of Light he rules over the East, has the ruddy colour of the
rising sun and symbolizes the first dawning or unfolding of the Mind of
Enlightenment (bodhicitta). aubhâkarasimha, writing on the significance of
Ratnaketu, explains that in the same way that the unfolding of the general's
banner in battle rallies the troops and inspires them to defeat the enemy,
so the unfurling of the Mind of Enlightenment routs the forces of darkness;
and so likewise the Buddha Sakyamuni, seated beneath the Bodhi Tree in the
East at dawn, defeated the hordes of Mara by revealing to them the banner,

63. See above, p. 170.

64. As noted above, the word dharma is closely connected etymologically
with dhruva, which is "firm", "stable", "fixed", and also "pole11, or, more
specifically, the Pole Star.

65. The chariot is the day; its eight wheels are the eight divisions
(yama) of the day, each of three hours.

66. The square is the foremost.of Indra1s ornaments. The square on
Indra1s banner is called the lokapála, and the guardians of the directions -
- Indra, Yâma, Varuna and Kuvera - are established at its cardinal points.
See Kramrisch, 1947^ p. 198.

67. Kramrisch, 1947, passim, and 1946, pp. 40f., where references are
given.
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or the light, of his Wisdom.68 Ratnaketu reflects the qualities associated
with Agni and with Indra1s banner : he is the standard erected as the central
shaft of the world; he is the rising Sun in the East; he is the revelation
of the Dharma that brings order to chaos; he is the light of Wisdom that
severs and dispels the darkness of ignorance.

Fig. 105 : The Buddha Ratnaketu, shown
making the gesture of touching the earth
( bhu"mispars'a-mudri ), from the Taizozuzo
version of the Matrix World Mándala. In
the standard version of the Mándala the
significance of the five Buddhas is
rotated (sengen) and in this case Ratna-
ketu is shown making the sign of bestow-
ing vows (varada-mudra).

Indra's banner, adorned with the square, is the symbolic equivalent of
the "four-square" vajra69 with which Indra smites the Serpent Vrtra and pins
the Rock at the dawning of the world. Like the banner, the vajra, the Dia-
mond Thunderbolt, was also taken over into Buddhism and there became one of
its pre-eminent symbols and the very foundation of the doctrines of the
Vajrayana, the Way of the Vajra. The vajra is a multivalent symbol70 :
clear and transparent like water, it is taken to represent the Void (áünyata);
it is the pounder or pestle of Knowledge (jnâna) that crushes the defilements
of ignorance and passion so as to reveal the eternal and immutable reality
of the many dharmas;71 it is a weapon hurled to destroy the hindrances that
block the attainment of Enlightenment, used as Indra did to destroy the
Serpent; it is the lightning flash of Awakening; it is the diamond, inde-
structible, permanent and shining like the Dharma.72 "Lying beyond words or
thought, depending on nothing, showing no dharmas, without beginning, middle
or end, inexhaustible, transcending all imperfection, immutable, incorruptible
- Knowledge of the Real is like the vajra, which possesses three surpassing
qualitites : it is indestructible; it is the most excellent of jewels; and it
is the foremost of weapons'1.73 "Even when buried in the mud of samsara for
innumerable aeons Knowledge is not decayed and never loses its ability to
crush the passions; in the same way the diamond, even though buried in the
earth for millennia still remains undecayed and unharmed, and is still
capable of crushing the encrustations of lust and anger".74

68. aubhàkarasimha, quoted in MKDJT, p. 2026, s.v. Hodo Butsu. This
theme is developed below in connection with the symbolism of the stabilizing
of the site. 69. RV IV.22.2.

70. See Saunders, 1960, pp. 184-191; Glasenapp, 1944, po. 23f.;
BKDJT, p. 4234, s.v., Batchira, p. 1309, s.v., Kongo, and 1333, s.v., Konqosho;
MKDJT, p. 655, s.v., Kongo, p.696, s.v., Kongosho, and p. 1798, s.v., Bazara;
Coomaraswamy, 1935a, pp. 14f. & 42-46.

71. MKDJT, p. 696, s.v., Kongosho. 72. Saunders, 1960, p. 185.

73. aubhàkarasimha, quoted in MKDJT, p. 655, s.v., Kongo.
74. Idem.
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Fig. 106 : Examples of va]ras with 1, 2, 3,
4, 5 and 9 prongs.

These various qualities of the vajra are symbolically embodied in the
sceptre-like implement called by the same name and employed in the rituals
of the Vajrayana. It is held in the right hand while the left normally
holds its complementary, the bell(ghanta). it is not germane to this study
to record the many symbolic ascriptions of the different types of the ritual
vajra, whether in its usual single-, three- or five-pronged varieties, or
in its rarer forms having two, four and from six to nine prongs75 : the
lines of the network of their correspondences and associations would, if
followed far enough, eventually lead to the most remote corners of the
Buddhist doctrine. What is relevant here is that each is an axial symbol,
homologous with the Cosmic Pillar.

Fig. 107 : A Dharma Wheel with vajra spokes.

Fig. 108 : A Japanese reliquary stupa.

75 MKDJT, 1675, s.v., Dokukosho ("single prong pounder"); p. 791, s.v.r
Sankosh'o ("three prong pounder"); and p. 585, s.v., Gokosho ("five prong
pounder"). The various types are described in Saunders, 1960, pp. 186ff.
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The shaft of the vajra defines the axis of the world or, its equivalent,
the axle of the Wheel. The Wheel of the Dharma is frequently shown with
vajra spokes, thus identifying the vajra with the radii that connect our
plane of existence (the felly) with the Void-point at the hub. In this '
connection Coomaraswamy has noted that "the point or end of the vajra cor-
responds to ani, the point of the axle tree that penetrates the navel of
the Wheel"; further, that aksa-ja, "axle-, or axis-born", is a kenning for
vajra; and also that Krsna's cakra, "wheel", is said to be vajra-nabha, in
which nabha is "nave" or "navel".76 The concept is admirably demonstrated
by the Japanese reliquary stupa shown in fig.108, in which the lower point
of the five-prong vajra penetrates, in the manner of an axle, the hub of a
rimbo, or Wheel of the Dharma, while its upper point doubles as the stem of
the lotus, which is the symbolic equivalent of the World Tree and an
alternate expression of the axis mundi.77 This example is of particular
interest in that it iconographically assimilates the vajra and the stupa.
A similar intent is evident in examples of vajras having a stupa form for
the head instead of the usual prongs.

Fig. 109 : A vajra with prongs
replaced by stupas.

Fig. 110 : A cross-form vajra
(karma-va Ira, lit. "action vajra").

Fig. Ill : Vajra spikes.

76. Coomaraswamy, 1935a, p.44.

77. For the symbolism of the lotus, see pp. 97ff. & 203ff.

78. Saunders, 1960, pp. 187f.; MKDJT, p. 243, s.v., Kamma-kongo.

79. Idem. 80. See above, pp. 85ff.

The cross-form vajra, called the karma-vajra,78 even more explicitly
reinforces these observations. Here the symbols of the Wheel and the vajra
coalesce : the twelve prongs of the karma-vajra are the twelve links in the
chain of Dependent Origination (pratîtya-samutpâda) that constitute the
Wheel of Becoming,79 which, as we have seen, is identified with the Wheel
of the Dharma.80 In the rituals of Shingon Buddhism a karma-vajra is placed
at each of the four corners of the mándala where it is symbolically fixed
into position by a vertical vajra-spike (Jap. kongo-ketsu) so as to form a
combination of three interlocking vajras, two crossing at right angles on
the horizontal plane and a third rising as a vertical axis from their point
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of intersection : the protective action of the symbol acts in all the
directions of space.

It can now be seen that the word vajra carries spatial implications.
Its frequent appearance in the names of Bodhisattvas such as Vajrapâni
("Vajra Hand"), Vajrasattva ("Vajra Being"), etc., implies that these
Bodhisattvas have taken up their station at the still hub of the universe,
the locus of the Vajra-Throne of all the Buddhas, the position of diamond-
like permanence, immobility and immutability. They have become one with
the axle-tree of the world and thereby attained an incorruptible Body of
Vajra (vajra-kâya). This state of adamantine durability is iconographically
represented by the Buddhas and Bodhisattvas of the Subtle Assembly (suksrna-
mancjala, Jap. misai-e) of the Diamond World Mándala, where each figure is
shown seated within a three-prong vajra to indicate the attainment of the
Diamond Body, which is the Body of Enlightenment.

Fig. 112 : A Bodhisattva seated within a
three-prong vajra to indicate the attain-
ment of the Diamond Body of Enlightenment.
The figure comes from the Subtle Assembly
of the Diamond World Mándala. In this
Assembly all the divinities are shown
in their vajra form.

4. COGNATE SYMBOLS OF AXIALITY;
THE MOUNTAIN AND THE TREE.

a. The Mountain.

For Hindus and Buddhists alike the sacred Mountain at the centre of
the world is Mt. Meru, or Sumeru.81 The axial nature of this Mountain is
cogently expressed in the myth of the Churning of the Milky Ocean. Although
ostensibly Hindu, this myth is frequently cited in Buddhist writings and
depicted in Buddhist art and is to be taken as also forming part of the
Buddhist repertoire of symbols.82 The story tells how the Gods (deva) and
the Titans (asura) interrupted their interminable warfare to cooperate in
the churning of the cosmic sea in order to extract the beverage of immort-
ality (amrta). For the churning rod they used Meru,83 the mountain pivot

81 . Cosmological symbolism, which places Mt. Meru at the axial centre
of the world, is examined below. See pp. 236ff. & 329ff.

82. It is frequently cited in Shingon Buddhist writings. See above,
pp. 105f.

83. "In the original myth Mt. Mandara is used as the churning stick.
In South-East Asian variations of the myth Mount Meru usually takes its
place11. (Heine-Geldern, 1956, p. 4, n.). For our present purposes Mt.
Meru and Mt. Mandara are equivalent, being two names for the Mountain
that centres the cosmos.



178.

of the world, supported at is lower end by a giant Turtle and steadied at
its summit by Visnu. For the churning rope they used the cosmic Serpent
Vàsuki,84 twisting its coils around the mountain. With the Gods at one end
and the Titans at the other, they pulled the Snake back and forth, setting
the mountain spinning on its axis. Churned by this motion the Milky Ocean
began to solidify and from its depths appeared thirteen precious objects.
The last of these to emerge was the physician of the Gods, Ghanvantari,
holding in his hand the moon, containing amrta, the drink that confers
everlasting life. 85

Fig. 113 (continued on following page) : The centre and two ends of a relief at
Angkor Wat depicting the Churning of the Milky Ocean. Visnu steadies the churning
rod, Mt. Mandara, which stands on the back of the Cosmic Turtle lying at the
bottom of the Ocean. The Gods and Titans pull at either end of the Cosmic Snake,
Vâsuki, who is wrapped around the Mountain in the manner of a churning cord.

In this myth the mountain-churning rod is the axis mundi, an assimila-
tion that is underscored by its iconographical representations : in the
numerous Khmer and Cham reliefs depicting this event the churning staff is
rarely shown as a mountain, even though it is unambiguously and explicitly
described as such in the story, but is usually shown as a pillar, a lotus
or a tree.86 For the Kampuchean sculptor, the mountain, lotus, pillar and
tree were equivalent and interchangeable images of the world pivot.

84. Vâsuki is another name for Seáa and Ananta, the chthonic Serpent.

85. See Zimmer, 1955. p. 208f., 228f., and pi. 555; Coomaraswamy and
Nivedita, 1916, pp. 314-316.

86. See Finot, 1912, p. 190? Bosch, 1960, p. 97, n.53.
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This is not the place to go into all the associative ramifications
of this story, except to point out that its axial symbolism has reference
to both a macro- and a micro-cosmology. Macrocosmically the pillar-mountain
is the centrally located axis mundi. The Gods and Titans pulling at either
end of the Snake hypostatize the tension of cosmic oppositions, the pull and
counterpull of universal complementarles; the churning signifies the genesis
of the world. Microcosmically the churning-stick is the susumng, the central
axis of the body; the Turtle on which it rests is the mulâdhâra; the two
halves of the Serpent are the Içlâ and pingala; and Visnu seated at the top

Fig. 114 : The subtle physiology of the body, showing
the merudanda, the two subtle vectors, Icja and píngala,
the müladhára-cakra at the perineum and the sahasrâra-
cakra at the crown of the head.

Fig. 115 : The Cosmic Stupa supported on a lotus
rising from the Cosmic Turtle.

of the rod-mountain is the sahasrâra-cakra, the thousand-petalled lotus at
the top of the head. The churning is a thinly-veiled reference to the
meditational practices of kundalinl yoga, whereby the ambrosia (amrta) con-
tained within the root mulâdhâra-cakra is caused to flow up thesusumna" to
the sahasrâra-cakra, whence it flows down to immortalize the body.8?This
physio-cosmological symbolism is not exclusively Hindu but has its Buddhist
equivalent in the meditational practices aimed at the activation of the
Mind of Awakening (bodhicitta) lying dormant within the lowest cakra.8a
The symbolism is reflected in the schema of the Buddhist cosmology, where
the central Mountain of the world rests upon the Cosmic Turtle, a formula
that is expressed in the cosmic stupa shown in fig. 115, which is shown
supported on a lotus rising from the back of a turtle.

Relating this symbolism to the cosmic model shown on p. 18 above, the
Mountain churning rod is the radius, the cosmic Turtle is the point where it
strikes the plane of earth, and Visnu on top of the Mountain is the Centre.

87. Dasgupta, 1962, pp. 239ff. 88. Ibid., pp. 93ff.
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Fig. 116 :
The Churning of the Milky Ocean, shown in an Indian miniature.

b. The Tree.

The Tree89 figures the total cosmos : its branches are the heavens;
the lower branches or the surface of the ground whence it grows are the
plane of earth; the roots, plunging into the subterranean levels, are the
hells; and the trunk is the world axis that centres and supports these
multiple worlds.90 Snakes lie coiled among its roots; birds sit among its
branches : it connects the chthonic and uranian worlds. Its form embraces
all existences, all the worlds, all the multiple states of manifestation,
all life. It subsumes the Elements composing the universe : "Its branches
are Ether, Air, Fire, Water and Earth".91 In the Upanisads it is "this
three-fold Brahman, whose name is 'Single Fig Tree1, whose radiance is
called the Sun";92 and "the spirant Brahman is, as it were, a great green
Tree".93 A famous passage expresses the "relationship" of Atrnan, the Spirit,
and j ivâtman, its manifestation in the individual being, in terms of Tree
symbolism : "Two birds, inseparably united companions, dwell in the same
tree; the one eats the fruit of the tree, while the other looks on without
eating".94

89. The Tree as axis mundi is an ubiquitous and perennial symbol, one
of the richest and most widespread of symbolic themes. A bibliography on
the subject would itself fill a volume. See, e.g., Cirlot, 1962, pp. 328ff.;
Chevalier and Gheerbrant, 1973, 1, pp.96ff., s.v., Arbre ; Cook, 1974,
pp. 9ff.; James, 1966; Butterworth, 1970; Yarden, 1971; Eliade, 1958b,
pp. 265-278, and see also his bibliography, pp. 327ff. Viennot, 1954, is of
particular interest as relating to Buddhist expressions of Tree symbolism.

Guenon, 1958, p. 46.90.

93.

91 MU VI.4. 92. Idem.

SA XI.2; cf. Mhv 1.69.
94. Mund. Up. III.1.1; Svet. Up. IV.6; cf. RV 1.64.20-21; Coomaraswamy,

1935a, p. 8;'Guenon, 1945, p. 41 , n. 1 .
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Fig. 117 : Representations of the
Tree from India and Java (Borobudur).

In every symbolic context the Tree is central and axial. It is the
perpendicular that centres the cosmos. World Tree and World Axis are co-
incident. As the Axis, the Tree is prominent among the aniconic represent-
ations of the Buddha, who is the humanized type of the Cosmic Pillar.
In the Kaliñgabodhi Jataka, Ananda requests the Buddha to prescribe a hallow
or symbol (caitya, P. cetiya)95 to which his devotees can make offerings in
his absence. The answer is given that a tree is an appropriate and proper
substitute for the Buddha's presence, both during his life and after his
parinirvana.9S Similarly, in the Divyâvadâna, the Community (sañgha) pro-
poses to the Buddha that a Bodhi Tree be planted at the gate of the Jetavana
Park, both for its protection and as a place for the performance of puja.
The Buddha approves, saying, "This, so to speak, will be my fixed abode ,97

Fig. 118 : Three examples of the
Wish-granting Tree. Borobudur.

95. For the meaning of cetiya, see below, p. 221, n. 1.

96. Kaliñgabodhi Jâtaka IV.228, in Cowell, 1895. Cf. Coomaraswamy,
1977, 1, pp. 156f.; 1935a, p. 4.

97. Divyâvadâna, in Cowell and Neil, 1886, cited by Auboyer, 1949,
p. 73.
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The Tree appears repeatedly in connection with the major events in the
Buddha's life. It is a repetitive reminder that he is the Axis of the World.
At his nativity, Maya, his mother, came to the tree "which supported the
mothers of the previous Jiñas" : all the Buddhas of the past had been born
beneath this same tree.9"3 S"~branch bent down towards her and while she
grasped it in her right hand the infant sprang forth from her right side."
The Buddha is born at the foot of the World Tree; but the story has further
implications that are fully revealed in the iconographie representations of
the birth. The pose adopted by Maya at the nativity, with her right hand
raised to grasp the tree branch, is the classic stance of the Yaksi, or Tree
Spirit, and some accounts say that her father was a Yaksa : Siddhartha is
associated with the Tree both by his axial position and by filiation.

Fig. 119 : a. The classic representation of the Yaksi or Tree
Spirit, grasping the branch of the Tree with her upraised right,
b. The same stance adopte by Maya at the birth of the Buddha.
The infant Buddha is shown aspersed by two devas. c. The Buddha,
represented by a Throne and Tree, assaulted by the hordes of Mara.

The relation of the Buddha and the Tree is again clearly indicated in
the account of his first meditation. While his father the king was perform-
ing the ploughing ceremony that marks the beginning of the spring, the child
prince was left at midday in the shade of a tree. Sitting upright the baby
entered the first dhyâna, and when found in the evening the shadow of the
tree had not moved.100 This involves the perennial symbol of the Sun that
stands stationary at the summit of the World Tree or the pinnacle of the
World Mountain. It is the Sun Door at the entrance to the supra-cosmic
realms. When the Bodhisattva enters dhyâna he has withdrawn his senses and
his thoughts back to the centre of his being, to the point where the radial
axis of the world, here represented by the tree, meets the plane of earthly
existence. He is thus directly beneath the solar hub of the universe, the
unmoving source of all light.1C*1

98.- Viennot, 1954, p.132, citing the Lalita Vistara, XI.

gg. Nidânakathâ II, p. 67. Cf. Viennot, 1954, p. 133.

100. Nidânakathâ i, p. 74ff.; Lalita Vistara XI; Viennot, 1954, p. 133,

101. For the symbolism of the stationary Sun, see above, pp. 24ff.
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The Buddha's attainment of Enlightenment is so closely connected with
the Bodhi Tree that this is adopted as the specific sign of that event, and
to this day the Bodhi Tree is worshipped as the symbol of that literally
pivotal occurrence.

The story of the forty-nine days retreat102 following the Enlightenment
makes repeated references to the Tree : the Buddha stands gazing at the Bodhi
Tree with unblinking eyes for seven days; he paces out the cankrama starting
from the Tree; seated beneath the Tree where he received Sujata's offering of
food he once more resists the temptations of Mara; and seated beneath the
Mucalinda Tree he meditates while sheltered by the Serpent Mucalinda.

* * * * *

The axis is the progenitive origin of the worlds and hence the source
of all riches and felicities. This is expressed in the symbolism of the
Wish-Granting Tree (kalpa-vrksa), a perennial symbol that finds its specific-
ally Buddhist formulation in the Bodhi Tree that grows in the Land of Supreme
Bliss (sukhâvatî), the Pure Land of the Tathigata Amitlbha ("Immeasurable
Light")"!"... always in leaf, always in flower, always in fruit, of a
thousand hues and various foliage, flower and fruit... it is hung with golden
strings, adorned with hundreds of golden chains... strings of rose pearls
and strings of black pearls... adorned with symbols of the makara, svastika,
nandyâvarta and moon... according to the desires of living beings, whatever
their desires may be..." Those beings who hear the sound of that Tree moved
by the wind, who see it, who smell its scent, who taste its fruits will never-
more suffer diseases of the ear, the eye, the nose or the tongue and "for
those beings who are lighted up by the light of that Bodhi Tree, no disease
of the body is to be feared". And those beings who meditate upon it will
reach Awakening.103

Every symbol, however, encompasses two seemingly opposed strata of
significance, one life-giving and beneficent, the other life-destroying and
maleficent. The withering of leaves on the tree and their regrowth is a
similitude of an ever perpetuating regeneration of the worlds; but it is also
a metaphor of the fleeting transience of life - all men are as leaves that
wither and fall. The tree is not only the Tree of Life, it is also the Tree
of the Knowledge of Good and Evil, the Tree as analogy of Time the Devourer.
The Tree as cosmos, as the procession of incessant life, yielding all the
fruits of existence, in the Buddhist view is at one and the same time the
Wisdom Tree (jnana-druma) "whose roots strike deep into stability... whose
flowers are moral acts... which bears the Dharma as its fruit... and-.,
ought not to be felled",104 and "a vine of coveting" that must be felled at
the root.105 In this latter view the World Tree is an exteriorization of the
will-to-life, Eros, Kama, and the thirst for existence (trsna); its felling is
the destruction of the Evil One, Mâra, Kâmadeva, who is the indwelling Yaksa
of the Tree of Existence. When the Buddha takes up his station at the foot
of the Tree he is usurping Mara*s throne, trespassing upon the central posi-
tion of MSra as the personification of the will-to-life, "prime mover of the
Tree", support and fulcrum of the Wheel of Existence, and causa causans of
its unceasing rotation. We have seen that the Wheel of Existence revolves

102. For references see above, p. 41, n. 29.

103. Mahâ-sukhâvatl-vyuhâ 32, in Cowell, Muller and Takakusu, 1984.

104. Theragata 761 & 1094. Cf. Coomaraswamy, 1935a, pp.11f.

105. Coomaraswamy, 1935a, n. 18. There are obvious analogies in this with
the relationship of the Biblical Tree of Life and the Tree of the Knowledge
of Good and Evil, instrumental in the fall of Adam, located at the centre of
the Earthly Paradise. Cf. Guenon, 1958a, Ch. IX ("The Tree in the Midst").
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about a hub occupied by the pig of ignorance, the cock of desire-attachment,
and the snake of anger, which are the three poisons and basic evils to which
all other evils can be reduced, the very constituents of the person of Mara,
the Evil One.106 Seating himself at the foot of the Tree, the Buddha identi-
fies himself with this axle-tree of existence : the poisons are transmogri-
fied; Mara is defeated; the poisonous hub of the Wheel of Existence is trans-
formed into the radiant Centre, abode of the Cakravartin, the "Turner of the
Wheel", which thereby becomes the Wheel of the Dharma, the Wheel of the Truth
itself. The will to experience is cut away and the true essence of the Tree
revealed. So, depending on the point of view, the Tree is regarded as one
to be approached with reverence and adoration or as one to be abhorred and
cut down at the root - "the conflict is precisely between those principles
which are represented by Mara and by Buddha; who, however opposite in nature
are one in essence, and therefore at one beyond experience where 'all prin-
ciples are the same1". 107 "Those who have vision of the Quiddity do not
distinguish between the Vortex of Life (samsara) and the Extinction
(nirvana)".1 °8 Ultimately, and in the eyes of the Awakened, the two trees
are inseparably joined in non-duality (advaita) : the tree of Mara and the
Bodhi Tree are two aspects of one and the same Truth that transcends all
dichotomies.

5. STABILIZING THE SITE BY THE PILLAR.

The raising of the gnomon-axis in the rite of laying out the stupa plan
equates the cosmo-genetic action of strutting apart Heaven and Earth. It is
also a fixing of the Earth, a pacification of the site.

The Vedic cosmogonie myth tells how in the beginning a Mound, Mountain
or Rock floated island-like upon the Ocean of universal possibility, 109

wrapped around by the Serpent Vrtra, "undivided, unawakened, sunk in deepest
sleep, outstretched", who had confiscated the Waters of existence and kept
them in the hollow of the Rock where he slept, thus "hindering" the making
of the world. Indra, hurling his vajra, smote the head of Vrtra and clove
the Rock to allow the Waters to flow free.110 Indra1s demiurgic act is
simultaneously threefold : he transfixes the head of the Serpent, he raises
the Pillar of the dawning Sun111 to strut apart the two worlds, and he fixes
the primordial Rock to the bottom of the cosmic Ocean. The vajra hurled by
Indra is at once the Pillar of the Sun that props Heaven from Earth and the
pin or "nail" (klla) that fastens the Earth upon the Ocean floor. In the
beginning, then, the Earth was insecure, "quaking like a lotus leaf, for the
gale was tossing it hither and thither..."112 It was "lacking in foundation
or support (pratisthâ)". Indra stabilized this trembling and unfirm ground :

Ch. XI; and above, pp. 84ff.

107. Cittavisuddhi, attributed to Aryadeva, in Shastri, JASB, 67 D 178
quoted in Coomaraswamy, 1935a, n. 18. ' P' '

108. The theme of the ambivalence of cosmic symbols in the Islamic context

tions of this mythic act. ln. See above, pp. 163 ff.
112. áB II.1.1.8-9.

of samadhi, the situation of the goal". It is at the umbilicus of thech

quotdd

quoted in Coomaraswamy, 1935a, n. 18. ' P' '
is dem

quoted in Coomaraswamy, 1935a, n. 18. ' P' 'tions
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he "fixed the shaking mountains and the plains",11 3 and thus he is extolled by
the hymnist as the one 'Who made the widespread earth when quaking steadfast,
Who set at rest the agitated mountains, Who measured out the air's midspace
more widely, Who gave the sky support".114

There is a mimesis of this myth in the Brahmanic ritual performed to
determine the place for the building of the Fire Altar : turning towards the
East the performer of the rite throws a yoke pin (¿amya) and the point where
the pin strikes the ground and remains upright is the central point about
which the Altar is constructed. 115

The myth is also reflected in the Indian rituals performed when a new
house is to be built. These rituals are still practised in India to the
present day. "Before a single stone can be laid... the astrologer shows what
spot in the foundation is exactly above the head of the snake that supports
the world. The mason fashions a little wooden peg from the wood of the
khadira tree, and with a coconut drives the peg into the ground at this
particular spot in such a way to peg the head of the snake securely down...
If this snake should ever shake its head really violently, it would shake
the world to pieces".116 The khadira tree supplies the wood of the sacri-
ficial post (yüpa)117 : peg and post are homologous.

"The transfixing peg is the nether point of Indra1s vaj ra, wherewith
the Serpent was transfixed in the beginning".118 To pin the head of the Ser-
pent in the house building ritual is to repeat Indra1s cosmogenetic and
stabilizing act. The chaotic and unformed is fixed, cosmicized.119 Before
its transfixing the Serpent moves in cyclic motion, proceeding from the East
to the South-West and North, completing the cycle in the course of a year,
moving one degree each day. By pinning the Serpent, time is fixed, trans-
formed to the timeless. The world is made stable.120

* * * * *

The symbolism is adopted by Buddhism. In the Pali literature "Indra1s
pin" (indraklla) is synonymous with "stable order" and "lawfulness"; and its
opposite, dassukhlla, is "disorder" or "collapse of justice".121 Indra's
pin is the model of "every instrument or device used to ensure 'security',
'permanence', 'protection1... of every object used to 'fix1 or 'secure1, or
'to make safe the threshold'".122 The Indraklla is also identified with
the Rock or Mountain that it pins.123 In the myth of the Churning of the

1 1 3 . RVX.44.8. 1 1 4 . RV II.12.2.

115. Eliade, 1957, p. 66, n.15, quoting Pañcavimáa Brâhmana XXV.10.4 and
13.2. Coomaraswamy, 1938a, p. 431, n. 28, suggests that the mythic paradigm
for this mimetic act might be RV X.31.1 Ob.

1 1 6 - Stevenson, 1920, p. 354; quoted in Coomaraswamy, 1938b, p. 403, n.23;
Eliade, 1958b, p. 380; 1957, p. 66; 1959, p. 19; Wales, 1977, p. 26;
Bergaigne, 1878, 1, p. 124, n. 1. The ritual is widespread throughout Asia,
wherever Indian metaphysical concepts have been entertained. Parallels are
to be found as well in many other societies uninfluenced by Indian ideas.
A full coverage of this subject would require a separate study. For the
ritual in Kampuchean housebuilding, see Porée Maspero, 1954, p. 622, and 1961;
and in Sri Lanka, See Liyanaratne, 1976, p. 59 and Coomaraswamy, 1956c,
p. 126, both quoting the Mayamata; cf. Wales, 1977, p. 142, n.8.

117 . AB II.1. 1 1 8 . Coomaraswamy, 1977, 1, p. 430, n. 28.

1 1 9 . Eliade, 1957, p. 67; 1959, p. 19.

120. Kramrisch, 1946, p. 62, n. 105; cf. Wales, 1977, p. 42; Boner and
Sarma, 1966, pp. xxx-xxxi & 1.55-58; Irwin, 1980, pp. 22f. 1 2 1 . D 1.135.

122. Irwin, 1980, p. 23. 123. See Kuiper, 1970. p.110-
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Milky Ocean the churning rod is alternately called the Indraklla or Mt. Man-
dara, although usually shown iconographically as a pillar (= klla). The term
kllâdri, "pin-hill", occurs in the Buddhist texts? and the hill near Boro-
budur in Central Java is called the "peg of the world".124 The pin forming
the axis of a Buddha image is called the indraklla and the stability of the
image is said to depend upon it. 125 Indraklla is also a name of the central
mast of the stupa.

* * * * *

By way of a complex interconnection of associations the symbolism of the
stabilizing of the earth traces to the Buddhist ritual of "pacifying the
site", practised during the seven day ritual for laying out a mándala on the
ground, described in the Dainichikyo.126 As was shown, the plan of the stupa
is a mándala and the ritual described in the sutra is essentially the same as
that for laying out the stupa.127

There is a crucial moment on the first day of the seven day ritual when
the Earth Gods inhabiting the site upon which the mándala is to be laid out
are awakened and asked permission for the use of the ground. This ensures
that the site will be stable and immovable. The performer of the ritual
kneels upon the ground and strikes the earth with a vajra held in the right
hand. Then, transferring the vajra to the left hand and holding it at the
breast, he makes the earth-touching sign (bhümi-sparéa-mudrá) with the right
hand, reaching down to rest his fingers upon the ground, while reciting the
dharanl of the Earth Goddess and meditating upon her form so as to identify
with its essence.128 He offers incense, flowers, lights and other gifts to
the Goddess and to all the Buddhas of the ten directions. Being now assured
of a firm ground on which to base it, he proceeds to lay out the mándala.

Fig. 120 : The gesture of touching the earth (bhumisparaa-mudra) and two of its
variant forms, a. The usual form of the earth touching gesture, b. The gesture
of designating the earth (Jap. soku chi-in). c. The gesture of the subjugation
of the mountain (Jap. anzan-in), that is, of pacifying the earth. The subjugation
of Mara equates the pacifying of the ground. (See Saunders, 1960, pp. 81 f.).

Striking the ground with the vajra is symbolically equivalent to Indra's
hurling of the vajra to fix the Rock and pin the head of the cosmic Serpent
Vrtra. The vajra is the homologue of the Pillar that struts apart the worlds;
it is the Pillar of lightning that flashes forth to illuminate the darkness
of chaos, splitting it asunder to form the cosmic strata of Heaven and Earth;
it is the peg that stabilizes the Earth.

124. Kuiper, 1970, p. 110, n. 39.

125. Irwin, 1980, p. 25, citing M XII.125-6. See Acharya, 1946, s.v.,
Indrakila(ka). 126. See above p. 104, n. 1, for references.

127. See above, p. 104. 128. MKDJT, p. 974, s.v. Shichi nichi sa dan ho.
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Making the earth-touching sign in the ritual relates to an interlocking
set of symbols. The earth-touching sign is that made by the previously
mentioned Buddha Ratnaketu ("Jewel Banner" or "jewel Light"), who rules over
the East, the direction of the rising sun and the first dawning of the Mind
of Enlightenment (bodhicitta).12g As we saw, the raising of the Jewel Banner
(ratnaketu) equates the setting up of the Dawn-Pillar of the world, the
Pillar that simultaneously divides the worlds and stabilizes the Earth. The
earth-touching sign made by Ratnaketu relates to the same concept. The refer-
ence is to the dramatic moment in the myth of aakyamuni's attainment of En-
lightenment beneath the Bodhi Tree when Mara lays claim to the Throne
occupied by the Bodhisattva. aàkyamuni touches the earth with his finger tips
and calls upon the Earth Goddess to bear witness to the virtues by which he
occupies the seat at the centre of the universe. At this the earth trembles
in six ways and the Goddess springs forth from the ground and proclaims the
Bodhisattva the rightful occupant of the Throne, thereby defeating the demonic
hordes and their leader.

Fig. 121 : The Buddha aakyamuni making
the gesture of calling the Earth Goddess
to witness, that is, the gesture of
touching the earth (bhumisparaa-mudra).
The gesture is made by reaching down
over the right knee, palm inwards, and
touching the earth with the finger tips.

By his gesture that calls the Earth Goddess to witness aakyamuni quells
the demonic forces of disruption, instability and disorder so that he can take
up his station at the now unshakeable and firm hub of the universe. The
action is the symbolic equivalent of Indra1s fixing of the Rock and the head
of the Serpent by striking them with the vajra. The two mythic actions are 13Q
cognate, and are explicitly interpreted as such by the Buddhist commentators.

The striking of the earth with the vaj ra and the making of the earth-
touching sign in the seven day ritual are thus seen to be two mutually re-
inforcing expressions of the symbolism of the stabilizing of the earth. The
analogies with the Hindu ritual of pinning the head of the Serpent are apparent.
In both rituals the earth is made firm, is cosmicized, by being fixed with a
vertical shaft. In both, the amorphous, chaotic flux is immobilized and
rendered solid.

The gestures made in the seven day ritual carry further symbolic connota-
tions. Every rite is the outward expression of what is essentially an inward
operation.131 The bodily performance of the ritual is accompanied by its
mental counterpart. As the performer of the ritual sets up the mándala on
the ground he is simultaneously constructing it in his mind. Every gesture
he makes relates to an interior process, and in the context of this inward
procedure the gestures used to awaken the gods of the Earth function to awaken
the Mind of Enlightenment (bodhicitta), which, because it is immovable and
unshakeable, is identified with the Element Earth, similarly characterized by

129. See above, pp. 172f. 130. See MKDJT, p. 974.
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the qualities of stability, firmness and immovability. The physical act of
striking the earth with the vajra is the symbolic equivalent of the medita-
tional process of "activating" the Mind of Enlightenment, bringing it from
potentiality to actuality by means of Knowledge, which is symbolically identi-
fied with the vajra.

The earth-touching gesture similarly has an interior, microcosmic refer-
ence. According to the cosmo-physiological formulations of the Shingon the
Element Earth corresponds to the lowermost of the cakras of the body, located
below the navel and called the "thigh centre" (Jap. shitsurin).132 The Mind
of Enlightenment (bodhicitta) lies dormant within this centre until awakened
by meditational rituals. The thigh centre, the Element Earth and the Mind of
Enlightenment are symbolically associated. Placing the hand on the knee in
the earth-touching gesture represents the activation of the lowest cakra and
the arousal of the Mind of Enlightenment.

There is another and more profound interpretation of this symbolism,
involving the concept, basic to the outlook of Shingon Buddhism, of the non-
duality (advaita) of Awakening and ignorance. As long as the ritual lasts
the body of the performer of the ritual is identified with the Body of Vajra-
sattva, who personifies Awakening (bodhi) innate within the body and mind of
each individual. The earth, on the other hand, is identified with "the great
ground of ignorance" (Jap. mumyo daiji) and by striking it with the vajra
the ritualist unifies Vajrasattva's Body of Awakening with the ground of
ignorance. By this conjunction the innate qualities of the Mind of Awakening
are revealed. This explains why the vajra is held at the heart when the yogin
makes the earth-touching sign. The vajra symbolizes adamantine Knowledge
and the heart is the ground of ignorance in man. Placing the vajra at the
heart expresses the non-dual fusion of Awakening and ignorance.133

The meaning of these ritual actions has been developed at some length,
not only as being pertinent to the study of pillar symbolism, but also to
illustrate how symbols form an internally cohesive, consistent and coherent
corpus of concepts. The pillar, the standard, the dawn, the East, the earth-
touching gesture, the vajra, the Element Earth, the thigh cakra in the body,
the Mind of Enlightenment and the non-duality of Awakening and ignorance are
bound together by an interlocking series of symbolic correspondences and
analogies, forming a symbolic whole made up of interrelated and mutually
reflecting meanings.

* * * * *

These considerations apply to the stupa. Its central axis is an
indraklla, a spike that fixes the earth and thereby settles the site. The
stupa is a stabilizing point that anchors the earth to a solid base. This
partially explains the importance of the stupa in Chinese geomancy, which
used it as a "pin" to transfix unstable elements in the landscape.

The Mahavamsa, telling how a Sri Lankan stupa was located, relates that
the king Duttagâmani's spear, having been stuck upright in the ground, could
not then be removed but had become firmly fixed into position. Seeing this
the king ordered a stupa to be built around this firm axis.134 The story is
the description of an earth-pacifying rite : the spear, coincident with the
stupa1s axis, is the spike that makes firm the site.

131. See above, p. 48. 132. Described in greater detail below, p. 375.

133. The above information derives from the MKDJT.

134. Mahavamsa XXV.1 & XXVI.9ff. quoted in Mus, 1935, p. 118, n. 2.
Cf. Thûpavamsa, p. 89f.
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THE SYMBOLISM OF THE DOME.

1 THE DOME AS CENTRE AND CONTAINER.

189,

The main mass of the classical form of the Indian stupa consists of a
solid, hemispherical dome. From the early times of the Divyâvadâna the
Buddhist texts have referred to this as the garbha, "womb", "embryo", "con-
tainer", or, alternately by the equivalent and interchangeable term, anda,
"egg". With this reference the stupa as a whole is called the dhatu-garbha,
the "womb of the elements", whence derives dagoba, the most usual designation
of the stupa in Sri Lanka.

Fig. 122 : Examples of the stupa dome from India (a and b), Sri
Lanka (c and d), China (e and f) and Japan (g). See
also fig. 143 of page 222.

With slightly different emphases the symbolism of the womb-egg is also
expressed by the cave and the lotus. Each of these symbols, examined in the
following, has a twofold significance : on the one hand it refers to the
innermost centre of the universe, whether this be conceived macrocosmically
or microcosmically, and on the other to its outermost confines. Each symbol
is at one and the same time the most interior point and the most exterior
container of the worlds. Each is assimilated to the non-dimensional point
that is "smaller than a grain of rice, smaller than a grain of barley,
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smaller than a grain of mustard, smaller than a grain of millet11,1 and yet at
the same time is "greater than the earth, greater than the atmosphere, greater
than the sky, greater than all the worlds together",2 which is to say greater
than the spheres of gross, subtle and formless manifestation and non-mani-
festation respectively. It is the most small and simultaneously the most
large, in the same way that the dimensionless point is spatially nothing and
yet is the principle whence all space derives, or as the number one, the
smallest of numbers, principially contains within itself the complete series
of numbers.3 The centre "contains" the circumference : the circumference is
a deployment of potentialities, or virtualities, held within the central point
which is its principle. The Egg contains the world in potentia, "prior" to
its development; but it is also the world itself, its upper half the dome of
Heaven and the lower half the supporting Earth. The cosmos is the manifest-
ation of the contents of the Egg; and it is also the Egg itself. The Egg
contains the world; it also is the world. Container and content are one.

Viewed from without the stupa-Egg or stupa-Womb is the progenitive
source of manifestation, the procreative point whence the worlds are born,
the most inward and central spring whence all life flows. But as the pilgrim-
age of return progresses it is seen that the succeeding circles, increasingly
proximate to the centre, contain all that lies outside them. Geometrically
expressed, the points on the circumference of the outermost of a series of
concentric circles have corresponding points on each of the circles closer to
the centre, these being more "packed" as the centre is approached, until
finally all are absorbed within the central point, the principle of all the
indefinitude of points. Viewed from that centre the circumferences and the
centre are coincident; they are all contained within it in their essential
unity and non-differentiation. In this view the stupa-Egg constitutes the
totality of the Cosmos : the multiplicity of worlds are concentrated and com-
pressed within it.

Viewed from the circumference and from within the confines of the spatio-
temporal world, existences, the things of the world, are seen as deployed in
space and time; but seen from the centre, which is the locus of the Awakened,
they are seen in their non-spatial and atemporal punctuality. They are seen
in their non-dimensional momentaneity as they abide in the Infinite which
contains all finîtes and the Eternal which contains all times.

* * * * *

There are several levels of interpretation of the Egg-Matrix symbolism.
At one level the symbol represents the container of the manifested universe,
its integument marking the confines of manifestation - the Egg-Womb is co-
extensive with existences. At another level it is the non-dimensional centre
of that manifestation, the principle and point of its existence. Each of
these two levels is also bivalent. From one point of view the container
demarks the ordered from the chaotic : macrocosmically it is the world defined
and measured out in harmonious accordance with the principles governing all
things; microcosmically, it is the "field" within the heart-mind that has been
cleared of mental obstructions and fenced off from the surrounding confusion
and turbulence to provide a serene and stable arena wherein meditational
practices can proceed without disturbance. It is a space within the heart-
mind where Principle manifests itself. Alternately, the confines it estab-
lishes can be viewed as those of limitation and the conditioned, the imprison-
ing finitudes that the aspirant seeks to escape, forming the house or egg of

1. CU III.14.3; cf. Guenon, 1962, p. 225; 1945, p. 41.

2. CU III.14.3; Guenon, 1962, p. 225. 3. Ibid., p. 219.



191 .

the cosmos whence the Buddha broke free at his Awakening. These several
layers of interpretation are diagrammatically indicated in the accompanying
figure.

There is, however, yet another level of interpretation where the anti-
nomies of container and centre, macrocosm and microcosm, positive and nega-
tive, are reconciled and seen as the non-dual aspects of a single, indivisible
Reality. This interpretation is characteristic of those schools of the Mahà-
yána which view samsara and nirvana as inseparably merged. It reverts to the
concepts developed in connection with the symbolism of the Wheel : viewed by
those who are whirled about on its felly the Wheel of the World is seen to
turn on the hub of the three poisons, but in the eyes of the Awakened who
have taken up their station at the hub, it is at the same time the Wheel of
the Dharma whose axle is Enlightenment and spokes and felly aspects of the
Real.

* * * * *

The simultaneity and punctual coincidence of the cosmic circumference
and the cosmic centre - of phenomenal existences and their Principle - are
indicated by the meanings of the word âkâsa, "space". Âkâaa fills everything.
It is all-pervading and omnipresent. It extends in all six directions and
is as much in stone as in air* The world and akááa are coterminous, and in
this sense it can be said that âkâaa "contains" the world. But space in its
entirety is also to be found at the very centre of the heart. This inner
âkâaa, abiding within the City of Brahman (brahmapura) contains all that is :
"In this City of Brahman is a small lotus, a dwelling in which is a small
cavity occupied by âkâaa";4 "As large as is this âkaëa, so large is that âkâaa
in the heart. Both heaven and earth are contained within it; both fire and
air, both the sun and the moon, the lightning and the stars, and whatever there
is in this world and also what is not - all that is contained within it";5

"All these "beings arise out of the space and return into the space. For the
space is older than they, prior to them, and is their last resort";6 and the
Self "awakens this rational (cosmos) from out of that space".7

The Element âkâaa corresponds to prakrti, primordial Substance, from
which all existent things are manifested. The manifested world ontologically
exists by way of a process of increasing condensation, from Space to Air,
to Fire, Water and Earth, the subsequent Element always retaining the quali-
ties of the preceding ones. Sound (áabda) is the quality of ákaáa, the first
and foremost of the Elements in the procession of manifestation : in the
beginning was the Word.8 The innermost heart is the place of ákááa, the place
of prakrti, and thus the starting point of the cosmogenetic emanation of the
phenomenal world.

4. CU VIII.1.1. 5. MU VII.11.

8. Kramrisch, 1946, pp. 163f.

6. CU 1.9 .1 . 7. MU VI.17.
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Thus it is that the celia of the Hindu temple, called the garbha-grha,
the "womb of the house11,9 which is specified as the location of âkâéa and is
identified with the City of Brahman, is the navel and nave (nabha) of the
building.

Fig. 123 : Plan and section of a
Hindu temple, showing the garbha-
grha, "the womb of the house",
which is the centre of the build-
ing and location of âkâaa.

2. THE WOMB (GARBHA) AND THE EGG (ANDA).

The references to the Womb and the Egg10 are numerous in the Vedic and
the Brahmanic literature. The Nasidlya-sukta hymn of the Rg Veda , describing
the primordial Waters of Chaos, says, "Darkness there was at first, enveloped
in darkness; without distinctive marks, all this was Water. That which was
void and enclosed in a shell, that One, by the power of heat (tapas) came into
being".11 "That One", "enclosed in a shell", is the Golden Womb1 ¿ or Golden
Egg (hiranyagarbha),13 the same Egg mentioned later in the same hymn : "When
the great Waters pervaded the universe, containing an Egg, He (Prajàpati)
arose ", 1 4 and again in the Atharva Veda : "In the beginning the Waters,
producing a youngling, brought forth an Egg (garbha), which, as it was coming
to life, was enveloped in a golden covering";15 and "Within that impregnable
City of the Gods (= the City of Brahman) there exists a golden container,
celestial, invested with light".16 In other texts it says, "Verily, in the
beginning this (universe) was Water, nothing but a sea of Water.- The Waters
desired, 'How can we be reproduced1? They toiled and became heated; a Golden
Egg was produced".17

9. Idem. 10. For the cosmogonie egg in non-Indian societies, see
Eliade, 1958b, pp. 413ff.; Chevalier and Gheerbrant, 1973, 3, pp. 299ff.,
s.v., Oeuf; Cirlot, 1962, p. 90, s.v., "Egg"; Guenon, 1945, p. 101, n. 3?
Raglan, 1964, pp. 148f.; Long, 1963, Ch. 3.

11. RV X.129, quoted in Bosch, 1960, p. 51. 12. RV X.82.5.

13. RV X.12.1. 14. RV X.12.7. 15. AV IV.2.8, in Bosch, 1960, p. 54.

16. AV X.2.31. 17. áB XI.1.6.1.
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The frame of reference for this symbolism is the cosmogonie "interaction"
of the complementary Principles, Essence (purusa), represented as Breath or
Light, and Substance (prakrti), represented as the Waters.18 When the Breath
enters or the Light shines upon the Waters the possibilities they contain are
made manifest, passing from potentiality to act. The Golden Womb or Egg is
the progenitive point where the ray of Light or radius of Breath strikes the
plane of the Waters; it is the locus of their cosmo-productive union. From
this punctual centre, which is the Egg floating on the expanses of the deep,
grows the World Tree, whose trunk is the axis of the world and the prop of
the firmament and whose branches are the worlds.19 Alternately, from the Egg
rises the Cosmic Pillar, cognate of the Tree : "The great Yaksa, in the midst
of the universe, absorbed in tapas, on the surface of the Waters, in this
World Pillar are set whatever gods there be, like the branches of a tree
around the trunk".20 From the Egg is born Prajàpati, whose Body is the
manifested universe.21

The Egg is identified with the navel of the universe : "The Waters con-
tained the primordial Egg in which all the gods came together. In the navel
of the unborn the One was implanted in which all beings stood".22 In the
Bhagavata Parana the Golden Egg, lying on the surface of the Waters, contains
the Lord lavara. He dwells therein for a thousand years, after which time a
lotus, as splendid as a thousand suns, springs from his navel. From this
lotus, the abode of all living things, Brahma, the progenitor of the worlds,
is born.23

The same work gives a variation on this theme : the Lord Visnu, self-
absorbed in meditation, sleeps upon the coils of the Serpent Ananta, floating
upon the surface of the ocean. From his navel springs a lotus, which opens
to reveal Brahma, the Creator.24 In these myths the Golden Egg and the navel
of the deity, which is the navel of the universe, are to be considered as
homologous.

18. Discussed below, pp. 211ff. 19. Bosch, 1960, p. 55.

20. ÀV X.82.6. 21. RV X.121 .Iff.; áB XI.1 .6.2. 22. RVX.82.6.

23. Bhagavata Parana I I I . 2 0 . 1 4 f f . ; cf. Bosch, 1960, p. 55.

2 4 . Bhagavata Parana 1.8.2 and I I I .8 .10; cf. Mbh I I I . 2 7 2 . 4 4 & X I I . 2 0 7 . 1 3 ;
Bosch, 1960, p. 56; Auboyer, 1949 , pp. 9 4 f . ; Sastri, 1916 , pp. 5 0 f f . , and
fig.  23;  Rao,  1914,  1,  p .  114;  Zimmer,  1955,  pp.  12-14 and 165-8,  pi .  3 ,  p .  286;
1946 , pp. 59 ff.

Fig. 124 : a. Visnu asleep on the coils of the Cosmic Snake
floating on the Waters, b. A linga in the form of an egg-
shaped stone, d. An egg-shaped liriga wrapped by a serpent.
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Located at the centre of the cosmos, the Egg is also identified with
the Cosmic Axis. We saw that the Tree and the Pillar rise from the Golden
Egg. The same homology is indicated by representations of áiva's liñga as
an egg-shaped stone. In this, egg and axis symbolisms coalesce : the liñga,
as axis mundi/ is figured by the ovoid form developed from the sphere by a
bifurcation of its centre so as to form two points joined by an axis.25 The
egg-shaped liñga is sometimes shown with a serpent coiled around it, and this
directly associates it with the representations of the stupa entwined by
serpents (naga). The chthonic snakes are personifications of the Waters :
the egg-stupa and the egg-liñga, each representing the centre and the axis
of the worlds, both float upon the Ocean of All-Possibility.

Fig. 125 : Stupas adorned
with snakes and snake-knots.

t . ,-•*
The Golden Egg, or Golden Womb (hiranya-garbha), is also the container

of the world. According to Manu the unmanifested (avyakta) and self-existent
(svayambhu) Lord first created the Waters and then deposited in them a seed,
which became a Golden Egg, resplendent as the sun, in which he himself was
born as Brahma, the progenitor of the whole world. He resided within the
Egg during one year, and then by his thought divided it into two halves,
which were Heaven and Earth. Between them was Midspace, the eight points of
the horizon, and the eternal abode of the Waters.26

The Chândogya Upanisad gives a similar account. In the beginning the
Egg was non-existent; then it appeared, grew, and broke open into two halves,
one silver, the Earth, and one gold, the Sky. Its amnion is the mountains;
its chorion is the mist with clouds; its fluid is the ocean. From it was
born the Sun, and "the Sun is Brahman".27

In its account of the creation of the universe the Visnu Parana tells
how in the beginning the primordial Elements, previously chaotic and un-
connected, came together and unified to form an Egg, "which gradually ex-
panded like a bubble of water". Within this Egg Mount Meru was the amnion,
the cyclic mountains were the chorion, and all the worlds, "the continents
and seas and mountains, the planets and divisions of the universe, the gods,
the demons and mankind" were contained.28

The reference to the bubble of water recalls a passage in the Mahavamsa.
King Duttagâmani asks the architect who is to construct the Great Stupa of
Ruwanweli what form it will take. "At that moment Vissakamma29 entered into

25. Cf. Rawson, 1972, pis. 79,376 & 523-30, pp. 11 3f.; 1973, p. 16 & pi. 9.

26. Manu, I.Sff.; cf. Bosch, 1960, p. 55; Long, 1963, pp. 124f.

27. CU III.19.1-3; cf. ERE, IV, p. 157; Raglan, 1964, p. 149.

28. Visnu Parana, pp. 17f.; cf. Mus, 1935, pp.109f. & p. 110, n. 1;
Combaz, 1935, p. 38. 29. Skt. Viavakarma. Cf. Daniélou, 1964, pp. 314f.
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and possessed him. When the master builder had had a golden bowl filled
with water, he took water in his hand and let it fall on the surface of the
water. A great bubble rose up like unto a half globe of crystal. He said,
'Thus will I make it1".30 Foucher31 saw in this a reference to a passage
in the Dhammapada describing the fleeting nature of the world : "Look upon
the world as a bubble : look upon it as a mirage. Him who looks thus upon
the world the king of death does not see",32 but failed to notice that, as
pointed out by Mus,33 the reference is primarily cosmogonie. The globular
bubble floating on the waters has the form of the Golden Egg.

The stupa is the Cosmic Egg, the progenitive source of the world,
floating on the Waters of All-Possibility. With some stupas the symbolism
is explicit : the monolithic rock-cut stupa at Haibak, for example, is sur-
rounded by a moat and its Egg-Dome sat within the waters;34 reliefs at Sâncï
and early coins show stupas floating on water;35 and Nieuwenkamp claims, on
the basis of the geological and topographical analysis of the site that the
stupa at Borobudur originally rose from the midst of an extensive lake.36

* * * * *

Early Buddhism emphasises the eschatological and soteriological aspects
of Egg symbolism. For the Buddha the Egg is the imprisoning world that cracks
open to release the Awakened. In the Suttavibhañga the Buddha says : "'When
a hen has laid eggs, eight, ten or a dozen; when the hen has sat upon them
and kept them warm long enough - then, when one of those chicks, the first
one to break the shell with the point of its claw or its beak, comes safely
out of the egg, what will they call that chick - the eldest or the
youngest1? - 'They will call him the eldest, venerable Gautama, for he is
the first born among them'. - 'So likewise, 0 brahman, I alone, among all
those who live in ignorance and are as though enclosed and imprisoned in an
egg, have burst through this shell of ignorance; I alone have attained to the
blessed, the universal dignity of the Buddha. Thus, 0 brahman, I am the
eldest, the noblest among beings'".37

This imagery, "of deceptive simplicity",38 contains a multi-layered
symbolism. Enclosed within the egg, the initiate has returned to the centre,
has attained a second birth, so as to be classed among the dvlja, the "twice
born", those who have undergone a psychic regeneration and resolved within
their own being the totality of cosmic possibility. ^ The hatching is a third
birth, an escape from the cosmos, a supernatural birth into the supra-cosmic
realm. As Mus points out, for the Buddha to speak of the emergence of the
"first-born" (jyesta) of the universe from an egg was to remind his listeners
of a Brahmanic tradition that would have been familiar to them, that of the
Cosmic Egg whence emerge Brahma, the primordial God of Creation, Prajàpati,

30. Mahavamsa XXX.11-13; cf. Mus, 1935, p. 109; Dumarcay, 1978, p. 18;
Paranavitana, 1946, p. 15.

31. Bénisti, 1960, p. 63; Foucher, 1905, I, p. 63, cited by Mus, 1935,
p. 109; cf. Paranavitana, 1946, p. 15.

32. Dh XIII.4 (170), which is parallelled in A IV.137 : "Life is like a
dewdrop... a bubble on the water"; cf. D Il.246f. : "Like a dewdrop on the
tip of a blade of grass when the sun rises, such is the lifetime of men".

33. Mus, 1935, p. 109. 34. Bussagli, 1973, p. 45. For the stupa on
the waters see Bénisti, 1960, p. 63. 35. Combaz, 1935, p. 82.

36. Soekmono, 1976, pp. 4f.; Combaz, 1935, p. 83.

37. Suttavibhanga , Pârâjika I.1.4; cf. Oldenberg, 1934, pp. 364f.; Mus,

1938, p. 13; 1935, p. 523; Eliade, 1961, p. 77; Oldenberg, 1921, p. 321.

38. Mus, 1938, p. 13.
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the Father and Master of Creators, and Agni, the sacrificial Fire and type
of the avatâra. To break out of the egg is, in the Buddha's parable, to
transcend the spatial and temporal bondage of existence, to escape from the
thrall of samsara.

* * * * *
The symbolism of the garbha innate within the being is developed in the

Mahâyàna doctrine of the tathagata-garbha, the "Tathâgata Womb".60 The con-
cept is enunciated in the Vijnânavâdin or Yogâcâra texts and is a character-
istic teaching of the Hua-Yen (Jap. Kegon) sect, but it also occurs in the
writings of the Madhyamika.41

The tathâgata-garbha is a pure, luminous, spiritual embryo present in
all beings, so that it is said that "all beings are the wombs of Buddhahood".42

The term tathâgata, literally "thus come", is here used as a synonym for
Suchness (tathatâ), the eternal Dharma Body (dharma-kaya), the Absolute,43

so that the tathagata-garbha is immanent Suchness, the indwelling Buddha-
Nature. 44 It is the potentiality of Enlightenment possessed by every person
at the most inward core of his being. It is the sub-stans, the support, of
the Awakened Mind (citta-prakrti), origin and source of the One Mind (ekacitta)
of all the Buddhas.45 it is the ground in which the seed (bija) of Enlighten-
ment takes root and whence it draws its nourishment as it grows to the stage
of fruition and is thus the cause (hetu) in contrast to the effect, or fruit
(phala), of Buddhahood.4S It is the "realm of supreme Wisdom realized in
one's innermost self".47

The tathâgata-garbha is Suchness (tathatâ) innate within all beings,
but a distinction is made between this indwelling Suchness in its defiled
state (samalâ-tathatâ), which is the tathâgata-garbha of beings in their
ordinary condition of ignorance, and Suchness in its purified state (nirmala-

39. These concepts, based on elucidations provided by Guenon, are
further developed below, pp.201f., where references are given. Mus, 1938,
pp. 13f. and Eliade citing him, 1961, p. 78, err in speaking of the hatching
as a "second birth".

40. Ruegg, 1969, is the only full length work in a Western language
devoted exclusively to the doctrine of the tathagata-garbha. See also Cook,
1977, pp. 44ff.; Suzuki, 1930, pp. 105f., 137f., 177, 182 & 192; Takeda, 1967,
pp. 13ff., 36 etc.; Takakusu, 1956, p. 194; Sôgen, 1912, pp. 26f.; K5shir5,
1961.

41. The concept is of frequent occurrence in the VijnânavSdin texts
such as the LankSvatara-sUtra, the Saqidhinirmocana-sutra and the Mahayana-
samgraha (see Cook, 1977, p. 46). The Chinese monk Fa-tsang (613-712), in
his "Commentary on the Awakening of Faith in the Mahâyâna" (Ta-ch'eng
chi-hsin lun i-chi, Taishô, vol. 44, No. 1846, pp. 240-287) established the
concept as pivotal in the doctrines of the Hua-Yen sect (see Hakeda, 1967,
p. 14). He lists the Lankâvatârasùtrat the Ratnagotra-áastra and the
Awakening of Faith as the sources for the doctrine. For the Madhyamika
version of the doctrine of the tathagata-garbha see Ruegg, 1969, pp. 109,
117, 189, & 405, and Cook, 1977, p. 47. 42. Cook, 1977. p. 44.

43. In the early literature the word tathâgata was used as an epithet
for the Buddha. In the Mahâyâna it is used in a broader sense to indicate
Buddhahood as a Principle. See Hakeda, 1967, p. 13.

44. Cook, 1977, p. 45; Sôgen, 1912, p. 25.

45. Johnston, 1950, p. vii, quoted by Hakeda, 1967, p. 14.

46. Cook, 1977, p. 45. 47 . Suzuki, 1 930, p. 85; cf. LS 28 ( 77) , 82 ( 222).
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tathatâ), which is perfect Buddhahood itself.48 "... The tathagata-garbha...
is by nature bright and pure, unspotted, endowed with the thirty two marks
of excellence, hidden in the body of every being like a gem of great value,
which is wrapped in a dirty garment, enveloped in the garment of the
skandhas, the dhatus and the âyatanas, and soiled with the dirt of greed,
anger, folly and false imagination..."49 Buddhahood, lying unperceived in
the innermost recesses of man's heart, is hidden by coverings of false judge-
ment (parikalpa, vikalpa), not seeing things as they really are, as not
subject to individuation, and by irrational attachment (abhiniveaa), which
arises from the false judgement that sees things as external to the Mind.
The Way of the Buddha is to remove these coverings so as to reveal the pure,
immaculate and priceless jewel hidden by these obscuring defilements. When
these are removed the Womb is seen to be nothing other than non-discriminative
Knowledge (nirvikalpa-jñana), which Knowledge is a direct perception of
Suchness.50

The doctrine of the tathagata-garbha has cosmological as well as soterio-
logical connotations : it is not only the generative source of Buddhahood
but also the Womb of the Worlds, the origin and container of all phenomena.
"The Mind as samsara is grounded on the tathagata-garbha".51 All states of
existence are contained within the tathagata-garbha, but abide there in their
pure and undefiled condition, in no way separate from Suchness. These are
the only real states; the defiled, which is to say conditioned states, exist
solely in illusion; they are, from the beginning, non-existent.52 When the
Wayfarer cuts away the false discrimination that ascribes separateness to the
experiential world he perceives that the states of existence eternally abide
in the tathagata-garbha, where they are in no way distinct from Emptiness
(áünyata) and nirvana.53

The tathagata-garbha is the equivalent of the âlaya-vijnâna, the "Store-
house Consciousness .54Slaya-vij flâna, synonymous with Mind (citta), is a
storehouse, or womb,55 which contains "seeds" (bija), or potentialities of
thoughts, affections, desires and actions (karma),5S which issue forth from
this Mind-repository as "present actions" or experiences (samskara). By this
the objective world is "created". These actions and experiences in turn
affect and create impressions of new seeds in the âlaya-vij ñaña so that the
process of bringing forth the phenomena of our experience continues. The
seeds whence the world of phenomena (samsara) springs are termed "defiled
seeds" (sâérava-bîja); but the Mind-repository also holds "undefiled seeds"
(anâarava-blj a), from which grow Enlightenment and nirvana : like the tatha-
gata-garbha t the âlaya-vijfíSna is the womb-matrix that gives birth both to
the universe and to the Buddhas.

The process whereby the potentialities contained within the seeds of the
âlaya-vijnâna evolve into our experience of the sensible and intelligible

48. Cook, 1977, p. 46. 49. LS 77 (Suzuki, 1932, pp. 68f.).

50. Suzuki, 1930, p. 106.

51. Aávaghosa, p. 36; cf. ¿rimâla-sûtra, Taishô, Vol. 12, p. 222b,
quoted in Hakeda, 1967, p. 113, n. 12. 52. Aávaghosa, pp. 77f.

53. Cf. Suzuki, 1930, p. 138. 54. Cook, 1977, pp. 46f.; Suzuki, 1930,p.176.

55. In the Chinese texts the terms^ (Ch. tsang, Jap. zo), "storehouse",
"treasury", and te (Ch. tai, Jap. tai), "womb", are used synonymously, inter-
changeably, or together to form a compound jf£ fy (Ch. tai-tsang, Jap. taizS)
to render garbha. Cf. Suzuki, 1930, p. 176.

56. Suzuki, 1930, p. 177.
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world is a rich complexity of doctrinal details57 and cannot be described
here, but expressed in terms of a geometric symbolism the emanation into
outward experience of phenomena contained as seed-images within the Mind is
a "projection" from a non-dimensional centre. The birth of objective exist-
ences from the Womb-Mind is equivalent to the deployment of space and time
from a spaceless and atemporal point. The attainment of Buddhahood^is a
return to that centre, the result of a "turning" or "reversal" (parâvrtti)
to the "base" (arraya)58 on which all things depend, namely, the tathagata-
garbha, the Storehouse Consciousness, Mind. It is a turning about in the
deepest seat of consciousness, a turning back, going "counter-current"
(pratlpa), a re-turning to the Centre, a "revulsion" and conversion from the
ego-centric discrimination that separates subject and object. It is the
attainment of Mind at the Centre, external to which no thing exists; it is
the realization that samsara is Mind Only (citta-matra).

* * * * *

Shingon Buddhism also teaches that innate within the mind of every
being there is a Womb that gives birth to Buddhas. Within this Buddha-Matrix
(buddha-garbha) the Mind of Enlightenment (bodhicitta) lies dormant, as a
Seed of Consciousness (vijnana-blja). The quickening of this Seed is made
manifest by an initial arousal of aspiration to attain Buddhahood; having
come to life, the Mind of Enlightenment grows within the Womb, nourished by
the "ten thousand practices of Great Compassion" (mahâ-karunâ), that is, by
the performance of rituals of meditation. The birth of the child is the
attainment of Enlightenment; its growth to manhood is the cultivation of
Method (upSya), in which the Awakened develops the means to aid, guide and
benefit unenlightened beings.59

The birth of Enlightenment from the innermost centre of the mind has a
macrocosmic counterpart. The Womb is the Principle (¿f., Ch. li, Jap. ri)
of the cosmos.60 The Buddha born from the Womb is inseparably merged in
non-duality with the world. Phenomena are aspects of the Buddha's Three
Mysteries : all physical phenomena are aspects of his Body; all mental
phenomena are aspects of his Mind; and all manifestations of the Dharma
are aspects of his Speech.

These Shingon doctrines are diagrammatically represented in the Matrix
Mándala (garbha-mandala), which shows the Womb of Principle, or the Matrix
of Great Compassion (mahâ-karunâ-garbha), the womb that gives birth to
Buddhas. The layers of the mándala show Buddhas, Bodhisattvas and beings in
various stages of maturation within the Womb, the culmination of which
process is represented by Mahà-vairocana Buddha at the centre of the mándala,
personifying the perfection of Method (upaya). In a complementary interpret-
ation the layers of the mándala are the outward emanation of the Body, Speech
and Mind of Mahâvairocana into the multiple states of existence. In this
view the figures in the mándala embody aspects of the Buddha's Body, of his
Dharrna and of his Vow-Mind (purva-pranidhâna-citta) . 61

57. See Sogen, 1912, pp. 215ff., for a lengthy summary.

58.^ in Chinese jfc$^ , chuan-i (Jap. teñe, or tenne), lit. "(re)turn-base",
= Skt. aáraya-paravrtti. 59. Dainichikyô, p. 610a et seq.

60. On the concept of Li (Jap. ri), see above, p. 123.

61. See Toganoo, 1932, passim; MKDJT, p. 1492, s.v. Taizg mandara.

* * * * *
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Fig. 126 : The Matrix World Mándala, which represents the Buddha Mahavairocana
Tathâgata as the all-encompassing Womb and the progenitive Centre
of the universe. The layers of Buddhas and Bodhisattvas surrounding
Mahavairocana represent the strata of the cosmos permeated by Maha-
vairocana as the Womb-Principle.
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These concepts throw light on the meaning of the garbha of the stupa.
It is the source not only of the phenomenal world (dharmadatu) but also of
Enlightened Buddhasf who are nourished and protected within its covering
until they emerge to succour suffering beings; and it is the source of all
the bodily, mental and verbal actions performed by the Buddhas to bring all
the beings of the three worlds from darkness into light.

The term dhâtugarbha62also takes on an added significance. In one of
its meanings the word dhatu is "an element of the body" and hence "bodily
remains, relics" so that dhatugarbha has generally been taken to mean "relic
container", originally applied to the harmika at the top of the stupa1s dome
where the relics were installed and then by extension to the whole structure.
This interpretation, however, only gives a partial explanation of the term.
In its primary meaning dhatu means "world" or a constituent element of a
world.63 According to its etymological significance, therefore, the term
dhatugarbha means "the container of the world" or, more precisely, "the con-
tainer of the elements constituting a world". This was pointed out by Kern
as early as the beginning of the century, when he said that "the real meaning
of dhatu is 'element'... and the dhatugarbha is the matrix which contains
the elements... the true dhatugarbha of the Adi-Buddha, otherwise called
Brahma the Creator, is Brahmanda, the world egg which contains all the elements
and which the horizon divides into two parts. This is the true dhatugarbha :
the buildings are only its imitation".64

62. Dagoba, which derives from dhatugarbha, is the usual name given the
stupa in Sri Lanka. See above, p.260. Cf. Brown, 1965, p. 167.

63. Edgerton, 1970, p. 30, s.v. dhatu, gives the meaning of dhatu as "prim-
ordial element", with at least seven different senses :
1. the physical elements, the basic constituents of the physical world,

namely, Earth, Water, Fire, Air, Space and Consciousness;
2. elements in the body excusively and specifically;
3. the eighteen constituent elements of the psycho-physical being in its

relation to the outsi'de world, namely, the six sense organs, the six sense
objects and the six corresponding sensory perceptions;
4. the constituent elements of the mind, "heart" or character and, by

extension, the (psychic) character, the nature or natural "disposition;
5. sphere, region, world, state of existence, as in lokadhStu, "world",

arüpa-, rüpa- and kama-dhatu, the three "worlds" of the formless, form and
desire;
6. a mass, abundance, large quantity; and
7. elemental bodily substance, and hence bodily remains, relics.

In summary, what we are dealing with is a world or the constituent parts of a
world, whether they be the elements making upa world, a sphere, a state of
existence, which is to say a macrocosm, or those that go together to form the
microcosm of the individual's physical and mental being. The patriarchs and
scholar-sages who translated the Buddhist sutras from Sanskrit to Chinese
rendered dhatu as Jjf- , chiai (Jap. kai), "a boundary or limit, a world"
(Mathews, 1952), or alternately transliterated it asjfclp t'o tu (Jap. dato),
defined as "whatever is differentiated, a boundary, limit or region, that
which is contained or limited..." (Soothill and Hodous, 1934). Kobo Daishi
says that the term dhatu used in the name of the Vajra-dhatu-manflala has four
basic meanings : %~ , kai, "world"; ff , tai, "essence", » , shin, "body"; and
JJL4J , shabetsu, "what is differentiated". See MKDJT, p. 668, s.v., KongSkai
mandara; Burnouf, 1852, p. 511, cited by Combaz, 1935, p. 36.

64. Kern, 1901, p. 154; cf. Mus, 1935, p. 100; Combaz, 1935, p. 36.
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The cave within the mountain is assimilated to the supreme Truth.65

The Sanskrit word guhay "cave", derives from the root gun, "to cover, to
hide", which is synonymous with the root gup, whence gupta, applied to
everything having a secret character or to what is not outwardly visible.66

The cave is the innermost and most hidden centre of the cosmos in the
same way that the heart is that of the body. In the Brahmanic tradition
the "cave of the heart" is the vital centre of the being, the abode of both
the j ivatrna, the Spirit of Self (atrna) manifested in the human individual,
and the paramatma, the supreme and unconditioned Self that is identical
with Brahman.67Jivatma and paramStma are "the two who have entered into
the cave" and "who dwell on the highest summit".68

Microcosmically the cave is the central point of the heart, hidden and
invisible, containing the seed, or potentiality, of Enlightenment. Macro-
cosmically it is the central point of the universe, which contains in potentia
all the possibilities of manifestation. Enlightenment is an uncovering and
growth of the potentialities concealed within its point of origin. This
theme is reiterated in Buddhist and pre-Buddhist literature. "Know that this
Agni, who is the foundation of the eternal (principial) world and by whom this
can be attained, is hidden in the cave (of the heart)".69 This drawing out
of concealed possibility is an initium, a beginning and initiation, a death
and a second birth within the concealment and darkness of the cave - and it
will be remembered that every change of state takes place in darkness : the
Enlightenment of áákyamuni, for example, takes place in the hours of darkness
and is completed at the time of the rising of the sun.70

Every Buddhist initiation takes place in the cave of the heart, and the
initiatic space - building or mándala - is symbolically identified with the
cave. The Buddhist Way, as every other initiatic path, is a series of deaths
to selfhood and to the profane world. At his ordination and at each of the
stages of Bodhisattvahood the Wayfarer dies to one state of existence and is
reborn into a higher state. In this initiatic progress death and birth are
two faces of one and the same change of state : what is a death from one point
of view is always a birth from another; death in the preceding state is birth
into the state that follows.71

Entry into the cave is a second birth; emergence from the cave is a third
birth. The second birth, which is properly a psychic regeneration, operates
in the domain of the subtle possibilities of the human individuality. The

65. Eliade, 1958a, p. 235, citing Kànhupâda, Dohëkosa 14. On Mountain-
Cave symbolism, see Guenon, 1962, Chs. XXIX-XXXIV.

66. Guenon, 1962, p. 218. Guenon also points out that gupta is the
equivalent of Gk. kruptos, whence comes "crypt", synonym of "cave". The cave-
crypt, i.e., cave-sepulchre, relationship is examined below.

67. Guenon, 1962, p. 220; 1945, pp. 38-41; CU III.14.3 and VIII.1.1.

68. KU III.1; cf. Brahma-sûtra 1.2.11-12. 69. KU 1.17.

70. See, e.g., Warren, 1922.

178ff.71. Guenon, 1962, p. 211; 1953, pp
generally, see Guenon, 1952 and 1953.

For the concept of initiation
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third birth, on the other hand, takes place in the spiritual, and no longer
the psychic domain : it is an entry into the realm of supra-individual possi-
bilities. The second birth is a birth into the cosmos (corresponding to the
birth of the avatâra in the macrocosmic order); it is an entry into the cave,
where all the possibilities of the formal realm, both physical and mental,
are focussed and contained. The third birth is a birth from the cosmos, a
passage from the world of form (rüpa-loka) to the formless world (arupa-loka).
Symbolically, the former is a return to or a concentration within the central
point of the circle of the world, an arrival at the peak of the mountain or,
according to the symbolism here being discussed, an entry into the cave?
whereas the latter is a passage through the apex of the cave, an exit from
and leaving behind of the manifested universe in its entirety.

The symbolism of the initiatic cave is reflected in architectural forms.
The celia of the Hindu temple, which is a small cubical chamber, unadorned
and dark, is called the garbhagrha, "the womb of the house11.72 "The garbha-
grha is not only the house of the Germ or embryo of the temple; it also refers
to man who comes to the Centre and attains his new birth in darkness".73

It is rahasya, secret and mysterious. The garbhagrha is the "Cave in the
Mountain".74 The temple is called Guharâja, "King of Caves"; the temple is
a mountain; the celia within it is a cave.75 Deriving from this Indian usage
the Burmese term their Buddhist temples "caves" (ku), and the Ananda temple
at Pagan, for example, is so called and has kuharas, "caves" or halls radiat-
ing in the four directions from a massive centre.76 The Buddhist caitya
halls at Kârlî, Bedsâ, Ajantâ, Elurâ and elsewhere in India, and the rock cut
temples in China, are literally caves, cut into the living rock of hillsides.

Mountain and cave are two archetypes of Buddhist sacred architecture.
They are represented by the cave temple and the stupa. The architectural
expressions of the two symbols often combine or overlap : the cave temple
contains a stupa (the mountain in a cave); and the stupa contains a hollow
chamber (a cave in the mountain).77 The stupa is simultaneously a mountain
and a cave.

Fig.127 : The Ananda Temple of Pagan,
Burma. The temple is a cave (ku) with
subsidiary caves (kuhara) radiating in
the directions. Cf. the plan in fig.
77 on p. 133.

72. Cf. above, p. 73. Kramrisch, 1946, p. 162. 74. Ibid+t p. 147.

75. Brhat SamhitS LV.17, cited in Kramrisch, 1946, p. 169.

76. Griswold, Kim and Pott, 1964, pp. 26f.; Rawson, 1967, p. 180;
Bussagli, 1973, p. 228; Kramrisch, 1946, p. 169, n. 95 and 171.

77. Seckel, 1964, p. 136.
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4. THE LOTUS,

The concepts of cosmic containment and centering that are conveyed by
the womb, the egg and the cave are most usually expressed in Buddhism by the
symbolism of the lotus or the lotus bud, and although the dome of the stupa
is not explicitly identified with the lotus in the texts, the ascription can
be implied. An analysis of lotus symbolism adds to an understanding of the
symbolism of the dome.

As do the womb, the egg and the cave, the lotus lies at the secret centre,
in the most occult space (âkâéa) within the inner recesses of the heart .7 8

It is the "uncreated depository of Consciousness; in the space that is with-
in the heart lies the Lord of All, the Ruler of the universe".7 9 "Now here
in this city of Brahman (brahmapura) is an abode, a small lotus flower;
within it is a small space. What is within that should be sought, for that,

Fig. 128 : Examples of stupas showing the
dome emerging from a downward growing lotus,
which is the homologue of the inverted
Cosmic Tree whose roots are in Heaven and
whose branches are the levels of existence.

Fig. 129 : The Bodhisattva Avalokiteávara
(Jap. Kannon Bosatsu), whose cognisance is
the lotus, representing the lotus-mind that
contains Enlightenment.

Fig. 130 : A lotus opening to reveal the
Bodhisattva Tara, representing the Buddha
Nature that abides innate within the heart-
lotus, which opens when cultivated by med-
itational practices.

7 3 . CU VI I . 3 .1 . On lotus symbolism see Coomaraswamy, 1935a, pp. 1 7 f f .
& 3 9 f f . ; Bosch, 1960 , passim; Saunders, 1960 , pp. 1 5 9 f f . ; Zimmer, 1955,
pp. 1 5 8 f f . ; 1 9 4 6 , pp. 9 0 f f . ; BKDJT, pp. 5 0 3 6 f f . , s.v., Renge; MKDJT, pp. 2294
f f . , s.v.r Renge; Chevalier and Gheerbrant, 1973, 3, pp. 1 4 1 f f . , s.v., Lotus;
Cirlot, 1962 , pp. 1 8 4 f . ; Guenon, 1962 , Ch. IX ("Les fleurs symboliques"),
pp. 9 4 f f . ; Getty, 1962, pp. 1 9 2 f . , s.v. r Padma; Ward, 1952, passim.

79. BU I V . 4 . 2 2 .
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assuredly, is what one should desire to understand... As far, verily as this
(world) space (âkâaa) extends, so far extends the space within the heart.
Within it, indeed, are contained both Heaven and Earth, both fire and air,
both sun and moon, lightning and the stars. Whatever there is of him in this
world and whatever is not, all that is contained within it".

In Buddhism the lotus of the heart-mind similarly lies at the innermost
centre of the being and when nurtured by meditation and other practices opens
to reveal the indwelling Buddha-Nature (buddhatâ). In this symbolic formula
the flowering of the lotus is the attainment of Enlightenment : the petals
open to disclose the Buddha seated on the lotus pericarp. This theme is
given explicit plastic expression in the Burmese and Indian bronze lotus buds
with hinged petals that open to show a Buddha, a Bodhisattva or a stupa.81

The symbolism of the lotus as the birthplace of Buddhas is recurrent
in the Mahâyâna literature. The Mahâ-sukhàvatî-vyûha, for example, describes
the lotuses growing in the jewel ponds of the Land of Supreme Bliss (sukha-
vatl) : "... from each there proceed thirty six hundred thousand kotis of
rays of light. From each ray of light there proceed thirty six hundred
thousand kotis of Buddhas, with bodies of golden-colour, possessed of the
thirty two marks of great men, who go and teach the Law to beings in the
immeasurable and innumerable worlds in the eastern quarter. Thus also in
the southern, western, and northern quarters, above and below, in the
cardinal and intermediate points, they go their way to the immeasurable and
innumerable worlds and teach the Law to beings in the whole world".82 As
the ten directions of space are deployed from a centre, so are the omni-
present Buddhas born into the worlds from the lotus.

Q -7

Another of the Pure Land sutras, the Ami tâyur-dhyâna-sûtra , describes
how those who call upon the name of Amitâbha Buddha ("Buddha of Immeasurable
Light") are reborn within lotus buds in the Land of Supreme Bliss. When
their stock of karma is exhausted the lotus unfolds and the devotee attains
the ultimate liberating vision of Amitâbha and his Pure Land. 94

At the centre of being abides the pure and immaculate Mind of Enlighten-
ment (bodhicitta). Its purity is conveyed by the lotus, which is undefiled
by the mud from which it grows. This is a concept coeval with Buddhism and
it recurs in the earliest Pali literature, in passages such as that which
says, "Just as, Brethren, a lotus, born in the water, full grown in the
water, rises to the surface and is not wetted by the water, even so,
Brethren, the Tathágata, born in the world, surpasses the world and is un-
affected by the world".85 In the Milinda Pañho the purity of nirvana is
likened to that of the lotus,85 and Nàgasena uses the lotus to exemplify
the qualities that the Bhiksu should possess : as the lotus grows in the

80. CU VIII.1.1-3.

81. Griswold, Kim and Pott, 1964, p. 34 & fig. 22 on p. 43; Luce, 1969,
3, pis. 425 - 428a; Shorto, 1971, p. 77; Lad, n.d., pi. 48 on p. 212, which
shows an Indian example that opens to reveal Vajratâra.

82. MSV 16; cf. Fujimoto, 1955, 1, p. 100.

83. Together with the Larger and SmallerSukhavatl-vyuha-sdtras the
AmitSyur-dhyâna-sûtra is one of the three fundamental sutras of the Pure Land
schools of Japanese Buddhism, that is, the Jodo ("Pure Land") and Jodo Shin
("True Pure Land") schools.

84 . DS 22ff.; cf MSV 41.

85. S III. 140; cf. Saunders, 1960, p. 250, n. 8; Coomaraswamy, 1935a,
p. 21 . 86. Mil IV.66.

80
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water but is undefiled by the water, so the Bhiksu should be undefiled by
the support he receives, by his following of disciples, by fame, honour,
veneration or an abundance of requisites; as the lotus remains lifted in
the air, so the Bhiksu should remain far above worldly things; and again,
as the lotus trembles in the breeze, so the Bhiksu should exercise self-
control in respect of the least evil dispositions.87

The lotus is within the heart, at the centre of the being. In a comple-
mentary symbolism it grows from the navel of the world. In the Brahmanic
mythology it grows from the navel of Prajàpati, whose form is this world,
head the Sky, feet the Earth and navel the Atmosphere.88 In the later Hindu
literature the lotus grows from the navel of Visnu, who sleeps upon the
Cosmic Ocean supported by the Serpent Ananta ("Endless"); the lotus opens
to reveal Brahma, the progenitor of the worlds.89 The recumbent Visnu is
described as "lotus-navelled11 (padma-nabha); and Brahma is termed the
"lotus-born" (abjaja), the "navel-born" (nabhija) and the "lotus-seated"
(padmasana).9Q

The theme of the lotus growing from the navel of the deity is echoed in
the Buddhist literature. Immediately prior to his departure from the palace
on the night of his Great Renunciation, Siddharta dreams that a lotus rises
from his navel up through the worlds to the Akanistha Heaven, the Heaven of
the "Final Limit of Form" and the very summit of the cosmos of formal mani-
festation (rupaloka).91 With equivalent symbolic reference it is told that
when the Buddha descended into the womb of his mother Maya a lotus grew from
the waters up to Brahma's Heaven and all the possibilities immanent within
prakrti lay within this lotus like a drop of nectar.92 According to a
Nepalese tradition, at the beginning of the world the Adi Buddha manifested
himself in the form of a flame rising from a lotus flower.93

For Shingon Buddhism also the lotus, which symbolizes Principle, is
identified with the heart (hrciaya), and this in two senses. At one level
hrdaya, from the root hri, "vital spirit, the subtle, the recondite", is
the pure Mind of the Essential Nature (svabhava-hrdaya), likened to the
lotus which opens to reveal the innate Buddha-Nature (buddhatâ). At another
level it is the physical heart, whose four arteries and four veins are the
eight petals of the lotus. It is an essential concept of Shingon Buddhism
that the physical world is intimately and inseparably suffused by its Prin-
ciple, so that the phenomena of manifestation and their Principle exist in
an indistinguishable identity. Conditioned phenomena, in a continual state
of flux, and their immutable, unconditioned Principle, are two aspects of a
unique Reality that subsumes them both. The Shingon teaches that the lotus
is at one and the same time the corporeal, corruptible organ of flesh and
blood and the spiritual organ, the abode of Buddhahood, that centres the
being.94

The Shingon doctrine compares the lotus seed that contains within itself
the whole potentiality of the lotus plant and flower to the Mind of Enlighten-

87. Mil VII.2-4, quoted by Ward, 1952, pp. 137f.

88. See above, pp. 47ff. 89. See above, p. 194.

90. Coomaraswamy, 1935a, pp. 17f.

91. Lalita Vistara , 1 , p. 196; Bosch, 1960, p. 56; Foucher, 1 917, pp.147ff.

92. Hodgson, 1874, p. 115; Levi, 1905, 3, pp. 163ff.

93. Bosch, 1960, pp. 56f.; Getty, 1962, p. 192.

94. MKDJT, p. 17, s.v. Ajikan; p. 1240, s.v.. Shin.



206.

ment (bodhicitta), which is the virtuality of perfected Buddhahood carried
innate within every being; the growth of the lotus plant from this seed and
the formation of the lotus bud that contains and protects the flower is the
growth of the Mind of Enlightenment that takes place when nurtured by the
"ten thousand practices of Great Compassion (mahâ-karunâ)"; and the blossom-
ing of the lotus flower is the attainment of Awakening and the deployment of
the qualities and skills of Method (upâya).95

This concept is represented in the Matrix Mándala, also called the Mándala
of Principle and the Lotus Mándala,96 which shows at its centre an open
lotus,97 with Mahâ-vairocana Tathâgata, the hypostasis of Principle,98 seated
on the pericarp, and four Buddhas and four Bodhisattvas, representing the
stages in the opening of the Mind-lotus, seated on the eight petals that
surround him.99

Fig. 131 : The central section of the
Matrix World Mándala showing Buddhas and
Bodhisattvas seated on the eight petals
and pericarp of a lotus.

Fig. 132 : The Pure Land of the Buddha
Amitabha (Jap. Amida Butsu).

The panel to the viewer's left of the central lotus in the Mándala shows
the Bodhisattva Avalokiteávara (Jap. Kannon), whose Original Vow (pranidhana)
was to open the lotus of the Mind within all beings. Accordingly, he is
shown holding in his left hand a partially opened lotus, which he is opening
with his right hand. The other Bodhisattvas shown in the mansion represent
the stages in the process of the Heart-Mind's purification, whereby Ava-
lokiteavara1s Vow is brought to-fruition.1°°

95. aubhakarasimha, p. 61O.a.20; cf. MKDJT,p. 1563f., s.v. Chudai hachiyo
in, and p. 2303, s. v., Renge Mandara ; BKDJT, p. 3308, s.v.,Taiz5kai mandara;
Toganoo, 1932, pp. 65ff. 96* Jap, ri mandara and renge mandara respectively.

97. Called the "Central Dais Eight Petal Mansion" (Jap. chudai hachiyo
in). See MKDJT, p. 2303, s.v., Chudai ñachi yo in.

98. Jap. Ri hosshin. 99. See above, pp.135ff.

100. MKDJT, p. 379, s.v. Kannon in and p. 394, s.v., Kanjizai Bosatsu;
BKDJT, pp. SOOff., s.v., Kanzeon Bosatsu and p. 3309, s.v., Taizokai Mandara;
Toganoo, 1932, pp. 161ff.

* * * * *
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The lotus is also the container of the universe, as is implied in terms
such as padma-garbha, "Lotus-womb", and padma-koaa, "lotus-treasury". The
lotus is the cosmos : its filaments are the mountains, distant countries
exist on the outer petals, demons and serpents dwell on their underside.
On the pericarp there are four oceans centred by Mt. Meru and the great con-
tinent of which India is a part.101

At the time of the future Buddha's gestation in the womb of Maya, Brahma
perceived a lotus growing from the lower waters. This lotus contained the
quintessence of the world, which Brahma collected as a drop of elixir.
Placing it in a precious vase he offered it to the Buddha-to-be, who drank
it and absorbed its essence without difficulty, thus assimilating the quint-
essence of the universe given to him by the Ancestor of the World (lokapitâ-
maha).102

The Hua Yen (Jap. Kegon) sect103 teaches the doctrine of the Lotus Womb
World (padma-garbha-lokadhatu).10A This is described in the Brahmajala-sutra^ °5

which quotes the supreme Buddha Locana as saying, "I dwell on the lotus
throne which contains the worlds and oceans. This throne is surrounded by
one thousand petals. Each petal being a world, it makes one thousand worlds.
I metamorphose myself producing one thousand aâkyas, conforming to the one
thousand worlds. Further, on each petal which is a world there are a hundred
million Sumerus, a hundred million suns and moons, a hundred million worlds
each in four parts, a hundred million Jambudvïpas, a hundred million Bodhi-
sattva-áakyas, who are sitting under a hundred million bodhi trees, each of
them preaching the qualities and stages of a Bodhisattva... Each áakya of the
remaining nine hundred and ninety nine áakyas produces thousands and hundreds
of millions of áakyas, who do the same. The Buddhas on the thousand petals
are transformations of myself, and the thousands and hundreds of millions of
áakyas are the transformations of these thousand áakyas. I am their origin
and my name is Locana Buddha". 106

This revelation of Locana Buddha is plastically represented by the huge
and famous bronze image housed in the Todaiji temple in Nàra, Japan. The
image is seated upon a lotus throne, on each petal of which is engraved the
figure of aakyamuni seated on a throne located at the summit of a Great
Chiliocosm.107

101. Zimmer, 1946, p. 52; Ward, 1952, p. 137.

102. Foucher, 1917, pp. 147ff.; cf. Bosch, 1960, p. 56.

103. Ch. Hua Yen, Skt. Avataqisaka, named after the Ava tamsaka-su tra
(TaishO, vol. 9, Nos. 278 & 293), which provides its main doctrinal base.
Cf. Takakusu, 1956, pp. 108ff.; Steinilber-Oberlin, 1938, pp. 58ff.; Cook,
1977, passim; BKDJT, p. 869, s.v., Kegonshu.

104. Jap. renge z5 sekai; see BKDJT, pp. 5040, s.v., Renge z5 sekai.

105. Jap. Bommokyo, Taishó, Vol. 24, No. 1484. 106. Elisséeff, 1936, p. 91 .

107. See the plate in Okazaki, 1977, p. 35 and also Koboyashi, 1975, p. 67f
but Koboyashi1s description and notations contain errors. For a full and
accurate description, see Elisséeff, pp. 92ff. Another illustration is
given in BKDJT, Vol. 5, pi. 15221.
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Fig. 133 : The Lotus-Womb world described in the Brahmajala-sutra. A depiction
of that World is engraved on each of the petals of the lotus base supporting the
image of Locana Buddha enshrined at the Tôdaiji temple, Nlra, Japan, aakyamuni
is shown sitting at the summit of the universe contained within the Lotus-Womb.

It is clear from the above that the lotus and the womb are coterminous
in their symbolic significance, and this equivalence is given overt expression
in the "intentional language" of Tantric Buddhism, where the lotus is ex-
pressly identified with the womb and the female genitals while the vajra is
the liñga, the membrum virile.1 0 8

Fig. 134 : The Locana Buddha enshrined
at the Tôdaiji, Nâra, Japan.

Fig. 135 : The lotus opening to reveal
the five-prong vajra, representing the
deployment of the cosmos from the World
Axis, cognate with the Buddha and
Enlightenment. The vajra and the lotus
also represent the essential and sub-
stantial principles, the Buddha Method
(upâya) and Buddha Wisdom (prajnâ),
from whose union the cosmos comes into
existence (see below, pp. 212 f f . ) .

108. Eliade, 1958a, p. 252.
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5. THE SPHERE AND THE CUBE.

In its most usual form the domical type of stupa shows the hemisphere
of the cupola supported on a square base, the medhi. The relation of the
hemisphere to the square platform is the three-dimensional equivalent of
that which exists between the circle and the square discussed above, where
it was seen that in the stupa plan the circle represents the Earth, the
Lower Waters, and the square represents Heaven, the Upper Waters. Every
symbolism, however, is multivalent, and now in this three-dimensional context
the relationship is reversed so that here the activity of the heavens is
identified with the circular form, the dome, and the passive qualities of the
earth are associated with the square form of the base. Whereas in the plan
the dynamic form of the circle was equated with the ever-changing flux of
the earth, here it is seen to relate to the cyclic movements of the celestial
bodies; and whereas the static form of the square was previously equated with
the immutability of Heaven, now it is related,to the inert receptivity of
Earth. Neither schema precludes the other; they are complementary rather
than contradictory.

As in the case of the circle and the square the symbolism of the dome and
the base can be interpreted at several levels. The square base is the ex-
tended earth, measured out in the directions of space by a procession from
Unity to quadrature. The dome, in the likeness of the dome of the sky, re-
lates to the motion of the stars. The base relates to space, the dome to
time and, as with the circle and the square, their conjunction is the marriage
of these two parameters of the empirical world.

Fig. 136 : The Upper and
Lower Waters in the stupa.

Further, and at its highest level of reference, the conjunction of the
two forms expresses the union of complementary principles, the essential pole
of manifestation on the one hand and its substantial pole on the other
These considerations are developed in the following.

Transposing this, the dome represents the Heaven World, the base the
Earth World, and the space enclosed by the dome is the third of the Three
Worlds (tribhumi), Midspace. That is to say, the dome corresponds to the
Upper Waters, comprizing the totality of the informal possibilities of
manifestation, and the base corresponds to the Lower Waters, comprizing
the totality of the possibilities of formal manifestation.
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a. The Union of Complementary Principles.

In the cosmogenesis Unity proceeds to multiplicity by way of a diremption.
Unity polarizes into two complementary principles,1°9 universal Essence and
universal Substance.110 From their "union" or "interaction" the multiple
states of existence and all that they contain come into existence. Essence
is the active principle of manifestation; and Substance, the sub-stratum,
that which "stands below", is the passive principle, the support, of mani-
festation.

The analogy for this productive conjunction of principles, and one that
is to be found in many traditions, is given by the image of light reflecting
from water.111 Essence is compared to the rays of light that shine from the
spiritual Sun and reflect from the surface of the Waters of Substance. The
sensible and cognizable world is Essence reflecting from the plastic
sub-stans of the world.

The symbolism can be expressed by way of another analogy taken from
the modern world. In the likeness of images thrown upon a screen by a pro-
jector, the entities of the world emanate from the Sun and are carried by
rays of light, identified with Essence, which reflect from the surface of
Substance. In the same way that the viewer of the projected image is not
aware of the light source, of the light rays that carry the image, nor yet
again of the screen that reflects it, but sees only the one reflected from
the other, so also the principles of manifestation and the source whence they
originate are apprehended by reflection solely, and themselves remain unmani-
fested and outside the domain of the sensible or the cognizable.

This analogy is made less imperfect if it is imagined that the forms or
images are contained within the light source itself and not, as with a pro-
jector, in something external to it. In this manner all entities are
principially contained within Unity "prior" (in a logical, not chronological
sense) to their emanation. So also it must be imagined that not only the
rays of light but also the screen from which they reflect are simultaneously
projected from the light source : the light of Essence and the reflecting
surface of Substance both proceed instantly by a diremption of primordial
Unity.

109. The theme of the union of complementary principles is recurrent in
the writings of Guenon and Coomaraswamy. See e.g., Guénon, 1958a, Ch. VI
("The Union of Complements"), pp. 27ff. The union of purusa and prakrti has
exact parallels in other traditions, e.g.r that of Heaven (t'ien) and Earth
(ti) in the Chinese tradition.

110. The terms are used as defined by Guénon, 1945, pp. 48f., and 1953a.

1 1 1 . See Guénon, 1945, pp. 55f.
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In a complementary mode of viewing the symbolism112 the phenomenal
forms that arise into existence are thought of not as carried by the light
rays, but as being contained within the Waters, which comprize all the
possibilities of manifestation in a potential state. These possibilities
pass from potentiality to act, are actualized, when the rays of Essence shine
upon, or through, the Waters. Or, in another expression, they are realized
when the Waters are stirred by the Breath. The forms of the world of our
experience are light rays reflected from the waves of the Ocean of Possibility.

Although the production of forms can be spoken of as resulting from the
"union" of Essence and Substance, Essence does not enter into its productions.
The manner of its production is by way of an "actionless activity".113 While
itself remaining unchanged and unaffected, by its mere "action of presence"
it occasions the manifestation of forms, somewhat in the manner in which a
catalyst induces a chemical reaction without itself being changed. Essence
determines the development of the possibilities lying dormant within Sub-
stance, but does not enter into manifestation, so that its immutability is
not affected by the differentiation of phenomenal entities. Similarly Sub-
stance, while productive of entities, is not itself determined or modified
by, but remains outside and below its determinations. The hierogamy of
Essence and Substance produces the cosmos; but they themselves do not enter
into their productions, remain outside manifestation, and continue free
from all limitations.

b. Purusa and Prakrti.

According to the Brahmanic formulations of this symbolism principial
Unity, the source of the manifold entities of the cosmos, is universal Being,
personified as lavara, the Lord. This is the non-supreme Brahman (apara-
brahman), the first affirmation of the supreme Brahman (para-brahman), Non-
Being, metaphysically Zero and theologically Godhead, which lies beyond
Unity and multiplicity. From Being, lavara, proceed the two principles
purusa and prakrti.114

Purusa, "the Male", identified with Prajâpati, is the essential principle
of manifestation, and prakrti is the the substantial principle. Prakrti is
pradhána, "that which is laid down before all other things";% it is the
amorphous, plastic, tenebrous and chaotic support of the worlds. It gives
birth to existences and is therefore identified with Maya, the Mother of
Forms, the Great Illusion that generates phenomena, the Earth Mother and
Fertility Goddess, all the multifarious and multiform aspects of the cosmic
Matrix.

Purusa and prakrti are likened to the primordial Male and Female, personi-
fied as the God Siva and the Goddess áakti, whose union is productive of the
cosmos. Purusa is represented by the liñga, the phallus, and prakrti by the
yoni, the female sex organ; the conjunction of the liñga and the yoni repre-
sents the progenitive syzygy of the conjoint principles. The liñga marks

112. One that more properly belongs to the Aristotelian, as opposed to the
Platonic, viewpoint.

11 3 . Guénon, 1958a, pp. 55f. The term "actionless activity" (wei wu wei)
is borrowed from the Taoist tradition. It is frequently encountered in
Buddhist writings.

114. For the Brahmanic doctrine of purusa and prakrti see Guénon, 1945,
Ch. IV, "Purusha and Prakriti"; 1945a, pp. 256ff.
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the central axis and the effulgent ray that radiates from the point of
Unity; the yoni is its symbolic complement, the receptive and substantial
support of the cosmos.115

The symbolism is incorporated into the Vâstu-purusa-mandala, that is,
the mándala of purusa, Essence, immanent within existence (vSstu). Purusa,
figured as a man stretched out in the manner of the victim in the Vedic
sacrifice, is drawn upon the square of the mándala. He is Prajâpati, sacri-
ficed by the Gods at the beginning of time and thus "incarnated" in the
cosmos. Purusa is imprinted upon the square of prakrti; the two principles
are brought together in the mándala, which is thereby identified with the
cosmos produced by their union.116

c. The Union of Complements in Buddhism.

Although the assimilation is not entirely congruent, it is nevertheless
possible to perceive intimations of an analogous formula in the relationship
of the Buddha and the Dharma.117 The Buddha corresponds to the active prin-
ciple, Essence. Stationed at the hub of the World Wheel, which is also the
Wheel of the Dharma, he causes it to turn by his "actionless activity".
The word dharma, from the root dhr, "to carry, to bear", means "supporter"
and the Dharma, as do the substantial Waters, sustains the universe.11Q
It is the sub-stans of the worlds and the support of all phenomena, which
are therefore also called dharmas. From the same root dhr comes the word
dhâranl, literally "support",referring to the sacred phrases that Tantric
Buddhism deems to contain the concentrated essence of the total Dharma.
They are considered to be the foundation (pratistha) of the cosmos. In yet
another correlation, the root dhr is connected in both its etymology and its
meaning with another root, dhru, whence comes the word dhruva, "the pole".
By this association Dharma is linked to concepts of axiality. 1 1 9

The assimilation of the Dharma and the supporting Waters is prefigured
in the verse of the ¿atapatha Brahmana which says that "The Waters are the
Dharma",120 a dictum that is echoed in many passages in the Vedas which
identify the Waters and Vac, the Logos. As do the Waters, Vac "pervades
Heaven and Earth".121 "Separated into many portions", -Vac is "assigned to
many abodes, widely pervading".122 It is the Word or Voice "whose cradle is

115. On the liñga, see above, pp. 167ff.

116. Kramrisch, 1 946, pp. 67ff.; Burckhardt, 1967, p. 25; and above, pp.106ff.

117. See Guénon, 1957a, Ch. XXIV ("Le TYiratna") , pp. 194ff.

118. Guénon, 1957a, 197ff.; Lévi, 1905, p. 160; cf. Hodgson, 1874, p. 72, who
equates the Buddha Dharma with matra, "measure" : rnatra measures space and
Dharma "supports form and quality in space". See also Bosch, 1960, p. 122 and n. 20.

119. Guénon, 1957a, p. 198, n. 1. This might explain the passage in the
Amitâyur-dhyâna-sutra quoted above (p. 122) which describes the ground of
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the Waters of the Ocean11.123 "He (Prajâpati) created the Waters from the world
of vac. vac belonged to him. It was created, it pervaded all this. Because
it pervaded all this which exists, it (Vac) was called the Waters".124

"All this was created by Vac, and all that existed was Vac".1 25 "This male
(purusa) Prajâpati desired, may I be multiplied, may I be developed. Having
toiled and performed tapas, he first created the Veda, the triple science.
It became to him a foundation (pratisthâ)... resting on this foundation, he
performed tapas. He created the Waters from the world of Vac".126 Impreg-
nated by Prajâpati, Vâc gives birth to the first living creatures...12'and
"with this triple science (the Veda) he (Prajâpati) entered the Waters
(= Vâc). Thence arose an egg".128 Vâc not only pervades the universe, but
also, as do the Waters, sustains it.

With similar reference within Buddhism, the Saddharma-pundarTka-sUtra
teaches that the Voice (vac) of the Sutra pervades all space. The entire
creation is based upon it. The Voice of the Sutra contains the Body of the
Buddha Sakyamuni and the Bodies of all the past and future Buddhas. The
Voice of the Sutra gives birth to these Buddha Bodies.129 The Dharma is not
created by the preaching of the Buddha but is the pre-existing and ever-
immutable Principle that gives birth to all the Buddhas who preach the
Dharma. All the Buddhas are one and consubstantial with the Voice of the
Dharma whence they sprang.130

In Buddhism generally the Buddha and the Dharma are not truly congruent,
with the essential and substantial poles of manifestation since they are not
seen as conjunct, cosmo-progenitive principles. In Tantric Buddhism, how-
ever, the Buddha and the Dharma are specifically identified with purusa and
prakrti. The Buddha is assimilated with Method (upâya) as a masculine
principle cognate with Essence; the Dharma is assimilated with Wisdom (prajnâ)
as a feminine principle cognate with Substance; and the Community (sangha)
is identified with the cosmos produced by their union.131

In the doctrines of the Buddhist Tantra the highest and most perfect
Enlightenment (anuttara-samyak-sambodhi) has two aspects : on the one hand
Wisdom (prajña) which is pure Consciousness, the supreme Cognition; and on
the other Method (upâya), the "actionless activity" of the Buddha who
descends into the world to work there for the Enlightenment of all beings.
Wisdom is identified with the Void (áünyata), and Method, which acts from
compassion for the sufferings of beings, is identified with universal Com-
passion (karuna).13 2

Wisdom is the static and passive principle, the primordial container,
support and source of all phenomena (dharma). Method, by contrast, is the
active and dynamic principle whose action of presence, the expression of
Compassion, brings forth the possibilities of the dharmas that lie in the

Amitabha's Pure Land as a banner. 120. áB XI.1.6.24.

121. RVX.125.6. 122. RVX.125.3. 123. RVX.125.7.

124. áB VI.1.1.9; cf. Panchav. Brâhmana XX.14.2.

125. áB VIII.1.2.9; cf. áB VII.5.2.21. 126. áB VI.1.1.8.

127. Kâthaka XII.5. 128. áB VI.1.1.10. For other texts relating to
Vâc, see Bosch, 1960, p. 53. 129. SPS, cited by Bosch, 1960, p. 123.

130. Cf. Bosch, 1960, p. 162.

131. Dasgupta, 1959, p. 98 & 98 n. 1; Saunders, 1960, p. 154; Hodgson,
1874, p. 127; cf. Getty, 1962, pp. 28 & 197.

132. Dasgupta, 1959, p. 4; 1962, pp. 338ff.; Pallis, 1961.

* * * * *
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Void of Wisdom. 

1 33

Fig. 137 : The Bodhisattva Prajnâ (Jap. Hannya)
who represents Wisdom (prajña) and the substans
of the universe. She carries t'he Sword of
Wisdom that cuts away ignorance to allow the
birth of Buddhas.

Fig. 138 : The jewel in the lotus, represent-
ing the progenitive union of Wisdom and Method.
The symbol is homologous to that of the vajra
and the lotus, shown in fig. 135, p. 208.

Fig. 139 : A Tibetan yab-yum image, showing
the union of Method (upâya), represented by
the Adi-Buddha, and Wisdom (prajna'), repre-
sented by the female Adi-Prajn3, corresponding
respectively to purusa and prakrti. Essence
and Substance.

In their cosmological connotations Method and Wisdom are the equivalents
of purusa and prakrti. Wisdom is identified with the primordial Waters;
she is also described as the Mother of the Three Worlds, the Mother of the
Gods13¿* and the Mother of Buddhas. As Adi-Prajña, primordial Wisdom, cog-
nate with the Unity of Being, she gives birth to the Adi-Buddha, the prim-
ordial Buddha, and then joins with him in union. She is first his Mother,
and then his Consort.135 The Adi-Buddha and Adi-Prajna are the Father and
Mother of the world and in Tibet their union is expressed in an overtly
sexual iconography. Yab-yum figures show the Adi-Buddha, or Method (upaya) ,
as the Father ( y a b ) , and Adi-Prajña, Wisdom, as the Mother ( y u m ) , in sexual
union, which represents the non-dual conjunction of the two principles
(prajñopaya). In other contexts the two principles are represented by the
seed and the ovum, by the male and female sex organs, by the jewel, or
vajra, in the lotus, and so on. 1 3 6

Analogous concepts, but lacking the sexual imagery, are expressed in the
two mándalas of Shingon Buddhism, the Matrix World Mándala (garbha-koéa-
mandala) and the Diamond World Mándala (vaj ra-dhâtu-mançlala). The former is
also called the Mándala of Principle (Jap. ri mandara) and the latter is the
Mándala of Knowledge (Jap. chi mandara) .137 AS previously explained, ri, $f ,
is the Principle or "inner Law" of things. It is the Principle by which

133 .  Dasgup t a ,  1962 ,  p .  28 .  134 .  I b id . ,  p

136 .  El iade ,  1958a ,  pp .  259ff .

137 .  There  i s  no  exac t  Sk t .  equ iva len t  fo r  r i .

133. Dasgupta, 1962, p. 28. 134. Ibid., p

Jap. chi translates
jnSna, "Knowledge", and is interchangeably used to designate prajña,
^Wisdom". 138. MKDJT, p. 2271, s.v., Ri mandara.

* * * * *

133. Dasgupta, 1962, p. 28. 134. Ibid., p 133. Dasgupta, 1962, p. 28. 134. Ibid., p
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Fig. 140 : The Diamond and Matrix World Mándalas, here represented by their
central sections. The mándalas represent two aspects of Enlightenment, those
which respectively correspond to the vajra and the lotus, to essential Know-
ledge (jñána) and substantial Principle (Jap. ri), to the in-forming and
receptive poles of cosmic manifestation. The Shingon school of Buddhism
teaches that these aspects are totally merged in an inseparable non-duality
(advaita, Jap. funi).
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things are what they are and not something else, or the pattern of order
that runs through nature. It denotes the plenitude of that which sustains
the phenomenal world. Principle thus has obvious analogies with the concept
of Dharma as this term has been analysed above. In reference to the mándala
it is synony.mous with the Matrix that contains, sustains and gives birth to
the things of the universe. Principle is all-pervading, unobstructed and
omnipresent; it is immanent within all the forms of the cosmos.

The tradition-laden Chinese term li, "Principle", was adopted by the
Buddhist translators as a kenning for the Sanskrit éûnyatâ, "Void", con-
ceived as the female principle from which forms arise and to which they
return. The Matrix Mándala is called the Mándala of Principle because it is
the mándala that represents the Void-Principle that pervades the worlds.138

The Diamond World Mándala, on the other hand, represents the comple-
mentary aspect of Reality, which is Knowledge (jnana). This is the Buddha
Knowledge that discriminates between the existence and the non-existence of
the dharmas, the Knowledge that differentiates the ephemeral and mutable
aspects of phenomena from the permanence and immutability of their Principle.
Phenomenal entities are totally fused within Principle in what is technically
termed a "horizontal identity" (Jap. 5-byôdô); the "actionless activity" of
Knowledge brings them forth from their indistinction within Principle, and
by its discriminating function, perceives them in their "vertical differenti-
ation" (Jap. ju-shabetsu) : by the union of Knowledge and Principle forms
issue forth into separate, differentiated existence.139

Knowledge, being immutable and indestructible, is represented by the
diamond (vajra); Principle is identified with the world-supporting lotus
whose opening is the deployment of forms; and therefore the two mándalas
that embody them are also termed respectively the Vajra-Mandala (Jap. kongo-
mandara) and the Lotus Mándala (Jap. renge-mandara). In Tibetan Buddhism
the vajra represents the male phallus1*° and has a significance analogous
to that of the liñga, while the lotus represents the female genitalia. The
symbol of a vajra or a flaming jewel supported on a lotus, frequent in both
Tibetan and Japanese Tantric Buddhism, represents the union of the conjoint
principles, Knowledge and Principle.141

Fig. 141 : The va Ira and the
lotus as the complementary
principles of universal man-
ifestation.

Fig. 142 : The sphere and the
cube as the complementary
principles of manifestation.

Sphere
Essence
(Purusa)

Cube
Substance
(Prakriti)I

138. MKDJT, p. 2271 , s.v. Ri mandara. 139. MKDJT, p. 1 599, s.v. Chi man-
dara. 140. E.g., in the Hevajra-tan tra , quoted by Dasgupta, 1958, p. 106.

1 4 1 . It is to be noted that this symbolism differs from that of Wisdom
and Method in that here Wisdom (= Knowledge) is conceived as the male prin-
ciple. Failure to perceive the transposition has led several authors to
interpret the symbol of the vajra in the lotus as representing the union of
Wisdom and Method, involving the manifestly erroneous assimilation of the
vajra and the female principle and the lotus with the active, male principle.
This might also relate to the unexplained anomaly that exists in Tibetan
iconography, where yab-yum figures invariably show the female (yum) as the
active partner (see Bharati, 1965, p. 216), contradicting the texts which
describe her as the static principle.

* * * * *
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The conjoint principles purusa and prakrti, áiva and áakti, Method and
Wisdom, Knowledge and Principle, are symbolized by the sphere and the cube
respectively. The sphere, as the least differentiated and most dynamic of
geometric forms, is taken to represent the active or male principle, and
the cube, as the most differentiated and the most static and stable of
geometric forms, is taken to represent the passive, female principle.142

The juxtaposition of the dome, which relates to the sphere, and the quadr-
angular base, which relates to the cube, expresses the marriage of the
productive principles : the body of the stupa is an image of the world
insofar as it is the product of their union.

d. The Symbolism of the Cross.

The complementary principles of universal manifestation, Essence and
Substance, arise by a polarization of Unity. The One becomes Two. The Two
unite to produce the cosmos. The two phases in the process of generation
are shown by upward and downward pointing triangles :

The resultant of the union of Essence and Substance, represented by the
lower point of the downward pointing triangle, is the cosmos, comprizing
all the phenomenal entities of the physical, the psychic and the formless
domains. 1- 43

As we have seen, the totality of each of the multiple planes of existence
making up the universe is subsumed within its centre. Thus, whoever has
returned to the centre of his level of existence and has identified himself
with that centre has thereby concentrated the manifold entities belonging
to that state within the centre of his own being. For this reason he can be
taken to represent the whole state of existence that he centres. He is the
unified synthesis of its multiplicity. Being reintegrated within the centre
of his plane of existence he is also thereby reintegrated within the centre
of the human state, and can be considered as the principial or archetypal
Man, who typifies the ideal and perfect state within the human condition.144

It is within this framework of ideas that the lowermost point of the second
triangle can alternately be interpreted as signifying a world, or the Man
who centres that world. 1 45

142. Guénon, 1953a, pp. 170ff. 143. Guénon, 1957a, pp. 23ff.

144. Ibid., p. 30ff.; 1958a, pp. 6ff. 145. Guénon, 1957a, p. 37,
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If the two triangles are united by their common base to form a quater-
nary, the fourth term is vertically beneath the first term, which indicates
that unified Man is a reflection of principial Unity,146 expressing a con-
cept that is equally conveyed by the stupa plan. The Man who has returned
to the central point of existence combines in himself the two natures of
the complementary principles. He is not only their product, but also the
medium of their reunification.147

The first and last terms of the quaternary both occupy a central posi-
tion between the other two, but in an inverse relationship : in both cases
they unite and reconcile the complementarles, but in the first case as their
principle and in the second as their product. The former case is one of
centrifugal polarization, the latter of centripetal unification.148

Essence, however, stands above and Substance stands below the things
that they produce, so that the relationship of the complementarles and their
product is more appropriately shown in a vertical arrangement, with Man
standing above Substance, which is his support, and below the down-flowing
influence of Essence. In the geometric expression of this disposition, the
sphere or circle corresponds to Essence, the cube or square is Substance,
and Man is shown by a cross. The cross represents the \ertical and one of
the two horizontal arms of the three-dimensional cross : the horizontal is
a plane of existence and the vertical is the axis that passes through it at
its central point. Alternately, in a two-dimensional representation, it is
the cross of the four horizontal directions of space. In either case, the

146. Guénon, 1947a, p. 37. 147. Ibid., pp. 29f. 148. Idem.
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point where its arms cross is the centre of the plane of existence, the
location of perfected Man. It marks the point of mediation, of contact be-
tween the worlds, the point where the axis linking the heavenly and the
terrestrial realms strikes the plane of earth, and where the supernal in-
fluences, passing down the axis, irrupt into the world. When man is identi-
fied with the central point, he becomes a mediator between the celestial
and terrestrial worlds; he is the visible trace or reflection of the divine,
and through him flow the heavenly forces descending from above.149

* * * * *

The ternary formed by the complementary principles and their product,
Man, embodies a symbolism that occurs in various forms in a large number of
traditions. It is the Chinese Taoist Great Triad of Heaven, Earth and Man,
in which Heaven (t'ien) equates Essence, Earth (ti) equates Substance,150

and Man, representing the "ten thousand things", that is, the totality of
manifestation, is the offspring of their marriage or, to use the Taoist
formula, the "Son of Heaven and Earth".151

The Three Jewels (triratna) of Buddhism, namely the Buddha, the Dharma
and the Community (sangha), embody an analogous symbolism. As seen above,
the Buddha corresponds to the active component of the triad, the Dharma is
the supporting substratum, and the Sangha is the third term of the ternary,
representing the centrally located section of humanity and, by extension,
the cosmos. The ideal type of the members of the Buddhist Community is
the arhat, the Worthy, who has perfected his humanity by returning to the
centre of his state of existence. He corresponds to Man in the Great Triad.

The Buddhist concepts of kingship provide another example of the schema.
The king is symbolically located at the centre of his realm, which is struc-
tured in the image of Indra1s Heaven of the 33 Gods (trSyastrimsa) on the
summit of Mt. Meru, where Indra, the prototypic King, is enthroned at the
axial pivot surrounded by his retinue of gods in the 32 directions of space :
the 4 cardinals, the 4 ordinals, and then their intermediate divisions and
subdivisions. The geometric structuring of Indra1s Heaven is in turn re-
flected in the layout of the terrestrial kingdom, divided into directionally
oriented provinces and centred by the sovereign's palace.

The king is located at the centre of the kingdom, which is a.similitude
of the cosmos. Throughout Buddhist Asia the monarch is accordingly addressed
by epithets that affirm his central position in the world. The Burmese
king, for example, was called "Centre of the Earth" and "Centre of the Uni-
verse".152 Situated at midpoint of his realm and the midpoint bf the cosmos
he occupies the point where the principles unite. He is the visible product
and living embodiment of their conjunction. Symbolically, and in his per-
formance of rituals, the king combines the natures of the Buddha and the
Dharma. In some ritual contexts he is equated with the Buddha himself; in
others he is seen as a Bodhisattva who will attain Buddhahood in the next
birth.153 In the likeness of the Buddha he is a cakravartin, a turner of

149. Ibid., p. 31.

150. Confusion can arise from a failure to distinguish Heaven and Earth
(t'ien and ti) of the Chinese tradition and Heaven (svarloka) and Earth
(bhüloka) in the Brahmanic schema of the Three Worlds. The former correspond
to purusa and prakrti, the universal principles that stand outside of mani-
festation, while svarloka and bhuloka correspond to the Upper and Lower
Waters, those of formless and formal possibility respectively, and both with-
in manifestation. 151. Guénon, 1957a, pp. 82ff.

152. Tambiah, 1976, p. 103. 153. Idem.
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the Wheel, and thereby identified with the Buddha as the "motionless Mover"
whose "action of presence" initiates the movement of the World Wheel. On
the other hand, and expressing his possession of the Dharma-Nature, he is
called the "Dharma-King" (dharma-raja). The Buddha's Law is made manifest
in his person; he is fhe perceptible similitude of Principle. He acts as the
mandatory of the Law and as the executive (kartr) of the cosmic Norm. He
translates the Dharma into regulatory action. As the earthly embodiment
of the Dharma, the cosmic principle that orders chaos, he is the source
whence radiates the temporal Law that regulates the kingdom and lacking
which it would disintegrate into disorder.

* * * * *

The geometry of the stupa embodies the triad comprizing the complementary
poles and Man as the product of their union. The spherical form of the dome
represents the Essential principle, identified with the Buddha, with Method
(upâya), with the Diamond World of Knowledge. The cube-related form of the
base is the Substantial principle, identified with the Dharma, with Wisdom
(prajna), and with the Matrix World of Principle. The six-armed cross
formed by the vertical axis and the four directions of space on the hori-
zontal plane is the cosmos as it abides in wholeness within its centre, or
it is perfected Man, identified with the Sangha, with the arhat, or with
the Buddhist king. The same symbolism is also reflected in the stupa plan,
where the circle, the square and the cross of the directions correspond
respectively to Essence, to Substance and to the resultant of their
marriage.



1. THE STUPA TYPES.

The stupa has many variant forms. For the purposes of this study they
are classified under three heads :

1) The dome-stupa. The predominant visual element is the dome. The proto-
typic form is seen at Sâncî; it is the type that predominates among the
early stupas of India and in Sri Lanka, Burma and Thailand. Variant forms
are seen in Tibet and in the type- of stupa called the Prabhutaratna Stupa
(Jap. tahô to, lit. "Many Jewels Stupa'1) in Japan (see fig. 144, i).

2) The terrace-stupa. The dome is diminished and raised upon a podium
formed by a truncated, stepped pyramid. The terrace-stupa is common in
Tibet and Nepal, in Burma, in Central and South East Asia. The preeminent
example of the type is Borobudur in Java.

3) The tower-stupa. A multi-layered, tower-like structure, usually referred
to as a "pagoda".1 There are two main forms. One, of brick or masonry,
indicates the layers by a series of relatively inconspicuous cornices or by
windows; the other, of timber, expresses its storeys by a series of strongly
articulated roofs. In both types an almost vestigial stupa stands as a
finial upon its summit. The former type is exemplified by Bodhgayâ and by
the masonry towers of China; the latter, once common in China, is now mainly
to be seen in Japan, where it exists in large numbers.

1• It is usual to distinguish stupas and pagodas, with the latter term
being applied to the multi-storeyed towers found most characteristically
in the Far East. This usage is not adopted in this thesis, since the word
"pagoda" bears no relation in derivation or meaning to anything in the
Buddhist vocabulary. It is a Portuguese neologism, possibly a corruption
of the Sanskrit bhagavat, "blessed", or the Persian but Kadah, "idol house"
(Willetts, 1965, p. 392; Encyclopaedia Britannica, s.v., "Pagoda"). The
terms commonly used in the Indian Buddhist literature are stupa and caitya
(or thüpa and cetiya in Pali). These are used with local variations of
pronunciation throughout Buddhist Asia. In the Cfrinese literature they are
transliterated as ^.^fü^ (Ch. su t 'u po; Jap. sotoba) , which is abbreviated
to *£ (Ch. t'a, Jap. to), literally "tower", and as £̂  (Ch. chih t'i,
Jap. shidai) respectively. Early Chinese texts designated monuments con-
taining relics (áarlra) as su t'u po (stupa), and those without them as
chih t'i (caitya), regardless of their form. Later, however, the terms are
used indiscriminately and as synonyms, thus returning to the practice fol-
lowed in the ancient Indian texts, such as the Divyâvadânaf p. 242, where
there is a passge in which the terms stupa and caitya are both applied to
the monument that is erected over the relic-ashes of the Buddha Ksemankara
(Bénisti, 1960, pp. 48 &74), and the Bodhisattvabhumi (BKDJT, p. 3832, s.v.r
To; Toganoo, 1970, p. 472; Bénisti, 1960, p. 240; all quoting the Maka-
sogiritsu (Mahasamghika-vinaya), Taisho, Vol. 22, No. 1425, 33, p. 1452;
also Vallée Poussin, 1937, pp. 283f.; Foucher, 1905, 1, p. 60; Combaz, 1935,
p. 30; BKDJT, p. 1876, s.v., Shidai). Considerable confusion can arise from
the erroneous use of the term caitya to designate "caitya halls", that is,
hollow structures containing a stupa, such as the famous rock cut cave
"temples" at Kârlî, ElOrâ, Ajantâ, etc. Cf. Griswold Kim and Pott, 1964,
p. 59, n. 9.

16 THE SYMBOLISM OF THE SUPERSTRUCTURE.
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Fig. 143 : Examples of dome-stupas from Thailand (a), Sri Lanka (b),
Japan (c), Tibet (d), India (e and h), China (f), Burma
(g and j), and Afghanistan (i).
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Fig. 144 : Dome-stupas from Thailand (a, b and e), China (c) and Japan (d, f and g).

Fig. 145 : Terrace-stupas from Java (Borobudur) (a), Burma (b and d) and Thailand (c).
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Fig. 146 : Examples of tower-stupas. a. The Bodhgayâ stupa, India, b. A tower-
stupa shown on the so-called "Bodhgayâ plaque", dating from the 1st or 2nd Century
B.C., the oldest known example of the tower type of stupa, c. A small votive
tower-stupa from India, d. A Burmese copy of the BodhgayS stupa. e - j. Examples
of tower-stupas from China.
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Fig. 147 : Further examples of tower-stupas from China (a - k) and Japan (1 - m).
The Japanese tower-stupas are typical of those built in China during
the T'ang Dynasty, none of which has survived.
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2. THE STUPA AS MOUNTAIN.

Cosmic Tree growing from
the Mountain summit.

Mountain within the Egg.

The stupa Egg.

In his monumental work on Borobudur Paul Mus has established beyond
reasonable doubt that every domical stupa implicitly contains the Cosmic
Mountain. Within the curve of the cupola stands a hidden Meru.2 The pre-
sence of this interior Mountain is evidenced by the harmika located at the
apex of the dome. As shall be shown in the following3 the harmika is
"the citadel of the gods" (deva-kotuva) and represents Indra*s Heaven,
the Trayastrimaa, that stands upon the summit of Mt. Meru. The harmikS is
the tip of the Mountain peak emerging from the Egg.4 In accordance with
this significance the sun and the moon are represented on the sides of the
harmikSs of many Tibetan and Sri Lankan stupas, since in Buddhist cosmology
the Sun and the Moon are said to circle the Cosmic Mountain. Tibetans
assimilate the stupa spire to the Cosmic Tree, which grows from the summit
of Meru,5 presupposing the existence of the Mountain in the cupola.6

Also, in some Sri Lankan stupas the Mountain is present within the dome
in physical as well as symbolic fact, figured by square blocks of stone
placed within chambers on the central axis deep within the construction.7

Mediaeval Sinhalese inscriptions and chronicles refer to stupas as "moun-
tains", .even when there is nothing in their location to suggest this nomen-
clature.8 To this day stupas in Sri Lanka carry names such as Abhayagiri,
Dakhinagiri, Vessagiri, etc., in which giri is "mountain".

The stepped pyramid "is likewise a Mountain. The form of the terrace-
stupa is that of the prSsada, which is specifically a Mountain.9 The
Burmese terrace-stupas are described as "mountains";10 and the Angkorian
temples, which are closely related to the terrace-stupa in both their form
and significance, are specifically built to represent the Mountain of the
World. Heine-Geldern says that "Practically every temple in South East
Asia, whether Hindu or Buddhist... (was) considered as the image of a
mountain, usually, though not invariably, of Mt. Meru. In ancient Cambodia
a temple was quite ordinarily referred to as *giri ' , 'mountain111.11

The same is also true of South East Asian terrace-stupas.

2. Mus, 1935, pp. 107ff. 3. See p. 247 f.

4. See below, pp. 257ff; Mus, 1935, p.113. 5. See below, pp. 256ff.

6. Mus, 1935, p. 116.

7. Paranavitana, 1946, p. 23 and pi. V; Hocart, 1927, p. 179; Mus, 1935
p. 108. It is relevant to the considerations concerning the symbolism of
the summit of the Mountain developed in the following, that in some cases
these Merus show a small reliquary (karanjuva) in the form of a stupa on
their summits. 8. Paranavitana, 1954, p. 205. 9. Mus, 1935, p. 115.

10. Griswold, Kim and Pott, 1964, p. 34. 11. Heine-Geldern, 1965, p. 3.

4. See below, pp. 257ff; Mus, 1935, p.113. 5. See below, pp. 256ff.

their summits. 8. Paranavitana, 1954, p. 205. 9. Mus, 1935, p. 115.
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Fig. 148 : The Mem stone in the relic
chamber of the TôpSvëva dâgaba, Sri Lanka.
a. Section through the relic chamber.
b. The stone, with a stupa on its summit.
See Paranavitana, 1946, pp. 22 ff., for
a full description.

Fig. 149 :
Tower-stupas and temples as Mountains* a. A Burmese "Mountain-
temple", b. The elkhara of the Hindu temple is the Cosmic Mount-
ain, c. Bodhgaya, d. The Balinese "Mem", e. The Japanese
stupa, called a shumisan, a "Mount Surneru",
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The tower-stupa of the BodhgayS type is the visual and symbolic equi-
valent of the Hindu temple, which also is identified with the Cosmic Moun-
tain.12 "The temple... is always the One Mountain, an image of manifestation
in its hierarchy along the central axis of being".13 The Hindu temple is
named Meru, the Mountain pivot of the World, Mandara, the Mountain Churning
Rod, and Kailaáa, the Mountain abode of áiva. The same assimilation applies
in the case of tower-stupas of the type in which the storeys are articulated
with roofs : the many-tiered temple-stupa of Bali is termed a "Meru",14 just
as the Japanese tower-stupa, of similar form, is called shumisan, "Mount
Sumeru".1^

3. THE MOUNTAIN IN THE EGG - THE EQUIVALENCE OF THE STUPA TYPES.

The Egg of the dome-stupa conceals a Mountain. The paradigmatic model
for this symbolic construct is found in texts such as the previously cited
passage from the Visnu Purâna in which the World Egg, floating like a bubble
on the primeval Waters, is said to contain Mt. Meru, "like its amnion".16

In the terms of cosmological symbolism and insofar as it is the container
of the world, the Cosmic Egg cannot exist unless its halves are held apart
by the Mountain Axis. In turn, the presence of the Mountain Axis necessarily
presupposes the existence of the World Egg. The cosmogenesis is a separation
of the two halves of the World Egg by the Mountain Axis - remove the Mountain
and the Egg returns into non-existence; its bifurcated foci are reunified.

The two halves of the Cosmic Egg are Heaven and Earth, the complementary
and principial poles of the universe, by whose "interaction" the phenomenal
universe comes into existence. These halves, Heaven and Earth, are propped
apart by the World Axis. Expressing this symbolism geometrically, the ovoid
has two foci, which lie on its axis. These foci represent the bifurcation
of a point-centre; the axis that joins them is also that which separates
them, and if they were not separated by this axis they would return to the
undivided unity of the point-centre whence they derived and the volume of the
ovoid would simultaneously return to the undifferentiated unity of the sphere.
The existence of the ovoid depends on the axis.

Fig. 150 : The Mountain in the World Egg.

12. Kramrisch, 1946, pp. 161ff. 13. Ibid., p. 168.

14. Heine-Geldern, 1956, p. 3. 15. MKDJT, p. 3834, s.v., To.

16. See above, p. 194.
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Similarly, the existence of the World Egg depends on its axis, which is
the Mountain.* ' Without the Mountain to prop them apart Heaven and Earth
would merge back into non-differentiation. This is to say that the World
Egg and the World Mountain that separates it's halves are concomitant. They
are mutually dependent and necessarily co-exist. The Cosmic Egg cannot
exist without Mt. Meru, and the Mountain cannot exist without the Egg that
surrounds it.

Transposed to the context of the symbolism of the stupa this concept
entails a most important consequence : the stupa dome, identified with the
World Egg, necessarily presupposes the existence of a supporting Mountain-
Axis; and in return the stupa Mountain necessarily presupposes the existence
of the Cosmic Egg. Therefore the stepped pyramid of the terrace-stupa and
the storeys of the tower-stupa, which have been shown to represent the
Mountain, must both be considered as supporting an invisible, but nevertheless
symbolically existent dome. The superstructure of every stupa is enclosed
within an unseen bubble. Symbolically, the Egg and the Mountain co-exist in
every stupa, but in the domed stupa only the Egg and in the terrace-stupa
and the tower stupa only the Mountain is visible. The dome on the one hand
and the the terraced pyramid and the tower on the other are two aspects of
one and the same cosmological schema : the dome is the Egg in which the
Mountain-Axis is invisibly contained; and the other two types are Mountains,
contained within the invisible hemisphere of the Egg. The emphasis is diff-
erent but the symbolism is the same.

Fig. 150 : a. The invisible Mountain in the Egg of the domical stupa
b. The invisible Egg enclosing a tower-stupa.

The concept is cogently conveyed by the diagram of circles that deter-
mine the elevation of the Japanese tower-stupa : the geometry reflects the
symbolic content. So also Mus, following Foucher, who pointed out the curved,
dome-like profile of Borobudur, put forward the thesis that this monument was
enclosed within an invisible, bubble-like dome.18 He could have gone further
and posited the existence of a similar symbolic dome for every stupa that
has the form of the Mountain.

17. Mus has shown that the four preeminent symbols of the axis in
Brahmanism - the Pillar, the Tree, the Mountain and the primordial Person
(purusa-prajâpati) - are equivalent and interchangeable, so that the presence
of an axis always presupposes the symbolic presence of them all.

18. Mus, 1935, pp. 99ff.

* * * * *
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Fig. 151 : The geometric set out of
the elevation of the Daigoji stupa,
Kyoto, Japan, showing the invisible
dome that encloses the structure.

Fig. 152 : A cross section through
Borobudur, showing how the monument
sits within an invisible sphere.

If the stepped terraces and the towers of stupas are enclosed within
an invisible Egg-shell then the generally accepted theory of the development
of the stupa requires revision. Historians trace the development of the
stupa from the Sâncï type, taking this as the original form from which all
others derived. Seckel voices the generally held view when he says that "all
forms of the stupa and pagoda, in all the countries of Asia, are directly

Fig. 153 : The evolution of the Indian stupa into the Far-Eastern tower-
stupa according to Seckel (1964, p. 114). From left to right :
the basic Indian type; the later Indian type (GandhSra); Chinese
multi-storeyed stupa; multi-storeyed Chinese iower-stupa.
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or indirectly derived from the Sâficï type of stupa". 19 The historians claim
to discern a series of morphological changes whereby the supporting base of
the stupa becomes increasingly prominent at the same time as the dome di-
minishes. They say that at an early date the circular base of the prototypic
Saftcï type of stupa was replaced by a square socle; this was divided into
layers, which were progressively enlarged until the terrace-stupas of the
Tibetan and Burmese type evolved, in which the original stupa dome had been
raised to the summit of a large stepped pyramid.

The development of the tower-stupa is similarly explained in terms of
an elevation of the base. The socle was enlarged and hollowed out to form
a celia containing a Buddha image. The stupa, now consisting of a stupa
raised above a shrine room, stood at the centre of a square vihara, made up
of a series of monks' cells. These were brought inwards, closer and closer
to the stupa base, until they were attached to its sides. Contracting still
further the cells were then incorporated within the mass of the stupa base
so as to stand beneath the dome. At the same time the terraces were con-
verted to sanctuaries by the addition of roofs. In the next step these
monks' cells, converted into chapels or niches, were superimposed to form a
multi-storeyed tower, with the stupa rising higher and higher as the support-
ing sanctuaries proliferated. The tower-stupa at Bodhgaya" is the end product
of this process in India.

Fig. 154 : The evolution of the Chinese tower-stupa
from the Indian prototype according to Willetts (1965,
p. 393). From left to right : ceramic model of a
Chinese watch tower, Han period; the Sand dorae-
stupa; reliquary in the shape of a stupa, Gandhâra;
two representations of stupas in wall paintings at
Tun Huang (5th-6th Centuries); relief of a multi-
storeyed tower-stupa at Yunkang (early 6th Century).

From India, say the historians, the form migrated to China, where it
combined with the indigenous pavilion towers to produce the multi-storeyed
"pagodas" that are so numerous in the Far East. "This combination of stupas
and vihâras", says Combaz, "is basically the origin of all the transforma-
tions undergone by the stupa in the course of its travels through Asia'1.20

19. Seckel, 1964, p. 106. The classic works on the development of the
stupa are Combaz, 1932, 1933 and 1935. See also Goetz, 1959, pp. 74ff.;
Seckel, 1964, pp. 103ff.; Longhurst, 1928 and 1936. Pant, 1976, discusses
the development of the Indian forms; Willetts, 1965, pp. 392ff., the Chinese;
Rawson, 1967, the S.E. Asian; Marchai, 1947, the Kampuchean; Rajanubhab,
n.d., those of Thailand.

20. Combaz, 1932, pp. 188f.
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The theory of its development supposes that the stupa, at first firmly
established on the ground, was progressively elevated to the top of a
terraced pyramid or to the summit of a stack of sanctuaries. As it rose
higher it simultaneously diminished in size, until in the Far Eastern towers
it became a mere vestige, reduced to the status of a diminutive and visually
insignificant finial. What was least significant in the beginning - the
base - became the dominating element; and the components that contained the
very essence and significance of the stupa - the dome, the harmika and the
spire - were relegated to comparative unimportance. If this account is
true then the history of the stupa is a record of an erosion of meaning.

Fig. 155 : Vestigial dome-stupas at the summit of tower-stupas
from China and Japan.

It would require a separate study to demonstrate the inconsistencies
in both the chronological and morphological data on which the theory is
based. It must suffice here to point out that the supposed evolution of the
stupa types is inconsistent with their symbolism. The domical and tower
stupas express the same symbolism, but in precisely opposite ways : in one
the perceptible Egg envelops an imperceptible Mountain; in the other the
expression is reversed and an imperceptible Egg encloses a perceptible
Mountain. The types are to be regarded as related but distinct and as in-
dependent and separate variations on a single symbolic theme.

This interpretation involves a seeming paradox. The Mountain formed
by the stepped pyramid of the terrace-stupa is enclo.sed within an invisible
dome; but at its summit stands a domical stupa : there is a dome built upon
a dome, a stupa standing upon a stupa. The apparent inconsistency will be
resolved when the significance of the harmika is examined in the following,
where it will be shown that the stupa is the Dharma and the locus of the
preaching of the Dharma is precisely at the summit of the Mountain. The
stupa in which the Diamond World Mándala is revealed, for example, stands on
the Mountain peak; the stupa is the Body of the Buddha, whose normal abode
and place of preaching is the Mountain top, a symbolism that is expressed
in the Far Eastern practice of placing the Buddha image, and in some cases
its equivalent, the stupa, upon an altar platform built in the likeness of
Mt. Meru. These are considerations that will be developed in what follows.

* * * * *
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Fig. 156 : A Burmese example of a stupa
standing on the summit of the
Cosmic Mountain.

4. THE SYMBOLISM OF THE LEVELS.

a. The Spatial Significance of the Levels,

The bases of terrace-stupas are divided into 3, 4 or 5 levels; tower-
stupas are divided into storeys, almost invariably of an odd number, and
counting from 3 to as many as 13 or more. In their general significance
these layers relate to the concepts of spatial deployment analyzed in the
first volume of this study.

Fig, 157 : Examples of terrace-stupas with multi-
level led bases from Angkor, Tibet and Thailand.

The stepped base of the terrace-stupa and the storeyed pile of the
tower-stupa both represent Mt. Meru, the Cosmic Mountain, which is identified
with the World Pillar (stambha), "in whom Earth, Midspace and Sky are set",21
and "of whom Earth is the basement and Midspace the belly... and the Sky
the head".22 As does the Pillar it supports the three layers of the world.
It props apart Heaven and Earth, and their diremption creates extended space,
the intermediate world, Midspace (antariksa) : "At first these two worlds
(Heaven and Earth) were together; and when they parted asunder the space
which is between (antar) them became that Midspace".23

21. RV X.7.12; cf. X.7.3, 8, 22 & 35. 22. RV X.7.32.

23. áB VI.1.2.23.
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Fig. 157 : The dome-stupa
as Mt. Meru, the Cosmic
Mountain.

Midspace extends from the surface of the Earth to the first of the
heavens,24 the Trâyastrimaa Heaven of Indra at the summit of Meru. That is
to say, Midspace is vertically coextensive with the Cosmic Mountain : its
height is exactly that of the Mountain. The Mountain summit marks the plane
of transition from the intermediate world of space to the celestial world
and, since they are identified with the Mountain, the stepped pyramid of the
terrace-stupa and the pile of the tower-stupa define the vertical extent of
Midspace. The body of the stupa is homologous with spatial extension. The
levels of the pyramid and the storeys of the tower are divisions of space.

The directions of space number from four upwards : the four directions
of space plus the centre is five; the four directions plus the Zenith and
the Nadir is six; the six directions plus the centre is seven; the four
cardinal directions and the four ordinals together make up the eight direct-
ions; these plus the centre give nine; and so on. Herein lies the meaning of
the stupa terraces and storeys.

The levels of the stupa body reiterate the symbolism of spatial deploy-
ment that was embodied in the plan, but now that symbolism is expressed in a
linear and vertical mode. The plan of the stupa, laid out from a centre and
according to the directions of space, incorporated a symbolism wherein time
was rendered static. Temporal succession was transmuted into space.

24. It is emphasized that svarloka, the Heaven-World, the Sky, is not
synonymous with Heaven (t* ien) in the Chinese Great Triad of Heaven, Earth
and Man. Svarloka is the realm of the heavens, and is located within manifest-
ation; Heaven (t'ien) is one of the complementary principles of manifestation
and as such lies outside it. See also p. 219, n. 150.

Fig. 158 :
The successive divisions of the
cycle shown as a vertical hierarchy.
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The cycles were expressed in their simultaneity, geometrically compressed
into a timeless instant. Now, in the vertical superimposition of levels,
the symbolism of the plan is repeated, but in a manner that reveals its
temporal and successive aspect. The levels show the orients as they devolve
in time, one following the other. They are shown in their hierarchy : in the
plan the quarters were equal, but here they are placed one above the other
as the steps in an ascending progress to Heaven.

We have already met with prototypic examples of this mode of symbolic
thought : the seven steps of the Buddha at his Nativity and his nine double
paces in the cankrama were seen to be simultaneously a traversal of the
directions and an ascent to the summit of the worlds; the five layers of the
Vedic altar, placed one upon the other in a vertical stack, are the five
directions and the five seasons; the cycle of the sun through the quarters
is an ascent to the cosmic apex. The principle is clearly apparent at Boro-
budur, where the four lower terraces show the Buddhas of the four directions
in their corresponding positions on the four faces. The fifth terrace, by
contrast, shows Vairocana, the Buddha of the Centre, on all four faces.
The five directions are stacked one upon the other.25

Fig. 159 : The allocation of the Buddhas of the five
directions on the terraces of Borobudur.

The path to the summit of the Mountain is a spiral. Each layer of the
stupa is one turn of a helix described upon a cylinder whose axis coincides
with that of the stupa. The ritual of pradaksina, the circumambulation of
the stupa, performed upon the ambulatories of the terrace-stupa, follows
this circular and upward course. Walking clockwise, to follow the cycle of
the sun, and mounting from one level to the next, the pilgrim traces a spiral
ascent to the mountain top. In the tower-stupa the same path can be .climbed
by way of flights of steps concealed within the building and running in a
spiral up and around the central axis.

25. See above, pp. 141ff.
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b. The Cosmological Significance of the Levels.

In a more specific significance the levels of the stupa represent the
levels on the slopes of Mt. Meru. According to Buddhist cosmology,26 the
slopes of Meru have four or five levels, depending on how they are counted :
the realms of Serpents (nâga), Fairwings (suparna) or Garudas, Demons
(dánava, raksasa), Spectres (yaksa), and of the four Regents of the Direc-
tions.2"7 This latter can be taken as a fifth level, or alternately as loca-
ted on the summit of Meru, in the four directions around the city of Indra
and his 32 attendant gods at the centre.28

Fig. 160 : The Buddhist cosmos, with Mt. Meru at the centre surrounded
by seven mountain ranges and the Iron Enclosing Mountains. Jambudvipa,
the continent of men, lies in the Salt Ocean to the south of Mt. Meru.

This configuration obviously only relates to stupas with four or five
levels. For stupas with another number of levels a different schema is
relevant. Mt. Meru, the central mountain of the universe, is surrounded by
seven concentric circles of mountain ranges, separated from each other by
seas. Enclosing the whole system is an eighth mountain chain, the Iron
Mountains, which mark the boundary of the cosmos with the Void. Jambudvipa,
the "continent" or "island" (dvlpa) inhabited by men, is located to the
South of Meru in the Salt Ocean that separates the seventh and eighth moun-
tain ranges. The seven mountain ranges that stand between Jambudvipa and
Mt. Meru rise towards the centre. The height of each chain is.double that
of the preceding and the intervening seas increase in width proportionally.
Viewed from Jambudvipa the tops of each mountain range would just be visible.
Kirfel writes that "the whole system, viewed in profile, produces the effect
of an enormous pyramid with seven levels...",29 or, in the metaphor employed
by Mus, "like sheaths, one within the other, expanded telescopically... with

26. References for the Buddhist cosmology are given on p.329, n. 47.

27. Their names and their subjects are listed on p.329, n. 49.

28. Kirfel, 1920, pp. 188f.; Mus, 1935, p. 355.

29. Kirfel, 1920, p. 27.
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the Mountain ( M e r u ) itself appearing from the summit".3 0 That this is no
mere figure of speech is shown by f i g . 1 6 1 , taken from the Powun-gaung caves
in Upper Burma, which depicts the world in cross section : the seven mountain
ranges, "like a decreasing series of organ pipes", are arranged on either
side of Mt. Meru, represented by a central tower.31

This cosmological symbolism is translated into architectural forms.
The city of Dipavati is described in the Mahàvastu as having seven enclosing
walls of gold, each topped with a balustrade of a different colour. The

Fig. 161 : Depiction of Mt.
Meru in a relief from the
Powun-gaung caves, Upper Burma.

Fig. 162 : Section and elevation of the Buddhist cosmos.

30. Mus, 1935, p. 356. 31. Ibid, p. 358f.
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city of Kusâvatî, mentioned in the Vinaya of the MUla-sarvastivâdins,
also had seven enclosing walls.32 The ancient Indian prasadas, or palaces,
repeat the formula. Pali writings make frequent use of the term satta-
bhümaka-pasada, "a seven-storeyed pavilion".33 None has survived in India,
but the Sat Mahal Pasada, a solid seven storeyed pyramid, still stands in
Sri Lanka.34 The Lohaprâsâda, built by Dutthagamani, is described in the
Mahavamsa as originally having had nine storeys (nava-bhumaka) but was re-
constructed with seven storeys after it burned down.35

Fig. 163 : The Sat-mahal-pâsâda, a
seven storeyed tower at
Polonnaruwa, Sri Lanka.

Mus, following Przyluski, has pointed out Mesopotamian parallels which
undoubtedly embody a cognate symbolism and throw light on its meaning. The
layout of Mesopotamian cities such as Ecbatana and Uruk36 duplicates the
Buddhist cosmology. The cities are enclosed within seven walls of seven
colours, rising towards the centre, where there stood a tower, representing
the Cosmic Mountain. These seven walls signified the pathways traced by the
movements of the seven planets upon the ecliptic. Each of the walls was
capped by crenellations, which marked the successive positions of the planet's
rising on the celestial horizon. The profile of the crenellations delineates
the sinuous curve of the planet's progress, the peaks and troughs of which
were taken to represent the complementary aspects - light and dark, bene-
ficent and malefic - of the planet's passage.37 That this symbolism is not
remote from the subject of our study is indicated by the fact that the
harmikas of early Buddhist stupas show exactly the same pattern of crenella-
tions.

32. Ibid, p. 329; Przyluski, 1932a, p. 180.

33. E.g., in the Jàtakas, the Atthakathâ of the Dhammapadaf the Maha-
vamsa, etc. 34. Rhys Davids, 1903, p. 70; Mus, 1935, p. 320; Przyluski,
1936, p. 251.

35. Mahavamsa XXVII; cf. XXXIII.6; XXXVI.25 (where it is reduced to five
storeys); VI.102; XXVI.124; etc. See Mus, 1935, p. 320.

36. Relevant to the discussion of the symbolism of the rainbow (pp.
286 ff. below) is the fact that the ideogram used to designate the city of
Uruk is that which signifies "rainbow".

37. The peaks and troughs correspond to the upward and downward
pointing triangles which combine to form the Seal of Solomon. See Mus, 1935,
pp. 334ff.; and for the symbolism of the Seal of Solomon, see Guenon, 1962.
225f.
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Fig. 164 : a. Mesopotamia:! ziggurat. b. Detail of
Mespotamian crenellations. c and d. Examples from
reliefs at Mathurâ and Bhârhut of harmikâs surmounted
by crenellations of the Mesopotamian type. e. The
curves described by the planets in relation to the
ecliptic, f. The planetary curves translated into
crenellations. g. The peaks and troughs of the plan-
etary curve, h. The peaks and troughs represented
as upward- and downward-pointing triangles, combined
in the Seal of Solomon. See also the following page.
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Fig. 164 (cont.) : The curve of the planets' progress expressed as a scroll
ornament, a recurrent motif in Indian and Indian-influenced architecture,
i. Four examples of the scroll shown in vertical panels, j. Horizontal panels
showing variations on the scroll motif. In the three lower panels the assoc-
iation of the scroll theme with the planet's movements is emphasised by the
presence of the same crenellation pattern that appears on the harmikas of early
stupas and on the walls of Mesopotamian cities.
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The cosmo-chronographic symbolism of the Mesopotamian seven-walled city
was duplicated in the seven-layered ziggurat. The seven layers of the
ziggurat and the seven walls of the city are symbolically eguivalent : the
seven levels are the city walls retracted and compressed onto the central
tower-Mountain; or, alternately, the city walls are an expansion, a deploy-
ment, of the levels of the ziggurat.

Fig. 165 : Diagrammatic representation of the relationship
of the seven-walled Mesopotamian city and the ziggurat.

In the Mesopotamian astronomical symbolism each of the four planets
Jupiter, Mercury, Mars and Saturn ruled a direction of space. This was not
to suggest that they simultaneously divided the celestial space : at no time
do they appear together on the horizon at the four points of the compass.
The square of the directions over which they preside is not defined upon
the terrestrial horizon but upon the celestial eguator and successively, in
the course of the annual cycle. Their governance of the four quarters is
linked to the displacement of the sun; they appear at the critical points
where the sun changes direction, that is, at the solstitial and equinoctial
points, which cosmologically correspond to the cardinal directions. The
Mesopotamian planetary schema was completed by three other planets, Venus,
the Sun and the Moon. Venus was the Queen of Heaven, the Mother Goddess,
located at the apex of heaven; the Sun was at the Centre; and the Moon was
in the Nadir.38

The assimilation of the planets and the directions in this manner is
evident in early Buddhist iconography. The four wheels on the four sides
of the Aáokan pillar at Sarnâth are centred by cabochons, which Przyluski
has identified with the four planets of the directions. As we have seen
the pillar originally supported a Sun Wheel at its summit.

The coincidence of the Mesopotamian and Buddhist formulae is undeniable.
Is it therefore valid to ascribe planetary associations to the seven storeyed
Buddhist stupa? The seven layers undoubtedly have reference to the seven
mountain ranges of the Buddhist cosmology, but nowhere do the Buddhist texts
correlate the mountain ranges with the planets. Kirfel tried to establish
correspondences,40 but his efforts merely point up the difficulties

38. Przyluski, 1932; Mus, 1935, pp. 147ff.

40. Kirfel, 1920, p. 188.

39 . Idem.
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involved.41 Although the Mesopotamian and Buddhist schemata are obviously
affiliated, it is possibly wiser not to view the levels of a seven-storeyed
stupa as the direct and conscious employment of a planetary symbolism, but
rather as the expression of mythological formulae which reflect the astro-
nomical schema, such as that of the Buddha's seven steps at his Nativity.

That myth42 now reveals a wider significance. The seven steps retrace
the progress of the sun on the ecliptic; they traverse the six positions
of the sun in its pathway of return to the summit of the heavens.43 They
also retrace the analogous paths of the Moon and the five planets, Mars,
Mercury, Saturn, Jupiter and Venus, each having its separate cycle and
together representing so many divisions of Time, the Year. The movements
of the planets encapsulate the totality of time; other than by way of their
motion time is not measurable, which is to say, not existent. The Buddha's
steps to the summit of the universe at once encompass all the directions
measured out by the extension of space, and all the cycles of time measured
out by the orbits of the planets. He steps from rung to rung on the ladder
of the orients; he simultaneously ascends the ladder of the planetary
spheres.4k

* * * * *

Fig. 166 : Examples of Japanese tower-stupas with three, five and thirteen
storeys. Others exist having seven, nine and eleven storeys.

The same significances attach to nine-storeyed stupas. Indian astro-
nomy counts seven or nine planets : the seven-fold schema is increased to
nine by the addition of Ràhu and Ketu, the ascending and descending nodes of
the moon's orbit.45 Eleven storeyed stupas involve a further development
of the cosmological correspondences. The surrounding mountain chains,
cognate with the planetary orbits, rise in steps one behind the other to the

41. There are some traces of a relationship. The Jatakas, for example,
place the sun at the summit of the mountains called Yugandhara, but the cor-
respondences are obscured by the simple fact that the lists of names of the
seven mountain ranges do not agree from one text to another. See Mus, 1935,
p. 354.

42. Mentioned above, p. 40, and described in greater detail below,
pp. 275ff. 43. Cf. below, pp. 277ff.

A*. The assimilation is not merely metaphorical. See below, 286ff., on
the symbolism of the rainbow-bridge. 45. For the symbolism of Râhu and
Ketu, see below, pp. 311 ff.
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central Mountain; the slopes of the Mountain have four levels, the realms
of the Serpents, the Fairwings, the Demons and the Spectres. The eleven
storeys are the seven encircling mountains plus these four kingdoms. By
the same reasoning the stupa with thirteen storeys is the same with the
circles of the two additional planets, Râhu and Ketu, counted into the
total.

In these cosmological schemata of 7, 9, 11 or 13 storeys the Trayastrimsa
Heaven and the kingdoms of the four Regents of the Quarters are not numbered
among the storeys. They are taken to be on the summit, not the slopes, of
Meru. They are not considered to be in the Midspace, but already within
the celestial world.

* * * * *

The symbolism of the multiple storeys reiterates the spatio-temporal
symbolism that has been seen to operate throughout the stupa. Once again
space and time are married within the fabric of the architecture. The cycle
of the planets, whose rhythms are the very pulse of the manifested universe,
are merged into the spatial configuration of the mountain levels. Space
and time, the coordinates of the cosmos, are once more fused within the
building form.

* * * * *

Further significance adheres to the number of levels forming the
"Mountain" of the stupa. Quite apart from their term by term correspondence
with cosmological entities the pyramids and towers also have meaning in that
numbers themselves embody a profound symbolism. In the traditional Indian
view the quantitative aspect of number - number used for counting - is
negligible in relation to its qualitative, which is to say symbolic, aspect.
The true significance of numbers resides in their ability to express uni-
versal and principial relationships (Gk. logoi).

For Buddhists, a stupa with three levels or three roofs would, by its
association with the number 3, evoke the relationships inhering within the
Three Jewels (triratna) of the Buddha, the Dharma and the Sangha. For
Chinese Buddhists it would additionally evoke all the symbolic relationships
that are associated with the analogous Chinese symbolism of the Great Triad
of Heaven, Earth and Man.46

So likewise a stupa with five levels conveys the concept of the hiero-
gamous union of the celestial principle (3) and its terrestrial complement
(2), which the number 5 comprizes.47 Five, as the middle number of the first
nine numbers, is the number of the centre, a significance that is expressed
by its ideogram, JL , which derives from the depiction of a simple cross, f

46. For the relation of the Triple Jewel and the Great Triad, see above,
pp. 212ff. It must be emphasised that it is the number of roofs, and not a
correlation of the roofs taken separately that is in question here. Heaven
and Earth are the principles of manifestation and lie outside its confines;
by contrast, the layers of the stupa refer to entities that are within mani-
festation. It is not possible, therefore, to identify the three levels of a
three storeyed stupa with Heaven, Earth and Man except inasmuch as the Triad
is reflected in every triple-portioned entity. Cf. above, p. 219, n. 150 and
234, n.24.

47. For a brilliant analysis of the symbolism of numbers in China, see
Granet,' 1950, pp. 148ff. See also Chevalier and Gheerbrant, 1973, under the
separate heads of the numbers : Trois,.Cinq, etc.
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referring to the four directions plus the centre, with the addition of
strokes above and below to represent Heaven and Earth.48 The directions are
five in number and the Chinese classified all the "ten thousand things11

that make up the totality of manifestation - elements, colours, flavours,
musical tones, viscera, metals, planets, flora, fauna, the senses - into
quinarles. Every thing in the universe was allocated to one of the five
directions.49 The five storeyed Chinese stupa incorporates the cosmos not
only in an abstract manner but also in the specific and concrete sense that
every one of the ten thousand things, which is to say all the phenomena
comprized within corporeal and subtle manifestation, are correlated with
its levels.

For Indians the number seven, by way of its association with the seven
directions (the six directions plus the centre) symbolizes the totality
of space and the totality of time. It brings together the numbers 3 and 4,
the numbers of Heaven and Earth (with its 4 cardinal points) : it is the
number of the universe in movement.

Similar associations adhere to stupas with nine storeys. For the
Chinese nine is the number of yang and the preeminent number of the deploy-
ment of space, with reference to the eight directions and the centre : the
"magic square" (Ch. lo shu), which, in a manner analogous to that of the
Vastu-purusa-manejala in India, was the metaphysical foundation for the
planning of the Emperor's Palace (the Hall of Light, Ch. minq t *ang),50

the Chinese city, and the "well-field" system of laying out farms.51 It was
also the number of the celestial spheres and, symmetrically, the number of
the infernal circles and the Nine Springs, the abode of the dead. The
Chinese imperial throne had nine steps, the Taoist baton had nine nodes, the
imperial towers had nine storeys.52

Fig. 167 : a. Diagrammatic plan of the Hall of Light (ming t'ang), the resid-
ence of the Emperor that stood at the centre of the Chinese kingdom.
b. The Chinese "magic square", one of the principal bases of Chinese
architectural planning.
c. The plan of the Chinese city of Ch'ang An, based on the square
divided into nine.

48. Wieger, 1965. p. 107.

49. See Granet, 1950, pp. 375ff.; and on the correlation of the five
directions, the five "elements" (or more correctly, "processes"), etc., see
Needham, 1956, pp. 261ff.; Forke, 1925, pp. 227ff.; etc.

50. See Soothill, 1951, and Granet, 1950, passim? Maspero, 1946;
Guénon, 1957a, Ch. XVI ("Le Ming Tang").

51. Wheatley, 1971, p. 132f.
3r pp. 261ff., s.v. Neuf.

52. Chevalier and Gheerbrant, 1973,
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These various associations are symbolic in the true sense. There are,
as well, a multitude of secondary associations. The Buddhist texts delight
in lists of ternaries, quinarles, septenaries and other numerical groups.
The Buddhist dictionaries list literally hundreds of items under the head
of each number. There are three Wisdoms, three mysteries, three sections,
three jewels, three vehicles... five Buddhas, five kinds of Knowledge,
five kinds of dharma-kaya, five Bhodisattva practices... and so on. The
number of components built into the stupa would inevitably act as a mnemonic
device : each time a Buddhist who has embarked upon a path of practice sees
a stupa he is reminded of the doctrines and the meditations that pertain
to his stage of the Way.
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17 THE SYMBOLISM OF THE HARMIKA.

The harmika1 is the structure built at the summit of the dome or tower,
marking the place where the central axis emerges from within the edifice.
Bas-reliefs and votive stupas dating from the early centuries of the
Buddhist era show that the ancient, prototypic form of the harmika was a
square laid out around a Bodhi Tree or a Parasol and bounded by a fence or
an hypaethral pavilion.2 Etymology indicates the nature of this bounded
area : the word harmika is closely related to harmya (P. hammiya), "pavilion11,

Fig. 168 : The harmika as a fence enclosing a tree, parasol or sacrificial
post, at Sancï and in reliefs from Amar5vati.

1. Archaeologists refer to the harmika as the "tee", which is an
anglicised form of hti, the name by which the harmika is known in Burma.
See Longhurst, 1928, p. 126.

2. See Combaz, 1932, pp. 195ff.; 1933, pp. 113ff.; and below,
pp. 256ff. One form of the harmika, typified by those on the reconstructed
stupas at Sand and one shown in an Amaràvatî bas-relief, consists of a
post-and-railing balustrade enclosing a Bodhi Tree or its symbolic equi-
valent, a Parasol. Another, as shown in a bas-relief from Mathurâ, takes
the form of an hypaethral pavilion, with windows and doors and having a
distinctive roof composed of an inverted stepped pyramid surmounted by a
flat, crenellated terrace. Like the fence-type harmika the pavilion
harmika is also built to surround a Bodhi Tree or a Parasol. In some cases,
exemplified by those on the reliefs shown in fig. 169 (b), the pavilion
and the fence are associated (Combaz, 1932, pp. 195ff.; 1933, pp. 113ff.).

In its later development in India the structural details and the
doors and windows of the pavilion disappear and the fence is no longer free-
standing. Little by little the harmika becomes a cubic block topped by a
cornice of stepped overhangs, and then, as at Elüra and Ajantâ, the cube
and its cornices are elaborated by a series of returns. This is a formula
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and correctly signifies a kiosk or belvedere erected upon the upper terrace
of a multi-storeyed building.3 This is also the meaning of the word given
in the traditional Buddhist exegeses : Buddhaghosa, for example, says that

Fig. 169 :
a. The harmika as an hypaethral
pavilion enclosing a tree, shown
in a relief from Mathura.
b. The harmika as hypaethral
pavilion and fence combined, shown
in reliefs from Bhârhut.
c. The same shown in reliefs from
Bhája and Ajantâ.

that is retained in the stupas of Burma and Tibet.
Indian stupas of the middle ages usually show the cubic type of harmika

with a cornice and plinth and sometimes decorated with a representation of
the posts and rails of the prototypic balustrade. This type of harmika also
appears in the ancient Sinhalese stupas, where the faces of the harmika are
ornamented with a railing pattern of pilasters and cross bars, with the
centre of each face showing a circular disc, referred to in the Mahâvastu
as a "sun" (Mahâvastu XXVI.66; Paranavitana, 1946, p. 34). The tradition
of showing railings and suns on the harmika is maintained in Sri Lanka to
the present day.

The cube with plinth and cornice also became the standard form of the
harmika in the stupas of Nepal, Tibet, Burma, Thailand and in the Lamaist
stupas of China. In Java the harmika is a simple block in the shape of a
truncated pyramid with a square, or, exceptionally, an octagonal base. As an
alternative some Javanese stupas, such as those at Candi Sewu, have a harmika
in the form of an elaborately profiled pedestal.

Although greatly reduced in size and visual importance the harmika
still exists in the storeyed stupas of the Far East as a small cube surround-
ing the "upturned bowl" (Jap. fukubachi). Despite its diminutive size it
here retains the same important symbolic significance as its more visually
prominent counterparts.

In Burma, successive enlargements by encasing the original stupa pro-
duced a form in which the harmika disappeared as the base, dome and pinnacle
merged into a single, flowing profile without a perceptible differentiation
of parts (Combaz, 1933, pp. 114 & 118f.; 1932, pp. 196ff.).

Many theories have been put forward to explain the significance of the
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Fig. 170 : a, b and c. The harmika' as a stepped roof rising above a cube ornamented
with a fence pattern, shown on stupas at Ajançâ and Karli. d and e. The cube of the
harmika elaborated by returns in stupas at EÍüra and Ajanta". f. The harmika of the
Thai stupa, showing eight columns representing the Noble Eightfold Path, g, h and i.
The cubic harmika of the Nepalese stupa, ornamented with eyes on each face.
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"the term harmiká designates the pavilion installed upon the top level of
a terraced prâsada".4 The harmika" is alternatively referred to as a deva-
kotuva (or in Sinhalese hatarás-kotuva), in which kotuva usually denotes
"an area enclosed by a fence or wall" : the deva-kotuva is "an enclosure
of the gods",5 that is to say, a sacred enclosure. Again, in the Sinhalese
chronicles it is termed "the four-cornered (that is, square) enclosure
(caturaára-kostha)".6

The iconographie and archaeological indications concur : the harmika
is a space defined by the walls of a pavilion or by a fence and centred by
a tree or parasol or some other axial symbol. This is precisely the form
of the sacred enclosure now familiar to us from the foregoing analysis of
the stupa plan.7 The schema of the prototypic harmika duplicates the elemen-
tary form of the Buddhist templum, the cosmicised space laid out around an
axis munâi. Here at the apex of the stupa dome a second and similar sacred
space is defined; the same spatial symbolism of cosmic structuring is re-
peated at a higher level. But why should a sacred precinct be located in
such an unlikely and inaccessible place as the summit of a cupola? For the
answer we must turn to the Vedic altar and its derivative, the Hindu temple.

Fig. 171 : a. The harmika of the per-
forated stupas on the circular terraces
at Borobudur.

b. The superimposition of
sacred enclosures.

harmika : for Fergusson it was a reliquary casket (Fergusson and Burgess,
1910, p. 70; Fergusson, 1935); Senart (1882, pp. 414ff.) saw it as a fire
altar; Jouveau- Dubreuil. (1922, passim), following Havell (1915, pp. 47 & 49),
claimed that it was the "chimney" of a sacred fire hut; in the view of
Przyluski (1935, pp. 199ff.) it was the equivalent of the coping stone of a
Brahmanic tomb; Combaz (1932, pp. 114ff.) saw it as a fenced pavilion built
to enclose a Bodhi Tree; Mus (1935, pp. 113ff.) identified it as Indra's
palace at the summit of Mt. Meru; and Fabri (1930 & 1932, passim) traced it
to Mesopotamian forms of ornament.

3. Combaz, 1932, p. 194 (quoting Foucher) and p. 194, n. 3; 1933,
p. 100; Acharya, 1946, p. 608, s.v.f harmya, gives "an edifice, an upper room,
a turret... etc... a palace".

4. Quoted by Combaz, 1932, p. 98.

5. Paranavitana, 1946, pp. 31 & 33; Coomaraswamy, 1977, 1, p. 437.

6. Paranavitana, 1946, p. 31; Parker, 1909, p. 337; Govinda, 1976,
pp. 19 & 31. 7. See above, pp. 153ff.
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1. THE HARMIKÂ AS HIGH ALTAR - THE AMALAKA.

The Sinhalese chronicles call the harmika a "high altar" (P. muddha-
vedi).B This ultimately refers to the Vedic High Altar (uttara-vedi), one
of the altars set up for the performance of the Vedic sacrifice.9 It is
a square altar built at the Eastern side of the Altar Ground (vedi) : "The
altar ground (vedi) is the Earth; the High Altar (uttara-vedi) is the Heaven
World".10 Symbolically the High Altar stands at the summit of the vertical
axis represented by the East-West spine of the altar layout.

The symbolism of this arrangement of altar hearths recurs in the Hindu
temple where the High Altar, the Altar of Heaven, is placed at the summit of
the temple, above the flattened area on top of the superstructure (eikhara) .1 1

In the Hindu temple of the Northern (nagara) type the position of the
High Altar is marked by a ribbed coping stone, called the ámalaka, which
sits upon the flat shoulder course at the top of the aikhara» By contrast,
the High Altar in the Southern (dravifla) type of Hindu temple is represented
by a High Temple (ksudra-alpa-vimâna or harmya, which latter term, as seen
above, relates to harmika). The High Temple is placed at the summit of the
truncated pyramid that forms the body of this style of Indian architecture.12

The significance of the amalaka, the ring-stone with a cogged rim that
crowns the Northern type of temple, is unambiguous.13 Kramrisch has shown
that the amalaka corresponds to the uppermost of the three self-perforated
bricks (svayamatrnna) which are placed at different levels of the Vedic
altar to represent the three worlds of Earth, Midspace and Heaven.1*
Located at the top of the temple, the amalaka represents the celestial world.
Its association with the supernal realms is indicated by the word amalaka,
which is the name of a tree that bears fruit having a similar shape to the
cogged ring-stone of the temple.15 In the Hindu myths the Amalaka is the
primordial Tree, the first to grow in the world, and sacred to the great
gods of the Hindu Trinity : Visnu sits at its foot, Brahma above, and áiva
at a still higher level; the devas are its leaves, flowers and fruits;
the Sun rests in its branches.16

a. Paranavitana, 1946, p. 31.

g. For a description of the Vedic High Altar, see above, pp. 45ff.,
and below, p. 366.

10. áB VII.3.1.27. 11. Kramrisch, 1946, p. 146.

12. Ibid., pp. 180, 184 & 242. The form of the High Altar is remini-
scent of the shrines shown in the early Buddhist reliefs of Bhârhut and
Sâncï. See Kramrisch, 1946, p. 195.

13. For a discussion of the meaning of the amalaka, see Kramrisch,
1946, pp. 348ff.

14. The significance of the self-perforated bricks is discussed in
Coomaraswamy, "Svayamatrnna : Janua Coeli", 1977, 1, pp. 465ff.

15. The word amalaka is from the root mal, "to hold, to gather", with
reference to its function : it is the loadstone that holds together the pile
of the aikhara and the ringstone that clasps the temple's neck. It is also
written with a short a (amalaka) and amala is "stainless, without impurity";
the Buddhists call it~the amala-aila, "the stone of purity", and also amala-
sâra, "pure Essence". See Kramrisch, 1946, p. 354; Beal, 1906, pp. 136f.;
Foucher, 1905, p. 356.

16. Skanda Purâna, XII.9-23, cited by Kramrisch, 1946, p. 356.
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Fig. 172 : a and b. Hindu temples of the Northern
(nagara) and Southern (dravida) types.
c and d. The High Altar at the summit of Hindu
temples of the Northern and Southern types.
e. The amalaka, or cogged load-stone, of the Hindu
temple, supporting the golden vase (kalaáa).

Just as the Amalaka Tree supports the Sun, so the load-stone of the
temple supports the golden vase (kalaáa), the symbol of the Sun: "The golden
kalaáa, a high seat on the summit of the god's dwelling, looks as if it were
the sun's orb that had risen on the lordly mountain of sunrise".17 The
amalaka is "the disc of the Sun... like the pericarp of the sky lotus, of
which the petals are the directions of the compass and the filaments the
solar rays";18 its emanating sectors are "the rays of the Sun spread like
the filaments of the lotus of the zenith".19 The golden vase is cognate
with the "one Sun that never leaves the Meru",20 the Sun that stands station-
ary at the top of the Mountain at midday.21 The golden Sun-vase stands at
the centre of the amalaka, whose radiating sectors are the Sun's rays or
the petals of a Sun-lotus, opening to disclose a pericarp bearing the golden
vase that contains the beverage of immortality (amrta).

The amalaka is a common iconographie element in Buddhist art and is
used extensively in Buddhist architecture,22 where it frequently occurs as
a column capital.23 Used in this location it has the same significance as
the Smalaka that appears at the summit of the Hindu temple : it is the
stationary Sun at the top of the Cosmic Pillar. This significance is
frequently emphasised by enclosing the amalaka within a fence, the presence
of which can be indicated in several different ways : in some places the
surrounding fence is solid and the amalaka is not visible; in others the
balustrade is reduced to a mere framework so as to display the Sun-lotus

17. Ep. Ind. XIII, 45, 56, cited by Kramrisch, 1946, p. 355. Many
other inscriptions liken the kalaáa to the sun. See ibid., n. 192.

18.. Ibid., p. 351 and n. 174, where the reference is given.

19. BUVI.3.6.; Kramrisch, 1946, pp. 351 & 355. 20. AB XIV. 6. 44, Comm.

21. Cf. above, pp. 24f. 22. Kramrisch, 1946, p. 354, n. 188.

23. The pillars of such famous Buddhist monuments as Bedsa, Nâsik,
K3rlî, etc., are capped by amalakas. The so-called "cushion" capitals of
pillars in the Hindu cave temples of Bâdâmî, Elürá and Elephanta are in fact
representations of the amalaka.
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within;2 4 in some the four thin corner posts are replaced by caryatids of
ganas25 or yakslnis;2a and in yet others the amalaka is exposed to full view
by raising it above the fence.27

Fig. 173 : Varieties of the Smalaka column capital. In a. and b. the
amalaka is exposed to view; in c. it is enclosed within a fence and is
not visible; in d. the amalaka is made visible by raising it above the
fence; in e. the fence is a mere framework, open at the sides to show
the amalaka within; and in f. the amalaka forms a "cushion" capital.
See also the illustrations on the facing page.

The fence that surrounds the amalaka has the same significance as that
which encloses the stupa's harmika. The identity is demonstrated by the
presence on many amalaka-capital pillars of the same inverted pyramid of
overhanging slabs that rises above the harmika of the ancient Indian stupas.

Fig. 174 : a. The stupa as two superimposed Eggs. b. The harmika as the Sun.
c. The inverted pyramid of overhanging slabs rising above the harmika,
Ajanta". The same motif appears on the column capitals shown in fig. 175.

The evidence suggests that the harmika of the stupa and the amalaka at
the summit of the Hindu temple or the top of the column are symbolically
equivalent. The assimilation is further justified by indications given in
the early architectural manuals, which use the term anja, "egg", as a synonym
for amalaka. The harmika is similarly identified with the egg : one of the

2 4 . As shown at Nasik, Bedsâ", KHrl ï , etc.
3 at Nâsik and caves 1 and 2 at Ajantâ .

26. Shown in cave 26 at Ajantâ.
27. Brown, 1965, p. 1 1 .

25. shown, e.g., in vihâra

See Kramrisch, 1946, p. 353 and n. 185
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Fig. 175 : Columns with âmalaka capitals, a. Amalakas forming "cushion" capitals,
b - g. The âmalaka shown within a fence, opened at the sides.
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common names of the stupa, dhatugarbha - in which garbha can be translated
either as "womb" or "egg" - was originally applied to the harmika alone and
was only later used for the structure as a whole.28 The amalaka and the
harmika are both "eggs".

* * * * *

The reference to the egg or womb leads back once more to associations
with the Sun, for the Chândogya Upanisad teaches that the Sun, which is
Brahman, is born from the Cosmic Egg.29 in the same manner the Sun-vase
(kalaáa) emerges from the amalaka-egg.3G

* * * * *

The amalaka of the Hindu Temple is the stationary Sun at the summit
of the World Mountain. The temple is identified with Mt. Meru, the support
of the Sun, the Sun that neither rises nor sets, symbol of the ultimate
state of illumination of the seeker : "For one who thus knows the secret
doctrine of Brahman, it does not set nor does it rise; for him, it is day,
once for all".31 The Hindu temple, built in the likeness of the cosmic
Meru, is "the Mountain where the sun rests at midday";32 the mountain is the
support of "the One Sun that never leaves the Meru", the Sun that is the
"illuminator of the regions",33 the step-way (sopârna-marga) to release
(mukti).34 The kalaáa, the water jar that tops the finial of the temple is
"the sun's orb, arisen on the lordly mountain of sunrise".35

Fig. 176 : The symbolic equivalence of the
Hindu temple and the stupa : the Sun at the
top of the Pillar.

The same symbolic considerations apply to the stupa. The body of the
stupa is Mt. Meru and the harmika at its apex locates the supernal Sun that
stands stationary at its summit. The full import of this symbolism will
become apparent when the significance of the Sun Door is examined in the
following.36

28. Govinda, 1976, p. 30; Kramrisch, 1946, p.
Burgess, 1910, 2, p. 344, and cf. above, pp. 200f

29. CU III. 19.1-3. 30. See below, pp. 343f.

31. CUIII.2.3; cf. Kramrisch, 1946, p. 355.

32. From the Deopara inscription quoted above.

33. AB XIV.6.44, Comm.

34. Buddhist stone inscription, Ind. Ant. XVII, p.
Kramrisch, 1946, p. 355 and n. 196.

354; Fergusson and

308, quoted in

35. Inscriptions on the Mahadeva temple at Ittagi, Ep. Ind. XIII,
pp. 46 & 56, quoted Kramrisch, 1946, p. 355. See idem, n. 192 for other in-
scriptions similarly likening the kalaáa to the sun.

36. See below, pp. 268 ff.
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Fig. 177 : The High Altar at the
summit of the Mountain-tower of the
Southern type of Indian Hindu temple.
Kailasanatha temple, Elùrâ.

Fig. 178 : a. The Tree growing from the
top of Mt. Meru, shown in a relief from
Borobudur. b. A living tree growing from
the caitya-vrksa formed by the harmika
of a Nepalese stupa. c. An Amarávatï
relief showing a Tree growing from a
stupa harmika.
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2. THE HARMIKÂ AS CAITYA-VRK$A.

In the following it will be shown that the spire that emerges from the
dome of the stupa at the centre of the harmika has a multivalent meaning.
It is at one and the same time identified with a sacrificial post (yupa),
with a parasol, and with the World Tree. The three forms are assimilable :
post, parasol and Tree are homologous and interchangeable symbols.37 The
sacrificial post is specifically identified with the Tree, the Lord of the
Forest (vanaspati) from which it is cut;38 and the form and significance of
the parasol exactly parallel those of the Tree.39 The symbolism of the
Tree inheres within the other forms.

The spire is the Tree of Enlightenment.40 In Tibet the term for the
axial pillar of a stupa is srog-shing, literally "life wood", which cor-
responds to "Tree of Life".7^In many early depictions of stupas the spire
is shown in the form of a tree.

Since the spire is identified with the Cosmic Tree the harmika, which
in early stupas has the form of a fence or an hypaethral pavilion, has all
the characteristics of a caitya-vrksa, a walled or fenced area forming a
sanctuary for a sacred tree.42The harmika is a caitya-vrksa at the top
of the World Mountain.*3

The symbolism interconnects with that of the harmika as High Altar.
It will be remembered that the prototypic form of the caitya-vrksa is a
sacred enclosure centred by a tree having an altar or throne at its foot.
The harmika marks the location of the Buddha throne or the Buddha altar, at
the foot of the Tree of Enlightenment. That is to say, it marks the loca-
tion of the bodhimanda.

37. See below, pp. 320ff. 38. See below, pp. 322f. 39. See pp. 327f.

40. Govinda, 1976, pp. 14, 31, 38 and 48.

41. Tucci, 1932, pp. 40f.? Irwin, 1980, p. 16. 42. See pp. 153ff.

43. One form of the caitya-vrksa is the bodhighara, an overhanging
platform or gallery built around a Bodhi Tree. From this platform devotees
poured water onto the Tree as an act of worship (Coomaraswamy, 1930).
Irwin (1980, p. 19) has suggested that the harmika derives from this.
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3. THE HARMIK& AS BODHIMAffQA.

The harmikâ demarks a sacred space at the summit of the Mountain.
This is the centre of the world, the hub of the Cosmic Wheel, the location
of the bodhimanfla where the Buddha attained Enlightenment, where he eternally
reveals the Dharma, and where, Sun-like, he shines to irradiate the worlds.

As we have seen44 the place of the Buddha's Enlightenment, the bodhi-
mançla, physically and geographically is at Bodhgaya, which is identified
with the navel of the world; but metaphysically the place of Enlightenment
is at the apex of the cosmos, at the summit of the Cosmic Mountain.
This is clearly shown in the ritual procedures of Shingon Buddhism, which
include a meditation on the bodhimancla.45 The ritual commences with a medi-
tation on the Receptacle World46 : the circles (manflala) of the five Ele-
ments are visualized as standing one above the other in the reverse of their

Fig. 180 : The meditation on the
bodhimanda in Shingon Buddhism.

44 • See above, p. 157.

45• vJap. dgjgkan, lit., "Visualization of the Place of the Way".
The meditation is described in MKDJT, p. 1660, s.v., Dojokan, and under the
headings of its component meditations, viz. p. 263, s.v., Kikaikan, "Visual-
ization of the Receptacle World"; p. 2307, s.v., Rokakukan, "Visualization
of the Jewel Stupa"; p. 2096, s.v., Mandarakan, "Visualization of the Mán-
dala"; etc.

46. jap. kikaikan. Cf. the description of the Receptacle World
according to Vasubandhu's Abhidharmakoea given above, p. 159.
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usual order, so that the lowest circle is Space (akaea), above which rest
the circles of Air, Fire, Water, and Earth. Above the Earth circle lies
the Milky Ocean containing a Golden Turtle from whose back grows a great
lotus supporting Mt. Meru, which is surrounded by the seven mountain ranges
and their seven intervening seas, the Iron Enclosing Mountains and the Salt
Ocean, and the continents in the four directions.47 On the summit of Meru
is the place of Enlightenment,48 identified with the Jewel Stupa (Jap.
hSrSkaku), which contains the Diamond World Mándala,49 having the Great Sun
Buddha (Mahâvairocana, Jap. Dainichi) at its centre, surrounded by his
attendant retinue of Buddhas, Bodhisattvas and gods.

The Diamond World Mándala is revealed by the Great Sun Buddha within
the Jewel Stupa that stands at the centre of Indra1s Heaven on the summit
of Mt. Meru. In the pre-Buddhist mythology the centre of the Mountain
summit was occupied by Indra, who is cognate with the Sun. In the context
of Shingon Buddhism Indra is replaced by the Great Sun Tathâgata. In both
the Brahmanic and Buddhist formulations the personification of the Sun sits
upon the Mountain peak, illuminating the universe with his progenitive rays.
Mahâvairocana, as was Indra previously, is the Sun standing still at the
apex of the Cosmic Axis.

* * * * *

Parallel considerations are indicated by other meditational practices
in Shingon Buddhism. Several texts describe rituals in which the initiate
visualizes a Buddha or Bodhisattva seated upon a lotus at the summit of
Mt. Meru. One such is a meditation on the Bodhisattva Avalokiteávara :
a seed syllable is visualized on the back of the Cosmic Turtle; it changes
to the golden Mountain, Meru, made of the four jewels and surrounded by
seven mountain ranges. Vairocana sits within the Mountain and from the
pores of his skin flows a rain of fragrant milk, which runs down into the
eight seas between the mountain chains. On the summit of the Mountain is
an eight-petalled lotus supporting a Jewel Stupa, within which a seed
syllable shines with a great light, illuminating all the Buddha Worlds
throughout the cosmos. From within this great light appears the Bodhisattva
Avalokiteávara, with one thousand hands and one thousand eyes...50

47. Cf. the description of the Buddhist cosmology given below.

48. I.e., the bodhiman<3a, Jap. doj<5. 49. See pp. 341f.

50. Jap. Senjüsengen Kanjizai Bosatsu, Skt. Sahasrabhuja-Avalokitesvara
Bodhisattva. The description comes from the KongSchoyuga Senjüsengen
Kanjizai Bosatsu shugyógikikyo, I, quoted in BKDJT, p. 2151, s.v., Shumidan;
cf. Kongôchôrengebushinnenjugiki, Taisho, Vol. 18, No. 873, p. 299.
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A. The Diamond World Mándala.

B. The Jewel Stupa in the
Diamond World Mándala.

Fig. 181 : The Diamond World Mándala is laid out within the Jewel Stupa
(horokaku) within the bodhimanda on the summit of Mt. Meru. The Jewel
Stupa is described in the Ryakushutsukyô, 1, as having eight columns and
five roof peaks. The five roof peaks correspond to the circles encom-
passing the five Buddhas and their retinues, and the eight columns are
the eight va Iras that are tangential to these circles. Surrounding the
Stupa is a verandah, where the 1,000 Buddhas of the bhadrakalpa sit.
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4. THE MOUNTAIN SUMMIT.

The Mountain links the worlds. It is the channel of communication
between the realms of existence. The focal point of this interchange is
the Mountain tip. In numberless myths of many peoples the gods or ancestors
descend to the tops of mountains to communicate with men or to enter the
terrestrial domain. In Hindu mythology the chariots of the gods, the sky
travellers, alight upon the summit of the World Mountain, the point of
contact between men and gods. The shapes of the Hindu temple are named for
the chariots that rest upon their summits : Trivistapa, the chariot of Indra;
Vairàja, the chariot of Brahma as the personification of the Cosmic Intel-
lect, Virâj, the non-supreme aspect of Brahman in whom the totality of mani-
festation inheres; the Kailaáa of áiva; Puspaka of Kuvera; and Manika of
Varuna.51

Similarly, in the Vedic fire sacrifice, performed upon the summit of an
altar piled up in the likeness of the Cosmic Mountain, the gods are invited
by means of incantations to descend onto this sacred mountain top. The per-
former of the ritual "is able to watch the coming of the gods with his
spiritual eye. They appear in swiftly moving cars drawn by celestial
horses... and having come, the deities take their places on the seats pre-
pared for them on a litter made of blades of holy grass (kuáa). As honoured
guests they partake of the holy oblations, and when dismissed, depart".52

In the rituals connected with the Diamond World Mándala the Great Sun
Buddha, together with the four Buddhas and a retinue of attendant Bodhi-
sattvas, is invited to come down from above and take his station within the
Jewel Stupa on the top of the Meru peak.53 This is a ritual repetition of
the Great Sun Buddha's revelation of the. Dharma. He descends the axis of
the world, retracing the path of his attainment of Final Liberation, until
he comes to the Heaven of Indra at the top of the Cosmic Mountain, the point
of contact with the worlds below, and there reveals the Truth for the sake
of beings dwelling in the Worlds of Desire (kâma-loka). The revelation is
twofold, verbal and geometric : he preaches the Sutra of the Diamond Summit
(Vajra-éekhara-sûtra» Jap. Kongôchôgyô) and simultaneously emanates the
Diamond World Mándala in the directions of space.54

Fig. 182 : Descent to
the Mountain summit.

51. Kramrisch, 1946, pp. 277-280. 52. Zimmer, 1955, pp. 37f.

53. Tucci, 1961, pp. 87ff.; Toganoo, 1932, p. 196.

5*. MKDJT, p. 706, s.v. Kongôchôgyô.
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Fig. 183 : a. The stupa at Borobudur
represents a stupa-pavilion standing
at the summit of the Cosmic Mountain,
b. A stupa on top of the Mountain in
a Burmese example, c. An Indian
drawing of a pavilion on the summit
of Meru.

This descent to the Mountain summit is an instance of the universally
recurrent theme of the descent of the divine Principle to the central navel
of the world, to the point whence the corporeal world of spatial extension
originates. The World of Form (rupa-loka) is the subtle world of mental
phenomena, existing in time but not in space. The top of the Mountain is
the point on the axis of the world where it emerges into its spatial mode
of existence, which is to say, into corporeality. The dissemination, or
spatial projection, of the Truth from the Jewel Stupa is thus symbolically
equivalent to the emanation of space from the omphalos on the Mountain peak -
and the ritual of bringing the Buddhas down into the mándala is thereby seen
to have a twofold significance : it re-enacts the process of the epiphany
of the Dharma; and also the genesis of the spatio-corporeal cosmos.

The progenitive source of the world is located at the summit of the
axial Mountain. "The summit of the cosmic mountain is not only the highest
point of the earth? it is also the earth's navel, the point at which the
creation began11.55 Eliade cites numerous examples of this symbolic con-
struct from non-Indian traditions;56 and, providing an explicit architectural
expression of this concept, many temples in Java and elsewhere in Further
India are conceived as mountains topped by a liñga.57 With analogous import

492.55. Eliade, 1954, p. 16. 56. Idem; Wheatley, 1971, p.

57. Stern, 1934, passim , Bosch, 1960, pp. 165f.'; Wales, 1977, p.
Heine-Geldern, 1956, p. 3; Coedes, 1963, p. 43. Cf. above, p. 256f.

114;
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the Chinese Buddhist cosmology places a large, multi-storeyed stupa at the
centre of the summit of Meru;^8 and in Burma terraced pyramids representing
Mt. Meru are surmounted by stupas.59

* * * * *

The Mountain top is the point of communication between the worlds and
it is from here that the transcendent Truth enters the world of men. Thus,
in the Mahâyàna, the Buddha preaches the sutras on the summit of Grhadrakuta,
the Vulture Peak. This is parallelled in Pali texts where the Buddha is
said to occupy the summit of Meru. One such reference occurs in the legend
of the Buddha : it is recounted that immediately after his Great Awakening
the Buddha perceived the profundity of the Truth he had realized and
hesitated to put in motion the Wheel of the Dharma, thinking that it would
not be understood. At this the gods cry out, "the world is lost", and
Brahma prays to him to preach the Doctrine. In his prayer Brahma says,
"As from a mountain's rocky pinnacle the folk around are clear to view, so
Sage, from the Palace of Truth, from its topmost heights, survey with eye
all-seeing the folk beneath, poor thralls of birth and swift decay, whose
doom is that same sorrow thou no more will know".60 At his Awakening the
Buddha ascended to the Palace of Truth (P. dhamma-mayam-pasadam) at the
summit of the Mountain. In a similar vein a text in the Saddharma-ratnavali
says that the Buddha ascends the Meru of Wisdom and there enters the Palace
of Wisdom.61 At least six passages in the Pali Canon repeat the metaphor.62

58. Combaz, 1935, p. 65; cf. below, p. 328, and also the "jewel stupa"
of Indra's Heaven where the Kongôchôgyo (Vajra-èekhara-sûcra) is revealed
and the Culamani stupa which contains the hairtuft {áikha) of the Buddha.
See below.

59. The Sinbyume stupa, for example, is topped by a stupa that repre-
sents the Culamani ("Hairtuft Jewel"), the stupa that enshrined the Buddha's
hair relic in the Trayastrimáa Heaven of Indra. Wales, 1977, p. 140, gives
related examples.

60. Paranavitana, 1954, pp. 204f., quoting Chalmers.

61. Saddharma-ratnavali, Colombo Edn., 1925, p. 276, cited by
Paranavitana, 1954, p. 205.

62. For references, see Paranavitana, 1954, p. 206, n. 25.

Fig. 184 : a. The altar stand supporting the
image and the supporting base of the stupa
both represent the Cosmic Mountain,
b. A Japanese Sumeru platform (Jap. shumidan),
the stand that supports an image. It is named
for and built in the likeness of Mt. Meru, or
Sumeru. c. A Japanese "yoga-stupa" (Jap. yuga-
to). The five pinnacles on the roof represent
the five roof peaks of the Jewel Stupa (Jap. ho-
rOkaku) that stands at the summit of Mt. MeruT"
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The symbolism is explicitly demonstrated in the Buddhist temple
altar (Jap. dgjo", "Place of the Way", i.e., the bodhimanfla) , which supports
the image of a Buddha or Bodhisattva. It is called the Meru Platform
(Jap. shumidan) and is shaped in the likeness of the Mountain, being
narrowest at mid-height, where a panel is decorated with wave patterns to
represent the waters of the Great Ocean that encircles Mt. Meru.63

* ^ * * *

The harmika stands at the summit of the World Mountain. Several etymo-
logies and symbolic themes coalesce in this concept. The Sanscrit word for
"mountain summit" is áikhara, which also designates the crowning cupola of
the Hindu temple (which is identified with the Mountain) and, by extension,
its tower.64 The word áikhara derives from áikha, "hairtuft", and more
specifically refers to the hairtuft worn by Hindus at the scapula foramen
to mark the location of the "aperture of Brahman" (brahmarandhra), the point
where the axis of the body (merudançla, brahmadanda) emerges from the top of
the head.65 The same associations are connected with the word stupa, which
in its literal.sense also means "topknot" or "crest";66 whence its deriva-
tive, stüpika, which is the topmost finial of a building, the portion of
its axis that emerges above the capstone.67 As does áikha, the term stüpa
signifies the hairtuft at the topmost point of the human body; by way of

Fig. 185 : The ¿ikhara of the Hindu
temple and a stOpika or finial.

analogy it comes to indicate the topmost point of the building; and finally
it is applied to the edifice as a whole : the building is named for its
crowning and focal element.68

63. Jap. shumi transliterates Sumeru, an alternative name of Meru.
For a description of the Meru Altar, see BKDJT, p. 2515, s.v.f Shumidan;
MKDJT, p. 1097; Saunders, 1960, pp. 132ff.; Hobdgirin, 1, 1-3, s.v., Sendaiza.

64. Mallaya, 1949, pp. 267ff.; Kramrisch, 1946f p. 154, n. 66.

65. See below, p. 317. This is the point that locates the microcosmic
equivalent of the Sun Door, discussed in the following.

66. Macdonell, 1929, s.v., stupa; Coomaraswamy, 1977, 1, pp. 386f.;
Mallaya, 1949, pp. 9 & 268f. This last work gives a full list of references
to the Brahmanic texts using the word stupa in this sense.

6?. Mallaya, 1949, p. 270.

68. On this identification see Coomaraswamy, 1977, 1, p. 450, n. 53;
2, p. 283f., s.v., cetiya, & p. 288, s.v., thupa. The use of the word stüpa
to designate a building form is exclusively Buddhist. In the Brahmanic
literature the term is used in its literal sense only, and never with
reference to architecture (Burnouf, 1876, p. 314; Bénisti, 1960, p. 47).
The architectural use of the term and the building form it designates are
coeval : it first appears on an Aáokan inscription of the 3rd century B.C.,
the time of the first proliferation of stupas (Bloch, 1951, pp. 28 & 34;
Bénisti, 1960, p. 47).
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Fig. 186 : a. A Bhârhut relief showing the Buddha's topknot enshrined in the Assembly
Hall of the Gods in Indra's Trâyastrimsa Heaven on the summit of Mt. Meru.
b. A Tibetan thanka depicting aakyamuni cutting his hair tuft. Indra
floats in the sky above him, holding the dish in which he receives the hair
and carries it to the Trayastrimaa Heaven.
c. The adoration of the Buddha's topknot by the Gods of the Trayastrimaa
Heaven. A god holds a parasol, a sign of royalty, above the hair. Sañcí.
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¿ikhara is synonymous with áekhara (Jap. cho), the word used in the
name of the Vajra-áekhara-sütra (Jap. Kongôchôgyô), "The Sutra of the Dia-
mond Summit", which refers to the summit of Mt. Meru, the location of
Indra1s Heaven, where Mahâvairocana Tathâgata preaches the sutra and reveals
the Diamond World Mándala within the central Jewel Stupa.

The symbolic construct relates to other mythic formulations. At the
time of his Great Renunciation the future Buddha cut off his hairtuft
(áikha) as a sign of his severance from the worldly life. Grasping his
sword in his right hand he seized his hair with the other and cut it off
together with a jewel, the emblem of his princely rank. Throwing the top-
knot and diadem into the air, he said, "If I am to become a Buddha, let them
stay in the sky; but if not, let them fall to the ground". The god Indra,
perceiving them with his divine eye, caught these sacred objects in a
jewelled casket and enshrined them within a stupa in his Trayastrimaa
Heaven on the summit of Mt. Meru.69 The myth contains a complexity of inter-
connecting connotations : the stupa on the top of the Mountain; the topknot
hairtuft, which equals the stupa and the áikhara; the revelation of the
KongôchôgyS in the stupa in Indra1s heaven; the symbolism of the usnlsa and
the thousand petalled lotus (usnlsa-kamala) that it contains70 - these, and
a whole range of other meanings come together in this legend,,not only clari-
fying the significance of the harmika, but also typifying the manner in
which symbolic constructs involve an extended and intricate network of
mutually reflecting and mutually reinforcing references.

Fig. 186 : Homologies of the B u d d h a , the t emple and the s tupa .

69. Jâtaka I . 64 ; Zimmer, 1955, pp. 1 9 1 f . On the symbolism of the
hairtuft jewel ( cu laman i ) , see BKDJT, p. 840, s.v., Keishu, and cf. SPS,
pp. 2 7 5 f f .

70. See below, p. 318 and above, pp. 9 2 f f .
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5. THE SUPERIMPOSED ALTARS,

The harmika is a High Altar raised upon the summit of the Cosmic
Mountain. It is an image at a higher level of the sacred enclosure that
forms the stupa plan. The lower of these two sacred .spaces was brought to
life by a seed (dhatu) buried at its centre; the upper enclosure is similar-
ly fecundated. Seeds are placed within deposit boxes at the level of the
earth so as to fecundate the stupa womb; other seeds are similarly placed
within the harmika.

Fig. 187 : a. The harmika of the Sri Lankan
stupa, which encloses a deposit box contain-
ing a yantragala in the form of a mándala.
The harmika is ornamented to represent a
fence and is marked with a sun disc.

b. Superimposed deposits.
c. The harmika deposit box en-

closed within a fence in the ancient form
of Indian and Sri Lankan stupa.

At the centre of the harmika lies a deposit box.71 The main stupa at
Sâncï provides the prototypic example : the fence of the upper altar sur-
rounds a heavy stone box with a l id.7 2 The same arrangement applies in the

71. Fergusson and Burgess, 1910, 2, p. 344; Volwahsen, 1969, p. 90.

72. Marshall, 1918, pp. 33f.; Paranavitana, 1946, pp. 19 & 31.
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case of Sri Lankan stupas, but in these the fence is represented on the
walls of the deposit box itself. Into this box was lowered a yantragala of
sacred stone, its surface hollowed into a mandala-like arrangement of
recesses to contain the relics and votive offerings.73

The practice has its counterpart in the building of the Hindu temple,
where three ritual deposits are made during the course of the construction.
The first is placed within the ground at the centre of the site upon the
foundation stone (âdhâraailS); another is placed within the wall near the
entrance doorway; and a third is placed at the summit of the building,
vertically above the foundation deposit.74 The crowning deposit and the
foundation deposit are analogous,75 and in South-East Asia take the form of
a stone slab divided into compartments in the manner of a mándala and as

Fig. 188 : Location of the
ritual deposits : a. in the
Indian Hindu temple ; b. in
the Javanese Candi.

previously described for the foundation stone.76 The same arrangement is
found in-the cançlis of Java, where boxes containing the pripih (precious
stones, seeds, pieces of metal, etc.) were placed in a pit beneath the main
image and again in the superstructure above it.77 In Bali the central pillar
of a Meru, or temple, is hollowed out immediately below its tip to receive
nine gems, the central one of which denotes the presence of áiva, and metal
sheets inscribed with characters representing the various gods. A similar
deposit is made at the base of the pillar.78

The symbolic intent of the superimposed ritual deposits in the Hindu
temple is not difficult to discern. The foundation deposit, buried in a pit
that often descends to the water table and is filled with water,79 pertains
to the Waters of Substance (prakrti); the deposit at the summit pertains to
the vivifying presence of Essence (purusa); and the liñga or image that is
located between them on the vertical axis is the result of their union.
The complementary poles of Heaven and Earth marry to generate the divinity,
who is primordial Man. The temple embodies not one, but three altars, those
of the chthonic, mundane and celestial planes, of the bhür-, bhüvar- and
svar-lokas. There is an altar for the plane of earth, an altar for the
dome of the sky, and another for the column that pillars them apart.

73. Brown, 1965, p. 168. 74. see above, pp. 129ff.

75. Dagens, 1970, p. 394, gives Sanscrit references, and see also ibid.,
pp. 20, 192ff., and 394ff. 76. See above p. 129. 77. Soekmono, 1976, p. 17.

78. Heine-Geldern, 1930, 4, p. 61; Covarrubias, 1937, p. 268;
Combaz, 1935, p. 146; Kramrisch, 1946, p. 279; Dumarcay, 1978, pp. 60f.

79. See Coedes, 1935, p. 45.
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The rites that established the foundation of the stupa are repeated at
the top of the dome. A foundation stone was laid down within the earth as
a solid structural and symbolic base for the pillar, physically present or
metaphysically implied, that rises from it to support the sky. At the apex
of the sky a new foundation is established to support the celestial column
that lies beyond the Sun. The crown of the edifice, says the Divyâvadâna ,
should be raised on new masonry.80 Arriving at the summit of the dome of
heaven, the builder is on the roof of the cosmos : transcending the universe
he lays the foundation for a supra-mundane mansion.

6. THE SUN DOOR.

The harmika locates the supernal Sun, standing immobile at the apex of
the Cosmic Egg and the summit of the Mountain. It is by way of this Sun
that nirvana is attained. Liberation, in both the Brahmanic and Buddhist
traditions, is symbolically expressed as a passage through a Sun Door.81

It is "through the hub of the wheel, the midst of the Sun, the cleft in
heaven, that all is covered over by rays that one is altogether liberated".82

"The Sun is the World Gate which admits the Knower into paradise, but it is
a barrier to the ignorant".83 Passing through the Sun Gate the Knower
leaves the defined and measured world of order (cosmos) and enters the un-
defined Empyrean, the Brahma-World. The Bfhadaranyaka Upanisad describes
the ascent of the Knower through the hubs of the three-wheeled cosmic
Chariot, through the wheels of the Gale, the Moon and the Sun, which "open
up" for his upward going : "Verily, when a person departs from this world,
he goes to the Gale (vayu). It opens out for him there like the hole of a
chariot wheel. Through that he goes upwards. He goes to the Sun. It opens
out there for him like the hole of a lambara (a musical instrument).
Through that he goes upwards. He reaches the moon. It opens^up there like
the hole of a drum. Through that he goes upwards. He goes to the world
free from grief, free from snow. There he dwells immortal years".84

Microcosmically, the symbolism is expressed in terms of the nâçlis, the
subtle vectors or "arteries" of the heart which channel the solar rays and
the life breaths85 : "Even as a great extending highway runs between two
villages, this one and that yonder, even so the rays of the Sun go to both
these worlds, this one and that yonder. They start from yonder Sun and enter
into these arteries (nScli). They start from these arteries and enter into
yonder Sun..."86 The Upanisad goes on to describe the spiritual ascension
up the axis within the lesser world of the individual being : "But when he

80. DivySvadSna, 244.12. 81. This is another theme that has been ex-
tensively and profoundly analyzed by Coomaraswamy. See e.g., his essays
SvayamStrnna : Janua Coeli" and "The Symbolism of the Dome" in 1977, 1, and
"Eckstein" (1939). The following considerations once again rely heavily on
his writings. Cf. Guenon, 1962, Ch. LVIII, "Janua Coeli". 82. JUB 1.3.5-6.

83. cu VIII.6.5; cf. JUB 1.5 and III.14; laa Up. 15-16; etc.

84. BU V.10.1. 85. On the nadis, see below, pp. 317 ff.

86. CU VIII.6.2.
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thus departs from this body, then he goes upwards by these very rays... he
goes to the Sun. That, verily, is the Gateway of the world, an entering in
for the wise but a barrier for the foolish. On this there is one verse.
A hundred and one are the arteries of the heart, one of them leads to the
crown of the head. Going upward through that one becomes immortal : the
others serve for going in various directions".87 The vertical vector,
coincident with the susumna, and rising from the heart to pass through the
Sun at the brahmarandhra or foramen, "extends to immortality", which is to
say, extends to the Brahma World beyond the Sun. "The rays of Him (the Sun)
are endless, who as its lamp indwells the heart... of which one standeth up-
ward, breaking through the solar orb and overpassing into the Brahma World;
thereby men attain their final goal"88 and "win beyond the Sun".89

The Sun Door is a barrier (nirodha) standing between the unconditioned
and the conditioned : in the Vedic texts it marks the junction of the
supreme (para) and the non-supreme (apara) Brahman; it is the line of de-
marcation between the cosmos subject to the limitations of space and time,
and the supra-cosmic Empyrean which lies in the dimensionless and timeless
Brahmaloka. "I will tell thee that, which knowing, ye perceive the door of
the world of heaven and having successfully come unhurt to the end of the
Year, shall speedily attain the world of heaven";9° "It is thus the immortal
that lies beyond this (Year, Prajâpati, temporal existence)".91 In Buddhism
it is "the end of the world" in both the existential and temporal senses.92

"There is no release from sorrow unless World's End is reached. So should
a man become... a 'world-ender'".93 With reference to this concept the
Buddha is termed the "World-Ender" (lokantagü). 94

The Sun Door is a barrier for the foolish.95 For Knowers it is the
Gate of Life but for the nescient it is the portal of Death : whoever
"thinking, 'He is one, and I another', is not a Knower, but as it were a
beast to be sacrificed to the gods".96 The question is asked, "Who is quali-
fied to pass (arhati) through the midst of the Sun?"97 In the Brahmanic
formulations it is the Qualified or Worthy (arhat), Agni,98 who in other con-
texts is himself the Sun Door or Gate of Fire,9g who "ascended, reaching the
sky; opened the doors of heavenly light; and is the ruler of the heavenly
realm".100 Similarly, the Buddha opened the doors of immortality101 and thus,
like Agni, has become a "Door God",102 a Guardian of the same Door at which
the Buddhas are said "to stand and knock".10*5 Having passed on forever,
the Way remains open behind him,104 and the Buddhist Worthies (arhat) are
those who have passed beyond the further reaches of samsara.

* * * * *

At first sight the symbolism of the Solar Gate at the apex of the World
Egg seems incompatible with the physical world that we know by way of the
senses. The Sun Door, the metaphysical centre of the heavenly sphere in
this solar symbolism, is not coincident with the physical and visible centre
of the turning of the stars. The celestial sphere appears to revolve about
an axis that is not vertical but set obliquely to the plane of the earth;
its apex, approximately located by the Pole Star, lies in the Northern sky.

87. CU VIII.6.5-6.

88. MU VI.30. 89. CU II.10.5. 90. JUBIV.15.1. 91. aBX.2.6.4.

92. A 11.48.50. 93. Idem. 94. Sn 1128-1134

95. CU VIII.6.15; and cf. n. 81 above. 96. BU I.4.10.

97. JUB 1.6.1; cf. KU 11.21. 98. RV 1.127.6; II.3.1; X.10.2.

99. JUB IV.11.5. 100. AB III.42. . 1 0 1 . Mv 1.7; D 11.33; M I.167.

102. AB III.4.2. 103. S 11.58. 104. Mus, 1935, p. *277.
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Solar (a) and
polar (b) symbolism.

Therefore, according to one mode of symbolic expression, the exit from the
universe is located there, at the hub of the turning wheel of the constel-
lations : the symbolism is no longer solar, but polar.105 Alternately, the
two symbolisms are combined and reconciled. The oblique pole of the celest-
ial sphere, joining its fixed polar extremities, runs in a North-South
direction; projected down onto the plane of earth it coincides with the
North-South axis. The Northern extremity of the pole, point of the celestial
centre in the polar symbolism, is thus identified with the North as the
point that locates the winter solstice in the solar symbolism; and by

Fig. 190 : The projection of the North-
pointing pole onto the North-South axis
of the plane of earth.

a corresponding upward projection, its Southern extremity is identified
with the South point, that which coincides with the summer solstice. The
solstitial and polar axes are equated; the solstitial axis is now also the
pole of the year; the poles of the spatial and temporal worlds are homo-
logized. In this schema the North-South axis has become the equivalent of
the vertical axis of the world; the cosmic section has been projected onto
plan.

This marriage of the solar and the polar modalities of celestial sym-
bolism involves a relocation of the Gate of Cosmic Exit. It no longer stands
at the pivotal hub of the celestial sphere nor at the zenith, vertically
above the point of crossing of the directional axes, but is equated with the
North point upon the plan, that is, with the point where the North-South
axis cuts the periphery of the cosmos. This is the location of the Gateway
of the Gods, the Gate that gives access to the Pathway of the Gods (devaySna)
leading to the supernal realms lying beyond the cupola of the cosmos. The
South, its directional and symbolic complementary, locates the Gateway of
the Forefathers, the Gate that gives access to the Pathway of the Forefathers
(pitryâna), leading back into the cosmos. The Gateway of the Forefathers
is the Gateway passed through by unregenerate men : it is simultaneously
an exit and an entry. The Comprehensor, entering the world through the Gate-

105. Guénon, 1968, p. 134.

Fig. 189 :
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way of the Forefathers, ascends to the Northern Gate and passes through,
never to return unless to aid and guide those who follow; but the ignorant
fall back to the Southern Gate, pass out through the same Gate whereby they
entered and are reborn into yet another level of existence. The Northern
Gate is an exit solely; the Southern Gate is both an entry and an exit, for
to pass through this portal is at once to pass from one level of cosmic re-
birth to another : it is a death to one world and simultaneously a rebirth
into another state within the ever-turning Wheel of Suffering. "At what time
those who tend towards Union (without having effectively realized it) quit
manifested existence, either never to return or destined to return to it,
I will teach thee, O Bharata. Fire, light, daytime, waxing moon, the half
year when the sun ascends towards the North, it is under these luminous signs
that those go to Brahman who know Brahman. Smoke, night, waning moon, the
half year when the sun descends towards the South, it is under these shadowy
signs that there pass to the sphere of the moon those who later will return
(to new states of manifestation). These are the two permanent Paths of the
manifested world, the one bright, the other dim; by the one they go to return
no more (from the unmanifested to the manifested); by the other they go to
return again (into manifestation)".106

MA

Fig. 191 : The two pathways through the cosmos : a. the pathway of
the Comprehensor; b. the pathway of the unregenerate.

Fig. 192 : The ascending and descending courses of the sun.

The Comprehensor1 s ascent from the Southern Gate of Entry to the
Northern Gate of Exit is symbolically prefigured in the ascending course
(uttarayâna) of the sun in its annual cycle, in which it climbs from the
sign of Cancer in the South to the sign of Capricorn in the North; the
descent of those who fail to achieve Enlightenment, on the other hand, is
the symbolic equivalent of the descending course of the sun (daks, inayana)
in the reverse direction, towards the South.

The Sanscrit word for "North" is uttara, which is literally "the
highest point" and the ascending march of the sun (uttarayâna) is a move-
ment towards that point. But the North is the direction of the winter
solstice and the South is that of summer. In terms of the seasons the
ascent to the North would therefore seem to be an approach to the side of
winter and lesser light, and in this sense the lowest point of the cycle.
The avatâra is born at the winter solstice, which corresponds to the
North, and ascends towards the light of summer in the South. However, the
contradiction is only apparent. The symbolism is applied at two levels :
the march of the sun belongs to the celestial order, while the succession

106 BG VIII.23-26. The same teaching is given more extensively in
CU V.10.1-6. Cf. CU IV.15.5; BU 6.2.15-16; RV 1.72.7; II.2.4; áB 1.9.3.2?
and see Guénon, 1945, Ch. XXI, pp. 148ff.; Radhakrishnan, 1953, p. 432.
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of the seasons belongs to the terrestrial order, and following the general
law of symbolic analogy the correlation of two different levels entails an
inversion of relationship, so that what is highest in the celestial realm
becomes the lowest in the terrestrial, and vice versa.

Initiation rites reflect this symbolism. To accord with the spatial
symbolism of axial ascent, the initiate would need to enter the initiatic
space - cave, hut or building - from below, at a point on the floor
directly beneath the ridge pole, then ascend the axis and leave through the
mid-point of the roof.107 The practical difficulties posed by this ascent

Fig. 193 :
Vertical ascent
represented on the
horizontal plane.

are overcome by transposing the symbolism, as above, to the horizontal
plane. The initiate enters the ritual space by an entry in the South,
which is symbolically at the foot of the vertical axis, and proceeds to the
exit in the North, which is symbolically at its summit. Here he quits the
universe. His entry by the Southern door is a second birth, a birth into
the cosmos; and his exit by the Northern door is a third birth, out of the
cosmos.1°8

* * * * *

Some Vedic and Buddhist formulations introduce a variation on the theme
of the Gateway of the Gods in the North : the Gateway is not in the North,
but in the North-East; and accordingly the Gateway of the Forefathers is
not in the South but in the South-West. This expresses the same symbolism
but with an added and more explicit reference. In the annual cycle through
the seasons the sun ascends from the North of winter to the South of summer
by passing through the East of spring; and in its descent it passes from the
South of summer through the West of autumn to the North of winter. In this
the East is the side of light and life and the West is the side of darkness
and death. Consequently the Gate of the Gods is located in the North to
accord with the polar symbolism, but is inclined towards the side of light
and life, the East, while the Gateway of the Forefathers, located in the
South, is inclined towards the West, the direction of darkness and death.
Thus it is that on some stupa foundation stones, marked with the cross of
the four directions, the NE-SW axis is also added to indicate the positions
of entry and exit. The symbolism likewise explains the importance attached
to the North-East in Buddhist monastery, temple and town planning. To cite
but one example, from Japan, an enormous temple and monastic complex of the
Tendai school is built upon Mt. Hiei to the North-East of Kyoto, a city
that is laid out on strict North-South axes of orientation. In the popular
imagination the Hiei group of temples protects the city from malevolent
influences coming from that direction, but esoterically it marks and guards
the city's Sun Door leading to the realms of Enlightenment.

* * * * *

107. For the symbolism of the cave, see above, pp. 201 ff.

108. The second and third births correspond to the lesser and greater
mysteries of the Greeks.
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Fig. 194 : Foundation stone of a
Japanese tower-stupa. The stone,
on which the "heart-pillar" (Jap.
shin-bashira) rests, has a recess
for a deposit, grooves indicating
the cardinal directions, and a
secondary groove indicating the
directions of the Gates of the
Forefathers and the Gods.

The Gateway of Exit is located at the winter solstice in the North.
The North point is the polar equivalent of the Solar Gate that leads out of
the cosmos. Again, the North is the point that marks the end of the year;
it is the extreme position of the sun prior to its descent into the South
and summer. The end of the year is equated with the Door of Heaven, as is
indicated in the previously cited text : "I will tell thee that, which
knowing, ye perceive the door of the world of heaven and having successfully
come unhurt to the end of the Year, shall speedily attain the world of
heaven";109 and "it is thus the immortal that lies beyond this Year".1 1 0

Again, "He alone gains the Year who knows its doors; for what were he to do
with a house who cannot find his way inside?... Spring is a door and like-
wise winter is a door thereof. This same Year the sacrificer enters as a
world of Heaven".1 1 1 "The two ends of the Year are winter and spring"112

and he who is filled with the magical power of asceticism (tapas) "swiftly
goes from East to Northern ocean".113

The North, location of the sign of Capricorn, is the "end of the
world" in the spatial, temporal and soteriological senses, and this as much
for Buddhism as Brahmanism : "There is no surcease from sorrow until world's
end (loka-nirodha) is reached";114 and thus it is that at his parinirvSna
the Buddha is "headed North" (ut tara-slso)J1 5

109 . JUBIV.15.1. 110 . áB X .2 .6 .4 . m. áB 1.1.6.19.

1 1 2 . JUB 1.35. 113 . AV XI.5.6. 114 . A II.48-50.

115 . D 11.137.



274.

18 ASCENT.

The central axis of the world is the pathway to Liberation. The
central pole leads upwards to the Gateway of Escape, the Sun Door that opens
out of the cosmos. For Hindus and Buddhists alike the spiritual way is an
ascension of the axis of the world.1 This "difficult ascent" (durohana)2

is symbolically enacted in the Brahmanic ritual of vajapeya, in which the
sacrificer climbs a sacrificial post (yüpa). The post is cut from a tree
that is specifically felled for the purpose. During its felling the priest
cries to it, "'Graze not the skyl hurt not the air! unite with the earth!1

For verily that tree which they cut for the stake is a thunderbolt (vajra)".3

The post is assimilated to the Cosmic Pillar : "With thy crest thou hast
touched the sky; with thy middle thou hast filled the air; with thy foot
thou hast steadied the earth".4 It is assimilated to the thunderbolt
(vajra)5 and to the Cosmic Tree : "Lord of the Forest, raise thyself up on
the loftiest spot on earth".6 At the summit it carries a wheel rim of
wheaten flour, symbol of the Sun Gate.7 The sacrificer ascends to heaven
by climbing the sacrificial post. Placing a ladder against it, he addresses
his wife : "'Come, wife, ascend we to the sky!1 She answers : 'Ascend we'".8

These ritual words are exchanged three times and the sacrificer climbs the
ladder. Reaching the top he touches the wheaten wheel and spreading out
his arms like wings cries, "We have come to heaven, to the gods; we have
become immortal".9 "Verily the celebrant of the rite makes it a ladder and
a bridge to attain the world of heaven".10

Ascending the post the sacrificer follows the pathway opened up by
Agni in the beginning : "Agni rose aloft touching the sky; he opened the
door of the world of heaven... him he lets pass who is the Comprehensor
thereof",11 and "Were the sacrificer not to ascend after him, he would be
shut out from the world of heaven11.12 For those, however, who are not Com-
prehensors thereof, the door is shut. For them the post bars the way.
"By means of the sacrifice the Gods gained that supreme authority they now
yield. They spake, 'How can this (world) of ours be made unattainable to
men?'... They barred the way (yopaya) by means of the sacrificial post
(yüpa), they disappeared : and because they barred the sacrifice therewith,
therefore it is called yüpa".13 The Gods barred the way by setting the post
point downwards, but men and Rsis dug it out and set it upright, saying,
"Rise erect, O Lord of the Forest", "Aloft to our aid do thou stand like
Savitr the God (the Sun)", and thus gained a vision of heaven. "In that the

1. On the symbolism of ascension, see Eliade, 1960, Ch. V; 1958b,
pp. 102ff.; 1964a, pp. 487ff.; 1961, pp. 47ff.; 1958a, pp. 318ff.

2. See Eliade, 1947; 1960, pp. 115ff. 3. ¿B III.6.4.13.

4. áB III.7.1.14. 5. áB III.6.4.18-27 & III.6.4.13, cited above.

6. RV III.8.3.

7. Auboyer, 1949, p. 79, n.4. The wheel is wheaten because "among
plants wheat comes nearest to man, (for) it has no skin" (áB V.2.1.8).
To pass through the Sun is to be "sun-skinned", i.e., the skin of the ego
is flayed. 8. ¿B V.2.1.10. 9. TS 1.7.9; etc. 10. TS VI.6.4.2.

11. AB III.42. 12. TS V.6.8.1. 13. ¿B III.2.2.2. On the
meaning of yopaya as "to block or bar the way", see Coomaraswamy, 1977, 1,
p. 402, n. 62; and also Eggeling, 1882, XXVI, p. 36, n. 1.

1. THE SYMBOLISM OF ASCENSION.
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post is fixed upright (it avails) to the foreknowledge of the sacrifice and
for the vision of the world of heaven". "The post is the thunderbolt
(vajra); it stands erect as a weapon against him whom we hate"f that is,
the Enemy, Death.14

The difficult ascension (dürohana) after Agni15 is imitated in count-
less other climbing rites,16 each of which is a ritual expression of the
concept that "As one would keep climbing up a tree by steps... he keeps
ascending these worlds"17 and "ascending these worlds, he reaches that goal,
that support".1B

A similar symbolism is preserved in Buddhism.19 The stupa's central
axis equates the sacrificial post whereby the sacrificer climbs to the supra-
empirical states; but in Buddhism it is not Heaven, but Awakening, that
lies at the summit.

The Majjhima-Nikaya, describing the Buddha's nativity, relates that
"as soon as he was born, the Bodhisattva placed his feet flat on the ground
and, turning towards the North, took seven steps, sheltered by a white
parasol. He contemplated the regions all around and said, with the voice
of a bull20 : "I am at the summit of the world, I am the best in the world,
I am the eldest in the world; this is my last birth; for me there will never
again be another existence".21 The Nidânakatha adds further details.
Emerging from Maya's right side the Bodhisattva was received by the four
regents of the directions. Standing upright, he faced the East. The thou-
sands of worlds around him were "like an open and level place"... He con-
templated the four directions, the nadir and the zenith and in these ten
directions he saw no one equal to him. "This is the North (uttara disâ, lit.
"the upper region")", he said and took seven steps in that direction, accom-
panied by an entourage of gods, who held his parasol, his fan, and the other
insignia of his royal rank. Stopping at his seventh step he cried out,
with a voice like a lion's roar, "I am at the summit of the world...etc."22

The myth is repeated with variations in other texts : the Buddha takes seven
steps to the North, or in four, six or ten directions.23

The pole star in the Northern sky locates the point that is pierced by
the pivotal axis that centres the rotation of the celestial sphere. In
terms of polar, as opposed to solar symbolism, this is where the summit of
the dome of heaven lies; here, in the North, is located the Gateway of Exit,
the doorway of escape from the cosmos. With his seven steps towards the

14. AB II.1-2; cf. Coomaraswamy, 1977, 1, pp. 402 f.

15. AB IV.20-22; TS V.6.8.

16. E.g., JUB III.1.3.9; PB XVIII.10.10; áB V.2.1.5ff.; etc. The
question is discussed by Coomaraswamy, 1977, 1, pp. 470ff., and see also
the references given from Eliade in n. 1 above.

17. JUB 1.3.2. 18. áB I.9.3.10.

19. For folklore equivalents, sometimes disguised, see Penzer and Tawney,
1924, 1, p. 153; 2, p. 387; 8, pp. 68ff.

20. The myth has been examined on pp. 40 and 242 ff., above. The "Bull
of the World" signifies the leader of the herd of creatures and the "voice
of the bull" is the voice of the leader of men. 21. M III.123.

22. Fausbôll, Jâtaka 1.53; Rhys Davids, 1880, p. 67; Mus, 1935, p. 483.

23. Lamotte, 1944, 1, pp. 16ff., lists the texts.
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North the Buddha mounts to the summit of the universe, pacing out as he
ascends the directions of space, here superimposed as rungs upon a ladder.
His steps are an upward progress to the apical eminence of the universe.
With hi's seventh step he reaches the top of the Mountain, the point whence
spatial extension deploys. The reiterated references to orientation, the
primacy of the North, the inspection of the directions, the role of the
regents of space - emphasise that the referent of this symbolism is spatial
deployment and that the Buddha's seventh step is a transcendence of the
spatial condition and a return to the centre of the universe.

Fig. 195 : The Buddha's nativity. The infant
Buddha stands upon superimposed lotuses, re-
presenting the steps he takes to encompass
the whole universe and ascend to the Sun Door.

Fig. 196 : The seven steps in the four directions
taken by the infant Buddha at his birth. He points
upwards and downwards to indicate his preeminence in
all the levels of existence, both above and below.

Fig. 197 : The Buddha's seven steps to the North are equivalent
to seven steps to the Sun Door at the zenith of the cosmos.

To reach "the summit of the universe" (lokagge) is also to reach its
point of origin, the"eldest" place, so that the Buddha can declare, "I am
the eldest in the world". He has become contemporary with the world's
beginning; the Buddha and the cosmos are coeval. "He has abolished Time and
the Creation, and finds himself in the a-temporal instant that precedes the
cosmogony".2S

25. Eliade, 1960, p. 1 1 4 ; 1961, p. 76.
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At each step taken by the Buddha a lotus springs up to support his
foot. "(The Bodhisattva), who was like the constellation of the seven Rsis
(the Great Bear), calmly took seven firm steps, and beneath his feet lotuses
appeared, uncrushed and tall..."26 In Indian symbology the flowering of the
lotus represents the deployment of the directions of space; its petals open
out from a centre that locates the midpoint of the world.27 The seven
lotuses that mark the footsteps of the Buddha are to be thought of as strung
like beads upon the line that marks the axis of the cosmos so as to form a
series of superimposed worlds. The placing of the lotuses side by side in
a line towards the North is a conventional representation of a vertical
ordering : the lotuses stand one above the other on a vertical line leading
to the cosmic apex. Just as the ascent of the sun in its annual course is
from the Southern gate of cosmic access to the Northern gate of cosmic exit,
so the Buddha ascends through the levels of the universe.

Fig. 198 :
The equivalence of the steps
to the North and an ascent
of the vertical axis of the
universe.

The opening of lotuses at each of his seven steps shows that the Buddha
assimilates and establishes sovereignty over each of the seven levels of the
universe. Before he commences his ascent the Buddha contemplates the four
directions and sees that his equal does not exist at that plane of existence.
Moving up through the levels of the cosmos he repeats this process at each
of them in turn - he assures himself of his sovereignty over the extended
universe at every level of existence. This paradigmatic action establishes
his overlordship of space and also of time, since the directions are homo-
logous with the seasons, the year and the Great Year.28 The symbolic refer-
ences are reinforced when the text compares the Buddha to the seven Rsis,
which are the stars that revolve about the Pole.29

The symbolism of the seven steps is parallelled in another Buddha
legend. In the account of the forty nine days that follow the Buddha's
attainment of Enlightenment it is told how for seven days he stood gazing at
the Bodhi Tree with unblinking eyes. At the end of this time the gods began

26. Aávaghosa 1.33; Cowell, 1893, p. 5; 1894, p. 5; Nandargikar, 1911,
p. 7. See also Mus, 1935, p. 483, n. 3. Cf. Lalita Vistara VIII; Viennot,
1954, p. 134. 27. See above, pp. 97ff.

28. See above, pp. 46 ff., and cf. Mus, 1935, pp. 489f.

29. See above, p. 65-
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to wonder and to have doubts, asking, "Is this all that happens on the
attainment of Buddhahood ?" Knowing their thoughts the Buddha performed
a great miracle by causing a crystal portico with ten thousand columns to
appear.30 "Then... he spent seven days walking up and down in that jewelled
cloister which stretched from East to West".31 "In the second week32 the
Tathagata took a long walk taking in the regions of the three thousand
great thousands of worlds... and in the fourth week the Tathagata took a
short walk from the sea in the East to the sea in the West".

A famous railing at Bodhgayâ encloses the place of the Buddha's pro-
menade (cankrama). 34 The railing was described by the Chinese pilgrim Hsuan
Tsang : "To the North of the Bodhi Tree is the place where the Buddha walked.
When the Buddha had attained full Awakening he did not rise from his seat
but remained there for seven days in meditation. When he rose he went to
the North of the Bodhi Tree and walked for seven days, coming and going from
East to West, on a space of about ten paces. Extraordinary flowers, eighteen
in number, appeared at the places of his footsteps. Later a brick platform,
about three feet high, was erected on this spot".35

The legend of the cankrama repeats the symbolism of the seven steps.
The contingent details are different - the walk is along the East-West axis,
not on the axis leading to the North, and a diurnal and solar symbolism
replaces an annual and polar one - but the essential significance of the two
legends is the same. In the drama of the nativity the Bodhisattva takes
seven steps; in the cankrama the number increases to eighteen. With meti-
culous detail Mus has shown that the eighteen-fold division of the cankrama
is in fact nine double paces (18 = 9 x 2), and that there are two ways of
numbering the planetary spheres, either as seven or as nine, when Râhu and
Ketu, the "planet" of the eclipse and its "tail", are added.36 We have seen
that each of the planetary spheres corresponds to a direction and in the
same way that the seven steps of the Buddha at his nativity simultaneously
traverse the seven planetary spheres and the seven directions of space, so
similarly the nine double steps of the cankrama pace out the eight directions
and the centre that correspond to the nine planetary spheres.

Fig. 199 : The 9 x 2 steps of the
cankrama, proceeding from East to
West, trace the diurnal movement
of the sun and its passage through
the 9 planetary spheres.

30. Alabaster, 1871, pp. 161ff.; cf. Mus, 1935, p. 477.

31. Rhys Davids, 1880, p. 106. 32. The chronology of the seven weeks'
retreat varies from text to text. 33. Lalita Vistara, Foucaux, 1884, 1, p.314.

34. For descriptions of the railings enclosing the cankrama at Bodhgayâ,
see Coomaraswamy, 1927, p. 32 and p. 32, n. 8 for references. See also Goetz,
1959, p. 57. 35. Julien, 1857, pp. 470f.; cf. Béai, 1906, pp. 122f.

36. See Mus, 1935, p. 487; Senart, 1882, p. 141, n. 4.
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The walk "from the sea in the East to the sea in the West" follows the
daily course of the sun, passing by way of the Zenith from the place of its
rising to the place of its setting.37 As previously explained, this daily
course of the sun is a measuring out of the four directions. The walk
from the Eastern to the Western oceans encompasses the whole expanse of
earth, environed by waters in the four directions. The same idea is con-
veyed by the legend of the Buddha's dream, in which he sees himself as a
giant holding the two oceans in his arms.39 The same symbolism inheres in
the ritual of the cakravartin's consecration (abhiseka), in which he is
aspersed with waters taken from the four seas to indicate his dominion over
the total extent of earth;40 it is also apparent in the legend that tells
us that prior to his unblinking contemplation of the Bodhi Tree the Buddha
bathed in the four oceans.41

* * * * *

In a complementary expression of the concept of ascension to the Sun
Door, the Buddhist literature makes many references to arhats who "move at
will", who have the power of flight and rise up to break through the roof
plate of the house. The Brahmanic prototype of thé ascending arhat is Marut
who "having done what had to be done (that is, 'having stood free from de-
termination, free from conception, free from the love of self), departed
by the Northern course of the sun, for there is no way thither by a side
path. This is the path to Brahman here in the world. Bursting open the
Sun Door, he rose on high and departed".42 With the same symbolic import
the Buddhist texts speak of arhats who "fly through the air, breaking through
the roof of the palace"43 or^"flying at their own will, break and pass
through the roof of the house and rise up into the air"?44 and the arhat
Moggallâna, "breaking through the round of the roof plate, sprang into the
air".45

The locus classicus of this symbolic construct is the story of the
Buddha's breaking through the ridge plate of the world at the time of his
Enlightenment.46Seated beneath the Bodhi Tree, aakyamuni concentrates and
integrates his mind (samadhi) and in contemplation ascends the Cosmic Axis
until, as the sun rises, he breaks free from the world of space and time,
emerging through the roof plate (kannikâ) of the cosmos, symbolically con-
ceived as a house, and sings his triumphant song of victory :

"Seeking the builder of the house
I have run my course in the vortex
Of countless births, never escaping the hobble (of death);
111 is repeated birth after birth!
Householder, art seeni
Never again shalt thou build me a house.
All of the rigging is broken,
The peak of the roof (kannikâ) is shattered :
Its aggregations passed away,
Mind has reached the destruction of cravings".47

37. Cf. the myth of the Sun Pillar in Lake Anavatapta, p. 26, above.

38. See above, pp. 30 ff. 39. A III.240.

40. See above, pp. 92 f., and below, pp. 345ff.

41. Buddhacarita, XV.Ill; Cowell, 1894, p. 159. 42. MU VI.30;
Coomaraswamy, 1977, 1, p. 473. 43. Jata/ca III.472. 44. DhA 1.63.

45. DhA III.66; Jâta/ca IV.228-229? Eliade, 1960, p. 190; Coomaraswamy,
1977, 1, p. 457. 46. See above, p. 41.

47. See Coomaraswamy, 1943a, p. 54; 1956a, p. 28; Warren, 1922, p. 83
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¿i flIn a brilliant series of scholarly masterpieces Coomaraswamy analyzed
this theme of breaking through the roof plate and showed that the roof plate
is symbolically identified with the Sun Door that leads out of the cosmos.
The circular roof plate (kannikâ) is the structural member that holds to-
gether the rafters at the apex of a domed or conical roof. To the roof
plate, or "king post", the rafters (or "beams11 in both senses) converge in
the manner of spokes to the hub of a wheel or ribs to the pole of a parasol
or the rays, or beams, of light to the sun : wheel, parasol, sun and circular
roof plate are coincident in symbolic meaning, variations on a theme of
radiation from a centre. Whatever has been said on the significance of the
wheel, the parasol and the sun is equally applicable to the circular roof.
The roof form is charged with a potency of metaphysical meaning; the archi-
tectural element resonates with a rich reverberation of significance. The
kannikâ is the Sun Gate, the doorway or exit through which the Worthy (arhat)
the "movers-at-will", leave the world. It is the "Door of the Summit" (agga-
dvâra), "the Doorway to Buddhahood", since the Buddha is himself the Summit
TÜÜ).49

The symbolism of the Cosmic House whose roof beams come together at the
roof has, when interpreted at the microcosmic level, a significance that
pertains directly to the core concern of Buddhist doctrine, namely, the
attainment of Awakening by the concentration of mind achieved by meditation
(dhyana). The equivalent and precursive Brahmanic teaching is expressed in
terms of an explicit architectural symbolism : "The Breath of Life (prâna =
the Spirit, Brahman, the Gale) is a Pillar. And just as (in a house) all
the beams are met together (samâhita) in the king post, so it is that in the
Breath (the functions of) the eye, the ear, the intellect, the tongue, the
senses and the whole self are unified (samâhita)".50 Coomaraswamy points
out that samâhita is literally the same as to be "in samadhi", since both
words derive from sam-â-dhâ, "to put together, to make to meet, to con-centr-
ate, to resolve", and hence to resolve to a common principle. Samadhi is
"composition, consent", and in Yoga the "consummation" of dhyana, an at-one-
ment, integration or unification. 51 In modern colloquial parlance the
Awakened is one who has "put it all together", in a total and cosmic sense.
He has returned to the centre of his being, which is coincident with the
centre of the universe, where the senses are withdrawn into the Source whence
they flowed outward to their objects, and where space and time are likewise
withdrawn into the principial point whence they devolved into existence.
The réintégration of being and the universe in contemplation is a reversal
of the procedure from unity to quadrature, from the one to the many, whereby
the worlds and the beings who dwell in them come forth into existence. They
return to the principial point and are once more subsumed within their own
true nucleus of origin.

There are Buddhist equivalents to the above-cited Brahmanic text :
"Just as every one of the rafters of a building with a domed roof go up to
its roof plate, incline towards its roof plate, and are assembled at its roof
plate, and the roof plate is called the apex of all, even so, your Majesty,
every one of these skilful habits (P. kusalâ-dhammâ)52 inclines towards
samadhi, leans towards samadhi, and bears upon samadhi".53 The same idea is

48. See the references given in n. 1, p. 274 above, and esp. Coomara-
swamy, "l977, 1, pp. 459ff.; see also "Pali kannikâ : Circular Roof Plate",
ibid. 49. A II.7; D III.147; cf. Coomaraswamy, 1977, 1, p. 7, n. 16.
For the aqqa-dv5na, "Door of the Summit", see 1945b, p. 473, n. 12.

50. AA III.2.1; SA VIII. 51. Coomaraswamy, 1977, 1, p. 456, n.61.

52. Defined in Mil II.1.9 (33); see Coomaraswamy, 1977, p. 457, n. 63.

53. Mil II.1.13 (38). Cf. pp. 62 ff. above, where this symbolism is
related to the indriyâni.
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repeated in the Majjhima-Nikaya : "Just as the roof plate of a dome mansion
is the peak that ties together and holds together, just so the sheltering
roof of the skilful habits (is the peak that ties together and holds to-
gether) the six states of consciousness11.54

The identification of the act of breaking through the roof plate with
the attainment of samadhi through meditation explains why, in the above-
quoted story of the arhat Moggallana's flight through the roof plate his
ascension is said to have been dependent on his first having "clothed the
body with the raiment of contemplation".55

The breaking through the roof plate of the world is the culmination of
an ascension up the cosmic axis. This ascent is expressed as a "flight" or
a "climbing".56 The power of flight is a recurrent theme in the early
Buddhist writings. "Just so, 0 king, can the Bhikkhu, who has the power
of flight and has mastery over his mind, when he has made his mind rise up
to the occasion, travel through the sky by means of his mind".57 This power
of flight is listed as one of the siddhis, or transcendental powers, in
both the Hindu and Buddhist traditions : in Buddhism it is the first of the
"four magical powers of translation" (gamana),58 and Patañjali gives it as
one of the powers attained through the practice of Yoga.59 "The Sacrificer,
having become a bird, soars to the world of heaven".60 Numerous texts
speak of the wings that one must possess to attain to the top of the sacri-
ficial tree,81 of the "Gander whose seat is in the light",52 of the sacri-
ficial horse that, in the shape of a bird, carries the sacrifice to heaven,63

and so on.64 The Muni of the Rg Veda declares : "Exhilarated by the sanctity
of the Muni we have mounted upon the wind; behold, mortals, (in them) our
forms!... The steed of the wind, the friend of Vàyu, the Muni is instigated
by the deity..."65 The Buddhist legends say that Lake Anavatapta can only
be reached by those possessing the power of flight. The Buddha and the
arhats are able to fly there "in the twinkling of an eye". The Hindu myths
give similar accounts of the Rsis.66

Coomaraswamy has indicated the true nature of this power of flying.
It implies wings, which are characteristic of angels "as being an intel-
lectual substance independent of local motion; an intellectual substance,
as such, being immediately present at the point to which its attention is
directed"67 : "Intellect is the support of birds".68 The images of flight
and "wings" signify intelligence, "the understanding of «secret things and
metaphysical truths"69 : "Intelligence (manas) is the swiftest of birds";70

and "he who understands has wings".71

54. M I.322-3. 55. Dh III.66; Jâtaka IV.228-9; Eliade, 1960, p. 108;
Coomaraswamy, 1977, 1, p. 452.

56. Eliade has devoted considerable attention to the phenomenon of
spiritual "flight" and "climbing" in various traditions. See e.g., Eliade,
1964a, pp. 407ff.; 1960, pp. 90ff.; 1958a, pp. 327ff.; and see also Guenon,
1945, pp. 148ff.; 1962, pp. 235ff.

57. Mil III.7.9 (85). 58. Vis 396. 59- Yoga-sutra III.45.

60. PB V.3.5. 61. JOB III.13.9. 62- KUV.2. 63' ¿B XIII.2.6.

64. Eliade, 1964a, pp. 407ff. 65. RV X.136.3-5.

66. Eliade, 1958a, p. 327. 67. Coomaraswamy, 1977, 1, p. 452.

68. RV VI.9.5; etc. 69. Eliade, 1960, p. 105; 1958a, p. 329.

70. RV VI.9.5. 71. PB IV.1.13.
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Power of flight is the prerogative of ajrhats, the Worthy; it is also
possessed by kings, magicians, sages and mystics of every kind.72 The kings
of South-East Asia were carried shoulder high and their feet never touched
the ground; like gods and arhats they "flew through the air'1.73 Eliade has
pointed out that this symbolism is susceptible of a dual interpretation :
it refers both to transcendence and to the gaining of freedom,74 these being
the two aspects of an ontological mutation of the human being, and a "rup-
ture of the plane of experience".75 Flight and ascension are symbolic
formulae. They are not to be thought of as bodily, butas a purely spiritual
locomotion.

So closely is the power of flight associated with the arhats, the
Worthies, in the Theravlda outlook of the Sinhalese that from the word
arhat they have derived the verb rahatva, "to disappear, to pass instantly
from place to place".76 The arhats are kamacarin, "movers-at-will", those
who "no longer need to move at all in order to be anywhere".77 In Tantric
Buddhism the same idea is embodied in the Dâklnïs, "who walk through the
air" and "go to heaven".78

It is to be understood that whatever form its expression might take
in the myths and legends, the flight of Buddhas and arhats, metaphysically
considered, is always vertical and up the axis of the cosmos, through the
Sun Door to the realm of immortality. The Awakened One who flies through
the roof plate of the Cosmic House can claim that he has "obtained blessed-
ness, the universal dignity of the Buddha".79

2. THE SYMBOLISM OF THE STAIRWAYS.

Terrace stupas typically have stairways in each of the four directions.
In South-East Asia, and occasionally elsewhere, these flights of steps have
snake-balustrades, whose ophidian nature is indicated by the makara heads
or serpent heads (normally five- or seven-fold) with which they terminate.
The motif is common in both Hindu and Buddhist architecture and expresses
a complex symbolism that is shared by the two traditions. It pertains to
the theme of ascension.

The most impressive and famous examples of the serpent-balustrades are
those on the causeways leading over the moats to the great gateways of the
Bayon at Angkor Thorn,80 where rows of devas on the one side and asuras on
the other clutch the bodies of seven-headed serpents (nâga). It was assumed
by earlier scholars that this was a vast depiction of the Churning of the

72. Eliade, 1960, p. 100. 73. Hocart, 1923, p. 80. Roman, Islamic
and Chinese parallels are given in Eliade, 1960, pp. 99f.

74. Eliade, 1960, p. 106; 1958a, p. 329; 1957, p. 79.

75. Eliade, 1960, pp. 108f.

76. Hocart, 1923, p. 80; cf. Eliade, 1958a, p. 329; 1960, p. 108.

77. Coomaraswamy, 1946, p. 184; cf. Eliade, 1960, p. 108.

78. Van Durme, 1932, p. 374, n. 2.

79. Sutta-vibhanga 1.1.4, cited in Mus, 1938; cf. Eliade, 1957,
p. 79; 1952, p. 238.

80. Examples on a smaller scale are to be found at Prah Khan and
Bantaei Chmar.
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Fig, 200 (above)

(below)

The stairways of a Burmese stupa (a), of stupas from Afghanistan
(b) and at Borobudur, Java (c).

Examples of serpent-balustrades terminating in a makara- or
serpent-head, a. Candi Mendut, Java. b. Angkor Wat, Kampuchea.
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Milky Ocean : the body of the snake is to be thought of as wrapped around
the central temple, which represents the Cosmic Mountain, and is pulled by
the Gods on the one side and the Titans on the other so as to twirl the
Mountain in the manner of a churning rod and thus extract the beverage of
immortality (amrta),81

Fig. 201 : The serpent balustrades at Angkor Thorn. The body of the
serpent on one side of the causeway is held by asuras and
that on the other side is held by devas.

Later scholars, led by Mus, have tendered an alternative interpretation :
the serpent is the rainbow, representing a passageway, a bridge of communi-
cation, between Earth and Heaven.82 The mythic paradigm is found in the
story of the Buddha's descent from Indra1s Heaven, where he had gone to
instruct his mother, M5ya. Having stayed there for three months, preaching
the Dharma to her and to the gods, he returned to earth by a rainbow ladder,
created by the gods. The ladder of his descent was threefold : the central
flight, used by the Buddha himself, was of seven colours and seven precious
stones? the flanking steps, used by the gods Indra and Brahma who accompanied
the Buddha as he descended, were of silver and gold; and the whole was
supported on the backs of two serpents... and the ladders were as three
rainbows to the eyes of men on earth".83

81. For the Churning of the Milky Ocean, see also above, pp. 177f.
Cf. Groslier, 1956, pp. 155f.; Chevalier and Gheerbrant, III, p. 252, s.v.,
N5ga; Wheatley, 1971, p. 483; Coedes, 1963, p. 47, who sees the gateway at
the end of the causeway as the churning rod, rather than the temple proper.
This in no way alters the symbolism.

82. See Mus, 1937, p. 69 : "...at Angkor Thorn there is not one serpent
but two. Gods and titans each carry their own. Further, instead of pulling
against each other, they are in two parallel rows facing those who arrive.
It is quite clear that they are not churning anything..."; and see also
Wales, 1977, pp. 123f. Mus1 theory is now accepted by many scholars : see
e.g., Giteau, 1951, pp. 156ff.; Boisselier, 1966, p. 103, n. 3.

83. DhA III.125; cf. Zimmer, 1955, pp. 240 & 336; Luce, 1969, p. 240.
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The two interpretations are not necessarily incompatible but can be
shown to have a common reference; and they can also be shown to apply not
only to the balustrades on either side of the causeways at Angkor Thorn but
to every example of serpent-balustrade, including those which flank the
stairways of terrace-stupas.

Fig. 202 : a. The Buddha1s descent from the Trâyastriraaa Heaven.
The Buddha is represented aniconically, by footsteps at the top
and bottom of the triple ladder.

b. A dragon- or serpent-balustrade from Vietnam.
c. Stairways in the four directions of a Burmese stupa.
d. Tibetan stupa with stairways in the four directions.

Such stupas are called "stupas of the descent from heaven" and re-
present the Buddha's descent from the Triyastrimaa Heaven. (See
Combaz, 1932, pp. 238f., and Tucci, 1932, pp. 2 Í f f . ) .

The two myths relating to the serpent-balustrade - the churning of the
ocean and the descent of the rainbow bridge - are two expressions of an
archetypal theme that recurs in various forms in the mythologies of many
peoples. 84 The meaning of this theme, which in its Hindu-Buddhist context
involves a rich profusion of fusions and interconnections, directly relates
to the symbolism of the ascent of the stupa levels.

84. Guenon, 1962, Ch. LXIV ("Le pont et 1'arc-en-ciel"). The theme of
the rainbow-bridge or rainbow-ladder appears in the myths of peoples as
widely separated as Iran and North America, China and Africa. For the
Scandinavians the rainbow is the Pifrost bridge, for the Japanese the float-
ing bridge of Heaven; for the Pygmies, Hawaiians, Maoris and many peoples
of Polynesia, Melanesia and Indonesia it is the bridge of the gods that
joins Heaven and Earth. See Chevalier and Gheerbrant, 1973, 1, pp. 1 1 7 f f . ,
s.v.,Arc-en-ciel? Eliade, 1964a, pp. 131ff . ("Ascent of the Rainbow"), where
further references are given. The rainbow-snake assimilation is similarly
widespread.
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a. The Symbolism of the Rainbow Bridge.

The symbolism of the rainbow relates to that of the bridge. Connecting
the "banks" of Heaven and Earth, the bridge spans the river or sea of Mid-
space; it links this shore of samsara, the domain of birth and death, to
the further shore of nirvana, the domain of deathlessness.85 To cross the
bridge is to ascend the vertical axis of the world, passing upward to the
Sun Gate.86

The rainbow is likewise a bridge, but corresponds to the arched bridge
rather than the straight.87 The difference between the two symbolic ex-
pressions - the straight bridge and the arched - is that between the way of
the vertical axis that leads directly to the Sun Door, and the "peripheral"
way that leads through a series of hierarchical states, following a spiral
that unwinds around the central axis. This corresponds to the spiral pro-
gress marked out in the ritual circumambulation (pradaksina) of the terrace-
stupa : ascending by the stairway in the East, the direction of sunrise and
beginnings, the devotee turns to the left at each terrace and walks in a
clockwise direction with his right side to the stupa, thus passing success-
ively through the directions of space at ever higher levels.88

Fig. 203 : Vertical ascent, spiral ascent and pradaksina.

The rainbow relates to this spatial symbolism by way of its seven
colours, or, more precisely, its six colours and white. The six colours
of the rainbow are the three primaries - red, yellow and blue - and the
three complementarles - orange, purple and green. Placed on the circum-
ference of a circle the three primaries will be found at the three points
of an equilateral triangle; the three complementarles will be at the points
of a second triangle which is the reverse of the first, in such a way that

85. In Vedic formulations the bridge is homologous to the Breath-thread
(sutratman) that traces to the Sun. The word for "bridge" in the Rg Veda
is.setu~^line", from root si, "to attach", with reference to early bridges
made of ropes, which literally tied one bank to the other. See Guénon, 1962,
p. 379; D.L. Coomaraswamy, 1944. The bridge is the ray of the Sun's light,
the beam (in both senses), the trunk of the Tree, that connects the worlds.
In this it is to be understood that the bridge, as with all symbols of the
axis mundi such as the axle of the cosmic chariot, is to be thought of as
vertical.

86. For the symbolism of the bridge, see Guénon, 1962, Ch. LXIII
("Le symbolisme du pont"); also D.L. Coomaraswamy, 1944, passim ; Chevalier
and Gheerbrant, 1973, 3, p. 47, s.v., Pont.

87. The curved bridges of Shinto shrines in Japan are of this type,
referring to the Floating Bridge of Heaven, described in the myths as a
rainbow.

sa. Cf. above, p. 235.
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each primary colour is placed at a diametrically opposed position to its
complementary;89 each complementary occupies a position of the arc joining
the points of the two primaries by whose combination it is produced; the
other nuances of colour in the spectrum correspond to all the other points
on the circumference; and, finally, the seventh "colour", white, occupies
the centre.

Fig. 204 : , a. The wheel of the colours; b. the colours and
the seven directions of space (one schema).

Laid out in this way the seven colours form a wheel with six spokes,
which is the two dimensional equivalent of a three-dimensional cross having
six branches emanating from a centre. In this way the colours correspond
to the seven directions of space. In this schema the "colourff white plays
the same role in relation to the six colours as the centre plays in relation
to the six directions. It is located at the point where all oppositions are
resolved in unity. In the same way that the dimensionless centre is the
principial point whence the six directions proceed, so also white, which is
"colourless", synthetically contains all colours and is the principle whence
they derive : the six colours and the nuances that are formed by their
mixture are merely a differentiation of white light, just as the directions
of space are only the development of the possibilities contained in the
primordial point.90

By way of these associations the seven colours of the rainbow-staircase
are assimilated to the seven directions of space. The ascent of the rain-
bow stairway is symbolically equivalent to the seven steps taken by the
Buddha at his nativity. It is a progress through the six directions back
to the seventh "direction", the dimensionless and spaceless point of Unity;
it is a return to the hub of the six-spoked Wheel of the World; it is a
transcendence of the spatial condition. The Buddha's descent of the rain-
bow-staircase, coming down from the celestial spheres to the world of men,
is yet another expression of the genesis of the spatio-temporal world from
its Principle; it is a descent from the point-summit of the universe into
the world of spatial and temporal differentiation.91

89. The figure thus formed is the previously mentioned Seal of Solomon,
a basic symbol in every tradition.

go. These considerations are taken almost verbatim from Guenon, 1962,
Ch. LVII ("Les sept rayons et 1"arc-en-ciel"), which contains further
elucidations. 91. Cf. above, pp. 275ff.
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A variation on the theme of the colours and the directions is found in
the Vajrayana, where the five Jiña Buddhas, each representing an aspect of
Total Knowledge and each ruling over one of the directions of space, are
correlated with five colours, namely, the three primaries (yellow, red and
blue) and black and white. These are the colours of the five Elements and
in the same way that all physical phenomena are compounded from the five
Elements so also all colours (= forms, rüpa)92 are produced by the mixture of
black and white and the three primaries.93 To indicate that he comprizes
within himself the five types of Knowledge, the five Elements and the five
directions of space, the Buddha Mahâvairocana sits on a white lotus94 and
his body radiates a light of five colours.95 With the same import the
Bodhisattva Vajrasattva (Jap. Kongosatta Bosatsu) is similarly shown with a
nimbus and aureole of five colours.96

Fig. 205 : The correlation of the five Buddhas of the Matrix World
and the directions, the shapes of the Stupa of the Five
Cakras (Jap. gorintg) and the five colours.

Fig. 206 : The Buddhist divinities
Vajrasattva (Jap. Kongosatta), on
the left, and Mahâvairocana (Jap.
Dainichi) of the Diamond World,
each shown emitting a nimbus of
light made up of five colours.

92. See below, p. 289, n. 97. 93. BKDJT, p. 1189, and MKDJT, p. 590,
s.v., Goshiki.

94. According to the descriptions given in the Tenjinrinhon of the
Dainichikyo, quoted in MKDJT, p. 1523, s.v., Dainichi Nyorai.

95. aubhakarasimha 4, quoted MKDJT, p. 1523.

96. Getty, 1928, p. 29; Rowland, 1947, p. 48, n. 6.
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The rainbow-stairway of seven colours passes from this world of differ-
entiated colours and forms,97 the world of contrasts, to the domain of the
pure and colourless light of Perfect Knowledge, the Knowledge that sees all
differentiations in their integral cohesion and all oppositions in their
coincidence. The Buddhas emanate a five- or seven-coloured light to indicate
their possession of Perfect Knowledge. They "shine both by night and day,
and shine with a five-fold brightness".98 At the time of his Enlightenment
the body of aakyamuni issues "a halo, resplendent with many colours, pro-
ceeding to a fathom's length all around his person",99 with "rays of six
different colours which issue forth from his body and race hither and thither
over places and pagodas, and deck them, as it were, with the yellow sheen
of gold, or with the colours of a painting".100 The Ami tâyur-dhyâna-sutra
speaks of "rays of five colours" that issue from the Buddha's mouth,101 and
the passage could be matched by many others describing the emanation of a
five- or seven-coloured ray of light from the Buddha's urna, from his mouth
or tongue, from the pores of his skin, or from his entire body. Tibetan
texts speak of the "Rainbow Body" (Tib. jai-lüs), the highest spiritual
state attainable by the yogin while still in the physical body.'02 The
divine gurus of Tibet are described as "seated within the halo of a five-hued
rainbow",103 and the Bardo Thôdol , describing after-death experiences,
says that if the dead man is able to concentrate his mind on Vairocana Buddha
he will finally merge with him "in a halo of rainbow light".104 The stupa,
homologous with the Buddha's body,105 is also described as emanating a seven-
coloured light. The stupa that miraculously rises from out of the earth in
the Saddharma-pundarfka-sutra1 °6consists of seven precious substances,
which Kern identifies with the seven colours of the rainbow and with the
seven planets.107 The Pure Land sutras describe the splendours of Amitabha's
Pure Land, Sukhavati, by means of the same formula : the trees, ponds,
pavilions, etc., are all fashioned from seven jewels.108

The rainbow connects the world of samsara to the "Other Shore" of
nirvana. It is the pathway that separates the supernal and the sacred
realms from the mundane and the profane. Hence the rainbow is specifically
identified with the Pathway of the Gods (devayâna) leading to the Brahmaloka.9

Similar connotations inhere within the symbolism of the so-called "boundary
path" (Jap. kaido) of five colours that encloses the central eight-petalled
lotus in the Japanese Matrix World Mándala. The band of five colours is
described as a boundary (Jap. kyokai, lit., "world boundary or limit") and
a path (Jap. do) : it marks the border of the Dharma World (dharma-dhatu)

97. The Chinese character se, ̂  (Jap. shiki), "colour", is used to
translate Skt. rüpa, "form". Colour and form are seen as coincident; the
world of differentiated colour is that of differentiated forms.

98. Dh 387, XXVI.5. Cf. the "Miracle of the Six Rays" in Coedes
and Archaimbault, 1973, pp. 184ff. 99. Rhys Davids, 1880, p. 124.

100. Warren, 1906, p. 92. See also Hardy, 1860, pp. 179f.; Mus, 1935,
p. 587; Rowland, 1947, p. 46, n. 3. For pre-Buddhist parallels see Rowland,
1947, p. 48, n. 4. 101 . ADS 1.6.

102. Evans-Wentz, 1958, p. 318, n.3; Eliade, 1965, p. 43.

103. Evans-Wentz, 1958, pp. 262 & 276f.

104. Evans-Wentz, 1957, pp. 105ff.; Eliade, 1965, pp. 37ff.

105. See below, pp. 360ff. 106. SPS XI (Kern, 1884, p. 227).

107. Kern, 1884, p. 227, n. 3. 108. See, e.g., ADS passim.

109. Senart, 1875, p. 225.
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where the five Buddhas reside; and it is the path used by the Buddhas and
Bodhisattvas and by the performer of the rite when they enter and leave the
mándala.

Fig. 207 : The ra inbow arch that
demarks the sacred area of the
Tibetan a l tar .

The f i v e colour "boundary pa th" .

Fig. 208 (above) :

Fig. 209 (below) :

The "boundary path'1 (Jap. kaido) of five colours that encloses the
central eight petal lotus of the Matrix World Mándala.

a. A detail from a Tibetan thanka, showirrg the "rainbow border" of
five colours that frames the central section of a mándala.
b. A detail of the Wheel of Existence showing the five-colour rain-
bow border that separates the realms of existence.
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The five colours mark the confines of a sacred space : a five-coloured
cord is stretched between vajra-spikes to demarcate the boundaries of the
mándala when it is being laid out upon the ground;111 a "rainbow border"
of five colours frames Tibetan mándalas; the six realms shown in paintings
of the Wheel of Existence 1 1 2are separated by "rainbow-coloured cordons";113
and the sacred area of the Tibetan altar is sometimes placed behind a
rainbow arch.1 1 4

The symbolism has a temporal as well as a spatial reference. According
to one version of the Hindu-Buddhist cosmology, Jambudvipa, the continent
where men dwell, is one of seven continents that occupy the seven directions
around Mt. Meru.115 Four of these continents lie in the cardinal directions,
one is in the Nadir, another in the Zenith, and the seventh is coincident
with Meru itself. Mt. Meru has seven "faces", each having one of the colours
of the rainbow and each turned to one of the continents. Meru itself,
designated as "the White Mountain", is the seventh and central "face".116

The seven continents do not exist simultaneously but emerge successively in
the course of cyclic periods, sometimes represented symbolically as six
millennia : in the seventh millennium manifestation returns to its Principle.
As in every formulation concerning cycles, the schema equally applies to
cycles of greater or lesser duration : it applies, for example, to the cycle
of the week, with its six days followed by a day of rest. So also a kalpa
contains two complete cycles of seven manvantaras each.117

Fig. 210 : The continents
in the directions around
Mount Meru.

110. MKDJT, p. 207, s.v., Kaidô; p. 591, s.v., Goshiki kaidô; BKDJT,
p. 1190, s.v., Goshiki kaidô.

1 1 1 . MKDJT, p. 674, s.v., Kongoketsu. Cf. Tucci, 1961, p. 87.

1 1 2 . See above, pp. 84ff.

1 1 3 . Waddell, 1895, p. 103; Rowland, 1947, p. 49.

114-. Evans-Wentz, 1958, pi. II, shows a photo of an altar at the
Pemiondu Mon temple in Sikkhim, described as "a rainbow and haloed shrine
symbolical of the celestial hierarchies11.

115. Visn-u-purana II.2 (Wilson, 1840, pp. 135ff.).

116. The colour of the face of Meru turned to our world of Jambudvipa
is made of sapphire and is blue. In India it is said that the b .ue colour
of the sky is produced by the reflection of light from Meru.

117. Guenon, 1950, pp. 57-59.



292.

There is another way in which the rainbow-stair is linked with the
turning of the wheel of time. The seven and five colours of the rainbow
are homologous with the seven and five planets. The rainbow is the ecliptic
on which the planets trace their paths.118 Not only does this tie in with
the previously analyzed symbolism of the ecliptic, with its Gates of Entry
and Exit corresponding to the signs of Cancer and Capricorn, but also pro-
vides a connection to the myth of the Churning of the Milky Ocean, since,
in one of its meanings, the movement of the Serpent around the Mountain
churning rod is the movement of the planets upon the ecliptic. In another
of its meanings it refers to the movements of the heavenly bodies as they
turn about the Pole Star.119

As well as being a transcendence of space the ascent of the staircase
of the stupa is thus also a trancendence of time. Rising up the rungs of
the ladder of cyclical succession, the initiate returns to the timeless, and
colourless, centre of the rainbow.

b. The Rainbow Serpent and the Rainbow Makara.

The identification of the rainbow and the serpent (nâga) is a frequent
theme in Indian literature. The assimilation is indicated iconographically
by the snake's seven or five heads, which correspond to the seven or five
colours of the rainbow. The myths sometimes speak of two serpents, with
reference to a double rainbow defining the pathway to the Empyrean. These
are expressed architecturally by the two serpent-balustrades that flank
the stairway.

Fig. 211 : Examples of nagas and nagls, shown with
five- and seven-headed serpent halos.

The rainbow-serpent indicates the way of spiral ascent to the Sun Door.
This is one significance of the frequently encountered symbolic theme of a
snake coiled around an axis, seen, for example in the caduceus-like
Brahmanic rod (brahmadanda), the sword of the Buddhist divinity Fudô Myô-ô
(Acalanatha Vidyarâja), the serpent twisted around the Mountain in the myth

118. Mus, 1935, p. 334, n. 1 and p. 330. Cf. above, pp. 238ff.

119. See, e.g., Wales, 1977, p. 124.
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of the Churning of the Milky Ocean, the seven-headed serpent Mucalinda
wrapped protectively seven times about the body of the meditating Buddha
(who personifies the World Axis), and stupas embellished with knotted snakes.

Most examples of ophidian balustrades, however, terminate not with the
heads of serpents but with those of the aquatic monster, the makara. The
iconography changes but the symbolic reference remains the same. The
makara, like the serpent, is identified with the rainbow.120

The makara and the serpent both represent the Waters. The association
of the nagas with water is a commonplace of Asian mythology and needs no
detailed demonstration. The Cosmic Serpent, Ananta, the Endless, is identi-
fied with the substantial Waters; nagas inhabit sub-aquatic paradises in
rivers, lakes and seas; they control the rain, granting or withholding it;
they change into rain clouds and produce rivers. They are the guardians
of the life-giving energy (rasa) contained in the waters and from this they
produce the Elixir of Immortality (amrta), for whose possession they engage
in deadly combat with the Sunbird, Garuda. In Buddhism the Gods of the
Waters, Varuna and Sâgara, are serpent-kings (naga-raja); and the nagas
were the custodians of the Prajnâ-pâramitâ-sûtras until Nâqârjuna recovered
them by journeying to the nâga palace beneath the ocean.12'

Fig. 212 : a. A five-headed naga ornamenting a lintel at Banteay Srei, Angkor.
b. A Mucalinda Buddha. The Buddha sits upon the coils of the serpent
Mucalinda, who spreads his hoods to protect him from a violent storm.
Mucalinda represents the subterranean realms of existence.
c. The Wisdom Sword of Acalanatha Vidyaraja (Jap. Fudo Myo-6),
entwined by a flaming serpent.

120. Vogel, 1924 and 1926, passim.

121. This information is taken from Vogel, 1924.
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The makara similarly stands for the Waters. It combines in its horri-
fic features elements taken from the crocodile, the elephant and the serpent,
which are all, in the Indian view, connected with water. It comprizes the
same aquatic associations as does the nâga. Throughout the Sanskrit
literature the ocean is termed makarálaya, "the abode of makaras". The
makara is the mount of the God of the Waters, Varuna, and also of the Goddess
Ganga. It is the vehicle and cognizance of the Yaksas,122 and in Tantric
Hinduism it dwells within the abdominal cakra (svadhisthána-cakra), which
is associated with the Element Water; in this location the makara is the
vehicle of the seed syllable of the Element Water, vam.123

Fig. 213 : a. A makara head, comprizing elements of the crocodile, the elephant and
the serpent, all associated with the Waters. The head is adorned with an intricate
scrollwork, indicative of both fiery breath and foliage. b. The abdominal centre
(svadhisthána-cakra), with a makara bearing the seed syllable of the Element Water,
vam. c. Visnu asleep upon the Cosmic Serpent Ananta. Below him stand the five
Pandava brothers and their common wife, Draupadï, the protagonists in the Mahâbhârata.

In these formulations the makara and the serpent are associated with
the waters of the earth, lying in lakes and seas; but in the context of
rainbow symbolism they are also connected with the waters of the heavens,
carried in clouds and falling from above as rain or dew. The arch of the
rainbow is compared to a channel that siphons the lower waters upwards
to the apex of its curve and then releases them as rain, which falls down to
fructify the earth. Similarly, the body of the makara or serpent is a con-
duit to carry the waters upward to the heavens. In a typical expression of
this symbolic concept, the people of Java say that a vast rainbow-snake
arches over their island. This serpent has the heads of antelopes (equivalent
to the makara)12a at its two ends, one of which swallows the Indian Ocean
in the South and the other the waters of the Java Sea in the North.
Sucking up these waters into its body it then releases them to flow down
onto the land as rain.125

122. Coomaraswamy, 1931, p. 13.

123. Avalon, 1958, p. 119; Govinda, 1959, p. 142.

124. On the equivalence of deer and makara heads, established by refer-
ence to the Chinese Dragon, which is also identified with the rainbow, see
Bosch, 1941, pp. 585ff.; 1960, pp. 130ff.; and cf. Combaz, 1939, pp. 136ff.;
de Visser, 1913, pp. 1-25.

125. Auboyer, 1949, pp. 118f.
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Fig. 214 : a. Two diagrammatic
representations of the ascending
and descending Waters.
b. Examples of makara heads.
c. A Javanese kalamakara, with
deer heads substituting for
makaras.

c. The Upward and Downward Flowing Waters.

Acting as a conduit the rainbow-body of the serpent or makara conveys
the underlying, chthonic waters to the sky, whence they fall to the earth as
rain. The physical analogy is with the process of evaporation whereby the
heat of the sun "draws up" water to the sky, from where it pours down once
again to earth. The cycle of the waters involves phases of upflowing and
downflowing : the waters rise from the earth to the heavens and, in a
complementary movement, fall from the heavens back to earth.. The down-
pouring of the life-giving rain, symbolically equivalent to the down-shining
of the life-giving light of the sun, is universally taken to represent the
flowing of celestial influences from above. In the complementary movement
of ascent the vapôurized water represents the rising of terrestrial in-
fluences towards the heavens.126

The symbolic significance of this upward and downward counterflowing
can be interpreted at several levels. Firstly, the passive, low-lying
waters and the waters carried by the clouds respectively represent the
Lower Waters and the Upper Waters. Taken inclusively and in their widest
significance the Waters represent All-Possibility or Substance (prakrti),
the passive principle of manifestation and the potential aspect of Being,
containing within itself the sum total of the possibilities of manifestation

126. Guenon, 1962, pp. 362f. and 363, n. 3.

Fig. 215 : a. A makara-rainbow from Java. b. The ascending
and descending currents of the cosmos.



296.

in both its formal and informal modes.127 The cosmo-genetic process involves
a diremption of the Waters : the Lower Waters are those which contain the
sum of the possibilities of form, that is to say, all the individual states
of existence; and the Upper Waters are those which contain the sum of the
informal possibilities, that is, all the supra-individaul states. Viewed
in this framework of reference the rising of the waters from below repre-
sents the "transformation" of the Lower to the Upper Waters, a passage from
the formal to the informal states; and, by contrast, the downflowing of
the waters represents the reverse passage from the informal states to the
worlds of form.

Secondly, at the most universal level of meaning the upward and down-
ward flowing waters represent the interaction of forces or currents emanating
from the complementary poles of manifestation, namely, purusa and prakrti,
Heaven and Earth, Essence and Substance. This is the significance of the
double spiral,128 found, for example, at the ends of the rainbow shaped
torana-lintels at Sand. The two spirals represent the forces emanating
from the two poles of the World Egg, one unrolling upwards and the other
downwards, produced by the Egg's rotation around the axis that joins the two
poles. The actions and reactions produced by the upward and downward flowing
currents of force actualize the innumerable modifications of the virtualities
contained within the Egg.129 The same significance inheres within the double
svastika, whose counter-posed arms represent the contrary movements of the
upward flowing influences of Earth and the downward flowing influences of
Heaven.

Fig. 216 : Spirals adorning the ends of
the gate lintels at Sâncî.

The spirals uncoiling around the axis from the two poles equate the
coils of the rainbow-snake, an assimilation expressed in symbols such as
certain forms of the Brahmanic rod (brahmadanja) and the caduceus, in
which the two snakes turning about the rod are the two contrary forces
emanating from the two poles and proceeding around the axis mundi.

127. All-Possibility contains the sum total of the possibilities of
manifestation, both formal and informal, but does not include the possibili-
ties of non-manifestation, which lie beyond Being. For the distinction of
non-manifestation and manifestation and of formal and informal possibilities,
see p. 5, n. 21, above.

128. Guénon, 1957a, Ch. V ("La double spirale").

1 29. Ibid., pp.47f.
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Fig. 217 :
a. The ascending and descending spirals
emanating from the poles of the Cosmic
Egg. b. The double spiral, representing
the spirals of cosmic influence shown in
the previous figure. c. A makara with
spiral body. d. A naga spiral in the
ceiling of art Indian temple, Bâdâmï.

This brings the meaning of the Churning of the Milky Ocean into clearer
focus. The asuras and the devas who pull the snake in opposite directions
represent the states of darkness and light respectively, or those states
that are lower and higher than the human state or, alternately, the "powers"
of Substance, which is below, and of Essence, which is above : their inter-
action produces the manifested worlds.130 The opposition of the devas and
the asuras relates to the twofold significance of the serpent, the devas
corresponding to the descending movement, going from the essential towards
the substantial pole, while the asuras correspond to the ascending movement
around the axis, going from the substantial pole towards the essential.131

Fig. 218 :
In the Hindu-Buddhist pneuma-physiology the two subtle
"arteries" or vectors (nacji), the ida and the pingala,
which carry the upward and the downward flowing Breath,
spiral round the axis of the body, the merudan^a. See
below, pp. 299 f.

At another level of interpretation the ascending and descending motions
are the complementary phases of the manifestation of the worlds from their
Principle, the descending motion, or catabasis, corresponding to their
"evolution" into existence, and the ascending motion, or anabasis, cor-
responding to their "involution" back into the point of Unity whence they

130. For other aspects of this symbolism, both maleficent and bene-
ficent, see Guénon, 1958a, pp. 1 1 f f . ; 1953a, Ch. XXX.

131 . Guénon, 1958a, p. 5 1 ? cf. Coomaraswamy, 1935b, pp. 4 0 2 f f . , and
esp. p. 404.
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derived. The former is the coming out of phenomena into manifestation
and the latter is their return into non-manifestation. This is the univeral
spiration,1 32 the expiration and inspiration of the Spirit or Breath, the
outbreathing being manifestation, the inbreathing the return into the One,
the alternate phases which are the days and nights of Brahma, the kalpa and
pralaya, the "births" and "deaths" of the worlds.133

d. The Marriage of the Currents.

The concept of the "interaction" of the cosmic forces of currents
emanating from the two principial poles of the universe is expressed in
terms of a productive union. The fall of rain is a consequence of a
marriage of Heaven and Earth134 : "Yonder world thence gave rain to this
world as a marriage gift".135 This is the union of conjoint principles
"at the end of the Sky, at the top of the Tree, where Heaven and Earth
embrace".136

The symbolism is mythically conveyed in the Vedic accounts of the rain-
producing conjunction of Mitra and Varuna, who "are the leaders of the
waters"137 and who "must favour thee with rain".138 In several places in
the Rg Veda the two gods are together invoked to send rain,139 and whereas
in later Hinduism and Buddhism it is Varuna alone who is the God of the
waters and the rain and who rules over the aquatic nagas, in these early
texts the rains are the joint production of the two gods.140

The two gods form a progenitive pair (mithunam), Mitrâvarunau,
which Coomaraswamy terms "a syzygy of conjoint principles, in which Mitra
is the male and Varuna the female partner, an 'opposition1 or 'polarity1

which is that of Day to Night, of Light to Darkness".141 Mitra is the Sun
and Varuna the (dark) Sky, and the Sun142 is the husband of the Sky.143

The Sun inseminates the Sky144 and "forms his likeness in the womb of the
Sky",145in the same way that "Mitra inseminates Varuna".146 In the Mahà-
bhárata147 it is asked, "What is the universe and the non-universe what
is Mitra, what is Varuna?" and the reply is given, "... the female and the
male, the former being prakrti (Substance) and the latter purusa (Essence);
similarly Mitra is purusa and Varuna is prakrti". Verses chanted in honour
of.the two gods are addressed to Heaven and Earth. "Heaven and Earth, one
should know, are the favourite resort of Varuna and Mitra, by means of

132. The word is connected with "spiral" and spiritus, "breath".

133. Guénon, 1957a, p. 52. 134. PB VII.10.1-4; VIII.2.10.

1 35a JB 1.145.

136. JUB 1.3.2. This relates to the "intercourse of creatures"
(bhûtânâm ça maithunam), ritually expressed in S.E. Asia and elsewhere by
the sexual intercourse of the king and a nSgi at the summit of the temple-
mountain. See Bosch, 1960, pp. 92f.; Vogel, 1926, p. 37.

137. TSVI.4.3.3. 138. aBI.8.3.13.

139. E.g., RV III.62.16; V.63.1; V.63.3. Cf. Gonda, 1972, p. 34.

140. E-g-f Mbh II.9, etc. Cf. Daniélou, 1964, p. 119.

141. Coomaraswamy, 1942, p. 38.

142. For Mitra as the Sun, see Gonda, 1972, Ch. V ("Mitra and the Sun"),
pp. 54ff., and also p. 130. 1*3. Coomaraswamy, 1942, p. 40.

144. JB 11.241. 145. RV 1.115.5. 146. pe XXV.10.10; SB II.4.4.19.

147. MBH XII.306.38.
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their favourite resort he thus appropriates them cryptically".148 The rain-
producing conjunction of Mitra and Varuna is an instance of all the progeni-
tive and productive unions of the complementary principles of manifestation,
purusa and prakrti, Heaven and Earth, Essence and Substance. The diremption
of Sky and Earth brings drought; but when they marry "they enliven one
another; with the smoke (of the sacrifice) this world enlivens that (world),
with rain that (world) enlivens this".149

Mitra, who is the Sun, gives light and heat, while Varuna, assimilated
to the Waters, produces vapour. From their union comes the rain. The up-
ward and downward movement is specified in the texts : "In that he (fire)
leaps up and down, that is his form as Mitra and Varuna";150 which the com-
mentary explains by saying that "Flaming fire flares upward, it sinks down
through the extinction of the flame. In the former case it exhibits its
form as Mitra (the Sun) because of its being elevated through the erection
of him who has seen Mitra; in the other, Varuna, because of the downward
movement of the water, which is associated with Varuna.151

Macrocosmically the non-dual biunity of principles represented by the
mixta persona Mitrâvarunau produces life-bestowing rain. The symbolism also
has a microcosmic application, as is indicated by a most evocative passage
in the ¿atapatha Brahmana : "when Sky and Earth are in harmony, then indeed
it rains152... may he (Mitrâvarunau) who rules over the rain favour thee
with rain. Now he that rules over the rain is undoubtedly that blowing one
(the Gale, Vàyu); and he it is true blows as one only; but on entering into
man he becomes... two, the pr5na and the apaña.1 53 And Mitra and Varuna are
assuredly the prâna and the apaña; and hence he says by that (prayer),
'May he who rules over the rain favour thee with rain1".154

The progenitive marriage of Mitra and Varuna is that of the two Breaths
in the yogin. Mitra is identified with prâna, the vital air that rises,
ascending respiration, and Varuna is identified with apaña, the vital air
that descends, descending respiration.155 "Mitra, indeed, is the up-breathing

148. PB XIV.2.4r quoted in Gonda, 1972, p. 31.

149. AB IV.27. For elaborations of this theme see Coomaraswamy, 1942,
pp. 65ff. As this passage indicates the concept of the ascending and de-
scending currents also has reference to the sacrifice. Cf. "The food offered
in the sacrificial fire goes up to the Sun... the sap which flows therefrom
rains down... the Sun rains down with his rays... (and) the offering properly
cast in the fire goes toward the Sun; from out of the Sun comes rain".
(MU VI.37). The sacrifice mimetically replicates the mythic paradigm.

150. AB III.4.5.

151. Quoted by Gonda, 1972, p. 31. The rays of the sun descend from the
heavens; the vapours rise from the earth; but Mitra1s flame rises and
Varuna*s waters descend (cf. also Mitra as prana, the rising Breath, and
Varuna as apaña, the descending Breath, discussed in the following). The
contradiction is apparent only, and exemplifies the reversal of relations
entailed by a transposition of the symbolism from a metaphysical to a physi-
cal level of reference. The same consideration applies to the seeming para-
dox of Mitra1s association in other texts with the apaña, "the way down-
wards, the breath that leaves the body through the anus" (Mbh XIV.42.34)
and thus with the organ of excretion (apaña) and the excretory functions.
See Gonda, 1972, pp. 124-6 for sources. 152. Cf. AÂ III.1.2.2-4; áB I.7.2.16.

153. Cf. ¿B 1.1.3.2. 154. áB 1.8.3.12.

155. áB III.2.2.13; IX.5.1.56; XII.4.1.9. Alternately, and with
similar import, Mitra is prâna and Varuna is udâna, expiration, the vital
air that is projected outwards.
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(prâna), Varuna is the down-breathing (apaña)".1 56 The marriage of prâna
and apaña is the microcosmic equivalent of the marriage of Sky and Earth;
and the assimilation of the progenitive conjunctions, Mitrâvarunau and
prânâpanau, is a commonplace in the Vedas.158 The unified pair Mitràvarunau,
identified with pranapanau, is the unified Breath in man, which produces
"rain" in the yogin.

The nature of this interior "rain" produced by the Breath-Gale, which
is the syzygy of the up- and down-flowing Breaths, is clarified by reference
to the psycho-physiological structure of the human organism, in which
prâna and apaña are said to be carried in the two subtle channels or
arteries" (nâçli), ida and pingáis.159 These two channels, passing from the
root centre (mulâdhâra) in the vicinity of the perineum, twine up the axis
of the body, the merudanda, in the manner of the serpents of the caduceus.

According to the schema of correspondences adduced by the Buddhist
Tantra, the bodhicitta is carried by the two breaths flowing through the
idâ and pingalâ to the lotus in the crown of the head (usnlsa-kamala),
where it is identified with the Moon; by contrast, the Fire-force in the
nirmana-cakra in the navel region is identified with Sun. The bodhicitta-
Moon holds amrta, the Nectar of Immortality, which flows from there by way
of a duct, the áamkhinl,16Q opening into the palatal region. The lower
mouth of this duct, located in the upper palate, is called the Door of
Vairocana, or the tenth gate (daéana-dvâra), the other nine gates being the
orifices of the body. The amrta trickles down from the Moon through this
Door of Vairocana and in the normal course of events is consumed by the
Solar Fire of the nirmâna-kâya in the navel cakra. The Solar Fire is Râhu,
the Eclipse, who devours the sixteenth digit of the Moon, which is amrta,
so that the man falls a victim to mortality. If, however, the downflow of
amrta can be checked by shutting the Door of Vairocana so as to save it from
the destructive Fire of Time (kâlâgni), and if instead the yogin drinks the
Elixir, then he will cheat death and become immortal. The texts describe
techniques for closing the tenth gate, such as the khecari-mudra, in which
the yogin's tongue is turned back into the hollow of the palate to close
the duct running down from the usnlsa-lotus.161

The symbolism of the rainbow reappears in this context. The Tantric
texts-speak of the drop (bindu) which, when union (samapatti) is effected,
descends from the top of the head and fills the sexual organs with a jet of
five-coloured light. The instruction is given : "During union he (the
yogin) must meditate on the vaira and the lotus (padma), considering them
as filled with five-fold ligh~P7T62

156. áB XII.9.2.12.

157. Cf. Coomaraswamy, 1942, pp. 65ff. Like Mitra and Varuna, the
Aávins are also identified with Sky and Earth (áB IV.1.5,16) and with prâna
and apaña (See Rao, 1914, p. 543).

158. "References to Mitràvarunau as prânâpânau (or prânodânau) are too
many for separate citation" (Coomaraswamy, 1942, p. 38).

159. See below pp. 317ff.

160. This duct is described as a serpent with heads at both ends and
corresponds to the pair of makara heads that are shown emerging from the
upper jaw of the Face of Glory in some depictions.

161. Dasgupta, 1962, pp. 239ff. For the khecari-mudra, see also Eliade,
1958a, p. 247.

162. Candrakirti, Commentary on the Guhya-samaja-tantra, quoted by Tucci,
1934, p. 349 Cf. Eliade, 1965, p. 40.
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e. The Symbolism of the Gander.

The formula is otherwise expressed in the symbolism of the Gander
(hamsa). The rhythm of inhalation and exhalation is the manifestation of
the "inner Gander", the Sunbird, who plunges down into the Waters and again
flies upwards to the Sky, the "Golden Bird indwelling the heart and Sun",163

"the Gander whose seat is in the light",164 who is "a blazing fire"165 that
"has entered into the ocean",166 who goes "to and from the outer (world)...
the Gander unique in the midst of the world".167 He is "the Gander in the
Sky, the pervader of Midspace... who leads the outbreath (prâna) upward,
and casts inwards the in-breath (apaña)",16B and of whom it is said that
"Not by any outbreath or inbreath does any mortal live, but on another do
they live on which these (breaths) do both depend".169

Fig. 219 : The inner Gander, whose body is fiery Breath.

The ingoing breath (apaña) makes the sound ham, the outgoing breath
(prâna) makes the sound sa, and the yogin who listens to the Gander murmuring
its own name in the inflow and the outflow of his breathing realizes the
Bird's indwelling presence, since ham-sa-ham-sa... is also sa-'ham-sa-
* ham..., "This is I". Having become one with the Sunbird of his Breath,
the yogin is called a parama-hamsa, "a great Gander". 1 70

The hamsa within the yogin is none other than Visnu, the Cosmic Gander
whose inbreathing and outbreathing is the manifestation and dissolution of
the worlds, the Gander that sings, "Many forms do I assume. And when the
Sun and Moon have disappeared, I float and swim with slow movements on the
boundless expanse of the Waters. I am the Gander. I am the Lord. I bring
forth the universe from my essence and I abide in the cycle of time that
dissolves it".171

163. MU VI.34. 164. KU V.2. 165. MU VI.35. 166. ávet. Up. VI.15.

167. ávet. Up. III.18 & VI.15. 168. KU II.2.2-3. 169. KU II.2.5.

170. Zimmer, 1946, p. 47.

17 1 . Matsya-Purâna CLX VII.13-25, quoted in Zimmer, 1946, pp. 47f.
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Fig. 220 :
a. The Bodhisattva Samantabhadrâyu (Jap. Fugen
Emmei, "Fugen of Long Life"). He rides upon the
elephants of the four directions (dig-gaja, see
below, p. 315), who carry vajras in their trunks,
assimilating them with the adamantine Breaths.
The elephants stand upon the Wheel of the World,
its spokes indicating the deployment of the
directions, supported on 100 small elephants
who represent the Lower Waters that uphold the
cosmos. In the drawing on the left the Regents
of the Directions stand on the heads of the dig-
gajas. The image identifies the Breaths and
the directions of spatial emanation.

b. A Japanese drawing showing the union of the
Breaths, represented by two forms of the elephant-
headed god, Ganeáa (Jap. Kangiten). One repre-
sents the outward and the other the inward
flowing Breath.

c. The Ni-ô, "Kings of Virtue", are guardians placed to the left and right of Buddhist
temple gateways. As two aspects of Vajradhara, who personifies the qualities of the
vajra, they embody a complex symbolism involving the concept of the inflowing and out-
flowing Breaths correlated with the syllables â  and urn, whose union forms the syllable
aum, signifying non-dual Enlightenment. One has his mouth open and the other has it
closed to indicate the counterflowing of the Breaths. Their bodies are carved to con-
vey the impression that they are inflated with Breath.
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The Gander is the Breath. It sits upon the Cosmic Egg (brahmanda)
that floats upon the Waters and is thus equated with the Dawn-Wind of
creation.172 As the progenitive Breath it is the vehicle of the God-
Creator, Brahma, who in Shingon Buddhist iconography is shown seated on a
gander having heads in the four directions, two stretched upwards and two
downwards, two with open mouths and two with mouths closed, to represent
the alternations of the outflowing and the inflowing breaths.17-3

Fig. 221 : A Japanese image of the four-headed
Brahma riding on four ganders, two with their
heads raised and two with heads lowered and one
of each type with its mouth closed and one of
each type with its mouth open, representing the
upward and downward flowing of the macro- and
micro-cosmic Breaths, correlated with the cosmo-
genetic deployment of the directions of space.

The open and closed mouths representing prSna and apSna are found again
in the embracing pair of elephant-headed gods, the Kangiten, used in secret
rituals involving breath control (prânayâma), the object of which is the
attainment of Diamond Breath (vajra-prana), identified with the Gale of
Immortality,174 The elephants1trunks represent the subtle arteries, idâ
and pingalâ, that carry the breaths in the body of the yogin, and the
attainment of their fusion in the Diamond Breath is indicated by a single
prong vajra held at the end of the trunk. This is seen, for example, in
depictions of Fugen Emmei (Samantabhadrayu), the Fugen of Long Life, who
embodies the immortality achieved by control of the breath.175

The theme is repeated in the iconography of the "Virtuous Kings",
(Jap. Niô"), who stand as wrathful, semi-naked and extremely muscular guard-
ians at either side of temple gateways in the Far East. They represent two
aspects of the Bodhisattva "Vajra Holder" (Vajradhara, Jap. Kongoshu),
embodiment of the qualities of the vajra. One of the Kings, shown with his
mouth open, is identified with the syllable a_ and the upward flowing breath,
and the other, with mouth closed, represents the syllable uiji and the down-
ward flowing breath. Together they are the non-dual syzygy of the syllable
aum and the vajra-Breath.1 7S Cognate concepts are conveyed by the karashiki,
Chinese Lions , which similarly act as gatekeepers and are shown, one with

mouth open and one with teeth clenched, on either side of the temple entrance
or flanking the altar.

172. Guenon, 1945, p. 56, n. 2. 1 7 3 - MKDJT, p. 2070, s.v., Bonten.

174. MKDJT, p. 384, s.v., Kangiten.

L75 . MKDJT, p. 1911, s.v., Fugen Emmei.

176. BKDJT, p. 4019, s.v., Niason; Sawa, 1971, pp. 129f.

* * * * *
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These various concepts come together in the symbolism of the stairway
of the stupa and its two rainbow-serpent balustrades. The stairway is the
rainbow bridge that connects this terrestrial world with the celestial
realms. An ascent of the stairway is a climbing of the Mountain-Axis,
rising to the Sun Door on its peak, represented by the finial stupa that
stands upon the summit of the truncated pyramid formed by the terraces.
Reversing the movement, a descent of the stairway is a downflowing of
spiritual influences from the celestial realms to the plane of earth.
The stairways of the stupa are axial passageways to the solar Empyrean at
the summit of the Cosmic Axis; they are also pathways for the descent of the
sacred. They are the steps whereby the Buddha comes down from the heavens
into the world of men.

Celestial I
influences J
Terrestrial"!
influences J

Fig. 222 : The ascending and descending influences in the stupa.

Fig. 223 : A snake coiled round a linga, which is the cognate
of the World Egg and the axis mundi.

The rainbow-serpent balustrades of the stupa stairway form part of the
same symbolic construct. Their lateral positions, to right and left of the
steps, correspond to those of the right and left hand spirals that coil
around the central axis, which latter is identified with the stairway it-
self.177 The balustrades are to be regarded as a variation on the theme of
the serpent coiled around the axis, otherwise expressed by myths such as
the Churning of the Ocean, Mucalinda wrapping the Buddha in his coils and
by such symbols as the Brahman's rod (brahmadanja), the two arteries of the
subtle body coiling around the spinal axis, the snake that coils around the
linga in the muladhâracakra, the n5ga stones of South India, the snakes
knotted in festoons upon the stupa, and so on. In their macrocosmic
reference they are the channels that carry the counterflowing currents from
the essential and substantial poles of the universe; they convey the inter-
acting energies of the Upper and Lower Waters; and they symbolize the'inter-
play of all the contrary movements and contrary forces of the universe.
Microcosmically, they signify prâna and apaña, the upward and downward
moving phases of the Breath, which are the homologues in the body of the
yogin of the ascending and descending currents in the body of the cosmos.

177. The same symbolism is embodied in the ladder, whose two strings
have the same significance as the balustrades. See Guénon, 1962, p. 339.
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Fig. 224 : a. A serpent coiled around the World Egg. The symbol equates that
of the serpent coiled around the linga in the previous illustration,
b. Serpent stones in South India, showing snakes twined about an
invisible axis in the manner of the caduceus.

f .  The Kalamakara .

These contrary currents are reconciled and integrated within a superior
principle, represented macrocosmically by the Sun at the summit of the Moun-
tain, microcosmically by the usnîsa-lotus at the summit of the merudancla and
within the upper part of the skull, and in the stupa by the crowning harmika
or its equivalent at the summit of the stupa1s axis. This conjunction of
opposing currents in a principle that contains them both in a non-dual
syzygy is represented by another motif that closely relates to that of the
serpent-balustrade, namely, the kalamakara.

Fig. 225 : The ascending and descending
forces in man and in the stupa.

* * * * *

Every change of state is a death to the preceding and a rebirth into
the succeeding state.178 Each, therefore, is a préfiguration of the final
death and rebirth which is the attainment of Enlightenment. The ascent from

1 78. See above, p. 201.
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one terrace of the stupa to the next represents just such a change of state,
and hence the steps leading from each level to the next in South East Asian
stupas are sometimes embellished with the kalamakara, the decorative motif
that typically adorns the doors and windows of Indian temples.

The kSlamakara consists of a combination of makaras and a Face of Time,
K5la-mukha, more usually called a Face of Glory (klrttimukha). The Face is
a fearsome, mask-like visage located at the apex of the lintel arch. From
its mouth to either side it spews forth a serpent body that runs outwards
and downwards to frame the opening. These two serpent bodies, wreathed in
flames or foliage, terminate in makara heads, located at the feet of the
jambs.179

The significance of the makara-jambs equates that of the makara-
balustrades that flank the stupa stairways. Here again the two makara
bodies, to the right and left of the doorway, are the channels that carry
the contrary movements of the cosmic currents. They convey the rhythmic
alternation of cosmic antinomies, the contrasting phases of inhalation and
exhalation, expansion and réintégration, kalpa and pralaya.

Fig. 226 :
a - d. Examples of kalamakaras from Javanese candis
e. A Buddha image f r amed by a ka l amaka ra .

1 7 9 . Or, alternately, they are located at the springing of the arch,
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These two opposing forces channelled by the bodies of the counterposed
makaras coalesce within the Face of Glory that is set at the centre of the
transóme. The Face represents the coincidentia oppositorum, in its malefic
aspect. To pass beneath the jaws of the Face is to be swallowed by Time.180

His mouth gulps down living things, but at the same time pours forth a pro-
fusion of foliage. The jaws destroy but are also the source of rain, of the
water that brings life and fertility.181 The Face of Glory is the Mask
of destruction and creation, death and life, darkness and solar light.

Fig. 227 : a A kalamakara in the Japanese Matrix World Mándala, where it marks the
point of entry into the sacred precincts, b. The rain producing union of opposites.

* * * * *

The dual nature of the Face of Glory is conveyed in the myth that
describes its origin. It tells how Jalandhara, a mighty asura who had
conquered all the worlds, in the pride of his power sent Râhu, the Demon
of Eclipsing Darkness, to demand from áiva his bride, Pàrvati. In reply
áiva opened his third eye and flashed forth a tremendous burst of power,
which assumed the form of an horrendous demon, possessed of an insatiable
and raging hunger. Seeing Râhu, the monstrous apparition rushed toward him
with jaws agape ready to devour him. Râhu, terrified, flew for refuge to
áiva, who commanded the monster to let him be. Deprived of its prey, the
fiendish vision was still tortured by his immense hunger, so the Lord bade
it feed upon the flesh of its own feet and hands. So great was the demon's
voracity that having consumed its own extremities it did not cease its
meal but continued to eat until only its face remained, áiva watched this
bloodcurdling banquet with ecstatic bliss, delighted with this projected
image of his own world-annihilating power., and declared, "You will be known
henceforth as 'Face of Gloryr, and I ordain that you shall abide forever at
my door. Whoever neglects to worship you shall never win my grace".1Q2

Elsewhere the Demon Rahu is identified with the Face of Glory,183and
in this myth the Face is shown to be a reflex of this Demon of Darkness and
at the same time a part of áiva's own nature, a projection of his illuminated
Consciousness.

* * * * *

The Face of Glory combines in its angry countenance the features of
the aquatic and chthonic animal, the makara, and those of the solar and
celestial animal, the lion. It is called the Simha-mukha, "Face of the
Lion", and the lion is cognate with the Sun; it is the cognizance of Sürya,
the Sun God, and is emblazoned on his banner. The Mask is also the Râhur-
mukha, "Face of Rahu", and Rahu is the son of a lioness, Simhika. Râhu is
called Svarbhânu, "Splendour of Radiance", the asura who "struck the Sun
with darkness, and stricken with darkness he did not shine".184 The

180. For the theme of swallowing by a monster, see Eliade, 1960,
pp. 219ff. 1 8 1 . Combaz, 1939, pp. 50f., & 101; Auboyer, 1949, p. 119.

182. Skanda-purana II.XVII.X.1 Off.; XI.36-44; retold by Zimmer, 1946,
p. 330. 183. See below, pp. 309, 311 ff.

184. áB V.3.2.2; cf. RV V.40.5-6.
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Fig. 228 : a. A stupa framed by a
kalamakara. b. An image of the
Buddha standing beneath a kalamakara.
c and d. Two examples from Bali of
Faces of Glory with a single eye.

"darkness" is the "Upper Darkness", the principial indistinction of non-
manifestation.185 Behind the Mask of Death is the Sun, the Eye of All.186

The Sun, cognate with the Breath of Life, is also Death : "Now that man
in yonder orb (the Sun)... is no other than Death; - his feet have stuck
fast in the heart, and having pulled them out he comes forth; and when he
comes forth then that man dies",187 and, "inasmuch as the Sun is Death, his
offspring here below are mortal".188 The Sun, generator of his children,
is also their devourer.189 The Sun, who measures out the cycles of Time,
is identified with Prajâpati, the Year, who both "killeth and maketh
alive",190 who unifies some things and separates others".191 He is "the
One-to-be-Known, the all-devourer, the all-producer".192

185. See Guenon, 1952, Ch. XXXI ("Les deux nuits"). The Upper and
Lower Darknesses, which are Non-manifestation and the Substantial Principle
of manifestation respectively, should not be confused with the Upper and
Lower Waters, which represent the possibilities of informal and formal mani-
festation. These latter are both contained within the Lower Darkness.
Cf. the diagram in n. 21, p. 5, above.

186. RV VII.63.1. Accordingly the Face is sometimes shown with but a
single eye. 187. aBX.5.2.13. IBS. aBII.3.3.7. 189. PB XXI.2.1;
cf. parallel texts in Coomaraswamy, 1940, p. 47.

190. AV XIII. 3. 3; cf. I Sam. II. 6 and I Kings V.7. 191 . AÂ III. 2. 3.

192. BG XIII.6.
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Generation and destruction are the inseparable aspects of the divine.
The God has two faces : he gives birth and he kills. The teaching that all
produced things are subject to decay and death is the very basis of the
Buddhist Dharma : where there is birth, there inevitably follows old age,
disease and death. The Enemy is Time (kâla) : he is the insatiable and
voracious glutton, engulfing all existences; and Time is áiva in his mani-
festation as the "Black One" (kâla) and Rudra, "The Howler", the personi-
fication of dark, tamasic aspects of the divine. For Buddhists, kâla is
Yama, the King of the Dead, who in his Tibetan form as Shindje is" the
KIrttimukha who devours the living contents of the Wheel of Existence.193

* * * * *

The Face of Glory is the devouring Sun. It is the visible appearance
of the Sun Door, which is a portal of death for the ignorant but a Gate of
Life for Comprehensors.1 94 In the Indian zodiac the makara is the sign
that corresponds to Capricorn, which lies to the North, in the position
of the winter solstice. The makara is thereby identified with the Gate of
Cosmic Exit, the Gateway of the Gods, cognate with the Sun Gate.195 The
zodiacal makara is the Face of Glory, and its location at the Northern apex
of the celestial circle is symbolically conveyed by the location of the Face
at the apex of the doorway's arch.

This clarifies the meaning of doorways adorned with the kâlamakara
motif. On the one hand the Face of Glory, the sign of the Sun Door, is apo-
tropaic, repulsing the unworthy with its terrible visage; but the Worthies
(arhat) know that the way to the deathless is through the Doorway of Death :
the Door of Death is the Door of Deliverance. Death is not destruction but
transformation. The Face marks the transition point and the locus of the
sacrifice : he who would pass beyond the Sun Door must be devoured, his
selfhood swallowed, offered in a willing act of sacrifice. Then the other,
glorious side of the Mask is revealed and life, emanated from Principle,
returns to Principle. The other side of the monster's Mask is the Face of
Glory.

The motif of the monster-Face of the makara set in the zodiacal sign
of Capricorn traces to Vedic formulations. The symbolism of the God Varuna
encompasses the same concepts. Varuna is "the Seizer" (grana)19S who
"seizes the sick man",197 "seeks after these creatures... seizing on them"198

193. See above/ p. 85f. 194. Above, pp. 209 f.

195. Guénon, 1962, p. 171. Cf. above, p. 271. 196. JUB IV.1.7.

197. TS II.3.11.1; V.2.1.3; AB VII.15. 198. ¿B II.3.2.10.

Fig. 229 : The makara
and the zodiac.
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and on the sacrifleer's children,1 " and "seizes him who is seized by the
Evil One11. 20° "Seizer11 (grana) is a synonym of makara and also of aiaumara,
"the crocodile". The sacrificer wears an amulet "in order that the celestial
Varuna may not strike fear into him... and Varuna does not slay him in his
pride, neither does the makara, the graha or aiaumSra hurt him".201 The
word aieumcira is both "child killer" and "crocodile", and Varuna, the
Cosmic Crocodile, "into whose maw the seven rivers flow",202 lies in the
river, his head facing into the current, waiting to seize the children of
the sacrif icer.203 He is the Crocodile (¿is'umara) who "ascended to Heaven",
where he lies in wait with jaws agape and turned counter-current against
the river of the sacrificer1s path leading to the celestial regions.204

The assimilation of Varuna as the devouring Crocodile lying at the Doorway
to the heavens with the Face of Glory at the apex of the arch is further
evidenced by the fact that áiáumara, the Crocodile, is also called éarkara,
a term used to designate the uppermost self-perforated brick (svayamâtrnnâ)
of the Vedic fire altar, locus of the Sun Door, of the constellation Capri-
corn, the celestial makara,205 and of the Face of Glory.

The makara-crocodile is Varuna1s sinister and terrific aspect, identi-
fied with devouring Time and Death. It is the fearsome Varuna to whom the
hymnist prays, "Stay thou here and be not angry; steal not our life from us,
0 thou wide-ruler";206 an¿ "Give us not as a prey to death, to be destroyed
by thee in wrath..."207 This is Varuna the Binder, who ties the wicked in
his noose (paaa), the "Lord who punishes".208 Varuna carries the noose209

and is closely associated with bonds and knots. To be bound by Varuna1s
cord is to be caught in the snare of Death. Birth, which is a receiving of
name-and-form (ñama-rupa), is a loosening of the Death-cord; Liberation,
which is a transcendence of name-and-form, is the total untying of Varuna1s
knots.210

Fig. 230 : A Japanese Buddhist drawing
of Varuna (Jap. Suiten, "Water God")
holding his attribute, the noose, in
the left hand. He rides on a turtle
in the primeval Waters and wears a
serpent (n5ga) crown.

199. TS VI.6.54. 200. ¿B XII.7.2.18. 201. SA XII.21 & 28.

202. RV VIII.69.2. 203. TS VI. 6 . 5 . 4 .

204. PB VIII.6.8-9? XIV.5.14-15; JB 1.174-5; III.193; AB II.19.3.
Cf. Coomaraswamy, 1942, p. 28, n. 22 & p. 30, n. 22.

205. For the homology of the Sun Door and the sign of Capricorn, see
above, p. 271 ; and for the term éarkara, see Coomaraswamy, 1977, 1, p. 485,
n. 3. 206. RVI.24.11. 207. RV I.25.1-2.

208. Manusmrti IX.245, quoted by Daniélou, 1964, p. 119.

209. See above, pp. 120ff.

210. The symbolism of knots, cords and bonds is discussed above,
pp. 111ff. See Mund. Up. III.2.8.
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The Astronomical Symbolism of the Kala-makara.

The equivalence of the Face and the zodiacal sign of the makara, that
is, Capricorn, introduces an astronomical significance into the symbolism
of the kala-makara motif. The Face occupies the location of the winter
solstice in the North, the point of the sun's maximum withdrawal in the
ascending phase of the annual cycle. It also marks the place of the begin-
ning of the descending phase of the sun's movement towards the summer sol-
stice of Cancer. We have seen that these two phases of the sun on the
circle of the ecliptic, one ascending and the other descending, symbolize
the cosmic inbreathing and outbreathing, which is the alternation of the
"births" and "deaths" of the universe and also the counterplay of cosmic
influences deriving from the principial poles of the cosmos. The makara
bodies depicted on the door jambs signify these countervailing currents;
and the Face at their place of junction locates their reabsorption into
the One.211

There is another way in which the kala-makara motif refers to the
astronomical symbolism of ascending and descending cycles. As mentioned
above,212 the Face of Glory is also the Face of Râhu (rahur-mukha). Rahu is
the Demon of the Eclipses. The circle of the moon's orbit intersects with
the ecliptic at two diametrically opposed points called the "nodes". The
point where the moon passes from the Southern to Northern latitudes is the
ascending node and the other is the descending node. Ràhu personifies the
ascending node of the moonrs orbit and his body, Ketu, severed from his head,
is the moon's descending node.213 Whenever a conjunction of the sun and
the moon takes place at or near the nodes, there is a solar or lunar eclipse.
The nodes are not stationary, but move along the ecliptic in a direction
contrary to that of the sun, the moon and the planets, taking about eighteen
and a half years to make a complete revolution. Because of this the eclipses
also gradually move through the signs of the zodiac.214

2 1 1 . These indications explain the apparent paradox that has worried
some orientalists (e.g., Auboyer, 1949, p. 117) in connection with the
"palace on a single pillar" spoken of in the Sinhalese chronicles. The
column is said to "terminate with a makara" (Culavamsa 11.11; see also
Auboyer, 1949, p. 117 & p. 80, n. 3), which seems to contradict the aquatic
associations of the makara. There is no anomaly. Located at the top of the
axial pillar of the world, the makara occupies the position of the Sun Door;
in this position the makara reveals its solar aspect. The monster at the
pillar summit is the Face of Glory (klrttimukha), the solar transformation
of the aquatic monster. 212. See p. 307.

213. The expressions "dragon's head" (caput draconis) and "dragon's
tail", represented by the signs 15 and ii respectively, are still used in
astronomy to designate the ascending and descending nodes of the moon's
orbit. Also, the time taken for the moon to return to one and the same node
is still called a "draconic month" (Hartner, 1938, p. 121).

214. Hartner, 1938, p. 122.

Fig. 231 : The nodes
of the moon's orbit.

9-
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As the ascending and descending nodes of the moon's orbit Râhu and
Ketu embody a further example at yet another level of reference of the
symbolism of the ascent and descent of the cosmic currents, but here ex-
pressed in its malefic aspect.

Râhu consists of tamas, Darkness; his shape, visible only at the time
of an eclipse, is like the circle of the sun and the moon; alternately, he
has the shape of a serpent.215 As the Demon of the Eclipses, he is the
Devourer; he personifies a temporal cycle whose culmination is the death or
annihilation of the sources of light, the sun and the moon. The Face of
Glory - the Face of Ràhu - is the gluttonous face of Time, who devours life.
The Face of Glory is also the Grasa-mukha, in which gras is "to devour11 and
"to eclipse"; and likewise, the Kâla-mukha is both the "Face of Time" and
the "Face of Death", for Time (k5la) is Death. Mahâkâla, "Great Time", is
the great God áiva in his terrifying (ugra) and wrathful form, the form
he assumes to destroy the worlds.

h. The Symbolism of Passage through the Doorway.

The identification of the Face of Glory with Râhu, the Eclipse, con-
nects the kala-makara to the theme of the falling of rain, examined above
in connection with the rainbow. Typically the lower jaw is missing from the
monster's face. The iconographie reference is to the myth of Râhu. As we
have seen, Rahurmukha, "Face of Râhu", is a cognomen of the Face of
Glory.215 The head is that of Râhu, the Eclipse. The myth tells how the
gods made an agreement with the asuras that if they helped to churn the
Milky Ocean they would receive an equal share of the Nectar of Immortality
(amrta) that would be produced; but when the arncta appeared from the Ocean
Visnu took it from the asuras and gave it to the gods. At this Râhu,
assuming the form of a god, seized the amrta and began to drink it. The
Sun and the Moon perceived his deception and denounced him to Visnu, who
promptly cut off Râhu's head at the level of the jaw. But the amrta had
already worked its effect and the immortal head lived on, and forever since
has pursued his intransigent enemies, the Sun and the Moon, in order to
devour them. When the two great luminaries are partly swallowed they are
eclipsed, but always slip from Râhu's jawless mouth to shine once more.217

Fig. 232 : A Javanese klrttimukha.

215. Varâhamihira's Brhatsamhitâ V.1-3, quoted by Kramrisch, 1946
p. 325.

216. Ibid., p. 324. 217. Ibid., p. 325; Hartner, 1938, p. 131.
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In this myth the head of Râhu is severed at the level of the mouth.
Since he lacks a lower jaw the amrta that Râhu drinks does not pass into
his body but drips from his head like rain. In one of its meanings this
symbolic construct refers to the falling of the "inner rain" which is the
flow of amrta from the upper palate of the yogin. As we saw, when cor^
rectly controlled by the yogin this Elixir flows down to render his body
immortal, and so likewise, in the symbolism of the kala-makara, the amrta,
channelled through the serpent door-jambs, which are the two nadis of the
right and the left, fall from the palate of the jawless monster s head.
This life-giving rain is iconographically represented by the cascades of
jewels that are shown flowing from the monster's mouth.

Fig. 233 : The downflow of amrta
in the kalamakara and in the yoRin,

At the macrocosmic level of interpretation the theme of the
monster who releases the downflowing rain of amrta from his jawless mouth
is parallelled in the Vedic Serpent Vrtra, whose jaws were smitten by
Indra1s bolt when he released the waters of life.218 With jaws shut
tight the Dragon-Serpent enveloped the world219 and covered all;220 jaw-
less, he breathes out his splendour, wealth and sovereignty into exist-
ence.221 Vrtra1s outbreathing is the exhalation of the Spirit? it is the
universe made manifest. So also the Face, its cheeks distended in a
furious outblowing, inflates the worlds; from its jaws stream fiery scrolls
of animating Breath.

Varuna, as Death and the Seizer, like Vrtra also restrains the Waters;
to him belong the stagnant Waters, for "whatsoever parts of flowing waters
do not flow, these are withheld by Varuna"222 and "it is to Varuna that
those waters belong which, whilst being part of flowing water, do not
flow"22^ : "The Great Varuna has hidden the sea".224 When appeased,
Varuna is the giver of the living, flowing Waters; he causes the rivers
to flow, and they stream unceasingly according to his ordinance;225 by his
occult power the rivers swiftly pouring into the ocean do not fill it;226

and he ascends to heaven as a hidden ocean.227 And, with clear reference
to the symbolism of the rainbow and its seven colours, just as the seven
rivers flow from the mouth of Vrtra when made to gape by Indra1s vajra,
so also "from thy (Varuna1s) mouth flow the seven rivers, as through a
deep channel".228 Here again it is Indra who rescues and "unlooses" the
victims "bound" by Varuna.229

218. See above, pp. 64f. 219. TS II.4.12.2. 220. RV 1.32.7.

221. Cf.RV 1.80.6. 222. aSV.3.4.12. 223. aBV.3.4.12.

224. RV IX.73.3. 225. RVII.28.4. 226. RVV.85.6. 227 . RV VIII.41 .8.

228. RV VIII.58.12. 229. Dumézil, 1934, pp. 79ff.
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Therefore to pass through the doorway beneath the gaping jaw of the
klrttimukha is to pass through the celestial rain that pours down from the
jawless mouth of the monster; it is to pass through a shower of death-
defeating Elixir. Passage through the doorway is the symbolic equivalent
of a lustration in amrta; whoever enters the sacred precinct is made
immortal; he passes from the realm ruled by Time and Death to the domain
of the timeless and the deathless:

* * * * *

The same meanings inhere within other symbols adorning doorways.
Indra, the God of the life-bestowing and life-sustaining rain, is frequently
shown at the centre of the lintel, holding his bow, which is identified
with the rainbow. To pass beneath Indra's bow, the rainbow, is a trans-
ition from the terrestrial to the celestial worlds by way of the bridge of
the rainbow-snake. It is also to pass through the lustrating rain of amrta
that Indra showers upon the earth.

The symbolic themes of Indra and his rainbow, the rainbow-snake, and
the Churning of the Milky Ocean, come together in the architecture of the
gateways of Angkor Thorn, which stand at the end of the causeways balustered
with serpents held by the devas and the asuras. The angles of the facades
show Indra mounted on a giant three-headed elephant.230 In a variation
of the same symbolism, the Khmers also chiselled rainbow designs on the
lintels of doorways leading into their temples. Frequently the figure of
Indra was added in the centre of the bow, sometimes seated on a three-
headed elephant or alternately on a Face of Glory (klrttimukha).2 31

Fig. 234 :
A lintel at Banteay Srei, Angkor,
showing Indra riding his elephant
AirSvata. With his vajra he smites
the serpent Vrtra to release the
Waters, which pour down upon the
plants, animals and men below. The
scene is framed by a rainbow-
serpent arch.

Indra is carried by his elephant, Airâvata, whose name is also that
of the rainbow and the lightning-thunderbolt (va j r a ) . By etymology and
and myth Airâvata is related to the Waters and the l ife-fluid of the
universe.232 As do the Waters, Airâvata and his elephant kin support the
cosmos. It is recounted that when Garuda, the Golden Sunbird, emerged from

2 3 0 . Coedes, 1963, pp. 4 7 f . 2 3 1 . I b i d . , p. 48; de Coral Rémusat,
1936.

2 3 2 . Zimmer, 1946, p. 104, traces the connections.
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his egg at the beginning of time, Brahma took the two halves of the egg
shell, one in each hand, and chanted over them seven sacred incantations.
From the shell in his right hand emerged Airâvata, followed by seven other
bull elephants; and from the shell in the left hand came eight elephant
cows. The sixteen elephants, the ancestors of all pachyderms, support the
universe in the eight directions of space and are called dig-gajas, the
"Elephants ( g a j a ) of the Directions ( d i k ) " . 2 3 3 As supporters of the uni-
verse elephants are often shown as caryatids supporting temples and stupas.
Airâvata's connection with the supporting Waters is indicated in other
ways. Airavata was one of the precious things that rose from the depths
as the gods and the titans churned the Milky Ocean.2 3 4 He is the King
of the Serpents (nâga-râja) : "They (the nagas) that have Airâvata for
their king - the snakes, shining forth in battle ~ are like unto thunder-
clouds impelled by lightning-attended wind. . . they glow in the upper sky
like the Sun.. . these scions of Airavata... Who would wish to move in th
army of the sunbeams without Airâvata ?"2 35

Fig, 235 : a. A Japanese Buddhist drawing of Indra (Jap. Taishakuten) riding on
AirSvata. Indra holds the vajra with which he smites Vrtra to release the Waters;
and Airavata carries a single prong vajra in his trunk, referring to the adamantine
nature of his inflowing and outflowing breaths. b. The elephant frieze at the base
of the Kailaáanatha temple, Elürl. The elephants represent the Waters on which the
temple, as the embodiment of the cosmos, floats.

The ancestral elephant Airavata emerged from the Waters at their
churning, and in the Indian myths the elephants are closely associated
with the clouds and rain. "The elephant", says Zimmer, "is a rain cloud
walking on the earth",2 3 6 and because of this assimilation the elephant
is frequently used in rain-making rituals.2 3 7 The elephants were at one
time winged and moved through the sky like clouds until condemned to walk
upon the ground as a punishment for their misdemeanours.238

The identification of elephants and clouds explains their presence on
the lintels of Hindu and Buddhist structures, where they are shown one on
either side of the Goddess Laksmi, aspersing her with water pouring from

2 3 3 . Zimmer, 1955, p. 160; 1946, pp. 104f .

2 3 4 .  M b h  I . 1 7 f f . ;  V i s n u - p u r â n a  1 . 9 ;  M a t s y a - p u r à n a  C C X L I X . 1 3 - 3 8 ;  e t c .
See also the references from Zimmer in the previous note.

235 . Mbh Pausya-parvan III, quoted by Vogel, 1926, p. 62.

2 3 6 . Zimmer, 1946, p. 109. 2 3 7 . E.g., ibid., pp. 105f f .

238 . Ibid . , p. 106.
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their trunks or from vases held in their trunks.239 Appearing in this
aspect the Goddess is called Gaja-Laksmi, "Laksmi of the Elephants".
Alternately, the elephants flank a stupa, or some other representation
of the Buddha in either iconic or aniconic form.240 The aspersion of
Laksmi has its equivalent in the Buddhist myth : at his nativity the
future Buddha and his mother are washed by two streams of water flowing
from the trunks of sky-elephants,241 or alternately from seven or nine
dragons or serpents.242 The Hindu and Buddhist parallels are so close
that the Gaja-Laksmi is employed on the ancient Indian stupas to represent
the aspersion of Maya;243 but whether it appears in a Hindu or a Buddhist
context the theme of water pouring from the elephants' trunks is an
abhiseka, a lustration with the ambrosial rain that confers immortality,
with the Waters of Life, falling from celestial elephant-clouds.

Fig. 236 ;
a. Gaja-Lakcmi, Laksmi aspersed
by elephants.
b. Indra riding on Airâvata.

The identification goes further : the Sanskrit word n5ga means both
"snake" and "elephant"; in myth and symbol their meanings coalesce.
They both are linked with the Waters; transposed to the level of celestial
reference, the snake is the rainbow and the elephant is the cloud, both
equally the source of the life-giving rain and dew. The elephant's trunk
is associated with the rainbow-serpent both by its ophidian shape and by
its ability to suck up water. The primordial elephant Airavata has seven
trunks, reminiscent of the nimbus of seven serpent heads that adorns the
heads of nSgas, of those which similarly appear behind the heads of Rahu

239. Lintels showing the Goddess aspersed by flanking elephants are a
feature of the earliest Buddhist architecture, and span the gateways of
monuments of the 1st and 2nd centuries B.C. From then on it has regularly
appeared in Hindu and Buddhist art and architecture up to the present day.

2ao. E.g., at Kanheri, where it is shown with the Buddha Tree and
Throne, the aniconic representations of Enlightenment.

241. Warren, 1922, p. 46.

242. See e.g., Seckel, 1964, pp. 266-7, caption to.pl. 55.

243. Foucher, 1934, passim.
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and Ketu, the seven heads of the serpents that form the balustrades at tne
Bayon, and the seven heads of Mucalinda who protects the meditating Buddha.

Thus the trunks of the elephants flanking the Goddess Laksmi are
visually, functionally and iconoqraphically synonymous with serpent-
makaras and thereby with the two halves of the cosmic rainbow; they are
the channels that carry the spiritual currents through the body of the
universe and through the body of man. The connection of the elephant with
the rainbow, the serpent, the makara and the nâdis is also indicated by the
presence of Airâvata within the muladhara, the root plexus within the peri-
neum, the cakra or node that lies within the Lower Waters of microcosmic
man.2^

The symbolism of the Gaja-Laksmi and its variations parallels that
of the Face of Glory. The lustrations of the Buddha, the stupa or the
Goddess by the two elephants shows that they have achieved the realms of
immortality; they are wholly immersed in the ambrosial Elixir. They figure
the state of deathlessness atttained by the worshipper when he passes
through the portal. Stepping beneath the elephants he is aspersed with the
Water of Immortality that flows from their trunks. In entering the
sacred enclosure he is showered with the Waters of Life and is washed
free of his mortality.

3. THE INTERIOR ASCENT.

The correspondence of the macrocosm and the microcosm is a fundamental
proposition of the Hindu and the Buddhist doctrines. "In this fathom-
length body, furnished with perception and consciousness", says a Pali
text, "there is contained the world",245 and this is a theme that is
repeated on many occasions throughout the Mahàyâna and Vajrayana literature.
The human body is the total universe in miniature. A strict analogy
exists between their physical components, their divisions, their struc-
turing, their proportions. The spinal column is Meru, the cosmic Mountain
that pivots the world, and is therefore called the merudançla, the "Meru
rod" or "Meru staff". Rising from the perineum it passes through a series
of "wheels" (cakra), which are the counterparts in the human body of the
celestial planes ranged on the slopes of the Mountain. It emerges at
the brahmarandhra, the "cavity of Brahman", at the apex of the head, a
luminous point of light, cognate with the Sun, the uncreated, unborn and
eternal origin of all things. Here is located the Centre of being,
the Principle whence his existence devolves.246 The aim of yogic practice
is to climb the Mountain of one's body, ascending stage by stage through
planes of increasing luminosity, to the total Effulgence of the Sun.

According to the psycho-physiology (or pneuma-physiology) of the
Indian traditions, the body is traversed by an indefinitely large number247

of subtle vectors, luminous "arteries" or "canals" (na¿i), 8 by which
prâna, the vital Breath, circulates through the body. Three among them

244. Avalon, 1958, pp. 334 & 355, and see pi. II; Govinda, 1959, p. 142.

245. Ayuttara IV.45-6. 246. Tucci, 1961, pp. 108f.

2^7. They are said to number 300,000, 200,000, 80,000 and, most
commonly, 72,000, but these numbers must be taken as symbolical.

248. Cf. above, p. 60. The nacjis belong to the subtle form and should
not be confused with the corporeal arteries or nerves, although they have
correspondences with the latter. See Guenon, 1945, pp. 97f.; Eliade,
1958a, p. 234.
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are of special importance : the susumnâ" ,249 the median vector, coincident
with the central axis of the body; and, on either side, the ida and
pingala, which run respectively from the right and left nostrils to meet
in the perineum. Through these, as we have seen, flow the two "breaths",
prana and apaña, the vehicles of citta, "mind", the principle of the
psyche's volitional, affective and thinking activities.250 The susumnâ
joins the root cakra, the muladhara, with the thousand-petalled lotus
(sahasrâra) at the crown of the head, passing through the cakras, numbered
five according to the Hindu Tan tras201 and three according to the Buddhists.

Fig. 237 : The subtle pneuma-physiological centres (cakra) in the body according
to the Hindu and Buddhist schemata. The Hindus number five cakras between the
root cakra (nmlâdhâra-cakra) in the perineum and the thousand petal lotus
(sahasrâra) at the summit of the head; the Buddhists number three centres.

A cakra is defined as the place "where the nâdis meet like spokes in
the nave of a chariot wheel",252 and the Buddhist aspirant is told "to
meditate on the four cakras,253 each of which is formed like an umbrella
or the wheel of a chariot1'.254 The psycho-physical complex is a chariot
of fire, with wheels set upon the susumna as on an axle. The three
cakras of the Buddhist schema are located in the umbilical, cardiac and
laryngeal regions, and are the sites of the three Buddha Bodies : the
"apparitional Body" or the "measured Body" (nirmâna-kâya) in the stomach
cakras; the Dharma Body (dharma-k5ya) in the heart cakra; and the "Body
of Majesty" (sambhoga-kaya) in the cakra of the throat.255

In the yoga techniques of Buddhist Tantra the outflowing of the mind
(citta) to its objects is forcibly reversed by arresting256 the flow of
the two breaths, prâna and apaña, which carry it out from its source
through the icla and pingala. By a simultaneous control of thought and
respiration the mind is concentrated and the breaths redirected into the
base of the median channel, the susumna. From here the citta, now

249. The term susumna does not appear in the Buddhist texts, where
the term avadhutl is used instead. See Eliade, 1958a, p. 240.

250. Tucci, 1961, p. 113.

251. For an exhaustive description of the cakras in Hindu Tantra,
see Avalon, 1958. 252. Mund. Up. II.2.6.

253. There are four cakras if the mulâdhâra is included.

254. Evans-Wentz, 1958, p. 191; cf. Govinda, 1959, p. 193.

255. For the Buddha Bodies, see Suzuki, 1930, pp. 142ff. & 308ff.

256. The word hatha in hatha-yoga means "violence", referring to the
force with which the breath's flow is redirected.

257. According to some texts the heat is obtained by a "transmutation"
of sexual energy. See Evans-Wentz, 1958, pp. 316ff.
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visualized as a flame fanned by the two breaths into a state of brilliant
and fiery incandescence,257 passes up throuqh the cakras, being progres-
sively purified by an ever intenser burning, until it finally reaches the
lotus at .the crown of the head (usnlsa-kamala), where it is absorbed
within the supreme beatitude of the One.2"5"0

The two subtle vectors of the right and the left, the ida and the
pingalâ, and the breaths which they carry, are identified with a series
of complementary principles representative of all the contraries and oppo-
sitions within the cosmos : Wisdom (prajnâ) and Method (upaya), female
and male, the ovum and the seed,259 the moon and the sun, and so on.260

In the lotus of the head at the apex of the being these principles unite;
the Male and the Female are fused as in sexual union; Wisdom and Method
are inseparably merged (prajnopaya) in the non-duality (advaita) of the
Great Bliss (maha-sukha) of the Void.

This merging in Unity is not, however, the ultimate goal of the
yogin' s practice. The ascending realization is followed by a descent.
The breaths, now transformed into the Elixir of Enlightenment (amrta),
flow down through the cakras and thence to the lower parts of the body.
By this inner "aspersion" with the Water of Life the body and mind of the
yogin are identified with the vajra; the total being has been filled with
the fiery effulgence of Enlightened Consciousness. The final end of the
Adamantine Path (vajrayana) has been achieved.261

Ici5 and pingalâ are equated with the Moon and the Sun,262 and Eliade
draws attention to the significance of their merging in the axial susumna.
The rhythm of the sâdhaka's inbreathing is the course of the sun, that is,
the day; and that of this outbreathing is the course of the moon, that is,
the night. His breathing relates him to the cosmic cycles; and when the
two breaths are united in the "middle path",263 the median vector that
"devours time",264 the sun and moon are joined, the opposites are reintegr-
ated and time is transcended. The sâdhaka enters the atemporal state
which the Tan tras term "that in which there is neither day nor night".
He has reached the locus of the coincidentia oppositorum, the nunc stans.265

258. Tucci, 1961, p. 113; David Neel, 1965, p. 221; Govinda, 1959,
pp. 171ff. Analogous methods and symbolism are found in the kundalinl-yoga
of Hindu tantrism but in this there are numbered five cakras plus the mülá-
dhâra and the sahasrSra. See Avalon, 1958; Rawson, 1973, pp. 25ff.; Eliade,
1965, pp. 117ff.; 1958a, pp. 245ff.; Tucci, 1961, pp. 114ff.

259. Eliade, 1958a, p. 239; Dasgupta, 1958, p. 119, who cites the
Sadhanamala, the Hevajra-tantra and the Heruka-tantra.

260. Eliade, 1958a, p. 237. The import of these homologies was
indicated above, pp. 210ff.

261 . See n. 258 above. There are numerous variations on this basic
meditational schema, which employ a rich divergence of symbolic expression,
often deliberately obscured in the texts by an ambiguous terminology that
can only be interpreted by initiates (see Eliade, 1958a, pp. 249ff.). For
other aspects of the technique, such as the arousal of the áakti in the
nirmâna-kâya, see Dasgupta, 1962, pp. 92 -ff.

262. See Bagchi, 1934, pp. 82ff.; Dasgupta, 1958, pp. 107f.;
1962, p. 239.

263. Buddhism is termed "the Middle Path" (Jap. chüdo), or lit.,
"the Way ot the Centre".

264. Hathayoga-pradlpika, ÍV.16-17, cited by Eliade, 1961, p. 88.

265. Eliade, 1961, pp. 87ff.
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19 THE SYMBOLISM OF THE SPIRE.

The pole or mast (yüpa, yasti), support of the stupa finialf takes
two forms. In some cases it penetrates deeply into the body of the dome
or traverses it entirely; in others it rises from a supporting stone
(yantragala) 1 set into a shallow cavity upon the summit. Both methods are
attested by examples in various regions of Central and South East Asia,
India, China and Japan. 2 The yüpa of the great Svayambhunatha stupa in
Nepal is a wooden post rising from the base of the dome; 3 the yupa of the
Kaniska stupa is described as an iron pillar that was hoisted by winches
to be set into the apex of the tower.4 The yüpas of Japanese tower-stupas
(termed "heart pillars'1, shin-bashira) are of three types : they are set
into pits dug deep into the ground; they rise from the surface of the
ground; or they are suspended by chains from the external columns. In each
case they emerge from the uppermost roof to form the spire (Jap. sorin);
in no case are they structural : excavations of the 8th Cent. Hôryuji stupa
revealed that the central column had rotted away beneath ground level with-
out affecting the stability of the building.5

It has been shown in the preceding that the prototypic harmika is a
sacred space enolosed by a fence or by the walls of an hypaethral pavilion
and centred by a Parasol or Tree, in which latter case the harmika is a
caitya-vrksa. The spire that crowns the stupa, in whatever outward form
it might take in its later developments, retains the meanings that inhere
within these symbols of axiality.6

Fig. 238 : The mast or post in the dome-stupa, where it either penetrates
the dome (a), traverses it (b), or rises from the harmika (c).

1. Cf. above, p. 129- 2. Combaz, p. 52. 3. Ibid., p. 53;
1932, p. 245.

4. Ibid.; 1933, p. 201; 1935, p. 53. 5. Kidder, 1972, pp. 99f.

6. For the development of spire types, see Combaz, 1933, pp. 119ff,

1. THE POST OR MAST.



Fig. 239 : The mast or post in the
tower-stupa, where it either stands
suspended above the ground (a),
rises from a foundation stone level
with the ground (b ) , or sits into
the ground (c).
Fig. 240 : a. A section through the
stupa at the Hôryuji, Nara, showing
the "heart pillar" (shin-bashira).
which was originally set deeply into
the ground, but now stand above
ground level, supported from above,
b. A section through a Japanese
"Prabhutaratna stupa" (Jap. Taho-to),
showing the "heart pillar" suspended
above the ceiling of the shrine room
at ground floor level.

2. THE SPIRE AS SACRIFICIAL POST (YUPA ) .

The post that supports the umbrellas of the spire is called the yupa,7

which literally means "post" but more specifically refers to the Vedic
sacrificial post. The sacrificial post was square at the bottom, octagonal
at the middle section and curved at the top, representing Earth, Midspace
and Heaven respectively.8 This is precisely the form of the liñga9 and also

7. The term occurs in connection with the stupa in the early text,
the Divyâvadâna 2 4 4 , quoted by Combaz, 1935, p. 51; cf. Foucher, 1905, 1,
p. 96. Most scholars have thought it to be scribe's error, but Irwin
(1980, p. 13) has shown that it also occurs in another early text, the
Mahavamsa. On the Vedic sacrificial post, see Banerjea, 1940.

8. Irwin, 1980, p. 14 and p. 32, n. 14, gives references. On the
cosmological symbolism of the square and the circle, see above, pp. 1 0 1 f f . ;
for the cube and the sphere, see pp. 2 0 9 f f . ; and for the symbolism of the
octagon, seep. 167. Cf. Agrawala, 1965, pp. 121f f . 9. See above, pp. 1 6 7 f f .

321 .
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that of the finial posts of early Sri Lankan stupas.10 Such a stupa post
is locally called a "peg of Indra'1 (indrakila, P. indha-khila), that is,
Indra1s vajra, with which he smote the Serpent Vrtra's head and fixed the
Mountain Rock at the beginning of the world.1 1 There is a further assimi-
lation : the sacrificial post is sometimes simply described as octagonal
("The sacrificial post is eight-cornered; for the Gayâtri metre has eight
syllables, and the Gayâtri is Agni's metre"),12 and the yupas of early
stupas often take this same form.1 3

Fig. 241 : The Vedic sacrificial post (yupa) (a),
the axial yüpa of the stupa (b), and a linga. Each
is circular above, octagonal at its mid-section and
square below, representing the Three Worlds of
Heaven, Midspace and Earth respectively.

These correlations indicate a complex pattern of interlocking symbolic
concepts. Firstly, by its association with the Vedic yüpa the finial post
of the stupa is assimilated with the World Tree. Addressing the sacrificial
post, the ritualist says, "Rise erect, O Lord of the Forest",14 and else-
where he further specifies that it is the Tree growing on the summit of the
world, which in the symbolism of the stupa, is the location of the harmika :
"Lord of the Forest, raise thyself up on the loftiest spot on earth". 1 5
The same identifications are made in the ¿atapatha Brah/nana.16

The yüpa is also identified with the vajra. Like the yüpa the vajra
is described as "eight-angled" (astasri),1? and the natural crystalline
structure of the diamond (vaj ra) is octagonal.18 In keeping with this
symbolism the Pali word attansa, literally "eight-angled", also signifies
"diamond" and "pillar". 15fTrïïê" post is the thunderbolt (vajra)", is a
repeated refrain in the ¿atapatha Brahmana, 20 alluding not only to the axial
symbolism of the vajra but also and more specifically to its function as
"Indra1s pin" (indra-kîla) : "For he who has set up the sacrificial post has
hurled the vajra... Indra, forsooth, is the deity of the sacrifice... and
he (the sacrificer) thereby connects it (the sacrificial post) with Indra".21

The stupa post is the vajra spike that pins the Mountain of the Cosmos.

10. Paranavitana, 1946, pp. 36f.; cf. Gail, 1980, p. 260.

11. See above, p. 184. 12. afi V.2.1.5; cf. III.7.1.28.

13. E.g., at Amarâvati, the Sri Lankan stupas, Borobudur, etc. See
Paranavitana, 1946, p. 35; Combaz, 1933, p. 54; Gail, 1980, p. 260.

14. RV 1.36.13. 15. RV III.8.3; cf. Auboyer, 1949, p. 94 and above,
pp. 256 ff., where the symbolism of the yüpa and its assimilation with the
World Pillar (skambha) is further elaborated. 16. ¿B III.6ff.; cf. Irwin,
1980, p. 14. 17. AB II.1; KB X.1. In RV IV.22.2, on the other hand,
the vajra is "four-edged" (catur-aeri).

18. Guenon, 1962, p. 290; Coomaraswamy, 1939, p. 71. 19. Idem.

20. E.g., áB III.6.4.13; III.7.1.14. 21. ¿B III.7.1.17.
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The connection of the stupa post with the linga, suggested by their
morphological similarity, is given credence by other evidence. The
Nepalese still refer to the axial pillars of their stupas as liñgas.
In Hindu architecture the liñga is not infreguently used as a finial in a
manner similar to that of the yüpa standing at the stupa summit. Rising
from the âmalaka in the position more usually occupied by the kalasa, it is
called the ákaáa-liñga,2^ in which ákááa is the dimensionless space of the
void point.~2~5Again, the Brahmanic aidüka is described as consisting of a
liñga standing upon three platforms.25

Fig. 242 : Examples of linga finials on
Indian and Javanese stupas.

Finally, the assimilation of stupa post and liftqa is explicit in Java,
where there exist many examples of stupas having liñgas for finials, and
where there is also a type of stupa, called a linga-stupa, which shows the
same sequence of sectional shapes - square, octagonal and circular - as
does the liñga.26 The liñga-topped stupa relates to the considerations
developed previously in connection with the harmika as the High Altar.27

22. Irwin, 1980, pp. 25f. 23. Dhaky, 1974.

24. Cf. the discussion of the kalaáa as the Void Point below, pp. 346 f.
On the meaning of ákááa, see Coomaraswamy, "Kha and Other Words Denoting
'Zero' in the Indian Metaphysics of Space", in 1977, 2, pp. 220ff.

25. Irwin, 1980, p. 27, and Roth, 1980, pp. 199f., both citing the
Visnudharmottara Parana III.84.1-7. On the relation of the stupa and the
aidüka, see Goswamy, Î980, pp. 2-3; Coomaraswamy, 1927, p. 30? Shah, 1951;
Allchin, 1957; Roth, 1980, pp. 1999f.; Pant, 1976, pp. 18-22 & 60; Agrawala,
1964, p. 224; Pal, 1971.

26, Van Lohuizen-de Leeuw, 1980, p. 281. 27. See above, pp. 250ff.
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Fig. 243 : Javanese Mountain-candis surmounted
by stupas with liñga finíais.

3. THE SPIRE AS PARASOL.

The ancient stupas at Sâncï show a simple parasol emerging from the
centre of the space enclosed by the harmika's fence. This is a theme that
is repreated with variations in countless stupas throughout the ages.
However far removed they might seem from those early prototypes, the later
forms of the spire, such as the ribbed cone of the Sri Lankan stupas and
the superimposed discs of the Tibetan and Japanese stupas, developed as a
proliferation of umbrellas, placed one above the other. The spire is in-
separably connected with the parasol, and its symbolism must be interpreted
accordingly.

The parasol is an imago mundi : its canopy is Heaven, its pole is the
cosmic axis, and the surface from which it rises is Earth.28 As a cosmic
image it is prominent among the aniconic images of the Buddha. Reliefs
from the early stupas figure the Buddha by a throne sheltered by a parasol
and fronted by footprints. The reference is cosmic : the parasol is Heaven,
the throne is Midspace and the footprints are Earth.29

28. For the symbolism of the parasol see Chevalier and Gheerbrant, 1973,
3, p. 362, s.v.r Parasol; Coomaraswamy, 1938b. 29. Auboyer, 1949, p. 67.
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The form and the significance of the parasol duplicate those of the
dome : the ribs come together at the pole as do rafters at the roof plate.
The canopy of the umbrella is the symbolic equivalent of the stupa cupola;
the point where the pole of the parasol pierces the canopy corresponds
precisely to the point, defined by the harmika, where the pole emerges from
the summit of the stupa garbha.30

¿»

Fig. 244 : a. The single and triple parasols on the stupas at Sand,
b. The Tree and the Parasol associated in images of Bodhi-
stattvas at Borobudur, Java.

* * * * *

The Sadd/iar/na-punç/arï/ca-sûtra and theLalita Vistara both say • that
the gift of a parasol to a stupa is an act that brings much merit to the
donor.31 The Mahakarmavibhanga says that those who give parasols will be
born as cakravartin-kings.32 A passage in the Mahâvastu tells how in a
previous birth the Buddha erected a parasol above a stupa and as a result
of that act escaped rebirth in the evil realms during twenty four cosmic
expansions and reabsorptions, was then born as a cakravartin-king, then
among the gods as the chief of the Maruts, and finally as the Fully Awakened
One. "This (the gift of a parasol... is efficacious, fruitful, and leads
to immortality (amrta)".33

To donate a parasol is to acknowledge that the Buddha is the supreme
and universal monarch whose Law rules the cosmos. Throughout Asia from
earliest times the parasol has been the emblem of kingship, and thus comes
to represent the Buddha as Cakravartin. The form of the parasol with its
radiating ribs recalls the wheel, which is the symbol of the Buddha located
at the centre of the revolving wheel of the world.34 The Lalita Vistara

30. The significance of this superimposition of cosmic symbols has been
indicated above, pp. 266ff. 31. Combaz, 1932, p. 199; 1935, p. 57.

32. Mahakarmavibhanga LXIV.144, cited by Combaz, 1932, pp. 199f.;
1935, p. 57.

33. Mahâvastu 1.13, p. 267, from the chapter entitled Chattravastu,
"The Section of the Parasol", translated by Bénisti, 1960, 61ff.

34. See above, p. 96.
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recounts how in a dream the future Buddha saw a parasol rise out of the
ground and spread its light over the three worlds, presaging the manner in
which his Dharma would penetrate and regulate all things. The Buddha is
"the master of the world, the Teacher who bears the threefold parasol, the
heavenly parasol, the earthly parasol and the parasol of Deliverance11.35

The Mahavamsa , describing the building of the Great Stupa in Sri Lanka,
tells how King Dutthagimani conferred his kingly power upon the stupa by
placing a parasol, his sign of sovereignty, upon its summit. 36 The presence
of the parasol is a recognition of the regal status of the stupa. Placed
above the stupa the parasol indicates the royal nature of the form it
shelters : the stupa embodies the Dharma that governs the cosmos; it is the
visible form of the Buddha as king, as the Cakravartin who centres the
universe and who sets the Wheel turning by his preaching. It is the sign of
the Buddha's spiritual authority and temporal power.37

35. Mahavamsa XXXI .91f .

36. Ib id . ; cf. Combaz, 1932, p. 199, 1935, p. 57; Bénisti, 1960, p. 60.
See also Mahavamsa XXXI .111 , where Dutthagâmani offers a white parasol to
the Buddha relics.

37. See above, pp. 88 f f . Cf. Combaz, 1932, p. 199; Bénisti, 1960,
p. 60.

Fig. 244 : Examples of parasols from India
(a and b), Java (c, d and f ) t Burma (e) and
Tibet (g). The illustration on the right
(h) shows the Buddha with a parasol emerging
from his head as an extension of the meru-
damja.
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4. THE SPIRE AS COSMIC TREE.

As a symbol of the cosmos the parasol is assimilable to the World
Tree. 38 The pole corresponds to the trunk; the canopy, or canopies, which
are so many superimposed supernal worlds, correspond to the branches.39

The assimilation is evidenced by iconography. Reliefs from Amaràvatï show
a proliferation of umbrellas which are indistinguishable from trees. Bosch
has brought together comparable examples.40 In later stupas, where the
finial has become a series of superimposed discs or a grooved cone the two
symbols are shown separately, with the honorific umbrella fixed above the
Tree. 41

Fig. 245 : a and b. Amaravati reliefs in which
the proliferation of parasols from the harmika
has the form of a tree. c. In the Tibetan
stupa the parasol and the spire discs are
distinguished and shown separately.

The finial emerging from the harmika is specifically designated as the
Tree of Enlightenment. It is the Supernal Tree whose branches are the
layered heavens, corresponding to states of consciousness attained in
meditation, spreading one over the other in innumerable planes above the
summit of Mt. Meru. It is the equivalent of the Amalaka Tree of Hinduism,
in whose branches BrahmS, Visnu and áiva dwell, described in the Skanda
Purâna : "The Sun is in its branches, the gods are in their ramifications
and in its leaves, flowers and fruits. Thus the Smalaka is the support of

38. See above, p. 256. 39. Govinda, 1976, pp. 14f.; cf. 31,32 & 38.

40. Bosch, 1960, p. 161. 41. Govinda, 1976, p. 14.
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Fig. 246 : A Tree growing from the
stupa harmika. See also the illust-
rations on pp. 255 and 256.

The Tibetan legends associated with the Chinese mountain Wu-t'ai Shan,
sacred to Wen-chu (Mañjuárí) and identified in its symbolic significance
with the axial Mountain of the universe, tell us that on the top of the
Mountain there was a five-fold caitya, from which grew a Jambu tree. When
the Buddha illuminated the tree with a golden beam of light that shone from
his urna, the tree gave forth a lotus flower, which opened to reveal
Mafijuarï.43 The story parallels that of Brahma's birth from a lotus sprung
from Visnu's navel; and the five-fold caitya is reminiscent of the five-
roofed Jewel Stupa on the summit of Meru, wherein the Diamond World Mándala
is revealed by Manávairocana.44

5. THE SYMBOLISM OF THE SPIRE DISCS.

The spire of the stupa is the Cosmic Parasol, the Tree of Enlightenment,
the sacrificial Post, rising from the sacred enclosure, the High Altar, at
the summit of the Mountain. The spire is typically divided into a series
of horizontal layers indicated by some convention such as grooves or discs.
These layers are the multiple canopies of the Parasol, the branches of the
Tree, or the levels of ascent on the Pillar.

We have seen that the harmika, the "citadel of the gods" (devakotuva)
at whose centre the spire is erected, is the location of Indra1s Heaven of
the 33 Gods, the Tràyastrimaa, which stands at the summit of Mt. Meru.45

Mus has demonstrated that the uppermost of the layers of the spire cor-
responds to the Heaven of the Final Limit of Form, the Akanistha.46

These two heavens, the TrSyastrimaa and the Akanistha, are positioned at
the lower and upper extremities of the series of celestial regions that
are strung one above the other upon the World Axis that extends upward
from the top of the Cosmic Mount. The spire rises into these supernal
realms that lie above the Mountain summit; its layers represent their super-
imposed strata. The number and nature of these heavens is specified in the
numerous texts that describe the Buddhist cosmology.

42. Vaisnava Khanda XII.9-23, in Kramrisch, 1946, p. 356.

43. Bosch, 1960, p. 186, where sources are given.

44. See above, p. 259, fig. 181. 45. See p. 226.

46. Mus, 1935, pp. 523 & 716, citing Hodgson, 1874. Cf. Senart,
1882, p. 416; Waddell, 1895, p. 263.

all the gods".42 The amalaka, as we have seen, is the crown of the Hindu
temple and equivalent to the harmika of the stupa. It is the Sun-Tree
growing from the peak of Meru.
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6. THE BUDDHIST COSMOLOGY.

The Buddhist cosmos is divided into three worlds (trai-dhâtuka, trai-
lokya)47 : the World of Desire (kama-loka), the World of Form (rupa-loka),
and the Formless World (arupa-loka). Together they make up the totality
of the states of existence wherein deluded beings transmigrate in a succes-
sion of births and deaths, determined by the inexorable laws of causality.
The World of Desire includes all those planes of existence where the in-
habitants are subject to sensual cravings, those in which food, sexuality
and sleep exist, ranging from the lowest hells through the six migratory
realms48 to the six Heavens of Desire.

The lowest of the six Heavens of Desire is the Heaven of the Four
Celestial Kings (catur-mahâ-râja-kâyika), that is, the heaven of the Regents
of the Four Directions,49 located on the sides of Mt. Meru. On the summit
of Meru is the Heaven of the 33 Gods (.trayastrimáa) , ruled by Indra. These
two heavens are called the Heavens of the Earth-Dwelling Gods (Jap. jigoten).

47. The Buddhist cosmology is described in Buddhaghosa1s Visuddhimagga
(see NInamoli, 1964). A similar, but more elaborate description is found
in Vasubandhu's Abhidharmakoea, Ch. Ill (see Vallée Poussin, 1926). The
classic analysis is Kirfel, 1920. See also BKDJT, p. 2513, s.v. Shumise
Evans-Wentz, 1957, pp. 61-66; MacGovern, 1923, pp. 48ff.; Ishizuka and
Coates, 1949, pp. 89ff.; Gombrich, 1975, pp. 132ff.; Beal, 1971, pp. 36ff.;
Elisséeff, 1936, pp. 82ff.; Coedes and Archaimbault, 1973; ERE, IV, s.
Cosmogony and Cosmology - Indian; Heine-Geldern, 1956, p. 2; Wales, 1977,
pp. 29ff.; Viennot, 1954, pp. 101ff.? Sarkisyanz, 1965, p. 83 (which is
inaccurate); Coomaraswany, 1931, p. 14 (on water cosmology); James, 1969,
pp. 46ff.; Tambiah, 1976, pp. 9ff. and 1970; Gokhale, 1966.

48. See above, pp. 85f., and the caption to fig. 36, p. 83.

49. The Regents of the Four Directions are Dhrtarastra, commander of
the gandharvas and pisacas in the East; Virüdhaka, commander of the kirn-
bhândas and prêtas in the South; Virupâksa, commander of the nagas and
the putañas in the West; and Vaiáravana, commander of the yaksas and
raksasas in the North. Each is served by eight generals, who together make
nr» f-Ho rrr*rtiir» t~\f 1 ") rranava 1 e

Fig. 247 : Examples of spires with
the levels marked by grooves or discs
from Burma (a), Sri Lanka (b), Tibet
(c), Thailand (d), Java (e) and
Japan (f).
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Above them are the four Heavens.of the Sky-Dwelling Gods : the Heaven of
Time (yama); the Heaven of Contentment (tusita), where the future Buddha,
the Bodhisattva Maitreya, resides; the Heaven of Joyful Transformations
(nirmâna-rati); and the Heaven of Free Transformations by Others (para-
nirmitavaaa-vartin).50

Above the six heavens of the World of Desire are the heavens of the
World of Form. The beings dwelling in these heavens are no longer subject
to desires or passions, but nevertheless still possess forms of an etherial
nature. The World of Form is divided into the Heavens of the Four Medi-
tations (catur-dhyáni-bhümi),51 which correspond to states of consciousness
attained in meditation. An ascent through these heavens is a passage to
ever more refined and rarefied levels of consciousness and a withdrawal
of consciousness towards its Centre. The World of Form comprizes eighteen
levels,52 three in each of the first three Meditations, and nine in the
fourth. The five highest of these levels are called the Pure Abodes
(suddhâvâsakâyika) ,5 ^ and the uppermost of these is the Heaven of the Final
Limit of Form (akanistha),5A which is the heaven of the Non-Returners
(anâgâmin).55

Beyond the Heaven of the Final Limit of Form is the third of the
Buddhist Worlds, the Formless World (arüpa-loka), which includes those
states of manifestation that do not possess any vestige of form but are
nevertheless relative in that they are still subject to the workings of
causation. The Formless World includes four heavens, which once again
correspond to stages in meditation :

1) The Heaven of Limitless Space (âkâaânantyâyatana), attained in
meditation by the negation of all physical phenomena.

2) The Heaven of Pure Consciousness (vijnânânantyâyatana), in which
empty space is negated.

3) The Heaven of Nothingness (âkificayâyatana), in which Pure
Consciousness is negated.

4) The Heaven of Neither Consciousness nor Non-Consciousness
(naivasamjnanasamjnl-iyatana), in which both Consciousness and the absence
of Consciousness are negated. In this heaven the mind is severed from
both Consciousness and the non-Consciousness of nothingness. This heaven
is the uttermost limit of the domain of manifestation; "beyond11 this realm
lies the unmanifested, the world of the Buddhas, immutable, eternal,
totally unconditioned and free from the workings of causality.

* * * * *

50. The names of the four Heavens of the Sky-Dwelling Gods refer to
pleasures enjoyed by the inhabitants. For details, see MacGovern, 1923,
p. 66.

51 . The four meditations are counted as five in the Abhidhamma , where
the second meditation is divided into two parts, viz., the meditation that
suppresses ratiocination (P. vitakka) and that which suppresses reflection
(p- vicâra). See Paranavitana, 1954, p. 223; Coedes and Archaimbault,
1973, p. 17, n. 1, and p. 171, n. 2.

52. Or sixteen according to the Siamese text, the Traibhümi Brah R'vañ.
See Coedes and Archaimbault, 1973, pp. 6f.

53. BKDJT, p. 1229, s.v., Goshogoten.

54. MKDJT, p. 11, s.v., Akanida; BKDJT, p. 1742, s.v., ShikikukySten.

55. Described below, pp. 330ff.



331

Fig. 248 : The Buddhist cosmology, showing the hierarchy of heavens.
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Fig. 249 : The Buddhist cosmology,
shown in Chinese and Tibetan paintings,
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Nowhere do the Buddhist texts specifically correlate the layers of the
spire with the heavens. We have seen, however, that the harmika and the
topmost level of the spire mark the lower and upper limits of the celestial
realms up to the summit of the World of Form, and it is therefore reason-
able to assume that the layers between are the intervening celestial realms,
even though the number of spire layers (almost without exception an odd
number, 5, 7, 9, 11 or 13) is not that of the heavens above the Trayastrimaa,
which can be counted either as 8 (the four Heavens of the Sky-Dwelling
Gods plus the four Heavens of the World of Form) or as 22 (if the 18
levels of the Meditation Heavens are counted separately). As shown in the
accompanying figure it is possible to selectively juggle the layers and the
heavens to establish a correspondence, but this is to enter the domain of
arbitrary assimilations. If, as seems beyond reasonable doubt, the layers
of the spire indicate the hierarchy of states of existence and states of
consciousness that constitute the celestial realms of the Buddhist cosmos,
they must be considered to do so in a manner that is conventional, rather
than numerical.

7. THE AKANISTHA HEAVEN AND THE STAGES TO NIRVANA .

The top layer or disc of the spire represents the Akanistha, the
Heaven of the Final Limit of Form. This is the level attained by Non-
Returners (anagamin). Theravâda Buddhism specifies four levels of attain-
ment in the progress of the sâdhaka : firstly, the stage of the Stream-
Enterer (arotapanna), the stage of those who have abandoned false views
and entered the stream of sanctification; secondly, the stage of Once-
Returners (sakrdâgâmin), those who will attain Enlightenment in one more
rebirth in the World of Desire; thirdly, the Non-Returners (anâgâmin),
who will never again return to the World of Desire and who dwell in the
Heaven of the Final Limit of Form; and fourthly, the stage of the Arhats,
who are forever freed from the cycle of rebirth, who have overcome all
cravings and defilements and have attained perfect Knowledge.56

The Sarvâstavâdin Vinâya specifies that the number of discs is to be
from one, two, three, four... up to thirteen, and says that if the stupa
is erected for an Arhat the discs should number four; three for a Non-
Returner; two for a Stream-Enterer; one for a Once-Returner; and for
"a simple, good man" no parasol is to be put up.57 The same text elsewhere
stipulates that a stupa erected for a pratyeka-buddha should not have more

56. Each of the four stages has a level of progressing towards its
attainment and the level of attainment itself, to give a total of eight
stages in four pairs. See JEBD, p. 290f s.v., Shisohachihai; p. 96, s.v.,
Hachikenjo; BKDJT, p. 1770, s.v.r Shiyoshika.

57. Mûlasarvastivâda Vinâya, Taisho, Vol. XXIV, No. 1451, p. 291,
quoted in BKDJT, p. 2834, s.v., To; translated into French in Bareau, 1960,
p. 236. Cf. Roth, 1980, pp. 184f.

Fig. 250: Various ways of
counting the Buddhist Heavens
to accord with the number of
discs of the stupa spire.
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than thirty discs, while one for a Buddha should have an indeterminate
number, "more than a thousand if it is very high, so as to obtain infinite
merit11.58 The text indicates a clear correlation of the levels of the
stupa spire and the transcendent levels in the attainment of nirvana.

There are similar indications in the doctrines of the Mahâyâna and the
Vajrayâna, where the ascent to nirvana is expressed in terms of fifty two
stages of the Bodhisattva (bodhisattva-bhumi).59 The first forty of these,
termed the Prior Stages (Jap. jizen), lead up to the attainment of Awakening;
the next ten stages, called the Ten Stations (daáa-bhümi),60 are those in
which the Wisdom of Enlightenment is increased and perfected; and the last
two stages, called the stage of Similar Enlightenment and the stage of
Wondrous Enlightenment, are two levels of the supreme and perfect Awakening
( anuttara-samyak-sambodhi ) . 61

The levels of the spire are correlated with the Stations. As in the
above, these are most usually counted as ten,62 but there exist alternate
lists. One of these enumerates nine true Bodhisattva Stations followed by
a tenth stage, which is that of Buddhahood.63 Theravâda texts list seven
Bodhisattva Stations leading to the stage of the arhat, which correspond to
a list of seven bhümika given in the Aksyupanisad,64 and the Tibetan and
Chinese versions of the Mahâyâna text, the Karandavyûha , list seven Stations
instead of the ten given in the Sanskrit version of the same work.65

A Tibetan text, the Kriyasamgraha , correlates the thirteen discs of the
Tibetan stupa with thirteen powers of the Buddha,66 and Bénisti has identi-
fied these as thirteen bhümi or Stations in the ascent of the Bodhisattva.67

There seems to be a clear indication in this that the seven, nine or
thirteen discs of the stupa spire can be taken to represent the Bodhisattva
Stations, the stages in the Bodhisattva's ascent to perfect Awakening.

* * * * *

Two interpretations of the meaning of the layers of the spire have been
given : according to one they are a conventional representation of the heavens
that lie superimposed above the summit of Mt. Meru; and according to the
second they are the Stations of the Bodhisattva, the levels he passes through
in his progress towards perfect Enlightenment. From one viewpoint the two
schemata are concordant, since they both express stages of ascent towards the
complete attainment of Buddhahood; but from another viewpoint they seem ir-
reconcilable, since in the former they are levels leading up to Awakening and
in the latter they are stages that follow Awakening, those in which the quali-
ties of Awakening are developed and perfected. The contradiction is apparent
rather than real, and involves doctrines concerning the place of Enlightenment,
now to be examined.

58. Mûlasarvastavâda Vinâya, Taisho, Vol. XXIV, No.1495, p. 652; Bareau,
1960, p. 236. 59. For the 52 stages of the Bodhisattva, see BKDJT; p. 1214,
s.v., Gojünii. 60. For the Ten Stations, see BKDJT, p. 2297, and MKDJT,
p. 864, s.v., Jüji, and ibid., p. 871, s.v., Jüji Bosatsu.

61. The penultimate stage is called "similar" because it differs from the
ultimate stage "to a very small degree". Ishizuka and Coates, 1949, p. 180.

62. See above, p. 150. 63. Soothill and Hodous, p. 47, s.v., fifc ;
Edgerton, 1970, p. 411, s.v., bhümi. 64. For references see Edgerton,
1970, p. 411, s.v., bhümi. See also Przyluski and Lamotte, 1932, passim-
Przyluski, 1936, p. 254; Paranavitana, 1954, p. 223.

65. Dayal, 1931, Ch. VI; Przyluski, 1936, pp. 254f.

66. See below, pp. 367ff. 67. Bénisti, 1960, p. 101.
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8. THE AKANISTHA AS THE PLACE OF ENLIGHTENMENT.

The uppermost layer of the spire's horizontal courses represents the
Heaven of the Final Limit of Form. In the Theravâda formulations this heaven,
as we have seen, is the dwelling place of the Non-Returners (anagamin), those
who are in the penultimate stage before the attainment of the final stage of
the arhat, the Worthy, he who has entered nirvana. This is to say that the
Akanistha Heaven is the place where Non-Returners achieve Enlightenment.
This heaven is the locus of Liberation.

The Mahâyâna texts similarly teach that the Akanistha is the place where
nirvana is attained. It is in this heaven that all Buddhas have attained
Awakening. "The idea that the Bodhisattva attains his supreme Enlightenment
when he is reborn in the Akanistha Heaven... recurs throughout the Lankâvatâra
(-sütra)".68 This same sutra also speaks of the "downflowing" (nisyanda)
Buddha,69 who dwells within the Akanistha and exerts his influence within
the world of men indirectly and by reflection. This Buddha causes a "maturing"
in those he seeks to save, thereby gaining them access to the Akanistha,
where they are perfected and gain Liberation.?0

The Vajrayana teaches the same doctrine. According to áubhakarasimha,
the Palace of the Vajra Dharma World (vajra-dharma-dhatu) in the Akanistha
Heaven is "the place where Buddhas have attained Awakening since ancient
times".71 In the Shingon doctrine the Heaven of the Final Limit of Form
is the abode of the Bodhisattvas of the Ten Stations : "The Heaven of the
Fourth Meditation is the abode of the five types of Non-Returner,72 (whose
heavens are) called the five Pure Abodes. Beyond these is the abode of the
Bodhisattvas of the Ten Stations, similarly called a Pure Abode. This is
said to be the heaven of Maheávara" and "Beyond and above these (the five
Pure Abodes of the Non-Returners) is the Station of the Bodhisattvas who are
working to receive Buddhahood. This is also called a Pure Abode Heaven.
Most of the Bodhisattvas (who dwell there) will become Buddhas in one more
birth".73

The Tendai School of Japanese Buddhism identifies Maheávara1s Palace in
the Akanistha Heaven with the Palace of the Mind of Radiant Light (Jap. kO-
mySshinden), which is at one and the same time the bodhicitta innate within
the yogin and the Mind of Vairocana (Jap. birushana shin). In this context
the word akanistha, "final limit of form", is not taken to refer to the
heavens but to the Buddha's Mind, which is "the ultimate end of form" because
all forms, all dharmas, flow from, and ultimately return to it : the Akanistha
is the One Mind without Form (Jap. muso ichishin), the Principle of all
phenomenal forms. To ascend to the Akanistha is to attain the One Mind :
the Akanistha is the place of Enlightenment.74

* * * * *

68. Suzuki, 1930, p. 375.

59. The nisyanda-Buddha corresponds to the sambhoga-kâya. The Chinese
translators rendered nisyanda-buddha and sambhoga-kàya by the same characters,
& 4$ , Ch. pa fo, Jap, ho butsu, "Reward Buddha", Se~e Suzuki, 1930
pp. 322 & 325ff.

7Q. Suzuki, 1930, p. 324; cf. Mus, 1935, p. 526.

71. MKDJT/ p. 2078, s.v. Kongo h5 kai gu.

72. For the five types of Non-Returner, see JEBD, p. 88, s.v., Goshu fugen.

73. áubhakarasimha, 5, quoted in BKDJT, p. 1229, s.v./ Go'shó'goten.

74. BKDJT, p. 1093, s.v., KSmyoshinden.
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Other texts locate the place of Enlightenment at a higher level among
the heavens. The Abhidharmakoaa, for example, distinguishes two places where
nirvana is attained, the -Akanistha Heaven and the Heaven of Neither Con-
sciousness nor Non-Consciousness.75 Nirvana in the Akanistha Heaven cor-
responds to the attainment of the seventh Station among the Ten Stations
of the Bodhisattva.76 It is the station of the arhat, the place of nirvana
as this is conceived in the Hinayâna. On the other hand, nirvana in the
Heaven of Neither Consciousness nor Non-Consciousness is the full acquisition
of perfect Enlightenment as conceived in the Mahâyâna, the nirvana that
results from the attainment of all the Ten Stations of the Bodhisattva.
According to this doctrine Enlightenment is achieved at the bhavlgra, liter-
ally, "the highest point of existence", the summit of the universe.77

Although the terms akanistha and bhavâgra are practically synonymous they
do not refer to the same heaven : the term bhavagra does not refer to the
highest heaven in the World of Form, but to the highest heaven of the Form-
less World, the Heaven of Neither Consciousness nor Non-Consciousness.
Further, the word bhavâgra closely relates to the almost equivalent term
bhütakoti, "the limit of the real",79 identified with the tathagata-garbha,
with the Void (éünyata) and with nirvana.80

9. THE LOCI QF ENLIGHTENMENT.

It can be seen from this that there are different teachings concerning
the place where Enlightenment is attained. It shifts along the axis mundi
according to the context in which it is viewed. In some formulations
nirvana is attained at the foot of the Bodhi Tree and at the level of the
earth; elsewhere it is described as being attained at the summit of the
World Mountain, in Indra1s Heaven and at the peak of the World of Desire; or
it occurs in the Akanistha Heaven, at the summit of the World of Form;
or again, in the Heaven of Neither Consciousness nor Non-Consciousness, at
the summit of the Formless World.

These four loci of liberation, ranged one above the other on the axis
of the world, correspond to four points within the stupa. The central point
at ground level (A), the point of origin for the setting out and orientation
of the plan, locates the bodhimancla visible to the eyes of men on the plane
of earth; the place where the axis emerges from the stupa dome (B), marked
by the harmika, is the bodhimanfla on the Mountain top; the uppermost disc
of the spire (C) locates the Akanictha Heaven; and the jewel or vase at
the pinnacle of the spire (D) locates the bhütakoti, the point where the
Buddhas make their exit from the cosmos and enter the Void.

75. Vallée Poussin, 1926, p. 213.

76. Przyluski, 1936, p. 254, citing the Abhisamâyalamkâra. See also
Dayal, 1932, p. 271.

77. Edgerton, 1970, s.v., bhaviqra. Cf. Burnouf, 1852, 1, p. 309.

78. Idem; Mus, 1935, p. 528.

79. Edgerton, 1970, s.v., bhütakoti : bhüta is "real, true, not false";
koti is "end" or "goal". The Chinese translation, fJ£ , (Ch. shin chiy
Jap. jissai), is also literally "the limit of the real". See Suzuki, 1930,
p. 429.

80. Lankâvatâra-sUtra, II, XXVIII, 138 (77), (Suzuki, 1932, p. 69);
cf. Suzuki, 1930, p. 259.



337.

Fig. 250 : The loci of
Enlightenment in the stupa.

Each of these positions locates a point of transition from one world
to another. The central point at ground level marks the place where the
mundane world is left and the vertical ascent begins. The harmika marks
the point of transition from the World of Desire to the World of Form.81

The uppermost disc of the spire is the point of transition from the World of
Form to the World of the Formless. The tip of the spire is the point where
the Formless World - and the cosmos in its entirety - is left behind, and
the realm of the Void is entered.

The Buddha attains nirvana by a meditational ascent of the cosmic axis,
rising to the pinnacle of existence, where he breaks out of the universe
into the realm ot totally unfettered Freedom. The nature of this ascension
to Enlightenment, being ineffable, can only be conveyed to the unenlightened
by analogy, that is, by way of a reflected image. The point where the
stupa1s axis meets the ground is just such a reflection. It is the "trace"
in the mundane world of the ultimate place of Enlightenment. This midpoint
of the plan is a vertical projection onto the "field" or "ground" of human
existence of the perpendicular Way that leads to the pinnacle of the world,
where the Buddhas escape the cosmos and are liberated. Coincident with the
bodhimanfla at Bodhgayâ and the centre of the plane of man's universe, the
locus of the Adamantine Throne is the terrestrial cognizance of the upward
path to Awakening. The unenlightened recognize nirvana by its reflection
at the centre of their world.

The point at the centre of the stupa1s plan reflects the higher point
of Illumination located at the summit of the Mountain. This in turn is a
reflection of a yet higher locus of attainment at the centre of the
Akanistha Heaven; which yet again is an image of the final and true place
of Awakening, the highest of the heavens of the Formless World.

8 1 - This does not accord with the cosmology, which specifies four
heavens" above that of Indra in the World of Desire. Nevertheless, in all
traditions, including Buddhism, the top of the Mountain is the place of
transition to the extra-terrestrial realms.
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Each of these points of transition is located at the summit of a world,
or sphere, which can be likened to a dome. The stupa thus comprizes not
one but several cupolas. The visible dome of the garbha is enclosed within
a series of invisible counterparts, lying one within the other in concentric
layers, each typifying an indefinite number of domes representing the
heavens and the states of meditational consciousness that make up the super-
nal realms. The Path to Buddhahood leads upwards through their successive
summits. To ascend from one plane of consciousness to the next is to pass
through the apex of a cupola, at the point where it is pierced by its axis.
The Buddha's escape from the World of Desire at its ridgepole is a breaking
free that is repeated at ever higher levels, upward through the Heavens of
the World of Form to its final limit at the Akanistha, and thence through
the Formless Heavens to the ultimate summit of the total cosmos, the Heaven

Fig. 251 : The layers of invisible domes enclosing the stupa.

of Neither Consciousness nor Non-Consciousness. There, at the utmost zenith
of manifestation, the Buddha attains the Highest Perfect Awakening
(anuttara-samyak-sambodhi) and passes to the Void (áünyata).

The image of superimposed domes is given tangible architectural ex-
pression in the Indian caitya-caves, where the axis of the stupa stands
directly beneath the point of convergence - the roof plate or kannikl - of
the rafters of the domical cave roof.82 The cupola of the stupa is enclosed
within the cupola of the cave; the roof repeats the form of the stupa Egg
(anda) as though it were a second shell. Of similar significance are the
single or double-roofed cetiyas, also dome shaped, that are conjectured to
have enclosed the Thüparáma and other early stupas in Sri Lanka.83 It is not
unreasonable to assume that the vault of the sky served as the upper dome
in the case of unenclosed stupas.

82. For descriptions of the caitya-temples, see Zimmer, 1955, pp. 247ff.,
and 289ff.; Volwahsen, 1969, pp. 89ff.

83. Paranavitana, 1946, pp. 83ff.



339.

Fig. 252 : Rock cut caitya-halls with false rafters
coming together at the roof plate directly above the
vertical axis of the stupa, a and b. Plan, section
and interior view of the rock cut caitya-hall at
Kârli. c. The cave-temple at Bhâja. d. Plan and
section of the small cave-temple at Guntupalle.
d and e. Caitya-halls at Ajantâ.
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Fig. 253 : Paranavitana's conjectural reconstruction of the
domed cetiya that originally enclosed the ThQparama in Sri Lanka.

In summary, the topmost pinnacle of the stupa spire marks the position
of the doorway leading out from the Formless Heavens to the Void; the
highest of the spire discs locates the doorway from the World of Form
to the Formless World; the harmika marks the doorway from the World of
Desire to the World of Form; and the central point of the stupa1s plan is
the reflection of these transcendent points upon the plane of earth.

10. THE TWOFOLD REVELATION OF THE DHARMA.

The superimposition of the places of Awakening has its counterpart in
the VajraySna doctrine of the descending revelation of the Dharma. According
to this teaching Mahavairocana, the "Great Sun" Buddha, first revealed the
Vajra-éekhara-sütra, the "Sutra of the Diamond Summit11 (Jap. Kongôchôgyô),8*
in the Akanistha Heaven, which in the Shingon is alternately called the
"Heaven of the Summit" (Jap. yuchoten). The Akanistha is ruled over by
Maheávara (áiva) and the Sutra is preached within his palace, the "Palace
of the Diamond Dharma-World" (vajra-dharma-dhatu),85 The Sutra is revealed
here for the sake of the Bodhisattvas of the Ten Stations, the Non-Returners
who have reached the final stages in the ascension towards full Awakening.
This is the revelation of the Sutra in its most subtle and ethereal form,
manifested in rarified modes appropriate to the understanding of Bodhi-
sattvas who are at the threshold of the Formless. According to the Buddhist
doctrine of Expedient Means (upâya) the Buddha reveals the Truth in ways
that are suitable for the levels of comprehension of his hearers. Whereas
the revelation of the Sutra in its least formally limited expression is
suitable for aspirants who have reached the highest among the heavens of the
World of Form, it is necessary to reveal it once more for the sake of those
who are still enmeshed in the World of Desire. For this purpose the Great
Sun Buddha descends the axis of the world to the summit of the Cosmic
Mountain, where he once again reveals the Truth for the sake of men.

84. The term ¿ekhara (Jap. chO), "summit", in the name ot the sutra,
is synonymous with aikhara, a name of the Hindu temple and, as was shown in
the preceding, closely related to the word stüpa. See above, pp. 262ff.

85. Jap. h5r5 kaku. See MKDJT, pp. 2038f., s.v., H5r5 kaku; pp. 668ff.,
3.V., Kongokai mandara; BKDJT, p. 1434, s.v., Kongokai mandara; Toganoo, 1932,
pp. 207ff.
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This second revelation is a reflection of the first : in the same way that
the first preaching of the Sutra takes place in aiva's Palace of the Diamond
Dharma-World at the summit of the World of Form, the second revelation is
made within the Jewel Stupa (kutagara) in Indra's Heaven at the summit of
the World of Desire.86

The preaching of the Sutra is accompanied by the revelation of the
Diamond World Mándala, and paintings of this mándala show the Buddha Maha-
vairocana seated within the Jewel Stupa, with its roofs, columns and
verandah, on the summit of Meru and surrounded by his retinue of Jiña
Buddhas, Bodhisattvas and Gods.

In the same way that the mándala at the top of Meru is the reflected
trace at a more corporeal level of an ethereal mándala revealed in aiva's
Palace at the summit of the World of Form, so also the loci o£ Enlightenment
superimposed on the axis of the stupa can be viewed as representations at
varying levels of subtlety of the ultimate place of Awakening.

86. See above, p. 337, n.81, where it was explained that although
Indra1s Heaven is not the highest heaven in the World of Desire, its loca-
tion upon the summit of the World Mountain entitles it to be so considered
in the present context.

Fig. 254 : The twofold
revelation of ther
Vajra-Sekhara-Sutra.
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20 THE SYMBOLISM OF THE PINNACLE.

The stupa pinnacle is commonly terminated by a vase (kalaáa) or by a
jewel (mani). In both cases the reference is to the station of perfected
Enlightenment, the fulfilment of the ultimate goal of every Buddhist doctrine
and practice.

£

Fig. 255 : Examples of jewel and vase
pinnacles from Japan (a and d), China
(b), Tibet (c), Java (e), and India
(f and g).

Fig. 256 (below) : Examples of vases
from a. A relief at Araarâvatï.
b. The Matrix World Mándala, c. and
f. Reliefs at Borobudur. d. Sâncî.
e. The abhiseka rites of Japanese
Shingon Buddhism.
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THE VASE.

In Buddhist iconography the full vase1 symbolizes the plenitude of the
Enlightened Mind. The mind of the ignorant and foolish is likened to a half-
filled pot.2 A complementary imagery emphasises the pot's emptiness, signi-
fying the Void (áünyatá) : beings should strive to empty their hearts, so as
to become containers of the Truth of the Void.3 The receptacle of Buddha
Wisdom, the Wisdom Jar (Jap. kembyo), is a wish-bestowing vase, a vase of
plenty (pürna-kalaáa), that contains treasure and fulfils desires.4 "The
Enlightened Mind is a divine vase, which grants the desires of all beings".

Fig. 257 : a. A Japanese reliquary vase. Its function
is the same as that of the reliquary stupa.
b. A vase-stupa depicted on a panel at Borobudur.
c. The vase (kalaáa) at the pinnacle of a Hindu temple.

The kalaáa appears at the summit of the Hindu temple. Its significance
there sheds light on its meaning at the top of the stupa spire. The golden
kalaáa at the summit of the temple is the Sun resting on the peak of the
Mountain at midday.6 "The golden kalaéa, a 'high seat1, on the summit of
the god's dwelling, looks as if it were the sun's orb that had arisen on the
lordly mountain of sunrise".7 It is the vase filled with the Nectar of
Immortality (amrta-kalaáa), the vase that confers immortality because
"Viavakarman made the kalaáa from the different parts (kalâ) of the various
gods".a

The kalaáa rising from the âmalaka of the Hindu temple lies on the
vertical axis that centres the structure. It is directly above the nidhi-
kalaáa, the vase of treasures (nidhi) built into the foundation. The figure
of a Golden Man was immured within the temple base. Here again at the
temple's highest point another Golden Man, the prâsâda-purusa, is placed

1. On the symbolism of the vase, see Chevalier and Gheerbrant, 1973,
2, p. 113, s.v., Coupe, and 4, p. 56, s.v.. Pot; Saunders, 1960, pp. 192ff.

2. Suttinipata, 721. 3. Glasenapp, 1944, p.99.

4. See Bosch, 1960, p. 112. 5. Rokujukegonkyo, 59, Taisho, Vol. IX,
no. 278, p. 776. 6. See the Deopara inscr. of Vijayasena, Ep. Ind. p. 314,
in Kramrisch, 1946, p. 355. 7« Ep. Ind. XIII, pp. 46 & 56 in idem. Cf. above,
p. 253. 8. Mahâ-nirvâna-sUtra V.181, cited ibid., p. 349.

1.

* * * * *
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within the vase, the symbol of the man who has been transformed, spirit-
ualized, made immortal. The treasures of the lower deposit, symbolically
located within the Lower Waters, recur at the summit, where the aspects of
divinity they represent infuse the water within the jar and transform it
into the Elixir of Immortality (amrta).9

* * * * *

The vase at the pinnacle of the stupa finial has analogous meanings.
The Sun that stands stationary at the Mountain summit is located at the level
of the harmika; but in the same way that the place of Enlightenment is re-
flected at a number of levels, so also the Sun at the centre of Indra1s
Heaven is the reflection of a higher Sun that lies at the Doorway to the Void.
The kalaaa is the visible sign of this invisible Solar Gate.

As in the Hindu temple the stupa vase is the amrta-kalas'a, the vase
that contains the Nectar of Immortality. The significance of the vase changes
according to its position, at the top or bottom of the Pillar. At the base
of the Pillar it is the vase of plenty (pürna-kalaáa), overflowing with
vegetation, jewels, pearls and other treasures.10 in this position it is
associated with the lower Waters and with Earth;1 "• it is the equivalent of
the Golden Womb (hiranya-garbha), the source of all health, life, opulence
and fertility. It contains the rasa, the life-giving and regenerating sap
of the world Waters, cognate with the soma liquid. By contrast, when located
at the topmost point of the stupa it is the amrta jar containing the purified
and concentrated essence of the rasa that has risen through two stems from
the Waters below. The finial kalaáa is the symbolic equivalent of the
pillar's inverted pot capital, homologue of the downward growing lotus from
which the waters of life stream down. 2 The symbolism reflects that analyzed
in a previous place1 3 : from the utmost summit of the total cosmos flows down
the life- and benefit-bestowing moisture. The stupa is bathed in the Elixir
of Life.

Fig. 258 : Vases within the stupa.

The two vases, the pürna-kalaéa and the amrta-kalaáa, the vase of
the Waters and the vase of the summit, are often both physically present
within the stupa, in the same way as they are in the Hindu temple. Vases
are placed at three places within the stupa, one at the ground, another at
the level of the harmika, and a third at the pinnacle of the finial. Their
locations mark the transition points in the spiritual ascent. The vases
placed at each of these levels contain precious substances that represent the
qualities of Buddhahood. The vase buried in the ground at the base of the
stupa axis contains these qualities as potentialities, the potentialities of

9. Ibid., p. 350.

10. Coomaraswamy, 1931, pp. 37ff.; Lamotte, 1944, 2, p. 177.

1 1 . "The Earth Goddess is the kalaaa'1, says the Dainichikyô, 5,
Himitsumandarahon, quoted in BKDJT, p. 4356, s.v.y By5.

12. Cf. above, p. 203, fig. 128. 13. See above, pp. 295ff.
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Enlightenment that lie innate within the body of the cosmos and the body of
the aspirant. The finial vase, located at the summit of the stupa, repre-
sents these same potentialities of Enlightenment in their full development,
now shining out in splendour like the sun.

This significance of the vase correlates with that of the vases used
in the initiatic rites (abhiseka) in Shingon Buddhism. Five vases, called
"jewel vases" (Jap. hobyo) or "Wisdom Vases" (Jap. kembyo), are placed at
the centre and the four corners of the mándala in which the rite is performed

Fig. 259 : The One Sign Assembly of the Diamond World Mándala, with
initiatic vases in the four corners. The Buddha Mahâ-
vairocana occupies the position of the fifth and central
vase, but its presence is nevertheless implied.

14. The four corner vases are shown in the Central Eight Petal Section
of the Matrix World Mándala (see fig. 52, p. 100) and in the One Sign Assembly
of the Diamond World Mándala. In each case_the central, fifth vase is not
shown since its position is occupied by Mahâvairocana Tathâgata, but its
presence is implied and is specified in the sutras.
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The five vases contain twenty precious things : five jewels, five medicines,
five types of grain and five perfumes, representing all the precious things
of the world, which in turn are the similitudes of the precious qualities
of Enlightenment. They also contain perfumed water, which represents the
Water of Total Knowledge, here divided among the five vases to indicate its
five aspects, which correspond to the five Jiña Buddhas.15 When in the
initiation ceremony water is poured from the vases onto the head of the
initiate he thereby symbolically receives, in a virtual mode, the five kinds
of Buddha-Knowledge. In this way the esoteric tradition is transmitted from
one age to the next in a line of unbroken succession.16

The ritual of anointment with the Water of Knowledge reenacts an arche-
typal initiation. Descriptions of the highest of the Ten Stations of the
Bodhisattva connect it with the symbolism of life-giving rain. Termed the
Station of the Dharma Cloud (dharma-megha-bhumi), or of Dharma Rain, it is
the Station where the pâramitâ of Knowledge (jnana-pâramitâ) is perfected,
the Station in which the immeasurable virtues of the Bodhisattva permeate,
like a cloud, the whole of the Dharma World. Like a great and all-pervading
cloud of Knowledge the Bodhisattva rains down the amrta of the Dharma to
nourish all the beings of the Dharma World.17 The Tenth Station is also
called the Station of Initiation (abhiseka -bhumi),18 because at this level,
which corresponds to the rieaven of Neither Consciousness nor Non-Conscious-
ness, the Buddha confers the highest Awakening upon the Bodhisattva by
sprinkling his head with the Water of Knowledge.19 Beyond the highest of
the Formless Heavens where this rite takes place lies the Void, the abode
of perfected Buddhas; by this ritual of aspersion the Bodhisattva gains
entry to that realm.

The vase at the top of the finial mast incorporates these formulae. It
is the vase of initiation that holds the Water of the Buddha's Wisdom. It
signifies the attainment of the Highest Perfect Awakening. The vase of the
stupa spire, like the initiation vases used in the abhiseka rite, are filled
with precious things. It is the single vase that subsumes within its form
the sum of all the aspects of Buddha Knowledge.

* * * * *

The vase is the Sun that divides the manifested world, in both its
formless and formal modes, from the unmanifested Void. This is indicated
in Shingon Buddhism by the assimilation of the finial vase with the Void
Point (Jap. küden). The concept has both spatial and sonorous connotations :
the Void Point is the dimensionless centre, the state without limiting con-
ditions, the principial Void whence all manifestation devolves into spatially
extended existence; and it is also the anusvâra, literally "the following
sound", in Sanskrit, indicated by a point, or point and semicircle, \¿s ,
(called nâda and bindu, the anunâsika, and in Japanese "the upturned moon
and point", gy5gatten), placed above the syllable to show that its sound
loses itself in a final m sound, never being suppressed altogether but pro-
longing itself indefinitely even when it has become indistinct and impercept-

15. The seed syllable of the Element Water is vam, which is also the
seed syllable of Knowledge.

16. See MKDJT, p. 284, s.v., Genbyo; p. 2029, s.v., Hôbyô; BKDJT, p. 4356,
s.v., ByS; p. 480, s.v., Karasha; p. 1278, s.v., Gobyo; p. 998, s.v., Genbyo.
For the rite of abhiseka, see above, pp. 92f.; MKDJT, pp. 409ff., s.v.,
Kuanjo; BKDJT, p. 811, s.v., Kanjo; Ishizuka and Coates, 1949, pp. 172ff.

17. BKDJT, pp.2297ff., and MKDJT, p. 847, s.v., Juji.

18. See Edgerton, 1970, s.v., bhümi (4).

19. Cf. £ô&ô Daishi Zens/iu, II, Ch. 59.



347.

ible. When added above a seed syllable (which is a sonorous symbol signi-
fying some ultimately ineffable concept), the Void Point represents the
absorption of the syllable's referent back into the unmanifested state, that
is to say, into the Void.20 To give an example, the syllable a represents
the Mind of Enlightenment (bodhicitta), lying innate but unrealized within
the yogin. By the addition of the Void Point the syllable becomes am, which
represents Enlightenment transposed into the Great Void, that is, Enlighten-
ment in its fully realized state.21

Fig. 260 : The Void Point,
a. The seed syllable am as drawn in
the Shingon rituals in Japan. The
Void Point is added to the Sanskrit
syllable £. b. The spire of the
Tibetan stupa, terminating in a Sun
and Moon Finial, representing the
nada and bindu, or Void Point.

In many stupas, and particularly those in China, the terminal vase takes
the shape of a gourd. For the Chinese this would give the architectural
element an added resonance of meaning since the Taoists see the gourd as a
symbol of immortality. The sacred gourd grows on the isle of the immortals,
where its vine connects Earth and Heaven. Its seeds are the food of immort-
ality and are ritually eaten at the time of the spring equinox, the time of
renewal and regeneration. Apart from these Chinese associations, the shape
of the gourd has cosmic reference : its two spheres are the dirempted
portions of the World Egg and its shape is that of Mt. Meru; it is also
reminiscent of the Taoist alchemist's crucible, the container of the Elixir
of Life. Microcosmically, it is assimilated to the cave of the heart.
Placed as a roof finial on the entrance pavilions to Chinese secret societies,
the gourd signifies that this is the entrance to an abode of immortality.
Precisely the same meaning adheres to it when it is located at the topmost
point of the stupa.22

The two halves of the gourd are analogous to the two superimposed spheres
that very often take the place of a vase on the spire of the Japanese stupa.
These represent the last two of the fifty two stages of the Bodhisattva,
namely, the stage of Similar Enlightenment and the stage of Wondrous
Enlightenment.2^ This significance relates to another Shingon teaching
regarding seed syllables. Two superimposed dots added to a syllable indicate

20. See MKDJT, p. 3266, and BKDJT, p. 646, s.v., Küden; Guenon, 1945,
p. 118, n. 1; Govinda, 1959, p. 133.

21. aubhSkarasimha, 10, quoted in MKDJT, p. 326, s.v., Kuden, says,
"Am is the seed syllable of the perfection of Enlightenment. The syllable a
is bodhicitta, and the Void Point added above it is the Great Void, and this
is the perfection of Enlightenment11.

22. See Chevalier and Gheerbrant, 1973, 1, p. 116, s.v.

23. See above, p. 334, n. 61.

* * * * *
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Fig. 261 :
a. The seed syllable ah, with
the nirvana points added to the
syllable a_.
b. The nirvana points on the
pinnacle of the Japanese stupa.

Fig. 262 :
Examples of gourd finials on Chinese stupas.

that it ends with the unvoiced aspirate h, called the visarga. In the
Vajrayàna these dots are called "nirvana points11 (Jap. nehanden). The
exegetes of the Vajrayàna take the visarga to mean "Liberation" or "Extinct-
ion", since the verbal preposition vi- expresses separation, dispersal,
privation, as in "asunder, apart, off, away, without";; and sarga, from the
root srg, means "to discharge, to utter, let go, release".2*Thus visarga
is practically synonymous with nirvana, which is likewise "liberation,
extinction,, a blowing out, an expiration".25 In this way the expiration of
the breath in the forming of the h sound is associated with the ultimate
expiration that is nirvana and, being unvoiced, is identified with the
serene and eternal silence of that state. The addition of the "nirvana points"
to a seed syllable indicates that the concept it symbolizes has been trans-
posed to the level of nirvana. The syllable a, for example, is the Mind of
Enlightenment. The addition of the points indicates that this Mind, which
lies dormant within the ignorant, has been actualized and that Enlightenment
has been attained.26

These concepts relate directly to the "nirvana points" found at the top
of the stupa. It will be seen in the concluding sections of this study that
the stupa embodies the Buddha's Dharma; it represents the totality of the
Buddha's sonorous utterance. The nirvana points at the summit of the stupa
transpose this body of Dharma sound from the physical to the metaphysical
plane.

2. THE JEWEL.

A jewel (mani) at the apex of the stupa spire carries meanings analogous
to those of the vase.27 The two symbolisms converge: like the vase, the
jewel grants all wishes; and the kalasa is called a "jewel vase" (Jap.
hobyo).

24. Macdonell, 1929.

25. See above, p. 59. 1781, s.v., Nehanden.26. MKDJT, p. _

27. On the symbolism of the jewel, see Saunders, 1960, pp. 154ff.;
BKDJT, p. 4132, s.v., Nyoiho'shu; Govinda, 1959, p. 57ff.
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Fig. 263 : a. The Bodhisattva Gintâmani-
Avalokiteávara (Jap. Nyoirin Kannon, "Jewel
Wheel Avalokiteávara"), who personifies the
qualities of the wish-granting Jewel,
b. A jewel stupa, b. A flaming jewel at the
summit of the Stupa of the Five Elements
(Jap. gorinto).

In the Stupa of the Five Elements (Jap. gorinto) 2a the flaming jewel
at its summit represents the Element Ether (âkâaa, "Space"). Ether is
the quintessential and central Element and in some contexts is taken to
represent perfected Consciousness, the state of Freedom attained by trans-
cending the qualities of aggregation represented by the other four Elements.
In answer to the question, "Where do Earth, Water, Fire and Air come to
an end?" the Buddha replies, "Not thus, 0 monk, is the question to be put,
but : Where is it that these Elements find no footing? - And the answer
is : in the invisible, infinite, all-radiant Consciousness (P. vifmanam).
There neither Earth not Water, neither Fire nor Air can find a footing".29
This is the Consciousness identified with nirvana by Buddhaghosa in the
Visuddhimarga;30 it is synonymous with Enlightenment. The flaming jewel
is the Enlightened Mind, the bodhicitta, whose radiance illumines the
worlds, penetrating all things with light. Identified with Illumination,
it is the Wish-Granting Jewel (cintamani, Jap. nyoihoshu) that signifies
the ability of the bodhicitta to give birth to the qualities of Buddhahood.
Its effulgence is the light of the Dharma that enlightens beings, the
light which, like the Water of Knowledge poured from the Jewel Vase, confers
immortality on those on whom it falls. It is the attribute and cognizance
of several Bodhisattvas. It is held by Samantabhadra, (who also carries
the Jewel Vase that contains the Dharma Water of bodhicitta), by Mañjuári,
Ratnasambhava and several forms of Avalokiteávara, who assumes aspects
that specifically embody the qualities of the Wish-Granting Jewel.31 Carried
by Ksitigarbha (Jap. Jizo) to the infernal realms, the radiance of the
Jewel illuminates the darkness and eases the sufferings of those who dwell
there.

58.

28. see below, pp. 372ff.

29- D, Kevaddha-Suttaf quoted in Govinda, 1959, p.

3u. Govinda, 1959, p. 58.
31• E.g., the Bodhisattva Cintâmani Avalokiteávara (Jap. Nyoirin,

Kannon Bosatsu).
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The etherial jewel, the philosopher's stone sought by the alchemists
as the ultimate end of the Great Work,32 is identified with the diamond
(vajra). The diamond symbolizes the irresistible and invincible power
of the Buddha's Knowledge (prajfta), which cuts away and crushes the passions
and ignorance.33 Capable of cutting all other substances, it cannot be
cut by them.

The triple jewel (triratna) symbolizes the Buddha, the Dharma and
the Sangha (the Buddhist community). With this reference the jewel at the
summit of stupas and other Buddhist buildings in the Far East are often shown
emitting a three-pointed flame.'7'34

Fig. 264 :
Two examples of Japan-
ese jewel-reliquaries,
which are forms of the
stupa.

Fig. 265 :
A jewel finial on a
Buddhist building in
Japan.

The similarity of the rounded shapes of the dome-stupa, the vase and the
jewel reflects an overlapping of their symbolic meanings. In some cases this
isomorphism is intentionally utilized to produce an iconographie ambiguity,
so that it is difficult to tell which of the three forms is being represented.
In some contexts the vase and the je¿wel are used as stupas : in Japan, for
example, the "Jewel Relic Stupa11 (Jap. hoju shari to) has the shape of a
jewel; and the "Jewel-Vase Stupa" (Jap. hSbyotS) and the "Stupa Bowl" (Jap.
tomari) are stupas in the form of vases. In the Mânasâra, the Mayamata and
other Silpas finial vases and jewels are designated stüpi.35 The "pot-
shaped" stupa is one of the six shapes of stupa recognized in Sri Lanka in
early times.36

The significance of the three forms overlap and mutually reflect. The
rotundity of the vase, like that of the dome-stupa, refers to an all-contain-
ing and cosmic plenitude. The vase or jewel placed at the peak of the stupa
repeats the form it surmounts. The stupa is crowned by its symbolic
homologue? the stupa1s culminating element replicates it meaning in
miniature.

32. Guenon, 1962, p. 290; Govinda, 1959, p. 59.

33. For the symbolism of the vajra, see above, pp. 174ff.

34. Saunders, 1960, p. 154.

35. Pisharati, 1936, passim-, Acharya, 1946, s.v., stüpi ; Combaz, 1935,
pp. 99f.

36. Parker, 1909, p. 337; Paranavitana, 1946, p. 27. The other shapes
are bell-, bubble-, heap of paddy-, lotus-, and (possibly) amalaka-shape.
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Fig. 266 Stupas in the
form of vases.

* * * * *

In the same way that the vase has a twofold significance depending on
whether it is located at the top or the bottom of the World Axis, so also
the jewel changes its meaning according to its position. At the base of
the World Axis the jewel is connected with the Waters and is identified with
the pearl. Eliade has brought together references from many cultures con-
necting the pearl with the Waters, with the moon, with the feminine or sub-
stantial principle, with fecundity and birth.37 To this list can be added
Indian mythic formulae linking the jewel and the serpent, and thus per-
taining to the themes developed in the chapter on the rainbow-serpent : a
Buddhist test locates the origin of the Wish-Granting Jewel (cintâmani),
here called the Jewel of Diamond Wisdom (vajra-jnana), within the brain of
a giant makara; 3a elsewhere it is described as having been fashioned from
the heart of a Garuda by a Serpent King (nâga-râja);3^ and again it is said
to have come from the brain of a naga.40 Similar associations are evident
in Indian myth and folklore, where nagas are said to wear jewels or pearls
on their heads.41

These values are transformed when the jewel is located at the top of
the World Axis. In this position it is the diamond, or vajra, as is
evidenced by the terminology used of Sri Lankan stupas, where the vase-
shaped crystal at the top of the spire is called the "vajra-circle"
(P. vaj ira-cumbata),42 The vajra is not only the diamond but also the
World Axis, so that the apical vajra-jewel is both the summit and the
summation of the axial pillar on which it stands. It is the point-source
whence the pillar-axis emanates; and the qualities ascribed to the vajra-
pillar are subsumed within its crowning jewel. Positioned at the highest

37. Eliade, 1961, pp. 128ff.; 1958b, pp. 439f.

38. Zappôzôkyô, quoted in BKDJT, p. 4132, Nyoihôshu; cf. Saunders,
1960, p. 155.

39. Kambutsusammaikaikyo, quoted in BKDJT, p. 4133, s.v., Nyoihôshu;
cf. Saunders, 1960, p. 155.

40. Daichidoron, idem. 41..Vogel, 1926, pp. 25f.

42. Paranavitana, 1946, p. 40.
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point of the stupa, the vajra-jewel is the unique Principle of the whole
edifice and thus the unique Principle of the whole cosmos. It is aksara
(both "indestructible" and "indivisible"), symbol of the indestructible and
indivisible unity of.the Principle of manifestation.

The jewel at the top of the mast is at the apex of an invisible dome
that encloses the stupa. Cognate with the Sun,43 it is the eckstein, which
is at once "keystone" and "diamond", of this imperceptible carapace. It is
the "capstone", "coping stone" and "corner stone"44 of the unseen cupola,
coincident with the Sun Door. The corner stone is also a "cornered stone",
which is to say a faceted stone, which once again links it to the vajra,
likewise "four-cornered" or "eight-cornered". 5

Fig. 267 : The jewel at the apex
of the stupa1s invisible dome.

* * * * *

Having ascended the levels of the stupa in meditation, the yogin has
reached the ultimate pinnacle of its structure. From here he steps into
the Void. He has achieved total Enlightenment and realized the Buddhahood
that lay concealed within him. He steps beyond the symbol into Silence.

43. The flaming jewel is called a "sun gem" (suramani) in Tibet, Burma
and China. See Beal, 1871, p. 11 and p. 11, n. 1.

44. Coomaraswamy, 1939, pp. 66ff.; Guenon, 1962, Ch. XLIII ("La Pierre
angulaire"), pp. 278ff. Coomaraswamy distinguishes between the cornerstones
as foundation stones, placed at the four angles of the building, and che
cornerstone/ placed at its crown. It is this latter, apical cornerstone
that is here identified with the jewel of the stupa.

45. The vajra is "four-cornered" in RV IV.22.2; and the yüpa, identi-
fied with the vajra, is "eight-cornered". See above, p. 320.
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THE FUNCTION OF THE STUPA.

The stupa has three main functions : as a reliquary containing the
Buddha's ashes or some other symbol of his Dharma; as a memorial marking
the location of an event in the Buddha's life; and as a votive offering.
In each of these functions the stupa acts as a symbol intimating concepts
belonging to the metaphysical order of reality.

1. THE STUPA AS RELIQUARY.

When the Buddha entered parinirvana his body was cremated and the
ashes collected. Eight kings quarelled over their possession until the
Brahmin priest, Drona, restored peace by dividing the relics into eight
portions. Each king carried his share to his own country and there en-
closed it within a stupa. Drona also erected a stupa to enshrine the
vessel that had held the ashes, and the villagers who lived close to
the site of the cremation built a tenth stupa to contain the embers of
the cremation fire.1

According to sacred tradition the relics enshrined in one of these
stupas later passed into the hands of Serpent Kings (nâga-râja) while
the other seven parts were miraculously brought together in the city of
Rajagrha, where the elders of the Sangha had them deposited in a subter-
ranean chamber to await their dissemination throughout the Buddhist world
by the pious king, Aáoka.2 Recovering the ashes from the underground
repository and from the Serpents,3 Aáoka divided them into 84,000 parts
and enshrined them in stupas in every part of India.4

For the most part stupas follow the pattern indicated in these early
legends and contain either a portion of the ashes or some other object
associated with the Buddha or his Dharma : his nail or hair clippings,5

objects used by the Buddha, such as his alms bowl, staff or robe,6 copies
of the sutras, sacred formulae (dhâranî), seed syllables (bija), the
ashes of saints, Buddha images or mándalas.

1. D 11.165-167. See BKDJT, p. 3832, s.v., To, and p. 1063, s.v.,
K5sh5 Baramon, where further references are given. Cf. Thùpavamsa 38-
39; Nihon no Bijutsu, 10, No. 77, p. 17; Przyluski, 1935, Combaz, 1935
p. 10; Paranavitana, 1946, p. 3.

2. Thupavamsa 24; Mahavamsa 31.17ff.; Vogel, 1926, pp. 125ff.;
Paranavitana, 1946, pp. 3-4; etc.

3. For Aaoka's visit to the N5ga Kings to obtain the ashes, see
Przyluski, 1935, pp. 356ff.

4. BKDJT, p. 3832, s.v. To; Thupavamsa V; Przyluski, 1935, pp.352
and 366; Dutt, 1962, p. 109; Nihon no Bijutsu, 10, No. 77, p. 17; Bénisti,
1960, p. 49; Mus, 1935, p. 192; and cf. below, pp. 366ff.

5. See the stories recorded in the Vinayas of hair and nail clip-
pings enshrined in stupas during the lifetime of the Buddha in Bareau,
1960, pp. 231 & 262. Cf. BKDJT, p. 3832, s.v., To.

6. The texts distinguish stupas containing ashes (stüpa-áaríraka)
and those enshrining objects once used by the Buddha (stupa-paribhogika).
Memorial stupas which do not contain a relic are called uddesika-stupas.
See Kâlingabodhi-Jâtaka IV.228; Bénisti, 1960, p. 50; Seckel, 1964, p.
103; Sivaramamurti, 1942, p. 20; Vallée Poussin, 1937, p. 284; Coomaraswamy
1935a, p. 4; Zimmer, 1955, p. 233; Combaz, 1932, p. 172.
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The ashes or alternate deposits are added to the stupa as a "seed11

that brings the architectural body to life. Inseminating the womb (garbha)
they quicken the dead mass of the masonry. The Culavamsa , describing
the Tamil invasions of Sri Lanka, depicts the invaders as disembowelling
the stupas and depriving them of life by tearing out the relics. JIvita,
"life", is the term used in the history : the sacred deposit constitutes
the life of the construction.7

The relics are able to enliven the stupa because they are imbued
with the qualities - the numinous - of the Dharma. "When deposited within
the stupa a relic of the Tathàgata, whether a hair of his head or beard,
a tooth, a finger nail, or even a single particle of his ashes, works as
if the treasure of the Tathàgata1s Dharma were deposited there".8 Every
school of Buddhism, mutatis mutandis, teaches the doctrine of the identity
of the Buddha's Body and his Dharma.9 The relics, as representing either
parts of his Body or aspects of his Word, are so many traces of the Truth,
portions of the eternal Dharma gifted to men as aids to their Enlightenment.
As a reliquary the stupa exists to proclaim the immanent presence of these
particles of the Buddha's Law.

* * * it if

The stupa frequently functions to enshrine portions of the ashes
remaining from the Buddha's cremation. Excavations of the early stupas
in Afghanistan, Sri Lanka and various parts of India have shown that the
greater number contained this form of relic.10 The presence of the ashes
in the stupa relates to a complex schema of interlocking and mutually
reflecting symbolisms involving several of the themes developed in this
study. One aspect of this schema pertains to the symbolism of cremation.11

The burning of the Buddha's body is an image of a metaphysically con-
sumated combustion. It is the corporeal mimesis of a prior spiritual pro-
cess. The cremation symbolizes a sublimation : the fire burns away the
bonds of selfhood and Liberation is achieved.12

The cremation is the external projection of an inward conflagration.
The Buddhist Tan tras describe the fiery nature of the áakti who lies
dormant within the nirmâna-cakra, the subtle centre located in the umbilical
region. When awakened she reveals her presence by the sensation of a
great fire, which burns upwards in a fiery ascent through the dharma-
cakra and the sambhoga-cakra to the usnlsa-kamala at the top of the head.
From there, having burnt everything in her path, she returns to her
starting place.13 Numerous Hindu and Buddhist texts14 describe breathing

7! Culavamsa LXXX..68ff.

8. Tsa t'a kun to kin, Taishô No. 699, p. 801, quoted in Tucci,
1932, p. 28. 9. See pp. 366ff., below.

10. Not all stupas contain relics, the notable examples being the
monolithic stupas in the caitya-caves of India.

11. Cf. Chevalier and Gheerbrant, 1973, p. 130, s.v.. Cremation.

12. The concept of the passage through fire as a purification and
regeneration is widespread. Its Buddhist expression could be matched .
by parallels from many other sources. See Chevalier and Gheerbrant, 1973,
2, pp. 309ff., s.v., Feu. It is a common theme in alchemical symbolism.
See Eliade, 1956, passim.

13. Dasgupta, 1962, p. 101; Eliade, 1958a, p. 246. Hindu yoga employs
a similar symbolism : see Avalon, 1958, pp. 241f.; Eliade, 1958a, p. 246.

14. E.g., JaiminTya-BrShmana III.3.1; Kausïtaki-Brâhmana XXIII.5;
Majjhima-Nikâya 1.244; etc., cited by Eliade, 1958a, pp. 232ff.
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and other exercises for the production of "inner heat" (tapas) ,15 engend-
ered to burn away impediments to Enlightenment. The presence of this
heat was a prerequisite for the successful performance of the Vedic Soma
sacrifice, and in Tibetan Buddhism a candidate's degree of advancement
in the technique was judged by his ability to dry out wet sheets applied
to his naked body or his ability to melt snow.17

The symbolism is ritually expressed in the fire sacrifice18 of Shin-
gon Buddhism. Adapted from Vedic prototypes, the Buddhist ritual involves
setting fire to 108 sticks and the burning of offerings in the flames.
The sticks represent ignorance, the passions, suffering and karma; the
offerings are the obstacles that stand in the way of Deliverance; and
the fire is the Fire of Knowledge that consumes these defilements and
impediments. The offerings are sacrificed to the Mind King (Jap. shinno),
the Mind of Enlightenment (bodhicitta) that resides at the innermost
centre of the sacrificar1s being.19 To be efficacious the ritual must
be performed outwardly and mentally at the same time : the Fire of Know-
ledge is visualized as burning in the heart; the sacrificer identifies
his body with the sacred enclosure wherein the ritual is performed, his
speech with the hearth, and his mind with the fire.

The Buddha is the paradigm and type of those who have passed through
the transforming fire. He says, "I kindle a flame within me...my heart
is the hearth, the flame the dompted self".20 He is the embodiment of the
Fire of Knowledge.21 "I have become a flame", heredares.22 He is the
"master of the element fire",23 and is repeatedly described as "burning".24

He is represented with flames issuing from his body,25 surrounded by a
fiery halo,26 with a flame emerging from the top of his head,27 and as a
Pillar of Fire.28 The accounts of his life tell how he subdued a fierce
dragon inhabiting the fire temple of the Brahmanic fire-worshippers by
assuming his own fiery form and fighting fire with fire;29and also how
in Sri Lanka he caused the hide on which he sat meditating to flame forth

15. For a full discussion of inner heat (tapas) see Eliade, 1960,
pp. 106ff.; 1979, pp. 232ff.; cf. Govinda, 1959, pp. 159ff.

16. Eliade, 1958a, pp. 107ff.

17. David-Neel, 1965, pp. 2l6ff.; Samdup and Evans-Wentz, 1958, pp.
156 and 196ff.; Eliade, 1958a, p. 331; Blofeld, 1970, p.223.

18. Jap. goma, transliteration of Skt. homa, from the root hu, "to
pour into the fire". Alternately, Jap. funsho^^burning". For the Shingon
Buddhist fire sacrifice, see MKDJT, pp. 638ff., and BKDJT, pp. 1294f.

19. aubhakarasimha, 20; Sonshôki; the Naigomahon of the Yugakyo;
quoted in MKDJT, p. 638.

20. S I.169. 21. MKDJT, p. 1588, s.v., Chikua. 22. Vin II.28.

23. Vin I.25. On the "mastery of fire", see Eliade, 1958a, pp. 320
ff.; 1960, pp. 92ff. 24. E.g., D XXVI.5 (387).

25. Cf. Rowland, 1949; Eliade, 1965, p. 34.

26. See e.g., pi. 28, etc., in Thapar, 1961. The flaming halo is a
commonplace in Japanese Buddhist art. Fudo Myo-5 and other divinities are
shown in the midst of flames.

27. Examples are numerous. See e.g., Bowie, Diskul and Griswold,
1072, pp. 59ff., and pi. 49; Snellgrove, 1978, pis. 155, 163, 177

28. See Coomaraswamy, 1942, p. 161, and above, pp. 171ff.

29. Vin I.25.
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on all sides, expanding over the whole island and driving out the Yaksas
who dwelt there. ° At aràvastî flames burst forth from the upper part of
his body.31

The Buddha is the humanized type of Agni, the Sacrificial Fire.32 At
his cremation he is simultaneously the devouring fire and the holocaust.
His apparitional, factitious body (nirmâna-kâya) is burnt away so as to
reveal his true Dharma-Body (dharma-k5ya). The ashes are the visible
and remaining traces of this transformation. Their presence in the stupa
testifies that the Buddha has passed through the self-consuming conflag-
ration of Perfect Knowledge.

Fig. 268 : The Buddha Amitabha (Jap. Amida Butsu) seated within a halo
of swirling flames.

Fig. 269 : The flame (jyotis) issuing from the Buddha's usnlsa.

Fig. 270 : The Buddha surrounded by a halo of flames.

30. Thupavamsa, 79-80; cf. Mahavamsa I.

32. Coomaraswamy, 1942 , p. 1 6 0 ? 1 9 4 4 , p. 55.

31 . See p. 54 above.
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2. THE STUPA AS MEMORIAL.

Not all stupas contain relics.33 So-called uddesika-stupas, commem-
"orative stupas erected at places associated with some important event in
the life of the Buddha, are of this type.34

In the Mahâparinibânna Sut ta the Buddha designates four places that
should be visited by believers after his parinirvana, namely, the place
of his nativity, of his attainment of Enlightenment, of the preaching of
his first sermon, and the place of his parinirvana. He adds that a stupa
should be erected at each of these sites, so that "the hearts of many
shall be made calm and glad11.35

In accordance with this prescription stupas were erected in India
at Kapilavastu (the place of the nativity), at Bodhgayâ (the Enlighten-
ment), at the Deer Park at VaranasI (where the first sermon was preached),
and at Kusinagara (the place of the parinirvana),36 The number of places
of Buddhist pilgrimage was then increased to eight by adding the locations
of the four great miracles, namely, aràvastî (the place of the "twin
miracles"), Sâmkâaya (where the Buddha descended from the Trayastrimaa
Heaven), Vaiáaii (place of the parileyyaka retreat) and Râjagrha (where
the Buddha subdued the mad elephant).37 in Tibet stupas are classified
into eight distinctive types, each associated with one of these eight
events.38

The stupa erected to mark the location of an event in the life of
the Buddha is not a memorial in the usual sense of the word. The memorial
stupa functions as a true symbol. The event is important insofar as it
offers insights into the nature of Reality and thereby assists the Way-
farer to pass from this to the farther shore. A spatial symbolism inheres
within the accounts of each of the eight events.39 We have seen that at
his birth the future Buddha is received into a net held by the guardian
deities of the four directions of space. He takes seven steps, which
are symbolically equivalent to a return by way of the six directions
of space to the progenitive source point of the universe. The story
of the Enlightenment is also replete with spatial references : the Bodhi-
sattva takes up his station at the-central point of the cosmos beneath
the Bodhi Tree, the axis mundi, and in meditation ascends that axis until
he breaks through the ridge pole of the cosmic house. At the third Event,
the preaching of the first sermon in the Deer Park at Vâranâsi, he sets
in motion the Wheel of the Dharma which, in one of its meanings, is a

33. See above, p. 354, n. 10. Cf. Tucci, 1932, p. 24.

34. Combaz, 1932, pp. 172f. Cf. above, p. 353, n. 6.

35. D V.8 & 12; II.140-3; cf. Coomaraswamy, 1935a, p. 6.

36. BKDJT, p. 3835, s.v., To.

37. Luce, 1969, p. 148; Tucci, 1932, pp. 23f. Tucci gives two lists
drawn from Tibetan texts. Other lists of eight stupas associated with
famous places are given, e.g., the "stupas of the eight great miracles"
(asta-mahasthâna-caitya) listed in the JEBD, s.v., Hachidai reito. (The
JEBD errs, however, in equating these stupas, with those built to house
the Buddha relics divided among the eight kings after his parinirvana.
Cf. Tucci, 1932, p^ 23). See also the list given in the Pa ta lin t'a
min hao kin, Taishô", Vol. 32, No. 1685, p. 773, cited in Tucci, 1932, p. 23,

38. Tucci, 1932, pp. 23f? cf. Combaz, 1932, pp. 248ff.

39. The spatial symbolism of each of these events is developed in
greater detail above, pp. 39ff.
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model of the spatial deployment of the worlds. Finally, his entry into
parinirvana is an ascension of the central axis of the universe, the
final reenactment of the drama of release prefigured at the Enlightenment.

The commemorative stupa embodies the spatial component of the myth
in a tangible, geometric form. It marks the Event, not as an episode
that takes place in historical time, but rather as one that occurs at
the position of the central axis of the cosmos. In this way the occur-
rence and the place of the occurrence are identified : the stupa positions
the Event, locates it, fixes it to a point in space, and thereby pins
the myth to a punctual, timeless Present. It expresses a temporal occur-
rence in a spatial mode, transforming a successive and sequential phenom-
enon into one of timeless instantaneity. By "geometrizing" the temporal
event its eternal quality is intimated, in the same way that by abstract-
ing all spatial elements from the temporal or "successive" arts, such as
music or the chant, that is, by converting space into time, an intimation
of the spaceless quality of the Infinite is conveyed. This is to say
that the memorial stupa functions as a symbol, communicating some sense
of the Eternal that inheres within every episode in the Buddha's myth.
In a quite literal sense the stupa establishes the point of the Buddha
legend.

Looking at them from a complementary point of view, and using an
Eliadean terminology, the eight Events are an irruption of the sacred
into the profane. The nativity, the Illumination, the first sermon and
the parinirvâna are mythic crises, scenes in an archetypal and timeless
drama enacted to reveal aspects of the Truth. In these four Events the
Buddha breaks through the obstructions barring the passage to thé Real.
Similarly, the four miracles, as disruptions of the "normal" and disloc-
ations of the "natural", are manifestations of the supra-normal and the
supra-natural. Thus each of the places where one of the Events occurred
locates a hierophany, a point of fracture in the barriers separating
the worlds. The locus of the Event is a sacred space, whose confines
demark the source of an epiphany. The stupa, as a place-marker that
defines this sacred space, positions a point of hierophany, it locates
a place of communication between the worlds, a place where the Buddha
revealed a glimpse of the realm of the Real.

3. THE STUPA AS VOTIVE OFFERING.

The building of a stupa is a meritorious act.40 Numerous texts in
the Mahàyàna Canon describe the merits to be acquired by the building
of stupas,41 ranging from rebirth in a Pure Land to the acquisition of
long life. The Saddharma-pundarlka-sutra teaches that those who construct
stupas, "even little boys who in playing erect here and there heaps of
sand with the intention of dedicating them as stupas to the Jiñas", will
attain Enlightenment.42

In Tibet there are three types of work undertaken to acquire merit :
the making of statues and paintings, the copying and transcribing of the
doctrine in the form of sutras or dharanls, and the construction of temples
and stupas (Tib. mCod rten, pronounced chorten).43

40. Zimmer, 1955, p. 234? Griswold, Kim and Pott, 1964, pp. 24ff.;
Combaz, 1932, p. 173f.

41. A list of relevant texts and quotations from them are given
in BKDJT, p. 3839f s.v., To.

42. SPS 11.50 43. Tucci, 1932, p. 25.
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The merit that accrues from building a stupa derives from the fact
that the stupa is symbolically identified with the Dharma. The building
of a stupa is a means of propogating and reaffirming the Dharma : "Shining
with the beneficent influence of the True Dharma, like a beacon the stupa
blazes the enlightening magic of the Buddhist faith to the four quarters".
As we saw, the term "dharma" does not simply mean the Buddha's sermons;44

it is the Law or Principle that governs the universe.45 The Buddha's
teachings, recorded in the sutras, are but one mode of expressing this
wholly transcendent and essentially ineffable Law; the stupa expresses
the same truth in a complementary mode. To build a stupa is therefore
to disseminate the Truth.46

Whoever donates a stupa is munificent (dânapati); he is a sacrificer
(yajamana). He observes the precept of liberality (daña) and attains
the perfection of giving (dana-pâramitâ), the first of the six or ten
perfections on the path to Enlightenment. He has chosen the good of
others rather than his own and has thereby performed an act of renunc-
iation that partially reflects the total Renunciation of the Buddha.

Tibetan and Indian stupas frequently carry inscriptions saying that
they have been constructed "so that all beings may attain Buddhahood".47

The reference is to the vow (pranidhâna) taken by a Buddhist when he
enters the Way. He vows to seek Liberation not for himself alone but
for "all beings". It is a vow of sacrifice : he resolves not to enter
nirvana until accompanied by every last creature; it is a vow that will
be fulfilled on the day of the Supreme Enlightenment, appointed as the
ultimate goal of the total universe. The stupa is therefore built with
a twofold aim : so that merit may be acquired; and so that this merit
may be turned over to others (parinâmanâ).

Fig 271 :
The adoration of the Buddha, aniconically
represented by a stupa, shown in a relief
panel from Amaravatï,

44. Zimmer, 1955, p. 234. 45. See above, p. 212.

46. See Tucci, 1932, p. 27f., for references to Tibetan sources.

47. Ibid., p. 10.



360.

SYNTHESIS,

1. THE IDENTITY OF THE STUPA AND THE BUDDHA.

Hindu and Buddhist thinking assumes the existence of a strict analogy
between the macrocosm and the microcosm, that is, between the "world" con-
stituted by the individual being on the one hand and the total cosmos on
the other. The Tantras describe a highly complex cosmo-physiology in
which the bodily organs and functions are equated with cosmic counterparts
- the directions, the planets, the constellations, the gods, and so on.1

The gods who dwell in the heavens also abide in the cakras of the human
body and rule over the senses;2 Mt. Meru is contained within the body as
the merudanja, the spinal axis;3 the centre of the world lies within
the heart, like a cave within the Mountain;4 the breaths are the cosmic
Winds5 and the directions of space, and in the same way that the world
is woven by the Air (vayu)6 man is woven by his breaths.7 The identity
of the body and the cosmos is realized by the practice of meditational
techniques : "Imagine the spinal column of thy body to be Mt. Meru, the
four chief limbs to be the four continents, the minor limbs to be the
sub-continents, the head to be the world of the devas, the two eyes to
be the sun and the moon...etc."8

The cosmic body realized by these meditational means is the Body
of the Buddha, which is identified with the total cosmos.9 It is also
the body of the stupa, since the stupa is likewise identified with the
universe.10 The stupa is at one and the same time the body of the whole
world and the Body of the Buddha, which is the body of perfected Man, of
the Buddha as the universal type or norm of the human.

The homology of the stupa and the Body of the Buddha is expressed
by an identification of their respective parts. In Tibetan the axis of
the stupa is termed "the line of Brahma (ts'ans t'ig), which is the equi-
valent of brahma-sutra or brahmadanda, both of which are used to refer
to the spinal column,11 which in turn is identified with Mt. Meru in the
tantric texts, where it is taught that the Buddha's spine was a single
column of bone, fixed and motionless, so that he could not turn his head
but must turn his whole body, "like an elephant".12 The supporting base
of the stupa is identified with his legs and thighs, and the Kriyasamgraha
calls it "the platform of the legs (jangha-vedi)".13 In South East Asia
the plinth is alternately called the Adamantine Throne (vajrasana), thus

I. Eliade, 1958a, p. 236. 2. Wales, 1977, pp. 43f.

3. Kânhupâda, Dohâkosa, 14, cited by Eliade, 1958a, p. 235.

4. See above, p. 201. 5. CU III.13.1-5; AV XI.4.15.

6. BU III.7.2; Eliade, 1958a, pp. 117 and 235; 1957, pp. 76f.;
1937, passim. 7. AVX.3.13.

8. Evans-Wentz, 1958, pp. 324ff.; Eliade, 1958a, p. 236.

9. See above, pp. 52ff. 10. See above, pp. 17ff.

I I . Tucci, 1932, p. 17. 12. Eliade, 1958a, p. 235.

13. Bénisti, 1960, p. 97.

22
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identifying it with the Buddha Throne.14 In Tibet the base is the Buddha's
legs, the dome is his torso, and the harmika is his head,15 and accordingly
the Nepalese paint eyes on the four sides of the harmika to represent the
the eyes of the Adi Buddha.16 The eyes are also the sun and the moon,
which the Indian tradition identifies with the eyes of the Great Person
(mahâ-purusa), who is at once Prajâpati and the Buddha.17 The stupa spire
rising from the harmika is the Buddha's crown and has the significant
name cüdamani, a word that designates the shining jewel worn at the top
of the Buddha's head.18 The pinnacle of the Nepalese stupa is said to
be the jyotis, the flame that burns on the Buddha's usnlsa;19 in Tibet a
jyotis-shaped pinnacle crowns the summit of the spire j2^ and the finials
of Thai stupas closely resemble the flame shown above the usnlsas of
Sukhotai images, which is an adaptation of the Sinhalese ketumala.21 In
Kampuchea the stupa is called "the sacred body" and its parts are given
names such as "the shoulder of the sacred body", "the nâga's coil", and
so on, which are the names of the corresponding parts of the Buddha image.22

Fig. 272 : The assimilation of the Body of the Buddha and the stupa
(see Mus, 1935, p. 105).

Fig. 273 : The Nepalese stupa, with eyes painted on the harmika.

Fig. 274 : The assimilation of the Body of the Buddha and the Tibetan stupa.

14. See above, pp. 157ff.; Shorto, 1971, p. 77. Shorto's article
is concerned to establish the identity of the stupa and the Buddha image
in South East Asia.

15. Cf. Volwahsen, 1969, p. 90; Govinda, 1976,_p. 6. Volwahsen
gives medhi = abdomen, an^a = upper torso and harmika = head. Burckhardt,
1967, p. 130, also errs in correlating the cubic part of the stupa with
the torso and the dome with the head.

16. Levi, 1905, 2, p. 4; Mus, 1935, p. 124. 17. See above p. 52,

18. Waddell, 1895, p. 263; Levi, 1905, 2, p. 2; Mus, 1935, p. 124.

19. See above, p. 355. 20. Waddell, 1895, p. 263.

21. Mus, 1935, p. *83; Shorto, 1971, p. 76.

22. Carbonel, 1973, p. 229.
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The stupa is the Body of the Buddha. "The stupa is the Buddha,
and the Buddha is the stupa", says a Pali text23and in several places
elsewhere it is said that the stupa is the external appearance, the form,
of the Buddha (buddha-bimba)24; "The Body of the Buddha seen from without
is a stupa; seen from within it is a prâsâda".25 The Lalita Vistara tells
us that the Buddha is "the caitya of the world",26 and when the Buddha
attains Awakening, the gods declare : "The profit gained here below by
the gods of the earth has been beautiful and great. There where the
greatest of beings has walked, there where all the dust grains of the
earth have been illuminated, the three thousand worlds have come together
to form a caitya, which is his body".27

In many regions of South East Asia the terms for "stupa" and "Buddha"
are the same,28 and in Bangkok the assimilation of the Buddha image and
the stupa is so complete that the cloisters of temples are lined with
Buddha images whose socles contain funerary urns, in the same way as do
the stupas of Thailand.29

The stupa that miraculously appears in the sky when áákyamuni preaches
the Sadd/iarma-pundarr/ca-siJtra30 is the Dharma-Body (dharma-kaya) of the
Buddha. This teaching is implied in the sutra itself 31 and is explicitly

Fig. 275 : The assimilation of the stupa pinnacle and the flame
(jyotis) that issues from the Buddha's usnlsa.

23. Bénisti, 1960, p. 51; Auboyer, 1961, pp. 182ff.; Carbonel,
1973, p. 229.

24. Hemacandra 11.358, cited by Vallée Poussin, 1898, p. 220;
Combaz, 1935, p. 75; Mus, 1935, p. 234; Bénisti, 1971, p. 144.

25. Song hyang KamahSyanikan, a late Javanese text, quoted in Mus,
1935, pp. *82 and 105; Combaz, 1935, p. 76; Bénisti, 1960, p. 51.

26. Lalita Vistara, in Foucaux, 1884, 1, p. 353; Lefman, 1902, 2,
Varientent etc.

27. Lalita Vistara, Foucaux, 1884, 1, p. 307; cf. Bénisti, 1960,
p. 51; Mus, 1935, p. 234. 28. Carbonel, 1973, p. 231.

29. Idem, quoting an oral communication from Bareau.

30. See above, p. 55.

31 See Mus, 1935, p. 234; cf. Vallée Poussin, 1925, p. 263.
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enunciated in the teachings of Shingon Buddhism, where the Jewel Stupa
represents the Dharma-World Vairocana and the two Buddhas alkyamuni and
Prabhutaratna, who sit side by side within the stupa, are two aspects of
Vairocana, namely that in the Matrix World (garbha-dhatu) and that in the
Diamond World (vajra-dhatu) respectively.32

Fig. 276 : The stupa that appears in the sky at the time of aakyamuni's preaching of
the Saddharma-pundarïka-sûtra. The Buddhas aakyamuni and Prabhutaratna, representing
the Matrix and the Diamond Worlds, sit within the stupa, which is the non-dual fusion
of the two Worlds. The mándala on the left shows the emanation of the layers of exist-
ence from the stupa, which represents the cosmogenetic Principle of the cosmos.

The identification of the stupa and the Buddha Body is conveyed in
iconography. In Buddhist art the stupa and the Buddha image are inter-
changeable. The two symbols are sometimes juxtaposed to show their equi-
valence, as in a frieze at Amar5vati showing a row of alternating Buddha
images and stupas; the stupa is depicted receiving worship and offerings
in the manner of an image; and the stupa substitutes for the image in the
early aniconic art. Many relic chambers contain a Buddha image as the
stupa1s "life" or innermost essence,33 a concept also conveyed by the
Buddhas visible within the pierced domes of the seventy two stupas on
the upper terraces of Borobudur. Images shown on the outside of a stupa
dome are a revelation or emergence of this indwelling presence. Of equal
significance are the metal stupas from South India that open to reveal a
Buddha contained within,3A a variation on the metal lotuses whose petals
unfold to show a Buddha or a stupa.35

32. 3KDJT, p. 3489, s.v., Taho Nyorai.

33. E.g., at Amaràvatï, Gummadidduru, Nagarjunakonda (see Bénisti,
1960, p. 8 1 ) , and in the crowning stupa at Borobudur.

34. Ramachandran, 1954, p. 56, pi. XII, 1 & 2, and pi. XIII, 3.

35. See above, p. 204 , and for references, p. 204 , n. 81.
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When the Sinhalese chronicles speak of the relics as the "life" of
the stupa36 it is implied that they animate the stupa in the way a body is
animated.37 This being so, it is not d i f f icu l t to understand why the
stupa is worshipped as the Buddha and why clothes and food are offered to
it as if to a living person.38

Fig. 278 : The adoration of the stupa. In b. the stupa is worshipped
by elephants, and early Buddhist art shows many examples
of animals paying homage to the Buddha in the form of a stupa.

56 . See above, p. 354.

57. Idem; Mus, 1935, p. *82; Bénisti, 1860f p. 51
38. Bénisti, 1960, p. 51.

Fig. 277 : Buddhas and stupas juxtaposed in a frieze at Amaravati.
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Fig. 279 : a - c. A bronze stupa that
opens to reveal a Buddha seated within.
d. A Japanese stupa opening to reveal
a Jewel within, representing the
Buddha-Nature innate within the being.
e. A stupa from Borobudur with a
Buddha image on its front surface
shown as if emerging from within the
the stupa. f. A similar stupa within
the rock cut caitya-hall at Elurâ.
g and h. The perforations of the 72
stupas on the circular terraces at
Borobudur allow a partial view of
the Buddhas contained within.
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2. THE IDENTITY OF THE STUPA AND THE DHARMA.

The Buddha has said, "Who sees the Dharma sees me, who sees me sees
the Dharma".39 He describes himself in terms that elsewhere he uses in
reference to the Dharma : he is "unknowable" (ananuvedya); invisible to
both gods and men; and those who see him in any form or think of him in
words do not see him at all.40 The Buddha and the Dharma he preaches are
two aspects of one and the same reality. A Pali text from Kampuchea,
the Dhammakaya,41 assimilates the Buddha and the Dharma by means of a
table that equates elements of the Dharma and various parts of the body
of the Buddha. The "divine ear" of the Dharma corresponds to the ear of
the Buddha; the bases of supernormal power (iddhipâda) correspond to his
feet; the Ten Recollections are his ten fingers, and so on.42 A Laotian
work, the Saddavimala, similarly equates the parts of the Buddha's body
with sections of the canonical texts and with letters of the alphabet,
which correlate with those sections.43

The sacred texts are the verbal embodiment of the Dharma; the stupa
is its architectural embodiment. The stupa is the architectural equi-
valent of the scriptures. Aáoka built 84,000 stupas throughout his king-
dom, one for each of the 84,000 sections or chapters of the Pali Canon.
It is related that Aáoka asked the monk Moggaliputta Tissa what was the
extent of the Law preached by the Buddha. The bhikkhu replied that there
are 84,000 sections of the Dharma, and the king said, "I will pay homage
to each of them with a vihara (containing a stupa)", and gave 84,000
pieces of gold to the kings of 84,000 cities for their construction.44

The Dharma is the Buddha made manifest in his Word, and each section
of the Dharma is a portion of the Body of the Buddha, that is, of his
Dharma Body (dharma-kaya); together, these sections make up a verbal
replica of his person. "The 84,000 sections of the Law are the image
of the perfectly accomplished Buddha".45 The 84,000 stupas constructed
by Aáoka together make up the total Dharma-Body of the Buddha.

The correlation of the divisions of the Law with an equal 'number
of stupas is a continuation of Brahmanic precedents. It will be remem-
bered that the 10,800 bricks of the Vedic altar are the 10,800 pañkti
of the Rg Veda, and 1,200 syllables are chanted into each of the 360
enclosing stones" to give a total of 432,000, the number of syllables
in the Rg Veda.46 The Vedic altar is the sum of the syllabic sounds
making up the sacred doctrine, the revealed word of Brahman. So simil-
arly, by constructing stupas throughout his kingdom, Aáoka was building
in masonry the great body of the total Dharma. To construct the Vedic
altar is to build up the Body of Prajapati, that is, the Body of Brahman
(brahma-kaya); to construct the 84,000 stupas is to assemble the Body of
the Dharma (dharma-kaya); and it is significant in this respect that the
Pali texts use the two words, brahma-kaya and dharma-kaya, as synonyms.47

39. S III.120 40. M I.140-141.

41. The Dhammakaya forms the second part of Fase. 13 of the Sutta-
Jataka-nidânânisamsa. It is summarized in a fragment recovered from a
Burmese stupa and translated by Coedes (n.d.). For additional information,
see Coedes, 1940, p. 329.

42 Idem. 43. Finot, 1919, pp. 77ff.

44. MahSyamsa V.77-80; cf. Mus, 1935, p. 279.

45. Culavamsa LXIV.31. 46. See above, p. 46.

47. CF. Mus, 1935, pp. 280f.
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Each of the 84,000 stupas is a portion of the Law; but again, each
is the totality of the Law, since the total Dharma is reflected in each
of its parts. Every stupa is an embodiment of the Dharma in its entirety.
The conceptual framework for the equation of the part and the whole is
provided by the doctrine of the Dharma as sound. According to the teach-
ings of the Vajrayana the Dharma is the Law or Norm that produces in the
minds of those who hear it an understanding of the principles governing
all things. The doctrines enunciated in the sutras are Dharma in this
sense, since they operate to produce an understanding of the underlying
Truth of ohenomena.

Not only does the stupa represent the Dharma as a whole but its
component elements are correlated with specific teachings contained within
the Dharma. A typical example of the manner in which the parts of the
stupa are associated with doctrinal concepts is given in the Tibetan text,
the Vaidûrya gy s'el,48 and shown in the accompanying illustration. The

Fig. 280 :
The correlation of the parts of the stupa
and the doctrine according to the Vaidûrya
gy s'el. The four sides of the first leve
of the base represent the four types of
Mindfulness (smrtyupasthana), those of the
body, sensation, mind and things; the four
sides of the second level are the four
types of Renunciation (pranana); the third
level represents the four factors of mir-
aculous power (rddhi-pâda); and the four
sides and centre of the fourth tier repre-
sent the five faculties (pañcendriya).
The base of the dome represents the five
faculries raised to the level of powers
(pañca-bala), while the dome itself incor-
porates the seven members of Enlighten-
ment (bodhyanga); the harmika indicates
the Eightfold Noble Path (ascSngamarga);
the mast represents the ten kinds of
Knowledge (jñana); the thirteen umbrellas
are the thirteen powers of the Buddha
(dasa-bala plus the three applications
of memory, âvenika smrtyupasthSna); and
the large parasol at the top of the mast
is the Great Compassion (maha-karuna) of
the Buddha towards all sentient beings.
The moon and the solar disc at the very summit of the structure represent the pure
thought of Enlightenment (bodhicitta) and the four types of transcendent Knowledge
(mahavyutpati) respectively; and lastly, the finial point repr-esents the the super-
normal faculties (abhijña). The text ascribes similar associations to the accessory
and decorative elements of the stupa. The stone pillars (stambha) represent the
Buddha's fourfold intrepidity (vaiáaradya); the stairs are the Buddha's four defenses
(catvâryâraksyani); the makara flag (makaradhvaja) that flies from the top of the mast
indicates victory over the four types of demonic force (mará); and so on for the flower
garlands, the strings of bells and flags, the decorative parasols, and every other
adjunct of the stupa.

«a. A Commentary on the Vaidûrya dkarpo, translated by Tucci, 1932,
pp. 41ff., and summarized in Combaz, 1935, p. 76 and in Govinda, 1976,
pp. 54ff. Cf. Saunders, 1960, p. 253, n. 12.

* * * * *
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equations shown there are not arbitrary. Up to the level of the harmika
the associations given in the Tibetan text follow in closest detail the
doctrinal enumerations given in several places in the Pali Abhidhamma.^
Another text, the Kriyasamgraha?Q relates the measurements and proportions
of the stupa to doctrinal concepts, as shown in fig. 281.

In his analysis of a Sri Lankan stupa Govinda claims that the total
number of stupa elements and their corresponding doctrinal categories,

Fig. 281 : The correlation of the dimensions of the stupa with doctrinal concepts according
to the KriySsaipgraha. a. The "Heap of Grain" form of dome. The platform (vedikS) 'on which
the stupa sits is 32 modules (matrika) wide and 12 modules high, with reference to the 32
marks of the Great Person (mahapurusa) and the 12 links in the Chain of Dependent Origin-
ation. The so-called "platform of the legs" (janghâvedika) has a height of 6 modules,
which represent the 6 types of Consciousness (anusmrti). The dome is also 6 modules high,
referring to the 6 types of transcendent Knowledge (abhijfia), and the harmika is 3 modules
high signifying the 3 Vehicles (yâna) of the Buddhist doctrine, and 4 modules wide, relating
to the Four Noble Truths. The total length of the mast is 22 modules, indicating the 22
steps of thought (cittopâda); the part of the mast that supports the discs measures 8 mod-
ules, which are the Eight Noble Members (âryâstânghika); the 13 discs are the 13 bhîîmi, the

4 9 . E.g. , Anuruddha ' s Abhidhammatha-saiigaha VII. 3; Govinda, 1976,
p. 58. The categories of the parts of the Tibetan stupa diverge in certain
respects from the Pali texts. Govinda, 1976, pp. 5 9 f f . , gives details of
correspondences and divergencies.

50. Kuladatta 's Kriyasamgraha, translated in Bénisti, 1960, pp.
9 4 f f . See also Roth, 1980, pp. 195f.
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counting from the base to the thirteenth umbrella, is 60 [= 5 x ( 3 + 3 + 3 + 3 ) ]
and these are the 60 elements of spiritual development. Govinda relates
these to the 15 (= 5x3) heavens ( 6 in the kama-loka, 5 in the rupa-loka
and 4 in the arüpa-loka) and to the 30 [ = 5 x ( 3 + 3 ) J classes of beings (10
in the kama-loka, 16 in the rupa-loka and 4 in the arüpa-loka).51 He also
claims that Borobudur is laid out according to the schema of these same
progressive steps in the Theravida spiritual ascent.52

neck (griva) of 1^ modules is relative truth (samvrtisatya) and absolute Truth (paramartha-
satya). The finial is Great Compassion, b. In later parts of the same text alternate and
additional correspondences are detailed. In the case of the stupa with a "Bowl-form" dome
hte ground platform (vedikâ) of 28 modules equals the 10 powers (bala) plus the 18 things
that are exclusive to a Buddha (avenika). The "platform of the legs" is 5 modules, which
correspond with the 5 powers (bala), and the dome is 7 modules high, relating to the 7 mem-
bers of Awakening (bodhyanga). c. The stupa with a "Bulb-form" dome. The platform is 26
modules wide, which refers to the 10 types of Knowledge (jnana), the 12 powers (vasîtâ) and
the 4 abilities (vaiaSradya), the 4 modules of the "platform of the legs are the 4 Noble
Truths, and the 8 modules of the dome are the 8 Liberations (vimoksa). d. The stupa with a
"Vase-form" dome. The 24 modules of the platform correlate with the 12 Perfections (pâra-
mitâ) plus the 12 sacred formulae (dhgranî), the 3 modules of the "platform of the legs"
are the 3 Liberations (vimoksa), and the 9 modules of the dome are the 9 articles of dis-
course (pravacana).

5 1 . Govinda, 1976, pp. 6 4 f f .

5 2 . Idem. Govinda also develops a series of relationships that
inhere within the numerical schema described in the Tibetan text.

* * * * *
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In considering these correspondences a distinction is to be drawn
between anagogic symbols on the one hand and signs, functioning by way
of an association of ideas, on the other, the former having a metaphysical
and the latter a physical referent.53 when the parts of the stupa are cor-
related with the Four Noble Truths, the Twelve-Linked Chain of Dependent
Origination, the Four Powers, etc., the stupa is made to function as a
didactic or mnemonic sign serving to remind the viewer of these doctrinal
formulations. In this capacity the stupa is a sign. But insofar as
these formulations refer to the Dharma, which is essentially ineffable,
they are themselves metaphysical symbols and, by way of their association
with these formulations, the parts of the stupa acquire metaphysical
layers of significance. The Dharma is identified with the Body of the
Buddha; the Dharma-Body (dharma-kaya) is both the body of the doctrine
and the ultimate Body of the Buddha. Hence the identification of the
parts, proportions and measures of the stupa with aspects of the doctrine
structures it in accordance with metaphysical paradigms. The correlation
of the constituent elements of the stupa with numerical codifications of
the Dharma is a true symbolism.

The ascription of doctrinal concepts and stages of meditation to
the elements of the stupa is a spatialization of the doctrine. By their
incorporation within the stupa, concepts and practices are given a spatial
dimension; they are related to the directions of space, to a centre, and
to a vertical axis, thef pathway of ascension.

The stupa is seen to embody the Dharma in several ways : it is ident-
ified with the Wheel of the Law, which is the symbolic expression of the
manner of the Dharma1s functioning as the Law of the cosmos; it embodies
the sound of the Dharma; and it incorporates doctrinal codifications in
its layout and measurements.

* * * * *

In innumerable texts the Dharma is equated with light : the Buddha's
Awakening is an Illumination, and his preaching of the Dharma is an irrad-
iation of the worlds. The stupa as Dharma is thus a source of light; it
is a Beacon of the Law,54 and in many places it has been a common custom
to light up the stupa with a profusion of lamps.55 The Bhàrhut stupa, for
example, has niches covering the dome with a network of radiance. The
stupa prorogates the doctrine; it shines with the radiance of the Dharma,
illuminating the four quarters.57

The building of a stupa is a renewal of the preaching of the Dharma.
According to a Tibetan text, the stupa is built to allow all creatures
to see the Buddha, to hear the Law spoken once again, and to reverence
the Community (sañgha), which has received the Law and faithfully trans-

53. See above, Introduction, for the use of the word "symbol".

54. "Ein Leuchtterm des Weltgezetzes", as de Groot terms it (de Groot,
1919, quoted in Combaz, 1935, p. 77).

55. Combaz, 1935, p. 77; Govinda, 1976, p. 5.

56. Zimmer, 1955, p. 329. The pattern of the illumination is signi-
ficant : in one circle there are 120 niches, each intended to hold five
lamps, so as to give a total of 600 in the band.

57. For the equivalence of Light and the Word (= Dharma) in various
traditions, see Guenon, 1953, Ch. XLVII ("Verbum, Lux et Vita"), pp.
294ff.; cf. Coomaraswamy, 1977, 2, pp. 185 and 192f.
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mitted its teachings. The building of a stupa is a "gift of the Law"
(dharmadana) ,58 It is precisely because the stupa equals the Dharma that
Buddhist literature, both Hïnayâna and Mahâyâna, abounds in texts that
enjoin and prescribe homage (vandanâ) to the stupa.59

Fig. 282 : The stupa identified with the Dharraa. The stupa is delineated
by lines made up of the Chinese characters that are readings
from a Buddhist sutra, the Saishd-d-ky8.

58. Tucci, 1932, p. 28, citing Cordier, Catal. 1, p. 358, n. 129,
fol. 155.

59. Idem. As example texts Tucci cites MahSvastu I I . ^ T f f . ; Svayambhu-
purSna 126-127; AaokavadSnamSla X; You jao fo t'a kun to kin, Taishó,
Vol. XVI, No. 700.
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3. THE IDENTITY OF THE STUPA AND
THE BUDDHA IN SHINGON BUDDHISM.

The most explicit expression of the identity of the stupa and the
Buddha is contained in the teachings of Shingon Buddhism, which unambig-
uously postulate the homology of the being, the Buddha, the Dharma, the
cosmos and the stupa. The theoretical basis for these assimilations is
the doctrine of the six Elements,60 namely, Earth, Water, Fire, Air, Ether
(or Space) and Consciousness, the irreducible components of all manifested
existences, both formal and informal, physical and mental.

Theravlda Buddhism teaches that the six Elements, like the phenomena
they compose, are subject to change, impermanent, and thus lacking in
self-nature or an abiding reality.61 The exoteric schools of the Mahâyâna
teach that they have two aspects : one, perceptible to the senses, which
is mutable, transient and only relatively real; and another, sensibly
imperceptible, which is immutable, permanent and unconditioned. The
former pertains to the realm of samsara, and merely possesses a quasi-
reality in relation to the latter, which abides in the realm of Suchness
and the absolutely real.

Shingon Buddhism rejects the Theravâdin view because it denies the
reality of phenomena, and it rejects the Mahaylna view because it draws
a distinction between the phenomenal and the real : the Comprehensor
knows that the phenomenal and the real, samsara and nirvana, are non-
dual; the ignorant alone see them as distinct. The Shingon teaches that
ultimate reality presents two aspects, one that changes momently and one
that remains forever permanent. The unenlightened see them as separate
and irreconcilable, but in the clear vision of the Enlightened they are
the inseparable faces of a single, undifferentiated Truth. Ultimate
reality embraces both the relative and the absolute; both are facets
of the Real.62

Esoteric Buddhism, the Shingon, posits the extreme paradox : the
phenomena of the world, just as they are in their mutability and fleeting
transience, are indistinguishable from Suchness, in its adamantine and
unchangeable permanency. And since phenomena are composed entirely of
the six Elements, these also dwell simultaneously and inseparably in
the two realms of the relative and the absolute. Thus, even though the
Elements combine and recombine in a ceaseless flux of changing pattern,
they neverthless constitute the very essence of Suchness : they are,
in themselves, permanent and immutable, universally omnipresent, eternal
and indestructible.63

All things come into existence by dependent origination from the
six Elements.6* Kobo Daishi writes, "All things are produced from the
six Elements. The four Dharma Bodies (dharma-kaya)6^and everything in

60. Sacl dhâvata, Jap. roku dai, lit. "the six greats", so called
because all things that exist are compounded from them.

61. See Karunadasa, 1967, passim. 62. See below, pp. 376ff.

63. MKDJT, p. 2320, s.v., Rokudai; p. 2322, s.v., Rokudai taidai;
BKDJT, p. 296, s.v., Engi; p. 2033, s.v., Shingonshu; p. 5070, s.v., Rokudai.

64. Idem. 65. To establish the non-duality of Suchness and pheno-
mena Shingon Buddhism teaches that each of the Buddha Bodies is an aspect
of the supreme dharma-kaya and therefore calls them the nirmana-dharma-
kaya, the sambhoga-dharma-kaya, and so on.
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the Three Worlds are produced from them. All the dharmas, from the upper-
most limit of the Dharma Body to the lowest of the six realms are produced
from them. Even though the dharmas are differentiated as subtle and gross
and distinguished as large and small, they all come out from the six
Elements. Therefore the Buddha teaches that the six Elements are the
essential nature of the Dharma World". And again he says, "From the
six Elements are produced all the Buddhas, all beings, the physical world,
the four types of Dharma Body and the Three Worlds".66

In the whole of the manifested world there are no phenomena apart
from the six Elements; all dharmas, whether gross, subtle, formless or
unmanifest, are produced from them. They completely pervade the dharmas
at every level of existence; they are omnipresent throughout the Dharma
World. This is expressed in the doctrine of the "unobstructedness of
the six Elements"67: the six Elements are eternally and unchangeably without
hindrance; they are unified, merged, mutually interpenetrating and all-
pervading.

From this basis it follows that there is a total interfusion of
all things. Physical phenomena, which arise by dependent origination
from the first five of the six Elements (Earth, Water, Fire, Air and
Ether), interpenetrate with the phenomena of mind, which arise from the
sixth Element, Consciousness : the body is inseparably fused in non-duality
with the mind; the Body and Mind of the Buddha are merged; the body and
mind of the being are merged with the Body and Mind of the Buddha; and
the being and the Buddha are merged with the total universe.

In the view of the Enlightened Buddhas there is no differentiation
of self and other-than-self : the Element Earth of his Body is merged
with the Element Earth throughout the whole universe; the Element Water
of his Body pervades the Element Water universally; and so on for each
of the six Elements. The Elements of his Body and Mind are fused with
the world; the Body of the Buddha is the body of the cosmos; both are
composed of, and arise from, the six Elements; and hence the Buddha Body
is called the "Dharma Body of the Six Elements".68

The first five of the six Elements correlate with five forms : Earth
with the cube, Water with the sphere, Fire with the pyramid, Air with the
hemisphere and Ether with the jewel-form. Placed one above the other
these make up the "Stupa of the Five Cakras" (Jap. gorinto), a stupa
found in countless thousands in Japan. The Element Consciousness, which
does not lie within the bounds of form, is not represented,- but since,
according to Shingon doctrine, form (rdpa) and mind (citta) are non-dual,
the five Elements with form are inseparable from the sixth, which is
immanent within them all, and is present by implication in the stupa
form. It is common to inscribe the seed syllables of the five Elements,
namely, a, va, ra, ha and kha, on the front faces of the corresponding
forms of the stupa, while its reverse side shows the single syllable
vam,69 which is the saed syllable of Consciousness, elongated to pass

66. Kobo Daishi, commenting on the Dainichikyo and quoted in MKDJT,
p. 2322, s.v., Rokudai taidai.

67. Jap. rokudai muge. See MKDJT, pp. 2322f., s.v.r Rokudai taidai.

68. Jap. rokudai hosshin. See BKDJT, p. 1388, s.v., Gorin.

69. Normally the seed syllable for Consciousness is hum, but this
refers more specifically to Consciousness as it lies innate and unrealized
within the mind of the unenlightened being, whereas vam is Consciousness
that has been fully realized in Awakening.
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through each of the five parts of the stupa so as to indicate its inter-
penetration with each of them.70

In Shingon the supreme Buddha is Dainichi Nyorai, the "Great Sun"
Tathâgata (Mahavairocana) .71 In accordance with the doctrine of the
unobstructedness of the six Elements the Dharma Body of Dainichi is
assimilated to the cosmos; the Dharma Body of Dainichi and the Dharma
World (dharma-dhatu)72 are both nothing other than the six Elements.
Hence the stupa of the Five Cakras, which is to say the Stupa of the
Five Elements, represents the Body of Dainichi Nyorai and the body of
the universe, for which reason it is also called the Stupa of the Dharma
World Body (Jap. hokkai shari t5).73

Fig. 283 : a. The Stupa of the Five Elements (Jap. gorinto) showing the correlations
of the five Elements with the five shapes, the five colours and the five Buddhas of
the Matrix World.

b. The Stupa of the Five Elements inscribed with seed syllables. On the
front of the stupa are written a_, va, ra, ha and kha, which are the seed syllables of
the five Elements Earth, Water, Fire, Air and Space, and also those of the five Buddhas
of the Matrix World. On the back of the stupa is written the single syllable vam,
which is the seed syllable of the sixth Element, Consciousness, and also of Mahâ-
vairocana in the Diamond World. The stupa thus indicates the non-duality of physical
phenomena and Mind and of the Matrix and Diamond Realms.

70. MKDJT, p. 652; BKDJT, p. 1389, s.v., Gorinto; Saunders, 1960,
pp. 168f f . ; Glasenapp, 1944 , p. 107. 7 1 . Cf. above, pp. 25.

72. Jap. hokkai. As previously indicated the word dharma (Jap. ho)
is susceptible to interpretation at different levels : at one level it
is the wholly transcendent Law, at another it is synonymous with "things"
or "phenomenal entities". In Buddhism generally the Dharma-World (dharma-
dhâtu) is transcendent; it is the World of Suchness. In Shingon Buddhism,
by contrast, the term refers to this world of sensible dharmas which, in

•the esoteric view, is non-dual with the transcendent World of the Dharma.
Similar considerations apply to the term dharma-kaya, "Dharma Body". See
BKDJT, p. 4557 and MKDJT, p. 1991, s.v., Hokkai; and p. 2019 r s.v., Hosshin.

73. Jap. shari is aarlra, "body", but also means "relic", so that
hokkai shari to* can also be taken to mean "the Stupa of the Dharma World
R e l i c " : i n the same way that other stupas contain relics, this one
contains the Dharma World.
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The being and the Buddha are non-dual (advaita, Jap. f u n i ) ; the
stupa of the Elements is also homologous with the human body. The five
Elements of the stupa are the five cakras located on the spinal axis.
The Earth cakra is located in the lower part of the body, including the
legs; the Water cakra is in the stomach region; the Fire cakra is in the
chest; the Air cakra is in the region of the face; and the cakra of the
Element Ether is located at the crown of the head. In the meditational
practices associated with this schema74 the sâdhaka first meditates upon
the Element Earth, visualizing it as the syllable a and in the form of
a yellow square located at the perineum; next he visualizes Water as
the syllable va and in the form of a white circle at his navel; Fire
as the syllable ra and a red triangle at his heart; Air as the syllable
ha and as a dark blue (or black) half-moon shape between the eyebrows;
and finally he visualizes Ether as the syllable kha and as a sky-coloured
jewel at the top of his head. In this way the yogin identifies his body
with the stupa, and thereby with the Body of Dainichi and with the cosmos?5

Fig. 284 (above) :
A Japanese drawing showing the cor-
relation of the parts of the Stupa of
the Five Elements and the cakras in
the body. The upper pair of hands
make the rnudra of MahSvairocana in
the Diamond World; the lower pair
make his mudrâ in the Matrix World.
The two small circles drawn in the
jewel of the f i f th Element, Space
(âkâaa),correspond to nirvana points
and represent the attainment of
Enlightenment

Fig. 285 (left) :
Examples of the Stupa of the Five
Elements (Jap. RorintS).

74. The so-called "Meditation on the Five Cakras" (Jap. gorinkan

75. MKDJT, p. 651, and BKDJT, p. 1388, s.v.f Gorinkan; MKDJT, p. 650,
and BKDJT, p. 1388, s.v., Gorin.
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According to Shingon tradition76 the esoteric sutras were preached
not by aikyamuni in the world of men, but by the Dharma Body of Mahâ-
vairocana (Dainichi) to the Bodhisattva Vajrasattva (Jap. Kongôsatta),
who sealed them within an iron stupa in South India, where they lay until
hundreds of years after the parinirvâna of ííakyamuni, when they were
recovered by the Indian master, Nâgârjuna. In a vision the sage was
directed by Vairocana Buddha to the stupa containing the doctrine. By
performing rituals revealed to him in his vision, Nâgârjuna caused the
stupa to open, revealing a radiant interior, wondrously adorned with
flowers, jewels and canopies, fragrant with incense and filled with the
sound of chanting. Having pacified the wrathful deities who guarded
the doorway, Nâgârjuna entered the stupa and the door closed behind him.
For many days he stayed within the stupa memorizing the sutras it con-
tained. Having committed them to memory he came out from the stupa,
which closed after him, and proceeded to write down the sutras he had
memorized. This was the first transmission of the esoteric doctrine
in the world of men.77

The Shingon school gives several interpretations of the symbolism
of this legend. According to one of these Vairocana personifies perfected
Buddhahood as it lies beyond all limiting conditions, and Vajrasattva
represents Buddhahood insofar as it is the principle of the conditioned
and the mutable and, as pertaining to the unenlightened being, is Enlight-
enment lying innate but unrealized within the mind, the so-called Mind
of Enlightenment (bodhicitta). When Mahâvairocana preaches the doctrine
to Vajrasattva he transmits it from its state of eternal immutability
to the innermost core of the mind of each being, where it lies concealed
until uncovered by meditation. The stupa is the very Body of Vairocana
and the embodiment of Enlightenment; and since Enlightenment is innate
within the mind of the being, so also is the stupa. Hence aubhakarasimha
calls the iron stupa "the Buddha-stupa in the Mind"78 and explains that
the Sanskrit word caitya, synonymous with stupa, is etymologically equi-
valent to citta, "mind ": the caitya, or stupa, is the Mind of the Buddha
and, by association, the Mind of Enlightenment (bodhicitta) innate within
the minds of all beings.79 Nâgârjuna1 s entry into the iron stupa is the
realization of his innate Mind of Enlightenment; it is the revelation
of his fundamental and inherent Buddha-Nature. The door of the stupa
represents the obstacles of ignorance, delusion and passion that obstruct
the realization of one's innate Buddhahood.80

According to a complementary interpretation Nâgârjuna1s entry into
the stupa is an exemplar of esoteric practices in which the sâdhaka con-
centrates his mind upon a symbol (in this case a stupa) and unifies him-
self with it so that there is an immediate realization of the essential
meaning of the symbol : the metaphysical referent of the symbol is directly
grasped and incorporated within oneself. The iron stupa is the stupa
of the Dharma World, created as an illusion by the divine power of
Vairocana and used by Nâgârjuna as an object of meditation in order to
gain the Knowledge of the Universal Dharma World. Having attained this
Knowledge in samâdhi, Nâgârjuna transmitted it in the esoteric sutras.

76. Recorded by Amoghavajra in the Kongochôgiketsu as a tradition
orally transmitted to him by his master Vajrabodhi and quoted in MKDJT,
p. 1706, s.v.. Nantentó. 77. Idem.

78. Idem, quoting aubhakarasimha.

79. aubhakarasimha, quoted by MKDJT, p. 1647, s.v., Sotoba.

80. MKDJT, pp. 1705ff., s.v. Nantentetto.
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This interpretation involves a concept that is one of the most
profound insights of Esoteric Buddhism, namely that the attainment of
union (yoga) by contemplative concentration on a symbol such as a stupa
is not a process of transcending the illusory to attain the real, that
is, it is not an eradication of the impermanent and mutable form of the
symbol so as to perceive the immutable and permanent reality that lies
beyond these illusory externals. Esoteric Buddhism teaches that the
mutable forms are also real at their own level, and union achieved in
meditation is a perception of the non-dual inseparability of the mutable
and the immutable. The iron stupa is both an existing entity, even if
illusory, and is at the same time the Palace of the Universal Dharma
World wherein Vairocana eternally dwells as the Self-Nature Dharma World
Buddha. This is the same stupa that the sâdhaka contemplates in the
rituals of the visualization of the Dharma World Stupa, which is identi-
fied with Vairocana Buddha. This meditation is a reenactment of the
opening of the iron stupa by Nàgàrjuna and of his receiving the trans-
mission of the doctrine.

* * * if *

With the Shingon doctrine of the non-duality of the body of the
stupa and the Body of the Supreme Buddha Mahâvairocana we reach the
furthest reaches of the meanings of symbolism. In this doctrine the
symbol is no longer a sensible image or reflection of a supra-sensible
Reality. It is, on the contrary, that Reality itself. The symbol and
its referent coincide. The stupa, just as it is, in its ephemeral,
physical form, is in no way distinct or separate from the immutable,
supra-physical Dharma-Body of the Buddha. The Buddha is wholly present
in the architectural form.

Fig. 286 : Examples of the Stupa of the Five Elements.
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À
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Pillar that props apart Heaven and Earth. Drawing by author.
Fig. 96, p. 167

Linga as cosmos. Drawing by author.
Fig. 97, p. 167

Sahasrâra-linga. Sastri, 1916, 75.
Fig. 98, p. 167

Catur-mukha-linga. Sastri, 1916, 78.
Fig. 99, p. 168

Eka-pada-murti, South India. Bosch, I960, pi. 73a & b; Sastri, 1916, 98.
Fig. 100, p. 168

Left: Eka-mukha Siva liuga. Cave 15, Udayagiri, Madhya Bhârat, India
beginning of 5th century A.D. Kramrisch, 1954, 46.
Right: Mukhaliuga, Nemad, c. 12th century A.D., Alampur Museum,
South Deccan, India. Kramrisch, 1954, 142.

Fig. 101,p. 169
Pillar deities.
a. Siva as Lingodbhava-murtL South India. Bosch, 1960, pi. 62a.
b. Visnu as Nârasirhha-avatâra. Sastri, 1916, 25.

Fig. 102, p.171
Adoration of the Buddha as a fiery Pillar. Amaravati, 2nd century A.D.
British Museum, London. Anon., Way of the Buddha, op. cit., 99.

Fig. 103, p. 172
Buddha as Pillar.
Left: Sand gatepost showing the Buddha as Pillar. Bosch, 1960, pi. 59a
Centre: Buddha Pillar on an Amaravati relief. Bosch, 1960, pi. 54b.
Right: Idem. Bosch, 1960, pi. 59c.

Fig. 104, p. 173
Buddha as Pillar - the five pillars (vâhalkada).
Left: Detail of the vâhalkada, Amaravati, Andhra Pradesh, c. 3rd
century A.D., British Museum, London. Combaz, 1933, pi. 1, 117;
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cf. Snellgrove, 1978,77.
Right: Caitya slab showing a stupa, Nâgârjunakonda, 3rd century A.D.
Anon., Way of the Buddha, op. cit., 1956, 155.

Fig. 105, p. 174
Buddha Ratnaketu (H6do Nyorai) in the Taizozuzô. MKDJT, vol. 5, 2027

Fig. 106, p. 175
Vajras. From left: Saunders, 1960, fig. 101, 184; fig. 105a, 187; fig.
105b, 187; fig. 105d, 188; fig. 105e, 189; fig. 105f, 190.

Fig. 107,p.l75
Dharma Wheel with vajra spokes. Nihon no Bijutsu, 1967, vol. 8, no.
16, pi. 114.

Fig. 108, p. 175
Japanese reliquary stupa. Kamakura period, 13th century A.D., Tokyo
National Museum. Snellgrove, 1978, 430.

Fig. 109, p. 176
Vajra with prongs replaced with stupas. Nihon no Bijutsu, 1967, vol. 8
no. 16 (Butsu-gu), pi. 103.

Fig. 110, p. 176
Cross-form vajra. Saunders, 1960, fig. 105c, 188.

Fig. I l l , p. 176
Vajra spikes. Nihon no Bijutsu, 1967, vol. 8, no. 16, pi. 126.

Fig. 112, p. 177
Bodhisattva seated within a three prong vajra. Omurohan wood block
prints of the Diamond World Mándala, op. cit.

Fig. 113, PP. 178-179
Churning of the Milky Ocean, Angkor Wat. Sekai no Bunka Shiseki,
Tokyo, 1968, vol. 5, Ankdru Watto, pp. 73-80.

Fig. 114, p. 179
Subtle physiology of the body. Avalon, 1958, frontispiece; Govinda,
1959, 146; etc.

Fig. 115, P. 179
Stupa supported by turtle. Kamakura period (1192-1333 A.D.),
Tôshôdaiji, Nâra, Japan. Nihon no Bijutsu, 1967, vol 8, no. 16, pi. 176;
idem, 1969, vol. 10, no. 77, pi. 72.

Fig. 116, p. 180
Churning of the Milky Ocean. Indian miniature, Punjab hills, 19th
century A.D. Jill Puree, The Mystic Spiral, London, Thames and Hudson
1974, pi. 4.

Fig. 117, p. 181
Representations of the Tree from India and Borobudur.
Left: South Indian bronze, 17th century A.D., William Rockhill Nelson
Gallery of Art, Kansas Cit. Kramrisch, 1954, pi. 156; Bosch, 1960, pi. 17;
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Right: Borobudur, Java. Bosch, 1960, pi. 23a.
Fig. 118, p. 181

Wish-granting Tree.
Right: Buddhist goddess in panel of outer wail, Candi Mendut, Java.
Bernet Kempers, 1959, pi. 53.
Centre: Idem, antechamber. Bernet Kempers, 1959, pi. 55.
Left: Borobudur, Java. Bosch, 1960, pi. 20.

Fig. 119, p. 182
a. Cûlakokâ Devala, pillar relief, Bhârhut, early 1st century B.C. Zimmer
1955, vol. 2, pi. 33.
b. Buddha's Nativity. Relief sculpture from the Sundara Fountain, Deo
Patán, Nepal, early Licchavi period, Nepal Museum, Kathmandu.
Snellgrove, 1978, 176.
c. Buddha assaulted by the hordes of Màra. Amarâvatï, 2nd century
A.D. Zimmer, 1955, vol. 2, pi. 88.

Fig. 120, p. 186
Three forms of the earth touching mudra. Saunders, 1960, 81-82.

Fig. 121, p. 187
Sakyamuni calling the Earth Goddess to witness. Ratnagiri, Cuttack,
Orissa, India, 11th century A.D. Snellgrove, 1978, 286.

Fig. 122, p. 189
Examples of stupa domes
a. Stupa 3, Sâncï. Volwahsen, 1969, pi. 22.
b. Relief on the Prasenajit pillar, Bhârhut, Madhya Pradesh, India, 2nd
century B.C., Indian Museum, Calcutta. Snellgrove, 1978, 32;
Bussagli, 1973, 26.
c. Rankot Vehera, Ruvanvali, Poiannaruwa, Sri Lanka.
Bussagli, 1973, 169.
d. MahathQpa, Ruvanvali, Sri Lanka, 3rd century B.C.
Bussagli, 1973, 163.
e. Wu t'ai shan, Shansi province, China.
Boerschman, 1925, vol. 2., pi. 334.
f. Peking, China. Boerschman, 1925, vol. 2., pi. 338.
g. Kongôhôtô("Diamond Treasure Tower11), Kyoogokokuji, Kyoto, Japan
Nihon no Bijutsu, 1969, vol. 10, no. 77, pi. 71.

Fig. 123, p. 192
Plan and section of the Hindu temple. Brahmesvara temple,
Bhuvanesvar, India. Volwahsen, 1969, 151-152.

Fig. 124, p. 193
a. Visnu Anantasayin. Kathmandu, Nepal.
Zimmer, 1955, vol. 2, pi. 597.
b. Liuga in the form of an egg-shaped stone. Svayambhu liñga,
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Varanasi, age unknown. Rawson, 1972, 114.
c. Egg-shaped linga wrapped by a serpent. Varanasi, contemporary.
Rawson, 1972, 84.

Fig. 125, p. 194
Stupas adorned with snakes and snake-knots.
Right: Caitya slab showing the Râmagrâma stupa. Amarâvatï, 2nd
century A.D., Government Museum, Madras. Anon., Way oí the Buddha
op. cit., 1956, 127; Bosch, 1960, pi. 58b.
Left: Panel from the base of the great stupa of Amarâvatï, 2nd century
A.D. Benisti, 1960, pi. XV.

Fig. 126, p. 199
Matrix World Mándala (garbha-mandala, Jap. taizd-mandara). The so-
called Hase-mandala, drawn and engraved on wood by Hasegawa
Tôshuku in 1834. Chôkokuji (Hase-dera), near Nâra. Pierre Rambach,
The Art of Japanese Tantrism, Geneva, Skira, 1979, 103.

Fig. 127, p. 202
Ânanda temple, Pagan, Burma.
Griswold, Kim and Pott, 1964, fig. 19a, 35.

Fig. 128, p. 203
Stupas with dome supported by inverted lotuses.
Left: Tomb stupa of the monk Chi-kong Chong-hae (died 1363 A.D.),
Hwa-chang-sa, Korea, late Koryo dynasty. Dallapiccola, 1980, 259.
Right: Stupa Top-i-Rustam, Balkh, reconstructed.
Dallapiccola, 1980,258.

Fig. 129, p. 203
Bodhisattva Avalokitesvara. Omurohan wood block prints of the
Matrix Mándala, op. cit.

Fig. 130, p. 203
Bronze lotus opening to reveal the Bodhisattva Vajratârâ. Bihar, India,
c. 10th century A.D., Indian Museum, Calcutta. Anon.,Way of the
Buddha, op. cit., 1956, 212.

Fig. 131, p. 206
Central Mansion of the Matrix Mándala. Omurohan wood block prints
of the Hase-Mandala, painted and engraved by Hasegawa Tôshuku,
1834. Ninnaji, Kyoto, Japan. MKDJT, vol. 4, 1584; cf. Rambach, Art of
Japanese Tantrism, 1979, op. cit., 52; Seckel, fig. 58, 203; etc.

Fig. 132, p. 206
Amitabha's Pure Land. Nihon no Bijutsu, vol. 12, no. 43 ( 1970), Jôdo-
kyoga, pi. 28.

Fig. 133, P. 208
Lotus-Womb World described in the Brahmajala-sutra. Engraving on
petal of the lotus base supporting the image of Locana Buddha in the
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Todaiji temple, Nâra, Japan. Nihon no Bijutsu, 1970, vol. 12, No. 43,
Jôdo-kyôga, pi. 21, p. 21.

Fig. 134, p. 208
Locana Buddha (Roshana Butsu), c. 745 A.D., in the Todaiji Temple,
Nâra, Japan. Genshoku Nihon no Bijutsu, Tokyo, 1968, vol. 3, pi. 19.

Fig. 135, p. 208
Lotus opening to reveal a five prong vajra. Kamakura period
(1192-1333 A.D.), Japan. Snellgrove, 1978, 428.

Fig. 136, p. 209
Upper and Lower Waters in the stupa. Drawing by author.

Fig. 137, p. 214
Prajnâ Bodhisattva (Hannya Bosatsu). Omurohan wood block prints of
the Matrix Mándala, op. cit.

Fig. 138, p. 214
Jewel in the lotus. Saunders, 1960, fig. 75, 154.

Fig. 139, p. 214
Yab-yum figure. Vajrasattva and Prajnâpâramitâ; the Âdi Buddha and
his Sakti. Tibet, late 18th century A.D. Zimmer, 1955, vol. 2, pi. 611,

Fig. 140, p. 215
a. Central Mansion of the Matrix Mándala. Omurohan, op. cit. MKDJT,
vol. 4, 1584; cf. Rambach, Art of Japanese Tantrism, 1979, op. cit.,
52; Seckel, fig. 58, 203; etc.
b. Perfected Body Assembly of the Diamond World Mándala.
Omurohan prints, op. cit. MKDJT, vol. 3, 1172; cf. Rambach, The Art of
Japanese Tantrism, op. cit., 54

Fig. 141, p. 216
Vajra and lotus. Omurohan, op. cit.

Fig. 142, p. 216
Sphere and cube as complementary principles. Drawing by author.

Fig. 143, p. 222
Dome-stupas
a. Wat P'ra Keo, Royal Chapel of the Emerald Buddha, Bangkok,
Thailand. Bussagli, 1973, 248.
b. Kiri Vihara, Polannaruwa, Sri Lanka, Paranavitana, 1946, pi. IV.
c.Japanese reliquary stupa, Kamakura period (1185-1333 A.D.),
Saidaiji, Nara, Japan, Nihon no Bijutsu, 1969, vol. 10, no. 77, pi. 79.
d. Jehol, China. Boerschman, 1925, vol. 2., colour pi. VI.
e. Stupa 3 (foreground) and Stupa 1 (background), Sâncï, India, 2nd-
3rd century B.C. Volwahsen, 1969, pi. 21.
f. Peking, China. Boerschman, 1925, vol. 2., pi. 333.
g. Stupa of Payagji, Pagan, Burma. Bussagli, 1973, 222.
h. Relief showing decorated stupa, Amarâvati, Andhra Pradesh,
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India, c. 3rd century A.D., British Museum, London.
Snellgrove, 1978,77.
i. Small stupa on the site of Sirkap, Taxila, Afghanistan.
Bussagli, 1973, 49.
j. Shwezigon pagoda, Pagan, Burma. End of 1 Hh-beginning of 12th
century A.D. Snellgrove, 1978, pi. 317, p. 406.

Fig. 144, p. 223
Dome-stupas.

a. Nagara Pathama, Brah Pathama, Thailand. Bussagli, 1973, 247.
b. Nagara Pathama, Monastery of Brah Padona, Thailand.
Bussagli, 1973, 247.
c. Peking, China. Boerschman, 1925, vol. 2., pi. 337.
d. Kaizantô, ("Opening Mountain Stupa"), Muromachi period (1338-
1573 A.D.), Bikôji temple, Saitama, Japan. Nihon no Bijutsu, 1969, , vol
10, no. 77, pi. 61.
e. Wat Chang Lorn, Sajjanalaya, Thailand. Bussagli, 1973, 234-235.
f. Tessei Hoto ("Iron Jewel Stupa"), Kamakura period (1192-1333),
Amida-dera, Japan. Nihon no Bijutsu, 1969, vol. 10, no. 77 (To), pi. 80.
g. Ta/iôiô ("Prabhutaratna stupa"), Great Stupa (Daitô) of the Negôji
temple, Muromachi period (1338-1573), Wakayama prefecture, Japan
Photo by author. Cf. Nihon no Bijutsu, 1969, vol. 10, no. 77, To, pi. 60.

Fig. 145, p. 223
Terrace-stupas
a. Bird's eye view of Borobudur, Java. Bernet-Kempers, 1959, pi. 67.
b. Shwesandaw pagoda, Pagan, Burma, 11th century A.D.
Snellgrove, 1978, 406.
c. Pu-kao Tong (Golden Mountain), Ayuthia, Thailand.
Bussagli, 1973, 241.
d. Mingalazedi, Pagan, Burma, 13th century A.D. Anon., The Way of the
Buddha, op. cit., 1956, 252; Zimmer, 1955, vol. 2, pi. 472.

Fig. 146, p. 224
Tower-stupas.
a. Mahâbodhi temple, Bodhgayâ, India. Bussagli, 1973, 60.
b. Bodhgayâ plaque, 2nd century A.D. Zimmer, 1955, vol. 1, pi. BlOb.
c. Votive stupa. Nihon no Bijutsu, 1969, vol. 10, no. 77, pi. 25.
d. Copy of the Mahâbodhi temple, Bodhgayâ, at Pagan, Burma.
Bussagli, 1973, 229.
e. Sian, Shensi province, China, 652 A.D., added to 701-705.
Boerschman, 1925, vol. 2., pi. 308.
f. Canton, China, c. 500 A.D. Boerschman, 1925, vol. 2., pi. 313.
g. Peking, China. Boerschman, 1925, vol. 2., pi. 321.
h. Honan province, China. Boerschman, 1925, vol. 2., pi. 319.
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i. Fan stupa, Kuo-hsiang-ssu, Kaifeng, Honan, China, Sung Dynasty.
Bussagli, 1973, 321.
j. "Twin pagodas", Suchow, Kiangsu, China. Bussagli, 1973, 323.

Fig. 147, p. 225
Chinese and Japanese tower-stupas.
a. Five storeyed ceramic stupa, Heian period (794-1185), Nâra
Museum, Japan. Nihon no Bijutsu, 1969, vol. 10, no. 77, pi. 145.
b. Five storeyed ceramic stupa, Nàra period (646-794), Tokyo National
Muséum. Nihon no Bijutsu, 1969, vol. 10, no. 77, pi. 144.
c. Canton, China, Ming Dynasty, Boerschman, 1925, vol. 2., pi. 314.
d. Hopei province, China. Boerschman, 1925, vol. 2., pi. 309.
e. Yun-chu-ssu pagoda, Mount Fang, Hopei, China, Tang dynasty.
Bussagli, 1973, 315.
f. Peking, China. Boerschman, 1925, vol. 2, pi. 316.
g. Pagoda of Fo-kuang-ssu, Yinghsien, Shansi, China, Liao Dynasty.
Bussagli, 1973, 324.
h. Peking, China. Boerschman, 1925, vol. 2., pi. 317.
i. Stupa of K'ai-yuan-ssu, Cheng-ting-hsien, Hopei, China.
Bussagli, 1973, 319.
j. Pagoda of the Sung-yueh-ssu, Sung-shan, Honan, China, 523 A.D.
(period of the Six Dynasties). 0. Siren, Sculpture Chinoise,
Paris/Bruxelles, 1925-1926, vol. 2, pi. 187; Bussagli, 1973,307.
k. "Colour of Iron" pagoda, Kaifeng, Honan, China, Sung Dynasty.
Bussagli, 1973, 326.
1. Five storeyed tower stupa, Heian period (794-1185 A.D.), Daigoji,
Kyoto, Japan. Nihon no Bijutsu, 1969, vol. 10, no. 77, pi. 33.
m. Three storeyed tower stupa, Kamakura period (1 185-1333 A.D.),
Kôfukuji, Nâra, Japan. Nihon no Bijutsu, 1969, vol. 10, no. 77, pi. 45.

Fig. 148, p. 227
Meru stone in the Tôpàvava dâgaba.
a. Section through the relic chamber. Drawing by author, after
Paranavitana, 1946, pi. V.
b. Meru stone. Drawing by author, after Parinavatana, 1946, pi. V.

Fig. 149, p. 227
Tower-stupas and temples as Mountains.
a. Burmese Mountain-temple. Ananda temple, Pagan, Burma.
Griswold, Kim and Pott, 1964, 34.
b. Sikhara of the Hindu temple. Brhadesvara temple, Bhuvanesvar,
India. Volwahsen, 1969, pi 155.
c. Bodghayâ, 7th century A.D., restored 19th century. Zimmer, 1955,
vol. 2, pi. 99.
d. Balinese Meru. Urs Ramseyer, The Art and Culture of Bali, Oxford
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University Press, 1977, p. 132 and pi. 137.
e. Japanese shumisan. Nihon no Bijutsu, 1969, pi. 33.

Fig. 150, p. 229
Mountain in the World Egg. Drawing by author.
a. Invisible Mountain in the Egg. Drawing by author.
b. Invisible Egg enclosing a tower-stupa. Drawing by author.

Fig. 151, p. 230
Geometry of the Daigoji stupa. Drawing by author.

Fig. 152, p. 230
Cross section through Borobudur. Mus, 1935, 13 and author.

Fig. 153, p. 230
Evolution of the Indian stupa into the Far-Eastern tower stupa.
Seckel, 1964, 114.

Fig. 154, p. 231
Evolution of the Chinese tower-stupa. Willetts, 1965, 393.

Fig. 155, p. 232
Vestigial dome-stupas at the summit of tower-stupas.
Left: Pagoda of K'ai-yuan-ssu, Cheng-ting-hsien, Hopei, China.
Bussagli, 1973, pl. 388,318.
Right: Spire of Yakushiji stupa, Nâra, Japan, early 8th century
A.D. Nara Rokudaiji Taikan 6 = Yakushiji, Tokyo, 1970, pl. 10;
Dallapiccola, 1980, XIX, 4.

Fig. 156, p. 233
Stupa standing on the summit of the Cosmic Mountain. Mingalazedi,
Pagan, Burma, 13th century A.D. Anon., Way of the Buddha, op. cit.,
1956, 252; Zimmer, 1955, vol. 2, pl. 472.

Fig. 157, p. 233
Terrace-stupas with multi-levelled bases.
Left: Aerial view of Phnom Bakheng, Angkor, Kampuchea.
Bussagli, 1973, 193.
Centre: Chorten of Tashi Go-mang (bKra-shis sgo-mang), Changspa,
near Leh, Ladakh. David Snellgrove and Tadeusz Skorupski, The
Cultural Heritage of Ladakh, Vikas Publishing House, New Delhi, 1977,
142.
Right: Wat Kukut, Lamphun, Thailand, 12th-13th century A.D.
Snellgrove, 1978, 408; Bussagli, 1973, 244.

Fig. 157, p. 234
Dome-stupa as Mount Meru. Drawing by author.

Fig. 158, p. 235
Divisions of the cycle as a vertical hierarchy. Drawing by author.

Fig. 159, p. 235
Buddhas in the five directions at Borobudur. Drawing by author.
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Fig. 160, p. 236
Buddhist cosmos. Drawing by author.

Fig. 161, p. 237
Mount Meru. Relief from the Powun-gaung caves, upper Burma.
M. van Heine-Geldern, reproduced in Mus, 1935, 359.

Fig. 162, p. 237
Section and elevation of the Buddhist cosmos. Drawing by author.

Fig. 163, P. 238
Sat-mahal-pâsâda, Polonnâruwa, Sri Lanka. Combaz, 1933, 137.

Fig. 164, p. 239
a. Chaldean double-ramped temple. Sir Bannister Fletcher, A History of
Architecture on the Comparative Method, 14th edn., 1948, 59.
b. Mesopotamian crenellations, Khorsabad. [Mus, 1935, 335.
c. Harmika surmounted by crenellations, Mathurâ. Combaz, 1932, 197;
cf. fig. 169a, p. 247 below.
d. Harmika surmounted by crenellations, Bhârhut. Combaz, 1932, 195.
e. Curves described by the planets in relation to the ecliptic.
Mus, 1935,335,340.
f. Planetary curves translated into crenellations. Drawing by author,
after Mus, 1935, 340.
g. Peaks and troughs of the planetary curve. Drawing by author, after
Mus, 1935,341.
h. Peaks and troughs represented as upward- and downward-
pointing triangles. Drawing by author.

Fig. 164(cont.), p. 240
Curve of the planet's progress expressed as scroll ornament,
i. Four vertical panels. Borobudur, Bosch, 1960, pi. 1; idem; idem pi. 3;
Candi Jago, East Java; Balinese wooden door panel,
j. Six horizontal panels. Candi Kalasan, Central Java and Banteay

Srei, Kampuchea, from Bosch, 1960, pi. 3; Ajantâ, from idem, pi. 4;
Bhârhut, idem; Bhârhut, idem; Bhârhut, idem.

Fig. 165, p. 241
Relation of Mesopotamian city and ziggurat. Drawing by author.

Fig. 166, p. 242
Japanese tower-stupas.
Left: Three storeyed stupa, Fujiwara Period (1226-1252), Jôruriji,
Kyoto, Japan. Nihon no Bijutsu, vol. 10, no. 77, 1969, pi. 45.
Centre: Five storeyed stupa, Heian period (794-1185 A.D.), Daigoji,
Kyoto, Japan. Nihon no Bijutsu, vol. 10, no. 77, 1969, pi. 33.
Right: Japanese thirteen storeyed stupa. Dansan Jinja, Muromachi
period (1338-1573 A.D.). Nihon no Bijutsu, vol. 10, no. 77, 1969, pi. 7.
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Fig. 167, p. 244
a. Plan of the Hall of Light. Drawing by author.
b. Chinese magic square. Drawing by author.
c. Plan of Ch'ang An. Drawing by author.

Fig. 168, p. 246
Harmikâ as a fence enclosing a tree, parasol or sacrificial post.
Left: Stupa 1, Sâncï, India, 2nd-3rd century B.C. Volwahsen, 1969,
pi. 21, detail.
Centre: Detail of relief slab showing the Great Stupa of Amarâvatï,
Andhra Pradesh, India, c. late 2nd century A.D., Government Museum,
Madras. Snellgrove, 1978, 36.
Right: Detail of votive slab, Amarâvati, 2nd century A.D.
Zimmer, 1955, vol. 2, pi. 98.

Fig. 169, p. 247
a. Harmikâ as hypaethral pavilion enclosing a tree. Railing medallion,
Mathurà, 1st century B.C. orlst century A.D. Zimmer, 1955, vol. 1, pi.
B10c;Benisti, 1960, pi. VII.
b( 1 ). Stupa adorned with nagas and resting on a lotus base. Caitya slab
showing the Râmagrâma stupa. Amarâvatï, 2nd century A.D., Govern-
ment Museum, Madras. Anon., Way of the Buddha, op. cit., 1956, 127;
Bosch, 1960, pi. 58b; Zimmer, 1955, vol. 2, pi. 97; (detail).
b(2). Harmikâ as hypaethral pavilion and fence combined. Relief on
the Prasenajit pillar, Bhàrhut, Madhya Pradesh, India, 2nd century
B.C., Indian Museum, Calcutta. Sneilgrove, 1978, 32; Bussagli, 1973, 26
c( 1 ). Detail of harmika at Bhàja, c. 6th century A.D. After Fergusson
and Burgess, Cave Temples of India, 1880, fig. 42, reproduced by Irwin
in Dallapiccola, 1980, 38.
c(2). Harmikâ at Ajantâ, Mus, 1935, 360, after Fergusson.

Fig. 170, p. 248
Forms of the harmika.
a. Interior of caitya-hail, Bedsa, India. Bussagli, 1973, 42.
b. Cave 10, Ajantâ. Volwahsen, 1969, pi. 40.
c. Harmikâ elaborated by returns. Caitya-hall, Kàrlï, early 2nd century
A.D. Volwahsen, 1969, pi. 30, detail.
d. Cave 10 (Visvakarman), Elurà, c. 700-750.
Zimmer, 1955, vol. 2, pi. 197, detail.
e. Cave 19, Ajantâ, c. 500-550 A.D.
Zimmer, 1955, vol. 2, pi. 180, detail.
f. Harmikâ of a Thai stupa showing eight columns. Wat P'ra Si Sanpot
(Royal Chapel), Ayuthia, Thailand. Bussagli, 1973, 240.
g. Harmikâ with eyes. Bodhnàth stupa, Nepal. Anon., Way of the
Buddha, op. cit., 1956, 221.
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h. Stupa of Cà-bàhï, near Kathmandu, Nepal. Snellgrove, 1978, 411.
i. Great Stupa of Svayambhu, near Kathmandu, Nepal.
Snellgrove, 1978, pi. 328, p. 412.

Fig. 171, p. 249
a. Harmikâ of the perforated stupas at Borobudur. Bernet
Kempers, 1959, pi. 92.
b. Superimposed sacred enclosures. Drawing by author.

Fig. 172, p. 251
a. and b. Hindu temples of the Northern and Southern types.
Brahmesvara temple, Bhuvanesvar, Volwahsen, 1969, pi. 155;
and Brhadesvara temple, Tanjore, 11th century A.D. Volwahsen,
1969,'pi. 75.
c. and d. High Altar at the summit of the temple. Brahmesvara temple
Bhuvanesvar, India, 11th century A.D., elevation. Volwahsen, 1969,
15^-152.
e. Amalaka of the Hindu temple. Volwahsen, 1969, 42, detail.

Fig. 173, p. 252
Varieties of the âmalaka column capital.
Brown, 1965, pi. XI, facing p. 12.

Fig. 174, p. 252
a. Stupa as two superimposed Eggs. Drawing by author.
b. Harmikâ as Sun. Drawing by author.
c. Harmikâ of stupa in cave 10, Ajantà. Volwahsen, 1969, pi. 40.

Fig. 175, p. 253
Columns with âmalaka capitals.
a. Cave 2, ElOri, c. 580-642 A.D. Zimmer, 1955, vol. 2, pi. 187.
b. Entrance to the caitya, Bedsa, India. Bussagli, 1973, 40.
c. Facade of Cave 10, Nâsik, 2nd century A.D. Frederic, 1959, 83.
d. Detail of column capital, Bedsa. Bussagli, 1973, 41.
e. Caitya hall, Kàrlï. Volwahsen, 1969, 41.
f. Caitya hall, Kârlï, 2nd century A.D. Volwahsen, 1969, pi. 31.
g. Facade of cave 10, Nâsik, 2nd century A.D.
Zimmer, 1955, vol. 2, pi. 45b.

Fig. 176, p. 254
Symbolic equivalence of the Hindu temple and the stupa. Drawing by
author.

Fig. 177, p. 255
High Altar at the summit of the Mountain-tower of the Hindu temple.
Kailasanatha temple, ElQrá. Volwahsen, 1969, pi. 71.

Fig. 178, p. 255
a. Tree growing from the top of Mount Meru. Borobudur relief.
Bosch, 1960, pi. 22a.
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b. Tree growing from a caitya-vrksa. Tukun Bahal, Kathmandu, Nepal
Drawing by Dr. Jan Pieper; Dallapiccola, 1980, pi. 1/5.
c. Tree growing from harmikâ. Amarâvatï, lst-2nd century A.D.,
Government Museum, Madras. Dallapiccola, 1980, pi. 1/4.

Fig. 179, p. 256
a. Javanese Gunungan showing the Tree growing from the summit of
the World Mountain. Bosch, 1960, pi. 67b.
b. Tree growing from the harmikâ. Panel from the base of the great
stupa, Amarâvatï, 2nd century A.D. Benisti, 1960, pi. XIV.

Fig. 180, p. 257
Meditation on the bodhimanda. Drawing by author.

Fig. 181, p. 259
a. Diamond World Mándala. MKDJT, vol. 3, 1172.
b. Jewel Stupa in the Diamond World Mándala. Drawing by author.

Fig. 182, p. 260
Descent to the Mountain summit. Drawing by author.

Fig. 183, p. 261
Pavilion at the summit of the Mountain.
a. Borobudur. Bernet Kempers, 1959, pi. 67.
b. Shwe Sandaw pagoda, Pagan, Burma, 11th century A.D.
Snellgrove, 1978, 406.
c. Indian drawing. Combaz, 1933, 5.

Fig. 184, p. 262
a. Gilt bronze "Precious Box Seal Stupa" (hôkyôintô). Kamakura period
(1192-1333 A.D.), Kongôbuji, Kôyasan, Wakayama prefecture, Japan.
Nihon noBijutsu, 1969, vol. 10, no. 77, pi. 74.
b. Japanese Sumeru platform. Saunders, 1960, fig. 53, p. 133.
c. Japanese "yoga-stupa" (yuga-to). Modern, Kôyasan, Wakayama
prefecture. Nihon noBijutsu, 1969, vol. 10, no. 77, pi. 62.

Fig. 185, p. 263
Sikhara and stûpikâ of the Hindu temple.
Left: Elevation of Brahmesvara temple, Bhuvanesvar.
Volwahsen, 1969, pi. 155.
Right: Pida-Deul of Brahmesvara temple, Bhuvanesvar.
Volwahsen, 1969, 145, detail.

Fig. 186, p. 264
a. Buddha's topknot enshrined in Indra's Heaven. Relief on the
Ajâtasatru pillar of the stupa, Bhârhut, Madhya Pradesh, India, 2nd
century B.C. Indian Museum, Calcutta. Snellgrove, 1978, 29; Zimmer
1955, vol. 2, pi. 32; etc
b. Sakyamuni cutting his hair tuft. Tibetan temple banner, c. 17th
century A.D., Musée Guimet, Paris. Anon., Way of the Buddha, op. cit.,
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58; Zimmer, 1955, vol. 2, pi. 607.
c. Adoration of the Buddha's topknot. Sâncï, Stupa 1, left pillar, 1st
century B.C. Anon., Way of the Buddha, op. cit., 1956, 129.

Fig. 186, p. 265
Homologies of the Buddha, temple and stupa. From left: tower stupa,
Seckel, 1964, p. 114; drawing by author; Buddha image, Seckel, 1964,
192; drawing by author; Indian temple sikhara, Volwahsen, 1969, 145

Fig. 187, p. 266
a. Harmikâ of the Ruwanweli stupa, Anuradhâpura, Sri Lanka, 2nd
century B.C.
b. Superimposed deposits. Drawing by author.
c. Harmikâ deposit box enclosed within a fence. Drawing by author.

Fig. 188, p. 267
Location of the ritual deposits: a. in the Hindu temple; b. in the
Javanese Candi. Drawing by author.

Fig. 189, p. 270
Solar and polar symbolism. Drawing by author.

Fig. 190, p. 270
Projection of the North-pointing pole onto the North-South axis of the
plane of earth. Drawing by author.

Fig. 191, p. 271
Pathways of the Comprehensor and of the unregenerate. Drawing
by author.

Fig. 192, p. 271
Ascending and descending courses of the sun. Drawing by author.

Fig. 193, P. 272
Vertical ascent represented on the horizontal plane. Drawing by
author.

Fig. 194, p. 273
Foundation stone of a Japanese tower-stupa. Cf. above, fig. 72, p. 130.

Fig. 195, P. 276
Buddha's nativity. Nâlandâ, India, 11th century A.D., Indian Museum,
Calcutta. Anon., Way of the Buddha, op. cit., 40.

Fig. 196, p. 276
Seven steps of the Buddha. Infant Buddha: Nâra period (710-794 A.D.)
Tôdaiji, Nâra Museum. Genshoku Nihon no Bijutsu, Tokyo, 1967, vol. 3
(Nâra nojiin to Tempyô Chokoku), pi. 27, 32. Lotuses by author.

Fig. 197, p. 276
Buddha's seven steps to the Sun Door. Drawing by author.

Fig. 198, p. 277
Equivalence of the steps to the North and to the zenith. Drawing by
author.
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Fig. 199, p. 278
Buddha's 9 x 2 steps of the cankrama. Drawing by author.

Fig. 200, p. 283
Stairways with serpent balustrades.
a. (above): Mingalazedi, Pagan, Burma, 13th century A.D. Anon., Way of
the Buddha, op. cit., 1956, 252; Zimmer, 1955, vol. 2, pi. 472; Le May,
1954, fig. 26.
b. (above): Stupas at Tapa Sadâr, Ghazni, Afghanistan, 8th century A.D
Snellgrove, 1978, 193.
c. (above): Stairway on west facade, Borobudur, Java. Zimmer, 1955,
vol. 2, pi. 477
a. (below): Candi Mendut, Java. Bernet-Kempers, 1959, pi. 47.
b. (below): Angkor Wat, Kampuchea, 1st half of 12th century. Sekaino
Bunka Shiseki, Tokyo, 1968, vol. 5, Ankôru Watto, pi. 3.

Fig. 201, p. 284
Serpent balustrades at Angkor Thorn.
Left: Bussagli, 1973,213.
Right: Bridge balustrade to south gate, Angkor Thorn, second half of
12th century A.D. Sekai no Bunka Shiseki, Tokyo, 1968, vol. 5, Ankôru
Watto, pi. 45, p. 97.

Fig. 202, p. 285
a. Buddha's descent from the Trayastrimsa Heaven. Relief on the
Ajâtasatru pillar of the stupa, Bhârhut, Madhya Pradesh, India, 2nd
century B.C. Indian Museum, Calcutta. Sneilgrove, 1978, 29; Zimmer,
1955, vol. 2, pi. 32b; Anon., Way of the Buddha, op. cit., 94; etc.
b. Serpent-balustrade, Vietnam. Combaz, 1939, 78.
c. Stairways in the four directions. Shwe Sandaw Cetiya, Pagan, Burma
Griswold, Kim and Pott, 1964, 24.
d. Stairways in the four directions. Combaz, 1932, 249;
cf. Tucci, 1932, 21.

Fig. 203, p. 286
Vertical ascent, spiral ascent and pradaksina. Drawing by the author.

Fig. 204, p. 287
a. Wheel of the colours. Drawing by author.
b. Colours and the seven directions of space. Drawing by author.

Fig. 205, p. 288
Correlation of the five Buddhas of the Matrix World, the shapes of the
Stupa of Five Cakras and the five colours. Drawing by author.

Fig. 206, p. 288
Left: Vajrasattva Bodhisattva (Kongôsatta Bosatsu) in the Diamond
World Mándala. Omurohan wood block print, op. cit.
Right: Mahâvairocana Tathàgata (Dainichi Nyorai) in the One Seal
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Assembly (ichi-inne) of the Diamond World Mándala (kongokai-
mandara). Omurohan wood block prints, op. cit.

Fig. 207, p. 289
Rainbow arch. Evans-Wentz, 1958, facing p. 1.

Fig. 208, p. 290
Boundary Path of the Central Mansion of the Matrix Mándala.
Rambach, 1979, op. cit., 1979, 52.

Fig. 209, p. 290
a. Rainbow border separating the realms of existence in the Wheel of
Existence. Waddell, 1895, facing p. 108, detail.
b. Rainbow border of a Tibetan thanka. Mándala of Durgatipari-
sodhana. Jose and Miriam Arguelles, Mándala, Berkeley and London,
Shambala, 1972, 90., detail.

Fig. 210, p. 291
Continents in the directions around Mount Meru. Drawing by author.

Fig. 211, p. 292
Examples of nagas and nagls, shown with five- and seven-beaded
serpent halos.
a. Naga and nâga queen. Exterior niche, Cave 19, Ajantà, 500-550 A.D.
Zimmer, 1955, vol. 2, pi. 181.
b. Naga couple. Detail, south wall, Temple of the Sun, Konàrak, Orissa,
India, 8th century. Zimmer, 1955, vol. 2, pi. 368.
c. Nâga and naginl, Central India, c. 10th century A.D.
Frederic, 1959, 331.
d. Nâga king, probably 6th or 7th century A.D.
Zimmer, 1955, vol. 1, pi. Al6a.

Fig. 212, p. 293
a. Five-headed nâga, east gate of Banteay Srei, Kampuchea, 967 A.D.,
Sekai no Bunka Shiseki, Tokyo, 1968, vol. 6, Ankôru Watto, pi. 95.
b. Mucalinda Buddha. Kampuchea, 12th century A.D.
Zimmer, 1955, vol. 2, pi. 561.
c. Wisdom Sword of Acalanàtha Vidyaràja. Pierre Rambach, Art of
Japanese Tantrism, 1979, op. cit., 140.

Fig. 213, p. 294
a. Makara head, Candi Sewu, Java. Bernet Kempers, 1959, pi. 106.
b. Svadhisthâna-cakra. Drawing by author.
c. Visnu sleeping on the Cosmic Serpent Ananta. Deogarh, Uttar
Pradesh, India, c. 500 A.D. Kramrisch, 1954, pi. 52.

Fig. 214, p. 295
a. Two diagrammatic representations of the ascending and descending
Waters. Drawing by author.
b. Makara heads. Central Java. Museum of Asiatic Art, Amsterdam.
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Bernet Kempers, 1959, pi. 107-108.
c. Javanese kâlamakara, with deer heads substituting for makaras.
Candi Sukuh, Central Java. Bosch, 1960, pi. 41a.

Fig. 215, P. 295
a. Makara rainbow. Gunung Penanggungan, East Java.
Bosch, 1960, pi. 41c
b. Ascending and descending currents of the cosmos.
Drawing by author.

Fig. 216, p. 296
Spirals adorning the ends of gate lintels.
Left: Detail of eastern gate, Stupa 1, Sàncï. Frederic, 1959, 73.
Right: West gate, seen from stupa 1, Sàncï. Frederic, 1959, 73.

Fig. 217, p. 297
a. Ascending and descending spirals emanating from the poles of the
Cosmic Egg. Drawing by author.
b. Double spiral. Drawing by author.
c. Makara with spiral body. Gateway lintel, Bhârhut, c. 100 B.C., Indian
Museum, Calcutta. Kramrisch, 1954, pi. 19.
d. Naga spiral in Bâdâmï ceiling. 6th century A.D. Jill Puree, The Mystic
Spiral, London, Thames and Hudson, 1974, pi. 3.

Fig. 218, p. 297
Pneuma-physiology of the human body. Avaion, 1959, frontispiece;
Govinda, 1959, 146; etc.

Fig. 219, p. 301
Inner Gander
Left: North wall, Virupaksa temple, Pattadakal, S.W. Deccan, c. 740 A.D
Kramrisch, 1953, pi. 67.
Right: Medallion on first terrace, Candi Pana taran, Java. Bernet
Kempers, 1959, pi. 282.

Fig. 220, p. 302
a. Bodhisattva Samantabhadrayu. Waddell, 1895, 14.
b. Bodhisattva Samantabhadrayu. Sawa, 1971, fig. 59, p. 85.
c. Union of the breaths in the form of embracing Ganesas.
MKDJT.vol. 1,383.
d. Ni-ô, "Kings of Virtue", gate guardians to Kôfukuji, Nàra, Japan,
painted wood, late 12th century.

Fig. 221, p. 303
Brahma (Bontenno) riding on four ganders. 9th century A.D., Lecture
Hall, Kyôôgokokuji (Tôji), Kyoto, Japan. Genshoku Nihon no Bijutsu,
Tokyo, 1968, vol. 5, pi. 11; Sawa, 1972, pi. 112.

Fig. 222, p. 304
Ascending and descending influences in the stupa. Drawing by author.
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Fig. 223, p. 304
Snake coiled around liúga. Varanasi, contemporary. Rawson, 1972, 83.

Fig, 224, p. 305
a. Serpent coiled around the World Egg. J. Bryant, Analysis of Ancient
Mythology, 1774, reproduced in David Maclagan, Creation Myths,
London, Thames and Hudson, 1977, 16.
b. Serpent stones in South India. Nagakals, Mysore.
Zimmer, 1955, vol. 1, pi. B2a.

Fig. 225, p. 305
Ascending and descending forces in man and in the stupa. Drawings
by the author.

Fig. 226, p. 306
Examples of kâlamakaras from Javanese candis
a. Candi Kalasan, Java. Detail of south facade.
Bernet Kempers, 1959, pi. 101.
b. Gedong Sanga, Central Java. Bosch, 1960, pi. 1 la.
c. Candi Puntadewa, Dieng Plateau, Java. Bernet Kempers, pi. 27.
d. Borobudur. Bosch, I960, pi. 9a.
e. Buddha image framed by a kâlamakara. Aksobhya Buddha,
Kurkihar, Bihar, India, 11th century A.D., Patna Museum.
Snellgrove, 1978, 283.

Fig. 227, p. 307
a. Kâlamakara in the Japanese Matrix World Mándala.
MKDJT.vol. l , p . 1.
b. Rain producing union of opposites. Drawing by the author.

Fig. 228, p. 308
a. Stupa framed by a kâlamakara. Relief, Borobudur.
Dallapiccoia, 1980, 295.
b. Buddha standing beneath a kâlamakara. Kandy, Sri Lanka,
17th-18th century A.D., National Museum, Colombo.
Snellgrove, 1978, 305.
c. Balinese Face of Glory with a single eye. Bosch, 1960, pi. 5 le.
d. Ditto. Bosch, 1960, pi. 5 Id. Cf. Bernet Kempers, 1959, pi. 316.

Fig. 229, p. 309
The makara and the zodiac. Drawing by author.

Fig. 230, p. 310
Varuna (Suiten), the Water God. MKDJT, vol. 3, 1321.

Fig. 231, p. 311
Nodes of the moon's orbit. Drawing by author.

Fig. 232, p. 312
Kirrtimukha. Siva temple, Prambanan, Java. Bosch, 1960, pi. 9b.
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Fig. 233, p. 313
Downflow of amrta in the kalamakara and in the yogin.
Drawing by author.

Fig. 234, p. 314
Indra on the elephant Airàvata. Portal, north library, Banteay Srei,
Kampuchea, late 10th and early 11th century A.D.
Zimmer, 1955, vol. 2, pi. 529.

Fig. 235, p. 315
a. Indra (Taishakuten) on Airàvata. MKDJT, vol. 3, 1469;
Sawa, 1972, pi. 79.
b. Elephant frieze. Kailasanatha temple, Elürá, c. 750-850 A.D.
Zimmer, 1955, vol. 2, pi. 209.

Fig. 236, p. 316
a. Gaja-Laksmi. Medallion on railing, Bharhut, Madhya Pradesh,
India, 2nd century B.C. Indian Museum, Calcutta. Snellgrove,
1978,26.
b. Indra (Taishakuten) riding on Airàvata. 9th century A.D.,
Kyôôgokokuji (Tôji), Kyoto, Japan. Genshoku Nihon no Bijutsu,
Tokyo, 1968, vol. 5, pi. 9.

Fig. 237, p. 318
Subtle pneuma-physiological centres in the body. Drawing by author.

Fig. 238, p. 320
The mast in the dome-stupa. Drawing by author.

Fig. 239, p. 321
The mast in the tower-stupa. Drawing by author.

Fig. 240, p. 321
a. Section through the Hôryuji stupa, showing the heart pillar (shin-
bashira). Late 7th century A.D. From Hihô I = Hdryuji I, Tokyo, 1970,
151, repr. in Dallapiccola, 1980, 257.
b. Section through a Prabhutaratna stupa (Tahô-tô). Ishiyama-dera,
near Kyoto, Japan. Dallapiccola, 1980, 259.

Fig. 241, p. 322
Vedic sacrificial post (yupa), mast of the stupa, and a litiga.
Drawing by author.

Fig. 242, p. 323
Examples of litiga finials on Indian and Javanese stupas.
Upper left: Ancillary temple, Candi Sewu, Java. Bussagli, 1973, 183.
Upper centre: Bonji-hôkyôintô ("Seed Syllable Precious Box Seal
Stupa", gilt bronze, Kamakura period (1192-1333 A.D.), Shômyôji,
Yokahama, Japan. Nihon no Bijutsu, 1969, vol. 10, no. 77 (To), pi. 125.
Upper right: Reconstruction drawing of the stupa at Sumberawan.
V. R. van Romondt, "De Werkzaamheden aan de Oudheid te
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Soemberawan", Oudheidkundige Dienst in Nederlansch-Indie,
Rapporten, 1938, 2, Batavia, 1940, 5-28; Dallapiccola, 1980, 297.

Fig. 243, p. 324
Javanese Mountain-caucus surmounted by stupas with liùga
finials. Ancillary temple, Candi Sewu, Java.
Bernet Kempers, 1959.pl. 124.

Fig. 244, p. 325
a. Single and triple parasols on the stupas at Sâncï. Drawing by
author, after Bhârhut relief, 2nd century B.C., reproduced in A.
Cunningham, Bhârhut, 1879, pi. XIII.
b. Tree and Parasol associated. Candi Mendut.
Bernet Kempers, 1959, pi. 53.
c. Idem. Borobudur. Bosch, 1960, pi. 20.

Fig. 244, p. 326
Examples of parasols
a. Relief on the Prasenajit pillar, Bhârhut, Madhya Pradesh, India,
2nd century B.C., Indian Museum, Calcutta. Drawing by author.
Cf. fig. 169 b(2), p. 247 above.
b. Stupa in cave 19, Ajantà, India, 500-550 A.D. Drawing by author.
c. Borobudur, Java. Drawing by author, after Combaz, 1933, 122;
cf. Bosch, 1960, pi. 20.
d. Relief, Borobudur. N. J. Krom and T. van Erp, Beschrijving van
Barabudur, 's-Gravenhage: Martinus Nijhoff, 5 vols., 1920-1931.
pi. vol. 1, Afd. 5, pi. XLI, fig. 366; Dallapiccola, 1980, 296.
e. Square pavilion of the Mandalay pyatthat. Mus, 1935, 360.
f. Combaz, 1933, 123.
g. Drawing by author, after Combaz, 1933, 120.
h. Standing Buddha. East India, 10th-l 1th century A.D., British
Museum, London. Snellgrove, 1978, 293.

Fig. 245, P. 327
a. Relief showing parasols in the form of a tree. Panel from the base
of the great stupa, Amarâvatï, 2nd century A.D. Benisti, 1960, pi. XIV
b. Railing fragment, Amarâvatï, late 1st century A.D.
Zimmer, 1955, vol. 2, pi. 38c; Bosch, 1960, pi. 58b.
c. Tibetan stupa, showing the separation of spire discs and parasol.
Stupa gateway to Lhasa, Tibet. Photo by author; cf. Toganoo, 1971, pi.
75; Alan R. Warwick, With Younghusband in Tibet, London, Frederick
Muller, 1962, between pp. 88 and 89.

Fig. 246, p. 328
Tree growing from the stupa harmikâ. Jaggayapeta, c. 1st century B.C.
Government Museum, Madras. Dallapiccola, 1980, pi. 1/3.
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Fig. 247, p. 329
Examples of spires with the levels marked by grooves or discs.
a. Drawing by author, after Combaz, 1933, 122.
b. Drawing by author, after Combaz, 1933, 120.
c. Drawing by author, after Combaz, 1933, 120.
d. Drawing by author, after Combaz, 1933, 122.
e. Detail of rock-cut relief at Bedulu, Bali. W. F. Stutterheim, "Enkele
Oudheden van Bali", Djawa, 16 (1936) 74-87, repr. Dallapiccola, 1980,
295.
f. Spire of Yakushiji stupa, Nàra, Japan, early 8th century A.D.
Nâra Rokudaiji Taikan 6 = Yakushiji, Tokyo, 1970, pi. 10;
Dallapiccola, 1980, XIX, 4.

Fig. 248, p. 331
The Buddhist cosmology, showing the hierarchy of heavens.
Drawing by author.

Fig. 249, p. 332
The Buddhist cosmology.
Left: BKDJT, vol. 3, pi. 160, fig. 760.
Right: Tibetan painting of the Budhist cosmos. Waddell, 1895, facing p
78; BKDJT, vol. 3, pi. 159, fig. 758.

Fig. 250, p. 337
The loci oí Enlightenment in the stupa. Drawing by author.

Fig. 251, p. 338
The layers of invisible domes enclosing the stupa. Drawing by author.

Fig. 252, p. 339
Caitya-halls with false rafters coming together at the roof plate
directly above the vertical axis of the stupa.
a. Plan and section of the caitya-hall at Kàrlï. Volwahsen, 1969, 41.
b. Stupa in caitya-hall, Kàrlï, Maharashtra, India, 2nd century B.C.
cf. Snellgrove, 1978, 34.
c. Cave-temple at Bhàja. After Volwahsen, 1969, 99.
d. Plan and section of the small cave-temple at Guntupalle.
Volwahsen, 1969, 96.
e. Stupa in caitya-hall at Ajantà, cave 26, Maharashtra, India, c. 600-
640 A.D. Snellgrove, 1978, 35.
f. Caitya-hall at Ajantâ, cave 19, c. 7th century A.D. Anon., Way of the
Buddha, op. cit., 1956, 166; Frederic, 1959, 137.

Fig. 253, p. 340
Paranavitana's conjectural reconstruction of the domed cetiya that
originally enclosed the ThOparama in Sri Lanka. Drawing by author,
following Paranavitana, 1946, fig. 13, p. 94.
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Fig. 254, p. 341
The twofold revelation of the Vajra-sekhara-sütra. Drawing by author

Fig. 255, P. 342
Examples of jewel and vase pinnacles
a. Spire of the stupa, Ishiyama-dera, Kyoto, Japan. Combaz, 1932, 298.
b. Fang-chan hsien, China. Combaz, 1932, 266.
c. Detail from H. H. Godwin Austen, "On the System Employed in
Outlining Figures of Deities and Other Religious Drawings, as Practised
in Ladakh, Zaskar, etc.", in Journal of the Asiatic Society of Bengal, 33
(Calcutta, 1865) pp. 151-154, shown in Dallapiccola, 1980,209.
d. Spire of Yakushiji stupa, Nâra, Japan, early 8th century A.D. Cf.
above, fig. 247f, p. 329.
e. Relief, Borobudur. N. J. Krom and T. van Erp, Beschrijving van
Barabudur, 's-Gravenhage: Martinus Nijhoff, 5 vols., 1920-1931,
pi. vol.1, Afd. 5, pi. XLI; Dallapiccola, 1980, 296.
f. Spire of a modern Nepalese stupa. Govinda, 1976, 42.
g. Tentative reconstruction of the spire of a Nepalese stupa with
amalaka-kalasa termination. Govinda, 1976, 42.

Fig. 256, p. 342
Examples of vases.
a. Vase shown on a relief panel, Amarâvatï, c. 2nd century A.D.
Combaz, 1933,39.
b. Abhiseka (kanjô)vase in the Matrix Mándala (taizô-mandara),
Japan. Omurohan wood block prints, op. cit.
c. Vase shown on a relief panel, Borobudur. Combaz, 1933, 37.
d. Abhiseka vase, Japan. Saunders, fig. 109, p. 195.
e. Abhiseka (kanjo)vaset Japan. Omurohan wood block prints, op. cit.
Cf. Saunders, 1960, fig. 110, p. 195; Rambach, The Art of Japanese
Tantrism, 1979, 95.
f. Vase shown on relief panel, Sand. Combaz, 1933, 37.

Fig. 257, p. 343
a. Japanese reliquary vase. Kamakura period (1192-1333 A.D),
Chôfukuji, Nâra, Japan. Nihon no Bijutsu, 1967, vol. 8, no. 16, pi. 3;
idem, 1969, vol. 10, no. 77, pi. 73.
b. Vase-stupa depicted on a panel at Borobudur. Bosch, 1960, pi. 63.
c. Vase (kalasa)zt the pinnacle of the Hindu temple. Kesava temple,
Somnathpur, India, 3rd century A.D. Volwahsen, 1969, pi. 113.

Fig. 258, p. 344
Vases within the stupa. Drawing by author.

Fig. 259, p. 345
One Sign Assembly (ichi-inne) of the Diamond World Mándala
(vajradhâtu-mandala. Jap. kongôkai-mandara). Omurohan prints, op.
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cit. Cf. Rambach, Art of Japanese Tantrism, 1979, 95.
Fig. 260, p. 347

Void Point
a. Seed syllable am. Drawing by author.
b. Spire of the Tibetan stupa, with Sun and Moon finial. Drawing by
author.

Fig. 261, p. 348
a. Seed syllable ah. Drawing by author.
b. Nirvana points on the pinnacle of the Japanese stupa. Spire of
Yakushiji stupa, Nâra, Japan, early 8th century A.D. Cf. above, fig
247f, p. 329.

Fig. 262, p. 348
Examples of gourd finials on Chinese stupas.
Combaz, 1933,55 and 122.

Fig. 263, p. 349
a. Bodhisattva Cintâmanicakra (Nyoirin Kannon). Early Heian (Jogan)
period, mid-9th century A.D., Kanshinji, Osaka prefecture, Japan.
Snellgrove, 1978,261.
b. Sharitô ("Relic Stupa11), Kairyuoji, Japan. Nihon no Bijutsu, 1967,
vol. 8, no. 16,pl/28pl. 28.
c. GottfltoC'Five Cakra Stupa11), gilt bronze, Fujiwara period
(1226-1252 A.D.), Kômyôbô (priest's residence), Hiroshima, Japan.
Nihon no Bijutsu, 1969, vol. 10, no. 77 (To), pi. 75.

Fig. 264, p. 350
Examples of Japanese jewel-reliquaries.
Left: Mitsukan-hoju-sharit5("]ewei Relic Stupa forSecret
Visualization"), Kamakura period (1192-1333), Saidaiji, Nâra, Japan.
Nihon no Bijutsu, 1969, vol. 10, no. 77 (To), pi. 95.
Right: Shinroku-hoju-kasuga-shaitd ("Sacred deer Jewel Kasuga
Relic Stupa11), Kasuga, Japan. Nihon no Bijutsu, 1969, vol. 10, no.
77, pi. 94.

Fig. 265, p. 350
Jewel finial of the Yume-dono hall, HôryOji, Nâra, Japan, 8th century.
Sekai Bijutsu ZenshO, 1962, vol. 3, pi 20.

Fig. 266, p. 351
Stupas in the form of vases.
Right: Borobudur. N. J. Krom and T. van Erp, Beschrijving van
Barabudur, 's-Gravenhage: Martinus Nijhoff, 5 vols., 1920-1931,
pi. vol. 3, Afd 1, pi. 44, fig. m; Dallapiccola, 1980, 294; Bosch,
1960, pi. 64b.
Centre: Bronze reliquary casket. W. F. Stutterheim, "Een bronzen Stupa
De Oudheden-collectie Resink-Wilkens11, Djawa, 14 (1934), 167-197;
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Dallapiccola, 1980, 296.
Fig. 267, p. 352

Jewel at the apex of the stupa's invisible dome. Drawing by author.
Fig. 268, p. 356

Buddha Amitabha (Amida Butsu) seated within a halo of flames. Wood
lacquered gold leaf sculpture by Jochó, late Heian (Fujiwara) period,
1053 A.D., Hôô-dô, Byôdôin, Uji, Japan. Snellgrove, 1978, 38 1.

Fig. 269, p. 356
Flame (jyotis) issuing from the Buddha's usnlsa. Chiengmai, Thailand,
14th century. Zimmer, 1955, vol. 2, pi. 593a.

Fig. 270, p. 356
Buddha surrounded by a halo of flames. Kurkihar, Bihar, India, 11th
century A.D., Patna Museum. Snellgrove, 1978, 282.

Fig. 271, p. 359
Adoration of the Buddha represented by a stupa. Medallion,
Amarâvatï, 2nd century A.D. Zimmer, 1955, vol. 2, pi. 95a.

Fig. 272, p. 361
Assimilation of the Body of the Buddha and the stupa. Mus, 1935, 105

Fig. 273, p. 361
Nepalese stupa with eyes painted on the harmikâ. Bodhnâth stupa,
Nepal. Anon., Way of the Buddha, op. cit., 1956, 221.

Fig. 274, p. 361
Assimilation of the Body of the Buddha and the stupa. Chinese
Buddha image (460-750 A.D.), Seckel, 1964, fig. 57, p. 192, with
Tibetan stupa superimposed by the author.

Fig. 275, p. 275
Assimilation of the stupa pinnacle and the flame (jyotis) that issues
from the Buddha's usnlsa. Stupa: drawing by author; seated Buddha:
U Thong, Thailand, Snellgrove, 1978, 322.

Fig. 276, p. 363
Left: Appearance of the stupa at the preaching of the Saddharma-
pundarlka-sutra. Copper plate, Nâra period (646-710 A.D.), Hasedera,
Kara, Japan. Nihon no Bijutsu, 1969, vol. 10, no. 77, frontispiece;
Genshoku Nihon no Bijutsu, Tokyo, 1967, vol. 3 (Nâra nojiin to
Tempyo Chôkoku), pi. 84.
Right: Saddharma-pundarlka-sütra Mándala (Hokkekyô-mandara).
MKDJT,vol. 5, 2002.

Fig. 277, p. 364
Buddhas and stupas juxtaposed in a frieze at Amarâvatï. 2nd century
A.D. Benisti, 1960, pi. V.
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Fig. 278, p. 364
Adoration of the stupa
a. Pillar panel, east gate of stupa 1, Sâncï, 2nd-3rd century B.C.
Benisti, 1960, pi. X, B.
b. Adoration of the stupa by elephants. Relief block from stupa gate,
Amarâvatï, Andhra Pradesh, India, 2nd century A.D., British Museum,
London. Snellgrove, 1978, 32.
c. Lintel of the south gate of stupa 1, Sâncï, 2nd-3rd century B.C.
Benisti, 1960, pi. X, C.
d. Panel on a pillar, south gate of stupa 1, Sâncï, 2nd-3rd century
B.C. Benisti, 1960, pi. VI, A.

Fig. 279, p. 365
a. - c. Bronze stupa opening to reveal a Buddha seated within.
Nàgapattinam, Tamil Nadu, India, c. 13th century A.D., Government
Museum, Madras. Snellgrove, 1978, 294.
d. Japanese Jewel Stupa (hôtô) opening to reveal a Jewel. Fujiwara
period (1226-1252 A.D.), Bôfutenmangû, Bôfu, Japan. Nihon no Bijutsu
1969, vol. 10,no. 77, pi. 70.
e. Stupa from Borobudur with Buddha image on its front surface. N. J.
Krom and T. van Erp, Beschrijving van Barabudur, 's-Gravenhage:
Martinus Nijhoff, 5 vols., 1920-1931. pi. vol. 2, Afd. 12, pi. VII, fig. 13;
J. E. van Lohuizen-de-Leeuw, The Dhyâni Buddhas of Barabudur11,
Bijdragen tot de Taal-, Land- en Volkenkunde, 121 (1965), 385-416;
Dallapiccola, 1980,300.
f. Stupa with Buddha image on its front surface. Cave 10, ElOrâ
(Visvakarman), c. 700-750 A.D. Zimmer, 1955, vol. 2, pi. 197.
g. - h. Stupas on the circular terraces at Borobudur and one of the
Buddha images they contain. Borobudur. Combaz, 1932, 221;
Bernet Kempers, 1959, pi. 96.

Fig. 280, p. 367
Correlation of the parts of the stupa and the doctrine according to
the Vaidurya-gy s'el Drawing by author.

Fig. 281, p. 368
Correlation of the dimensions of the stupa with doctrinal concepts
according to the Kriyasamgraha. Drawing by author, following
Benisti, 1960, figs. 9-12, pp. 106-107.

Fig. 282, p. 371
Stupa identified with the Dharma. Saishôôkyô-kyôtô-mandara-zu
("Sutra Stupa Mándala Painting of the Saishôôkyd'), Fujiwara period
(1126-1152 A.D.), ChOsonji, Iwate prefecture, Japan. Nihon no Bijutsu,
1969, vol. 10.no. 77, pis. 250 and 251.



443

Fig. 283, p. 374
a. Stupa of the Five Elements (gorintô) showing correlations with the
five shapes, five colours and five Buddhas. Drawing by author.
b. Stupa of the Five Elements inscribed with seed syllables.
Rambach, Art of Japanese Tantrism, 1979, 61.

Fig. 284, p. 375
Correlation of the parts of the Stupa of the Five Elements and the
cakras in the body. Rambach, Art of Japanese Tantrism, 1979,
107.

Fig. 285, p. 375
Examples of the Stupa of the Five Elements (gorintô).
Upper left: Five cakra stupa (gorintô). Kamakura period (1192-1333
A.D.), Umiya Jinja, Shiga prefecture, Japan. Nihon no Bijutsu, 1967, vol
8, no. 16, (Butsu-gu), pi. 29; idem, 1969, vol. 10, no. 77, pi. 77.
Upper right: Gorintô, Kamakura period (1192-1333 A.D.), Gokurakuji,
Kamakura, Japan. Nihon no Bijutsu, 1969, vol. 10, no. 77, pi. 78.
Lower left: Goriníó with hexagonal base. Silver and quartz, Kamakura
period (1192-1333 A.D.), Shitennoji, Osaka, Japan. Nihon no Bijutsu,
1969, vol. 10.no. 77, pi. 13.
Lower right: Gorintô, Kamakura period (1192-1333 A.D.), Hashidera,
Kyoto, Japan. Nihon no Bijutsu, 1969, vol. 10, no. 77, pi. 76.

Fig. 286, p. 377
Examples of the Stupa of the Five Elements (gorintô).
Left: Stone gorintô, Kamakura period (1192-1333 A.D.), Oku-no-in
(Inner Sanctuary), Koyasan, Wakayama prefecture, Japan. Nihon no
Bijutsu, 1969, vol. 10, no. 77, pi. 208.
Centre: Gorintô m the form of a Jewel Stupa (hôtô). Kamakura period
(1192-1333 A.D.), Nâra National Museum, Nara, Japan. Nihon no
Bijutsu, 1969, vol. 10, no. 77, pi. 12.
Right: Stone gorintô m the form of a Jewel Stupa (hôtô). Kamakura
period (1192-1333 A.D.), Saimyôji, Shiga prefecture, Japan. Nihon no
Bijutsu, 1969, vol. 10, no. 77, pi. 15-
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INDEX

Numbers in italics refer to illustration captions

a, 302, 303, 347, 347n, 347, 348,
348

Abhayagiri, 226
abtiaya-mudrâ, 143
Abhidhamma, 330, 368
Abhidhammatha-sangaha, 368n
Abhidharmakosa, 159, 159, 160,

329n, 336
abhijna, 367, 368
abhinivesa, 197
abhiseka, 93-94, 279, 316, 342,

345; ...-bhurni, 346
abjaja, 205
absolute truth, 369
Acalanatha Vidyaràja, 124, 124,

293
actionless activity, 211, 21 In,

212 ,213 ,216
Adam, 183n
Adamantine,... Path, 319, see also

Diamond Way;... Throne, see
Diamond Throne

adarsa-juana, 139n
âdhârasilâ, 131, 13In, 267
Adi, ...-Buddha, 131, 145, 145n,

147, 148, 149, 152, 205, 214,
361; ...-Buddha stupa, 135,
145, 145n, 146, 149,200,
214; ...-Prajna, 214, 214

Aditi, 38
Adityas, 122
adoration of the stupa, 359, 364
advaita, 215, 319, 375
Advayavajra, 136
Agama-sutras, 106n
agga, 280
aggadvâra, 280
Agni, 38, 46, 49, 51 ,61 , 98, 118,

120, 160, 164, 170, 171n,
172, 196,201,269, 274,275,
322, 356;..., eight forms of,
49;.... five forms of, 49-51

agnicayana, see Vedic fire altar
Agni-Prajâpati, 98
a_h, 348
ahavanlya, 101
Ahlsuva, 118
aidüka, 323, 323n
Airâvata, 314-315, 314, 315, 316,

316, 317
Aitareya-Aranyaka, 60
Aja-Ekapâda, 166-167
Ajantà, 202, 22In, 246n, 247,

248, 252, 339

Ajatasattu, 89
ajnâcakra, 114, 119
Akanistha Heaven, 205, 328, 330,

333-334,335-336,337,338,
340

âkâsa, 4n, 37, 191-192, 192,
203, 204, 323, 323n, 349;
...-linga, 323; ...-mándala, 159

akasânantyâyatana, 330
âkâse, 37, 38n
akincayâyatana, 330
aksa-ja, 176
aksara, 352
Aksobhya Tathâgata, 56, 135,

136, 138, 140, 143, 145n,
147, 148, 149

Aksyupanisad, 334
âlaya-vijnâna, 139n, 197
Allen, Douglas, 9n
All-Possibility, 296n
altar, 45-51, 263,266-268;

... stand, 262; ...-stone throne,
153

aril, 347, 347n, 347
amala, 250n
amalaka, 250n
âmalaka, 250-255, 25pn, 251,

328;... column capital, 252,
253

Amalaka Tree, 250-251, 327-328
amala-sara, 250n
amala-slla, 25On
amala-vijñána, 139n
amarashiki, 139n
Amarâvati, 42, 94, 95, 99, 156n,

171 , 172, 246n, 246, 255,
256, 322n, 327, 327, 343,
363, 363, 363n

Amida Nyorai, 98, 206, 356
Amitàbha Tathâgata, 56, 98, 99n,

100, 122, 123, 135, 136, 138,
13*. 143, 147, 149, 183,204,
206, 289, 344, 346, 356;
...'s Pure Land, 2_12n, 289

Amitayur-dhyana-sutra, 57, 118,
122, 123, 204, 204n, 212n,
289

Amitayus Tathâgata, 56
Amoghasiddhi Tathâgata, 56,

135, 136, 138, 13*, 143, 147,
149

amrta, 105, 177, 178, 179, 251,
' 284,293,300,312,313,313,

314, 319,325;...-*aJaea, 343,
344

a
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anâgamin, 330, 333, 335
anagogic symbols, 370
analogy, 2n
Ananda, 37,38, 154, 181;

... temple (Pagan), 202, /33,
202

Ananta, 178n, 193, 205, 293, 294
ananuvedya, 366
anâsrava-blja, 197
Anavatapta, 69, 72, 281
anda, 189, 192,252, 338,361
âni, 80, 80n, 176
angels, 281
Angkor, 68, 72, 74, 75, 226, 233,

314\... Thorn, 282-285, 284,
314

animals of the four directions, 69,
72, 72, 129, 129n;... Wat, 178,
283

anointment, 346
antah pur usa, 63
antaka, 122
antaratman, 63
antariksa, 233
anucakka, 90
anunâsika, 346
Anuradhapura, 72, 72, 73
Anuruddha, 368n
anusmrti, 368
anusvâra, 346
anuttara-samyak-sambodhi, 36,

94, 149,213,334,338
anuvyañjana, 90
anzan-in, 186
apaña, 60, 299-300, 299n, 301,

303,304,318
aparajita, 158
apara, ...-brahmán, 211; ...-prakrti,

97
aperture of Brahman, 317
apparitional Body, 318
archery, 40
archetypal Man, 217-219
architectural symbolism, 3-4, 23
arhat, 122, 219, 220, 269, 279,

280 ,281 ,282 ,309 , 333,334,
335

ariyashiki, 139n
arousal of the Sakti, 319n
arupa, ...-dhatu, 200n; ...-loka,

202,329,330,369
aryâstânghika, 368
asamkheyya, 34
Asani, 49, 49n
ascent, 268-269, 272, 277, 274-

319, 286, 337-338,358;
... and descent of the sun, 311;
... from South to North, 271-
272; ... of the Mountain, 317;

ascent (cont.)
... of the Sakti, 354; ... of the
Sun, 271, 277; ... to Awaken-
ing, 149;... to the Mountain
summit, 235, 242; ... to the
Sun, 317;... to the Sun Door,
292

ascending and descending,
... courses of the sun, 271;
... influences, 304; 305]
... nodes of the moon's orbit,
311, 311 n, 312;... Realization,
319;... spirals, 297; ... Waters,
295

ashes, 353-356
askaram padam, 135
Asoka, 69,71, 134, 154, J55,

353, 353n, 366; ...'s division of
the Buddha's ashes, 353;
...'s eighty four thousand
stupas, 3_53, 366; ...'s pillar,
see Sàrnath pillar, 68, 86

aspersion, 319;... of Laksmi, 315;
...of Maya, 316; ... of the
Buddha, 316,317

asrama, 82
asraya, 198; ...-paravrtti, 198n
asta-mahasthana-caitya, 357
astângamarga, 367
astasrl vajra, 322
astronomical symbolism, 109,

311-312
Asuka Dera, 130
asura, 84, 84
asuras and gods, 284, 297
asvaratna, 90
asvattha, 129n
Asvins, 30On
Atharva Veda, 64, 165, 192
âtman, 47, 58, 110, 113, 164n,

180
attachment, 84
attansa, 322
aurii, 302, 303
aunavabha, 118
Aunavabha, 118
Avadânas, 141
avadhûtï, 318n
Avalokitesvara, 42, 53, 54, 67, 67,

98, 100, 120, 203, 206, 258,
349; ...'s Original Vow, 206

Avatamsaka-sutra, 53, 106n, 141,
152, 207n

avalara, 202, 271
âvenika, 369; ...-smrtyupasthâna,

367
avidyâ, 84, 84
avyakta, 194
Awakened Mind, 196
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Awakening, 280
awakening the Earth Gods, 186
âyaka-stambha, 13
Axis, 8, 12-13, 19-20,25-26,26,

27 ,30 ,33 ,36 ,37 ,41 ,81 , 112,
158, 163-188, 194,205,212,
220,228-229,250,258, 274,
279,281,293,304,328,337-
338, 351,357-358;... of the
body, 263

axis mundi, see also Axis, 163,
167, 170, 176, 178, 180n,
194, 249, 286n, 296n, 304,
336,357

axle, 80, 80n, 88, 101-103, 104-
105, 176, 177, 184

B
Bâdâmï, 25In, 297
baka noniwa, 124
Balinese temple-stupa, 228, 267
banner, 172-174, 187
Banteay Srei, 293, 315
Bantaei Chmar, 282n
Barabudur, see Borobudur
Bardo Thodol, 289
base, 361
Bayon, 67, 282-285, 317
Bedsâ, 202, 25In
Being, 211
bell, 175
bhadrakalpa, 157, 158
Bhagavata Purâna, 193
Bhâja, 247, 329
bhajanaloka, 159
Bhârhut, 78, 85, 156n, 239, 247,

250n, 264, 370
Bhattprolu, 78
Bhava, 49
bhava, 84
bha vacakra, 84
bhavâgra, 336
Bhima, 49n
Bhrkuti, 120
btiOloka, 219n
bhumi-sparsa-mudrâ, 143, 186
bhurloka, 267
bhuta, 63, 336n
bhutakoti, 336, 336n
bhutanam ca maithunam, 298n
bhuvarloka, 267
bija, 196, 196
Bikutei Bosatsu, 120
Binder, 310
binding rope, 124
bindu, 300
birustiana-shin, 335
Bodhgayâ, 157, 158, 159, 160,

221,228, 257, 278, 278n,

Bodhgaya (cont.)
337,357

BodhiTree, 153-154, 156, 157,
173, 181, 183,246, 246n,
249n, 256n, 277, 279, 336,
357

bodhicitta, 105, 173, 179, 187-
188, 198 ,204 ,206 ,300 ,
355, 347, 347n, 349, 355,
367, 376

bodhighara, 256n
bodhimanda, 104, 107, 154, 157,

157ri/180, 256,257-259,
263,336,337

Bodhisattvabhumi, 22In , 334
Bodhisattvas, ... of Attraction, 145;

... of Offering, see Offerings
Bodhisattvas;... of Reciprocal
Offering, see Offerings Bodhi-
sattvas; ... of the ten stations,
335,340

bodhyanga, 367, 369
bodhyangi-mudrà, 143, 143n, 149
Body;... as cosmos, 317; ... of

Brahman, 366; ... of Form,
149;... of Majesty, 318;... of
Principle, 123;... of the non-
duality of forms and Mind,
148

Bommokyo, 55
bondage, symbolism of, 121-122
bonds, 310
Borobudur, 95, 135, 141-152,

186, 1 9 5 , 2 2 1 , 2 2 6 , 2 2 9 , 2 3 5 ,
322, 363, 363n

Bosch, F.D.K., 8, 69, 327
boundary path, 290
bow, 314
bowl, 43; ...-dome stupa, 369
Brahma, 38, 40, 67, 87, 108, 110,

120, 129, 169, 171, 193, 194,
195, 200, 205, 207, 250, 260,
262 ,284 ,298 ,303 , 303,315,
327, 328;..., four heads of, 67;
... heaven, 205

Brahma World, 268, 269
brahmadanda, 263, 292, 296, 304,

360
Brahmajâla-sutra, 207
brahma-kaya, 366
brahmaloka, 269, 289
Brahman, 30, 38, 60, 63, 113, 115,

117, 164, 166, 180, 194,201,
211 ,260 , 269,280, 366

Brahman's rod, 304
Brâhmana, 117, 118
brahmahda, 200
Brahmanic rod, 292, 296
Brahmanism, 8, 53, 170, 201
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Brahman-Purusa, 50
Brahtnà-Prajàpati, 52
brahmapura, 191, 203
bratimarandtira, 263, 269, 317
brahmâsthana, 108
brahma-sutra, 360
Brahtnans,_89
brahma-patha, 30
Breath, 45n, 50, 51,59-66, 111-

115, 123, 160, 164, 164n,
193,211,280, 297,298,299,
300, 301-303, 301, 302, 303,
304,308,313,3/5,317

breathing, 123, 298, 301, 302,
303,311,3/5,319,354-355,
360

Brhadâranyaka Upanisad, 65, 268
Brhat Samhita, 110
bricks, 45n, 46
bridge, 284, 285n, 286-292;

..., arched and straight, 286
bubble, 195
Buddha, 22, 24, 27, 52-57, 62,

76n,89, 154, 170, 172, 181,
195, 212 ,219 , 324, 326;
... and Dharma; 212;... as
cosmos, 53;... as Door God;
... as Fire, 355-356;... as king,
91-96;... as Pillar, 171;... as
Summit, 280;... as World Axis,
293;... as World Ender, 269;
... Eye, 85, 119;... Knowledge,
87n;... Mothers, 149; ... Nature,
106, 150, 196,204,205,376;
... Stupa in the mind, 376;
...Throne, 316n, 361;
...-Usnïsas, 92-93;... Womb,
198"

buddha, ...-bimba, 362, ...-cakra-
vartin, 92; ...-caksus, 85, 119;
...-garbha, 198; ...-ksetra, 90

Buddha's, ... ascension in medi-
tation, 41; ... ascent of Mount
Meru, 262; ... ascent of the
axis, 337-338, 358;... ascent
to the Palace of Truth, 262;
... Awakening, 40, 183-184,
262;... Body,. 198, 232, 360,
370;... breaking through the
roof-plate, 279, 281, 357;
... calling the Earth to witness,
41, 187; ... conquest of Mara,
41, 173;... conquest of the
dragon, 355; ... contemp-
lation of the Bodhi Tree, 277,
279; ...cremation, 353;
... cutting of the hairtuft, 264,
265; descent from Indra's
Heaven, 284-292, 285, 357;

Buddha's (cont.)
... descent into Maya's womb,
205; ... dream, 279; ... dream
of the parasol, 326;... drink-
ing of elixir, 207;... eighteen
paces in the cankrama, 235,
277-279, 278,... emergence
from the stupa, 365;
... Enlightenment, 357;
... expulsion of the Yaksas
from Sri Lanka, 335-336;
... first meditation, 26, 182;
... forty nine days retreat, 41-
42, 183;... four defences, 367;
... fourfold intrepidity, 367;
... Great Renunciation, 265,
359;... hairtuft, see hairtuft;
... hesitation to preach, 262;
... Knowledge, 349; ... Mind,
334;... miracle at Srâvastï,
54-55;... nativity, 24, 39-40,
182, 275, 357;... parinirvâna;
... preaching of the Dharma,
262;... preaching of the first
sermon, 357;
... seven steps, 40, 42, 235,
242, 275-277, 287, 357;
... seven weeks retreat, 41-42
183, 277; ... shooting of the
four banana trees, 40; ... song
of victory, 279;... spine, 360;
... subduing of the mad
elephant, 357;... throne, 157-
160; ... tooth, 76n;... topknot,
264; ... turning of the Wheel
of the Dharma, 357;... twofold
miracle, 171;... unification of
the four bowls, 43

Buddhaghosa, 329n, 349
buddha ta, 204, 205
buddhl, In
buddhindriyani, 61, 64n, 138n
Buddhist, ... cosmos, 236, 329-333,

329n; ... Council, 89
bulb-form stupa, 369
Bull of the World, 275n
Burckhardt, Titus, 36In
Burmese king, 73, 219-220
burning house, 37
butcho, 92
butter, 10_6
byodo sho chi, 87n, 139n

cabochons, 241
caduceus, 296, 300, 305
caitya,53, 154, 181, 156, 156n,

157, 22 In, 376;... as Buddha's
Body, 362;

V
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caitya (cont.)
... caves, 338, 354n;... halls,
202, 22In, 339, 365;... vrksa,
153-157, 153, 154, 155,255,
256,320

cakkhum-ioke, 119
cakra, 169, 188,317, 318, 318,

375
cakravarlin, 26, 27, 37, 63, 71, 82,

88-96, 90n, 91, 92, 93, 94,
184,219,279,325,326

caksus, 88
Cancer, 271,292
cankrama, 183, 278-279, 275
Candi, ... Bungsu, 127; ... Kalasan,

' '126; ... Pawon, 126; ... Mendut,
126, 253;... Sewu, 247n, 126

candra-tilaka, 120
Capricorn, 271, 273, 292, 309,

310,310n, 311
capstone, 352
caput draconis, 31 In
calur, ...-asra-kostha, 249;

...-asri-vajra, 322n;

...-dharma-kaya, 372;

...-dhyâni-bhûmi, 330

...-mahâ-râja-kâyika, 329

...-mukha-liñga, 66, 66, 70,
167

catvâryaraksyani, 367
causal stages, 100
cave, 189, 201-202;... in the

mountain, 201, 202, 360;... of
the heart, 201, 347

Celestial Jerusalem, 33n
central, ... dais Mansion, 100, 290;

... eight-petal section, 345n
centrality, 12-13, 41
Centre, 17, 18-19, 18, 21-27, 30,

34,39,40, 41,51, 62 ,82 ,84 ,
88, 109, 125, 150, 155, 158,
184, 189-190, 198, 199,201,
202, 217 ,219 ,220 , 280,287,
317

cetiya, 156, 181, 221n, 338, 340
Chândogya Upanisad, 35, 194
Ch'ang An, 244
chariot, 260, 268, 286n, 318;... of

the sun, 173, 173n
chi, 214n; ...-mandara, 214
chitl 22In
chiai, 20On
Chinese, ... lions, 303;... quinaries,

244
cho, 2652340n
chorinno, 92
Chotscho, 126
chudô, 319n
churning, 179; ... rod, 228;

churning (cont.)
... the Milky Ocean, 177-179,
178-179, ISO, 185-186,282-
284,285n, 292,293,297,
304,312,314,315

churning rod, 228
cintamani, 90, 349, 351
Cintamani Avalokitesvara, 349n,

349
circle, 209, 218, 220
Circle of Gold, see Mándala of

Gold
circular terraces at Borobudur,

149
circumambulation (pradaksina),

33,77,286
citadel of the gods, 328
citta, 197, 318, 373, 376; ...-mâtra,

198; ...-prakrti, 196; ...-raja,
92

citlopâda, 368
City of Brahman, 191, 192,203
clew, 114, 114n
climbing, 281, 28In, 304, 317
cloak, 77
Coedes, G., 284n, 366n
coincidentia oppositorum, 307,

319
colour, 257, 289n, see five colours
Column, ... capital, 251-252;... of

Breath, 164;... of the Sun,
164, 165, 166

Combaz, Gisbert, 231
Community, 213, 370
Compassion, 213, see also Great

Compassion
conferring relics to the stupa, 95
Consciousness, S4, 136, 137n,

147, 349, 373; ... only, 147,
see also Mind only

consecration, 76, 93-94, 279
cosmic stupa, 179
contact, 84
contraction and evolution of the

world, 34
Coomaraswamy, A.K., In, 7, 8, 58,

62n, 156n, 163n, 164n, 170,
176, 185n, 268n, 280, 287,
298,352n

coping stone, 250, 352
corner stone, 352, 352n
correlation,... of parts of the stupa

and the Dharma, 367;... of
stupa dimensions and the
Dharma, 368-369

correspondence of macrocosm and
microcosm, 317

cosmogenesis, see cosmogony
cosmogony, 17, 18, 20, 21, 28, 45,
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cosmogony (cont.)
58,80, 163-170

cosmos, 14, 15n, 17, 19-20, 268;
... and chaos, 111, 11 In

cremation, 354-356
crenellations, 238, 259
crocodile, 310
cross, 21, 32-34, 32, 66, 74, 75,

77, 82, 217-220, 243; ...-form
vajra, 176, see also karma-
vajra

crossroads, 37-38
crown, 77, 91, 361
crowned Buddhas, 91 ,9 ;
crucible, 347
crypt, 20In
crystallization of time, 108
cube, 209-220
cudamani, 361
culamani, 265n
Culamani stupa, 262n
Culavamsa, 27, 354
cycle of the Waters, 294-298

dagoba, 189, 20On
Dai Myo-o, 92
Daibutcho, 92
Daibutcho-mandara, 92
dai-en-kyo-chi, 139n
Daigoji stupa, 230
Dainichi Nyorai, see

Mahâvairocana Tathâgata
Dainichikyô, 104n, 105, 186
Daiseishi Bosatsu, 98
Dakhinagiri, 226
Dâkinï, 282
daksinâgni, 101
daksinayana, 271
dan, 104
dâna-paramitâ, 359
dâ_napati, 359
danava, 236
Dânu, 118
Daranishukyo, 104n
darkness, 201, 308, 312_
dasa, ...-bala, 367; ...-bhuml, 150n,

334
dasana-dvara, 300
dassukhlla, 185
dato, 200n
Dawn, 115, 164, 165; ...-Pillar,

187; ...-Wind, 303
day, as image of the year, 34
days and nights of Brahma, 298
Death, 48; ... cord, 310;..., the

Devourer, 308, 310, 313
Deer,... heads, 294, 294n, 295;

...Park, 357

definition of boundaries, 28
demarcation of the stupa plan,

14-20
denouement, 113n
dependent origination, 87, 88,

176;... from the six Elements,
372-373

deployment,... of mid-space, 164;
... of the breaths, 60-66;... of
space, 17, 39, 66, 70, 71

deposit,... boxes, 129-131, 13In,
266, 267, 267; ... stones, 130

descent, ... of Buddhas into the
mándala, 260-261; ... of the
Ganga, 71;... of the gods, 260;
...of the Sun, 271, 311;... to
the Mountain summit, 260

desire, 83
determination of the directions,

15-16
deva-kotuva, 226, 249, 328
devayâna, 270, 289
Devourer, 308, 310, 312
dewdrop, 195n
Dhammakaya, 366, 37_4n
dhamma-mayam-pasadam, 262
Dhammapada, 195
dharanl, 212, 369
Dharma, 26, 89,90, 114, 212n,

213 ,216 , 220 ,232 , 309,348,
359,366,367,370; .... as light,
370;..., as sound, 367;... Body,
106, 107, 196,318, 356,362,
366, 370, 374, 374n, 377;
... Body of Knowledge, 149;...
Body of Principle, 100;... Body
of the six Elements, 373;
... Body Samantabhadra, 145n;
... King, 220; ... Nature, 105,
220; ... rain, 346; ...Water,
349; ... World, 289, 346, 374,
374n; ... World Body, 148; ...
World Mándala, 145, 145n

dharma, 85, 166, 173n, 212;
...-cakra, 70, 84, 85, 354, 359,
374n; ...-cakra-mudrâ, 91;
...-daña, 371; ...-dhâtu, 125-
126,200, 289, 374, 374n;
...-kâya, 126, 159, 196,318,
356, 362, 366, 370, 372n;
...-kâya verse, 131;
...-mándala, 145n¡
...-megha-bhOmi, 346;
...-mudrâ, 91, 143n;
...-pravartana, 88; ...-raja, 220;
...-svabhava-jnâna, 139n;

Dharmakara, 56
dharmarâja, 85, 122
dharma-sarlra verses, 145n

D
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dharmata, 105
dhâtu, 200, 266; ...-garbha, 189,

200, 200n, 254
Dhftarâstra, 134, 134, 329n
dhruva,'Í66, 166n, 173n, 212
dhyana, 149, 280
Dhyâni Buddhas, 135n
Diamond, 157, 174, 216, 322, 350,

351,352; ...Body, 137, 177,
177\... Breath, 303;... Know-
ledge, 145n; ... samâdhi, 157;
...Throne, 154, 157-160,337,
360; ...World, 70, 92, 137n,
220, 289, 363\ ...World
Mándala, 25, 56, 56n, 87n,
91-92, 91, 92, 135, 141-152,
135, 136, 144, 177, 177, 214,
2/5,216,232, 258,259,260,
265, 328, 341,345, 345,
... World Vairocana, 363

difficult ascent after Agni, 274,
275

dig-gaja, 71, 302, 315
Digha Nikaya, 89
dikpala,72, 129
Dipariikara Tathagata, 55
Dipavati, 237
diremption,... of Sky and Earth,

299; ... of the Waters, 295
dis, 21
discernment, 136, 137n, 147
dispute of the faculties, 61
division of the Buddha's ashes,

353
Divyadundubhi-megha-nirghosa

Tathagata, 100, 112n,
Divyavadana, 55, 181, 189, 22In,

268, 321n
do, 289
doctrine, 6
dôjô, 104, 160, 263
dojokan, 257n
dome, 189-220, 189, 325, 338,

352, ... as centre, 189- 192;
... as container, 189-192;
...-Stupa, 221, 222-225, 234,
229, 320, 350

domed cetiya, 340
Door,... of Heaven, 273;... of the

Summit, 280; ... of Vairocana,
300

Doorway, ... of Death, 309; ... of
Deliverance, 309;... to
Buddhahood, 280;... to the
Void, 344

double, ... spiral, 296, 297;
... svastika, 296

downflowing Buddha, 335
draconic month, 31 In

dragon, 294n; ...'s head, 31 In;
...'s tail, 31 In

Draupadi, 294
Drona, 353
Duttagamani, 37, 129, 188, 194,

238, 326, 326n
durohana, 274, 275
Dvaravâti, 27
dvesa, 83, 83, 84

E
ear, 51
Earth, 167, 184, 188,344;

... Mother, 211; ...-touching
mudra, 143, 174, 186-187,
186, 187

Earthly Paradise, 183n
East, 35, 41, 41n, 166, 173, 187,

272
East-West axis, 278
Ecbatana, 238
eckstein, 352
Eclipse, 311, 312, see Râhu
Egg, 47, 189, 190, 192-200, 193,

226, 228-229, 228, 229,
252-254, 268-273, 303, 304,
305, 338, 347; ... and cosmo-
genesis, 228

ego-delusion, 83
eight,... Adityas, 108;... columns of

the Jewel Stupa, 259; ...-corn-
ered vajra, 322, 352, 352n;
... directions, 37, 234, 70, 108;
... events in the Buddha's life,
357, 358; ...-fold Noble Path,
70, 248, 367, ... forms of Siva,
49n; ... Great Mantra Kings,92;
... great miracles, 357n;
... kings, 353, 357;... Liberat-
ions, 369; ... noble members,
368,... Offerings Bodhisattvas,
150; ... petal lotus mándala,
loo,... places of pilgrimage,
357;... planets, 108;... sacred
bricks, 37;... stages of attain-
ment, 333n;... types of stupa,
357, 357n;

eighteen, ... elements of the
being, 200n;... levels of the
World of Form, 330;... things
exclusive to a Buddha, 369

eighty,... four thousand sections
of the Pali Canon, 366;... four
thousand stupas, 353, 366;
... one, 108n

ekacitta, 196
elements of the mind, 200n
elephant, 315-317;... frieze, 3/5;

...trunk, 316-317
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elephants, ... as support of stupa,
96; ... of the directions, 71,
315

Elephanta, 25 In
eleven, ... -headed Avalokitesvara,

67; ...-storeyed stupa, 242-
243

Eliade, Mircea, 5n, 7, 7n, 163n,
166n, 261,282n, 282, 349

Elixir of Life, 347
Elura, 202, 22In , 246n, 24$, 252n,

255, 315, 365
Emptiness, 125, 197
Enlightened Consciousness, 319
Enlightenment, 137, 347, 349
equinoxes, 32-33, 15 _
equivalence,... of the Adi-Buddha

stupa and Borabudur, 14S\
... of the Hindu temple and the
stupa, 254; ... of the stupa
types, 228-245

Eros, 183
Esoteric Buddhism, 160
Essence, 213, 267;... and Sub-

stance, 2n, 102, 110-111,116-
117, 193, 208, 209, 210, 215,
2 1 7 , 2 1 8 , 2 1 9 , 2 9 6 , 2 9 7 , 2 9 8

Ether, 4n, 349
evolution,... of the harmikâ, 246n;

... of the stupa, 230-232, 230,
231

expedient means (upaya), 7, 37,
340

Eye, 25, 29 ,31 , 51, 361;... of All,
308; ... of Knowledge, 100;
... of the World, 24, 119;... of
Wisdom, 135

eyes painted on the harmika, 68,
248, 361 , 361

F
fable, 6
Face, ... of Death, 312; ... of Glory,

300n, 306, 307, 308, 309,
310, 311, 311n, 312, 314,
317;... of Râhu, 307, 311, 312;
... of the Lion, 307;... of Time,
306,312

factitious Body, 356
Fairwings, 236, 243
Father and Mother of the World,

214
feet, 171
fence, 252, 256
fiery, ...Breath, 301, ... pillar,

167-169, 171, 171
fifteen heavens, 369
fifth season, 34

fifty two Bodhisattva stages, 150,
334, 334n

Fire, 160, 355; ... of Knowledge,
355;... of Time, 300; ... force,
300;... sacrifice, 355

fire altar, see Vedic fire altar
five, 243-244; ... aggregates, 136,

137, 137n, 139, 147;
... breaths, 51;... Buddhas, see
five Jiña Buddhas;... cakras,
139, 318, 318, 319n, 375;
...-coloured boundary path,
289, 290; ...-coloured cord,
291; ...-coloured light, 288-
289, 300; ... colours, 139,288-
292, 283, 374-, ... directions,
46,49-51, 132, 136,234,235,
243-244, 288;... Elements,
139, 180, 257-258,374,349;
... Elements (Chinese), 244n;
... faculties, 367; ... flavours,
106, 106n; ...-fold caitya, 328;
... -fold stupa, 129; ... forms,
373; ... forms of Agni, 49-50;
... grains, 346; ...-headed
serpent, 292, 292; ... jewels,
346;... Jiña Buddhas, 56, 135-
140, 135, 136, 137, 140, 144,
206, 235, 259, 288, 289, 290,
346, 374', ... Knowledges, 288,
346;... layers of the altar, 46,
49, 50, 51;... Manusi Buddhas,
132, 133;... medicines, 346;
... meditations, 139;
... Pandava brothers, 294,
... parts of the body, 139;
... passions, 140n;... perfumes,
346;... pillars, 173; ... planets,
292; ... powers, 46-47, 51, 367,
369; ...-prong vajra, 39, 70, 208\
... Pure Abodes, 330, 335;
... roof peaks of the Jewel
Stupa, 259, 260; ... sacrificial
animals, 49, 50; ... seasons, 46,
50, 235; ... senses, 139;
... shapes, 139 374, ...skandhas,
147; ...-storeyed stupa, 243-
244;... types of consciousness,
137, 139;... types of Non-
Returner, 335;... vases, 345,
345n, 346

flame, 361, 356
flaming halo, 355n
flight, 279, 281-282, 281n
floating bridge of Heaven, 285n,

286n
form, 2n, 136, 137n, 147;

...-creating activity, 84
forma, 2n
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formal and formless possibilities,
296, 296n

formless world, 20On, 202, 329,
330,336,337,338,339

forms of the five Elements, 373
forty prior stages, 150
Foucher, A., 195,229
foundation, ... deposit, 267, 268;

... stone, 72, 130, 131, 267,
272, 273, 352n

four,... abilities, 369;... animals,
46, 48-49;... Bodhisattvas of
Attraction, 144, 145, 150;
... Bodhisattvas of the Matrix
Mándala, 206, 100, ... cakras,
318, 318n; ...-cornered
enclosure, 249; ...-cornered
vajra, 322n, 352, 352n;
... demonic forces, 367;
... Dharma Bodies, 372;
... directions of space, 37, 39,
46, 66, 67, 70, 72, 132, 133,
167, 173,220, 234, 241,279;
... Elements, 144\... factors of
miraculous power, 367; ...-fold
intrepidity, 367;... great
miracles, 357, 358; ... heavens
of the Sky-dwelling Gods,
330;... inner Offerings Bodhi-
sattvas, 144, 150;... kings,
134; ... levels of attainment in
the Theravâda, 333, 333n;
... magical powers of trans-
lation, 281; ... meditations,
330n; ... Noble Truths, 38,
365, 369, 370; ... outer Offer-
ings Bodhisattvas, 144, 145,
150; ... Paramita Bodhisattvas,
143, 144, 149, 150; ... places
for pilgrimage, 357;... planets,
241; ... powers, 370; ... seas,
279; ... seasons, 32, 32n, 34,
36n; ... types of mindfulness,
367;... types of Renunciation,
367;... types of transcendent
Knowledge, 367

Fudô Myô-ô, 124, 124, 355n
fukubachi, 43, 232, 247n
funi, 215
Funnu-gatten Bosatsu, 120
Fugen Bosatsu, 145n
Fugen-Emmei Bosatsu, 302, 303
Fugen-Kongosatta Bosatsu, 145n
funit 375
funsho, 355n

Gaja-Laksmi, 316, 316n, 316, 317
Gale, 164,268,280,299,300;

Gale (cont.)
... of Immortality, 303

gamana, 281
Gandhara, 230, 231
gandharva, 329n
gana, 252_
Gandavyuha, 141, 152
Gander, 281, 301-304, 301
Ganesa, 122, 302
Ganga, 71, 294; ..., descent of, 
garbha, 131, 189, 192, 196, 197

200, 354; ...-dhatu, 363;
...-grha, 192, 192, 202;
...-kosa-mandala, 104n, 214

Garuda, 236,314,351
Gate,... of Cosmic Exit, 270, 275,

277, 292, 309;... of Fire, 269
... of Life, 309

Gateway, ... of the Forefathers,
130, 270, 272, 273; ... of the
Gods, 130, 270, 272, 273, 292,
309; ... of the Gods in the
Northeast, 272

Gatten, 119
gatten, 120
Gayâtri, 322
generation of the universe, see

cosmogony
geomancy, 188
geometry of the stupa, 230
ghanta, 175
Ghantasâla stupa, 78
Ghanvantari, 178
gnomon-pillar, 14, 15, 18, 20
gods, ... of the eight directions,

49n; ... of the five directions,
49; ... of the four directions,
39-40, 43, 43, 44, 44, 134,
236; ... of the ten directions,
129

Golden, ... Bird, 301, 314-315;
...Egg, 38, 160, 192, 19
194, 195;... Man, 45,48, 343;
...plate, 45;... Turtle, 258;
... Vase, 251, 251; ...Wheel,
159;... Wheel Buddha-Usnïsa,
93; ... Wheel Mándala, 93;'
... Wheel Sakyamuni, 92;
... Womb, 344, see Golden Egg

goma, 355n
gqrintô, 273, 349, 373
Goso Bosatsu, 119
gourd, 347;... finials, 348
Govinda, Anagarika, 368, 369
gin, 226
graha, 309-310
Granet, Marcel, 243n
granthi, 114
grasa-mukha, 312

G
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Great, ... Bear, 277; ... Bliss, 319;
... Buddha-Usnisa, 92; ... Com-
passion, 198, 206, 367, 369;
... Day, 34; ... ground of ignor-
ance, 188;... Mother, 166;
... Ocean, 263;... Person, 361;
... Round Mirror Knowledge,
136, 139n; ... Stupa of Sri
Lanka, 129, 326; ... Sun Tathâ-
gata, see Mahâvairocana
Tathâgata;... Triad, 219-220,
234n, 243, 243n;... Year, 34,
46, 277

Grhadrakuta, 262
grlva, 369
gross state, 5n
Guenon, Rene, In, 5n, 7, 2 In, 163
guha, 201
Guharàja, 202
Guhyasamaja, 147
Gummadidduru, 363n
gunungan, 256
Guntupalie, 339
gupta, 201, 20 In
gyogatten, 346

H
A, 348
Haibak, 195
hairtuft, 119, 262n, 265
Hall of Light, 244, 244
halo of flames, 356
hammiya, 246
hamsa, 301
hannya, 214
harmika, 86, 103, 160, 200, 226,

232, 238, 239, 246, 247,
248-273, 248, 249, 252, 255,
266,305, 320, 322,323,325,
328, 333, 336, 361n, 367;
.... interpretations of, 247n-
249n

harmya, 246, 250
hataras-kotuva, 249
hatching from the egg, 195
hatha-yoga, 318n
heap of grain stupa, 368
heart, 201; ...-pillar, 273, 320, 321
hearth, 20
Heaven,... and Earth, 31, 101-102,

116, 163-164, 194,204, 190,
209 ,219 , 219n, 228, 229,
233 ,243 ,244 ,250 ,267 ,296 ,
298, 299,347;..., Earth and
Man, 219, see Great Triad;
... of Contentment, 330;... of
Final Limit of Form, 328, 330,
333, 335;... of Free Trans-
formations by Others, 330;

Heaven (cont.)
... of four Celestial Kings, 329;
... of Joyful Transformations,
330; ... of the Summit, 340;
...of Time, 330

Heavens,... of Earth Dwelling Gods,
329;... of Four Meditations,
330, 335;... of Limitless Space,
330; of Neither Consciousness
nor Non-Consciousness, 330,
336, 338, 346;... of Non-
Returners, 330;... of Nothing-
ness, 330;... of Pure Con-
sciousness, 330;... of Sky-
Dwelling Gods, 330, 33On,
333;... of World of Form, 330,
333

Heine-Geldern, , Robert, 226
Hevajra-tantra, 104n
hierophany, 358
high, ... altar, 250-255, 250n, 251,

255, 266, 323, 328; ... temple,
250

Highest Perfect Awakening, 149,
213, 338, 346, see anuttara-
samyak-sambodhi

hiranya-garbha, see Golden Egg,
192, 194,344

Hindu temple, 102, 107, 167, 192,
228, 249-255, 251, 255, 260,
263, 267, 267, 340n, 343, 343

Hiñen temple, 202
Hiranyakasipu, 170
ho, 374n
hobutsu, 335
hôbyô, 245, 248; ...-tô, 350
Hodgson, B.H., 212n
hoju shari to, 350
hokkai, 374n; ... shari to, 374,

374n; ... taishô chi, 139n
homa, 355n
homage to the stupa, 371
homologies of Buddha, temple

and stupa, 265
horizontal identity, 216
hordkaku, 259, 262, 340n
horse, 45, 45n
Horyuji, 320, 321
house, 20, 280, 282; ...-building

rituals, 185, 185n
hrdaya, 205
Hsuan-tsang, 43, 154, 158, 159,

278
hti, 246
Hua-yen Buddhism, 6, 124, 196,

207
hum, 373n
hypaethral pavilion, 155, 246,

246n, 247
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I
ida, 171n, 179, 179,297,300,

303,318,319
iddhipada, 366
identity,... of Buddha and king,

219; ...of Buddha and
Dharma; 354;... of Buddha
and stupa, 359, 360-364, 361,
363, 372-377;... of Dharma
and Waters, 212-213; ...of
Doorways of Death and Liber-
ation, 309;... of elephant's
trunk and serpent-majcara,
317; ... of ida and píngala and
Moon and Sun, 319; ... of light
and Word, 370n;... of macro-
cosm and microcosm, 360;
... of makaras and Waters,
294;... of Midspace and
Mountain, 234;... of pinnacle
and jyotis, 362;... of samsara
and Mind Only, 198;... of
samsara and nirvana, 87, 184;
... of Serpents and Waters,
293;... of stupa and Buddha
image, 36In, 362-363;... of
stupa and cosmos, 360;... of
stupa and Dharma, 366-371,
371,... of stupa elements and
doctrinal categories, 368-370;
... of sun and loom, 116,... of
Wisdom and Void, 213;... oj
vajra and stupa, 176;... ofyupa
and liuga, 321, 323; ..._of yüpa
and vajra, 322; ... otyupa and
Pillar, 322n

ignorance, 84
indhakhlla,76, 322
Indra, 31,39, 61,63, 64, 65,74,

75,76,92, 118, 129, 138n,
164, 173, 173n, 184-185,
219,236,258,260, 264,265,
284,313,314, 314,315,316,
322,329

Indra's, ... banner, 173-174;
...Heaven, 219, 226, 236,
258, 260, 262n, 264, 265,
284-292, 328,329,336,
337n, 341, 341n, 344, see also
Tràyastrimsa;... net, 125;
... Palace, 73, 77, 91,249n;
...pin, 185,322;... ray, 63;
... smiting of Vftra, 39, 64,
118, 120-121, 174, 184-185,
186, 187,313,3/4,322;
... vajra, 185, 186,322

indrakïla, 185-186, 188, 322
Indravarunau, 64
indriyâni, 62, 63, 64n, 65, 138n

initiation, 201, 272, 345-346;
... vases, 345

Inner,... Gander, 301;... heat, 355;
... Offerings Bodhisattvas, see
four inner Offerings Bodhi-
sattvas; ... Person, 63;... rain,
313;... Spirit, 63

insemination of the womb, 354
intelligence, 281
intentional language, 208
Intellect, 1 n, 4n
intercourse,... of creature_s, 298n;

... of the king and a nagi, 298n
interdependence, 125-126
interior ascent, 317-319
interpénétration, 125-126, 373;

... of beings, Buddha and
cosmos, 373;... of body and
mind, 373;... of five Elements
and Mind, 373; ... of spheres,
125

inverse symbolism, 299n
inverted lotus, 71
invisible domes, 338
Iron,... Enclosing Mountains, 236,

258;... Stupa, 376-377
Irwin, John, 256n, 32In
îsana, 49
i-shiki, 138n
lavara, 193, 211

Jade Mountain Hill, 95
Jaggayyapeta, 95, 94, 155
Jai-lus, 289
Jains, 50
Jalandhara, 307
¡allai 124
Jâiiniprabha Bodhisattva, 124,

124
Jambu Tree, 328
Jambudvlpa, 160, 236, 291, 291n
jangha-vedi, 360
jangha-vedika, 368
Japanese tower-stupa, 229
jail 84
jaramarana, 84
Jâtakas, 141, 154, 242n

Í
ava, 76
ayavarman, 67, 68
ewel, 90, 342, 348-352, 349, 350,

352,... banner, 187;... in the
lotus, 214',... of Diamond
Wisdom, 351; ... pinnacle, 342,
... relic stupa, 350;
... reliquary, 350,... Stupa,
56, 152, 258,259,260, 261,
262, 262n, 265,328, 341,
349, 363;... vase, 345, 348;

J
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Jewel (cont.)
... vase stupa, 350

jigoten, 329
Jiña Buddhas, see five Jiña

Buddhas
Jissal, 336n
jivatma, 180, 201
jizen, 334
Jizo Bosatsu, 349
juana, 174, 214n, 215, 216, 367;

...-druma, 183; ...-pâramitâ,
346

jñanendriya, 64n
Jodo, 204n;... Mándala, 123
Jôdo-shin, 204n
jo stio sachi, 139n
Jotipâla, 40
Juichimen Kannon Bosatsu, 67, see

Avalokitesvara
¡Qji, 15 On
jushabetsu, 216
jyesta, 195
jyotis, 269, 361

K
¿a/, 20On
kaido, 288, 289
Kailasa, 260
Kailasanatha temple, 255, 315
¿aya, 122, 309; ...-macara, 295,

305-312, 306, 307, 305, 3/3;
...-mukha, 306

kâlâgni, 300
¿ayasa, 94, 251, 25/, 254, 254n,

342-348, 343
KaliAgabodhi Jâtaka, 156, 181
¿aypa, 118, 291, 298; ...-vrksa,

183;... and pralaya, 306
Kama, 183
kamacarin, 282
kamaloka, 329, 369
Kâmadeva, 183
Kanakamuni Buddha, 131, 132
kañcana, ...-bhumi, 159;

...-mándala, 159
Kandy, 73' *
Kangiten, 302, 303
Kanheri, 316n
Kaniska stupa, 320
Kank'àlï-Tïià, 79
kannikâ, 279-281, 338
Kannon Bosatsu, 98, 203, 206
Kapilavastu, 357
¿appa, 55n, 58
Karanda-vyuha-sutra, 53, 54, 334
karanduva, 226n
karashiki, 303
Kârlï, 202, 22 In , 25In , 339
karma, ...-dMtu, 20On;

karma (cont.)
...-vayra, 70, 176, /76

karmendriya, 61, 64n
karuna, 213, see also

mayia-Jtaru/ia
Kassapa, 171
Kàsyapa Buddha, 131, 132
keystone, 352
Kegon, 6, 124, 196
kernbyo, 343, 345
Keng tung, 76
Kern, H., 200
Ketu, 242, 243, 278, 311-312,317
ketu, 170, 173
ketumala, 361
khecari-mudra, 300, 30On
Khun, 76
kikaikan, 257n
kila, 184, 186
kilâdri, 186
Kinrin, ... Butcho, 93; ... Mandara,

93
king, 26 ,63 ,74 , 76-77, 219;... of

Caves, 202; ...-post, 164, 280;
Kings of Virtue, 302
Kiri-Vehera stupa, 130
Kirfel, 236,241-242
klrrtimukha, 306, 309, 31 In, 3/2,

314
klistamanas, 138n
knots, 112-115, 310
Knowledge, 137, 174, 216, 220,

349;... and Principle, 2/5;
... of Sameness, 87; ... of the
Essential Nature of the
Dharma World, 138, 139n;
... of the Identity of Essences,
87, 138, 139n;... of the
Perfection of Action, 138,
139n; ... of Wondrous
Perception, 138, 139n

Koboyashi, Takeshi, 207n
Komo Bosatsu, 124
komyoshinden, 335
Kongôchôgyô, 141, 152, 260,

262n, 265, 340
kongokai-mandara, 200n
kongo-ketsu, 176
kongo-mandara, 216
Kongosatta Bosatsu, 288, 288, 376
Kongoshu Bosatsu, 303
Kongozoo Bosatsu, 53, 53
koti, 336n
Krakucchanda Buddha, 131, 132
Kramrisch, Stella, 250
Kriyasamgraha, 334, 358, 368,

368n, 36*
Krodha-candra-tilaka, 119, 120
Krsna, 115, 176; ...'s cakra, 176
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krtyanu-sthâna-jaâna, 139n
ksatriyas, 89
Ksemankara Buddha, 22 In
Ksitigarbha, 349
ksudra-alpa-vimâna, 250
ku, 202, 202
kûden, 347
kuhara, 202, 202
Kuladatta, 368n
kumbhânda, 329n
Kum-Bum stupa, 146
kundalinl-yoga, 179, 319n
kusalâ-dhamma, 280
Kusâvatï, 238
Kusinagara, 357
kutagâra, 341
Kuvera, 173n, 260
kyôkai, 289

L
labyrinth, 114n
ladder, 20,284, 304n
Lake Anavatapta, see Anavatapta
laksana, 118
Laksmi, 98, 316
Lalïta-vistara, 42, 53, 141, 325,

362
lambara, 268
Land,... of Gold, 159;... of

Supreme Bliss, 183, 204
Lankâvatâra-sutra, 118, 335
Law, 26, 71, 89, 91, 220, 359, 366,

374n
layout of the kingdom, 219
lesser and greater Mysteries,

272n
levels,... of Mount Sumeru, 236,

243;... of the stupa, 233-245;
... of the stupa, as mnemonic
device, 245

lit 198,216
life wood, 256
Light, 193, 210;... of the Dharma,

349;... of Wisdom, 150, 174
lightning, 157, 166, 172n, 174;

...-thunderbolt, 314, see vajra
line of Brahman, 360
lines of Breath, 111
linga, 42, 66, 66, 68, 70, 167-169,

167, 16*, 193, 194, 208, 211,
216, 261, 304, 305, 321, 322,
323;... and yoni, 66, 211-212;
... finials, 323, 323, 324;
.... four-headed, 69; ...-stupa,
323

lingodbhavamurti, 169, 169
lion, 307;... pillar at Sàrnath, see

Sarnath pillar;... throne, 75
loshu, 244

load-stone, 251
Locana Buddha, 207, 208
location of place of Enlightenment,

335-340,337
Logos, 212
Lohaprâsâda, 238
loka, 80, 82; ...-dhâtu, 200n;

...-nirodha, 273; ...-pala, 75,
76, 134, 173n; ...-pita, 52;
...-pitâ-maha, 207

lokagge, 276
lokantagu, 269
Lokesh Chandra, 141
loom, 116, 116, 117
Lord,... of begotten existences, 52;

... of the Forest, 256, 274, 322;

... of Progeny, 52;

... of the Breaths, 63
Lotus, 3, 25, 27, 71, 75, 82, 97-

100, 98, 131, 176, 189, 191,
193, 203-208, 203, 206, 208,
216,251,258;. . . birth, 328;
... leaf, 45, 98;... mándala,
206, 216; ...mind, 100, 203;
... support, 98, 99, ... Throne,
207; ... treasury, 207; ...Womb,
207; ... Womb World, 207, 208

louen yuan kiu tsou, 105, 106
lower Waters, 295-296, 302, 317,

344
lunar mansions, 108

M
ma, 29, 30
Mâdhyamikâ, 196
magic square, 244, 244
Mahâbhârata, 166, 298, 294
Mahâ_bodhi stupa, 125
maha-bodhisattva, 143
Mahâ_-Buddha-Usnïsa, 92
maha-garbha, 198
mahakappa, 34
Mahakarmavibhanga, 141, 325
mahâ-karunâ, 196, 206, 367
Mahâmeru, 56
Mahan De va, 49
Mahapadana Su tanta, 89
Mahâ-parinibbana-sutta, 37
Mahâ-parinirvana-sutra, 106n
Mahàprajàâ-pâramitâ-sâstra, 53
Mahâpurusa, 89
Mahâsamghika-vinaya, 22In
Mahâsthâmaprâpta Éodhisattva,

98
Maha-sudassana-sutta, 90
maha-sukha, 319
Maha-sukhâvatï-vyuha, 204,

204n
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Mahâvairocana Tathagata, 25, 56,
9l, 92, 100t 123, 124, 143,
143n, 145, 147, 149, 150,
198, 199, 206, 258, 288, 288,
340, 341, 345n, 345, 374,
374\ ...'s revelation of the
Dharma, 260, 265,328,
340-341,375

Mahâvamsa, 37, 76, 90, 95, 129,
154, 188, 194, 238, 321n, 326

Mahâvastu, 237, 247n, 325
mahâvedi, 101, 10 In
mahavyaújana, 90
mahâvyutpati, 367
Mahâyâna, 355, 336, 372
Mahesvara, 335, 340; ...'s Palace,

335,340
Maitreya Bodhisattva, 100, 131,

132,320
Maitri Upanisad, 97
Majjhima-Nikâya, 275, 281
makara, 282, 292-294, 294, 295,

297, 300n, 306,307, 309,
509,310,311,317,351;
... as solar symbol, 31 In;
...on Pillar, 3 Un; ... flag, 367;
...-rainbow, 295

makaradhvaja, 367
makaralâya, 294
mâmsa-caksus, 85
Man, as a reflection of Unity,

218-219
mani, 342, 348
manifestation, 308n;... and

non-manifestation, 5n, 296n
man t'u lo, 104
mana, 30
manas,_&7, 281
Manasara Silpasastra, 15-17, 15,

69
manas tiiki, 138n
manco, 153
manda, 105
mándala, 78n, 104-106
Mándala, 104-152; ..., incom-

parable flavour of, 105;
..., innate within the mind,
107;.... meaning of, 104-106;
...of Gold, 159, 160;... of Great
Buddha-Usnisa, 92; ... of
Knowledge, 214;... of Prin-
ciple, 206, 214, 216;... of
Regents of the directions, 134.
...of Space, 159, 160;... of the
lower Waters, 159, 160

Mandalay, 74, 74
mandara, 104
manifestation of the stupa, 55
Manika, 260

Mañjusrí Bodhisattva, 100, 124,
328,349

ManjusrlmQlakalpa, 91
manovijñana, 138n
Manu, 194
Manusi Buddhas, 131-134, 132,

133
manvantara, 46
Mara, 41, 42, 173, 182, 183, 184,

187; ...'s throne, 183
mará, 367
marma, 115, 115n
marriage, ... of day and night, 319;

... of Heaven and Earth,298;

... of prâna and apaña, 299-
300; ... of Sky and Earth, 298,
300;... of space and time, 243;
... of Sun and Moon, 319;
... of the Waters, 102, 298-300

Maruts, 63, 279
mater, 29
materia, 2n, 29, 29n
Mathurâ, 155, 239, 246n, 247
mâtra, 29, 61, 212n
Matrix, 29, 211, 216; ... of Great

Compassion, 198;... Mándala,
104n, 120, 123, 124, 198,
206, 216; ...World, 70, 92,
137n, 288, 363, 374,
... World Mándala, 100, 123,
174, 199, 206, 214-216, 215,
289, 290, 307, 342, 345n

matter, 2n, 29, 29n
maya, 29, 30, 120
Maya, 39, 182, 182, 205 ,211 ,

275,284
measures of fire, 61-62
measuring, 17, 19, 24, 28-36, 58,

59, 65, 111, 120, 123, 212n,
279

medhi, 209
Meditation, 149, 280; ... on

Avalokitesvara, 258; ... on the
bodhimanda, 257, 257; ... on
the Receptacle World, 257;
... on the reticulated ground of
the Pure Land, 123; ... that
suppresses ratiocination,
330n;... that suppresses
reflection, 33On

Meru, see Mount Sumeru;... altar,
263n;... platform, 263;... rod,
see merudanda',... stone, 227;
... tower, 75

merudanda, 27, 179, 263, 297,
300', 317, 326, 360

Merudhvaja Tathagata, 56
Merukuta Tathagata, 56
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Mesopotamia!!,... crenellations,
238, 239; ... seven-walled city,
238,241

metaphysics, In
Method, 105, 198 ,206 ,213 ,214 ,

216n, 220
m e tin, 29
middle path, 319, 319n
Midspace, 233, 234
mikkyô, 160
Milinda Pañho, 204
milk, 105-106
Milky Ocean, 105, 177-178, 258
mimesis, 17n
Mind, 107, 157, 197, 198,318;...

consciousness, 138, 138n,
139n;... King, 66 ,92, 105,
138n; ... of Enlightenment,
173, 198,205-206,347,348,
349, 355, 376;... of Essential
Nature, 205;... of Vairocana,
335;... Only, 126, 198

Ming T'ang, 33n, 244, 244
Mingalazedi stupa, 128
minister jewel, 90
miracle at the foot of the mango

tree, 53n
Mirror Knowledge, see Great

Round Mirror Knowledge
misai-e, 177
mithunam, 298
Mitra, 298-300
Mitrâvarunau, 121, 298-300
Moggalâna, 279, 281
mo/23, 83, S3, 84
Moon, 117, 300, 311
moonstone, 72, 72
Mother, ... of Buddhas, 214; ... of

the gods, 214; ... of the three
worlds, 214

motionless Mover, 220
Mount, ... Hiei, 272; ... Kailasa, 228;

...Mandara, 177n, 178, 186;

... Meru, 26, 26, 39, 39, 54, 73,
74,75,76,77, 127, 129, 129n,
130, 152, 159, 160, 177, 177n,
194,207,219,226,227,228,
229, 232, 233, 234, 234,236,
236, 237, 237, 249n, 254, 258,
260, 262, 262, 263, 263n,
291,291,317,328,329,347,
360;... Sumeru, see Mount
Meru;... Yugandhara, 242n

Mountain, 20, 74, 93, 112, 149,
177-179, 184, 185,202,226-
245, 228, 229, 234, 260, 262,
268,284,304,305,322,328;
...-candis, 324\... in the Egg,
228-232;... stupas, 135;

Mountain (cont.)
... summit, 232, 234; ... temple,
227

mrtyu, 122
Mucalinda, 42-43, 42, 183, 293,

304, 317, 293;... Tree, 42, 183
muddha-vedi, 250
mudra,... of bestowing vows, 174,

... of calling the Earth Goddess
to witness, 187, ...of desig-
na ting the earth, 186\... of
fearlessness, 143;... of grant-
ing wishes, 143;... of sub-
duing the Mountain, 186\ ... of
turning the wheel of the
Dharma, 91, 91, 143n

mukha-linga, 168
mûlâdhâra-cakra, 179, /79, 300,

_ 304, 317, 318, 3/*, 319n
Mula-sarvastivâda-vinaya, 238
mulberry tree, I66n
multi, ...-headed divinities, 67, 67;

...-storeyed stupa, 230
mumyo-daiji, 188
Mus, Paul, 8, 45, 46, 69, 195, 226,

229, 229n, 236, 238, 278,
284, 294n, 328

muso ichishin, 335
mutual intercausality, 125
my oka n zatchi, 139n
myth, 6-7, 7n; ... of the gods1

securing of space, 38

N
nâbha, 176, 192
nâbhi, 21, 51, 78, 80n, 101, 118
nabhija, 205
nâda-bmdu, 346, 347
nâdi, 60, 111, 268, 297, 300, 313,

' 317, 317n
Nâga, 236, 292, 293, 316, 351; ...

Kings, 55; ... spiral, 297; ...
stones, 304, 305

nâgarâja, 293,315,351,353
Nâgârjuna, 53, 293, 376
Nâgarjunakonda, 78, 79, 95, 156n,

363
Nâgasena, 204
naivasamjnânasamjuâ-âyatana,

330
naksatra, 108
nâma, 87; ...-guhyam, 81; ...-rupa,

2n, 78, ¿4,310
Namboroku, 38n
name, 112; ... and form, 84
Nanda, 55
Nanda temple, 132
Nârasimha-avatâra, /69, 170
Nasidïya-sukta, 192
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Nâsik, 25In
nature as symbol, 2n
nave, 78, 80, 80n, 157, 176, 192
navel, 80n, 101, 118, 157, 158,

158n, 176, 192, 193,205,
257,261

Neak Pean temple, 72
neck, 369
Nectar of Immortality, see amrta
nehanden, 348
Net, 44, 112-115, 120-126, 124,

_,.. of Indra, 6
nid a na, 85
Nidânakathâ, 158n, 275
nidhi'kalaéa, 343
Nieuwenkamp, 195
Night and Dawn, 115
nine, 244;... articles of discourse,

369;... Bodhisattva stages,
334;... directions, 234, 244;
... planets, 242, 243, 278;
... Springs, 244; ...-storeyed
stupas, 242, 243; ... types of
consciousness, 137, 138n

Ni-ô, 302, 303
niraya,_83
nirmala-tathatâ, 196
nirmâna, ...-dharma-kaya, 372n;

...-cakra, 300, 354; ...-kâya,
29, 159,300, 318, 319n, 356
...-ratí,330

nirodha, 269
Nirrti, 122
nirvana, 59, 90, 137, 336, 348

349;... points, 347, 348, 37
nirvikalpa-jñana, 197
nisyanda-buddha, 335, 335n
noble eightfold path, 82
nodes, ... of the moon's orbit, 311,

... of the ecliptic, 311, 31 In
Non-being, 21, 58, 211
non-dual Body of the Tathagata,

140
non-duality, 215; ... of Awakening

and ignorance, 188;... of
Buddha and the being, 375;
... of cosmos and Enlighten-
ment, 139; ... of forms and
mind, 373;... of Great Bliss of
the Void, 319;... of Matrix
and Diamond Worlds, 363, 374,
... of Mind and forms, 147,
148;... of order and chaos,
106; ... of passions and five
Buddhas, 140; ... of samsara
and nirvana, 136-137, 191,
372;... of five skandhas and
five Buddhas, 137, 139;

non-duality (cont.)
... of stupa and Mahà-
vairocana's Body, 377; ... of
Suchness and phenomena,
372, 372n; ... of the two
hearts, 205

non-manifestation, 308, 308n
Non-Returners, 333, 335, 340

.... five types of, 335
noose, 120-124, 121, 124, 310,

310
North, 271,273, 275
Northeast, 131,272
North-South axis, 269-270, 270
number, 243-244
nuncstans, 319
nyoiho-shu, 349
Nyoirin Kannon, 349
NyoraiGoso, 119

0
obyodo, 216
Ocean of Universal Possibility, 28
octagon, 322
Offerings, 149, 150;... Bodhi-

sattvas, 49n, 145, see also
four inner Offerings Bodhi-
sattvas, four outer
Offerings Bodhisattvas

omphalos, 19, 158, 261
One, ...-footed God, 168\ ...-footed

He-Goat, 166;... Mind, 196,
335;... Mind without form,
335;... Sign Assembly, 345n,
345

Once-Returners, 333
opening,... bronze lotuses, 203,

204, 363;... stupas, 363, 365
order, 29
orientation, 12-13, 14-16,24-25,

48, 69; ... of Thai temples, 72
Outer Offerings Bodhisattvas, 145

P
pacifying the site, 186, 18
pada-devata, 108
padma, ...-garbha, 207;

...-garbha-lokadhatu, 207;

...-kosa, 207; ...-nâbha, 205
padmâsana, 205
pagoda, 2 2 1 , 2 2 I n , 231
Palace, 27, 238;... supported on a

single pillar, 27-28, 75, 31 In;
... of the Mind of Radiant
Light, 335;... of the Vajra
Dharma World, 335, 340, 341
... of Truth, 262; ... of Wisdom
262

pallanka, 158
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pañca, ...balaf 367, ...-jñana, 87n,
139n

pañcendriya, 62, 367
pantheism, 50n
parabrahman, 211
paramadya-buddha, 145n
paramahamsa, 301
paramartha-satya, 369
paramâtma, 201
Páramita, 369;... of giving, 359;

... of Knowledge, 346;... Bodhi-
sattvas, 143, 149, 150

Paranayitana, 72, 340
para-nirmitavasa-vartin, 330
paraprakrti, 97
parasol, 44, 77, 95, 96, /55, 246,

256n, 256, 280,320,324-
326, 325, 326, 327

paravrtti, 198
parikalpa, 197
parileyyaka, 357
parinamana, 359
parinâyaka, 90
parihirvâna, 273, 353
Parva ti, 308
pâsa, 122, 124,310
pâs/fl, 122
passage,... through fire, 354,

354n, 355; ... through the
Doorway, 312-317

Pasupati, 49
Patañjali, 281
Pathway,... of the Forefathers,

270, 271, ... of the Gods, 270,
27/, 289

Pathyâ Svasti, 38
pearl, 351
peg of Indra, 322
Pegu, 73-74, 76
Peking, /27
Pemiondu Mon temple, 29In
perfected Man, 219, 220
Person, 229n
phallus, 167
philosopher's stone, 350
philosoptiia perennis, 7
Phimeanakas temple, 75
Pifrost Bridge, 285n
Pillar, 14, 18,25,26-27,33,66,

66,69,75,76, 56,97, 112,
163-176, 165, 168, 171, 172,
184-188, 193, 194, 229n,
233,241,274,280, 322,
322n, 328, 367;... of the
dawn, 41, 184; ... of fire, 355;
...-stupa, 140

pillaring apart of Heaven and
Earth, 163-166, /65, 170,
172n, 173

píngala, 17In, 179, 179, 297, 300,
303,318,319

pinnacle, 342-352, 342
pinning the head of the serpent,

185
Piprahwa, 78
pisaca_, 329n
pitryana, 270
pivot of the heavens, 269, 275
Place, ... of Enlightenment, 157-

160, 335-340;... of the Way,
160

planetary curves, 239, 240
platform, 368, 369,... of the legs,

360, 365, 369
plectere, 114n
point, 18, 19, 22-23,36,58
point sensible, 112n
polar,... and solar symbolism, 270,

275, 278; ... axis, 269-270
Pole Star, 65, 269, 270, 275, 277,

292
Post, 156, 160, 164,256,274,

320-323, 320, 32;
posture of kingly ease, 91,91
pot-shaped stupa, 350
pounder, 174, 175n
Powun-gaung caves, 237
Prabha, 27
Prabhutaratna,... Tathagata, 55,

363;... stupa, 100, 221, 321
pradaksina, 33, 235, 286, 256
pradhâna, 117, 211
Prah Khan, 282n
prahana, 367
prajâ, 110
Prajâpati, 29-30, 31, 38, 45-51,

52, 59, 61 ,76 ,81 , 110, 113,
192, 193, 195,205, 211,212,
213,269,308,361, 366

Prajâpati-Visvakarman, 52
Prajña, 208, 213, 214, 214n, 220,

319,. 350;... Bodhisattva, 214,
...-caksus, 85; ...-paramita, 42\
...-paramitâ-sutra, 293;
...-sutras, 106n

prajuopaya, 214,319
prakara-devata, 108
prakrti,6\, 191 ,211 ,267 ,295
pralambapâdâsana, 91
pralaya, 58, 118, 298
prana,6Q, 111,280,299-300,

299n, 30_1, 303, 304, 3J7,
318; ...-rupa, 115; ...-sutra,
115

prânâpanau, 300
pranayâma, 123, 303
pranidhana, 206, 359
prâsâda, 73,226,238;
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prasâda (cont.)
...-purusa, 343

pratisthâ, 166, 184, 212, 213
pratïtya-samutpada, 84, 125, 176
pratyaveksana-jnâna, 139n
pratyeka-buddha, 333
pravacana, 369
Pré Rup temple, 75
precession of the equinoxes, 46,

108n
prêta, 84, 329n
primordial Man, 267
Principle, 123, /23, 198, 205, 206,

214-216,220, 363;,. and
Knowledge, 100

Prior Stages, 334
priphi, 257
proliferation of the liñga, 167
Prome, 76
prsthyâ, 15
prthivï, 98; ...-mándala, 102
Przyluski, 69, 238, 241
puja 149, 150; ...-bodhisattva,

145
Pur anas, 166
Pure, ... Abodes, 330, 335; ... Land,

206; ... Land Mándala, 123;
... Land schools, 204n

purna-kalasa, 343, 344
puri_-saya, 110
Purüravas and Urvasi, 164n
Purusa, 30, 31,50, 50n, 109-110,

1 1 5 , 2 1 1 , 2 1 2 , 2 1 3 , 2 6 7 ;
...-Prajâpati, 110, 229

purusa and prakrti, 110, 193,
211-212,213,214,2 /6 ,217,
219n, 267, 296,298, 299

purusottama, 52
purv'a-pranidfiana-citta, 198
puskara, 97
Puspaka, 260
putaña, 329n
pyatthat, 73-74, 74
Pyu, 76

Q
queen, 90

R
radius, 18, 28
raga, 83, 84
rahasya, 202
rahatva, 282
Râhu, 242, 243, 278, 300, 307,

311-313, 316;..., beheading
of .312-313,316

rahur-mukha, 307, 307, 311 ,312
rain, 295, 298-300, 299n,

312-314 ,315 ,316 ,346

Rainbow, 238n, 284-294,
286-292,290,295, 313,314,
317;... Body, 289; ... bridge,
304, 314; ... Serpent, 292-294,
296, 314, 316, 351;... makara,
292-294

Râjagrha, 353, 357
râjalilâsana, 91
râjasuya, 76, 93-94
raksasa, 236, 329n
rambhu, 31
rasa, 293, 344
Ratnaketu Tathagata, 91, ;00,

172-174, 174, 187
Ratnasambhava Tathagata, 56,

87n, 135, 136, 138, 138, 143,
147, 149,349

rddhi-pada, 367
realm,... of animals, 84,... of

Demons, 236, 243;... of
hungry spirits, 84,... of
Spectres, 236, 243;... of
Serpents, 236, 243;... of
titans, 84

rebirth, 84, 271
Receptacle World, 159, 159, 257
reciprocal offering, 150, 150n,

151
Regents of the four directions,

43, 44, 134, 329, 329n
regnum, 63; ... and sacerdotium,

89-91
regula, 29
relative truth, 369
relics, 200n, 221n, 353-356, 364,

374n;... container, 200
reliquary, 226n, 353-356;...

casket, 249n;... stupa, 175,
176, 343, ... vase, 343

renewal, 34
renge-mandara, 216
reticulated ground, /23
return to the Centre, 88, 149, 198,

217-219
revelation of the stupa in the_

Saddharma-pundarlka-sutra,
362-363

reversed symbolism, 36n
revulsion, 83
Reward, ... Body, 149; ... Buddha

335n
Rg Veda, 46, 192, 28 1, 286n, 298,

366
Rhbu, 31
ri, 123, 198,214n, 214-216, 215
ri-mandara, 214
rim bo, 82, 176
rinengusoku, 105
rishin, 123
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rite, 29
ritual, 6, 7; ... of ascending the

post, 274; ... of laying out the
plan, 78

Rock, 184, 185
roji, 38n
roof plate (kanaka), 25, 338
ritual demarcation of the stupa

plan, 14-20
rokudai-muge, 373n
roof plate, 279-282, 339
rs,65
Rsis, 281
ria 29 80
Rudra/49, 114,309
rudragranthi, 114
rupa, 136, 137n, 147, 288, 289n,

373; ...-dhâtu, 200n; ...-loka,
202, 261,329,369

Ryakushutsukyo, 259

S
sabda, 191
sacred enclosure, 153-162
sacrifice, 45-51;..., as renewal,

48,299n
sacrificial, ... fire, 356; ... post, 322,

see Post, yupa
sadâyatana, 84
Saddharma-pundarlka-sutra, 37,

38,55, 56,87, 100, 106n,
118 ,213 ,289 ,325 ,358 ,362 ,
363

Saddharma-ratnavali, 262
Saddhavimala, 366
Sâgara, 293
saguna-brahma, 38
Sahasrabhuja-Avalokitesvara,

258n
sahasrâksa, 121
sahasrâra, ...-cakra, 27, 93, 179,

179, 265, 317, 318, 318,
319n, see thousand petalled
lotus cakra; ...-linga, 167

Saishôôkyô, 371
Saint Bonayentura, 2n
sakrdâgâmin, 333
sakti, 354
Sàkyamuni Tathâgata, 55, 89, 92,

100, 120, 131, 132, 143n, 152,
173, 157,201, 205,213,279,
376

Sakyamuni's,... attainment of
Enlightenment, 187;... cutting
of the hairtuft, 264;... halo,
289;... preaching of the
Saddharma-pundarlka-sQtra,
100, 363;... and Prabhuta-
ratna, 100, 363, 363

Sal Tree, 39-40
Saliba, 7n
Salt Ocean, 236, 258
sama, 87, 135
samâdhi, 158, 158n, 279, 280-

281,376
samâhita, 280
samala-tathata 196
sa mapa tti, 300
samaría, 60
Samantabhadra Bodhisattva, 53,

100, 145n, 349
Samantabhadra-Vajrasattva,

145n, 147, 148, 149, 152
Samanatabhadrâyu, 302, 303
samata-jnana, 139n
sambhoga, ...-dharma-kâya, 372n\

...-kâya, 159, 318, 335n, 354
samjña, 136, 137n, 147
samgraha-bodhisattva, 145
Sâtiikâsya, 357
Samkusumita-râja Tathâgata, 100
samkhini, 300, 300n
samsara-cakra, 84
samskâra, 84, 136, 137n, 147,

197
samvattati, 34
samvrtisatya, 369
samya, 185
Sâncï, 12, 65, 78, 75, 56, 132, 154,

155, 172, 195, 221,230,231,
246n, 246, 250n, 264, 266,
296, 296, 324, 325, 342

sartgha, 181,213, 370
sanjushichison, 144, 145
sarïra, 221 n, 374n
sarkara, 310, 31 On
Sârnâth pillar, 65, 69-72, 56, 172,

241
Sarva, 49
Sarvaloka-dhatupadravodvega-

pratyuttîrna Tathâgata, 56
sarvaprajâna-hatha, 52
Sarvâstavâdin Vinâya, 333
sâérava-bïja, 197
Sat Mahal Pasada, 238, 235
Satapatha Brâhmana, 49, 59, 101,

102,_212, 299/322
satta-bhumaka-pâsada, 238
Sa vitar, 38
Savitr, 31
scroll motif, 240
Seal of Solomon, 238n, 239, 287n
seasons, see four seasons
Seckei, Dietrich, 230-231
second and third birth, 201-202
secondary marks of a Buddha, 90
secret name, 81
securing the earth, 38
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seed, 266, 354;... of Enlight-
enment, 196, 201;
... of consciousness, 198;
... syllable of Consciousness,
373, 373n; ... syllables, 374;
... syllables of the five
Elements, 373

Seizer, 309-310,313
sekhara, 265, 340n
Self, 201; ... Nature, 137; ... Nature

Body, 148; ... perforated
bricks, 250, 310

Senart, E., 8
sengen, 174
Senjusengen Kanjizai Bosatsu,

158n
Sen-no-Rikyu, 38n
sensation, 84, 136, 137n, 147;

... as outflowing Breath, 61-62
sense, ... consciousness, 138;

... perception, 62, 63, 65-66
serpent, 11 In, 121, 193, 194, 304,

304, 305, 351; ... balustrades,
282-285, 283, 284, 285, 292,
304; ...Kings, 293, 315,351,
353;... knots, 114, 194\
..., movement of, 185; ...stones,
305

Sesa, 178n
setu, 286n
seven, 244;... apertures, 64;

... bhumika, 334; Bodhisattva
stages, 334; ... Breaths, 58, 59,
62, 65: ... colours, 284, 286-
287, 257, 289, 292,313;
...-coloured light, 289;... cont-
inents, 291, 291,... day ritual,
104n, 186-187; ... directions,
44, 58, 64, 65, 120, 234, 244,
287, 291; ...-headed serpent,
292, 292, 293, 317; ... jewels,
289, see also seven precious
stones; ... jewels of the cakra-
vartin, 90, 92, 93, 93, 94, 95;
... layers of the ziggurat, 241;
... lotuses, 277; ... members of
Enlightenment, 367, 369;
... millenia, 291; ... mountain
ranges, 236, 236, 237,241,
242n, 243, 258;... planets,
238,241, 278,289, 292;
... precious stones, 284, 289;
... purusas, 65;... rays of the
Sun, 30, 58, 64, 65, 118;
... rivers, 65, 118, 120,319,
313;... Rsis, 65, 277;... senses,
61-62; "... Stations, 334;
... steps of the Buddha, 40;
... storeyed pavilion, 238;

seven (cont.)
... storeyed stupa, 236-242,
243; ... trunks of Airâvata,
316; ...-walled cities, 238, 241

seventh, ... colour, 287; .. ray, 30,
30, 36,40, 149;... Station, 336

seventy two,... Buddhas, 149;
... stupas at Borobudur, 147-
149, 363, 365; ... Vairocanas,
147-148

sexual energy, 318
shabetsu, 20On
Shaka Kinrin, 92
shari, 374n
shichi nichi sa dan ho, 104n
shidai, 22 In
shih chi, 336n
shiki, 138n, 289n
shin, 20On
shin-bashira, 273, 320, 327
Shindje, 85, 309
Shingon, 49n, 55, 92, 93, 100, 120,

123, 141, 156n, 176, 188,
198,205,2/5,257,257,258,
303, 335, 342, 345,346,347,
347, 355, 363, 367, 372-377

shinno, 138n, 355
ship, 20
shitsurin, 188
sho-bosatsu, 145
shumi, 263n
shumidan, 262, 263
shumisan, 227, 228
Shun Ch'ih, 95
Shwe Dagon, 133, 134
Siddhartha, 26, 89, 182,205
signs, 370
sikha, 262n, 263, 265
sikhara, 227, 250, 263, 263, 265,

340n
Sinbyume stupa, 262n
Simha-mukha, 307
Simhika, 307
similar Enlightenment, 334, 334n,

34_7
sisumara, 310
Siva, 71, 168, 169, 169, 170,

171n, 194, 228, 250,260,
307,312,327,340,341;
... and Sakti, 211,217, 267,
309, 340, 341;...-ekapada-
murti, 168-, ...-Rudra, 167

Siva's,... hair, 71, 71\... manifest-
ation as a liñga, 169-170

six, ... directions, 17-19, 17, 21,
30, 30, 37-77, 234, 287, 357;
...Elements, 372-374;
... heavens of desire, 329;
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six (cont.)
... realms of migratory exist-
ence, 82, 83, 84, 85; ... seasons,
59; ...senses, 84,... stupa
shapes, 350, 350n;... types of
Consciousness, 36$; ... types of
transcendent Knowledge, 368,
... vital airs, 59

sixteen,... births, 149, 150;
... elephants, 315;... Great
Bodhisattvas, 143, 144, 149,
150; ... meditations on
Amitabha's Pure Land,
122-123, 123, ... migratory
realms, 329

sixteenth digit of the Moon, 300
sixty,... elements of spiritual

development, 369; ... four,
108n

Skambha, 50, 165, 166
skambha, 165, 170, 172n
skandha, 136-137, 137n, 139,

147
Skandha-Purâna, 327
slippers, 77
smrtyupasthana, 367
soku-chi-in, 186
Solar,... and polar symbolism,

270; ... Fire, 300; ... Indra, see
Indra

solstices, 15, 32-33, 34, 35, 36n,
309,311

Soma, 38, 113;... sacrifice, 355
soma, 344
Son of Heaven and Earth, 219
soparna-marga, 254
sorin, 320
sotoba, 22In
sound, 191
space, 4, 34, 37-77; ... and time,

34,234-235,243,358;
... within the heart, 203-204

sparsa, 84
speculation, 4, 4n
sphere, 209-220;... and cube, 216
spider, 118;... web, 117-118
spinal column, 360;..., as

Mountain, 317, 360
spine of the building, 15
spiral, 235, 287, 296, 296, 298n,

304
spiration, 298, 298n
spire, 320-341,361;... discs, 327,

328, 329, 333-334
spokes, 79, 81, 82
square, 22, 33, 79n, 101-103,

173n, 174 ,209 ,218 ,220;
...hearth, 101-102

Srâvastï, 357

Sriksetra, 76
srotâpanna, 333
stabilizing the earth, 11 In, 184-

188
stages to nirvana, 333-334
stagnant Waters, 313
stairways, 282-317, 283, 285
stambha, 167, 233, 367
states of existence, 16, 17-20, 329
Station, of the arhat, 336;... of the

Dharma Cloud, 346;... of the
Dharma Rain, 346;... of Init-
iation, 346

Sthânu, 167
sthanu-bhuta, 167
storehouse consciousness, 138,

139n, 197, 198
Stream-Enterer, 333
strlratna, 90
stupa, 156, 156n, 221n, 263,

263n, 340n; ...-paribhogika,
353n; ...-sarlraka, 353n

stupa,... adorned with serpents,
99, 114, 194, ... bowl, 350;
... of the descent from Heaven,
285, ... of the Dharma World
Body, 374; ... of the Dharma
World relic, 374n; ... of the
five cakras, 288, 373, 374,
374; ... of the five Elements,
349, 349, 373, 374, 374, 375,
376; ... of the hundred
thousand images, Gyantse,
146; ... on the Mountain
summit, 233; ... supported on
elephants, 94, 95, ... supported
on lotus, 99, 100, 203', ... types,
221

stupas arranged in mándala
patterns, /26, 727, 128

stûpi, 350
stupika, 263, 263
su t'u po, 2 2 I n
Subhakarasimha, 105, 120, 156n,

157, 173, 333, 347n, 376
Substance, 2n, 105, 11 In, 117,

191,308n, 351
subtle, ... Assembly, 177, 177;

...channels, 171n, 300,317;

... physiology of the body,
179, 318,... state, 5n

Suchness, 139, 196, 197
Sudarsana, 76
Suddhâvâsakâyika, 330
Sudhana, 141, 152
Suiten, 119, 310
Sukhâvatï, 99n, 183, 204, 289
suksma-mandala, 177
Sulva-sutras, 101



Sumeru platform, 262
summit, ... of the head, 93;... of

Mount Meru, 92, 236, 255,
259, 261, 262, 264, 328,
336, 337, 340, 341, 341n,
344; ... of the universe, 336;
... of the World Mountain, 232,
254,257,258,260-265, 268;
... of the Universe, 276

Sun, 8, 24-27, 26, 28, 29, 30-36,
40,45, 45n, 58-59, 63, 69,80,
81 ,82 ,88 ,97 ,98 , 112, 115,
116, 116, 117, 119, 120, 124,
140, 164, 166, 174, 180, 194,
250,251,252, 254,258,
268-273, 280, 286n, 298,
299, 299n, 300,301,305,
307, 308,309,317, 343,344,
346, 352;... and Moon, 226,
312,361;.. . and Sky, 298;
..., as Death, 308; ... Bird, 301;
... chariot, 81;... Disc, 26;
... Door, 27, 33, 33n, 122, 131,
182, 254, 263n, 268-273,
274, 276, 279, 280, 282, 286,
304, 309, 310, 310n, 31 In,
352;... Gate, see Sun Door;
...-gem, 352; ...-lotus, 251;
.... movements of, 32-35, 32,
35,42, 101, 108, 115, 235,
241, 278, 279; ...Pillar, 164,
184;... strut, 164; ... Tree, 328;
..., twelve positions of, 33;
...Wheel, 68, 71, S I , 89,241

sûnyatâ, 125, 174, 197, 213, 216,
336,338,343

si/parpa, 236
superimposed,... altars, 266-268;

... domes, 232, 338; ... Eggs,
252; ... sacred enclosures, 249

supernormal faculties, 367
Supreme Person, 52
sur ama ni, 352
Surangama Sutra, 114
SOrya, 27, 81, 97, 98, 166, 167,

307
susumnâ, 171n, 179, 269, 318,

318n, 319
sutra, 112n
sutratman, 45n, 58, 112, 112n,

115, 286n
Sutta-Jâtaka-nidânanisamsa, 366n
Suttavibhañga, 195
Svabhânu, 307
svabhava, 125; ...-hrdaya, 205
svadhisthâna-cakra, 294, 294
svarloka, 219n, 234n, 267
svastika, 78, 78, 82, 296
svayamâtrnnâ, 250, 310
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svayambhu, 147, 194
Svayambhunâtha stupa, 320
sword, 77, 124, 124, 214, 293
symbols, 1-10, 156, 357;

..., adequacy of, 3, 3n;... and
signs, 370;..., horizontal and
vertical reference of, 5, 8;
.... inversion of, 272;
..., meanings of, 1-10;
..., multivalence of, 5, 5n,
108n;.... network of, 5-7;
.... non- human origin of, 9;
..., patterns of, 5-6;..., specific
content of, 8

symbolism, see symbols
synchronicity, 9-10

T
t'a, 221n
Tahô Nyorai, 100
tahôtô, 100, 221, 32/
tai, 197n, 200n
Taishakuten, 315
tai-tsang, 197n
taizô, 197n; ...-kai mandara, 104n
Takeo temple, 75
tamas, 312
fan, 104
tantra, 112n
Tantras, 354
Tantrasamuccaya, 15
Tantric Buddhism, 135, 169, 208,

213
tao tch'ang, 104
Tapar Sadar, 99
tapas, 192, 355
Tara Bodhisattva, 203
Tathâgata Womb, 196
tathâgata, 196; ...-garbha, 126,

196-198,336
Tathagatorna, 119, 120
tathatâ, 85/135, 139, 196
Taxila, 96
teaching mudra, 143
tee, 246
tern plum, 153
ten, ... Bodhisattva Stations, 336;

... directions, 59, 204;

... powers, 36$, 369;... recol-
lections, 366;... stages of
Awakening, 150, 334, 334n,
336;... stations, 94;... thous-
and practices of Great Com-
passion, 198, 206;... thousand
things, 219;... vital airs, 59

Tendai, 272, 335
tenth,... gate, 300;... Station, 346
terrace-stupa, 221, 226, 229,

233-234, 233, 282, 286
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thagyanan, 77
Theravàda, 333, 335, 369, 372
thigh centre, 188
third eye, 114, 119, 119n
thirst for existence, 84, 183
thirteen,... bhumi, 334, 365;

... Buddha powers, 334, 367;

... Stations, 334; ...-storeyed
stupa, 243

thirty seven Honoured Ones, 144,
145, 148

thirty six,... Knowledges, 148;
... qualities of the Buddha, 148

thirty three teeth of the Buddha,
76n

thirty two, 75-76;... distinguish-
ing marks of a Buddha, 90,
92, 118;... divisions of the
kingdom, 75-76; ... generals,
329n;... gods, 63,75, 108;
... marks of a Great Person,
368;... types of mándala, 108
thought,... consciousness, 138,
138n;... of Enlightenment,
367

thousand,... Buddha stele, 52;
... Buddhas of the bhadra-
kalpa, 157, 259; ...-eyed, 121;
27,93, 179,265, 317,3/5

thread, 40, 58-59, 58n, 112-115
three, 243;... applications of

memory, 367;... Bodies of the
Buddha, 81, 159; ...-headed
elephant, 314; ... hundred
and sixty, 82; ... Jewels, 17In,
219, 243, 243n, 350; ... kalpas,
55-56;... Liberations, 369;
... mándalas, 159; ... mysteries,
106n, 198; ...-pointed flame,
350; ... poisons, 83, 84-85,
184, 191; ... Rhbus, 31, 43;
... thousand Buddhas, 56,
56n;... Vehicles, 365;
...worlds, 47, 59, 101, 167,
200n, 209, 219n, 233, 250,
267,321,322,329

throne, 26-27, 153n, 157-160,
îS2\ see also Diamond Throne

throwing the yoke pin, 185
thunderbolt, 274, 322
thupa, 22 In
ThOparama, 338, 340
Tibetan Buddhism, 216
U 2 1 9 n
t'ien, 219, 234n
Time, 31-35, 48,50, 80-81, 109,

307, 309, 310;... and space,
34; ..., as Death, 312; ... the
Devourer, 183,309,312

to, 221n
Tôdaiji, 207, 208
Toganoo Shoun, 141, 145
tomar i, 350
Tôpâvara dàgoba, 227
topknot, 263
toran, 145
Total Knowledge, 135, 136, 148,

150, 158
tower-stupa, 125, 224-225, 227,

230, 232, 242, 321
town supported by a pillar, 27
irai, ...-dhâtuka, 329; ...-lokya, 329
Traibhumi Brah R'van, 330n
transition, places of, 337-338, 344
transmission of the doctrine,

112n, 376
Trayastrimsa Heaven, 63, 75-76,

92, 219, 226, 234, 243, 262n,
264, 265, 328, 329, 333

Tree, 8, 20 ,25,26,40-41, 42,
84, 105, 112, 124, 129, 129n,
153-156, 153, 154, 155,
156n, 160, 166, 176, 180-
184, 181, 182, 193, 194, 203,
226, 229n, 250, 255, 256, 256,
274, 286n, 316n, 320, 322,
325,327-328,327, 325;
...-caitya, 153-156;... growing
from the summit of Mount
Meru, 255, 256;... of Enlight-
enment, see Bodhi Tree;... of
Life, 183, 183n, 256;... of the
Knowledge of Good and Evil,
183, 183n

triangle, 238n
tribhümi, 209
trident, 168, 171, 171n, 172
trikaya, 159
triple jewel, 350
triratna, 219, 243, 350
trisula, 153n, /65, 171, 172
Trivistapa, 260
irsna, 84, 124, 183
True Form, 148, 148n
tsang, 197n
ts'ans t'ig, 360
Tun Huang, 231
turning-about, 198
turtle, 178, /75, 179, 179
Tusita Heaven, 54, 330
Tvastr, 49^61; ...'s cup, 31, 43
twelve,... Adityas, 33;... divisions

of the ecliptic, 70;... gates,
75n;... linked chain of
dependent origination, 84, 85,
176, 365, 370; ... perfections,
369; ... powers, 369; ... sacred
formulae, 369;
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twelve (cont.)
... spoked wheel, 82

twenty, ... precious things, 346;
... two steps of thought, 368

two, ... birds on the one Tree,
180...-fold miracle 171;
... kinds of Knowledge, 367,
369; ...-fold revelation of the
Dharma, 340-341; ...-fold
revelation_of the Vajra -
sekhara-sutra, 341;... halves
of the Cosmic Egg, 228

U
udâna, 60, 299n
uddesika-stupa, 353n, 357
Ugra, 49
urn, 302
Urna, 30
umbilicus mundi, 19
undefiled consciousness, 138,

139n
union, ... of complementary

principles, 209, 210-220, 228;
... of Knowledge and Principle,
216, 217;... of male and
female, 319; ... of Wisdom and
Method, 319

Unity, 21-22, 45, 50,51, 110,
214, 218; ..., diremption of,
210, 210, 217-218

Universal, 5n; ... Form, 106;
...Man, 110

Unmanifested, 5n
upâdâna, 84
Upananda, 55
Upanisads, 113, 115, 118, 180
upâya, 105, 198, 206, 208, 213,

220, 340; see expedient
means, Method

upper, ... and lower Darknesses,
308n; ... and lower Waters,
97, 98, 102, 209, 219n,
295-296, 304, 308n;
... darkness, 308

upturned, ... bowl, 43, 65, 232,
247n; ... moon and point, 346

upward and downward flowing,
... Breath, 297; ... waters, 295-
298

urna, 118-120, 119, ...-nâbhi, 118;
...-vabha, 118

Uruk, 238, 238n
usnisa, 92-93, 265,356;

...-cakra-raja, 92; ...-kamala,
93,265,300,319,354;
...-lotus, 305

Usnisa Wheel Kings, 92
uit'ara, 271; ...-disa, 275;

uttara (cont.)
...-siso, 273; ...-vedi, 101, 103,
250; ...-yâna, 271

V
Vâc, 47, 65, 112,212-213
vahalkada, 13, 72, 173
Vaidehi, 57
Vaidurya -gy s 'el, 367
Vaipulya-sutras, 106n
Vairâja, 260
Vairocana Tathagata, 56, 105,

106, 107, 123-124, 135, 136,
138, 138, 140, HO, 143,
145n, 147, 148, 149,235,289

Vaisali, 357
vaisâradya, 367, 369
Vaisravana, 134, 134, 329n
vaiira -cumbata, 351
vajra, 39, 67, 69, 100, 157-158,

160, 167, 175, 177, 188, 208,
216,274,275,31*315;
... and lotus, 208, 214, 215,
216,... -cakra, 143; ...-circle,
351; ...-dhatu-mandala, 135,
200n, 214, see Diamond
World Mándala; ...-dharma-
dhâtu, 335, 340;... fence, 160;
...-jewel, 352; ...-juana, 145n,
351; ...-mándala, 216;
...-samâdhi, 157;... Wheel,
143; ...-spikes, 160, 176

Vajradhara Bodhisattva, 67, 67,
302

Vajrapâni, 42
Vajrapâsa Bodhisattva, 124
vajra_peya, 274
vajrasana, 154, 157, 360
Vajrasattva Bodhisattva, 67, 67,

107n, 145n, 188, 288, 288;
...'s Body of Awakening, 188

Vajra-sekhara-sutra, 260, 262n,
265,340,541

Vajrayâna, 56, 91, 152, 288, 319,
334,335,340,348

vam, 294, 294, 346n, 373, 373n,
374

vamsa, 164, 164n
vanaspati, 256
varada-mudra, 143
Vâranâsï, 357
varairâ, 121
Varuna, 31, 49, 61, 120-122, 121,

124, 167, 173n, 260,293,
294,298-300,510

vase, 342-348, 342, 343, 344, 350,
550; ...-form dome stupa, 369;
... of plenty, 343, 344;
... pinnacles, 342,
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vase (cont.)
...-stupa, 343

vasltâ, 369
vâstu, 109, 212; ...-purusa-

mandala, 102, 107-111, 108,
212 '244

Vasuban'dhu, 159, 329n
Vâsuki, 178
Vâyu, 299
vâyu, 111,268,360
vedanâ, 84, 136, 137n, 147
vedi 101,250
Vedic,... cosmogony, 184;... fire

altar, 45-51,98, 101, 102,
113, 185, 249-255;... fire
altar, five layers of, 46, 235;
... fire altar, as a recon-
struction of time, 46;... fire
ceremony, 260

vedikâ, 154, 156, 368, 369
Vejayanta Palace, 73, 92
vertical differentiation, 216
Vessagiri, 226
vestigial dome, 232
veyaddi, 153
vicar a, 3 3 On
vijnana, 84, 136, 137n, 138n,

147;...-b//a, 198
vijnânanantyâyatana, 330
Vijñanavada, 196
vikalpa, 197
Vikramacharita, 26, 69
vimoksa, 369
viññanam, 349
Vipassi Buddha, 89
Virâj, 260
Virüdhaka, 134, 134, 329n
Virüpáksa, 134, 134, 329n
visarga, 348
Visnu, 31, 50, 164, 168, 169, 169,

' '170, 178, 179, 193, 193, 250,
294', ... sleeping on Ananta,
193,205

Visnu Purâna, 194, 228
Vissakamma, 194
visualization of the Place of the

Way, 257n
Visuddhimagga, 329n, 349
visuvat, 51
Visvakarman, 30, 49, 61, 77, 120,

343
vitakka, 330n
vital node, 112n
vivattati, 34
Voice', 51; ... of the Bull, 275n; ... of

the Dharma, 213
Void, 22, 38,57, 80, 213 ,216 ,

336,337,338,343,346,347;

Void (cont.)
...-point, 37, 346-347, 347n,
347

volition, 136, 147
votive offering, 358-359
Vow, 359;... Mind, 198
Vftra, 39,64, 118, 122, 184, 186,

314
Vulture Peak, 262
vyana, 60

W
Wat-da-ge, 134
Wat Samplum, 73
Water, 346n
Waters, 96, 97-98, 115, 118, 121,

184, 193, 1 9 4 , 2 1 0 , 2 1 1 , 2 1 2 ,
213, 293, 294, 295, 299, 313,
314, 315, 316, 351;. ..of All-
Possibility, 28, 102, 105, 194,
195, 295; ...of chaos, 192,
193; ... of Knowledge, 349;
... of Life, 319;... of Substance,
61, 111, l l l n , 267, 293,295;
... of the Buddha's Wisdom,
346; ... of Total Knowledge,
346;.... upper and lower, 97,
102, 209, 219n, 295-296

Way of the Centre, 88, 319n
weaving, 115-117, 360
web, 117-118
well-field system, 244
Wen-chu, 328
West, 272
wheaten wheel, 274, 274n
Wheel, 17n, 20, 23, 26, 34, 35-36,

37, 41, 56, 70,72, 78-96, 82,
83-84, 86, 105, 124, 157,
158n, 171, 175, 176, 191,212,
220, 257,280,287, 290, 309,
325, 357, 370; ... of becoming
and the Dharma, 41, 84-88;
... of Suffering, 271; ... of time,
292

white, 287; ... elephant, 90;
... Mountain, 291

wings, 281
Wind, 111, 360
Wisdom, 124, 138, 174, 213, 214, ,

220; ... and Compassion, 120;
... and Method, 208, 213, 214,
214, 216n, 319; ... and Method
as cognates of purusa and
prakrti; 213, 214, 2*17; ... fist
mudra, 143, 149; ...Tree, 183;
...vase, 343, 345

Wish-granting,... Jewel, 349, 349,
351; ... Tree, 181, 183

Womb, 189-190, 192-200, 199,
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Womb (cont.)
254, 266, 354; ...-lotus, 100,
... of Principle, 198, 199; ... of
the house, /92, 202

Wondrous Enlightenment, 334,
347

Word, 47, 109, 112, 191, 212-213
World, 80;... Egg, 65;... of desire,

200n, 329-330, 333,337,
337a, 338, 340;... of form,
200n, 202, 261,329,330,
333,336,337,338,340,341;
... of Suchness, 374n;... of the
Dharma, 374n; ... Tree, see
Tree

World's End, 269
Wu t'a sze stupa, 128
Wu-t'ai shan, 328

Y
yab-yum, 214, 214, 216n
yajamana, 359
yajusmati, 46
yaksa, 193,236,294, 329n
Yaksi, 182, 182
yaksïni, 252
Yam'a, 85, 122, 173n, 309, 330
yang, 244
yantragala, 129-131, 130, 266,

267,320
yasti, 320
Year, 30, 31,45-51, 59, 110, 242,

269, 273, 308; .... as Death, 48
year, as a quaternary, 34
yoga, 169; ...-stüpa, 262;

... techniques of arresting the
breath, 318-319

Yogacâra, 196
yoni, 66, 118, 167, 211
yopaya, 274, 274n
yucfiôten, 340
yuga to, 262
yupa,27, 164, 185,256,274,

320-323, 322, 352n

Z
Zero, 211
ziggurat, 239, 241, 241
zo, 197n
zodiac, 33, 70, 309
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