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Preface

For the most eminent among Buddhist monuments in the Kathmandu Valley, the
Svayambhinath, there is a profusion of historical sources. Compared with all the
inscriptions, the colophons, the manuscripts recording restaurations or directing
rituals, the few leaves here published form just a tiny fraction. Yet they lead the
reader on to unfamiliar fields.

For one thing, there is the history of architecture. There is not too much in the way
of traditional sources dwelling upon the actual construction of sacred buildings;
there is stll less which would allow us to re-trace a development over several
stages. The Svayambha manuscripts contain three sets of detailed instructions and
measurements, giving distinct figures for the same parts of the building. Within
the space of slightly more than a century, they used variations by no means
inconsiderable — which shows this stiipa, a sacred edifice guarded by the watchful
eyes of Newar and Tibetan Buddhists, was not frozen in hieratic rigidity, but was
allowed to respond to change.

Then, it is to the much-discussed and vexing question of the Meaning of the Stipa
that the drawings have a contribution to make: They assign symbolical meanings to
various parts. To be sure, they are not doctrinal tracts: what they give is nothing
more than key words, and they do so in a bewildering diversity and in ways at
times not easily reconciled to each other. How to account for them?

No doubt, this multitude of concepts can be taken in historical terms. The original
meaning of the stipa had come to be obscured in the course of the centuries, and
was replaced by new interpretations being piled one on top of the other. One could
of course take these efforts as an instance of a protracted horror vacui and leave
them at that. But this would hardly seem an adequate view. For the sources tell us
plainly there were people who could live with this multiplicity and thought it worth
preserving even in a technical context: surely they were aware of the occasional lack
of harmony between the different conceptual chains.

Their very diversity seems to indicate an open rather than a closed system: obviously,
the different interpretations have accrued by and by, and one does not really see a
reason why other interpretations, such as are to be found here and there in Buddhist
literature, would needs have to remain excluded. If so, the variations are ultimately
tantamount to a shift in priorities. Say there was a time when the stipa was meant
to remind the faithful of the Buddha’s death, or his life, or his teachings. At the
hands of its interpreters, the emphasis was gradually changed the other way round:
the drawings show the stipa itself has now moved into the central position, and
meanings were added, layer after layer. The clear order of precedence which to our
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eyes distinguishes an allegory or emblem from its intended meaning is relinquished;
the image assumes an independent status of its own and comes to attract meanings;
it grows into a cardinal point and catalyst of Buddhist thought — which goes some
way to explain why the stipa has held its ground through so many shifts of doctrinal
emphasis.

This, then, is what these unpretentious drawings have to say, and it seems an essential
addition to the reflections about the Meaning of the Stipa which have become such
a popular topic for discussion in recent years.

At the end of this phase of work on the Svayambhanath, I gratefully remember
the help and encouragement I received from many sides. As always, my thanks go
to the German Research Councll, its staff and its reviewers, who have followed -
and supported — this project with a tolerant and a benevolent eye. Through what
by now is quite a few years, Mr Hemraj Sakya and Mr Bishnu Prasid Shreshtha
have accompanied my ways. We spent many weeks together, going through the
Svayambhu Annals, which in a sense helped to shape the background to the present
book. Mr Nirmal Man Tuladhar, always generous in his friendship, introduced me
to a Tuladhar family who in the course of a long association with the sanctuary
has accumulated valuable materials and pious relics — the sheet here published as
Ms. C among them. The Department of Archaeology of H.M.G. under its Director
General, Dr Shaphalya Amatya, kindly gave its permission to undertake research
on the Svayambhd, and in his interested and ready participation in the work, Dr
Amatya was a colleague rather than an official. Dr Christoph Clppers and Dr Franz
Karl Ehrhard were always ready with help and advice, not only in matters relating
to Tibet and Tibetans.

On a very different level, I feel deeply obliged to the religious institutions
responsible for the sanctuary: they not only permitted work but allowed me to
learn something about how they view its relation to the world of today. First,
there is the Buddhacarya community entrusted with the upkeep and maintenance
of the sanctuary, Mr Nazar Man Buddhicirya, Mr Ishwari Mian Buddhacirya and
their colleagues. To them, the stipa and its integrity is of a very genuine concern:
their worries about the state of the all-important Central Beam, their attempts to
enlist support for minor repairs were the topic of much reflection. — There were
occasions when the differences in backgrounds and expectations made themselves
felt; but they were resolved in a spirit I did not often meet. They had graciously given
permission for measurements of the stipa being taken, and Mr Surendra Joshi and
his assistants set to work with their customary efficiency and thoroughness. As is
very normal for non-specialists, the Buddhacaryas had not realized the complexities
and the sheer duration of the task; as is regrettably normal for specialists, we
had taken our methods as a matter of course and had thus failed to prepare the
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Buddhicirya community for the actual nature and extent of the undertaking in
an adequate fashion. Measurement of the complicated woodwork of the tiers, i.e.
of the sacred and inaccessible parts of the stipa, takes its time. After a while,
some uneasiness made itself felt, which was not really dispelled even when the
reasons for the laborious procedure had been explained. The solution they suggested
was appropriate and touching: a ksemapija was thought advisable, i.e., to use an
non-technical rendering, a Ritual conferring Ease, Security, Happiness. This was duly
performed: Quite early one morning, the mist was still hanging over the Valley, we
assembled west of the stipa, in front of Amitabha; a Vajricirya had come up from
town and began preparations for what turned out to be an intricate chain of rites
lasting for many hours. Their latter part addressed itself to the Goddess Harati in her
temple to the northwest, and for its culmination our whole party crammed into its
tiny space. The wooden doors were closed, as usual in the afternoon. Suddenly,
there was a clamour to be heard from outside: 2 woman had come who most
urgently desired to see the Goddess: the doors were opened, she squeezed through
the assembly and addressed herself to the image. The disturbance of the elaborate
ritual did not count against the demands of an individual in need. -

In another way, there was the Ven. Kusho Tsebchu Lama. It was in connection with
Tibetan rights and functions on the hill that I wanted to see him: for the last few
centuries, reports of restaurations kept mentioning Tibetan participation, guidance
and assistance, both spiritual and monetary, and there was talk about documents
regulating their dues. Dr Ciippers had acquainted the Lama with our intentions; Dr
Amatya brought us together: one Saturday morning we met, and some time after
the usual exchange of civilities the topic of the documents was actually raised. For
a while, the Ven. Lama was a bit vague about whether there were such sources, and
if so, whether they could be found; then he dropped pretences and explained his
point of view: scholarly interests were one thing, the present political situation was
quite another; with the position of the Tibetan Buddhist community being not free
from strain, utilization of such materials might further dissent. Who would wish to
question his judgment. -

During certain phases, Dr Niels Gutschow, a German architect, was employed by
the project. It was under his guidance that Mr Surendra Joshi prepared the elevation
here reproduced as Illustration 2.



The Svayambhi Hill has now come to be included in the UNESCO World Heritage
list — which means changes the site will eventually be subjected to, which will
necessarily involve Governments and Planners. One can only hope the technicians
will pay some regard to the traditional guardians: though they do not count for
much in terms of political power, they stand for its social functions, its spiritual

life.

Nov. 28, 1990 B. K.
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Chapter 1
THE BACKGROUND

General

At all times, Buddhists have assigned an exalted place to the stiipa: it is one of
the sacred, time-hallowed forms they use to give a visible expression to their faith.
Sculptures representing the Great Teacher were late in making their appearance: in
earliest times, it was symbols that stood for him, a tree, a wheel: the former was to
remind the faithful of the Bodhi Tree under which he had gained Enlightenment;
the latter was the Wheel of the True Law which he had set in motion when he began
preaching the Doctrine at Sarnath.

It is to this oldest, symbolic series of representations of Buddhism that the stipa
belongs. Again, it marks one of the crucial stages of his earthly sojourn: this is
his passing to Final Deliverance, to the Parinirvana, so inappropriately reduced to
common human terms by calling it his Death.

What is a Stipa? It is a type of building very common in Buddhist lands. Stipas
are found from India to Japan, from Tibet to Indonesia: wherever Buddhists settled,
they erected them as one of the central symbols of their creed.

Through the millennia and over this vast territory, their external appearance was
of course subject to variation. Still, the elements found in Ill. 2 can be recognized
in practically all the different forms. A dome, often nearly half a globe, rises above
a plinth. This most simple of forms, a stylized mound, from earliest times onwards
has two additions on top. One is a beam protruding from the centre of the mound,
and often running all through it. Usually, it bears a number of tiers or umbrellas:
three (or only one) in the old Indian examples, then increasing, always in odd
numbers: up to thirteen in Nepal, and rising to 21 in China. Second, the tumulus 1s
crowned by what in the oldest specimens is a kind of chest called harmika, often
square in shape: this gives a direction and orientation to the building. The plinth,
or an added layer below it, will have a path for circumambulation. To mark this
off as sacred territory, there may be a fence (vedika) which at times has entrances
again placed in the four directions of the compass: in this sense, they repeat the
"chest’.

Just as the Tree and the Wheel, the stipa derives its authority and standing from
the Master himself. It is in the earliest strata of Buddhist scriptures that we find
it mentioned first. Here is a short passage, transmitted in Pali, the holy language
of Theravada Buddhism. It comes from a conversation between the Buddha and
Ananda, one of his disciples, shortly before his decease:
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"What should be done, Lord, with the remains of a Tathagata?’

"As men treat the remains of a king of kings, so, Ananda, should they treat the
remains of a Tathagata.’

'And how, Lord, do they treat the remains of a king of kings?’

'They wrap the body of a king of kings, Ananda, in a new cloth.’.. [other
preparations for cremation.]... "They then build a funeral pyre of all kinds of
perfumes, and burn the body of the king of kings. And then at the four cross
roads they erect a stipa to the king of kings. This, Ananda, is the way in which
they treat the remains of a king of kings.

And as they treat the remains of a king of kings, so, Ananda, should they treat

the remains of a Tathagata. At the four cross roads a stipa should be erected to

the Tathagata.”

The text thus claims it was a traditional, solemn form of burial which the Buddha
had ordained to be employed. And research bears out this assertion: stiupas have
been built by faiths other than Buddhist, e.g. by Jains; the chest apparently held the
mortal remains of kings, and the threefold umbrella would be used as a reminder
to his status on earth.

As all sacred forms in South Asian art, this mound, simple as it is, presented a
constant challenge to the human mind, people projecting their creeds and beliefs
into the monumental form that marked the passing of a Great Man. Some, perhaps,
took it as an embodiment of a highly elaborate cosmical symbolism. They take
the Central Beam running through its core as a representation of the axis mundi
that separates Heaven from Earth and upholds the sky. There are younger layers
identifying this beam with the Sacrificial Post (yi#pa) so essential to the old Hindu
sacrifice — which post again could be taken to stand for the sacrificer himself. The
Buddhists of course added meanings proper to their faith.

Different interpretations, then, could attach themselves to the same symbol, and
when cited the symbol will evoke the chain, as a whole or in part.

Such diversities we shall again encounter in the stupa, even when limiting ourselves
to its Nepalese interpretations. Meanings, then, could be changed; but the form itself
remained: this had been ordained and hallowed by tradition, while explanations
could be added to or superseded.

Not that interpretations altogether failed to affect forms and external appearances.
The type could be developed in many and different ways. But in all this variety,
one does perceive fixed patterns: stipas there have to be; they need a Central Beam;
they need umbrellas, etc. But within this framework, variations were admitted.

1 Mahiparinibbanasuttanta, transl. T.W.Rhys-Davids, Oxford 1881, pp.92f.
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Strangely enough, meanings — i.e. the religious significance — counted among the
variables. Nepalese Buddhists express this very clearly, e.g., in their typology of
stipas. One place where variations abound are the tiers. Five, the Nepalese say, stand
for the sravaka-yana, i.e. for the layman and his way to deliverance; seven point to a
Pratyekabuddha, i.e. him who, disregarding others, seeks Nirvana only for himself;
with nine, we have reached the Mahayana with its ideal of compassion; thirteen
are taken to symbolize the Vajrayana which allows man to reach Buddhahood in
this very life. Yet all these stupas are, in their eyes, fundamentally one - or rather,
the differences between them dwindle into irrelevance before the one overwhelming
fact: the stupa, any stiipa, is a central symbol and cypher for the Buddhist faith. In
a sense, then, this way to deal with distinctions is the same as that of the Hindus
who use the term darsana to label their different orthodox philosophical systems:
*views’ or "aspects’ of the truth, i.e. partial and imperfect realizations of the Absolute
and Whole that will stand fully revealed only to him who has reached the end and
summit of the Path.

New meanings attach themselves to old forms rather than seeking new shapes.
It would be speaking from an outsider’s point of view if one was to say they avail
themselves of the prestige of antiquity. Those who conceived new readings rather
thought they were eliciting hidden meanings.

Re-thinking the stupa was a continuous process, responding to changes in
Buddhist faith and philosophy: in this sense, it reflects part of the history of Buddhist
thought. Thus, there is not one single interpretation current through the millennia;
rather, it was continuously adapted to new developments of doctrine. This very fact
shows the grasp it had over the religious imagination: when there were new chains
of thought, the stipa apparently was not slow to respond to them, and a few of
these adaptations we shall have to pursue.

Through all these intricate chains which of course influence each other, older
interpretations never quite fading while new ones were added, it is well to remember
two basic thoughts which were never lost from sight, but continuously gave the
stupa its standing in Buddhist eyes: the building remained both a memorial to the
Great Teacher, and a symbol of the creed and the philosophy. Of the basic Buddhist
triad, then, of Buddha, Dharma, and Samgha ~ i.e. the Buddha, his Law or Teaching,
and his Order of Monks - two constituents were represented in the edifice, for
everyone to see, and we shall observe how Newar Buddhists in a sense found a way
to add the third component, the Order.

The materials here published deal with the Svayambhiinath, one of the holy sites
of Nepalese Buddhism. They allow us to re-trace the history of an eminent stipa
at least for 150 years or so. This short period, one should think, is nothing in the
life of 2 monument. But even so, the documents show considerable changes, and
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preserve traces of even more fundamental ones. What emerges is a picture of some

complexity, quite different from preconceived ideas of hieratic rigidity one might
have entertained.

The Svayambhuanath

To Nepalese Buddhists, the most important of stipas no doubt is the Svayam-
bhinath. It rises on a hill in the West of the Kathmandu Valley, which used to
be densely wooded; vegetation has grown sparse apparently only during the last
decades. Approaching it from the old pilgrim’s route from the East, one’s back
turned to the cities and most of the villages of the Valley, one first meets a gate
at the foot of the hill; Tibetans and Manangis have recently begun constructing a
wall with prayer wheels to mark the boundary of the sacred territory. A footwalk
paved with flagstones then leads the pilgrim up. Testimonials of the piety of past
generations line the way: numerous caityas, an occasional sculpture, the small patis
open at three sides or at least in front where people can take a rest or hold their
feasts. Then the wood grows thinner and the ascent more steep. At one’s side,
one notices a stone which marks the water level of the lake, Kalihrada, which in
a mythical past covered the whole valley with only the peak rising above. After
thirty sets of three steps each, a landing: by now, the climb has grown arduous.
Five groups of five steps each, then, at the end, twice three, and one has reached
the platform where the stipa is built. First, a large cylindrical structure, a bit like
a drum, covered with a brass sheet showing a mandala (of Dharmadhatuvagisvara)
and topped by a huge Thunderbolt (vajra) again made of brass. Behind it, the stapa,
its white body crowned by a golden peak.

This Eastern ascent is of course conceived as an image of the pilgrim’s progress;
it alone would be sufficient to elevate the peak above the common round of earthly
life. It is only the Eastern flank which is marked that way. The two other ways
leading up, north- and southwest, rise in a gentle slope and are practically without
endowment: only at their beginning there is a group of caityas.

The entire hill is sacred territory. No animal must be killed, though blood
sacrifices are not foreign to Newar Buddhism with its strong Tantric components.
And this prohibition against slaughter in a way extends beyond the mountatn proper.
In the whole valley, wherever the Svayambhi can be seen, peasants did not use
ploughs when tilling the earth; they turned the soil using their short-handled hoe,
which means they have to work close to the ground, with their backs bent: this way,
they can better note the animal life which ploughing would inevitably destroy.

The top of the hill is built up to or beyond the limits of its capacity. Temples,
small caityas, monasteries, the dwellings of Buddhacaryas (the traditional guardians
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of the sanctuary) with curio shops occupying the ground floor, a small museum,
again patis for celebrating the feasts which conclude most rituals, sculptures, an
esoteric sanctuary: all this has in the course of time assembled around the core.
Only a bodhi Tree is missing2. — On festivals and holy days, the precinct is crowded
almost beyond endurance: on a single day, Buddha Jayant, Dr Schmitt-Moser has
counted about 35.000 pilgrims.

With its 25 metres, the Svayambhu stipa is not the highest in the Kathmandu
Valley: the Bodhnath much exceeds it in size. Sull, the Svayambhi 1s very much the
centre and focal point of Newar Buddhism.

In its overall proportions, the building looks quite different from the early Indian
type. 111.3 gives the elevations of Safci I and the Svayambhu with the domes reduced
to approximately the same height. One notices the parts above the dome have grown
so as to effect a fundamental change.

Il. 3. Proportions of Sanci I and

the Svayambhi, compared

To give a first orientation. Broadly speaking, the stupa consists of two parts, the
dome (1)! and the superstructure. The latter consists of a cube (2), square in its
ground plan, with a pair of eyes painted on each side. This is the old harmika; the
manuscripts here edited call it the *neck’ (gala). On top of it, there are thirteen tiers
(3), called cakuli *wheels’, and four ’shields’ (4) resting on the cube: the Newari

2 It is sull depicted on the painting printed as the frontispiece in Macdonald and Stahl:

Newar art.
1 The figures are those of Ill. 2.
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term, halipatta, is obscure. The tiers themselves are crowned by another wheel (5)
which is clearly meant as an honorific umbrella. Above it, the peak (6), a precarious
construction chiefly made up of a unit of pinnacle (gajura) plus honorific umbrella;
this unit is twice repeated, much as if the architect had found it difficult to come to
an end; one remembers, though, the multiple pinnacles placed side by side on the
roofs of so many sacred buildings of Nepal, and one wonders whether they were
the model one tried to emulate.

These, then, are the essential parts of the stipa as seen by an outside observer.
Before approaching the problem of the meaning of the whole and its parts, it will be
useful to consider the name of the sanctuary. This is where we shall first encounter
the complexities brought about by the long history of the stipa, which still is largely
obscure.

The Name Svayambhunath

is a Sanskrit compound consisting of two parts. The first, svayambhbii ’Self-
Created, Self-Manifest’ is not one of the epithets one would normally expect to
see applied to the Buddha’. In normal parlance, it is sometimes used to refer to
God Brahma*. More often perhaps, it denotes a visible form of Siva: lingas not
made by man, but found in nature, flames, or other spontaneous manifestations of
his divine essence. And there is 2 myth being told about the first origins of the
Svayambhinath which plainly stems from the same archetype. A lotus rose from
the primeval waters. It opened and revealed the ’SelfCreated’ in the form of light
(jyotiripa-). Men of later world periods could not bear its effulgence; hence it was
covered by the stipa we see today. -

The second part of the name, natha- "Lord’, 1s not confined to any one of South
Asian religions, nor indeed to religious usage. Still, an association with one of the
forms of the Natha cult is a possibility. These nathas, "lords’, were a group of 84
saints worshipped alike in Hindu and Buddhist tradition, from Bengal to Tibet.
They have not passed the Svayambhi by: some of them are represented on the
stipa itself (see below, Ch. V). The notion of regarding them as manifestations of

3 It does occur a number of times in the Lalitavistara, though. To give some random
examples: the long list of epithets in Ch.26 has svayambhur ity ucyate as its second
member (ed. Vaidya, p.307); the following verses say rte paropadesena svayambhis (verse
62, ed. Vaidya p.314) ’without being taught by another, he is the Self-Created One’,
with the reference not quite clear: in spite of the difference in gender, it is perhaps the
dharmacakra that is being spoken of.

4 Even a Buddhist text has it in this sense: in the Lalitavistara (15,99 ed. Vaidya, p.163) the
Buddha is called brabmasvayambbubbiitah: one as is were sees the epithet transferred
INtO its new context.
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the Buddha principle cannot have been foreign to Buddhism even before it had
assumed its distinct Vajrayana forms which hold mortal man can in this life be
transformed into a living incarnation of the Buddha.

Even so, the name has a Hindu ring. And this is when one remembers two more
of the great sanctuaries in the Kathmandu Valley bear names ending in -natha,
the Pasupati and the Bodhnath. And one further recalls it is the sanctuary of
one of the Natha sects from which the city of Kathmandu derives its name (<
Kasthamandapa, the open hall close to the Hanuman Dhoka Palace. This is one of
the chief Gorakhnathi sites in the Valley, and in Nepal, the Gorakhnathis are the
most prominent among Natha sects). There was a time, then, when their adherents
were sufficiently influential to have the whole city named after their sanctuary® -
and who knows but it was in emulation of their cult that the other sites obtained
their epithet? It cannot have mattered much if Pasupati or Svayambhu did not figure
among traditional Natha saints. For their enumeration shares the common fate of so
many South Asian lists: everyone knows they ought to number 84. And they do -
but as soon as we come to actual names, the various accounts are only in partial
agreement.

The Meaning of the Stipa

Even when passing over speculations about its pre-historic or preBuddhist
significance, 1.e. the whole scintillating question of its Cosmic Symbolism, the axis
mundi etc., all the theories and possibilities that John Irwin has advocated with so
much eloquence and erudition®, there is a multitude of answers to the search after
the Meaning of the stupa.

We have seen some take it as a funerary monument to hold the relics of a Tathagata
after its death. This view rests on the most convincing authority that Buddhism has
to offer, the Mahaparinibbanasuttanta.

And there is archaeological evidence which tallies: stipas have been found with
reliquaries embedded in their midst’”. No doubt, then, it is a very genuine tradition
which takes them in this sense.

5 See G. Unbescheid: Kanphata. Untersuchungen zu Kult, Mythologie und Geschichte
sivaitischer Tantriker in Nepal. Wiesbaden 1980, pp.63ff.

6 Cf. e.g. J. Irwin: The axial symbolism of the early stupa. In: The Stupa: its religious,
historical, and architectural significance. Ed. by A.L. Dallapiccola and S. Zingel-Avé
Lallemant. Wiesbaden 1980.

: The stupa and the cosmic axis. In: Proceedings of the Fourth International
Conference of South Asian Archaeologists. Napoli 1979, pp.799-845. See also the critique
by G. Fussman: Symbolism of the Buddhist stupa. In: JIABS 9,2 (1986), pp.37-53.

7 Thus, e.g., Sanc I, or the famous Kaniska stiapa at Shah-ji-ki Dheri: K.W. Dobbins: The
Stipa and Vihara of Kaniska I. Calcutta 1971, passim.
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There are others who say it is to remind us of the person of the Buddha himself,
in his earthly existence, and again there is evidence that can be quoted in support.
To begin with the appearance of the Svayambha,
and the terminology of our manuscript: There are
the eyes painted onto the square which crowns the
globe. There is the central beam running through
nearly the whole building. Its top goes by the name
of usnisa, top-knot’, as one might say: it is one of
the 32 Marks of a Great Man which Buddhists have
ascribed to the Master’s body. Again, the shields
above the eyes are vestiges of a Vajracarya’s -
and thus, ultimately, the Buddha’s - crown®. Van

Nieuwenkamp’s attached drawing’® as it were bodily
inserts the Buddha into the stapa. It is a convenient

summary of this view. Nor is it devoid of reality:
there is the story of the holy Buddha image, the Phra I1l. 4. The Buddha
Buddha Sihing, which at Sukhothai *was placed in a inserted in a Stiipa
magnificent stipa built of brick and stone, covered

with white stucco and topped by a mandapa of gilded copper’.

This equation 1s by no means confined to icons: There are Buddhist texts which
use other, though perhaps less immediate, ways to join the building to the Buddha’s
life on earth. They say stipas have been erected to mark the crucial stages in his
life. There are eight of them which are linked to its main events: the one at Lumbini
1s to mark his Birth, at Varanasi it is the First Sermon, etc.!®

A shrine to hold the Buddha’s ashes and bones or a symbol and image of his
person: the two notions may seem very different from each other, and not easily
reconciled. But Buddhist tradition knows stories which as it were form a bnidge
between them. The Lalitavistara, a legendary account of the spiritual development
of Prince Siddhartha, tells us how he leaves his father’s palace to renounce the world,
and one by one he relinquishes the attributes of his kingly state (Ch. 15): his faithful
Chandaka he sends back, together with his horse; he takes his sword to cut off the
tuft of hair which marks him a member of Hindu society; he exchanges his silken
clothes for those of a wandering ascetic. Every time, gods and heavenly beings stand
to witness the scene; every time, a stipa is erected to commemorate the event.

8 See below, Ch. V, section 5.

9 Reprinted by P. Mus: Barabudur. Reprint New York

1978, p.105.
10 Details in G. Tucci: Stupa. Art, architectonics and symbolism. English Version of

Indo-Tibetica I. New Delhi 1988, pp.21ff. See also Lokesh Chandra’s Introduction to
this edition, pp. vff., who gives different versions of this list, from various sources.
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Relics they are, these appurtenances of the Buddha’s life in society, and thus
on a par with the bones and ashes the stipa held according to the earliest strata
of tradition. But they also testify to the living prince who was to grow into
the Buddha, and they mark the stages on the way to perfection rather than its
attainment. In this way, the stipa as it were gained an additional dimension of
meaning: what used to be a reminder of the Perfect One had now also become a
symbol to mark his aspirations before reaching the goal, when the Great Being only
was approaching final deliverance. By these means, the stiipa was brought closer to
hopes and aspirations of common man.

A third line of thought takes the monument as a symbol or reminder of the
Buddhist way to Deliverance. This was a reading which at times must have been very
popular: even in our manuscript, it occurs in a bewildering diversity of shapes. The
tiers are the best example. For in an essential respect, they correspond to a didactic
device very common among Buddhists. They were fond of presenting salient points
of their doctrine in the form of conceptual chains which break a complex topic
down into constituents so as to make it manageable. Buddhist texts and glossaries
can be organized according to this principle.

The tiers, now, offered a structural parallel which many found striking: a unit (viz.,
the whole group of 13) composed of a number of analogous parts, ascending from
below, just as series of concepts would begin with the easiest and most accessible
member. For this reason, they readily lent themselves to what one might call esoteric
interpretation, this or that chain being visibly represented in the several rungs of
the ladder.

The idea must have held a great appeal. In the manuscripts here edited, the tiers
signify various kinds of Sacred Sites and the Stages of Perfection and the Vowels
of the alphabet and different Worlds or Planes of Existence and different Kinds
of Knowledge. One turns to the chief literary source about the monument, the
Svayambhupurana with its manifold legends, and one again sees a new meaning:
in a very transparent kind of symbolism, they are the abodes of various classes of
Divine Beings who live beyond the world of mortals!!.

In such ways, we find meanings and structural parts of the stipa conjoined. And
if one was to confine oneself to the drawings alone, (see, e.g., Ill. 9) one would
say it was as a set of emblems, as an illustration of such doctrinal series, that the
stipa had been understood and conceived - if it was not for the correspondences
so often being much less than perfect from a doctrinal point of view. For many of

11 Svayambhupurana, ed. Haraprasad Shastri, pp.418ff.: see below, Ch. V., section 6.7,
p.148.
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the equations are only partial, either explaining only certain items in a continuous
series of concepts, or expanding traditional notions in new and unorthodox ways.

What, then, are we to make of all this variety of interpretations, which of them
holds the true meaning of the tiers or the stiipa? There seem to be two directions
where an answer may be sought. They are quite different in aims and methods.

To many Buddhists, the contradictions would probably seem irrelevant, or at least
do not stand in any direct and pressing need of being resolved.

From quite early in the history of Buddhism, there was no complete agreement as
to how the Master’s words were to be taken. "The different schools are constantly
at variance, and their contending utterances rise like the angry waves of the sea.
The different sects have their separate masters, and in various directions aim at
one end’. This is Hslian-Tsang!? — and both parts of his description are worth
remembering: Doctrinal distinctions are one thing, hostility is another. Western
accounts of Buddhism have drawn attention to the fact that adherents of different
schools lived together within the same monastery!?, and present-day Nepal, e.g.,
shows this practice is still alive: Tibetans and Theravadins have been accommodated
in Vajrayana Bahals, though they by no means agree in matters spiritual.

This, then, is history — and one will not go wrong in extending this line of
argument and saying a corresponding latitude will have been tolerated in the
interpretation of one of the central symbols of Buddhism.

Yet there is another principle involved, namely, a kind of identification. To quote
one of the important correspondences of Buddhism as an example. Among the
Buddha’s last words on earth, there is the famous instruction to his disciples which
the Mahaparinibbanasuttanta expresses as follows:

"Perhaps, o Ananda, there might be to you this (thought): The word is now without

a teacher; we no longer have a teacher. But truly one should not see it that way.

For the dhamma and the discipline which I have demonstrated and made known,

this is your teacher after my death.\¥’

In which sense are we to understand the relation between the dhamma and the
teacher here ordained? At first sight, one would probably say it is some kind of
metaphor, a set of concepts being personalized and invested with the same authority
the Buddha himself had commanded. Buddhists apparently took it in a somewhat
different way, namely, as an equation pure and simple: Prince Siddhartha had
become the Buddha by virtue of the dharma which he taught; the dharma was

12 Si-yu-ki. Buddhist records of the Western world transl. [...] by Samuel Beal. [Reprint]
Delhi 1981, vol. 1, p.80.

13 E. Lamotte: Histoire du bouddhisme indien. Louvain 1958, p.605.

14 Dighanikaya ed. T.W. Rhys Davids and J.E. Carpenter, vol. 2 (London 1966), p.154.
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his ’essence’, and in the face of this truth all accidental events of his earthly life
dwindled into insignificance. This is why conventional representations and literary
accounts of his person so often show him endowed with extraordinary marks, the
32 laksanas and 80 upalaksanas, the SouthEast Asian representations of the soles of
his feet studded with auspicious signs, etc.: by such means, he is singled out from
common humanity and lifted onto a plane where his very body turns into a symbol
of the transcendental.

The stiipa can be viewed the same way, as an equation pure and simple: the Buddha
can be inserted bodily. This may take the shape of relics, as in the accounts of the
events which followed upon his Nirvana. Or we can have the i1dealized version of
I1l.4 which transcends the impermanence of ashes and bones. There are other icons
which may be meant to express the same stage. I11.5'> depicts him on his death-bed:
above the body, there rises the three- = .. e
fold umbrella which also marked the early
stipas (see II1.3): in view of the stupa’s
antecedents in funeral mounds, who is to
claim this image needs has to be divorced
from the rest?

These are some of the more tangible
forms: variations on the themes of the
Buddha’s life on earth, of the Great Re-
nunciation. And even within this limited
set of motifs we find manifold readings.
Once we come to the Doctrine, the latitude

i1s much wider. For the Svayambhu tiers

alone, there were six separate and distinct 5% i
interpretations, and they cannot really be 1. 5.

reconciled on an intellectual or exegetical The Buddha’s Parinirvana
level.

Where, then, to find a common denominator to unite them? Apparently, it can be
sought only on the most general level: the stipa stands for Buddhism in its totality,
in all its aspects.

Once this idea had been conceived — and the equation of the Master with his
Doctrine provided the scriptural authority to do so — the monument could as it were
be analyzed, and its several parts could be assigned meanings which in themselves
are parts of the totality of Buddhism. What is considered as Truth must needs be

15 See M. Bénisti: Contribution a I’étude du stiipa bouddhique indien: les stipa mineurs de
Bodh-Gaya et de Ratnagiri. T.1-2. Paris 1981, plate 53.
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contained within the stiipa: it just has to be recognized, extracted, discovered, much
as Tibetans have their gter-mas, hidden jewels —~ documents of the faith, that is,
which lie hidden and are revealed whenever the time has come for their appearance
to be beneficial to mankind.

The other way to come to terms with this multiplicity of meanings is the historical
approach.

Two examples, both taken from the tiers. We have seen their number was gradually
increased from one to the present 13. And they evoked manifold interpretations,
among them the Ten bhamis, i.e. Worlds or Stages of Perfection in the lives of
a Bodhisattva. Obviously, this identification does not fit a stiipa with, say, five
or seven tiers, while it makes very good sense for nine (: the tenth and highest
World could then be placed in the peak, visible perhaps in the honorific umbrella
which crowns the central beam: No. 5 in 111.2). There would be a perfect equivalence
between the shape of the stipa and the meaning assigned to it. And it seems quite
possible this interpretation was a factor in increasing the number of tiers: as we have
seen, Nepalis say the nine-tiered stipa stands for the Mahayana with its Bodhisattva
ideal (as against the seven which are said to symbolize the way of Pratyekabuddhas).
Who is to say the concept of the Bodhisattva’s Way to Perfection did not affect the
external appearance of one of the chief Buddhist symbols?

A second correspondence is less smooth, viz., the vowels which are thought
embedded in the ters. There are different ways to account for this notion. In the
legends the Lalitavistara tells about Prince Siddhartha’s youth, there is the story
of him joining school (Chapter 10): miraculously, he turns out to possess the
knowledge of language and of letters, enumerating them one by one. — Alternatively,
the letters could just as easily be connected with the reflections about Language
constituting a world of its own. Since the world of language directs man to concepts
rather than to isolated phenomena, it is more permanent and true than the world
of perception. This line of thought began quite early in the intellectual history of
India, and gained new strength through Tantric speculations. Within this frame,
analysis and identification of the components of language was just as essential as the
identification of elements which had gone into the makings of the material world
was to a natural philosopher.

Rudiments of the philosophy of language, then, or an episode from the Buddha’s
early life. No matter, though, which of these readings actually led to the vowels
being attributed to the tiers: they will hardly belong to the early interpretations
of the stiipa. Rather, they were added at a stage when, to confine ourselves to the
second reading, the world of speech and language was deemed an indispensable part
of Truth: how could they be missing from the stipa, which was the very epitome
of the Absolute? So they had to be found, and they were.
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In such ways, meanings were evolved one after the other, at times without
much regard for the whole. Unravelling the Geistesgeschichte of the monument,
and ordering the different interpretations into a historical sequence, presupposes a
thorough familiarity with the ramifications of Buddhist thought, such as at present
we do not yet possess: Much in the emergence and development of Vajrayina
thought, which deeply influenced both form and meaning of the Svayambha, is
still obscure.

What strikes the eye are the contradictions, are imperfections of the most glaring
kind. Again the vowels: every schoolboy knew there were sixteen of them!é, Yer,
there were only thirteen tiers available — and thus their number was ruthlessly
curtailed, with contrary evidence in full view!”.

In a way, such imperfections were a ferment for change. Given someone who
attached sufficient importance to the idea of language and letters, and was sufficiently
influential and eloquent: one can very well imagine him to argue for a further
expansion to turn the stipa into a more exact match, much as the Stages of Perfection
may have played their role. At present, though, the correspondence between tiers
and vowels is unsatisfactory. And similar incongruities abound: time-hallowed lists
of concepts being arbitrarily expanded; readings being assigned to the same parts
of the building which can hardly be reconciled to each other. One wonders how
such a haphazard lot came to be accepted, and it is perhaps useful to follow one
example where an original configuration which made very good sense was changed

to a solution much less convincing from an intellectual point of view.

Changes in Meaning and Multiple Interpretations

Tradition says the Buddha himself called his doctrine, with its abstract concepts
and injunctions, hard to grasp and difficult to practise. A tangible representation,
an emblem or icon, has one very great advantage: it brings a notion within the
scope of everybody. For to ritualized religion, awareness of the full significance of
a religious act or idea is not a necessity. The icon itself is capable of considerable
subtlety. It is not indispensable, though, that its meaning should reveal itself to those
who worship.

In the cardinal directions of the dome, one finds chapels with sculptures of
the Four Tathagatas, Aksobhya East, Ratnasambhava South, Amitabha West, and
Amoghasiddhi North. Their group stems from an early phase of the deification of
concepts: they embody the first stage in the emergence of the worlds of forms and
phenomena. Each of them is endowed with qualities of his own; each of them has

16 The usual fourteen plus am and ab.
17 See Ch. V, section 6.2, below.
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his particular attributes, gesture, colour, psychological and esoteric significance. But
taken individually, one by one, they do not reveal their full meaning. The core,
i.e. the real sense of the pattern, remains to be inferred. For the holiest spot of
the entire stipa is its centre, i.e. the point of intersection of the ideal lines which
connect East with West and South with North: this is where the supreme principle
resides, the germ of all emanations or the point prior to all of them. The emanations
themselves belong to the outer shell, and they can be given a shape and a name. But
the centre, from which they derive their significance, is conceived as beyond form
and words; very fittingly, it is located in the inaccessible mid of the dome. So the
true meaning of the icon lies hidden like the centre itself. And accessible it is only
by means of its primary emanations, the Tathigatas on the surface of the dome.
Which is one reason why the orthodox form of worship, the circumambulation, is
so important, nay indispensable: in performing it, one not only adores each of them
in turn, but as it were implicitly and incidentally also worships their ideal centre
where all oppositions are resolved. The circumambulation, then, translates a concept
into an act, an act easily performed at that.

Even so, this original idea grew obscure, or was counted one of the truths hard to
grasp, and ways were sought and found to make this core accessible to the normal
human perhaps not yet advanced: the contemporary appearance of the Svayambhia
itself is a witness. For this inaccessible and ineffable central principle is given a
tangible form and a name: there is the fifth Tathagata, Vairocana, who has his chapel
on the outside of the dome, almost like the others. Indeed Vairocana had been named
and listed as chief of the Tathagatas since long!8: but the present-day Svayambha
still bears an unmistakable trace of the older pattern where he was hidden. For while
the Four Tathagatas occupy the cardinal directions, Vairocana is as it were wedged
in, ESE, directly adjoining Aksobhya whose place is the East. Thus he, the most
abstract among them, whose traditional place was the centre, came to disturb the
ideal symmetry of the building. The reasoning is plain: the chief deity being merely
implied by the other Four was no longer counted sufficient; he had to become
visible and accessible to direct worship. What an immense advantage to be able to
address oneself directly to him who was the ultimate principle! Yet, to represent
him in the flesh contains the germ of a fundamental re-modelling of the old image:
it potentially abandons the idea of evolution, the challenge to proceed from the
visible to the unseen; it would by implication abandon the very circumambulation:

18 There is an inscription dated N.S. 213 which mentions a donation for his worship: see

below, Ch. IV, §3.
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he who could in the older pattern be reached only by way of his emanations, and
all of them, now stands before one’s eyes: why then address one’s respects to what
are but his outward forms?

Yet this did not happen, as anyone can see who spends half an hour watching
the way the stipa is worshipped: people still follow the circumambulation, and
Vairocana by no means occupies the place in rituals that his dogmatic status would
seem to call for. No doubt, this is the weight of a traditional form of worship
common to Hindus and Buddhists alike, and not easily abandoned. Besides, even
though Vairocana had moved to the periphery, the centre was not left vacant: there
was and had always been the central beam; there was the goddess Usnisavijaya (see
below, p.35) who, as far as the stiipa itself is concerned, remained a mere concept
and idea.

Symbolic forms, then, in themselves underwent changes. There are different
modes to translate concepts into images. For some reason, dogmatic or didactic
or artistic, a notion is expressed by an image: a child stands for Youth, a sheaf of
grain for Autumn: simple allegories easily unravelled because the common factor
is so clear. Very much the same way early Buddhist sculptures can represent the
Master by a wheel. One can take it in a biographical sense and think of his first
exposition of the Law, which is called *the Wheel of Dbharma’ (dbammacakka). The
icon is just as plausible in the context of one of the cardinal points of his teaching,
the doctrine of Dependent Origination (pratityasamutpada), 1.e. the cycle of causes
and effects which in twelve stages leads from Ignorance (avidya) to Old Age and
Death (jaramarana), the last stage again resulting in a new birth characterized by
Ignorance: the wheel has turned full circle, and it is in this shape that the chain is so
often represented in painted scrolls. One sees the aptness of the icon. And there is
no need at all to choose between either of the two readings: if there are two equally
valid interpretations, this can only enhance the validity of the image.

Often, however, relations between an icon and its meaning are less cogent, and
accordingly at times we find the same set of concepts repeatedly encoded, by
different sets of signs. There are, e.g., the Perfections (paramitis): to Mahayana
doctrine, a very fundamental list of first six, then ten (and, in our drawings,
twelve) achievements which accrue to a Bodhisattva in the course of his many exi-
stences. These are represented by female deities!?, or by the tiers of the stipa?°, or in

19 See, e.g., Snodgrass: The Matrix and Diamond World mandalas in Shingon Buddhism.
New Delhi 1988, pp.426ff.
20 See below, Ch. V, section 6.5., pp.144ff.
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still other ways. I11.6 is from the
cover of a kind of short Buddhist
catechism recently published?!:
a hexagon, its centre showing a

lamp, and the six corners, the Q

text tells us, the Six Perfections

i,
\\\\

(paramitas)*?: the series is quite
new and not common know-
ledge, and the example is so

interesting because it shows the @

search for visible representations

A

@) Daitiim /','

of concepts has not yet come to
an end.

The examples considered until
now have one common factor.
The relation between meaning Ill. 6. Symbolic Repre-
and icon is predominantly tran- sentation of Paramitas
sitive: the tiers stand for the Per-
fections, but not the other way round: the Perfections do not stand for the tiers.
With its manifold interpretations, the stupa in a very precise sense is its counterfoil:
with the usual relation of icon and meaning inverted, it posed the task of de-coding.
Here is the Sacred Object, of undisputed authority - and now one sets out to find
reasons for its sanctity. And so it comes to stand for the Buddha, for his death, for
his way towards renunciation; it stands for his teaching; the tiers are emblems of
the Perfections and the Vowels and so many other notions: in applying their minds
to it, people allowed themselves the same kind of latitude we have just seen on the
other side when the Perfections were encoded. Multiple meanings assigned to one
object were as little disturbing as multiple embodiments of one concept.

At this point, we are close to mediaeval Christian allegories, their readings of the
scriptures, their readings of the world when understood as the revelation of God: one
thinks of the innumerable attempts to discover the spiritual sense which lay behind
the literal. "Wer die Dinge auf ihren spirituellen Sinn zu befragen gewohnt war, dem
konnte es zur tiglichen Andachtsiibung werden, die vor den Augen liegenden Dinge

21 Pratyekmin Tuladhar: Bodhi lampuyi mata o prajiidparamiti. Kathmandu 1988.
22 Tree = Giving; Moon = Virtue; Box = Forgiving; Stone spout = Fortitude; Mountains =
Meditation; Eye = Wisdom.
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der Welt meditierend zu allegorisieren, wie es von Gregor von Nazianz berichtet
wird’?.

But in one essential respect, there is a difference. In the stiipa, what challenged
the intellect of interpreters was not *whatever he [1.e. Gregory] saw (/..] ut quidquid
videret ad instructionem animi allegorizare studeret, loc. cit.)’, but it was only
the object of acknowledged sanctity. In a way, this limitation is surprising in a
traditional South Asian context where derivation of phenomena from an ultimate
source is so ingrained a habit of thought. But for breaking everyday phenomena
down into their components there was the established routine of philosophical
analysis, understood as a verifiable model for explaining worlds, i.e. understood
as a science. The Absolute, in contradistinction, in the last resort always remained
ineffable, and attempts to transpose it into words or symbols could always be
countered by the famous ’neti neti, no no’ of the Upanisad. In other words, there are
dualistic tendencies lying hidden hardly below the surface: the very idea of having
a sacred precinct elevated from the common world shows they exist. And of course
one sees them in the very name of the sanctuary: it is ’self-created’ (svayambhi) -
as opposed to the rest of creation.

But to revert to the multiple representation of concepts, the multiple interpre-
tations for the symbol. There are fixed poles, as it were, on either side: the holy
object, the doctrinal concept; both of them hallowed by tradition, neither subservient
to the other; one as it were attracting meanings, the other seeking some palpable
way to be embodied. Here we are touching upon the motive for the polysemy of
the monument. It stands for Truth; hence it expresses whichever interpretation of
truth Buddhists found valid at a particular time. This means on the tangible level of
words and concepts and their visual expression, the usual relation between image and
meaning is inverted: it is the image which 1s permanent, while its meaning is phrased
in the terminology current at a particular time or place, audience or School: the
Buddha or the Dharma, the Stages of Perfection or the Kinds of Knowledge. This,
one sees, is very much the notion which we traditionally associate with Hinduism:
aspects of the truth manifesting themselves in different ways to different people, or,
as the famous Rigveda verse has it, What is one the Wise name in manifold ways.

Even so, the one central function of the stipa remained patent and clear to
believers: it stood for ultimate truth. The multiple interpretations, the contradictions,
the historical complexity apparently disturbed hardly anyone. There were times,
rather, when the monument apparently enjoyed an overwhelming authority;
imperative the need to discover one’s personal truth in or around it.

23 F. Ohly: Vom geistigen Sinn des Wortes im Mittelalter. In: Schriften zur mittelalterlichen
Bedeutungsforschung. Darmstadt 1983, p.19.
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From a sign pointing to a content beyond it, the symbol developed into an
independent religious being which is worshipped for its own sake, and induced
and stimulated religious thought. In this way, it grew in size and complexity and
functions. And it is the network of readings rather than any single interpretation
which constitutes the Meaning of the stipa.

Permanence and Impermanence

When all is said and done, a problem of doctrine remains which any permanent
symbol of Buddhism has to face, and it touches a very central point. Impermanence
is the very essence of Buddhist teaching: how, then, can a sacred object, fixed,
immutable by its very sanctity, be an adequate representation of a system which is
based upon the doctrine of impermanence (aniccata) and 'not-self’ (anattata)?

The very name of the stipa shows the problem was perceived and understood.
The epithet *Self-Created’, svayambhi, establishes a contrast to the rest of creation
which owes its being to an ultimate cause. It directs us to the concept of an Ideal
and Perfect World at or before the beginning of time. It is in the pursuit of this idea
that the components of created things are present in the stipa or its precincts: the
Five Elements in the shape of their temples or shrines, the letters of the alphabet
distributed over the stupa. Ultimately, this trend of thought amounts to a deification
of the sanctuary: a hymn can say 'He is the Venerable, Self-Created one, who
accomplishes the aim of every undertaking?®, and another verse, used in the same
compilation, praises him who has the stipa as his Self?>’ - using this same word
for ’self’ (atman-) which Creation is said to be devoid of (anatta-).

There were some, though, who seem to have realized the pitfalls of such views.
When looking at the Five Tathagatas embedded in the dome, one notices their
anthropomorphic shape, and one would naturally conclude the process of deification
has been completed; any doubt one might have is set at rest when reading the
hymns composed in their honour, invoking their help in the vicissitudes of daily
and spiritual life in much the same style that Hindus use when addressing their
gods.

But there were others who apparently had not forgotten Buddhist principles of
analysis which made any permanent entity a doubtful matter. They as it were turned
the tables round. There is a hymn where one finds the line "The Conquerors, they
whose Self is of the nature of the Five Buddhas (i.e. the Tathagatas), are remembered

24 svayambhir bhagavan esa sarvakaryarthasadbakah (Kalasircanapujavidhi, p.81, quoting
the Laghutantratika).
25 tasmai stipatmane namab, ibid.
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as the five factors of existence?’. These Factors of Existence or ’heaps’, the skandhas,
are the ’properties of sentient beings’?’” — and the whole point of enumerating them
is to tell man that what he regards as his identity is, in reality, nothing but a
conglomerate of various components, constantly subject to change.

These ’heaps’, the epitome of impermanence and the erroneousness of any
conception of a Self, are here identified with the Tathagatas, at their head Vairocana
who we have seen is the very embodiment of the most comprehensive Buddha
principle: if there is permanence to be found in Vajrayana Buddhism at all, it is
in their figures. The equation really forces opposites together. And one can hardly
imagine it was done by innocent mechanics, one series of five (: the Tathagatas)
automatically evoking the next (: the "heaps’). No, the author apparently realized
what he was saying. The verse to be recited ’if it is the Svayambha, a stupa, a
caitya, or the like’ is this: “The Ether (i.e. the Supreme Element of Creation) has
grown spotless, resting on properties of absolute inactivity(?); pacified is what has
the Five Heaps as its Self. Veneration to Him whose Self is the stapa?®’. This leads
the worshipper back to the stiipa, as the one embodiment of the Absolute in this
world: the monument is viewed as an attempt to find a tangible form and expression
for the Void.

The part-by-part interpretation of the stupa, such as the drawings undertake,
of course is a third way to resolve the quandary of having permanence in the
impermanent world. For its various sections are shown to stand for stages in the
attainment of Buddhahood, all of which are by definition transitory. By this analysis,
the building is brought nearer to the impermanent world of mortals: it 1s turned
into a gigantic didactic device, addressed to beings on their way to perfection.

When applying this chain of reasoning to the multiple interpretations of the
stipa, they tend to lose their strangeness: one could say the very variety prevents
reification‘ and leads man to realize it is not one defined sense or way or religious
view which is intended. The goal is there, self-embodied and thus turned towards
creation: but this turn needs implies the diversity of phenomenal and conceptual
worlds.

26 paricabuddhasvabhavatma (sic!) paricaskandba jinah smrtab (ibid., p.78)

27 R.C. Childers, Pili dictionary, s.v.

28 svayambhi, stipa, caityadi jusah - akaso nirmalibhiito nispraparicagunasrayab |
panicaskandbatmakam santam tasmai stipatmane namab || (ibid., p.78,cf. p.81). -
The above translation does not pretend to a considered opinion on the meaning of
nisprapanca.
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The Centre Re-Affirmed: the Goddess Usnisavijaya

The stipa a node and occasion for - should one say associations, should one
say visualizing Truth in whichever garb; the stipa a complex symbol rather than
a univocal icon: this makes for a certain ambiguity where its significance stands in
danger of getting blurred, where meanings merge one into the other. Apparently
there were those who feared its clear purpose might get lost in the maze of conflicting
readings, and who thought fit to re-assert what they considered its essence and
intent. It was thus that a reversion to the Centre makes its appearance. This is
attested in an unexpected place: not on the stapa itself, but in some of its traditional
Newar pictorial representations on painted scrolls (pattas).

Often, they show a goddess, Usnisavijaya, in the middle of the dome. By the
conventions of symmetry which govern the painting of pattas, this placement clearly
points to the high position she held. There is a circumstance, though, which on the
face of it looks incongruous. The Goddess is not present in the stipa itself: no
statue, image or other visible mark to indicate her presence.

One might be tempted to interpret this discrepancy in historical or typological
terms and suppose the Goddess came to be included only fairly late, when the stupa
itself had reached a codified form and could no longer respond to changed concepts,
or responded only in effigies. This reading, though possible, is not conclusive since 1t
would ignore an iconographical convention. As we have seen when speaking of the
Four Tathagatas and Vairocana, the Fifth, there were very cogent doctrinal reasons
for keeping the centre vacant: this was a very palpable reminder of the cardinal
Mahiyina tenet of Emptiness. Without a doubt, dogmatists could have taken the
missing representation of Usnisavijaya the same way — which would mean she was
conceived to be at the core of the stapa.

And apparently this is where she belongs.

Who is Usnisavijaya? In broad outlines, her antecedents are clear. (a) She
obviously stems from the wusnisa, which is one of the 32 Characteristic Marks
(laksanas) of a Great Man (mahapurusa). This is a top-knot or, to be more precise, an
excrescence, a knob or bump on top of his skull. Being the topmost of the laksanas,
it could come to stand for the essence of the Master himself. Here is Snodgrass?’
quoting from the Hishokoketsu 6:

"The Buddha-Usnisa is the virtue of the Tathagata’s unseen usnisa mark. Although

all the physical marks of the Buddha are excellent, the usnisa mark is the

most profoundly meritorious and most excellent of all. In particular, all the

29 Snodgrass, A.: The Matrix and Diamond World mandalas in Shingon Buddhism. New
Delhi 1988, p.345.
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images that are manifested above the usnisa together make up the Buddha-Usnisa

Section, and (the term) "Buddha-Usnisa’ accordingly means the highest and the

incomparable’.

Similar if less explicit notions must have exi-
sted elsewhere: in pictorial representations, it
is often crowned by a crest jewel (cadamant):
see Ill. 22, taken from a Tibetan instruction for
drawings.

(b) As one of the chief marks which distin-
guish the Buddha, this usnisa was transferred
to the stiipa: even in our drawings, the up-
permost end of the Central Beam goes by the
name of ’the crest jewel of the usnisa’ (usnisa-
ciadamani)’. Tt is, then, part of the ’anthropo-
morphic’ interpretation of the stiipa, referring
directly to the Buddha’s life, just as the eyes .
do. )

The usnisa thus was taken as the essence Ill. 7. Maitreya’s Head

of the Buddha’s attainments, and as such of on a Pitan sculpture
course had its place in the stipa. There 1s an

icon from Patan which visibly joins these two aspects and carries their com-
bination a step further. The sculpture shows the future Buddha, Maitreya,
and in front of the topknot he has - a stipa’®. To be sure, there was a
certain similarity in shapes between them, but this gained its meaning and
validity from the analogous significance they had: both could represent the
Buddha and his Teaching, and therefore they were joined. Identifying the
usnisa with the stipa would be the logical next step.

(c) The combination of the topknot with vijaya-, ’complete victory’, which we
find in the name of the goddess, seems to refer to the end of the way which
leads to the state of a Buddha, as embodied in the #snisa. The Nispannayogavali
distinguishes between eight forms distributed over the compass’!. One of them
is the vijayosnisa-, the "topknot of complete victory’. With its members inverted,

the compound describes the same thought from a somewhat different angle: ’the

30 The reference I owe to Mr. Hemraj Sakya, the photograph to Mr. Bala Rim Chitrakar. -
The image itself is now immured, with only a hole the size of a brick allowing access.
This 1s why one can no longer take a photograph of the entire face. F. Lining has
combined partial pictures to form the drawing attached.

31 See M.Th. de Mallmann: Introduction a I'iconographie du tantrisme bouddhique. Paris
1975, p.386. Cf. also Snodgrass (loc.cit.), pp.344f.
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Complete Victory which is (i.e. is marked by) the usnisa’: in other words, it places
the emphasis upon the process of attainment of Buddhahood rather than upon the
result.

(d) This ’victory’, or its mark, then came to be deified much as attributes of
Hindu deities at times were’?. And in the cultural context of pairs of complementary
opposites like Wisdom (prajsia, feminine) and Means (#paya, masculine), like Bell
(ghanta, feminine) and Sceptre/Thunderbolt (vajra-, masculine); in an intellectual
climate where even the Tathagatas were endowed with their feminine counterparts,
the Taras, it is not hard to see why this deity was visualized in feminine form.

(e) This, then, is the goddess whom the paintings show embedded in the dome:
another cypher for the essence of Buddhism. And one cannot but notice that with
her being introduced, in a sense the wheel has turned full circle. One remembers
I11.3 which showed how in its earliest stages, the stipa essentially was the mound,
the harmika and the threefold umbrella looking like minor additions. Then this
superstructure grew until its height came to exceed the mound itself. No doubt
this growth was in response to new meanings being added to the monument: the
Stages of Perfection, the Planes of Existences etc. With all this, the edifice slowly
but perceptibly widened its meaning and function. What had been a symbol of
the Ultimate Goal came to incorporate and represent various Ways towards its
attainment. The stupa, one might say, began to turn to the common man and
demonstrate the steps it was his to take: the Perfection of Giving (to take one
of the interpretations of the lowest tier) i1s perhaps not altogether beyond his reach,
even in his present existence.

In a sense, this is a marked shift in emphasis: the stipa grew into a medium of
instruction, and it is chiefly the external manifestations of this added function which
will strike the outside observer.

With the appearance of Usnisavijaya, the balance is again restored. The goal and
culmination is again affirmed, though stated in new terms and by means of a new
image — which is just another expression for what is found in the stupa itself. The
uppermost peak of the present structure goes by the name of *Spotlessness of the
Void’, §#nyanirasijana. This is a small pinnacle at the very top, hardly visible from
the ground, almost lost in the sky which — for most of the year — is blue; and blue
to Tantriks is the colour of Nothing.

32 See, e.g., Sudaréana, Visnu’s disc: details in W.E. Begley: Visnu’s flaming wheel. New
York 1973.
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Building a stipa always brought merit, this most essential of preconditions for
a favourable re-birth: in more senses than one, the form stood for the essence
of the Buddhist faith. In this respect, Nepal is no different from other Buddhist
lands: caityas were built from Licchavi times to the present day, and they can still
be seen wherever Buddhists lived. Side by side with the more permanent forms
made of stone or brickwork there were others, more transient. Small clay caityas
made from a mould were produced in great profusion. There is a special, costly
rite called Laksacaitya: a hundred thousand (or rather 125.000: for some might
turn out less than perfect) of them were made, some say in order to embody
one of the important Mahayana texts, the "Perfection of Wisdom in a Hundred
Thousand Lines’, the Satasabasrika Prajiaparamiti. Once the required number
was completed, they were either embedded in a larger caitya of their own or, if
the donor found this too expensive, immersed in the Bagmati river; scrolls were
painted in commemoration, their inscriptions recording the details of the offering.
These Nepalese Laksacaitya scrolls, incidentally, always show the Svayambhg,
unmistakable by the two stkhara temples, Anantapur and Pratapapur, flanking its
Eastern side: at least in the Kathmandu Valley, the Mahacaitya was considered the
archetype of stipas.

Renovations of caityas were regarded the same way, and of course the merit that
accrued from such work was all the higher the greater the religious importance of
the monument repaired. The Svayambhinath with its great prestige among Newar
Buddhists and beyond (: Tibetan pilgrim guides to Nepal usually include it among
the list of holy sites to be visited) has greatly benefited from this belief; indeed, in a
very essential way it must have contributed to its survival. For at least today, there
is next to nothing in the way of financial endowment of the stipa, such as Hindu
sanctuaries enjoyed in the form of grants of lands the proceeds of which were used
for their upkeep. Some such support, one would tend to think, must also have been
granted to the Svayambha. If so, nothing is left of it: there are guthis who have funds
for this ritual or that, but apparently none which has the maintenance and repair
of the stipa as its task®. On the other hand, our sources show traces of a different
routine followed in such cases, at least for the upkeep of the tiers: in two records,
certain more prominent Buddhist monasteries of Kathmandu made it their charge.
They date from a time when the traditional structure may still be presumed intact.
If so, it seems possible the burden of restorations was shouldered by the Buddhist
community at large. At the last major renovation, in 1918, this definitely was the

33 A document is said to exist which transferred responsibility for the sacred site to a
Tibetan group, at the same time granting them certain lands. This, however, is not
accessible.
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case. A Tuladhar merchant, grown rich in the Tibet trade, donated the immense sum
of 75.000 rupees. In return, he was permitted to take the big copper jar (the kalasa)
which had held the stiipa’s divine life while it was under repair; he also obtained a
wooden carpenter’s model of the cube and the tiers. Both are kept as heirlooms in
his family, the jar still filled with the holy water. And his descendant says he still
has a voice in planning for coming restorations.

Major repairs are necessary at periodic intervals. For the Svayambhi has one
fundamental weakness. This is the heavy superstructure, and particularly the Central
Beam which runs through nearly the whole building, including the tiers. It has to
be a single trunk, its length fixed at 48 cubits 7 fingers, i.e. some 22 m. The upper
end of the cube, 1.e. the place where the pole is joined to the brickwork, is the
point of danger: this is where moisture will seep in and cause the wood to rot.
An intact beam, however, is vital to the building, for spiritual even more than for
technical reasons (: the tiers rest upon their own system of supports and are nowhere
affixed to the Central Beam). When is is changed, the entire superstructure has to
be dismantled, down to the cube, and the dome itself has to be opened. Then, the
old beam is extracted and cremated, its ashes disposed of with solemn pomp: a
procession takes them to the Twelve Holy Sites (tirthas) of the Valley where they
are immersed in the waters.

Inserting a new beam, then, is not so very far from building a new stiipa: and the
present records show even parts that one would presume could be re-used actually
were replaced. None of these, however, was given the honours accorded to the
Central Beam: they were nothing but parts of a building, while the pole had a life
of its own.-

Such fundamental reconstructions were not all that rare: the last four date from
A.D. 1712, 1754/57, 1817, and 1918. They were treated as major events in the life of
the stipa. Annals have come down that still await publication. They are written in
Newari and record the sequence of events at considerable detail, from dismantling
the stipa to finding a suitable tree to serve as the new beam; they describe the
process and rituals used when it was felled, the stages and distances of carrying it
up to the hill and who took the burden for how far; they dwell upon the mishaps
encountered on the way and upon the rituals that were to avert evil and reconstitute
Order. Even what to contemporary eyes are minor incidents are not omitted: how
some Tibetans, perhaps just by accident, drifted into the shed built for the kalasa
which temporarily held the stiipa’s life, and the fear of pollution which arose: Hindu
notions exerting their influence on a Buddhist sanctuary. - All this apparently served
a dual purpose: in recording the day-by-day process of restoration, it also provided
a guideline for future occasions of the same kind.

The drawings here published had similar aims in view. Most of them come from
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a manuscript preserved in two copies (A and B) whose contents might be called
an architectural miscellany: many folios are filled with different ground plans for
houses and brief descriptions of their esoteric advantages or defects: geomancy, in
short. Other parts give instructions for various kinds of buildings. Embedded in all
this, there are the two drawings of the Svayambha reproduced on Plates 8 and 9.
One is a schematic elevation of part of the stupa, viz., the system of tiers with the
Central Beam protruding. It assigns meanings to the various individual parts - i.e.
relates them to Buddhist doctrine: here we find the chains of concepts which we
have sketched.

In what to most will be the more interesting of them, we see an elevation
of the stiipa. This is flanked by two columns giving the dimensions, chiefly of
the woodwork, used at the 1712 and 1817 renovations; both sets of figures are
close to each other but not identical. This is all the more significant since in
date a third drawing, ms. C, comes between the two series of mss. A and B.
This is a single, large sheet of Nepali paper, in the possession of the same family
whose ancestor contributed so much to the 1918 restoration. It gives the figures
used in 1754/57. Broadly speaking, it is organized on similar principles as the
others. The measurements, though, differ in many details. On this background,
the agreement between the 1712 and 1817 figures gains an added significance: the
changes introduced in 1754 were largely abandoned on the occasion of the next
renovation. This ought to mean the omission of the 1754 measurements from mss.
A and B was intentional. For whichever reasons, its innovations had failed to stand
the test of time. The old measurements were reverted to, and A and B made sure
their departures from the 1754 dimensions could not be called arbitrary. -

From the nature of the figures, one would imagine it was the carpenters who
needed this kind of guideline. This however is only part of the story. For the
chains of concepts which A and B give in a separate sketch are also found in C:
the technical instructions and the religious justification of measurements were but
different aspects of one and the same process.

These drawings have few parallels on the subcontinent. They enable us to follow
the development of an important Buddhist building over three stages. For this
reason, the figures have been examined in some detail. The presentation of the
evidence will doubtless weary the reader, and perhaps remind him of cabbalistic
efforts such as have been directed at Stonehenge or Egyptian pyramids. But in the
present instance, we are on safer ground. For one thing, we know the system and
the units of measurement the architects used: hence, in calculating one is not at the
mercy of deductions based upon foreign units. This means one can do more than
establish proportions: one obtains actual figures. Second, and more important: in
spite of a few doctrinal innovations and an adhoc-solution or two, we have a fair
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knowledge of the philosophical and didactic system the stipa was built to illustrate.
And the very sources establish this relation between parts of the building and aspects
of Buddhist doctrine; they combine technical detail and esoteric interpretation.

The analysis of the figures leads to results in two fields. First, there are apparent
irregularities in the construction, which fall into place once one realizes the
principles which underlie the structure. To give two examples. In accordance with
iconographical rules, the stipa was built, not on the normal secular cubit of 24
fingers, but on that of 25 — which the handbooks prescribe for canonical images
of the Buddha. Again, the dimensions of the tiers , thirteen at present, make sense
on the supposition this present number was developed from an older structure
which just had nine. Translating this result into a historical hypothesis may seem
risky — until one remembers the many stipas of nine tiers, including the 'Old
Svayambha’.

The second reason transcends the building proper. The figures show innovation
was possible even with an edifice of acknowledged sanctity which one would
presume to be highly conservative, especially so when traditional dimensions
were preserved in writing. Thus, on the technical level we see repeated what the
development of esoteric interpretations has taught us: the stipa was able to respond
to changing religious needs, both in meaning and in appearance. No doubt this made
for its life, for its continued veneration by the community who supported it and
saw it as the central, unifying symbol of their religion.

34 to be exact, 25,2: an even half of a *finger’ added was more easy to handle for the
craftsmen.
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Chapter 11
TEXTS AND TRANSLATIONS

1. Description of Sources

In spite of much effort, the originals of the manuscripts labelled A and B could
not be traced. One of them was in the possession of Mr Pushpa Ratna Sagara, of
Tyauda Tol, Kathmandu. This was borrowed a few years ago, and never returned.

For A, the edition is based on a pale photocopy, on grey paper, poor in contrast,
which Sri Thakur Lal Manandhar had ordered to be made a few years ago. For B, the
source is the slightly blurred set of photographs Herr Wilfried Kroger, Oldenburg,
had made in 1971. At that time, the manuscript had a clean and modern appearance,
one side, and possibly both, impregnated by baritala.

Both manuscripts belong to the ’folded book’ (thyasaphu) type, of unusual size.
They are largely identical copies of the same compilation of various texts relating
to architecture. The compilation apparently seems untitled; but neither copy shows
one of the flaps that are so often found at the opening of Newar thyasaphus, and
which often bear a title.

A. Photocopy, 40 x 21 cm, original number of folios cannot be determined with
certainty. Unnumbered. Newari and Devanagari script.

The main body of the text is written in a clear and competent hand (A1); the
additions of the second scribe (A2) look uncouth and ill-practised: odd forms for
a very common word like samvat do not suggest a high degree of literacy. - The
esoteric interpretations (Column M) are written in Devanigari letters, occasionally
interspersed with Newari, most probably by a third scribe (A3). Why he chose
Devanagari rather than Newari is not apparent.

B. Photographs, 39 x 21 cm (the original may have been about this size), 33
foll. used on both sides, unnumbered. Newari script. The drawing is found on foll.
9b-12b. — A normal, clear, practised hand. The drawing looks less accomplished
than that of A.

Readings are doubtful only for those parts of the Sanskrit text (Column M)
where writing runs into the black, i.e. occasional superscript or subscript parts of
aksaras. -

C is a single, folded sheet of Nepali paper, in the possession of Siddhartha Man
Tuladhar, Kathmandu. Its size, width by length, is 50.3 x 68 cm; it is damaged at the
folds, with some loss of text. The bulk of the text is written in a practised, though
not very careful hand (C1). Some letters are a bit odd in shape: e.g., su. — The
scribe’s Sanskrit is shaky and his familiarity with Buddist terminology, poor. A few
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additions stem from a second scribe (C2), notably, the measurements within the tiers
of the drawing, and column D: his handwriting shows some DevanagarT influence
(note the pha of line D3). — On the drawing, one notes the parasol crowning the
tip of the central beam is lacking, though the text refers to it. The draughtsman
must have misjudged the size of his paper. Apparently when drawing he followed
the rule of the Vastusitra-Upanisad: *Lines you should always draw from bottom

to top’’.

2. Relation of Manuscripts

§1. Drawings A and B share a number of errors, peculiarities, and minor
inconsistencies.

Mistakes: AR BR 27: 11 instead of ¥103 or *113. — AL BL 27: 10 instead of
10.5 (see Ch. I1I, §18c). — AL BL 35 pha for phe. — Peculiarities: AL BL 19
phi, otherwise always phi. — Minor variations: e.g. in the style of abbreviations:
‘finger’, the unit of measurement, usually is am; AL BL 2 both have amgu. -
AL BL 7 sajjala vs. AR BR 7 khajjala; AL BL 10 am 9 vs. AR BR 10 am 9
Ja; etc.

§2. The scribe of B committed occasional errors in copying, his eye catching hold
of the wrong line:

BR 16 am 23 3/4 instead of 20 (from line 18); BR 32 am 11 3/4 for am 8 (from
line 30). ~ Omissions peculiar to B are found in R 29, L 33.

Hence, A cannot have been copied from B.

§3. There are a few errors in A where B offers the correct text:

AR 1 seguya vs. BR 1 segudeya; AR AL 1 the odd spelling samvta where B
has the correct form.

These are not really sufficient, though, to preclude the possibility of B being a
copy from A: any practised scribe would have detected and corrected them. Besides,
both of them occur in passages written by A2. — Apart from such errors, and
those shared by both mss., there seems to be no mistake specific to A which 1s
countered by an obviously correct reading in B. Hence, B in all likelihood 1s a
copy from AZ For Drawing II, there seems to be an error that turns this into

1 liv: to the upper limit: nimnad ardhvavadhi(m) sada rekbhadin acara (Cf. Vistusitra
Upanisad, ed. and transl. by A. Boner, S.R. Sarma, B. Baumer. Delhi 1982, 4.16.)

2 One cannot, however, preclude a somewhat complicated alternative, i.e. both A and B
being copies of some original X which had defects of the kind listed in §1, and moreover
had the gaps that, in its copy A, were at some stage filled by A2, their source being
either an emended X or B. As column B (the esoteric interpretations) show, the drawing
was reworked.
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a probable assumption: in line 1, both A and B read dumi instead of bhimi (or,
possibly, iti); B, being tolerably conversant with Buddhist concepts, though not
really well-versed in them, would no doubt have recognized the correct reading if
his original had warranted it; seeing him perpetuate the same senseless mistake, one
prefers to attribute it to A rather than the lost original. The incomplete aksara of
line 3 would point into the same direction: in this place, the photocopy of A shows
the letter blurred. -

3. Texts

Conventions used in transliteration:
Brackets [] enclose uncertain readings.
Parentheses () are used to mark supplied aksaras or parts of aksaras.
x denotes a missing,
- an illegible, and
a missing or illegible part of an aksara.

3.1. Manuscripts A and B: Drawing 1.

The texts are given on the basis of A, but listing variants. Lines are numbered so
that parallel items appear with identical figures: L10 corresponds to R10, etc. - The
available photostat of ms. A being of poor quality, Ill.8 (p.46 overleaf) reproduces
ms. B.

1. Left Column: Measurements of N.S. 937

1 lipayagu segudeya tala || (1-) s[u]bhasamvta 937 (-1)
(1-1) A2; B subhasamvat

L2 elasi ku 4 1/2 amgu 8 (2-) cakari tha (-2)
(2-2) A2

L3 (4-)caku thama ku 7 1/2 a 3(-4) nina ghasa pu
(4-4) from B; A faded, illegible

L4 duva thima ku 51/2 am 12/4 nina ghasa pu

L5 caka ku 111/2 sa du am 9

L6 usnikara ku 31/2 am 4

L7 sajjala am 14 ku 3 am 8 sana

L8 amla am 32/4
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I1L.8. Drawing I in Ms. B



L9
L9A

L10
L11
L12
L13
L14
L15
L16
L17
L18
L19
L20
L2]1
L22
L23
L24
L25

L26
L27
L28
L29

L30
L31

L32
L33

L34
L35

L36
L37
L38
L39

10

11

12

13

avasaha am 13

cchatala ku 8 am 7 1/2 gana
This line A2, to the right of the normal column

cothim am 9

cakali ku 21/2 am phi 3 3/4 phe 13/4

hota am 17

cakali ku 3 am 4 2/4 phi am 4 1/4 phe 13/4

hota am 20

cakali ku 3 1/2 am 11 phi am 4 2/4 phe 13/4

hota am 23

cakali ku 4 1/2 am 10 phi am 4 3/4 phe 2

hota ku 1 am 5

cakali ku 51/2 am 11 phi am 5 1/4 phe 2

hota ku 1 am 5

cakali ku 7 am 1 phi am 53/4 phe 2 1/4

hota ku 1 am 7 3/4

cakali ku 8 am 7 2/4 phi am 6 1/4 phe 2 1/4

hota ku 1 am 103/4

cakali ku 91/2 am 12/4 phi am 6 3/4 phe 2 1/4
phi] A phim

hota ku 11/2 am 11/4

cakali ku 10 am 8 1/4 phi am 7 1/4 phe 2 1/4

hota ku 11/2 am 1

cakali ku 12 am 22/4 phi am 7 3/4 phe 13/4
phe 13/4] om. B

hota ku 11/2 am 6

cakali ku 13 phi am 8 1/4 phe
phe] om. B

hota ku 11/2 am 3

cakali ku 12 am 9 phi am 7 1/4 phe 1 talam
phe 1 talam] om. B

hota ku 11/2 am 3

cakali ku 111/2 am 8 phi am 7 phe 1 talam
phi am 7] B phi 7. - phe] A,B pha

hota ku 11/2 am 6

elasi ku 21 am 1

halampati ku 6 vya ku 51/2 am 9 jao

halampati ka am 7

[From here, A2]



L40 varjaleo am 20
varjaleo] B vajraleom
L41 cacim am 7
cacim] B ca[rc]
L42 mufh]a am 13
L43 tu am 8
L44 palepati am 12
L45 da[rtta] am 9
Text of B (: da[rttu] not impossible); A faded, illegible
L46 garatuki ku 8
L47 garatukim ku 11 pekumra
pekumra] B pekura
148 pimtu bha kum 1 am 2
L49 elasi ku 11 am 5
L50 pvathasa dune ku 11 am 5
nothing in B but faint remainders
L51 elasi ku 48 am 7 jamma
jamma] B jamma

11. Middle Column: The Doctrinal Significance of the Beam

The text is based upon ms. B, the scribe of which is much more conversant
with Sanskrit. The orthographical variants, of no value for constituting the text, are
collected at the end of col. M, and referred to by Arabic numerals in parentheses.

M1 sunyatavisuddhi(1) usnisacakravartti(2)

M2 anuttarasamyaksam

M3 vodhijhana(3)

M4 asphanakavisuddhi(4)

M5 (on top of Tier 1) vajrabh[umi](5)

M6 (id. Tier 2) adhimukti bhumi *upapitha(6) ratnaparamita jnanam(7)
M7 (id. Tier 3) iti pitha sama(m)taprabha bhumi

M8 vaj(r)akarmaparamita jianam(8)

M9 (id. Tier 4) iti upasmasana dharmamegha bhami

M10 jianaparamita paracittajnanam

M11 (id. Tier 5) iti Smasana sadhumati(9) bhumi valapa

M12 ramita samvrtijnanam(10)

M13 (id. Tier 6) iti upam(e)lapaka(11) acala bhumi pranidhi para
Mi4 mita anvayajnanam(12)

M15 (id. Tier 7) iti m(e)lapaka (13-)duramgama bhumi(-13) upayaparamli}
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M16 ta dharmajfhanam
M17 (id. Tier 8) iti upacchand(o)ha(14) sudu(r)jaya bhumi prajiia

M18 paramita anut(p)adajianam

M19 (id. Tier 9) iti cchand(o)ha abhimukhi(15) bhimi dhyina
M20 paramita aksayajnanam

M21 (id. Tier 10) iti upaksetra(16) a(r)cigmati(17) bhumi v[i)(r)yya
M22 paramita margajnanam

M23 (id. Tier 11) iti kg(e)tra prabhakar[1](18) bhumi kgantipara
M24 mita(19) nirodhajhanam

M25 (id. Tier 12) iti upapitha vimala bhumi sila

M26 paramita(20) samudayajfianam

M27 (id. Tier 13) it(i) pitha pramudita bhami

M28 danaparamita duhkha

M29 jianam

Variants:

[Ms. A unless otherwise stated]

(1) stnyatavisudhi.- (2) usnikhacak(r)ava(r)t. - (3) anu[ta]rasammyak®.- (4) °vi-
suddhi. — (5) Last two aksaras illegible.- (6) A pa[piva), B patra. Conjecture
from line M7. — (7) bhaga, apparently from a third hand.- (8) B jhana, here and
often. Omissions of the anusvara in this word will not be noted henceforth.- (9)
samprati®. — (10) sam[vajrt®. — (11) Gpammel®. - (12) amnvaya®. - (13) illegible in
B. - (14) °cchandohah. - (15) cchamdoha abhimaksa. — (16) °ksatra. - (17) acismau. —
(18) °kari. — (19) ksamuti®. — (20) sila®.

III. Right Column: Measurements of N.S. 832

R1 [siddham] hnapayagu seguya tala || samvta 832
seguya] B segudeya. — samvta] B samvat

R2 elasi ku 41/2 amgu 7

R3 caku thama ku 7 1/2 a 3 nina ghasa pu

R4 duva thama ku 51/2 am 12/4 nina ghasa pu
duva] B dava

R5 caka ku 111/2 sa du am 9

Ré6 usnikara ku 3 1/2 am 4

R7 khajjala am 14 ja ku 3 am 8 pekumla

R8 amla am 31/2

R9 avasaha ku 21/2 am 3 ja am 13

R10 cothim am 9 ja
R11 1 cakali ku 21/2 am 3 phi am 3 yo 3 phe am 13/4
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R12
R13
R14
R15
R16

R17
R18
R19
R20
R21
R22
R23

R28
R29
R30
R31
R32

R33
R34
R35
R36
R37

R38
R39

R40
R41

R42
[R43]

50

10

11

12

13

hota am 14
cakali ku 3 1/2 am 4 yo 2 phi 4 2/4 phe 13/4
hota am 16 1/4
cakali ku 3 1/2 am 11 phi 4 2/4 phe 13/4
hota am 20
am 20] B am 23 3/4, probably from line R18
cakali ku 4 1/2 am 10 phi 4 3/4 phe 2
hota am 23 3/4
cakali ku 51/2 am 11 phi 51/4 phe 2
hota ku 1 am 3 3/4
cakali ku 7 am 1 phi 53/4 phe 21/4
hota ku 1 am 7 3/4
cakali ku 8 am 7 2/4 phi 6 1/4 phe 21/4
phe] B phi
hota ku 1'am 11 3/4
cakali ku 91/2 am 12/4 phi 6 3/4 phe 22/4
hota ku 11/2 am 3 3/4
cakali ku 11/2 am 8 1/4 phi 7 1/4 phe 2 1/4
ku 11/2] sic AB
hota ku 11/2 am 7 3/4
cakali ku 12 am 2 2/4 phi 7 3/4 phe 12/4
hota ku 11/2 am 11 3/4
cakali ku 13 am 8 1/4
hota ku 11/2 am 8
am 8] B am 11 3/4, probably from line R30
cakali ku 12 am 9 phi 7 2/4 phe 1 talam
hota ku 11/2 am 6
cakali ku 11 1/2 am 8 phi 7 phe 1 talam
hota ku 11/2 am 4
elasi ku 21 am 1
elasi] B elamsi
halampati ku 6 vya ku 51/2 am 9 jao
halampati ka am 7
[From here, A2]
varjaleo[m] ku 11/2 am 7
nagvala cacim am 8
cacim] B ca[rc]i
mu[h]a am 13
not in R



R44 palepati am 1[3]
am 1{3]] B am 13
R45 da[rtta] am 9
da[rtta]] B da[rttu]
R46 galatuki ku 5 am 9 ja
This line illegible in A.
R47 galatukim ku 11 pekura
pekura] B pekumra
R48 pitu bhaku 1 a2 e 2/4
pitu] B pitum
R49 elas{i] ku 11 am 5
R50 pvathasa du ku 11 am 5
R51 elasim ku 48 am 7 jamma
jamma] B jamma

3.2, Mss. A and B, Drawing II:
Esoteric Interpretation of the Top of a Stapa

This in found only in Mss. A and B. The concepts of the drawing were obviously
relevant to the Svayambhinath: see the close parallels in Drawing I of Mss. A and
B (: col. M in B may have been copied from the present list), and in column E of
Ms. C.

The drawing, a very careful sketch, gives the thirteen tiers of a stipa plus the
part of the central beam that protrudes beyond it. The widest tier is the third from
the bottom — which tallies with actual measurements. The upper part of the central
beam is divided into two apparently symmetrical parts. In A, the text of lines 2-4
is inscribed into its lower section, while in B it is found inside tiers.

As usual, the drawing of A is better than that of B, while his Sanskrit is much
corrupted. His numerous and uninteresting errors are as a rule not reproduced. B
was obviously much more familiar with the concepts involved: hence, his greater
correctness is no sufficient argument against B being a copy from A. - Note B did
not find the rather obvious emendation for the mistakes in the vowels assigned to
Tiers II and III: he writes a a instead of am (III) ab (II); in other words, he was
not treading on too familiar ground - which one might wish to keep in mind when
discussing the possibilities for emending line 2f. — The senseless reading dumi for
bbami (or iti) was noted in §3, above.

1 sunyatavisuddhi usnisacakra anuttarasamyaksamvodhi [du]mi
2 camdram mali
3 bhaga vi x
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4 dha

5 asphanakavisuddha

6 vajrabh(u)m[i]

7 a  adhimukti bhumi - papi[tr]a’ ratnaparamita

8 a  samantaprabha bhimi - pira - vajrakarmaparamita

9 [au] dharmamegha bhim(i] - upasmasana - jAianaparamita -
paracittajnana

10 [0] sa[th]umati bhimi - §Smasana - valaparamita - samvrti-
jnana

11 [ai] acala bhiimi - upamelapaka - pranidhiparamita - anvaya-
jhana

12 e duramgama bhimi - melapaka - upayaparamita - dharma-
jiana

13 4 abhimukhi bhumi - upacchandoha - prajnaparamita -
anutpadajiana

14 u  sudurjaya bhami - cchand(o)ha dhyana - paramita -
ksayajnana

15 1 arcismati bhumi - upaksetra - viryaparamita - marga-
jhana

16 i  prabhakari bhumi - ksetra - ksantiparamita - nirodha-
jiana

17 a  vimala bhumi - upapitha - silaparamita - samudaya-
jiana

18 a  pramudita bhumi - pitha - danaparamita - duhkha-
jiana

3.3. Manuscript C

In arranging the following transliteration, certain minor simplifications haven
been used in the interest of uniformity, such as standardizing the placement of tier
numbers in lines A4-A29. For a facsimile, see the frontispiece, Ill.1; the sequence of
transliteration is given in the diagram attached.

Al subha samvat 874 jya yanya 877 sidhayaka

A2 [siddham] §ri-2-jayaprakasamallaya pal[a]sta jya yaka sri-rijim cchemvyl
lamajum gvarsa juju prthvinaramyake yalasiyata sima phonah nakvayal
laga[s]a sima vila gvarsalih nakvah

A3 pravesa jusyamli julo subham h ||

3 papi[d]a not impossible
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A4
A5
A6
A7
A8

A9

Al0
All
A12
A13
Al4
Al5
Al6
Al7
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afan] C
A
I11.10 Arrangement of Transliteration
Ms. C
[Column A]
cakuli ki 3 tu 6 phi tu 3 2/4 phela
tu 12/4 thagu caka juju 1
cakuali ka 4 phi tu 4 yo 1 phela tu 2
yo 3 thi caki seguya 2
cakuali ki 4 tu 15 yo 2 phi tu 42/4
phela
tu 13/4 thugu caki otu vahalaya 3
caka ku 5 tu 12 phi tu 4 yo 3 phela
tu 2 thagu lagam vahaya 4
caka ku 6 tu 8 phi tu 51/4
phela tu 2 thugu asam vahaya 5
caki ku 7 tu 10 phi tu 53/4
phela tu 2 yo thigu lagam vahaya 6
cakd ki 8 tu 14 phi tu 6 1/4 phela tu 2 yo 1
thugt itum vahaya 7



A1l8
A19
A20
A2]1
A22
A23
A24
A25
A26
A27
A28
A29
A30

caka ku 10 tu 1 phi tu 6 1/4* ph(e)la tu 2 1/4

thigu v.a vahaya 8
caki ki 11 yo 2 phim tu 7 1/4 pheli tu 2 1/4
thiagu caki sikhammuguya 9
cakd ki 12 tu 6 phi tu 73/4

phelu tu 13/4 thugu naghaya 10

caku ku 13 phi tu 8 1/4

phela gva thugi makham vahaya musuyatt
caka ka 12 tu 14 2/4 phi tu 7

phelu tu 11/4 thigu thagu madutvaya 12
caka ku 112/4 tu 8 phi tu 7

phela tu 1 thvagu otu vahaya 13
cakilya amtara hotayam lyasa

[Column AI]

A31 (Tier No. 1) hota tu 14

A32 (Tier No.2) hota tu 16 1/4

A33 (Tier No. 3) hota tu 20

A34 (Tier No. 4) hota tu 23 3/4

A35 (Tier No. 5) hota kit 1 tu 11 3/4
A36 (Tier No. 6) hota ki 12/4 tu 3 3/4
A37 (Tier No.7)  hota ki 12/4 tu 82/4
A38 (Tier No. 8) hota ka 12/4 tu 113/4
A39 (Tier No.9) hota kia 12/4 tu 8
A40 (Tier No.10) hota kia 12/4 tu 6
A41 (Tier No.11) hota ku 12/4 tu 4
A42 (Tier No.12) hotaku 1tu73/4
A43 (Tier No.13) hota ku 1 tu 32/4

All 31
All 32
AIl 33
AIl 34
All 35
All 36
All 37

4 1/4 perhaps meant to be blotted out, and not corrected. The tier ought to be 6.75.

[Column AII]
cakuli vo thaya rahu [c]akulisa
suya vo thaya cchi vo co cakuli
kaya tu oya ko thasa gu tu
o[ylao taka sva vo 3 gala 4
cakulita tu lya[sjana kaya v[o]
9 vo thaya sva vosa cchi vo
sa 9 vo thayaom tu dhaye

55



[Column B]
B1  cauk[a] si jma ki 12 thya kana
B2 caukha tha tamku tha ka 5
B3  causa kva tha tamkva ko 72/4
B4  thva cauka etakha vahaya julo
B5 avasaha ku 2 tu 1 [2/4] phi tu 13
B6 thva avasaha jamaguthaya vare
B7  kasa ni[hm]asaya julo
B8  cakd® 72/4 tu [5] gva tra® 51/4
B9  thva thama tumkseyagu julo
B10 cagi tham ninasa du ku 4 tu 4
B11 kaca ghasa pu ki 42/4 tu 4
B12 sajala ku 3 tu 11
B13 sulape tu 9 sathi tu 4 jma tu 13
B14 S$ulape tu 3 tu 3
B15 sathi ka 3 tu 19
B16 kaca papu [2/4] mola tu 9 2/4 phi
B17 tu 4 ho tu’ 20

[Column C: Inscribed in the drawing; hand C2:]

CI 1 (Tier No. 1) am 3
CI 2 (Tier No. 2) am 3
CI 3 (Tier No. 3) am 3 tra8
CI 4 (Tier No. 4) am 3 yo 2
CI 5 (Tier No. 5) am 3 yo 3
Cl 6 (Tier No. 6) amgu 4 yo 1
CI 7 (Tier No. 7) amgu 4 yo 2
CI 8 (Tier No. 8) amgu 5 yo
CI 9 (Tier No. 9) matra 5 yo 1
CI 10 (Tier No. 10) matra 5 yo 2
CI 11 (Tier No.11) ma 6 yo 2
CI 12 (Tier No. 12) [matra 6] yo 2
CI 13 (Tier No.13) ma 5 yo (3]

[Inside the shield; Hand C1:]
CIl 1 halampau [vya] ka [6] 2/4

5 haplography: read caku ku

6 i.e. gvada, with the interchange of tra and da which is not rare. Emend gvada tu.
7 haplography; em. hota tu

8 emend: yo (1)
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Cll 2

CII1
CIII 2
CIII 3

CIV1
CIV 2
CIV3

CV1
CvV2
CV3
Cv 4
CV5
CV 6
Cv7

CVI1
CVI 2

CVII 1
CVII 2
CVII 3

D1
D2
D3
D4
D5
Dé6
D7
D8

ji0 52/4

[Layers beneath the shield:]

saha thasan ku 3 pha tu 1x°
tuya mu bha ku 12 tu 9

12 pale[pa]ti ku 12 tu 3 x [tu]
[Inside the neck]

ja ku [calku[ta 8 tu'® 1]8 [tu 3]
upa mapu

///tu 10

[Inside the dome:

a) underneath the neck, written from bottom to top, transcribed
from left to right:]

amga ku 22/4

ca thane

amga ku 22/4

yosi ca thatu dam ku 10 x///
amgva ku 22/4

ca thane

amgva ku 22/4

b) to the sides of the centre:]
amgva ku 22/4 amgva ku 22/4
ca thane ca thane
¢) inside the rock:]

yosi dike pancabhutaya
silomani ta[sa]lm ju vyakta julo
thvate gva loha julo

[Column D, to the right side of the neck; Hand C2:]
saha si data gva 4
saha si mina gva 4
sa si lapham si 4
ksasa amla gva 8 tu 11
tala mata sali 8
tala duta jaka jusa
ta si gva 4 saha gva 4
saha si pa[le]pati

9 second digit illegible
10 looks like tra
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[The Beam and its doctrinal significance]

E1 ca muli bhaga visuddhi
E2 vajrabhumi
E3 a!! avimukti bhumih papina ratnaparamita
E4 am samamtaprabha bhumih pina vajakarmmaparamita
E5 au dharmmamegha bhumih gyanaparamita (sic/) pranidhigyanah
Eé6 o sadhamati bhumi smasvanopa valaparamita sam[bJodhigyanah
E7 ai  acala bhumi[h] pranidhiparamita adoyagyanah
E8 e duramgama bhumih melapako upayaparamita dhru [dhalrmma
gyana[h]
E9 u  abhimusi bhumi pamcchamda parjyaparamita anutaragyanah
E10 u  Suryya bhumi cchamdo dhyanaparamita racchegyanalh]
E11 1 acchigpati bhumi pacchetra virdyaparamita yogagyanah
E12 i  prabhakari bhumi cchetro ksamtiparamita nirvodhagyanalh]
E13 a  vimala bhumih papitha silaparamita samudrayagyana(h]
E14 a  pramodita bhumih pithva danaparamita dusagyana///
[In right upper margin, from bottom to top:]
E15 yalasi du ko 47 1/2 am 4
[On the socle]
A44 laksyahutijajhaya mandapaya kha si pe digasa conagu sa si sacchiva
ki dagu siya jata || uttarasa [pillaya s[i] || parvasa u si da[ks]inasa
dumva sih paksisasal? o
A45 gala sim taya juloh ||
[Underneath the drawing]
A46 thvapi [kalmadeoya kaya bhajusimnam dayakigi julo subham ||
A47 jest[h]a sukra 1 ghathi 0a suhnu valeya phale | | adityavara latahsih sa-
cahinah 0a magaioh prajaya loga juh rajaya cchetrabhamga juyu ||
somavarah latasa || jalavisti
A48 juyu subha juyuo || mamglavarah latasa rogavyadhibhayam juyu ||
vuddhavara lataya phaladukhih anikara juyu || thitiya [pylagu
varaya phalah ju subham h ||
11 emend ah

12 emend pakgimasa
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4. Translations

4.1. Manuscripts A and B, Drawing I

Since the texts of mss. A and B are largely parallel, they are translated
simultaneously, with discrepancies marked L standing for the left column (i.e.
N.S.937], and R standing for the right [N.S.832], the numbers indicating the
lines.

The sequence has been divided into four Blocks: 1, the part on top of the tiers;
I1, the tiers; III, the parts between tiers and dome, and IV, the dome itself. This is
because the manuscripts calculate the length of the Central Beam for blocks II -

IV.

[Block I: The Top]

L1 Later measurements of the God of the Svayambhi. The auspicious year
937.
R1 Hail! Previous measurements of the Svayambhi. The year 832.

LR2 The Central Beam [i.e. of the upper structure]:
[937:] cubits 4.5 fingers 8 (= 220.98 cm) on top of the parasol.
(832:] cubits 4.5 fingers 7 (= 219.075 cm)

LR3 Pillar(s) of the parasol, embracing the rafters (i.e. embedded in the rafters?):
cubits 7.5 fingers 3 (= 348.62 cm)
LR4 Interior pillars, embracing the rafters (i.e. embedded in the rafters): cubits

5.5 fingers 1.5 (= 254.16 cm)

LR5 9 fingers (= 17.15 c¢m) inside the parasol of 11.5 cubits (= 525.78 c¢m)

LR6 The Usnisacidamani (i.e. Crest Jewel of the Top-Knot): cubits 3.5 fingers
4 (= 167.64 cm)

LR7 The railings: 14 fingers (= 26.67 cm) in height; 3 cubits 8 fingers (= 152.4
cm) [R:] in the four directions/at the four intermediate points; [L:] as the
length of sides.

LR8 Myrobalans: 3.5 fingers (= 6.67 cm)

LR9 Base of the struts: [R:] cubits 2.5 fingers 3 (= 120.02 cm); [LR:] height 13
fingers (= 24.77 cm).

L9A The Circle (i.e. of the base of the struts): cubits 8 fingers 7.5 (= 380.05
cm) (its) "opening’ (i.e. circumference).

L10 "Touching the Top’: height fingers 9 (= 17.15 cm)
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LR11

LR12

LR13

LR14

LR15

LR16

LR17

60

[Block II: The Tiers]

The First Tier.

Diameter: [937:] cubits 2.5 (= 114.3 cm). [832:] cubits 2.5 fingers 3 (=
120.02 cm).

Width (= height): [937:] fingers 3.75 (= 7.14 cm). [832:] fingers 3.75 (= 7.14
cm).

Inclination: [937:] fingers 1.75 (= 3.33 cm). [832:] fingers 1.75 (= 3.33 cm).
Distance (to next tier): [937:] fingers 17 (= 32.39 c¢m). [832:] fingers 14 (=
26.67 cm).

The Second Tier.

Diameter: [937:] cubits 3 fingers 4.5 (= 145.73 cm). [832:] cubits 3.5 fingers
4.5 (= 168.59 cm).

Width (= height): [937:] fingers 4.25 (= 8.1 cm). [832:] fingers 4.5 (= 8.57
cm).

Inclination: [937:] fingers 1.75 (= 3.33 cm).[832:] fingers 1.75 (= 3.33 cm).
Distance (to next tier): [937:] fingers 20 (= 38.1 cm). [832:] fingers 16.25
(= 30.96 cm).

The Third Tier.

Diameter: [937:] cubits 3.5 fingers 11 (= 180.98 cm). [832:] cubits 3.5
fingers 11 (= 180.98 cm).

Width (= height): [937:] fingers 4.5 (= 8.57 cm). [832:] fingers 4.5 (= 8.57
cm).

Inclination: [937:] fingers 1.75 (= 3.33 cm). (832:] fingers 1.75 (= 3.33 cm).
Distance (to next tier): [937:] fingers 23 (= 43.82 cm). [832:] fingers 20 (=
38.1 cm).

The Fourth Tier.

Diameter: [937:] cubits 4.5 fingers 10 (= 224.79 cm). [832:] cubits 4.5
fingers 10 (= 224.79 cm).

Width (= height): [937:] fingers 4.75 (= 9.05 cm). [832:] fingers 4.75 (= 9.05
cm).

Inclination: [937:] fingers 2 (= 3.81 cm).[832:] fingers 2 (= 3.81 cm).



LR18

LR19

LR20

LR21

LR22

LR23

LR24

LR25

Distance (to next tier): [937:] cubit 1 fingers 5 (= 55.25 cm). [832:] fingers
23.75 (= 45.24 cm).

The Fifth Tier.

Diameter: [937:] cubits 5.5 fingers 11 (= 272.42 cm). [832:] cubits 5.5
fingers 11 (= 272.42 cm).

Width (= height): [937:] fingers 5.25 (= 10 cm). [832:] fingers 5.25 (= 10
cm).

Inclination: [937:] fingers 2 (= 3.81 cm). [832:] fingers 2 (= 3.81 cm).
Distance (to next tier): [937:] cubit 1 fingers 5 (= 55.25 cm). [832:] cubit
1 fingers 3.75 (= 52.86 cm).

The Sixth Tier.

Diameter: [937:] cubits 7 finger 1 (= 321.95 cm). [832:] cubits 7 finger 1
(= 321.95 cm).

Width (= height): [937:] fingers 5.75 (= 10.95 cm). [832:] fingers 5.75 (=
10.95 cm).

Inclination: [937:] fingers 2.25 (= 4.29 cm). [832:] fingers 2.25 (= 4.29 cm).
Distance (to next tier): [937:] cubit 1 fingers 7.75 (= 60.48 cm). [832:] cubit
1 fingers 7.75 (= 60.48 cm).

The Seventh Tier.

Diameter: [937:] cubits 8 fingers 7.5 (= 380.05 cm). [832:] cubits 8 fingers
7.5 (= 380.05 cm).

Width (= height): [937:] fingers 6.25 (= 11.91 cm). [832:] fingers 6.25 (=
11.91 cm).

Inclination: [937:] fingers 2.25 (= 4.29 cm). [832:] fingers 2.25 (= 4.29 cm).
Distance (to next tier): [937:] cubit 1 fingers 10.75 (= 66.2 cm). [832:] cubit
1 fingers 11.75 (= 68.1 cm).

The Eighth Tier.

Diameter: [937:] cubits 9.5 fingers 1.5 (= 437.2 cm). [832:] cubits 9.5 fingers
1.5 (= 437.2 cm).

Width (= height): [937:] fingers 6.75 (= 12.86 cm). [832:] fingers 6.75 (=
12.86 cm).

Inclination: [937:] fingers 2.25 (= 4.29 cm). [832:] fingers 2.5 (= 4.76cm).
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LR26

LR27

LR28

LR29

LR30

LR31

LR32

LR33
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Distance (to next tier): {937:] cubits 1.5 fingers 1.25 (= 70.96 cm). [832:)
cubits 1.5 fingers 3.75 (= 75.72 c¢m).

The Ninth Tier.

Diameter: [937:] cubits 10 fingers 8.25 (= 472.92 cm). [832:] cubits 1.5 (sic/)
fingers 8.25 (= 84.3 [!] cm).

Width (= height): [937:] fingers 7.25 (= 13.81 cm). [832:] fingers 7.25 (=
13.81 cm).

Inclination: [937:] fingers 2.25 (= 4.29 cm). [832:] fingers 2.25 (= 4.29 cm).
Distance (to next tier): [937:] cubits 1.5 finger 1 (= 70.49 cm). [832:] cubits
1.5 fingers 7.75 (= 83.34 cm).

The Tenth Tier.

Diameter: [937:] cubits 12 fingers 2.5 (= 553.4 cm). [832:] cubits 12 fingers
2.5 (= 553.4 cm).

Width (= height): [937:] fingers 7.75 (= 14.76 cm). [832:] fingers 7.75 (=
14.76 cm).

Inclination: [937:] fingers 1.75 (= 3.33 cm). [832:] fingers 1.5 (= 2.86 cm).
Distance (to next tier): [937:] cubits 1.5 fingers 6 (= 80.01 cm). [832:] cubits
1.5 fingers 11.75 (= 90.96 cm).

The Eleventh Tier.

Diameter: [937:] cubits 13 fingers — (= 594.36 cm). [832:] cubits 13 fingers
8.25 (= 610.08 cm).

Width (= height): [937:] fingers 8.25 (= 15.72 cm). [832:] (missing)
Inclination: (none)

Distance (to next tier): [937:] cubits 1.5 fingers 3 (= 74.3 cm). [832:] cubits
1.5 fingers 8 (= 83.82 cm).

The Twelfth Tier.

Diameter: [937:] cubits 12 fingers 9 (= 565.79 cm). [832:] cubits 12 fingers
9 (= 565.79 cm).

Width (= height): [937:] fingers 7.25 (= 13.81 cm). (832:] fingers 7.5 (=
14.29 cm).

Inclination: [937:] finger 1 down (= 1.9 cm). [832:] finger 1 down (= 1.9
cm).



LR34

LR35

LR36

LR37

LR38

LR39
LR40

LR41

LR42
L43
LR44

LR45
LR46

LR47
LR48

LR49
LR50
LR51

Distance (to next tier): [937:] cubits 1.5 fingers 3 (= 74.3 cm). [832:] cubits
1.5 fingers 6 (= 80.01 cm).

The Thirteenth Tier.

Diameter: [937:] cubits 11.5 fingers 8 (= 541.02 cm). [832:] cubits 11.5
fingers 8 (= 541.02 cm).

Width (= height): [937:] fingers 7 (= 13.34 cm). [832:] fingers 7 (= 13.34
cm).

Inclination: [937:] finger 1 down (= 1.9 cm). [832:] finger 1 down (= 1.9
cm).

Distance (to next unit): [937:] cubits 1.5 fingers 6 (= 80.01 cm). [832:]
cubits 1.5 fingers 4 (= 76.2 cm).

Central Beam: cubits 21 finger 1 (= 962.03 cm)
[Blocks III and IV: Underneath the Tiers]

The shields: width cubits 6 (= 274.32 cm); height cubits 5.5 fingers 9 (=
268.61 cm)

Shields: the border fingers 7 (=13.34 cm)

(Layer of) brick dust and clay plaster: [937:] fingers 20 (= 38.1 cm); [832:]
cubits 1.5 fingers 7 (= 81.92 cm)

Intermediate plastered layer with raised designs: [937:] fingers 7 (= 13.34
cm); [832:] fingers 8 (=15.24 cm)

Chief layer/base: fingers 13 (= 24.77cm)

(937:] Indentation: fingers 8 (= 15.24 cm)

Lotus seed layer: [937:] fingers 12 (= 22.86 cm); [832:] fingers 13 (= 24.77
cm)

?dartta/darttu?: fingers 9 (= 17.15 cm)

The neck: [937:] cubits 8 (= 365.76 cm); [832:] cubits 5 fingers 9 (= 245.75
cm)

Neck: cubits 11 (= 502.92 cm) in the four directions (i.e. square)
(Neck:) outer frame [937:] cubit 1 fingers 2 (= 49.53 cm); [832:] cubit 1
fingers 2.5 (= 50.48 cm)

The Central Beam: cubits 11 fingers 5 (= 512.45 cm)

Penetrating into the dome: cubits 11 fingers 5 (= 512.45 cm)

The Central Beam: cubits 48 fingers 7 (= 2207.9 cm) altogether.
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4.2. [A bare transposition of terms into English seems beside the point: for the Texts
of Drawing I, Column M, and of Drawing II, see Chapter V, and for the peak, the
Commentary, p.75 below.]

4.3. Manuscript C

1

2-3

67

10-11

12-13

64

In the auspicious year 874, the work was done (i.e. begun), (in) 877, it
was completed.

Hail. The work was caused to be done under the Twice Ven. Jaya-
prakasamalla’s protection (palasta). The Ven. Rijim Chembu Lama having
begged a tree for the Central Beam from the Gorkha King Prthvinariyana,
he gave a tree in his territory/domain (laga) of Nakva (i.e. Nuvakot); it
was after the Gorkhali(s) had entered Nakva.

[Column AI: The Thirteen Tiers]

The First Tier.
Cubits 3 Thumbs 6 (= 150.5 cm ). Width/Height: thumbs 3.5 (= 6.67 cm).
Inclination: thumbs 1.5 (= 2.86 cm). The tier was the king’s.

The Second Tier.
Cubits 4 (= 182.88 cm). Width/Height: thumbs 4.25 (= 8.1 cm). Inclination:
thumbs 2.75 (= 4.76 cm). The tier was of the Svayambha.

The Third Tier.
Cubits 4 Thumbs 15.5 (= 212.41 cm). Width/Height: thumbs 4.5 (= 8.57
cm). Inclination: thumbs 1.75 (= 3.33 cm). The tier was of Otu Bahal.

The Fourth Tier.
Cubits 5 Thumbs 12 (= 251.46 cm). Width/Height: thumbs 4.75 (= 9.05
cm). Inclination: thumbs 2 (= 3.81 c¢m). It was of Lagam Bahal.

The Fifth Tier.
Cubits 6 Thumbs 8 (= 289.56 cm). Width/Height: thumbs 5.25 (= 10 cm).
Inclination: thumbs 2 (= 3.81 cm). It was of Asam Bahal.



14-15

16-17

18-19

18-19

20-21

22-23

24-25

26-27

28-29

The Sixth Tier.

Cubits 7 Thumbs 10 (= 339.09 cm). Width/Height: thumbs 5.75 (= 10.95
cm). Inclination: thumbs 2.25%(= cm). It was of Lagam Bihil.

The Seventh Tier.

Cubits 8 Thumbs 14 (= 392.43 cm). Width/Height: thumbs 6.25 (= 11.91
cm). Inclination: thumbs 2.25 (= 4.29 cm). It was of Itum Bihil.

The Eighth Tier.

Cubits 10 Thumbs ). Inclination: thumbs 2.25 (= 4.29 c¢m). It was of
Itum Bahal.

The Eighth Tier.
Cubits 10 Thumbs 1 (= 459.11 cm). Width/Height: thumbs 6.25% (= 11.91
cm). Inclination: thumbs 2.25 (= 4.29 cm). It was of Om Bahal.

The Ninth Tier.
Cubits 11.5 (= 525.78 cm). Width/Height: thumbs 7.25 (= 13.81 cm).

Inchination: thumbs 2.25 (= 4.29 cm). The tier was of Sikhammiigu
Bahal.

The Tenth Tier.
Cubits 12 Thumbs 6 (= 560.07 cm). Width/Height: thumbs 7.75 (= 14.76
cm). Inclination: thumbs 1.75 (= 3.33 cm). It was of Nagha Bahal.

The Eleventh Tier.
Cubits 13 (= 594.36 cm). Width/Height: thumbs 8.25 (= 15.72 cm).
Inclination: curved*. It was of Makham Bahal (and) of Masu Bahal.

The Twelfth Tier.
Cubits 12 Thumbs 14.5 (= 576.26 cm). Width/Height: thumbs 7 (= 13.34
cm). Inclination: thumbs 1.25 (= 2.38 cm). It was of Maru Tol.

The Thirteenth Tier.
Cubits 11.5 Thumbs 8 (= 541.02 cm). Width/Height: thumbs 7 (= 13.34
cm). Inclination: thumbs 1 (= 1.91 cm). It was of Otu Bahal.

2 A figure for the ’quarters’ is not given, so that an inclination of 2 thumbs is not altogether

out of the question.
3 As noted above, one has to read 6.75 (i.e. 12.86 cm) rather than 6.25.
4 1.e. the inclination changes from an outward to an inward slope.
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30 Figures of the inner distance of the ters:

31 (First Tier:) distance thumbs 14 (= 26.67 cm).

32 (Second Tier:) distance thumbs 16.25 (= 30.96 cm).

33 (Third Tier:) distance thumbs 20 (= 38.1 cm).

34  (Fourth Tier:) distance thumbs 23.75 (= 45.24 cm).

35  (Fifth Tier:) distance cubits 1 thumbs 11.75 (= 68.1 cm).
36  (Sixth Tier:) distance cubits 1.5 thumbs 3.75 (= 75.72 cm).
37  (Seventh Tier:) distance cubits 1.5 thumbs 8.5 (= 84.77 cm).
38  (Eighth Tier:) distance cubits 1.5 thumbs 11.75 (= 90.96 cm).
39  (Ninth Tier:) distance cubits 1.5 thumbs 8 (= 83.82 cm).
40  (Tenth Tier:) distance cubits 1.5 thumbs 6 (= 80.01 cm).
41  (Eleventh Tier:) distance cubits 1.5 thumbs 4 (= 76.2 cm).

42 (Twelfth Tier:) distance cubits 1 thumbs 7.75 (= 60.48 cm).

43 (Thirteenth Tier:) distance cubits 1 thumbs 3.5 (= 52.39 cm).
[Column AIl: How to determine the size of Umbrellas]

31-33  To divide the umbrellas.
To divide Rahu’s umbrella into thirty parts. To take one part as the Top
Umbrella.

33-35 (For) the thumbs to come.
When nine thumbs have come at the lower place, in dividing them, to take
three parts, (for every) four of the ’neck’, as the figure of thumbs for the
Umbrella.

35-37  To divide (viz., the ’neck’ of the st#pa into) nine parts. Having divided
nine into one part in three parts, to call (this) the thumbs.

[Above the Tiers]

B1 The Wood of the top: altogether cubits 12 (= 548.64 cm), as told.

B2 The pillars (of the) spire, sloped, on top: cubits 5 (= 228.6 cm)

B3 The lower pillars (of the) spire, sloped (i.e. underneath the umbrella):
cubits 7.5 (= 342.9 cm)

B4 The top was of Etakha Bahal.

B5-7 The base of the struts: cubits 2 thumb 1 (= 93.35 cm); height: thumbs 13
(= 24.77 cm). This base was of the two groups: the Bajracaryas and the
Kasas (i.e. Kamsakars) of Jamagutha.

B8-9 The Parasol: cubits 7.5 thumbs [5] (= 352.43 cm); (the) round (part, gva,
Le. its height?) [thumbs] 5.25 (= 10 cm). This pillar was of Tumkse.
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B10

B11

B12
B13

B14
B15
B16

The Parasol: the pillars which (are) in the horizontal beam: cubits 4 thumbs
4 (= 205.74 cm).

The protruding beams (kica) embracing (i.e. interlocking): cubits 4.5
thumbs 4 (= 213.36 cm).

The railings: cubits 3 thumbs 11 (= 160.02 cm).

The covering (sulape) thumbs 9 (= 17.15 cm), projection(?) thumbs 4 (=
7.62 cm), altogether 13 (= 24.77 cm).

The covering (Sulape) thumbs 3 thumbs 3 (= 5.72 cm).

The projection (i.e. the Usnisa®); cubits 3 thumbs 19 (= 173.36 cm).

The branch wings: (cubits) 0.5 (= 22.86 cm).

The top: thumbs 9.5 (= 18.1 cm); height/width thumbs 4 (=7.62 cm);
distance (thumbs) 20 (= 38.1 cm).

Breadth of the Tiers

[The following set of measurements, inscribed in the tiers, can only refer to their
breadth, i.e. to the thickness of the wood.]

Cl1
CI2
CI3
Cl4
CI5
Cle6
Cl7
CI8
CI9

(Tier No. 1) fingers 3 (= 5.71 cm)

(Tier No. 2) fingers 3 (= 5.71 cm)

(Tier No. 3) fingers 3 (emend: 3 1/4) (= 6.19 cm)
(Tier No. 4) fingers 3 2/4 (= 6.67 cm)

(Tier No. 5) fingers 33/4 (= 7.14 cm)

(Tier No. 6)"  fingers 41/4 (= 8.1 cm)

(Tier No.7) fingers 4 2/4 (= 8.57 cm)

(Tier No. 8) fingers 5 (= 9.53 cm)

(Tier No. 9) measures (i.e. fingers) 51/4 (= 10 cm)

CI 10(Tier No. 10)  measures (1.e. fingers) 52/4 (= 10.48 cm)
CI 11(Tier No. 11) measures (i.e. fingers) 62/4 (= 12.38 cm)
Cl 12(Tier No.12) measures (i.e. fingers) (6] 2/4 (= 12.38 cm)
CI 13 (Tier No. 13) measures (i.e. fingers) 5 [3/4] (= 10.95 cm)

CII 1-2 The shields: [width] 6 2/4 cubits; height: 52/4 cubits

CIIl 1
CIII 2

From the place (of) support 3 cubits; height 1? thumbs?
Chief level/layer of the indentation: 12 cubits 9 thumbs

5 Not clear: is this the width over and above the width of the shields? — Second digit of
height illegible.
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CIII 3 (Layer of) 12 lotus seeds: [width] 12 cubits 3 thumbs; height: ? thumbs
(illegible)

[The *Neck’]

(Badly damaged in ms.)
CIV 1  Height: cubits for the harmika: 8, 18 thumbs, 3 thumbs®
CIV 2 baked bricks ///
CIV 3  /// 10 thumbs

[Inside the Dome]

CV 1 Wall: cubits 2.5 (= 114.3 cm)

CV 2  To be filled with clay

CV 3  Wall: cubits 2.5 (= 114.3 cm)

CV 4 The central beam, to be well filled” with clay, cubits 10///
CV 5  Wall: cubits 2.5 (= 114.3 cm)

CV 6  To be filled with clay

CV 7  Wall cubits 2.5 (= 114.3 cm)

CVI1  Wall: cubits 2.5 (= 114.3 cm) Wall8: cubits 2.5 (= 114.3 cm)
CVI2 To be filled with clay To be filled with clay

CVII 1-2 To make the Main Beam stay (i.e. to make it firm), the head jewel of the

Five Elements has become manifest, being vertical.
C VII 3 This is round stone(s).

[Construction parts between the tiers:]

D1 wood for supports, standing: four rounded beams

D2 wood for supports, rafters”: four rounded beams

D3 wood for supports: wood planks/boards!® four

D4 wall plates at the house!!: four rounded beams, 11 thumbs (= 20.96 cm)

6 Reference not clear.

7 1.e. surrounded

8 A translation like ’brickwork’ would be more suitable.

9 emend: nina
10 Probably the horizontal boards directly below the tiers which keep them level.
11 i.e. at the cube, to hold the shields in place?
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D5
Deé-7

D8

A44-45

Ad6-47

cross ties (for) standing oil lamps'2: eight

If there are crossties inside only, four rounded beams (for) the wood of
crossties; four rounded beams (as) supports.

wood for supports for the lotus-seed layer

[See Chapter V and the Commentary, section 5.3., p.75 below]

As for the pavilion for the Laksyahuti Sacrifice, kbadira wood (Acacia
catechu) being found (i.e. being used) in the four directions, one hundred
cubits, it was completed with dagu wood (?). (They) used pila wood
(Ficus infectiora) in the north, ¥ wood (?) in the east, udumbara wood
(Ficus glomerata) in the south, ogala wood (Ficus religiosa) in the west.

This (?) was caused to be made by Bhajusimha, Kamadeva’s son. Let it be
auspicious.

The fruit of the lunar and solar day when (the first) ghati (of) the first day of the
bright half of Jyaistha comes.

If it falls on a Sunday, ... the rain will not be sufficient, there is illness of the
people, there will be the downfall of the king’s dominion. If it falls on a Monday,

there will be rain', and it will be auspicious. If it falls on a Tuesday, there will be
fear of illness and disease. If it falls on a Wednesday, there will be trouble with the

fruit and the winnowing of grain.

This much for the fruit of these four days. Let it be auspicious.

12 mata sali taken to stand for salimata: see Newar Towns and Buildings, s.v.

13 s[a/e]ca hinah not clear.

14 Text: rain of water, in contradistinction to, e.g., the rain of blood (raktavrsti-), which of
course is an evil omen.
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5. Commentary

5.1. Manuscripts A and B, Drawing I

LR2-10. Description of the spire, above the tiers. The wording very brief, the
terminology forgotten or obscure. Hence the following account of how the text is
being understood; Plate 11 gives an illustration.

832, 937 874-871

kaca papil
caukha tha

casil thim

causa kva

tha
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Ill. 11. Names of Parts of the Stupa

70



Essentially the text proceeds from top to bottom, and in most cases confines itself
to giving the heights of parts enumerated.

The most pronounced feature is the parasol (caka, LR5). Above it, the sloping
pillars (caku thama, LR3) and the "central beam’ (elasi, LR2) on top of the parasol.
Below the latter, the ’inner pillars’ (dwva thama, LR4) which support it!s. -
Statically, the protruding part of the Main Post (i.e. the usnisa, LR6) is not related
to any part of the spire.

Below the ’inner pillars’, there is the ’base of the struts’ (avasaba, LRY, its
circumference being given in L9A). Then comes the myrobalan layer (amli, LRS),
which rests upon the part called *Touching the top’ (cothim, LR10). This is either
flanked by, or rests upon, the four ’railings’ (khajjala, LR7).

LR2. The difference between both measurements is easily understood once one
relates this small Central Beam to the Main Post, the total length of which is 1159
fingers according to both manuscript calculations. The upper ’Central Beam’ at
present dealt with is 115 cubits according to earlier, and 116 cubits according to
the later measurement - in other words, this is adding 10%, or, to use a turn of
expression more adequate to Buddhism, adding an eleventh layer. The very variation,
with the greater exactitude of N.S.937, we take as an indication this idea was aimed
at.

LR5. i.e. the parasol is 11.5 cubits; its breadth, i.e. height, is 9 fingers.

L7. sana ’(as is) seen’, 1.e.’opening’? Cf. line L9A where it apparently denotes the
circumference of a circle.

L9A. This is the circumference of the avasaha: its diameter was given in R9. Note
the calculation is very nearly correct: the figures show m at a value of 3.166.

LR48. pitu bha. This part is not marked in the drawings; it is, however, plainly
visible in the painting printed as frontispice in Macdonald/Stahl: Newar painting. - A
different explanation of the term cannot be precluded, viz., the torus that intervenes
between the dome and the neck: one notes it is shown in the painting while in the
translation suggested, its measurements are not given in the text. The difficulty lies
(1) in its height: in the present stiipa, it is considerably lower than 26 or 26.5 fingers;
(2) in the manuscript totals given for Block III: if we were to take the 26/26.5 fingers
as components of the total height, this would in N.S.937 be increased to 279.5, as
against an ideal 269. Nor would figures tally for N.S.832 (total including ’torus’ 231
as against 269). See Ch. II1,4 for further discussions.

15 The turn of phrase ’inner pillars’ possibly is due to the fact that at least in the
contemporary stiipa, there are "outer’ ones, made of metal.
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5.2. Manuscript C

A different and in some essential respects more comprehensive account than
the previous mss. gives; the only source for the structure of the dome and its
components: by depicting the rock that protrudes into the dome, it solves the
problem of the length of the central beam. The mss. unanimously give it as 48
cubits 7 fingers, i.e. 2207.9 cm — which is much less than the height of its tip when
measured from the platform. The dome, then, encases the top of the mountain, and
the central beam is erected on its peak. -

Possibly, C is an original drawing in the sense of not being a re-worked prototype:
the omissions on top of the parasol can only be due to an error in judging the size
of the paper, since the text does give their dimensions. —

The way of drawing the supports for the tiers (every tier resting upon its
immediate predecessor) does not conform to the contemporary construction (which
uses two interlocking series, one of the even, the other of the odd tiers). On the face
of it, the solution of the drawing looks more immediately obvious. It need not for
that reason be wrong: the present construction no doubt makes for greater stability
and may have been evolved in response to mishaps. -

AII 31-33. This is the derivation of the measurement of Line B16 mola tu 9.5.
Multiplying this by 30, as the manuscripts instructs us, we obtain 285 thumbs, i.e.
cubits 11.5 thumbs 9. This is sufficiently close to the lowest tier with its 284 thumbs:
dividing it by 30 would yield 9.47 thumbs which, given the system of counting and
writing measurements, would naturally be taken down as 9.5.

Incidentally, one notices the lowest tier could go by the name of ’Rahu’s
Umbrella’. This designation looks like the remnant of a nine-umbrella top, such
as the *Old Svayambha’ still has it, with the umbrellas named after the Nine Planets
(navagraha): cf. below, p.1491..

AII 33-35. [To understand this and the following instruction, one has to use the
measurements of mss. A and B, since in C the figures for the 'neck’ are lost.]

The calculation starts out from the width of the neck, which in N.S.832 and 937
is 11 cubits, i.e. 264 fingers. This is to be divided into units of nine thumbs, and to
be reduced to three fourths, the calculation thus being (264:9) x (3:4), 1.e. 22 thumbs,
which, when multiplied by the number of units, 9, gives 198 thumbs.

(1) There seems to be no cakra which is exactly this size. In the normal course of
things, we would now expect the author to deal with the large umbrella crowning
the usnisa®, which according to line L9A has a circumference of cubits 8 fingers 7.5,
i.e. 199.5 fingers, which is nearly three cm wider than the figure here given. This
deviation, though, arose in adding up (264:9=) 29.333 units, 1.e. the deviation per
unit is about 1 mm. This seems within a tolerable margin (about 0.75%).

72



ftﬂp q\l}!lf”@h
zsﬂz “1 N mmdma‘#(nﬁwﬂcs g e
@!““ nm?mr-—-wm»rr —sulape sithi
Pmen s’ o) cak
o soerpEa M sulape
Al S e | wﬁ«ramam“—' o walaps e
AL 5R2 @ 46752 o@’g@ﬁ qgw'csqs\ ~———causa kva tha
! ?%1( -kiica ghasa pu e
N S ERRGEG ma e P i
5“”“«\“5‘7&3’7——3 qq‘ngsmq6@‘ g :
F AN & AT EET— :
Samatma 5 PIRIE s i
Ry e ey £ B ek
o ,m,,m’ &g v
RIS 15 A -
4“\\951'!(3' o) @'«? wew—
539, ,,,Lt mmas&»rp
K10 Egem TEET T 2
sfma———\ halampau
‘f(\‘&‘\ogﬁEs& (‘a:m -g 5 ﬂ'\ﬂ ) T
ﬂ.;43rﬂ—-———‘—___=—’—"== ’ AT
ARG Z &5 ((1% shha “thiy tuya mu bhi
% ; m«"_‘plcl‘u
TRE14 ) 49 : &
'(“U’”"«CB’”’ 7 e | caku
- *’&\‘3}?54' . J'Q,\"p v,
12290 = ~ N
R ,
197 R oA ISR | Poper
'l“%'qumq. P » RAER 5 <
5 qr. . Sty - s s o~
0ty = el SR RER ¢
NE — qu JEOTTI AP 1§
MT 2 1’ J;U;'-r;: iy ;
4 4 W

Jl’ﬂ.’(' o J.’,W )

4/'7'$‘1u 'l : a B
,,,,ﬂ,g o} PAITE 4K LA
frogag ¥
ey o

Wﬂﬂu

"3‘0’”1?” 4 e b
g f%". /

Y
T L e

IlI. 12. Names of Parts of the Stipa
(Ms. C)

(2) A division and subsequent multiplication by nine are of course redundant,
and the only explanation I can suggest is that there were dogmatic reasons involved,
i.e. some hidden symbolic meaning. If so, it would go back to the period when the
stupa only had nine tiers (see commentary to AII 31-33, above).
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AIl 35-37. I take the text to mean the width of the ’neck’ is to be divided by
nine, and for every three of these parts, one is to go into the umbrella here defined,
i.e. 264 : 9 x 3 = 88 fingers. One notes in passing this is the exact length of the
usnisa® according to the N.S. 832, 874, and 937 figures. Now, in LR5 of mss. A and
B there is an umbrella which is said to measure 11.5 cubits (i.e. 276 fingers). This
circumference implies a diameter of 87.9 fingers, which is sufficiently close to the
calculation of the lines under discussion (: the manuscripts show no way to note
down one tenth of a finger or thumb; their smallest unit is one fourth).

The trouble is where to find it. ,

In the search, one could allow oneself to be influenced by the fact that a
measurement corresponding to LR5 in AB is not listed in C among items found at
the top. Of course this may be nothing but an oversight; on the other hand, it might
indicate the circle sought is located elsewhere. And of course it is a consideration
that neither in present-day measurements nor in the drawings there seems to be a
structural part as large as 276 fingers at or near the top.

The nearest approximation is again the lowest tier. With its 284 fingers, it is 8
fingers off the mark. A deviation of some 3% is uncomfortably large, though. And
one should note that calculations of AII 31-33 yielded a satisfactory result when
departing from 284.

C VII 1-2 This 1s the motivation for the two stone disks (see next note): the Five
Elements rise up to the peak of the rock. They are represented in the stipa by five
separate sacred sites: fire by Agnipura, wind by Vayupura, etc. The fifth element,
ether, is symbolized by Santipur: its old name was Akasapura, and it was renamed
to honour Santikaracirya, whom tradition calls the first man to have received the
Vajracarya initiation!®. The ’head jewel of the elements’ is the highest point of the
natural rock, whence rises the central beam.

C VII 3 Unfortunately, the meaning of these words is not unambiguous. One
might take them to say it is round stones which form the base of the stapa. But
then it would be hard to find a reason why the beam should be raised over the foot
of the dome. So probably the ’round stones’ are the two disks which the drawing
shows in a cross section. One wonders, though, what can be the reality behind the
two hillocks depicted on either side: they can hardly be the living rock. Possibly,
they are layers of clay or masonry designed to hold the stone disks in place.

16 Cf. Locke, Buddhist Monasteries, pp.256f.
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5.3. The Peak

Near the peak, the drawings offer more, in the way of variants, than is customary.
In A and B, beginning and end are clear enough: sunyatavisuddhi usnisacakra
anuttarasamyaksambodhi *iti and asphanakavisuddh(i) clearly mean "The usnisa
Wheel (is) the Purification of Emptiness, the utter Perfect Enlightenment’ and "The
Purification (which is) the A° Meditation’. One notes C lacks an exact parallel: it
confines itself to camulibhagavisuddhi. To be sure, one could take this to mean ’the
Purification of (i.e. which is associated with) the parts of Wheel and base/root’"’.
There are, however, the cryptic readings of A and B, camndramalisamgavis(u)dha
(with an oddly shaped /) and camdrammalibha[m]gavi - dbha. When comparing
them with C, these wordings look like different attempts to make sense out of
some original no longer comprehensible or understood. In the light of the legends,
something like *cadamanibhagavisuddbi, *the Purification of the parts associated
with the Crest Jewel’ (i.e. the three caityas from the Lalitavistara'®), of course is a
most satisfactory emendation!® - but in that case one would wonder how it could
have come to be forgotten.

17 ca taken as mod. cab, i.e. cakra-. I cannot quote an instance for mili used to stand for
mula-, though.

18 For their legend, see below, Chapter V, section 7.

19 dra and da are easily mistaken for each other; and one does notice the /IJi of A is of a
shape that could be taken as a distortion of ni.
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Appendix: Newari Terms and their Translations

am, amgu ’finger’ (1.905 cm). 24 am
make one ku ’cubit’.

amla wall plate C:D4.

upa baked brick C:CIV2

e 'a quarter’. Used as a subdivision of
am. Cf. yo.

kaca papu ’branch wings’ C:B16 i.e. the
small horizontal protrusions beneath
the very top of the stapa? Perhaps
the name is derived from the pennants
affixed.

kaca ’protrusion, protruding beam’
C:B11. ie. the interlocking beams,
with ends protruding, that form part
of the base of the part above the
tiers.

ku ’cubit’, a measure of length, equal to
45.72 cm. It consists of 24 fingers (see
am, amgu) or thumbs (tu).

khana, sana ’opening’ or ’as seen’?
1) circumference (in circles); 2) side
length (in squares)

galatuki the harmika AB

gva ’rounded, curved’ C:A25

gvada ’‘circumference’ C:B8

caku the harmika C

cche ’house’. Its meaning in C:D4 un-
certain: probably the ’neck’

ja, jao height, width (vertical dimen-
sion)

tamku, tamkva ’sloped’ (?)Cf. AG
tam 2. C:B2, B3.

tu 1 ’thumb’. Used by C in place of the
am of A and B; amounting to 1.905
cm.

tu 2 ’indentation’ AB: LR46; C:CII2

data ’standing, vertical’ (??) C:D1

dartta, darttu ’?’ AB: LR45
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nina "horizontal beam’

pimtu bha ’outer frame’cf. AG picu
baha?

pekura, pekumra ’in the four direc-
tions’. Perhaps it means ’square’. AG:
’rectangular’.

phi *width, thickness’

phela, phelu ’inclination’

bya ’width’

bha ’frame’: see pimtu bha ’outer fra-
me’; mu bha ’chief layer’ (v.I. mu ha).
Relation to baha not clear

bha level, layer [in: mu bbha C:.CIII2
"chief layer’]

mata sali a standing oil lamp (?) C:D5

yo ’a quarter’. Used as a subdivision of
am, tu, and ki, and written by up to
three small strokes slanting upwards.
See e.

lapham (cf. 1hapa ’palms of the hands’)
board, plank? or is it the kinds of
tenon one sees between the tiers on
Drawing C? C:D3

sulape ’that which hides’: i.e. the co-
vering. On the umbrella, this consists
of two units of metal, and the frills
underneath.

sana see khana

sa, saha -si seems to have the general
meaning of ’support’ C:D13,7,8. -
saha thay C:CIII1 not clear.

sathi ’projection’? see C:B15 where it
cannot but refer to the Usnisa®; ibid.
B13

sali ’standing’ C:D5. See mata sali.

ha layer, base [in: mu ha (v.I. mu bha).
AB hah?]



Chapter 111
MEASUREMENTS

Now to turn to an examination of the measurements the various sources attest
to. Though they do show the same overall pattern, there is a good deal of variation
once one looks at actual figures. And coming from written sources as they do, one
will prima facie attribute a greater significance to them than if they had been taken
from the building itself. For these latter would inevitably include deviations which
are due to shortcomings of artisans; with written sources, we cannot be sure, and on
the whole one tends to think it is injunctions they record rather than descriptions.

The long manuscript to which we owe drawings A and B contains a remark to
forufy this assumption. On its last page, it has a sketch of the ideal pattern of a
stiipa, together with its imagined infrastructure, nether worlds etc. In its margin,
there is a gloss which reads

garatakimya vo Sva 3 vo thaya sva vosa ccha vo usnisa pyakumrike mala
(fol.63, right margin, lines 19-22),
’Dividing the part of the neck into three parts, one part of the three is the Usnisa:
this is necessary at the four sides.’

That is to say, the height of the Usnisa! and the side length of the neck are to stand
in a relation of 1 : 3. And this is precisely what is found in the stiipa measurements
of both manuscripts: the usnisa is given as 3.5 ku 4 am, i.e. 88 fingers (lines LR6);
the side length of the neck is to be 11 cubits (lines LR47), i.e. 264 fingers.

This opens wide vistas: The text claims a numerical relationship for parts of the
stipa that stand in no technical connection to each other, and which hence can only
be assigned a symbolic meaning. Constructional injunctions are found to bear out
this claim. On the face of it, then, one would expect other relationships of a similar
type to exist between what are patently proximate parts.

The attempt to spell them out is tedious, and, to anticipate results, will often
not be found conclusive: of course one would wish for guidance from texts. Even
so, some tendencies emerge which allow us to see how the present structure was
evolved from an earlier, less elaborate type. And there is a second point which
perhaps is more important than stray historical observations. Patently, there was no
fixed practice which had to be followed, down to minute details, when rebuilding
the stiipa: both measurements and the principles for deriving them were subject to
variations. The stipa, then, could be — and was - re-thought; there was rather a

1 The word here is to be understood in the sense of what is otherwise termed the
usnisacudamani.
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considerable elasticity even in the proportions of a building which doubtless stood
for the teachings of a particular Buddhist School. In a way, one could view these
technical variations as a corollary to the multiple esoteric interpretations which are
re-traced in Chapter V: within the given framework, the building was open to receive
new meanings and forms; not only were adjustments admitted, but, if we go by the
period now open to examination, such modifications seem to have been very much
the normal thing. The rigidity we tend to ascribe to hieratic forms apparently was
anything but stifling.

1. The Tiers

When compared with early Indian stupas, it is the part above the dome which
has seen the greatest changes, and the increase in size and number of tiers was the
most important factor in this development. No doubt this is ultimately grounded in
doctrine, i.e. in the increasing complexity of meanings assigned to the entire top: even
the scanty remarks of our manuscripts give an outline of different chains of concepts
read into it. Again, it is about tiers that the mss. are most specific: in lavish detail,
they dwell upon their separate parts. To be sure, it will have chiefly been carpenters’
needs which occasioned this wealth of data: when the stapa was renovated, the entire
superstructure (including the ’neck’) had to be dismantled, while the dome itself was
not effected in its basic layout. Still, with their multitudinous esoteric interpretations
the manuscripts show technicalities were not the only, and perhaps not even the
chief reason, for the care bestowed on these parts: we shall see how the intricacies
of calculations occasionally preserve traces of earlier stages in the development of
the stipa, and how the ways and means of increasing the number of tiers caused
considerable difficulties. If the problem had been nothing but technical, straight
proportions would have been the obvious solution. By virtue of their very lack
of symmetry, the data give us a chance to identify some stages in this process of
elaboration, and this is why their analysis is being undertaken.

1.1. Building the Tiers

§1. An old account of how the tiers were assembled gives a first idea of the kinds
of complexities. Among the manuscript chronicles which deal with restaurations of
the Svayambhanath, there is one which contains a longish account of their erection
during the N.S.832 reconstruction. Its gist is as follows.

The work took a full lunar month. On the twelfth day of the dark half of Caitra,
the lowest umbrella was raised. After this, there was an interruption of three weeks.
It was resumed one day prior to the full moon, and completed in rapid succession,
omitting only a single day, viz., the inauspicious fourth.
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The chronicle reports a process of assembling which is distinctly odd in one
respect. Subsequent to the lowest tier, those of the lower half (viz., Tiers VII - XII),
were mounted, not in a straight sequence, but as it were starting from the middle,
i.e. with IX and X, and then twice adding a tier each to both bottom and top,
i.e. VIII and XI, then VII and XII. The procedure is summed up in the following
diagram:

Construction of Tiers: Sequence
Figure inscribed in tier: day of construction, counted from commencement

TIER
NO.

I 000 27-28 ooe
II eee 26 coe
III ooe 26 ove
IV ooe 25 eos

\% soe 24 oee

VI eee 24 eoe

VII oo 22 see

VIII o0 21 see

IX eoe 19 oo

X eoe |8 oee

X1 oo 20 see

XII 000 22 eoe

XIIT oee | eoe

>> DAY >>

There seem to be no technical reasons to account for this method: one sees the
top tiers VI — I were affixed in a linear sequence. Indeed the procedure raises a
considerable difficulty. The present stiupa uses a system of supports of tiers where
every layer is anchored on posts which rest upon the second tier below it, XI
being propped on XIII, X on XII, etc. This technique is incompatible with the
ms. account: between the two first tiers, there is a gap of 2 that would have to
be bridged. One cannot really decide whether the ms. 1s mistaken or whether the
present construction is the result of a simplification. By the wording of the account,
one would need a veritable host of supporting beams to rest on top of the neck or
on the lowest tier.

However this may be: one can hardly escape noting the ms. sequence groups the
lower seven tiers into a unit?: and once one decides not to ignore this circumstance,
further groupings would seem to be the natural outcome. The diagram does suggest
a possible explanation: As the numerous caityas in the valley tell us, there was a

2 Pairing would seem to be justified by VIII/XI and VII/XII: the members of both pairs
were added the same day.
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gradual increase in the number of tiers, starting from the three that are found in
the old specimens (such as Sanci I), and then always adding pairs. The Nepalese
typology of stiipas (cf. Ch. V, section 6) recognizes this diversity, and accounts for
it in terms of Buddhist schools. And in all probability, it is this extension which is
reflected in the process of construction: the older stages of 3, 5, 7, and 9 tiers are
being perpetuated during actual building activities. We shall revert to this problem
in §7.

1.2. Proportions of Tiers

§2. Another piece of evidence about the tiers stems from a marginal gloss which
both mss. A and B have on their last page; for the facsimile of B, see Plate 13 below.
The text which follows is cited from A.

1 cakari vo 21 yo [1] Part(s) of tier(s): 21 1/4 parts?
2 cakari vo 3/4 Tier: 0.75 (of a) part

3 cakari vo 1 Tier: 1 part

4 cakarivo 1 Tier: 1 part

5 cakari vo 11/4 Tier: 1.25 parts

6 cakari vo 12/4 Tier: 1.5 parts

7 cakari vo 12/4 Tier: 1.5 parts

8 cakari vo 13/4 Tier: 1.75 parts

9 cakari vo 2 Tier: 2 parts

10 cakari vo 2 Tier: 2 parts

11 cakari vo 21/4 Ther: 2.25 parts

12 cakari vo 2 1/4 Ther: 2.25 parts

13 cakari vo 2 Tier: 2 parts

14 cakari vo 2 Tier: 2 parts

15 cakari vo thayagu This 1s/was *Dividing the Tiers’.
16 juram $ubhah] | Let it be auspicious.

This passage gives the proportions for the thirteen tiers. Note the total is very
close to what the mss. give for the total length of the part of the Central Beam
which the uers are to occupy (21 cubits 1 finger).

The series of figures has a common underlying factor, viz., 0.25. When this is
extracted, one obtains the following series of multiples:

3 The scribe of ms. B has not understood the principle: he writes cakari vo 21 vo, thus
distorting the addition: his own figures add up to 21.25.
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I 3 IV 5 VIII 8 Xl 9

4 V 6 IX 8 Xl 8

n 4 VI 6 X 9 Xl 8
A% ) B

Table T1. Proportions of Tiers

§3. This list of proportions does not tally with reality in one rather fundamental
respect: in altogether five instances, it gives identical measurements for two
successive tiers. What one would expect is a gradation, with gradual increase or
decrease, such as all actual figures have it.

§4. Let us first try to test these proportions against reality. We shall take the
N.S. 832 figures as an example. The complete calculations are given in Table T2.
When applying the proportions to the distances between one tier and the next (i.e.
to height of tier plus height of the distance in between), the values obtained are
significantly close to 6 fingers (T2, col. 4) - from which one concludes this is the
co-efficient of 0.25 which we have just extracted (§2). The total, then, amounts to
24 fingers, 1.e. one cubit. This, then, is the basic measurement for the construction
of the 832 uers.

§5. One of the figures, though, is badly off the mark, viz., that given for the
second tier. As Table T2 col. 4 shows, actual calculation 1s fingers 20.5 : 4 = 5.125.
How to account for this deviation? It would make sense if the architect had used
a divisor, not of 4, but of 3.5; in doing so, he would take account of the fact that
distances and sizes change in a steady and unbroken proportion. Admitting this
conjecture, the division results in 5.86 — which is well within the usual range of
tolerance shown by Table T2.4

Thus, it appears Table T1 has to be emended in Tier II, to read 0.875 instead of
1, and we submit this is what the architect meant the figure to be.

§6. To revert to the problem stated in §3: applying the correction of §5, the
number of tiers with identical measurements is reduced to four sets of two. As has
been stated, stiipas which have two successive tiers of identical height and distance
must be very hard to find. How, then, to account for the theoretical pattern of the
text quoted in §2?

4 Given the system of notation of the text quoted in §2, one sees how the inaccuracy arose.
The figure for I which would have been correct is 0.875, i.e. halfway between the 0.75
of I and the 1 of III. Noting this fraction down on paper must have been a problem:
the system of writing the scribe employed uses no unit smaller than 0.25 fingers. Either
alternative was equally wide of the mark; and he chose the higher one, in keeping with
the principle of gradual increase.
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The solution would now seem to be fairly obvious. What the text gives us actually
is the first step in the extension of a nine-tier system to a pattern of thirteen tiers.
And in order to disturb the older, hieratic pattern as little as possible, this expansion
is effected by the simple device of duplicating some of them. (This did of course
not work in practice: for the actual process, see below, §9.)

The proportions of this nine-tiered stipa were as follows:

I 3 v 5 VII 8
11 3.5° v 6 VIII 9
111 4 VI 7 IX 8

One concludes from this table that the new tiers have been added at the lower
end of the table, 1.e. V, VII, VIII, and IX have been duplicated.

§7. This conclusion is borne out by what on first sight is an altogether unrelated
series of facts, viz., the anomalous sequence in the process of assembling the
tiers (§1). It simply perpetuates the old method which was used when building
a nine-tiered stipa: in the lower half, the craftsmen followed the old sequence of
Stages IX - VIII - VII, which led them to Tiers (New Sequence) XIII - X - IX.
Then, they proceeded to the next step and doubled VIII and VII, which called for
Tiers (New Sequence) XI and VIII; and by repeating this process — and again starting
at the lower end - they raised Tiers (New Sequence) XII and VII. On this reading,
then, the erratic procedure which the chronicle describes makes sense.

At this point, we should not evade the question which does now raise its head,
though it does not have an answer that can be verified. If the tiers were assembled
according to the sequence shown by Diagram 1, 1.e. according to the sequence of the
nine-tiered stipa, why interrupt this sequence at Tier 7? rather than go on to its very
top, and adding Tiers 2, 3, 6, and one of the pair 8/9, only after the ’old’ structure
had been completed? A cogent answer is hard to find. To be sure, completing the
entire structure by the contribution of the most prestigious donor, i.e. the King,
and possibly the Svayambhd, and marking this completion stands to reason: this,
then, would account for Tier I (and perhaps II) being kept to mark the very end.
But even so, the present sequence is imperfect: a number of solutions would have
been more plausible, such as raising the additions after Tier III, etc.

A hypothesis which would fit the facts is this. The arrangement makes sense if the
lower seven tiers at some time formed a unit of their own, and if the irregular way
of assembling them reflects the stages of its development. It would have been this
unit, then, which was subsequently extended, first to nine tiers, and then beyond.

5 conjectural: see §5.
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1.3. The Tiers: Heights and Distances

§8. The deviations of actual measurements are largely due to the problem discussed
in §6, viz., pairs of successive tiers being assigned the same coefficient for height,
while in actual practice they of course conform to the usual pattern of gradual ascent
or descent. The arithmetical mean of such pairs will be found to be remarkably close
to 'ideal heights’ (see Table T2, Column 6).

§9. When looking at figures, one can see how the architect actually obtained his
measurements. This is shown by Column 7 of Table T2, printed on p.84. He took
ideal heights of pairs which in theory, i.e. according to the Table of Proportions of
§2, ought to be identical; in a next step, he leveled the difference between adjoining
tiers by taking the arithmetical mean. In this way, he obtained an even series: for
Tiers I — III, there 1s an increase of 0.5; III - X have an increase of 0.75; X - XIII
uniformly decrease by 0.5.

The maximum deviation he allows himself is in Tier I1, and there it amounts to
some 2.5%.

§10. The Measurements of N.S. 874-877. The same line of reasoning proves
thoroughly unsatisfactory when applied to the N.S. 874-877 renovation, as a glance
at Table T3 (see p.85) will show: note the percentages of deviations (Col. 5b) and
the actual differences (Col. 7).

Yet the total length of the beam that the tiers occupy continues to be 505.25
fingers, which means there will be no mistake in the actual figures, and the main
proportions of the entire structure remained unaltered within the tiers block.

It was, then, the distribution of tiers over the beam which was changed: i.e. the
proportions of the list quoted in §2 were no longer adhered to. Actual results of
calculations are given in Col. 8. This as it were inverts the reasoning of §4: it takes
the coefficient of 6 and uses it as the divisor for actual measurements: the quotients
will be figures on a par with those of §2. It shows the architect obviously aiming at

the series
I 3 1A% 4.75 VII 85 X1 8
II 35 \Y 6.75 VIII 9 XII 65
II1 4 VI 7.5 IX 85 XIII 5.75
X 8.25

(The maximum deviation lies in Tier I, which is nearly 3% lower than it ought
to be. This seems a tolerable margin.)

§11. The Measurements of the N.S. 937 Renovation are summarized in Table T4
(see p.86).

Again, the deviations of Columns 5b and 7 are anything but trivial: Tiers I and IV
are a good deal too large, VIII and IX much too small. The total height, however,
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Col. 1 Col. 2 Col. 3 Col. 4 Col. 5 Col. 6 Col. 72 Col. 8
Tier No. Sum Coefficient Height : Ideal Deviation Arithm. Col. 5A - Col.2D
ku am Total am Mss. A B Proportion Height  in% Mean Col. 2D 6
I 3.75 3.75
14 14 17.75 3 5.92 18 1.41 0.25 296
II 425> 425
16.25 16.25 205 4 5.13 24 17.07 35 342
35 5.86¢ 21 2.44 0.5
11 45 45
20 20 245 4 6.13 24 204 05 408
v 4.75 4,75
23.75 2375 285 5 5.70 30 5.26 1.5 4.75
A% 5.25 5.25
1 3.75 2775 33 6 5.50 36 9.09 3 5.5
VI 5.75 5.75 35.25
1 7.75 3175 375 6 6.25 36 -4.00 -1.5 6.25
VII 6.25 6.25
1 11.75 3575 42 7 6.00 42 0.00 0 7
VIII 6.75 6.75
1.5 375 3975 46.5 8 5.81 48 3.23 1.5 7.75
IX 7.25 7.25 48.75
1.5 775 4375 51 8 6.38 48 -5.88 -3 8.5
X 7.75 7.75
1.5 11.75 47.75 555 9 6.17 54 -2.70 -1.5 9.25
XI 8.25¢ 825 53.875
1.5 8 44 5225 9 5.81 54 3.35 1.75 8.71
XII 7.5 7.5
1.5 6 42 49.5 8 6.19 48 -3.03 -1.5 8.25
XIII 7 7 48.25
1.5 4 40 4