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A unique structure of Stupa located below the Hemis monastery.
Probably, a Khang bu brtegs pa for storing tsha tsha.
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Now a days this doctrine of Lord Sikya-
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whose tributary streams have dried up. The
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Foreword

Generally associated with Buddhism, stipa had a pre-Buddhist origin.
According to ancient tradition its other synonyms are caitya and
dhatugarbha in Sanskrit or digobain Sinhalese. Literally stipa denotes
a made up heap of earth or of any other materials to serve a specific
purpose. In the Rgveda, a collection of flames of fire has been styled as
stipa (VIL 2. 11). It seems that the stipa has its origin in the form of an
altar (cit) or a tumulus piled at site of a funeral pyre (citd) as some kind
of memorial with a tree or a wooden post planted in its centre, and on
this account it was also called a caitya, the tree on it as caitya-vrksaand
the post as caitya-yiipa. The Satapatha-brahmanaspeaks about circular
(parimandala) and quadrangular (catussrakti) caityas which were
perhaps being raised traditionally as the memorials for departed
personages of significant status. The same test also mentions that the
circular variety of the caityaswas popular with the easterner pracyasor
the people of eastern India. Regarding the tradition of non-Buddhist
stipa, an interesting example is seen in a Sanchi relief depicting Jatila
ascetics engaged in fire-sacrifies with stapas (without any crowning
member) in the background suggesting their connection with Jatilacult
of Brahmanical origin.

The term dhatugarbha refers to a construction serving as a reposi-
tory of dhatus or corporeal relics. The ancient practice of erecting the
caityas for the dead is also confirmed by a statement attributed to
Buddha following an enquiry by Ananda, his favourite disciple, in
connection with the disposal of his own body after his passing away as
indicated in Mahaparinibbana-sutta. According to this reference Bud-
dha told Ananda that following the cremation of his body a stipa
should be constructed on his mortal remains at the meeting points of
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four roads (catuspatha) in the same manner in which the cakravartins
or the great rulers of yore (a catummahepatharanino cakkavattissa
thupam karonti) had been honoured by raising a memorial stipa. After
his parinibbana (decease), Buddha's bodily relics were divided into
eight parts amongst various ruling clans, viz., the Mallas of Kusinagara
and Pava, Licchavis of Vaisili, Sakyas of Kapilavastu, Koliyas of
Ramagrama, Bulis of Allakappa and Brahmanas of Vetthadvipa and
Ajatasatru, the king of Magadha; all of whom erected stupas over their
share of relics in their respective localities according to Pali traditions.

It is also recorded in the same source that Brahmana Drona, who
was also a devotee of Buddha, built a stipa enshrining the jar in which
relics were kept before their division, and Mauryas of Pipplivana
erected a stipa on charcoal remains collected from the site of Buddha’s
cremation. The available archaeological evidence reveals that the early
Buddhist stipas, which were made of earth had a circular plan, possibly
with a peaked elevation but other details about them cannot be clearly
ascertained.

On the basis of data available, it has been suggested that the stupas
were constructed by the Buddhists not only over the bodily relics of
Buddha and Buddhist saints but also as commemorative monuments
connected with a particular event or over the objects of religious
significance associated with Buddha. With the passage of time, the
practice of erecting stiipas with or without relics or even drawing just
their outline on a wall or elsewhere was considered to be an act of great
piety, and numerous votive stipas of various sizes were thus brought
into existence as sacred offerings at the centres of pilgrimage.

Interestingly, one of the epigraphs of Emperor ASoka mentions
that during his fourteenth regnal year, he doubled (enlarged) the stapa
of Kanakamuni, the fifth human (manusd Buddha before Sikyamuni,
the seventh one in the line. According to northern Buddhist tradition,
Asoka is said to have constructed 84,000 stiipas over the fragments of
the dhatus (relics) of Buddha after unearthing them from the earlier
stupas, redistributing and re-enshrining them in different parts of the
country. The tradition attributing to Asoka the erection of 84,000 stiipas
on the dhatus of Buddha seems to be somewhat exaggerated but not
totally devoid of truth. There is indirect evidence to show that
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Dharmarajika stipas at Sarnath and Taxila and original stipa at Sanchi
and elsewhere were certainly built by Asoka.

The idea to préserve the mortal remains of a person fully or
partially in a structural memorial was most likely based on the age-old
concept of sympathetic magic conditioned by the belief of inseparabil-
ity of connections between an organism and its constituents, even after
the former had become lifeless or detached from its original form. The
bodily relics of Buddha and his living personality thus had an insepa-
rable relation to each other, suggesting that every bit of his bone
represented the eternal presence of the Master through each stipa
raised on his remains. Asoka’s attempts to establish more stipas with
fragments of Buddha's original dhatus seems to have been solely
guided by the belief that every Buddhist intending to worship the stapa
in his locality must feel the living presence of the Master therein.

Architecturally, early standardized form of a stipa consisted of a
solid dome (anda) placed on a raised base (medhi) in one or two stages
and topped by a railed enclosure (harmika) containing centrally a rod
or post (yast) supporting umbrellas (chatravali). Very often it was
surrounded by one or two railed circumambulatories
(pradaksinapathas), as offering salutations with folded hands and
going round the stipa (pradaksina) was a part of its ritual worship. It
was also propitiated with offerings of gandha (scented paste), fragrant
flower-garlands, and various other presents, (cf. Asokavadana:
‘......sugandhi-puspa-malyagandhalepaih sarvopaharaih sthaviro-
paguptam abhyarcya..... ")

With the growth of Buddhism in the course of time, the early
structural model of stipa or caitya underwent gradual architectural
transformation in various regions of India and elsewhere. Penetration
of Buddhism in Sri Lanka, Central Asian, South-East Asian and East
Asian countries besides Nepal and Tibet was followed by the transmis-
sion of the religio-cultural traditions, concepts, and forms of Buddhist
architecture including the stGpa from their birth place to these foreign
lands, where these were preserved, adapted and developed in accor-
dance with local requirements, beliefs and taste.

The present work by a young researcher Shri Pema Dorjee “Stupa
and its Technology : A Tibeto-Buddhist Perspective,” which is being
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brought out under the Kalasamalocana Series by the Indira Gandhi
National Centre for the Arts (IGNCA) is a significant contribution to
Buddhist studies. It brings to light interesting facets of stipa construc-
tion and some of its hitherto little known aspects including associated
rituals and traditions. Buddhism with its evolved Mahayano-Vajrayanic
form reached Tibet or Bhota mainly from eastern India around the
seventh century A.n. With the introduction of Buddhism in Bhota
(Tibet), a cultural communication commenced between Tibet and
India which continued for several centuries.

Tibetan Buddhist monks and successive generations of disciples
took special care to preserve the basic tenets and characteristics of
Buddhism. However, it was adapted to local needs within Tibet's own
colourful cultural aesthetic norms sustained through political patron-
age and socio-religious institutions. As in the case of many other
countries of Asia, the religious order founded by Buddha, continuestill
today as a living faith amongst Tibetans.

Tibeto-Buddhist traditions carry a special significance in the con-
text of ancient Indian culture, as much of that, which has been forgotten
or lost in the terms of Buddhist traditions and Sanskritic Buddhist
literature in India, is preserved by Tibetans in the form of texts, sacred
hymns, thought and religious practices.

Shri Dorjee studies and discusses the Tibetan Vinaya text and
commentaries on them pertaining to the stupas and their varieties and
rituals and concepts associated with their construction besides surviv-
ing stipas in upper Indus Valley in Ladakh region of India. He presents
important data on the Buddhist structural tradition treating stipa as the
dharmakadya (cosmic body) of Buddha.

The contents of Pema Dorjee’s work acquire great significance if
these are assessed in the light of the tradition and history of Buddhist
stipa in India as known to us. According to the Tibetan texts, as
recorded by the present author, stipas in India were built during the
life-time of Buddha by Anathapindika, the famous merchant prince of
Sravasti, the capital of Kosala country. He specially cites the example
of the stiipa raised on the relics of Sariputra, one of the principal
disciples of Buddha, containing a stepped-base, a kumbha-shaped
(pitcher-like) elevation topped with a yasti (rod) and chatra. This
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tradition is also confirmed by Pali texts relating to Thervada Buddhism.
On the basis of Tibetan texts, e.g., Dul ba lung rnam’byed (Vinaya-
ksudraka vastu); Li yul lung bstan pa (Kamsadisavyakarana), Mchod
rten gyi cha dbye ba'dul pa las byung ba' imdo (Caitya-vibhariga
Vinayoddhrta Sutra), and Byababsdus Pa (Kriydsamgraha), and stapa
construction manuals of Desid and Kongtul, Dorjee refers to other
varieties of stupas viz., associated variously with Tathagata (Buddha),
Pratyeka Buddha, Buddhist devotees classed as Srotipanna,
Sakrdagamin, Anagaminand Arhat (in accordance with their stages of
mental elevation) and Sravakas(monastic followers), each with its own
distinguishing features. Several other structural types of stipa with
specific religious associations are also mentioned in the Tibetan tradi-
tion like the one resembling a heap of grains, an alms bowl, a vase,
victory-banner or a pillar besides a form called gandhakuti which
appears to be a structure containing a stipa within.

In the present context, it is relevant to cite an interesting reference,
to an Indian rock-cut cave styled as gandhakuti, in an inscription at
Ajanta (Cave 17), which mainly records the construction of a vihara, i.e.
Cave 17 itself. In this case the term gandhakuti seems to refer to the
adjoining caitya hall (Cave 19) with a tallish stipa inside.

In the Tibetan Buddhist tradition three varieties of stapa classed
under Mahayana type, according to Nagarjuna, as recorded by Dorjee,
are stated to be of the form of an inverted bowl, a tiny-house and group
of eight-stupas. Some of these types can still be seen in Tibet and its
neighbouring areas including Ladakh.

In the Tibetan Buddhist tradition, however, the names of the sites
wherein original stipas were built on mortal relics of Buddha are
different than those found in the Pali texts as already mentioned above.

Shri Dorjee also makes a reference to two more interesting varieties
of stipa: one simulating a raised post or column and the other a
structure with multiple auspicious doors. We do not have any example
of the former type extant in India but Minar-i-Cakri in Afghanistan,
which is known as a pre-Islamic Buddhist monument (im/nar). may
represent a post like stipa recorded in the Tibetan tradition. It is
possible that the origin of such a structure could have links with Vedic
concept of skambha (a pillarlike structure) which was perhaps adapted
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by the Buddhists. The other variety stated to have multiple doors, with
some surviving specimens in Ladakh, appears to have had its origin in
the terraced stapas of India, of which a fine example could be observed
in the ancient structure at Sarnath called Caukhandi stipa. This type
travelled to South East Asia and culminated in Borobudur with addi-
tions and modifications. A noteworthy feature found in the elevational
treatment of some of the stipas of Ladakh area is their striking similarity
with the pidha type of spires containing a pyramidal body of receding
stepped-mouldings of the Orissan temples suggesting some close
cultural links between Orissan and Indo-Tibetan structural tradition.

The author of the present monograph also gives some details of
rituals associated with the construction and consecration of the stiipas
as prescribed in the Tibetan versions of two maintexts, Vimalosnisaand
Rasmivimala, originally Sanskrit works written in India but now lost.
Most of the rites and rituals are closely interlinked with Buddhist
Tantricism, and these are to be conducted by a highly qualified Vajra-
carya (priest) having an expert knowledge of mantras, mudras and
principles of renunciation, Bodhicitta and stinyata (emptiness). The
process of stipa construction begins with the selection of site and ends
with final consecration. To sanctify a stiipa, besides relics, scrolls and
tablets containing mantras/dharinis written on them are also enshrined
within it. Many features of these rituals including selection of the site
etc., are comparable with the Agamic tradition associated with temple
building in India.

The author of the monograph visualizes the stupa (Mchod rten)
not in isolation as a structural entity but as a living phenomenon within
a perspective of Tibeto-Buddhist tradition. Reflecting the temporal and
supratemporal propensities of Buddhist devotees, the sacred presence
of a Mchod rten or stipa in a locality opens before us an integrated
vision binding together, its concept, symbolism, philosophy, rituals
combining the mantra, mudra, mandala and upacaras with the actual
artistic form and guiding the worshipper from the earthly plane to the
domain of eternal bliss. The idea is basically Indian but never applied
to the Buddhist monuments of India so far. What is essential is now to
assess and study the Buddhist architecture of Sanchi, Nagarjunakonda,
Amaravati etc., or some of the notable rock-cut caves with a multi-
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dimensional approach. In this context the Buddhist traditions extant in
Sri Lanka, Nepal and South East-Asian and East-Asian Buddhist coun-
tries may provide us significant clues.

Shri Dorjee also throws light on various aspects of Buddhist stipas
of Tibetan structural affiliation like their proportions, forms, associated
rites, rituals and various symbolic concepts. On structural symbolism of
stapa the writer brings to our notice different but interesting interpre-
tations recorded in the Tibetan traditions (appendix ‘D’), which are
meaningful from the standpoint of Buddhist art and thought.

To carry out this research work on the stipa architecture of Tibet
as a doctoral dissertation, Shri Pema Dorjee was awarded the presti-
gious Thonmi Sambhota Fellowship by Tibet House. Ven. Duboom
Tulku, the Director of Tibet House, New Delhi was mainly responsible
for encouraging this research. Pema Dorjee worked under the able
guidance and scholarly support from Ven. Prof. S. Rinpoche of the
Central Institute of Higher Tibetan Studies, Sarnath. IGNCA expresses
its deep gratitude to both of them.

Under the guidance of Dr. Kapila Vatsyayan, Academic Director of
the Institution, IGNCA has initiated multi-dimensional studies in the
arts. Monuments like the other arts are viewed as cultural symbols
within a living tradition. Architecture is no longer seen merely as
archaeological evidence of historical value. Instead, all its aspects are
studied together. The two major projects, viz. the Brhadisvara temple
in Thanjavur in the south and Govindadeva shrine at Vrindavanain the
north, have been launched with a multi-disciplinary approach. Soon
the results of these studies will be published. Also IGNCA has pub-
lished monographs solely devoted to architecture such as AK.
Coomaraswamy's Essays in Early Indian Architecture, Vasundhara
Filliozat's The Temple of Muktesvara at Caudiadanapura, and Adam
Hardy’s Indian Temple Architecture: Form and Transformation.

IGNCA is naturally also interested in Buddhist art. It has already
published the English translation of a Chinese book in the form of an
illustrated volume on the art of the Buddhist caves at Dunhuang (China)
entitled Dunhuang Art from the Eyes of Duan Wengie. IGNCA also
proposes now to launch a new sub-series (under Kalasamalocana
Series) on the Buddhist stipas which would not be restricted to India
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alone. Shortly, IGNCA will bring out Paul Mus’ famous work on the
Buddhist Stapa at Burobudur which has been translated into English
from original French. This was published several decades ago. In fact,
IGNCA intends to bring out other works on the subject, particularly on
the stupas in different parts of Asia, so that interested art-historians and
archaeologists can understand this important structural form in totality
in relation to its wide geographical spread and the distinctive features
of particular developments in different countries.

IGNCA is happy to publish the present monograph containing
original Tibetan material properly edited, illustrated and commented
upon by a young and promising researcher, Pema Dorjee.

We thank him, as also Ven. D. Tulku and Rev. S. Rinpoche. We are
grateful to Dr. L.M. Gujral of IGNCA without whose help itmay not have
been possible to bring out this monograph.

~

M.C. Joshi

_ Member Secretary

New Delhi Indira Gandhi National Centre for the Arts
8th August, 1995



Preface

Among all the religious monuments of the world, the stipa has the
longest uninterrupted historical development spanning more than 3
millenniums. The stipa as a religious object was adopted and sanctified
by the Buddha himself as his Truth Body (Dharmakaya). Even Lord
proclaimed that Arhats, Bodhisattvas, and Tathagatas are worthy of
Stapas, and that whoever may pay respects and understand this
significance will experience furtherance in their minds. The stapa then
changed from a monument for the dead into a monument for the living.
Over the course of time, more and more religious and spiritual values
were added to it, so that it eventually was considered as a miniature
of the entire cosmos. Stipa architecutre went wherever Buddhism
flourished, but it acquired various architectural shapes in different
countries.

Most of the Asian Buddhist countries modelled their stipas after
the Indian prototype constructed at different stages of its development.
Over time, the structural shape of the stupa underwent significant
modifications in India and abroad. The major factors responsible for the
successive modification, embellishment and elaboration of the archi-
tecture of the diverse forms of stipas all over the Buddhist countries
were the characteristics of the particular prototype adopted and the
architectonic skill of the inhabitants. In addition, the change in the
socio-economic milieu and dominant religious outlook must have had
something to do with this developmental trend.

Among the Buddhist countries, Tibet was the last country to be
converted into and accept Buddhism as its state religion. In Tibet, the
stipa as an object of veneration was placed on equal footing with
scriptures and images. The twilight of Buddhist culture in India was at
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the same time the dawning phase of Tibeto-Buddhist culture. The
earnestness and the zeal of our predecessors made Tibet, the treasure-
house and citadel of Buddhist culture and literature. The hallmark of
Tibeto-Buddhist culture is that it preserved the Indian Buddhist culture
in its purest form to the maximum possible extent, while later showing
genius by developingit and giving it a specific salient feature. The same
fact applies to the Tibeto-Buddhist stupa architecture and its related
literature. Generally, all the scholars unanimously believe that the
Tibeto-Buddhist stuipa architecture developed from the stapa of the
Pala period. Similarly, text dealing with stipa architecture, such as the
Vimalosnisa, which are no longer extant in India were translated into
Tibetan, and later commentaries were written by Tibetan scholars to
highlight the stipa’s religious significance. This practice stemmed from
the need to avoid deformities in craftsmanship, and to maintain the
architectural purity of the stipa as a primary object of veneration.

The stupa is one of the most important religious objects, espe-
cially in Vajrayana. It has different levels of meanings in different fields.
The literal meaning of the Tibetan word for stipa or caitya, is mchod
rten, which means “the receptacle of offerings.” Infact, in Tibet, images,
scriptures and stipas were integrated into the religious trilogy of sku
(physical body), gsungs (speech) and thugs (heart), respectively. But
on deepest level, the stipa symbolises the essence of the Tathagata's
Dharmakaya. Thus the structural components of the stiipa in ascending
order were closely connected to the sequences of the Essence of
Tathagata’s Dharmakaya.

The first chapter of this monograph was the subject of a paper
presented under the title “Literary Background of the Architecture and
Architectonic Principles of the Buddhist Stapa,” at the international
seminar on “Buddhist Architecture and National Cultures in Asia,” held
in Varanasi in 1989. It deals with the literary sources of the architecture
and architectonic principles of the Buddhist stupa of which primary
and secondary Buddhist literature is replete. In general, the chapter
highlights important texts covering stupa architecture, and is more
comprehensive than the paper presented in the said seminar.

The second chapter deals with various ritual activities associated
with the construction of the stupa at three different stages—rites prior
to the commencement of the construction, during the actual construc-
tion, and after the completion of the construction—under the title “The
Ritualistic Way of Constructing the Tibeto-Buddhist Stapa™.
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The third chapter deals with the eight fundamental types of
Tibeto-Buddhist stupas and their main structural components. Addi-
tionally, it includes the proportional differences as elucidated in vari-
ous literary sources. A table has also been included 10 analyse the
differences in data more easily.

The fourth chapter is a survey of stipas found in the Upper Indus
Valley which was once culturally akin to the Tibeto-Buddhist tradition.
The leading archaeological specimens of various Tibeto-Buddhist
stapas as found in the Leh region, particularly between the Spituk and
Hemis monasteries, are more viably investigated. The illustrations
displayed in appropriate order are intended to document the monu-
ments, and closely analyse their styles and conditions. The standing
monuments in Ladakh, which are hitherto surviving precariously have
not received much attention in the field of research and conservation
as well.

The appendix contains the English translations of four important
short Tibetan texts preceded by transliterations of their texts. The first
two translation works. i.e. Caitya vibhanga vinayoddhrta sitra of
Santigarbha and Samanta mukha pravesa rasmi vimalosnisa prabhasa
sarvatathagata hrdaya samaya vilokita nama dharanivrtti of Sahajavilasa,
are respectively substantiated as primary sources for studying the
various symbolic meanings and the proportional manual of the differ-
ent parts of the Stapa. Both translations are based on the Tibetan
version of the lost Sanskrit originals available in the Tangyur Testament.
The remaining two translated texts, originally composed by Buston
Rinchendup and Desid Sangyas Gyatso, deal with the proportional
manual of the Tibeto-Buddhist Stapa architecture in minutest detail.

There has been worldwide interest in the study of the stipa and
its religious significances and technological aspects. This is due to the
great role that the architectural developments of stipa have played in
Buddhist world throughout the course of history. The contribution of
Tibetans to the above field has not received adequate attention in past
researches. It was in this context that a few years back, Prot. S.
Rinpoche, the Director of Central Institute of Higher Tibetdin Studies:
and supervisor of this project advised me. to undertake the study of the
Tibeto-Buddhist stipa and its technology. Fortunately, the first Thonmi
Sambhota Fellowship at the nick of time gave me the right impetus and
sufficient means to fulfil this long cherished dream.
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The area of this field is so vast and intricate that the study itself was
an arduous task, and difficulties have been many. The work required
a multi-disciplinary approach involving the fields of Archaeology,
Tibetology, Architecture, and Religious Studies. Likewise, any Bud-
dhist stapa irrespective of its size and material is rather not considered
with sanctity without enshrining relics inside the stapa. Thus, relics
virtually inherent to the stipa is irrefutable, however, deliberately
untouched here, because the theme required an indepth independent
research—because of involvement of more religious and philosophical
significances, values, etc. than the architectural standpoint.

It has been my experience that many important texts both of the
primary and secondary nature referred to in the works of several later
authors are rarely accessible even if extant. Insofar as the stupa
architecture is concerned, I have been vexed to find the appropriate
words for some of the old archaic and symbolic meanings with their
correct orthographical connotation.

There is a growing interest in Tibetan Buddhism and its cultural
heritage, which is gradually tending to become an integral part of the
all-inclusive world culture. It is my earnest hope that the present work
will illuminate this previously untouched field eliminating the gap, and
stimulate further interest and inquiry into the Tibeto-Buddhist Stupa
architecture as enshrined in the vast treasures of Tibetology and
Buddhology.

PEMA DORJEE

New Delhi
April 1995
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1

Literary Background of the Architecture
and Architectonic Principles of
the Buddhist Stapa

While the literature on the symbolism, origin and ritual significance of
the Buddhist stiipa is considerably enormous, the architectural aspect
has been comparatively neglected till date.

To begin with the Vinaya sources, there are four categories of
Vinayasutra (catvari Vinayagamasutra), viz., Vinayavastu ( dul ba lung
bzhi). Vinayavibhanga ('dul ba lung rnam 'byed), Vinaya-ksudraka
Vastu ('dul ba lung phran tshegs), and Vinaya Uttaragrantha ( dul ba
bzhung dam pa). Among them, the latter two throw valuable light upon
the architecture of the Buddhist stupa. Both these texts are the Tibetan
versions of the lost Sanskrit originals, found in the Kagyur Testament.

Vinaya-ksudraka Vastu

ATibetanversion ofthe Vinaya-ksudraka Vastu of the Milasarvastivadins
text is in fact a supplementary work containing fiftynine chapters and
seventeen thousand seven hundred (17,700) slokas (stanzas). A detai-
led structural illustration of the Buddhist stapa is well described in the
21st chapter of this text which relates the construction of a stupa over
the corporeal relics of Sariputra.’ In this source, we come across the
Buddha’s own instructions which are as follows:

Much earlier, the relics of Arya Sariputra were carried away by the
householder (grhapati) Anathapindaka and placed ina prominent

1. Kagyur, Vinaya, Derge, Vol. THA, (Toh. 6), fol. 244b3-247a4.
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place of his house to enable the people to come there and pay
homage. On a certain occasion, he locked the door of his house
and went to a hilly site for a minor work. When people came to
show their veneration, they found that there was no place forthem
to worship, and the people accused him of interfering with their
obtaining of merits. He heard this upon his return, and raised the

 matter before the Buddha whom he asked to give his consent for
constructing a stiipa over the corporeal relics of Sariputra at a spot
visible or readily accessible to all for making offerings. After the
Buddha granted his permission to have a stipa built for the
venerable Sariputra’s relics—Anathapindaka asked how to build
the stipa. The Buddha instructed: “One should build a gradual
flight of four steps (catasro-vedyah) and then a vase-support or
vase-base (kumbha sandhi). Upon these, a vase (kumbha) or
stupa dome, a bre? (drona), an axle-pole (yasti), one umbrella or
two or three or four, up to thirteen umbrellas should be made, and
the rain-cloak (varsa sthali) should be placed.” The Buddha said
that the stipa should be built like this.

The text further informs us of the structural distinctions among the
stapas for the different classes of the Buddhist saints. The text runs as
follows:

When Anathapindaka was unaware of whether such a stapa
should be built for Arya Sariputra alone or for all Aryas, the
Bhiksus conveyed the matter to the Buddha. The Buddha said to
grhapati that the stapa for the Tathagata should be built in a
complete form, consisting of at least thirteen umbrellas. For the
stupa of a Pratyekabuddha, the cover of the umbrella should not
be placed, although the other parts are like that of the Tathagata’s
stupa. The stupa for Arhats should have four umbrellas, for the
never-returners (Anagamin) only three, for the once-returners
(Sakrdagamin) two, and only one for the stream-enterers
(Srotipanna). The stipa for virtuous laymen (Kusala prthagjana)

2. Breis an artefact having a quadrangular shape (like a harmika), and used to
measure grains in Tibet. One bre is equal to a sixth part of a Phul.
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is to be constructed without any elevation of the umbrellas.’ The.
Buddha said that these were the types of stapas for the Arhatsand
the virtuous laymen. However, as it was unknown as to in which
place Sariputra’s stipa should be constructed, the Buddha said
that it should be constructed in accordance with the rank or order
of seats which both Sariputra and Maudgalyanaputra occupied in
the Samgha in relation to the seat of the Tathagata. Respectively,
the stupas of other Elder members have likewise to be arranged
in due order of their rank (vrdhanta). Stapas of the Virtuous
laymen, however, have to be constructed outside the Samgha-
compound (Samgharama).

Thus, these passages precisely illustrate that the main structures
of the Buddhist stipa including the structural distinctions for the
different classes of the Buddhist saints, are indicated by the number of
umbrellas entitled to them. This narration is, perhaps, one of the oldest
stipa references in the Buddhist Testament.

Vinaya-Uttaragrantha

The Vinaya-Uttaragrantha deals with the problematic issues of the first
two sources of the Vinayasditra in the form of an answer to a petition.
It has a total of sixtyfive chapters in two divisions. The first twelve
chapters deal with the unfinished petition and the remaining fortythree
chapters deal with the finished petition.

Details of a Buddhist stipa is illustrated in the thirtyfifth chapter
of this source, recording the tradition of the construction of a stipa over
the Buddha'’s hair and nails.* This text abides by the same structural
distinctions with regard to the number of umbrellas for the different
classes of the Buddhist saints. For each of the different classes of
Buddhist saints, there is a different type of stipa. The text does not
precisely inform us of the specific shape of the stipa. However, the
structural shape of the stipa of the Pratyekabuddha is described here
differently from what is in all other sources as it is stated: “The stapa of
the Pratyekabuddha is to be built without any fold on the vase (stipa

3. It implicitly signifies the absence of the axle-pole as well.
4. Kagyur, Vinaya, Derge, Vol. PA, (Toh. 7), fol. 264b4-7.
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dome)”.’ Thus, this implies that the stipas of the other Buddhist classes
might have folds on their vases.

In addition, we come across a long list of additional structural
components and ornamental parts which, if circumstances require, can
be added successively to the stiipa constructed over the Buddha’s hair
and nails by Anathapindaka during his life time. The purposes and
reasons behind the presentation of each of those additional structural
components and ornamental parts are explicated elaborately in the
four sections of the above mentioned Kagyur Testament. In the
seventh, eighth, ninth and tenth stanzas of the sttra from the third
section of the prologue, we find a very extensive description of this in
the traditional verbose style of presentation. The author does not see
the needto repeat this elaborate style here, and would like to emphasise
the categorical specifications rather than the stylistic formulation of
these.

The following account is mentioned in the seventh stanza of the
satrafrom the third section of the prologue.® Anathapindaka prostrated
before Lord Buddha and asked for his permission and consent to erect
a stapa over the Buddha’s hair and nails. The Buddha permitted him to
erect the stiipa as proposed by him. However, Anathapindaka realised
that until the stipa was coated with white-wash, it would appear
unattractive. He thought of building a stapa, which would look
fascinating to every body and the matter was again placed before the
Buddha, to have his consent forapplying the white-wash. After obtaining
his permission, Anathapindaka applied white-wash to the stapa,
followed by offerings of incense, scent, and flowers. After the stipa was
coated with white-wash, he noticed that the stupa did not look nice due
to lack of illumination in the evening. So, he brought the matter before
the Buddha, and asked for permission to offer a circle of butter-lamps.
The Buddha'’s instructions for installing the ensemble of lamps were
tested in three ways: by putting the lamps on the upper-part of the
stupa, from where the oil drippings from the lamps tarnished the white
colour of the stapa; this made the architect to place the lamps in the
lower part, from where the lamps were easily accessible to dogs who
consumed the oil from the vessels and which caused the architect to
provide niches for holding the lamps.

5. Rang sangs rgyas Kyi ni bum pa sul can med par bya'o, op. cit., fol. 204b6.
0. Vinaya-uttaragrantha, op. cit., fol. 114a2-115b1,
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Similar problems came to attention with regard to cows and other
such animals, who polluted the environment of the stupa by strewing
their dung indiscriminately. From that as well, the Buddha assured
respite to Anathapindaka by permitting him to erect railings all around
the stupa, to prevent its despoilment by the animals. Finding the above
arrangements to be still insufficient for keeping the stipa in a perfect
condition, it was advised that the gateways (torana) be constructed.
The materials needed for the accessories were brought by
Anathapindaka, his relatives and friends, who honoured the stiipa in
deep reverence after seeing it completed. The stiipa evoked great joy
and happiness among the devotees, who were enthralled by the very
presence of the Tathagata’s corporeal relics.

In the eighth stanza of the sdtra from the third section of the
prologue,’ it is mentioned that Anathapindaka sought permission from
the Buddha to allow him to raise Gandhakuti all around the stipa along
with the construction of gateways. Thereafter, he asked forthe Buddha's
approval to make a dome for the stiipa and this was granted. Again, he
sought permission to encircle the stipa with a dome, and this too was
granted. Further, he proposed the necessity of painting the pillars with
vermilion (mtshal) and making drawings on the walls with lac-dye
(rgya skyes). The Buddha agreed to all these proposals made by
Anathapindaka.

Moreover, the ninth stanza of the satrafrom the third section of the
prologue® informs us about the following interesting incidents. In order
to make offerings, the Bhiksus fixed a peg on the stipa and hung flower
garlands on it. Such an act was witnessed by the Brahmins and
householders, who accused the Bhiksus and demanded to know why
had they fixed the peg on the stupa which had no peg earlier. The
Buddha said that the accusation was correct and one should only place
a small peg like a cow's tooth. However, when the Bhiksus were busy
with the implanting of the peg through digging a niche in the stupa, the
Buddha instead advised them to set the peg during the construction of
the stipa, and not drill a hole after the completion of the construction.
Thus, in order to make offerings, the Bhiksus hung flower garlands

7. Vinaya-Urtaragrantha fol. 119a7-bo.
8. Ibid., fol. 119b6-120b7.
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from the harmika’s neck by climbing up on to the stapa. This latter
action was also condemned by the Brahmins and householders who
now accused the Bhiksus of treading over the stupa in an offensive
manner. The matter was brought before the Buddha who agreed that
the condemnation was just, and that the Bhiksus should not walk or
tread over the stupa of the Buddha. For the purpose of making
offerings, only a layman should climb over the stupa, but first he had
to wash his feet and anoint them with perfumes or wrap them with
cloth. If a layman was not available to do the job, a novice should be
asked to doit. If a novice was also not available, then the Bhiksuscould
ascend the stipa after making the same preparations, all the time
visualizing the stipa as the Buddha, and when thinking that it was the
appropriate time they hadto draw upon it with scent. When a stipa was
found to be too large to climb up, the Buddha instructed that they might
climb it with the help of a rope.

Thereafter, Anathapindaka noticed that the stupa looked
unattractive when the flower garlands offered to it faded out. And he
placed the matter before the Buddha, who gave consent to his request
that garlands made of precious substances could be offered. Moreover,
it was found that birds, such as the crows were resting on the stapa and
making it dirty with their excrements. Therefore, Anathapindaka sought
permission for a cover to be made for the stipa. The Buddha consented
as proposed, and the cover was made. However, the cover of the stupa
decayed in the summer rains and left the stipa dark and blurred. The
Buddha’s permission to make a chab sgo’ was sought, who gave his
consent accordingly.

Lastly, the tenth stanza of the stitra from the third section of the
prologue'® informs us of the following incidents. Anathapindaka laid a
proposal for making sttipas of bronze and gold. The Buddha, agreeing
to the proposal, added that one should make stipas out of as precious
material as possible, such assilver, lapis-lazuli and crystal etc. Thereafter,
Anathapindaka proposed to offer victory-banners (dhvaja) for the
stipas and the Buddha gave his consent. However, when Anathapindaka
was unaware of what type of victory-banner should be offered, the

9. Door for water exit.
10. Ibid., fol. 120b7-121b1.
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Buddha answered that there were four types of victory-banners: the
crocodile, bull, naga, and lion victory-banners.

Subsequently, Anathapindaka requested that the Buddha should
allow him to anoint the stipa with oil and red arsenic (/dong ros); the
Buddha, accepting the proposal added that in the same way one should
also anoint the stapa with sandal perfume.

Commentarial Works on Vinaya

We have a very limited number of commentarial works in the Vinaya
which throw some light on the architecture of the Buddhist stapa.
These are the Vinayasutra text ('dul ba mdo rtsa ba)' and the
Vinayasutravrtti text ('dul ba mdo’ i rgya cher ‘grel pa)? of Guna-
prabha," the Vinayasutratika text ('dul ba mdo’i rgya cher ‘grel pa)**
of Dharmamitra'® and the Vinayasatravyakhyana text ('dul ba mdo i
mam bshad)® of Prajnakara.’” However, these texts only provide us
with a very limited amount of information, and all these sources are in
conformity with the architectural structures and ornamental aspects
mentioned in the Vinaya-Uttaragrantha of the Kagyur Testament. The
only difference is that the above texts increase the number of umbrellas
by one for all those stipas according to the classes of the Buddhist
saints, excluding the stipas of the Tathagata and the Pratyekabuddha.

In all the above mentioned sources, one can find two types of
stupas designated for the virtuous novice monk (pravrajita), but their
structural shapes do not tally with one another. According to Guna-
prabha’s text,' the two types of stipas are termed as a Gandhakuti
(gtsang khang) type of stupa and a pillar type of stipa. However, it is
the opinion of Dharmamitra'® that the Gandhakuti type of stipa is so
called, because it has projectional Gandhakutis towards the vase, and

11. Tangyur, Dodrel, Narthang, Vol. ZU, fol. 449a4-452a3.
12. Ibid., Vol. SU, fol. 382b6-384b7.

13. Yontan Yod.

14. Tangyur, Dodrel, Narthang, Vol. LU, fol. 449a4-452a3.
15. Chos kyi bshes gnyen. ‘

16. Tangyur, Dodrel, Narthang, Vol. SHU, fol. 299b5-301a4.
17. Shes rab byed pa.

18. Vinayasutra, op. cit., fol. 101b6.

19. Vinayasutratika, op. cit., fol. 449a4-5.
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the pillar type of stipa is so called because of its pillar like erection
without the Gandhakuti. In Prajnakara’s text,” we find a nutmeg
(sbubs car?') shape of stupa instead of a Gandhakuti type, while the
other is same as mentioned above.

Twin Commentarial Works on Vimalosnisa

In addition to the Vinaya sources, the Tantric section of the Tangyur
Testament contains twin works on Vimalosnisa but with different titles.
The authorship of the first is attributed to Sahajavilasa** and the other
to the anonymous. Even the usual Sanskrit title is missing from the
latter.” Both works turn out to be constructional manuals of the
Buddhist stupas dealing specifically with the proportions of the stapa
‘of Enlightenment’. The number of umbrellas cited therein for the
stupas of different classes of Buddhist saints is congruent with the
above-mentioned texts.

Moreover, they provide us with a very comprehensive account of
the places, where the stipa should be erected and the substances upon
which one should engrave orerect the stipa. Inthis regard, Sahajavilasa
says: “One should erect the stipa over the corporeal relics of Lord
Buddha at an attractive place (avoiding a cemetery etc.) on a hill, or
plain or valley.” He further mentions that not only a stapa should be
erected, “but should be engraved on earth or rock in accordance with
the rules of experienced craftsmen, or it can be erected by collecting
earth, stone or wood.”?® Regarding this matter, we have a fair amount
of archaeological evidence in India to confirm our literary sources.

20. Vinayasatravyakhyana, op. cit., fol. 299b5.

21. Syn. sbubs skyes and shubs 'bras.

22. Kun nas sgor jug pa'i 'od zer gtsug tor dri ma med par snang ba de hzhin
gshegs pa thams cad kyi snying po dang dam tshig la rnam par Ita ba zhes bya
ba’i gzungs kyi rnam par bshad pa (Samanta mukha pravesa rasmivimalosnisa
prabhasa sarva tathagatahrdayasamaya vilokita nima dhdranivriti), Tangyur,
Gyud drel, Derge, Vol. THU, (Toh. 2688), fol. 313a2-314a5.

23. Mchod rten gyi cha rnam par dbye ba, Tangyur, Gyud drel, Peking, Vol. TU,
fol. 192a1-194a2.

24. Ri'amthang ngam ljongs gang dag / dur khrod la sogs spangs pa yi/ vid ‘'ong
gnas surgyal ba yi / sku gdung mchod rten brtsig par bya // Vimalosnisa, op.
cit., fol. 313a4-5.

25. yang na sa’am rdo dag la / mkhas pas tshul bzhin brko bar bya // sa’am rdo

am shing dag gam / yang na tshogs pas brtsig par bya 7/, Ibid., fol. 313a5.
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The text precisely indicates the various structural components of
the stupa and their proportions to be keptin mind during construction.®
Finally, just at the end of the texts, there is a vivid description of the
colours to be put to the various structural components of the stapa.?

Another fragmentary work on the Vimalosnisa is supposed to
exist, but the authorship of that is controversial, and is a matter of
special inquiry which requires systematic investigation. Regarding this
issue, Buston (1290-1363 a.n.) had stated that his work of the
‘Proportional Manual of the Stapa of Enlightenment’,” was based on a
commentary of the Vimalosnisa butunfortunately, he neither mentioned
the names of its author and translator, nor quoted its complete title
anywhere in his entire work. Buston had another work entitled, Dpal
dus kyi khor lo’ i gshin po rjes su 'dzin pa’icho ga ngan gro rmams

joms,” in which he stated at the very end of the text that the work was

a compilation of various sources and references, such as a commentary
by Jayadeva onthe Vimalosnisa, Caityavibharnga-vinayoddhrta sitra of
Sintigarbha, and various other allied works. In support of Buston's
statement, it was the view of Chenga Lodos Gyaltsen (1390-1448 A.n.)
that the Vimalosnisa's quotations cited by Buston appeared to have
been taken from Jayadeva's commentary on the Vimalosnisa.

Thus, it is evident that the quotations extracted by Buston are
found in their exact and complete forms in the twin Tantric works of
the Tangyur Testament mentioned earlier. Moreover, none of the
Tangyur editions assign the authorship of any of these commentaries
to Jayadeva; these texts only mention that he (Jayadeva) was attributed
as the translator of the commentary of Vimalosnisa, the author of which
was known to be Sahajavilasa. It is worth noticing that neither of
Buston'’s texts (mentioned earlier) throw any light on the commentary
of Sahajavilasa.

Therefore, these controversial statements and their complexities
coupled with the lack of biographical information lead us to the

26. Ibid., fol. 313b4-314a4. See in Section B (Tmnsl.mon) IV for details.

27. Ibid., fol. 314a4-5.

28. Byang chub chen po’'i mchod rten gyi tshad bzhugs s0. Collected Works, Vol.
PHA (14), pp. 554-58.

29. Collected Works, Vol. CA (5), p. 612.
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conclusion that the very originality of the works of the unknown
authorship is questionable as the texts do not give us any indication of
their sources, authors or translators, and that it is doubtful whether or
not Jayadeva ever wrote any commentary on the Vimalosnisa. Most
probably, Buston might have mistakenly quoted the translator of
Sahajavilasa’s commentary as its author.

Caitya-Vibhanga-Vinayoddhrta-Satra

The text Caitya-Vibharga-Vinayoddhrta-Siatra is the lost Sanskrit
original manuscript available in a Tibetan version entitled, Mchod rten
gyi cha dbye ba 'dul ba las byung ba’ i mdo, which is referred in the
Tantric section of the Tangyur Testament.” In the text itself, there is no
indication of any attribution to its authorship as well as its translation.
However, Buston, one of the chief editors of the Kagyur and Tangyur
Testaments, does not fail to fill this gap. In one of his works known as
Dpal dus kyi khor lo gshin po rjes su 'dzin pa’icho ga,*' the authorship
of the said text is attributed to Santigarbha.

The text strictly deals with the symbolical meanings of main
structures of the stipa together with additional structural parts and
omaments in due order of their sequences with the essence of the
Tathagata’s Dharmakaya. The essence of the Tathagata’s Dharmakaya
are the four close mindfulnesses, the four perfect abandonments, the
four miracle powers, the five faculties, the five forces, the seven factors
of enlightenment, the eight-fold noble paths, the ten types of
consciousness, the ten mystical powers, and the three absolute unshared
mindfulness, and the great compassion that are closely connected with
the structures of stiipa by the following references: “The reflected
image of these sets of dogmatic notions (mentioned above) is called as
the reflected image of the Dharmakaya.”** This view holds the
conception of the stipa as the resemblance of the Truth body
(Dharmakaya) of the Tathagata. Besides, it continues to enumerate the

30. Narthang, Vol. TU, fol. 174a3-5; Derge, Vol. PU (Text 3078), fol. 173b3-175b1;
and Peking, Vol. TU, fol. 187b4-189b7.

31. Collected Works of Buston, op. cit., fol. 612.

32. Mchod rten gyi cha dbye ba 'dul ba las "byung ba'i mdo (Caitya Vibhanga
Vinayoddhrta Sutra), Gyud, Derge, Vol. PU, (Toh. 30780, fol. 178b3-175b2)
Narthang, Vol. TU.
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additional structural parts and ornaments, along with their symbolical
meanings. The text does not fail to retain the main structures of the
stupa, although its additional structural parts and ornaments are
somewhat different from those of the Vinaya Uttaragrantha text
mentioned earlier.

KamsadeSavyikarana

The Kamsadesavyakarana (Li yul lung bstan pa)text of the Tangyur
Testament® provides us with two out of eight kinds of great stupas viz.,
the eight great stupas of the Tathagata and the eight great stapas of the
Buddha'’s relics divided into eight parts. These two divisions can also
be called respectively as eight great stupas of the non-relics and the
eight great stupas of the relics. They are also called respectively as eight
great stipas of the eight sacred places and the eight great stapas of the
eight major cities.

The former eight, i.e. the eight great stipas of the Tathagata are
commemorative of the eight great events of the Buddha'’s life and the
stipas were constructed by the inhabitants of their respective places,
where the events had taken place. The latter eight, i.e. the eight great
stupas of the relics came into existence as a consequence of distribution
of the Buddha's relics among the eight claimants by Brahmin Drona.
This view was unanimously accepted in all the Buddhist canonical and
non-canonical literatures as well as in the works of the modern scholars
that afterthe Mahaparinirvana of Lord Buddha hisrelics were distributed
among the eight claimants of the eight major cities, who constructed
stapas in each of their respective places in order to preserve and pay
homage to their share of relics. However, the scholars differ in their
views in regard to the builders, localities and names of some of the
stipas in both the groups of the eight stipas. Detailed lists of both the
groups of the eight great stipas enumerated by the different scholars
are as follows:

The eight great stupas of the Tathagata according to
Kamsadesavyakarana text* are:

33. Tangyur, Lekha-Parikatha, Derge, Vol. NGE, (Toh. 4202), fol. 172b4-173a2.
34. Ibid., fol. 172b5.
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Name of stupa
Birth

Enlightenment

Vanquishing Eighteen
Lakhs of Evil Forces

Turning the Wheel of Law
Great Miracle
Descent from Heaven

Nirvana

Locality
Lumbini garden in Kapilavastu

On the banks of the Naranjana river near
Vajrasana in the Rajagrha city of Magadha

‘Rajagrha in the city of Magadha

Onthe spot where Brahma had requested
the Buddha for turning the Wheel of Law

Mrgdava in the city of Kasi
Sravasti in the city of Kosala
Sarnkasya®

Kusinagara of Malla country.

The eight great stupas of the relics illustrated in the
Kamsadesavyakarana are: one each at the place of Ramagrama, Pava,
Malla country of [KuSinagara), Vaisali, Canyacakalpa, Vi$nudriva,

Kapilavastu and Rajagrha.

The eight stupas of Tathagata according to the Chinese Pata-ling-
t'a-ming-hao-ching (Hachi-dai-ry6-to-myo-go-kyo, lit., “the Sutra that
describes the names of the Eight Spiritual Stapas”) (Taisho, No. 1685,

Vol. 32, p. 773)* are:

1. The first stapa was constructed in the Lumbini garden of
Kapilavastu where the Buddha was born.

2. Thesecond stiipa was on the shore of the Naranjana river in the
kingdom of Magadha, where the Buddha had attained

enlightenment.

3. The third stupa was constructed in the Varanasi city of Kasi
where he turned the great Dharmacakra.

4. The fourth stapa was constructed in the Jetavana of Sravasti
where he performed the great miracles.

35. In the text written as Sankasya.

36. Hajime Nakamura, cf. The Astamahasthianacaityastotra and the similar
Tibetan versions of a text Indianisme Et Bouddhisme, Me langes offers
a 'Mgr E'tienne Lamotte, Universite Catholique De Louvan Institut Orientaliste,
Louvain-La-Neuve, 1980; English translation of Indo-Tibetica I, p. 23.
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5. The fifth stipa was constructed in the Kanyakubja city of
Sankasya where the Buddha descended from the Trayastrimsah
(the palace of thirty-three gods).

6. Thesixth stapa was constructed at Rajagrha where he reconciled
the schism in Sangha (sarighabheda) .

7. The seventh stipa was constructed in the city of Vaisali where
he prolongated his life span (dyuhpramana).

8. The eighth stipa was constructed in the city of Kusinagara
where he entered Nirvana.

The eight great stupas of the Tathagata according to Nagarjuna

(circa 1st-2nd century A.p.)* are:

Name Locality

Sugata (Bde gshegs) In the Lumbini of Kapilavastu

Enlightenment On the banks of Naranjana river in
Magadha

Divine Wisdom (Ye shes) Varanasi in the Kasi kingdom

Conquest of Tirthikas (heretics)  In the Jetavana of Sravasti

Descent from Trayastrim$ah In the Sankasya

Maitreya (Byams ngos) In the Venuvana of Rajagrha

Blessing (Byin brlabs) In the Vaisali

Nirvina In the Kusinagara

The eight great stipas of the Tathagata according to Buston,*

Phreng Kha ba,* Bodong,* Chenga*' and Lodos Sangpo** are:

37.

38.

39.
40.

41.

42.

Gnas chen po brgyad kyi mchod rten [la bstod pa (Astamahdsthanacaitya
stotra), Stotragana, Derge, Vol. KA (Toh. 1133); Narthang, Vol. KA: Hajime
Nakamura, op. cit., 262-65.

Buston Rinchendup, Byang chub chen po i mchod rten gyi tshad bzhugs so.
Collected Works of Buston, Vol. PHA (14), Ed. by Dr. Lokesh Chandra, 1AIC,
New Delhi, 1969.

Phreng Khapa Lodos Pal Sangpo, See Gega Lama, Principles of Tibetan Arts,
p. 76.

Bodong Panchen Choglas Namgyal, Rten gsum bzheng tshul bstan bcos lugs
bshad pa bzhugs so, Collected Works of Bodong, Vol. KHA (2), Ed. S.T. Kazi,

Repd., Tibet House, New Delhi, 1969.

Chenga Lodos Gyaltsen Pal Sangpo, Mchod rten gyi tshad ston pa legs bshad
gser gvi phreng ba, Vol. CA.

Bde bar gshegs pa i sku gzugs kyi tshad kyi rab tu byed pa yid bzhin nor bu.
See English Translation of Tucci’s Indo-Tibetica I, pp. 113-7.
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Name of stipa Locality

Heaped Lotuses Kapilavastu
Enlightenment or Conquest of Mara Vajrasana in the Magadha
Multiple Auspicious Doors Sarnath near Varanasi
Descent from Heaven ' Sankasya*

Miracle or Vanquishing of heretics ~ Sravasti

Reconciliation Venuvana

Victory or Blessing Vaisali

Nirvana KuSinagara

The eight great stupas of the Tathagata according to Jamyang*
(‘jam dbyangs) are:

Name of stupa Builder Locality
Heaped Lotuses Suddhodana Kapilavastu
Enlightenment Suncata Magadha
Multiple Auspicious Doors  Sharnaser Brahmadatta
Descent from Heaven Indravami Gsal Idan
Miracles Prasenaijit Sravasti
Reconciliation Mallas Venuvana
Victory Licchavi Vaisali
Nirvana AjataSatru KusSinagara

The eight great stipas of the Tathagata according to Desid
Sangyas Gyatso® are:

Heaped Lotuses Suddhodana Kapilavastu

Enlightenment Bimbisara, etc. Rajagrha

43. Mentioned as gsal ldan (which stands for Kasi) instead of Sarikasya.

44. Jamyang Zhaypa Ngawang Dorjee, Mchod rten gyi thig rtsa mdor bdus,
Collected Works of Jamyang Zhaypa, Vol. 1, New Delhi, 1974.

45. Desid Sangyas Gyatso, Vaidurya dkar po las 'phro pa'i snyen sgron dang dri
len g.ya’sel bzhugs so, Vol. 2, Repd. from original texts from the Collection of
Tsepon W.D. Shakapa by T. Tsepal Taikhang, New Delhi, 1971.
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Name of stapa Builder Locality
Multiple Auspicious Doors  Five Disciples* Varanasi
Descent from Heaven Inhabitants Sankasya
Miracles Licchavi Jetavana
Reconciliation Jeta Rajagrha
Victory Inhabitants Vaisali
Nirvana Malla Kusinagara

The eight great stiipas of the Tathagata according to Sahajavilasa®’

are:
Name of stipa Builder Locality
Descent from Heaven Suddhodana Kapilavastu
Enlightenment AjataSatru Magadha
Great Miracle Mallas Kusinagara
Tuming the Wheel of Law  Brahmadatta ~ Varanasi
Multiple Auspicious Doors  Prasenajit Sravasti
Luminous 'dun 'dzin ta 1a*® Tshad ge
Kanika Licchavi prince Vaisali
Lotus-shaped Indravarma Ti ka sta shi®
The eight great stupas of the relics according to Digha Nikaya™®
are:

46. The names of five disciples (parica bhadrapariladya) are:
1. Ajnatakaundinya (Kun gzhi ko'u di na ya),
2. AS$vaijit (rta thul),
3. Vaspa (rlang pa),
4. Mahanama (ming chen), and
5. Bhadrika (bzangldan), Tsepak Rigzin, op. cit., cf. 'khorInga sde bzang po.
47. Sahajavilasa, op. cit., fol. 313a7-b3.
48. Suncidala hasbeen interpreted by Dr. Lokesh Chandra in his introduction note
of the English translation of Tucci’s Indo-Tibetica I text, p. vi.
49. Tikacasi, Ibid., p. vi.
50. Ten Suttas from Digha Nikaya, pp. 301-02, Bibliotheca Indo-Tibetica Series
No. XII, Rpt., of Burma Pitaka Association Publication, published by Central
Institute of Higher Tibetan Studies, Varanasi, 1989.
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Builder Locality

Ajatasatru Rajagrha at Magadha
Licchavi prince Vaisali

Sakya prince Kapilavastu

Buli prince Allakappa

Koliya prince Ramagrama
Brahmana Vatthadvipa

Malla prince Pava

Malla prince KuSinagara

The eight great stupas of the relics according to Vinaya Ksudraka
Vastu®’® and Buston®? are:

Mallas | Kusinagara

Ksatriya Buluka Allakappa (Yul rtogs pa gyo ba)
Ksatriya Krodtya or Koliyas Ravana (sgra sgrogs)
Brahmanas Visnudvipa (khyab ’jug gling)
Ksatriya Sakyas Kapilavastu

Ksatriya Licchavis Vaisali

Vaisdehiputra Ajatasatru Magadha
Mallas Pava

The names of the great stipas of the relics enumerated in the
Sahajavilasa text are somewhat doubtful as rest of the lists do not
provide us the names of the eight great stipas of the relics. On the other
hand, the list itself is contradictory in respect of some of their localities
and builders compared with the rest of the lists. Even in the lists of the
eight great stupas of the Tathagata mentioned above, one can notice all
kinds of divergences with regard to their names, localities and builders
as well as the events which they had commemorated. Thus, it deserves

51. Kagyur, Vinaya, Derge, Vol. THA, fol. 245; Narthang, Vol. DA, 452b.
52. Byang chub chen po’i mchod rten gyi tshad bzhugs so, Vol. 14 (PHA), p. 552.
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aspecial attention and a systematic study in order to achieve uniformity
in all these lists.

Tibeto-Buddhist Architectonic Literature

Apart from the two great Testaments, we come across a very large
number of stipa construction manuals written by the Tibetan scholars.
Among them are the construction manuals of Desid** and Kongtul,*
which classify the Buddhist stupa into three categories on the basis of
the three vehicles, i.e. the stiipa of Sravakas, of Pratyekabuddhas, and
of Mahayana orders (Figure 1).

(1) The Sravaka stiipa looks like a mendicant’s staff (mkhar gsil,
Skt: Khakkhara) resting on an alms-bowl upside down placed
upon a religious robe folded four times.

(2) The Pratyekabuddha stipa has a quadrangular foundation
upon which is a square block with twelve circular steps and
eight spokes of wheel.

(3) The Mahayana stupa category, according to Nagarjuna,” is
further divided into three sub-divisions, i.e. (2) a stipa like an
inverted alms-bowl, which is circular like a Bimba,>*® (b) a
stupa which is like a little house, and (¢) a group of eight stipas
similar to victory-banners.

A full discussion of all aspects of Buddhist stupas belonging to the
three vehicles is far beyond the scope of this book and, moreover, the
texts do not furnish us with the structural details of these stapas, except
in the case of the eight stpas similar to victory-banners. Regarding the
stapas like victory-banners, the last chapter of the Kriyasamgraha (Bya
ba bsdus pa)” of the Tangyur Testament explains that this sub-division
is further classified into two: the vase-shaped and the bell-shaped
types. This clearly indicates that the “victory-banner stupas refer to the

53. Vaidiarya dkar po las ‘phros pa i snyan sgron dang dri lan gya " sel. Collected
Works, Vol. 2, fol. 290a5-6.

54. Shes bya kun khyab mdzod, Vol. 2, pp. 281-82.

55. Itseems that Nagarjuna has one work to his credit entitled, Mchod rten gyvi rtog
pa, which is referred in the work of Chenga Lodos Gyaltsen. However, the text
has not been found yet.

56. Bimba is a kind of red fruit having a round shape.

57. Tangyur, Gyud drel, Derge, Vol. KU (57), fol. 352a7-b1.
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popular eight great stipas of the Tathagata” because the latter are all
shaped either like a vase or a bell. We do have a fairly good number of
secondary sources which furnish the structural details of these stapas.

In most of the construction manuals of Buston Rinchen Dup,*®
Phreng Khapa,”® Desid Sangyas Gyatso,* Chenga Lodos Gyalsten
(Spyen Inga blo gros rgyal mtshan),*! Jamyang Zhapay Dorjee (‘jam
dbyangs bzhad pa’i rdo rje),*? Kontul Yontan Gyatso (Kong sprul yon
tan rgya mtsho),®® Rongtha Lobsang Damchos Gyatso (Rong tha blo
bzang dam chos rgya mtsho),* Kunkhen Pema Karpo (Kun mkhyen
pad ma dkar po)® etc., the eight basic types of the Tibeto-Buddhist
stipa architecture can be found. They conformto the types of the vase-
shaped dome orthe bell-shaped dome. Itis evident that, principally, the
structural components and proportions of Tibeto-Buddhist stapas are
identical with the patterns found in the commentary on Vimalosnisa,
excluding the modifications imposed upon the formation of the steps
and the metre as well. Basically, each type of the Tibeto-Buddhist stipa
has the same architectural form with the vase-base and above, and the
base of ten-virtues and below.The exceptions are found in the case of
the steps (which are in between the base of ten-virtues and the vase-
base), where one can notice distinct characteristics in each of the eight
types of stipas (excluding the stipa of Nirvana). The steps are
generally square, circular, octagonal, or projectional in shape. However,
in the case of the stipa of Nirvana, there are no steps and the bell-

58. Collected Works of Buston, op. cit., pp. 551-57.

59. See Principle of Tibetan Arts, pp. 76-96.

60. Vaidurya dkar po las ‘phros pa’i snyan sgron dang drilan gy.asel, op.cit., fol.
289b2-293b1.

61. Mchod rten gyi tshad ston pa legs bshad gser gyi phreng ba, op. cit., pp. 419-
57.

62. Mchod rten brgyad kyi thig rtsa mdor bsdus, Collected Works of Jamyang
Zhaypa, Vol. 1 (KA), pp. 439-46, New Delhi, 1974.

63. Shes bya kun khyab mdzod, op. cit., pp. 280-89.

6G4. Thig gilag len du ma gsal bar bshad par bzo rig mdzes pa i kha rgyen zhes bya
ba bzhugs so, fol. 74a2-77a7.

65. Mchod rten brgyad kyi thig rtsa bzhugs so, Vol. 1, Rpd. from the Gnam 'brug
se ba byang chub gling blocks by Kargyud Sungrab Nyamso Khang. Darjeeling,
W. B.. 1973.
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shaped dome rests directly upon the base of ten-virtues. The remaining
parts are similar to those of the other seven stupas with vase-shaped
domes.

Conclusion

The ancient Indian literature is replete with stipa construction manuals
which provide sources for the study of the Buddhist stupa. The Tibeto-
Buddhist stapas, as seen today all over Tibet, Mongolia, Bhutan, parts
of China, India and Nepal, in various sizes (ranging from a few
centimetres as in tsha tsha to a multi-storeyed stupa) are all invariably
built in accordance with the specifications laid down in the literature.
Surprisingly, there are hardly any major cases of variation from the
structures and measurements prescribed in the treatises.

It is quite certain that the stipa construction manuals are not later
works nor of Tibetan origin. Then, why is the uniformity presented in
the Tibeto-Buddhist stiipa architecture alone? This is a matter of special
inquiry before us. | |

[ presume that it was only over the course of time that the necessity
of additional structural shapes arose leading to the modifications,
embellishments and elaborations of the structures in diverse manners/
permutations. The change inthe socio-economic milieu and dominant
religious outlook must have had something to do with this developmental
trend. With the birth of the Mahayana, the architectural structure
underwent a significant change. There was more emphasis on an
upward movement, exemplifying the Mahayinist approach, as shown
in the addition of more tiers of umbrellas—thirteen instead of four,
three and so on, and in the additional adornment of the sun, the moon,
and the spherical pinnacle decorations. In the Buddhist tradition, the
honorific umbrella with the sun and moon symbolised the supremacy
of the higher teachings of the Vajrayana.

The adaptations in stipa construction were the result of the
architectonic works of Tibetan scholars like Buston, Tagtsang Lotsawa,
Tulku Phreng Khapa, etc., who wrote treatises on the construction
manuals of the Tibeto-Buddhist stupa architecture based on the
renowned commentary on Vimalosnisa, an Indian Buddhist text, under
the supervision of other eminent scholars. They felt that it was
indispensable to have a set law for the construction of stipas in order
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to maintain uniform proportions and to prevent any deformities in
workmanship. Their establishment of a norm does not mean that
proportions were not at all set previously. However, some irregularity
in proportions must have arisen, thus resulting in the need for firmly
established rules. These rules could prevent any misproportions and
maintain uniformity of the stipa’s components.

Therefore, in Tibet, an established norm for uniform proportions
in the construction of the stipa came into vogue in the first quarter of
the 14th century A.D.






2

Ritualistic Way of Constructing the Tibeto-
Buddhist Stiipa Architecture

Traditionally, in the construction of Tibeto-Buddhist monuments,
whether stipas, temples, monasteries, or others which serve as places
for worship and the study of Dharma, it is necessary to perform specific
rituals in accordance with the specifications laid down in the treatises.!

Itis generally accepted that a stipa made of stone or clay material,
irrespective of its size is most efficacious and significant, if it is
constructed by following the ritual instructions prescribed in the
Rasmivimala and Vimalosnisa. Otherwise, even a stipa made from
gold or other precious materials would remain an ordinary shrine, if not
constructed by performing the proper rituals.? Likewise, the Kagyur

1. Samantamukha pravesa rasmivimalosnisa prabhisa sarvatathagata hrdaya
samayavilokita nidma dharani, Gyudbum, Derge, Vol. PHA, (Toh. 599);
Zungdus, Vol. WAM, (Toh. 983); Sarvaprajniantaparamitasiddha caitya nama
dharagi, Gyudbum, Kagyur, Narthang, Vol. NA and Derge, Vol. PHA, (Toh.
601); Zungdus, Derge, Vol. E, (Toh. 884); Arya Rasmivimalavisuddhaprabha
nama dharani, Kagyur, Gyud, Derge, Vol. NA, (Toh. 510); Sahajavilasa,
Samantamukha pravesa rasmivimalosnisa prabhasa sarvatathagata hrdaya
samayavilokita nama dharanivrtti, Tangyur, Gyud drel, Derge, Vol. THU,
(Toh. 2688); Minling Lochen Dharmasri, Dri med rnam gnyis kyi gzungs la
brten te mchod rten bzhengs pa la nye bar mkho ba i cho ga bklags pas grub
pa, Collected Works of Minling, Vol. PA (XIID); Snga gyur bka'ma, Vol. KHA.

2. Snga ‘gyur bka’ ma, op. cit., fol. 1b3-2al.
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Testament’s tantric section informs us of the advantages of stipas
which have been blessed by certain mantras, irrespective of their size
and material.?

Before defining the ritual procedures, it is important to note that
the ritual activities should be performed by a fully qualified Vajracarya
(rdo rje slob dpon) who must possess at least the following qualities:*
he must have the complete knowledge of the rituals, the mantras and
the mudras; he must be proficient in all the necessary ritual activities;
he should be firm, calm and wise; he should also be patient, honest and
without pretensions; he should have a firm understanding of the Three
Principles of the Path, i.e. Renunciation, Bodhicitta, and Realization of
Emptiness; and above all, he musthave completed the mantra-recitation
retreat which enables or qualifies him to preside over the ritual
activities. It would be efficacious if the monk who assists the Vajracarya
has also completed the qualifying retreat.

The performances of the ritual activities can be broadly classified
into three divisions on the basis of their performance at three different
stages, i.e. (1) Performing ritual activities prior to the commencement
of the construction, (2) Performing ritual activities during the actual
construction, and (3) Performing ritual activities after the completion of
the construction.

I. RITES PRIOR TO THE COMMENCEMENT
OF THE CONSTRUCTION

Whosoever wishes to build a stiipa should initially find a suitable place
either on a hill, or in a plain or valley which possesses good signs and
characteristics. But first, in order to achieve the final purpose at the
place where one intends to build a sacred stupa, one should undertake
the following indispensable ritual activities and examinations, before
the commencement of the actual construction.

Recital Retreat

Before commencing the mantra-recitation retreat, the performer should
be clean bathed who must remain serene, and only rely upon the three
3. Kagyur, (Toh. 510), op. cit., fol. 12a4-bl.

4. Sharpa Tulku and Michael Perrott (Tr. & Prep.), The Ritual of Consecration,
Tibet Journal, Library of Tibetan Works and Archives, Vol. X, 1985, p. 35.
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white foods, i.e. milk, curd and butter, throughout the ritual activities
and also while doing the recitation retreat.

According to the sNga ‘gyur bka’ ma text, “First of all, the mantra-
recitation retreat, or reciting a committed number of mantras (smakhya
asevita), ought to be done by a fully qualified Vajracarya, by reciting
forty thousand mula-mantras and four lakh hrdaya-mantras.”* If this is
not accomplished, it would suffice for one to recite at least one
thousand mula-mantras and one lakh hrdaya-mantras. One has to
search out the exact name of the mantras, for they are not enumerated
in the text. Those unspecified mantras are most probably the mantras
of both the vimalas, i.e. Vimalosnisa and Rasmivimala, as the text itself
proclaims to be a stupa construction manual in accordance with the
ritualistic system of both the vimalas.

On an auspicious juncture, burning incense is offered, and the
Earth-lord® is confined in a box. After the completion of Ritual
illustrations, the Vajricirya and his assistants read any Prajna-
paramitasuatra like the Siatrasama, Prajnaparamita-hrdayasatra and
Astasahasrika during the interlude of each session. After these
preliminary rites, a site examination is made.

Examination of the Building Site

This process involves three aspects: (a) Examining the directions of the
site, (b) Examining the characteristics of the earth, and (c) Examining
whether the earth has any defects. In this manner, one identifies
whether the proposed site is suitable or not for the construction of the
stupa.

(a) Examining the directions of the site

Traditionally, it is widely accepted that the site which is elevated at the
centre and depressed in the east and north is a suitable place for
constructing religious buildings. On the other hand, the site which is
completely opposite in formation, that is, depressed in the centre and
elevated in the east and north directions is considered, to be defective
and not suitable as a base for religious constructions.

5. Rnying ma bka’ ma rgyas pa, op. cit., 551.
6. Called Bhapati in Sanskrit.
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Apropos the above, in the tantric section of the Sri-vajradika-

nama-maha-tantraraja (rgyud kyi rgyal po chen po dpal rdo rje mkha’
'gro zhes bya ba) the consequences of building sacred monuments on
auspicious and inauspicious land are mentioned. The text reads:

The land which is depressed in the east and the north directions
endows siddhis (spiritual accomplishments) to the muystic
practitioner (tantrika). If it is elevated in the centre, it leads to the
obtaining of both the kingdom and the abode of Vidyadhara. If
elevated in the north, it either causes death, brings loss of
property, or disease. If elevated in the east, it causes a rapid
extinction of races. The land which is depressed in the centre is
detrimental to the life of the practitioner.’

Shar dang byang du gzhol ba ni/ sngags pa rmams kyi dngos grub
‘gyur/dbus su mtho bas 'chi ’ gyur ram nor rnams brlag par ‘gyur
ba ste / yang na nad kyis 'debs par 'gyur / ji skad bshad pa’ shar
mtho bas / myur du rigs rnams zad par 'gyur / dbus su dma’ba’
rang bzhin sa / sgrub ba po ni joms dang Idan //

In addition, the tantric section of the Vajravali-nama-mandala-

vidhi (dkyil ’khor gyi cho ga rdo rje phreng ba zhes bya ba) in the
Tangyur Testament elucidates the detrimental results of building
religious monuments on defective lands. It explains as follows:

The land which closely resembles a tortoise back causes either
death or impoverishment. Being elevated in the north, it brings in
a fear of an extinction of races, and being elevated in the east and
depressed in the centre brings in a fear of extinction to the
practitioner. Thus, one should completely abandon these sites.?
Sa shin tu rus sbal gyi rgyab Ita bu ni / "'chi ba’am nor nyams pa’
rgyu yin pa dang / byang mtho ba ni rigs chad pas ’jigs pa dang/
shar mtho ba dang dbus dma’ba ni/ sgrub pa po nyams pas ’jigs
pas yongs su dor te //

(b) Examining the characteristics of the earth

Having ascertained the status of the directions of the site, and choosing

7.
8.

Kagyur, Tantra, Derge, Vol. KHA, (Toh. 370), fol. 99b7.
Abhyakaragupta, Tangyur, Derge, Gyud, Vol. PHU, (Toh. 3140), fol. 2b6.
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that land which possess auspicious signs, one should carry out a
digging test. First dig a knee-deep hole or pit. Then, refill the pit with
the same soil. If there is more than sufficient soil to refill the hole, itis
considered to be a good sign. If there is not enough soil to refill the hole,
it is considered to be an inauspicious sign. As it is stated in the
Sarvamandala-samanya-vidhinam-guhya-tantra (dkyil 'khor thams cad
kyi spyi’i cho ga gsang ba i rgyud) of the Tangyur Testament:

Firstly, one should dig out the land about knee-deep and refill the
pitwith the same earth. If there is more than enough earth, itis said
to endow siddhis. If the opposite occurs, then the performer
should not undertake the construction. If undertaken, one may
experience suffering and also not obtain the good.*

Dang por spus mo nub tsam brkos la / sa de nyid kyis dgang bar
bya / galte lhag par gyurna ni/dngos grub dag ni yod par shad/
de las bzlog par gyurna ni/ sgrub pa pos nilas mi brtsam / brtsams
na sdug bsngal myong ‘gyur bzhing / legs pa dag kyang mi 'thob
bo 7/

The third chapter of the Arya Vajrapani-Abhiseka-Maha-Tantra
('phags pa lag na rdo rje dbang bskur ba’ rgyud chen po)in the Kagyur
Testament also refers to the digging test. However, it differs slightly
from the former one in respect to the measurement of the pit depth of
the hole and the categorization of the characteristics of the earth. In this
regard, the text explains as follows:

At any place, an expert should dig out a cubit size pit (an arm’s-
length). That hole dug out by the Tantric practitioner ( Vajracarya)
should be refilled with the same earth. If the soil is more than
enough to refill the hole, the site is considered excellent. If the
hole fills up to the rim only, the site should be considered an
average spot. Avoid that place which does not become full; the
expert must not undertake construction in that place.’

Gang yang rung ba ' sa der ni / mkhas pas khru gang tsam brkos
nas / sngags pa yis ni brkos pa de / sa de nyid kyi gang bar

9. Kagyur, Gyud, Derge, Vol. WA, (Toh. 800), fol. 141b1.
10. Kagyur, Gyud, Derge, Vol. DA, (Toh. 490). fol. 32al.
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bya / lhag na mam pa kun tu mchog / kha da chad na bring du
brjod / gang bar ma gyur sa de spang / mkhas pas der ni brtsam
mi bya //

Thereafter, in order to further examine the characteristics, dig a pit
about a span'! in measurement and finally pat its interior firmly. Then,
fill up the hole with water and walk a hundred paces facing east. Come
back and examine the hole carefully. If the water level has not gone
down and the hole remains full, it is an excellent site. If the water has
been thoroughly absorbed, itis a bad sign. If the water makes a sound,
then the place will be menaced by Nagas, as mentioned in the Dpal dus
kyi khor lo’i cho ga yon tan kun 'byung text of Buston.!?

(c¢) Examining whether the earth has any defects

A final process of this examination is to determine, whether the site’s
soil contains any defects. If there are defects in the earth, such as steeply
inclining slopes, thorny-brambles, potsherds, deep ravines, bones,
tree-stumps, ant-hills, ashes, alkaline soil, stones, hairs and insects like
ants, etc., itisinauspicious, and one must not undertake any construction
work on that land. If these defects are absent, then one must keep that
land for construction. _

Normally, it is very difficult to find all of the aforementioned good
signs and characteristics in one place, as well as a complete absence of
the defects. Nonetheless, one should opt for that land which contains
the minimum defects. As stated in the Sarva-mandala-samanya-
vidhinam-guhya-tantra:

Possessing Absolute perfection is hard to find. In brief, [one
should, thus accept] a well levelled place of fine texture, depressed
in the east; a land possessing water resources, and adorned with
trees of good qualities; attractive to one’s eyes and mind, free from
the defects of earth, and harmless in general features [should
prefer]."

11. The measurement of a span is equal to the stretched length between the tip of
the thumb to the tip of the middle finger, Bod rgya tshig mdzod chen mo and
A Tibetan-English Dictionary, cf. mtho.

12. Collected Works of Buston, op. cit., fol. 2a4 (p. 172).

13. Kagyur, op. cit., fol. 142a4-5.
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Phun sum tshogs pa kun bzang ba'i / tshogs pa dag ni myed par
bka’/ mdor na sa bzhi mnyam pa dang / mdangs snum shar du
bzhol ba bzhed / chu mang Idan pa’i gnas dang ni / ljon shing
bzang pos brgyan pa dang / bdag gi mig yid mgu ba dang / 'tse¢
med zug rmgu spangs pa ni //

Taking Possession of the Building Site

A plot of land that possess good signs and characteristics is not only
advantageous from a religious point of view, but from an architectural
angle as well. Therefore, whosoever intends to build a stipa on such
a spot should at first obtain that land from its landowner either through
a verbal or legal agreement or through purchase. After use of the land
has been granted by its landlords, consent from the local spirits is
sought. Subsequently, one sets up the ritual articles such as the three-
fold ritual offering cakes (cha gsum btor ma), the five kinds of essential
offerings," the white mustard seeds, the gu-gu/*® and other requisite
articles. Then, the Vajricarya performs the recitation of the self-
generating (bdag bskyed bzlas pa, Skt: atmotpada japa). He invites the
ksetrapalas (field protectors), offers the cake (gtor ma, Skt: bali) and
outer and inner offerings. After the permission to use the site has been
requested, the ksetrapalas are sentback totheirown abodes. Then, the
invisible Earth-goddess is invited, offerings are made to her and her
permission is also sought for the use of this site. Thus, the use of the site
is requested both from the ksetrapalas and the Earth-goddess.

Eliminating the Interfering Adversities from the Site

In order to eliminate all interferences and hindrances from the site, the
performer should command the evil spirits and demons etc., who cause
hindrances and behave mischievously in that very place, to satisfy
themselves with the ritual cake and go back to their own abodes or
somewhere else. Then the ritual offering cake is thrown near the

14. They are termed as Nyer spyod Inga (upacira), which consist of flowers.
incense, lamps, perfume and food, Bod rgya tshig mdzod chen mo, and Sarat
Chandra Das, A Tibetan-English Dictionary, cf., Nyer spyod Inga.

15. Gu gul is a corrupt Sanskrit word guggul. It is one of the costly incense
consisting of two kinds, i.e. one kind of which is white and another is
black. They are used in medicine and their smell drives away the evil spirits.
Sarat Chandra Das, op. cit., cf., gu gul.
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entrance to the site accompanied by violent playing of the ritual musical
instruments and reciting of the wrathful mantras. After this, the site is
fumigated by the incense of gugul, white mustard seeds are scattered,
scented water is sprinkled, and the ashes of the previous Fire Offering
Rituals (sbyin bsregs) are spread all around the ground to eliminate all
interfering evil spirits. By the power of these ritual acts, all residual
hindrances are removed, and interferences are eliminated.

Preparation of the Tsha Tsha'¢

Before preparing the tsha tsha, one must first complete the preceding
ritual activities. (Examining the site, taking possession of the site, and
eliminating the interferences are the necessary prerequisites to be
performed before proceeding to extract clay from the site.) Only after
these preliminaries have been completed, may clay be extracted for
making the tsha tsha preceded by fixing of five wooden pegs (one on
each of the four cardinal directions and the fifth one in the centre of the
proposed site). The practitioner must recite the mantra known as “Om
vajra kili kili kilya sarva dustan hum phat”seven times while fixing the
pegs. The pegs have to remain fixed until the completion of extraction
of clay. The clay should be refined and well-lavigated, so that it may
have the qualities of smoothness, uniform texture, and be easily
mouldable and capable of being baked well. The clay is mixed with
clean water (sometimes even mixed with the powder of precious
substances or with the ashes of the deceased priests or high lamas).

Apropos this, Sahajavilasa says: “Ashes of the deceased person
should be ground into powder, then mixed with clay, and the tsha tsha
prepared from it. The prepared tsha tsha are then deposited within the
stipa or placed near a big river.”"’

The clay mixed with water and other substances has to be well-
kneaded until it reaches its forging point. The well-kneaded clay has to
be then moulded in a manner similar to the open-casting technique.
First the mould is coated with oil, so that a clearer impression results,
and the clay separates from the mould more easily. The mould is usually

16. Tsha tsha are the miniature images of the Buddhist pantheons or of stupas,
made of moulded clay which is either baked in the sun or fired in the kiln.
17. Sahajavilasa, op. cit., fol. 312a2.
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made of bronze material, attached with a wooden handle. After being
separated from the mould, a hole should be made in the bottom centre
of each tsha tsha, which has to be dried in the sun or fired in the kiln.
Then a scroll of mantras, written either in gold or vermilion and rolled
on a tiny stick (sometimes rolled without the stick) has to be inserted
within the hole of each tsha tsha.

It seems that different schools have varying methods of rolling the
scrolls. In this connection, Zuchen Tsultim Rinchen, a scholar of the
present century adds:

According to our [Sakyapal] tradition, we place the letters facing
inwards and roll the mantra scroll starting with the heading, and
ending with Supplication Prayers. The order of placing [various
mantras]: The names of the priests and their mantras are to be
placed in between the [thirteenth] wheel and the harmika; the
mantras of the higher tantras (rgyud sde gong ma, Skt:
Anuttaryogatantra) are to be placed above the shoulder of vase;
the mantras of three lower tantras' (rgyud sde ‘og ma) are to be
placed in between the waist of vase and the steps; a set of five great
dharanis'® (gsungs chen sde Inga) should be placed in all the
upper and lower sections; the mantras of sitra are to be placed
above the steps; and the mantras of dharma-protectors
(dharmapala) and wealth-deities along with various auspicious
wishing-prayers and so on should be placed inside the Throne
section.?

Apropos the above, Khenchen Ngawang Chodak of the same
school explains:

Most of the Tantricians (Tantric practitioners) of the various
schools (the Buston, Zongpa, and so forth, but excluding the

18. They are comprised of Kriyatantra, Carydtantra and Yogatantra.

19. They consist of Gtsug tor mam rgyval (Usnisavijayd). Gilsug tor dri med
(Vimalosnisa), Gsang ba ring bsrel (Guyhadhatu). Bya ba rgyen ‘bumand Rten
‘brel snying po (Pratiyasamutpadahrdaya), Bod rgya tshig mdzod chen mo,
cf., Gzungs Inga.

20. Gzungs 'bul gvi lag len nyung gsal bzhugs so, Collected Writings of Zuchen
Tsultim Rinchen, Vol. CA (3), p. 318.
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Ngorpa) roll the mantra scroll from the bottom end. This practice
is not acceptable and may have adverse effects such as the
migration of the border people towards the central region and
misunderstanding between the ruler and subjects. Because of this
practice, the heading mantra will be at the outside and the ending
mantra will be in the centre. But rolling from the heading first is
excellent, for this [the mantra] will have its heading in the centre.*!

A tradition has also arisen of inserting three barley grains, ’bru

gsum, inside the tsha-tsha. Although there is no clear indication of
this practice in the texts, it is possible that the custom grew out of a
textually-based tradition in connection with the three syllables “Om ah
hum,”** which are referred to in the texts as “yig 'bru gsum” or in
abbreviated form 'bru gsum. These three syllables should be inscribed
upon all religious objects immediately upon their completion, in order

21.

22.

Khenchen Ngawang Chodak, Sdom gsum kha skong gi rnam par bshad pa legs
shad rgyan gyi me tog, Ven. T. G. Dhongthog Rinpoche (Ed. and Pub.), New
Delhi, 1978, fol. 67b3-4 (p. 228).

The essence meaning of three syllables, i.e. “Om ah hum”, corresponds to
religious trilogy: sku (kaya), gsung (vak), thugs (citta) respectively. In this
connection, the English translation of Tucci’s Indo-Tibetica I, footnote 1, p. 25,
gives us a vivid description of the said formula as follows: “This threefold
division, having such an important part in Tibetan mysticism, is also derived
from India. The school which started to give an esoteric meaning to the three
syllables Om 2h hurm—symbols as they are of the adamantine Body, Word and
Spirit, namely the indefectible emanations of the Supreme Being—is the
school connected with the Guhyasamaja. This one, since the beginning of the
two Tibetan sects of the Bka’dam paand of the Bka’rgyud pa, was considered
as the fundamental guide for mystical realizations and experience. The
eleventh chapter (patala) of this text, wholly dedicated to the esoteric
interpretation of the three syllables, among other things says:

omkaram jnanahrdayam kayavajrasamavaham
ahkaram bodhinairatmyam vakyavajrasamavaham
humkaram kayavakcittam trivajrabhedyamavaham.

“The letter om beginning of the mystic science is vehicle of the
adamantine essence of the Body; the letter 2h (symbol of the) impersonality
of all things is the vehicle of the adamantine essence of the Word; the letter
hum is (symbol) of the Body, of the Word and of the Spirit and is
indestructible vehicle of the threefold adamantine essence.”



Ritualistic Way of Constructing the Tibeto-Buddhist Stipa 33

to ward off interferences before performing the Ritual of Consecration.
Given the similarity in spelling, it is possible that the latter practice of
three barleys grew out of the former practice of three syllables—
perhaps due to a misreading of the abbreviated form of ‘gru gsum as
three barley grains or as a form of symbolizing the three syllables.

Finally, the tsha tsha should be painted with gold if affordable:;
otherwise, it would suffice to paint them in red or yellow or white. They
can also be left without any paint. Finally, the hole should be closed by
clay or with sealing-wax.

It is stated in the Dri med rnam gnyis kyi mchod rten
bzhengs bskabs nyer mkho'i zin bris gzhan phan zla snang text
that:

99 number yellow tsha tsha of Rasmivimalaand 108 number white
tsha tsha of Vimalosnisa are to be manufactured in conformity
with the ceremonial rites and inserted with their mila-mantras.
However, if the mila-mantra does not fit well into the small tsha
tsha, a provision is made for allowing insertion of the hrdya-
mantra instead. It is excellent if one produces as many tsha tsha
as possible.?

Mahayana texts of both the Kagyur and Tangyur Testaments
detail the ceremonial rites for preparing tsha tsha, accompanied with
their appropriate mantras.** There are specific mantras for each

The Chinese translation (Taisho 18.479a) reads rather in a different way:
“The om is the foundation of the mystic science.and is synonymous with the
adamantine essence of the Body; the letter h indicates the impersonality of
things and is synonymous with the adamantine essence of Word; the letter
ham (stands for) the indestructible and is synonymous of the adamantine
essence of the Spirit.”

23. Rnying ma bka’ ma rgyas pa, op. cit., pp. 551-52.

24. Sarvaprajiantaparamita-siddhacaitya-nama-dharani, Kagyur, Derge, Vol. PHA,
Toh. 601, fol. 260a3-266b4; and Kagyur, Zungdus, Derge, Vol. E, Toh. 884, fol.
129a3-135b3; Caityasadhanavidhiof Santigarbha, Tangyur, Gyud, Derge, Vol.
JU, Toh. 2652, fol. 302a2-306b5; and Narthang, Vol. GU, fol. 314b1-320b1;
Mchod rten gcig btab na bye ba btab pa 'gyur ba’i gzungs, Kagyur, Zungdus,
Derge, Vol. E, Toh. 921, fol. 265a1-7; Mchod rten gcig btab na bye ba btab par

‘gyurba 'isngags dang choga, Kagyur, Kontseg, Derge, Vol. PHA, Toh. 602, fol.
266b4-276a3; and Narthang, Vol. NA, fol. 319a4-b6; Mchod rten dgu gdabpa’i
cho, Tangyur, Gyud, Derge, Vol. PU, Toh. 3075, fol. 171b6-7; Mchod rten Inga
gdab pa’i cho ga, Ibid., fol. 171b3-6; Mchod rten gsum gdab pa i cho ga, Ibid.,
fol. 171b1-3.
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preparatory action, such as digging, kneading, forging, moulding, etc.
For instance, the mantra for digging is: “Om vajra khan khan phat
svaha’, which could be rendered in English, “‘Om vajra dig dig phat
svaha.”’ Mantrasare sacred invocation, incantations or prayers and thus
during the translation of Sanskrit texts into Tibetan, the original Sanskrit
mantras were left untranslated in order to honour and preserve the
sanctity and efficacy of the mantras.

Examination of the Serpent-bellied Earth-Lord

In order to examine the Earth-Lord, the constructional site is mapped
out in a perfect square and then each of its four sides are divided into
ten large units of equal size. Then each of those large units should be
further divided into nine equal parts, so that every side of the square will
have ninety small units equalling the number of days in three months
of the lunar calendar.

Inside the square is drawn the Serpent-Bellied Earth-Lord. He has
a hood of snakes above his head, the torso of a man, and from the navel
and below, a serpent’s body. In his right hand he holds a mani(jewel)
over his right hip, while the left hand covers his left ear. Concerning the
measurement of his body, his torso is five spans in length, and similarly,
his snake tail measures five spans. In some illustrations, he is shown
with horns;® in others, without horns (Figure 2).%°

Way of Residing and the Movement of the Earth-Lord

In the first month of autumn, the Earth-Lord’s head should reside at the
north-east junction and the tip of his tail at the south-west with his
mouth facing towards the south. Then, with the passing of each day,
both his head as well as the tip of his tail should be moved one small
unit each in a clockwise movement towards the south and west
directions, respectively. In this way, he is moved through the ninety
small units of each side in three months, and through the four groups
of ninety small units in one year of the lunar calendar, that is, three
hundred and sixty days.

25. See Thupten Legshay Gyatso, Gateway to the Temple, p. 31, figure 5.
20. Extracted from Sumpa Khenpo text.
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Figure 2. Serpent-bellied Earth-Lord (Extracted from Sumpa Khenpo texu).

Where to Dig First

The point to first strike the earth is decided upon the basis of the
serpent's position. For instance, if his head is facing east, and the
tip of his tail pointing west, then from the eastern edge, count twenty-
seven small units to west (crossing the area of his hood, face and chesv).
Then count thirteen and half small units from the vertical axis towards
the north, which is to the rear. and one then reaches the point to first
strike the earth. Here one must first dig out the site from tront of the
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Earth- Lord’s right armpit measuring nine small units to the west of that
eastern edge and four and half small units to the south from the northern
edge.

Regarding this, Tsong Khapa quoted a stanza from Vibhuti text,
supposedly based on the Mandalavidhi, which is not accessible. The
stanza reads:

Pass over twentyseven small units from the East and
thirteen and a half from the North. Dig out first, from the
front of the armpit, nine small units from the eastern edge
to the West and four and a half small units to the South
from the northern edge.”

Shar nas cha ni nyi shu rtsa bdun dor / byang nas phyed
dang bcu bzhi cha dor bas / shar nub cha dgu lho byang
phyed dang Inga/ 'di ni mchan gyi mdun du thog mar
brko //

Tsong Khapa further adds: “If one digs out the spot in conformity
with the prescribed methods, one will fulfil all the wishes of oneself and
others. If, however, one digs from any spot other than that prescribed,
disadvantageous or adverse effects such as death, loss of wealth, and
separation from dear ones may occur.”*®

In addition, there seems to be a tradition of digging first from the
navel of the Earth-Lord. However, Buston does not agree with this view
and asserts that it would be a mistake to start the digging from the
navel.”

At this juncture, the digger should generate himself in the form of
the wrathful deity known as bgegs mthar byed* Subsequently, the

27. Lam gyirim pa gsang ba kun gyi gnad rnam par phye ba sngags rim chen mo,
Collected Works of Je Tsong Khapa Lobsang Dakpa alais Gyalwa Khabdag
Dorjee Chenpo, Vol. GA, fol. 140a4. It is a critical exposition of the system of
the Esoteric Buddhism (Mantrayana or Vajrayana Buddhism) in general. This
is one of the most important works in the Gelukpa school and constitutes a
fundamental introduction to the whole system of Buddhism of the Gelukpa
school and is generally called by a brief name Snags rim chen po.

28. Snags rim chen po, op. cit., fol. 144a4-5.

29. Dpaldus kyi 'khorlo’i cho ga yon tan kun 'byung, Collected Works of Buston,
Vol. CA (5), fol. 15a2 (p. 289).

30. Vidhnantaka, Tibetan-Sanskrit Dictionary, cf., Bgegs mthar byed.



Ritualistic Way of Constructing the Tibeto-Buddhist Stipa 37

digger’s hoe has to be imagined as adorned with a vajra. It should be
held in the right hand raised above and the left hand kept below, while
the digger faces the south-east. Then, with a calm mind, the first four
shovels of soil should be put inside the ritual cakes, and scattered,
starting from the south-east. The fifth shovel of earth should be placed
in the centre of the site. Thereafter, the labourers are permitted to dig
out the site from all the sides and corners.?

Removing the Defects of the Soil

After having dug out the site, one has to remove the defects of the earth
such as bones, ashes, stones, potsherds, chaff, charcoal, tree-stumps,
thorny-brambles, etc., if any of these exist. As stated in the Sarva-
mandalasamanyavidhinam-guhya-tantra:

(One) should plough the land with a hoe and remove any defects
in the soil. Land which possesses soil-defects will fail to fulfil the
desired purpose. By soil-defects is meant potsherds, ashes, tree-
stumps, and thorny-brambles. Remove them all, carefully.?

Jor gyis sa ni bslog bya shing / de nas zug mgu dbyung bar bya/
zug rgu bcas pa’i sa bzhi ni / las byas pa dag '‘grub mi
‘gyur //

Furthermore, in the Srivajridaka-nima-mahatantrarija text of the
Kagyur Testament it is said:

The various levels of minor siddhis and others [i.e. middle and
superior siddhis) attainable are effected by the depth to which one
digs—to the level of knee, groin, and navel, respectively. After
removing the defects of the earth, such as chaff, stones, potsherds,
charcoal, thorny-brambles etc., one should pat the soil firmly.**

dman sogs dngos grub bye brag gis / spus mo chu so lte ba’i
bar / brkos Ia phub ma rdo dang ni / gyo mo sol ba zug mgu
dang / tsher ma la sogs bsal 1a bcag //

It is clearly important to strive to remove the defects of the earth
to the maximum possible extent, as this enhances the possibilities of
gaining siddhis.

31. Collected Works of Buston, op. cit., fol. 14b6.
32. Kagyur, op. cit., fol. 144a3.
33. Kagyur, op. cit., fol. 97b3-4.
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Similarly, the disadvantages that will ensue from the existence of
defects in the earth are explained in the Vajravali-nima-mandalavidhi
as follows:

If the place contains stones, a fierce wind will blow. If it contains

bones, one will suffer from severe aches. If the land contains chaff

and charcoal, one will be affected by infectious diseases. If it
contains hairs, roots, and wood, etc., one will suffer poverty.*
sa de la rdo yod na rlung 'byung ngo / rus pa yod na zug gzer
ro/ gyo dum yod na klugs pa nyid do / phub ma dang sol ba yod
na rims so / skra dang rtsa ba dang shing la sogs pa yod na / nye
bar ’tsho ba phra mo o zhes pas //

Tsong Khapa, however, is of the opinion that the disadvantages
will ensue from not removing the defects of the earth, rather than from
their mere existence.”

If the land contains a lot of soil-defects and it is not possible to
remove them completely, then the Tantric texts prescribe that the place
be purified by means of mantras, until all the negativities associated
with the defects are cleared away. As stated in the Sarvamandala-
samanyavidhinam-guahya-tantra: “In case one is unable to remove all
the defects of the earth, that land must be purified by secret mantra
alone.”® (zug rgu’i nyes pa thams cad ni /' gal te dbyung bar mi nus
na / der ni gsang sngags kho na yis / sbyang ba legs par byas par

‘gyur) //

Thupten Legshay Gyatso adds: “If not through mantra, then the
greatest purifier is (to establish everything as the direct realization of)
interdependent origination (pratityasamutpada), emptiness (Sunyata),
and so on.”¥

II. RITES DURING THE ACTUAL CONSTRUCTION

In the second stage, the following ritual activities must be performed
during the actual construction of the stipa:

34. Abhayakaragupta, op. cit., fol. 4b5.

35. Sngags rim chen mo, op. cit., fol. 144b2.

36. Kagyur, op. cit., fol. 144a.

37. Thupten Legshay Gyatso, Gateway to the Temple, p. 33.
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Layout of the Actual Construction Ground

One commences the construction by smoothly plastering the entire
surface of the ground, beginning from the north-east direction, with a
mixture of cow dung, gathered before it fallsto the earth, and cow urine.
Then the eight major lines (thig chen brgyad)—two diagonals, two
Brahma-lines (tshangthig),i.e. the vertical and the horizontal axes, and
the four outer borders—have to be established correctly. It is indeed
noteworthy that the correctness at this point is crucial as a mistake here
would affect the accuracy, and hence the religious value of the
subsequent work. The method of establishing the eight major lines is
exactly the same as that of the traditional artists, established in various
Tibeto-Buddhist religious works.?®

The eight directions (four cardinal and four intermediate) must be
marked with eight pegs made of Acacia catechu*® wood which measure
eight spans each. One is also allowed to use Juniper (deodar)wood in
place of the Acacia catechu wood if it is not available.* Before
hammering on the pegs, one must recite over them the mantra “Om
stom bandha svaha” one hundred and eight times.*! While implanting
each peg with a “vajra-hammer”, one recites another mantraknown as
“Namah samantavajra akotayasame mahacantali phat phat
sarvatraraksana trat mat mat phat.”*> The hammer is supposed to be
made of half-burnt wood previously used at a cemetery for burning
corpses. It would be excellent, if at this time, one or one’s colleague
performs the rites of cleansing, of beverage-offering, and of banishing
troublesome land spirits.

Next, one should dig out three trenches of different depths
followed by erection of their walls in order to strengthen the structure
and prevent it from sinking. The innermost trench should be circular in
shape, and should match the interior diameter of the dome. It should
be deeper than the other two trenches. The second and the third

38. See Jackson's Tibetan Thangka Painting: Methods and Materials, op. cit., p.
115, for establishing the eight major lines.

39. Seng Ideng, Skt: svadir, Sarat Chandra Das, op. cit., cf. Seng Ideng.

40. Rnying ma bka’' ma rgyas pa, op. cit.. p. 560.

41. Collected Works of Minling Lochen Dharmasri, Vol. XII1 (PHA). fol. 12al.

42. 1bid., fol. 12al.
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trenches should match the first step and plinth, respectively, both in
size and shape (circular or square). The outermost trench should be the
shallowest.

According to Rnying ma bka’ ma text: “Next one must conceal
vases filled with precious substances within the earth. If circumstances
allow, one should obtain nine Naga-vases (klu bum dgu), each filled
with five kinds of jewels, medicines, perfumes, grains and food-
essences (snying po), and place one vase each at the four cardinal
directions, the four intermediate directions, and the centre. If one is
incapable of obtaining nine vases, one can make use of the five Naga-
vases, one each at the four cardinal directions and the centre. In
extremely difficult circumstances, only the centre vase is required. In all
of the above cases, another vase, generally called the ‘Lord of Earth-
Vase’ (sa bdag bum pa) must be placed in front of the centre vase. All
the vases should be concealed in pits dug knee-deep and then encased
tightly with stones, etc.”* One then makes the thanks-giving offerings
and apologizes for any errors or omissions that might have occurred
during the ritual performances.

The twentyfive substances mentioned above are classified into
five sets of five substances each. These are enumerated in Sahajavilasa’s
commentary on Vimalosnisa,* and are as follows:

1. The first set is of five kinds of jewels: coral, gold, silver, pearl
and undamaged gems.®

2. The second set is of five kinds of medicinal substances:*
sadaghra, vyaghra (castor oil), girkarni (probably kantakari,
Wild Rubus, Solanum Jaquini), pato'” and hasdeva.*®

43. Rnying ma bka’ ma rgyas pa, op. cit., p. 552.

44. Tangyur, Gyud drel, Derge, Vol. THU, fol. 291b3-4.

45. Mentioned a coral (byu ru) instead of the undamaged gem, Bod
rgya tshig mdzod chen mo, cf., Rin chen Inga.

46. They consist of sle tre (kughuci or guduci), samiadraphen (rgya mtsho sbu ba),
Indrahasta (dbang po lag pa), Indra’s arm, a viscid aromatic root of the Salep
Orchid, and white Aparajita (shu dag dkar po), Ibid., cf. sman Inga.

47. Written Patola, 1bid., cf. Patola.

48. Iam in no position to enumerate the Tibetan equivalent word to this.
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3. Thethird setis of five kinds of grains: wheat, barley, unhusked
rice, sesamum and masa (mon sran gre'u®).

4. The fourth set is of five kinds of perfumes: Sandal, camphor,
saffron or safflower,” nutmeg and Agaru® (Eagle wood or
Aloe).

5. The fifth set is of five kinds of food-essences (snying po Inga):
refined salt, unrefined sugar, butter and Ssilaji (brag zhun) >

Actual Construction of the Stiipa and its Accessories

The next step is the actual construction of the stipa, beginning with the
foundation and extending up to the main throne slab. This lower
section of the stipa is generally known as the ‘Lion Throne’ (seng khri,
Skt: simhasana). Its height should be four large units and its shape either
square or octagonal, corresponding with the shape of the steps. The
inside of the structure should be left hollow to accommodate the
various kinds of articles like precious stones, medicinal things, grains,
etc. There is a tradition of inserting tsha tsha in the Lion Throne’s
hollow, although it is uncertain whether such a practice was prevalent
in ancient India, for I have not located any literary source which has
made any reference to this custom.

Even my primary texts do not include a mere line in this regard,
except the text of Minling Lochen Dharmasri. However, that too, is very
meagre and perhaps may not meet our requirement. In his text entitled,
“Dri med mam gnyis gzungs la rten te mchod rten bzhengs pa la nye bar
kho ba’icho ga bklags pas ‘grub pa’, the only information given therein
is as follows: “One should unmistakenly place the dharani in the lower
section according to the existing instruction of the lineage.”

A similar practice is, however, mentioned in Sahajavilasa’s
commentary on the Vimalosnisa text: “Apparently, one may insert in

49. It grows in one of the sub-Himalayan regions called Mon which is presently
in Arunachal Pradesh.

50. See Jackson's Tibetan Thangka Painting: Methods and Materials, op. cit.,
p. 115. i

51. Mentioned a musk (Bla rtsi, Skt: kasturi) instead of Agaru, Bod rgya tshigs
mdzod chen mo, op. cit., cf. dri Inga.

52. Sesame oil (til mar)in place of brag zhun. 1bid., cf. snying po Inga.

53. Collected Works of Min Ling Lochen Dharmasri, op. cit., fol. 12a3-4.
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the lower section of the stapa a scroll containing the names of persons
who intend to obstruct the deceased”, for whom the stipa is
constructed.>

After placing various kinds of sacred objects and other articles
within the hollowed structure, it then has to be covered by the main
throne slab, which is shaped in the form of a large lotus.

Upon the Throne, the base of Ten-virtues and the four steps are
to be erected, leaving their insides hollow, and then filled with as many
tsha tsha and dharani as possible. It is said that the greater the number
of tsha tsha put in a stupa, the greater its power and blessings. Here
many also house funeral ashes, old scriptures, paintings and so forth.
The hollowed structure is then covered by the vase-base, which is also
shaped like a lotus.

Method of Arrénging the Vimalosnisa Mandala
and Ritualistic Articles

One commences by smoothly plastering the surface of the vase-base
and drawing upon it the mandala of Vimalosnisawith a coloured chalk.
Alternatively, it is possible to engrave the mandala on a stone-slab,
properly colouring and coating it with hard varnish. This alternative
method is offered solely for convenience’s sake and to prevent defects
such as fading. A blue canopy should be pitched above the mandala.
Finally, starting from the north-east, eight flowers are arrayed, each one
of them marking one of the eight directions. Around the flowers,
additional offerings are arranged: two types of water,>” and five kinds
of essential offerings consisting of flowers, incense, light, perfume and
food. It is optimal if, surrounding the above offerings, six sets of
essential offerings can be set up in each of the four cardinal directions,
with an additional set of offerings in the east. However, one is only
required to make one set of offerings in each of the four cardinal
directions with an extra set of offerings in the east. It is extremely
important to take the precaution of selecting optimum materials for the
ritual offerings and containers, since these will be kept inside the stupa
for ever. Therefore, if available, one should use vessels which are not
easily broken and corroded, i.e. bronze, copper, etc. If such a vessel is
not available, then one can use earthenware.

54. Tangyur, op. cit.
55. They consist of arghyam (mchod yon) and padyam (zhabs bsil).
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In the vessel for the arghyam offering (the water offering for
washing the mouth) one should first fill some refined-salt (fan tshwa).
Next fill the vessel with seven substances, viz.: (1) white flowers such
as Magnolia (campak) or the flower of the balu® (talisa) plant,
whichever may be acquired; (2) white sesame; (3) white grains; (4)
roasted rice; (5) kusa; (6) scent; and (7) cheese, instead of milk (as there
is a risk of curdling the milk). In the vessel for the padya offering (the
water offering for washing the feet) refined-salt should first be filled,
and then the five kinds of original bark and some washing powder
should be added. However, in Tibet, there has been a tradition of using
the inner barks (bar shun) of the rhododendron (ba fu), white willow
(Icang dkar), apricot (kham bu), tamarisk (‘'am bu), and white sandal
instead of the five original barks, due to their non-availability. The
washing powder is made by grinding materials such as white peas (sran
dkar), upabrsa (nye shing) and rice-chaff ('bras pu bcad pa i shun pa),
etc. For the flower offering, artificial flowers should be made from
brocade, if available. Otherwise, one should use white grain in place of
the flowers. The incense-sticks are to be fixed on the incense-stand.
The light offerings are to be arranged in an earthenware. In the case of
the scented water (dri chab) oftering, first after filling the refined salt
one should then fill the vessel with powder of the five scents—saffron
(gur gum), camphor (ga bur), clove (Ii shi), nutmeg, and white sandal.
The food offering is represented by marzan, a mixture of ground
roasted barley, tsam pa and butter.

Outside the above offerings, eight ornamental banners (tiara, flag.
banner and parasol etc., made from silk) are to be raised upon the
ceramic-stands, eight in each of the eight directions, or at least one in
each of the eight directions. A red curtain should encircle the banners.
Next, the entire mandala is surrounded by a wall (stone, cement or
wood), at least an arm-length in height.

After enclosing the ritual offerings and mandala within the above
protection wall, the ritual musical instruments and offerings for the self-
generating ritual are gathered in front of the Vajricarya. Then the
Vajracarya performs the self-generating and front-generating ritual
practices, in accordance with the treatises. The threefold ritual offering

56. Balu belongs to species of fragrant aborescent plants (rhododendrons) growing
in the Himalayas and Tibet, the bark and leaves of which are used as incense in
Tibet, its flowers are called dali, Sarad Chandra Das, op. cit., cf. ba Ju.
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cakes are brought in front of the Vajracarya, and are offered, one by
one, to the evil spirits. At this point, the Vajracarya seeks help from
KSetrapalas and Dikpalas in order to pacify obstacles and hindrances.

Finally, the Vajracarya recites the verses of auspiciousness and
rings the ritual bell. He then circumambulates the mandala three times
and makes a request for the accomplishment of his own and others’
wishes.

Method of Arranging the RaSmivimala Mandala,
Axle-pole and so forth

The day after completion of the Vimalosnisa rites, one should add
height to the dome structure. There are important deity preparatory
practices, which accompany the construction of the Rasmivimala
Mandala. These rites should be done properly in accordance with the
treatises.

Next, one must engrave the mandala of Rasmivimala on a stone-
slab and place it in the designated area within the dome of the stapa.
If the designated area is not large enough, the mandala may be lodged
in a nearby area inside the dome. Next , the axle-pole of standard size
and carved with a miniature stupa at the top and a half-vajra at the
bottom has to be placed in its original orientation,* its bottom point
almost touching the centre of the mandala. There is a risk of breaking
the mandalaslab, if one places a heavy axle-pole upon it. A method to
prevent such breakage is to raise the axle-pole from its vajra portion
towards all the directions with the help of supporting-beams. It is stated
inthe Arya Rasmivimala Visuddha Prabha Nama Dharani text that, “On
the four sides of the axle-pole one should insert a scroll containing the
mantra of the axle-pole written ninetynine times. The mantra is: “Om
sarvatathagata vipulayasti mankanakarajeta vipusitayasti dhiru dhiru
samante vilokite sarasara manasarvapava viSodhani sambodhani
pravaryasti parimanidustah uruciramala visuddhe hum hum svaha.”®
One can also wrap a scroll of the same mantra, around the axle-pole.

The text further adds that a scroll of hrdaya-mantraknownas “Om
sarvatathagata malvisodhanirudhavale pratisatisamsara tathagata dhatu

57. In its original orientation is in reference to its standing position and the
direction it faced when it was a living tree.
58. Arya rasmivimala visuddha prabha nama dharani, op. cit,, fol. 12a4-5.
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dhare dharu dhiru sandhara sandhara sarvatathagatadhisthanadhisthite
svaha” should be written in a similar fashion and placed within the base
of the axle-pole.”

Apropos the above, Minling Lochen Dharmasri adds:

Obtain an axle-pole of standard size. Then, one should engrave
niches on the top, bottom, and on [the middle of 7] the four sides
of the axle-pole to accommodate dhdrani, mantras, etc. In each
niche on the four sides, one should place the mantra of axle-pole

. and the dhdrani of the sgrib sel (Sarvanivaranaviskambhina)
known as “Namo bhagavate nava nava....” each written 99 times.
Likewise, in the top of the axle-pole insert dhdrani of the
Rasmivimala (the longer one), Usnisavijayd and relics, and in the
bottom, hrdaya-mantra of Rasmivimala and Pratityasamutpada
are to be placed.”®

It is excellent if genuine conch-shells (dung chos) are placed
along the four sides of the mandala’s snam bu (outermost edge), for
holding the precious substances. If conch-shells are not available then
one has to make vessels out of stone or clay, and apply a coating of
white-wash and hard varnish upon them. Inside, they should be filled
with refined-salt and with five different types of scented powder. On
the eastern snam bu, one should place three vessels containing incense
of sandalwood, aloe-wood, juniper, and so on. In the south, one should
place a conch-shell containing the above scents and an earthenware
filled with flower and rice. On the western snam bu, one should place
a painted vase filled with a certain porridge called kr7 sa ra, which is
made from a mixture of black sesame, masaka and rice. One is allowed
to use white peas in case masakais notavailable. One should also place
a vase filled with the three white foods, and an earthen plate containing
99 kinds of different fruits. On the northern snam bu, one should place
an earthen plate holding a round ritual cake, white in colour, which is
surrounded by different kinds of food, such as mar thud,®® biscuits
(khur ba), etc. One should also put here an earthen pot, decorated with

59. Ibid,, fol. 13b2.

60. Collected Works of Minling Lochen Dharmasri, op. cit., fol. 13a3-7.

61. Mar thud is a very delicious kind of food made of butter mixed with cheese
and treacle or molasses.
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a scarf around its neck, and containing five scents and adorned with
kusa grass and peacock feathers. An earthen plate containing flowers
and incense is also to be placed here.

Atthe north-western edge, beside the conch-shell of scent offerings,
one must arrange on a semi-circular slate or wooden slab an image of
Ganes$a with his elephant-face painted blue, and holding an axe and
radish. Upon the head of the image one should place a butter lamp
(made of silver if affordable, otherwise it would suffice to have
bronze), nailing it firmly.

The outer surroundings of the mandala should be anointed with
a mixture of scented water and oil, and flower petals should be strewn
around. Then one set of offerings is made at each of the four sides, with
one or three additional sets offered in the west. If a full set of offerings
is not available then the individual objects of offerings, i.e. arghyam,
scented water, flowers, incense and food should be arranged as
described above. Also, various types of biscuits and fruits, white peas-
pap (sran dkar gyi chan), milk-porridge or cheese, and a butter lamp
are to be arranged in a clockwise manner starting from the southwest.
Outside the above offerings, one should build special altars, one in
each of the four cardinal directions, for an arghyam offering. To
represent the arghyam, one should place seven offerings such as bzed
zhal (food offering), water offering etc. In the four intermediate
directions, one should arrange one offering each of incense, butter
lamp and food.

Finally, the mandala is decorated with eight victory-banners
(topped with peacock feathers) one in each of the four cardinal
directions and the four intermediate directions. Each banner is of a
different colour: the white one in the east, reddish yellow in the south-
east, black in the south, dark brown in the south-west, red in the west,
multi-coloured in the north-west, yellow in the north, and greenish-
yellow in the north-east. It would be best if one could obtain the eight
auspicious symbols (bkra shis rtags brgyad). If not, then each of them
can be represented in the form of miniature pictures (tsa ka Ii) drawn
on birch-bark or on a small circular slate, and hung around the neck of
each victory-banner. All this should be encircled with red ribbon.
Above the red ribbon, woven threads are stretched to the four outer
altars and on these are hung silk hangings, flags, banners and bouquets
of silk flowers.
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At this stage, if circumstances allow, the Vajricdrya and his
disciples should read or recite the Rasmivimala-Dharani text three
times or more. However, they must read it at least once. Generally, it is
best if one can arrange for a special person just to read the dharani and
sdtra. Then one must start ringing the ritual bells, and playing of other
ritual musical instruments accompanied with the recitation of the
Pdjamegha-mantra (i.e. Omsarva tathagata saparivararghyam praticcha
pujamegha samudraspharanasamaye ah hum). The threefold ritual
cakes are offered followed by thanks-giving offerings, and a request is
made for the perfect accomplishment of one’s own and others’ wishes.
Next, auspicious verses such as the Refuge prayerand others, which are
mentioned in the sdtra and tantra, are to be recited as many times as
possible.

To conclude, if circumstances allow, the lengthy auspicious
verses of the Kriyatantra, derived from the rite of the Vimalosnisatext,
and Aspirational prayers like the Bhadricirya are to be recited
extensively.

III. RITES AFTER THE COMPLETION OF THE
CONSTRUCTION

The rites after the construction involve the Ritual of Consecration,
which may only be performed after the completion of religious objects.
The objects to be consecrated are Buddhist monuments, large or small,
including stupas, temples, images, photographs, statues, paintings of
Buddhist deities, and the like.

The English translation of the Ritual of Consecration prepared by
Sherpa Tulku and Michael Perrott says that, “The principal purpose of
the Ritual of Consecration is to invite the wisdom beings from their pure
Buddha-fields through the power of the practitioner’s meditation. the
potency of the rituals, and the devotion of the hosts. These wisdom
beings are invited, drawn into the objects to be consecrated, and their
presence is sealed by the procedures of the ritual."*

According to the Mahayana Buddhism, the basic reason for
performing the Ritual of Consecration is to sanctify the places and
objects of worship and Dharma-study, and to make them worthy for

62. Tibet Journal, op. cit., p. 36.
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veneration. Therefore, as soon as the religious object is completed it
should be consecrated as early as possible, as explained in the
Supratistha-tantra-samgraha text: “Misfortune will ensue wherever
there is a completed image, which remains for a long time without
being blessed; unless it has been consecrated, it is not worthy for
worship.”® Likewise, the advantages derived from consecrating such
things is also stated therein: “Invisible and visible results will be
obtained due to the great merits of having done so [consecrated the
objects]. On account of the characteristics of the sacred form the
blessing will enter into it.”** This Ritual of Consecration plays an
important role in the achievement of whatever one desires, both in this
and future lives, even including the attainment of the Buddhahood.

The length of the Ritual of Consecration is variable, depending
mostly upon the kind of mandala employed. If the coloured sand
mandalais used, the ritual performance is bound to be more elaborate
as the mandalaitself requires extra days for construction. Alternatively,
if a mandalais drawn either on cloth or slate, the construction ritual may
be somewhat abbreviated, yet the actual procedures for the Ritual of
Consecration remain unaffected. Once the Ritual of Consecration has
been completed, it is very important to properly maintain the object,
and keep it always clean. If circumstances allow, the Ritual of
Consecration should be re-performed at least once a year.

The procedures for the Ritual of Consecration are not mentioned
here due to their lengthy and sacred nature. The detailed procedures
may be studied in the Kagyur and Tangyur and in the texts of later
Tibetan scholars.

63. Kagyur, op. cit., fol. 146b5.
64. 1Ibid., fol. 146b5-6.
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Types of Stiipas, Structural Components
and Proportional Differences

A mention of various types of Tibeto-Buddhist stapa architecture is
incomplete without making references to the eight stiipas associated
with the eight major events in the life of Gautama the Buddha.
Tradition, in fact, has sufficiently confirmed records that the eight
stupas were constructed in the eight sacred places where these events
occurred. They are generally known as the eight stupas of the
Tathagata (de bzhin gshegs pa i mchod rten rgyad). The ancient Indian
literature is replete with information regarding their names, builders.
localities and the events which they commemorated, although all kinds
of divergences are found regarding their details.' But, surprisingly. the
literature on the architectural formation of these stipas has been
comparatively neglected.

According to general opinion, the shapes and dimensions of the
eight fundamental types of Tibeto-Buddhist stupas as built today are
somewhat transformed types of the Indian Buddhist stiipas. except for
the modification imposed by the metre. Despite this transformation, the
Tibeto-Buddhist stiipa has retained all the architectural aspects and
religious significance as well as spiritual values and symbolical meanings
which originated in the ancient Indian Buddhist culture.

1. See Chapter 1, for details.
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The Kriyasamgraha text has enumerated four types of stiipas, i.e.
like a heap grains of rice ('bras spung Ita bu, Skt: dhanyakataka), like
an alms-bowl (lhung bzed Ita bu, Skt: Khakkhara), like a vase (bum pa
Ita bu, Skt: kumbha), and like a victory-banner (rgyal mtshan Ita bu, Skt:
dhvaja). Among them, the victory-banner type of stupa is further sub-
divided into two: the vase-shaped type of stipa and the bell-shaped
stipa.? As [ have discussed earlier, traditionally, the eight fundamental
types of Tibeto-Buddhist stipas were regarded as Mahayana stapas
having the victory-banner shape. Excluding the stupa of Nirvana, in the
remaining seven stipas, the structure of the dome (the principle part of
the stiipa) is vase-shaped. In the case of the Nirvana stiipa, the dome
is bell-shaped without any steps. These two forms of dome structures
are the basic features of the Tibeto-Buddhist stipa architecture. But of
particular interest is the flight of four or so steps found in the eight
fundamental types of stipas (excluding the stipa of Nirvana). In these
steps, one can find distinct characteristic features of each type of stapa.
The steps are generally square, circular, octagonal or polygonal in
shape. The remaining structural parts are similar in all the eight types
of stipas. Occasionally, though rarely, the structures of harmika, vase-
base and the base of ten-virtues and below (Lion Throne) are made in
conformity with the specific structural shape of the steps.

I will discuss herein the detailed structural distinctions amongst
the eight types of Tibeto-Buddhist stipas followed by their main
structural components and proportional differences as propounded in
the various literary sources.

Types of Stupas

The layout shown in figure 3, is the first type of stipa called
‘Enlightenment’. It has a flight of four perfect square steps which are
free from embellishments, although there is a tradition of making all the
upper edges of the steps bulge out by one-quarter part of their own
height to have an attractive look.

The layout shown in figure 4, is the second type of stipa called
“Heaped Lotuses”. It is also called the stipa of “Auspicious Appear-

2. 'Tangyur, Gyud drel, Derge, Vol. KU (Toh. 2531), fol. 352a7-bl.
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ance”’ and “Appearance of Sugata”. It comprises a flight of four
circular steps adorned with heaped lotuses. There is also a tradition of
making a maximum of seven steps to symbolize the seven paces that
the Gautama Buddha took immediately after his birth in the Lumbini
garden of Kapilavastu.

The layout shown in fi+ gure 5, is the third type of stipa called the
“Multiple Auspicious Doors”, or also called the stipa of “Divine
Wisdom™. It comprises a flight of four square steps and each sides’
centre bulges out by one-third the size of their width. These stipas have
108 doors or niches at the maximum, 56 in the medium and 16 in
minimum. Symbolically, four doors on each side symbolize the four
Noble-truths, eight doors on each side symbolize the eight doors of
liberations, twelve doors on each side symbolize the twelve links of
interdependent origination and sixteen doors on each side symbolize
the sixteen types of emptiness.

The layout shown in figure 0, is the fourth type of stipa called
“Great Miracle”, or “Conquest of Tirthikas”, which is identical to the
preceding ones (having a flight of four square steps projected in their
centre), although it does not have doors or niches on the steps and is
devoid of further embellishments.

The layout shown in figure 7, is the fifth type of stupa called the
“Descent from Heaven”, or alternatively named stipa “Offered by
Devas™. The structural formation of this stapa is also similar to the
preceding ones, but it has three ladders in the centre of each side’s
projected area.

The layout shown in figure 8, is the sixth type of stipa called
“Reconciliation”, which is comprised of four octagonal steps formed by
cutting off the four corners of the flight of four steps to form eight even
sides. They are free from all embellishments. Occasionally, though
rarely, there is a tradition of making all the upper edges of the steps
projected out by one-third of their own height.

3. Chenga Lodos Gyaltsen, Mchod rten gyi tshad ston pa legs shad gser gyi
phreng ba, Vol. CA, fol. 16b3.

4. Ibid., fol. 16b3.

5. Ibid, fol. 16b4.

6. Ibid. fol. 17a2.
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Figure 6.  Stapa of Great Miracle type
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Figure 9. Stapa of Victory type
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Figure 10. Stupa of Nirvana type
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The layout shown in figure 9, is the seventh type of stapa called
“Victory”. It has three circular steps rather than four. Even the base of
ten-virtues and the vase-base are circular.

The layout shown in figure 10, is the eighth type of stipa called
“Nirvana”. Itis rather a unique type of stipa because of its “bell-shaped
dome” in which mouth rests directly on the “base of ten-virtues”
without any steps.

Traditionally, the eight types of Tibeto-Buddhist stapas just
mentioned can be both a “nang rten”, or a “phyi nen”, (internal or
external receptacle). Among them, the stupa of Enlightenment is most
frequently built in our community.

Apart from these eight types of stipas, there are other types of
Buddhist stiipas associated with the different categories of Buddhist
order, i.e. the stipas of Pratyekabuddha, Srivaka (true-hearer),
Andgamin (never-returner), Sakrdagamin (once-returner), Srotapanna
(stream-enterer) and virtuous layman, although they are hardly built in
the Tibetan community. The basic archetype of stipa for the said
Buddhist order is more or less similar. The only variation seen amongst
them is limited to the number of the entitled umbrellas or wheels.

Structural Components of the Stipa Proper

The Tibeto-Buddhist stupa, in all its styles, comprises three main
structural bodies: (1) the Lion Throne (seng khri), (2) the intermediate
section (or the later extremity), and (3) the upper section (or the upper
extremity).

The Lion Throne

The Lion Throne is the lower section of the stipa, which consists of six
symbolic structures from the ground plinth (sa stegs) up to the frame
(ba gam). The structural shape of the Lion Throne can be broadly
classified into two: i.e. the one dependant upon and the other not
dependent upon the specific structural shape of the steps. The former
can be seen in different shapes, depending on the specific structural
shape of the steps; however, it is not in common practice, although it
looks more attractive than the latter because of its well matching
features. For example, if the structural shape of the steps is octagonal,
the Lion Throne should also be made octagonal in shape. The same rule
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is applied to other shapes, as well, however, a circular Lion Throne is
rarely made. Those not dependent upon the steps are widely prevalent
in practice. In these cases, the structural shape of the Lion Throne is
perfectly square and does not depend upon the structural shape of the
steps.

There is a practice of either carving or drawing various figures,
such as animals and eight auspicious symbols, on the four cardinal
surfaces of the Lion Throne. The animals are usually represented by
two figures each of a lion, garuda, horse and peacock. I could not,
however, gain access to any indication of these practices in the texts so
far studied. In fact, according to the tradition, the structure of the Lion
Throne is to be dedicated to lion’s figures, as practised in the ancient
period.

The practice of erecting the Lion Throne was not an ancient
tradition of Tibet as none of the earliest construction manuals or allied
works mention it. It was obviously added later by the Tibetan architects
and has now become one of the prominent structural parts of the stipa.
There are two necessary implications behind its presentation viz.,
showing respect for the holy shrine or the person for whom it was
constructed and showing respect for its aesthetic considerations. Its
proportion and structural parts are also similar to the other Lion
Thrones constructed in honour of the ruler, the incarnate lama and the
high priest in Tibet.

The Intermediate Section

The Intermediate Section or in architectural terminology the “later
extremity” comprises six symbolical structures from the “base of ten-
virtues (rmang dge ba bcu)”, up to the harmika. Structurally, the base
of ten-virtues represents the foundation of the main structure of the
stupa proper of the ancient period. Itis either circular or square in shape
and the circular structure has to be inscribed with the lotus petal
designs. It is also. called the “seat of ten-virtues (gdan dge ba bcu)”.
Uponthis, there is a flight of four or so steps which shorten progressively
towards the top while maintaining equal height. In the case of the
stipas of Victory (and very rarely, of Nirvana), there are three steps
instead of four but, the Nirvana stipa in the later period has no steps
atall. The steps are generally square, circular, octagonal or projectional
in shape.
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Toidentify the structural differences between the eight fundamental
types of Tibeto-Buddhist stipas, one must rely solely upon the
structural formation of the steps. One must comprehend at first that
basically every style of the stipa has the same architectural shape with
regard to the structure of the vase-base and above, and that of the base
of ten-virtues and below. The exception lies in the case of the steps
(which are inbetween the base of ten-virtues and the vase-base), where
one can notice a distinct characteristic feature in each of the eight
fundamental types of stipas (excluding the stapa of Nirvana, as it does
not have any steps at all).

The ‘vase-support (bum rten)’ is circular in shape and has to be
inscribed with lotus petal designs. Upon it stands the ‘vase-shaped
dome’, which broadens gradually from the ‘vase-base (bum rtsa) up
towards the ‘vase-belly (bum Ito)’, until it reaches its full width which
is equal to that of the third step. From here, it curves” inwards until it
becomes equal in width to the vase-root. In the case of the ‘bell-shaped
dome’, its structure is like the mouth of a bell placed on the base of ten-
virtues, and it is without any steps. So naturally, the dome is thinnest at
the upper part and broadest at the lower part; in addition, it reaches
higher than the vase-shaped dome. The dome is topped by the
harmika-base and the harmika, which are rectangular in shape or
sometimes, projectional in shape.

In this manner, the total height of the later extremity must equal
the width of the first step. According to the Vimalosnisacommentary of
Sahajavilasa: “The height of the ‘later extremity’ (gnam phang phyi
ma), is [equal to] the measurement of [one] side of the first step.”™ To
interpret this, Buston, Phreng Khapa, etc., had established the proportion
of the later extremity as equal to the measurement between the top of
the harmika and the base of the first step.” But, Desid set up the
proportion as similar to the size between the lower part of the first step

7. It seems that there is a tradition of cutting-off the height of the vase shoulder
from both the extent points of the vase-belly and the uppermost part of the
vase. But, none of the construction manual inform us to follow such method.
The vase-belly in a distended form (bum pa 'i Ito ba idir ba Ita bu) is generally
deemed as a salient feature of the vase in our tradition.

Tangyur, Derge, op. cit., fol. 313bS5.

Collected Works of Buston, op. cit.. fol. 3a2 (p. 555).

O ©
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and the upper part of the ‘Lotus Supporting-umbrella’'’. There is no
doubt that both systems maintained the idea of equalizing the
measurement of the later extremity with the width of the first step, but
neither system gave any justification for or explanation regarding their
variant ways of calculating the measurement of the later extremity.

The Upper Section

The upper section or ‘upper extremity’ consists of all the structures
from the ‘Lotus Supporting-umbrella (gdugs 'degs pad)’ up to the
‘Spherical Pinnacle (tog)’. The Lotus Supporting-umbrella has to be
inscribed with lotus petal designs all along its circumference. Upon this,
there is a tier of thirteen wheels or umbrellas in the shape of thirteen
disks or rings that taper off in height and circumference towards the
topmost wheel. All the wheels are of equal height, and surround the
“axle-pole (srog shing, Skt: yastD’. |

The axle-pole is an important part of the structure of a stipa. One
needs a great deal of care and caution in selecting an appropriate
specimen of wood for the axle-pole and proper arrangement should be
made in locating its original cardinal direction and correct position
while placingitinside the stipa. This is quite imperative for the purpose
of accumulating merits and blessings, and for preventing calamities and
inauspiciousness.

If available, the axle-pole should be made out of sacred wood like
Sandal, Juniper, Cedar, etc. If not possible, then the wood of other hard
and straight trees should be used, but not from poisonous or coarse
trees. After the process of its selection, it is necessary to mark the east
side of the selected tree before it is cut off. After this the axle-pole
should be made into a square shape, thinner at the top and broader at
the bottom, and carved with a miniature stapa of the Victory type at the
top and that of half-vajra at the bottom. As the axle-pole tapers upwards
the top it should have the thickness of one-third the size of the bottom.
Finally, the axle-pole has to be placed in its proper original form facing
the correct cardinal directions and resting in the correct upper and
lower positions: its base touching the fourth step and its top at the base
10. Vaidurya dkar po las ‘phro pa'i snyen sgron dang dri len g.ya’ sel bzhugs so.

op. cit., fol. 292a1.
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of the moon. Thus, the east side of the axle-pole should correspond
with the east side of the stupa, and its upper and lower positions should
correspond to the top and bottom positions of the stapa, respectively.

It is believed that in cases, where the axle-pole is either longer or
shorter than its required size, or when it is mistakenly fixed in the
reverse position, it is considered to be inauspicious.

Atop the thirteenth wheel rests the structure of “Formula of
Compassion (thugs rje mdo gzungs, Skt: karunasatra dharani).” 1tis in
the form of the offering cup (mchod ting) which holds oblation water
and is placed before the images of deities in Tibeto-Buddhist chapels.
The one-third of its upper part has to be encircled by many coil-shaped
in bas-relief. The “Umbrella (gdugs)”, should equal the seventh wheel;
the “Cover of Umbrella (gdugs khebs)”, the width of the sixth wheel,
and the “za ra tshags”, the height of the harmika. The crown structures
of the latter two are usually made of ornate perforated metal, although
sometimes it is produced in a non-perforated form. The Formula of
Compassion and the Umbrella are hidden within the ornate metal
crown. The moon which stands upon the Formula of Compassion is in
the shape of a crescent, and the radius of sun is a bit bigger than the
moon. The Spherical Pinnacle is found in two shapes: one is similar to
the crest of a young bud of blue lotus (u¢pala)and the otheris in a small
vase-shaped structure topped by a single or double spherical structure
similar to the amalaka-kalasa—termination of the modern Nepalese
stupa.

Proportional Differences

Before discussing the proportional differences among the stupas
described in various sources, an important task is to determine the
establishment of their main orientation lines preceded by the eight
major lines (thig chen brgyad), in orderto make the stipas proportionate.

Whatever type of stiipa one may plan, irrespective of its size, one
has to make five equal parts on both the right and left sides of the central
vertical axis (tshang thig), totalling ten equal parts. Similarly, eight
equal parts are made in both the upper and lower sides of the central
horizontal axis, totalling sixteen equal parts from the bottom to top.
Each one of these parts constitutes a “large unit” (cha chen) and is
further divided into four equal parts vertically and horizontally, a
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quarter part of a large unit constituting a “small unit” (cha chung or cha
phran). This total height of sixteen large units (equivalent to sixtyfour
small units) and breadth of ten large units (equivalent to forty small
units) on both the right and left sides of the vertical axis is common to
all styles of the stupas (Figure 11). The bases are all perfectly square and
the circular parts are all perfectly round in shape, having circumference
equal to three times the diameter.

All the Tibetan scholars have unanimously established the
measurement of sixteen large units (corresponding to sixtyfour small
units) as the maximum height of the whole structure of the stapa
measuring from the structure above the plinth up to the spherical
pinnacle. However, some minor dissimilarities in the measurement of
some parts of the main structures of the stipas can be found amongst
the proportions established in various sources. For instance, in the case
of the height of a vase: Buston established the measurement of twelve
small units and one-third of a small unit.!' However, Desid set up its
proportion as three large units and one-third part of a small unit (equal
to thirteen small units and one-third part of a small unit) which matches
with the measurement of two-thirds the length of the fourth step.!?
Likewise, Buston propounded the measurement of eighteen small
units forthe height of the thirteen wheels including the “Lotus Supporting-
umbrella” (below the first wheel) and the “Formula of Compassion”
(above the thirteenth wheel).!? But, Desid established the measurement
of fourteen small units for the height of the thirteen wheels and one
small unit each for the “Lotus Supporting-umbrella” and the “Formula
of Compassion”, totalling sixteen small units."

In both the cases, the measurements do not concur with each
other. It is even more surprising that the height of the vase (i.e. the
dome) established by Buston contradicts the measurement in the
Vimalosnisa, on which Buston’s proportional manual was based.
According to the commentary on Vimalosnisa by Sahajavilasa: “The

11. Collected Works of Buston, op. cit., fol. 322 (p. 555).

12. Vaidurya dkar po las ‘phro pa'i snyen sgron dang dri len g.ya ' sel bzhugs so,
op. cit., fol. 291b3 (p. 715).

13. Collected Works of Buston, op. cit., fol. 3a5-6 (p. 555).

14. Vaidurya dkar po las 'phro pa ‘i snyen sgron dang dri len g.ya’ sel bzhugs so,
op. cit., fol. 291b3-4 (p. 715).
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vase is two-thirds of the first step and the height of the thirteen wheels
shouldbe three-quarters the length of the first step.”"® To interpret these
quotations, the two-thirds and three-quarters length of the first step
correspond to sixteen small unitsand eighteen small units respectively,
taking Buston’s measurement of the length/width of the first step as
twenty foursmall units. The shape of the vase, if arranged in accordance
with the above dimensions, will become elongated, and much higher
than the custom.

Most of the Tibetan scholars (except Desid, Namkha and Yodzer)
are in conformity with the proportions of Buston (Figure 12). However,
in the sense of structural beauty, the proportions laid down by Desid
are much more attractive than those of Buston’s method (Figure 13). In
Buston’s format everything from the base of ten-virtues up to the fourth
step and the vase-belly is slightly thinner. The thirteen wheels are also
slightly narrower and higher, when compared to the shape set up by
Desid (Figure 14).

On the following page, a comparative table showing the
proportional differences of the structural components as propounded
by the various scholars has been prepared by the author in order to
compare the datum more easily.

15. Tangyur, Derge, op. cit., fol. 313b7.
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TABLE SHOWING DIFFERENT PROPORTIONS PROPOUNDED BY VARIOUS TIBETAN SCHOLARS

Buston Phrengicha Lobsang Jamyang Namikhs’ Desid Yodzer
Structural Components S. Unit|S. Unit | S. Unit|S. Unit| S. Um'(]S, Unit] S. Unit [$. Unit| S. Unit] S. Unit 5. Unit]S. Una]S. Unit] § Lait
H w H w H w H w H w H w H w
Spherical Pinnacle i 1 1 1 1 1 1 1 1 1 1 1t 1
Sun 2 2 2 2 2 2 2 2 2 2 2 2 1 2,
Moon 1 4 1 1 1 |[Eum| 1 1 4 1 4 |1, 0 4
E. 6W 4
Cover of Umbrella '/, Y, |E.6W [ V, [E6W]| ', |E 6W 1, 3 1
Za ra tshags E.Ha | E Ha E. Um 2', | E.Um E. Um 1Y,
6 6
Umbrella v, |erw | v, |e7w| v, [ETW| v, |[ETW] v, | 3%, | 1 6 1
1 17, 2 2
Formula of Compassion 1 1Y, | 1Y 1 1Y, 1 1 1 (E13W| 1 1 1,
13th Wheel ¥, 1Y, 1Y, 1 Y, 1 2
13 Wheels 15Y, 15Y, 16 16 14 14 13
1st Wheel 6 6 5 6 5 5 6
1 4 4 4 4 4 2,
Lotus Supporting-umbrella 1 2 1 2 1 2 1 3 1 3 1 1
Harmiki I I TS B 20 P L T LA I V20 I TR " U2 [ /20 B LR I VA I /R 6
Harmiki-base 1 3/, 1| 3 1 (R I LA B 4 3 4 1 5
Harmika-base Supporter , LEA "7y LRSI I U2 4
Vase-shoulder 16 16 16 16 16 16 20
Vase-belly 20 20 18 20 22 22
Vase 124/, 12Y, 12, 12Y, 134, 13, 13
Vase-root 16 16 16 16 16 16 16
Vase-base 1 17 1 17 1 17 1 17 1 18 1 18 1 17
4th Step 2 i8 2 18 2 18 2 18 2 20 2 20 2 18
3rd Step 2 20 2 20 2 20 2 20 2 22 2 22 2 20
2nd Step 2 22 2 22 2 22 2 22 2 24 2 24 2 22
1st Step 2 24 2 24 2 24 2 24 2 26 2 26 2 24
Ten-virtues base 1 25 1 25 1 25 1 25 1 28 1 28 1 26
Abbreviations
S. Unit = Small Unit  E. 6W = Equal to 6th Wheel E. Ha = Equal to Harmika
H = Height E. 7W = Equal to 7th Wheel E. Um = Equal to Umbrella

W = Width E. 13W = Equal to 13th Wheel






4

Stupa Architecture of the
Upper Indus Valley

Presented here is a survey of the stipa architecture of the Upper Indus
Valley of Ladakh or more precisely, of those stupas which are found
between the monasteries of Spituk and Hemis. These stipas are in
many diverse forms and sizes, are mostly built of inferior material, and
can be found in every habitat and monastic site. So far, no attempt at a
systematic study of these stipas, with respect to their architectural
aspects and chrono-historical determinations, has been made.

The survey carried out by the author is limited to a small number
of stupas within the regional limits of Ladakh, due to time restraints and
financial constraints.

The Leh district, nestled in the middle of the Upper Indus Valley,
has been more closely investigated. A large number of stipas in this
area definitely evince a Tibetan origin; the few exceptions being some
older stipas, which are of unknown origin.!

1. During the last decade of the 13th century and the early quarter of the 14th
century, the famous scholars Buston, Tag tsang Lotsawa, Tulku Phrengkhaba,
etc., collaborated to compose a construction manual for stapas, in order to
encourage uniformity in their construction. In the present volume. the term
“later stapa™ refers to a stipa which was definitely constructed after the
implementation of this 14th century codified text. The term “early stipa” refers
to a stupa which was probably constructed before the 14th century, or in any
case was not clearly influenced by the above mentioned codification. It is not
certain whether the early stapas were built in accordance with the then
prevailing Tibetan custom (pre-codification) or before the introduction of the
Tibeto-Buddhist architectural tradition into Ladakh.
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The later Ladakhi stlipas are of the standard types, identical to the
eight fundamental transformed types of Tibeto-Buddhist stipas. Thus,
they are undoubtedly of the Tibetan origin. Structurally, they are less
ponderous, more slender and elegant than their earlier counterparts,
especially in their view of the “dome” and itsupward parts. In the earlier
stipas, the dome, raised on a square or circular or polygonal base, is
hemispherical in shape, (like an inverted alms-bowl) resting upon the
vase-base; whereas in the later stipas, the dome is an inverted,
truncated cone, often known as a “vase-shaped dome”, and is more
elongated on account of its reduced diameter.

Basically, all the eight types of stiipas have the same architectural
shape with regard to the structure of the “vase-base” and above, and
that of the “base of ten-virtues” and below. But the “Stupa of Nirvana”
isan exception because ithasa “bell-shaped dome” instead of the usual
“vase-shaped dome” and it has no steps at all.

Plate I. Eight transformed fundamental types of stipas located on a
mountain slope just below the Tiktse Monastery.

The main structural variations found within the eight fundamental
transformed types of stupas are limited to the steps, which can either be
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lare, circular, octagonal, or polygonal in shape. Normally, these
pas have four steps, although occasionally the number is found to
y. (The Stupa of Nirvana is. of course. an exception.) The best
imples of the above types are located just below the Tiktse Monastery.,
ere one finds a row of the eight fundamental transformed types of
pas, built of superior material (PL. 1)

Of the eight types of stupas. the “Stapa of Enlightenment” is most
nmonly found. It has a flight of four steps which are perfectly square
shape and are free from embellishments. Stapas of this type are
ponderantthroughout Ladakh. Among them, the most representative
pa of this pattern, located on top of the Shey palace, contains all the
al structural components and seems to be of a relatively recent date
it is, circa 17th century a.n., PL. II). Local inhabitants say that the
ba was built by king Senge Namgyal in memory of his father
iyang Namgyal, the second king of the Namgyal dynasty of Ladakh.

e

late T1. Rear view of the Shey Palace with a Stapa of Enlightenment at

the centre. On the right is a row of eight impaired states of stapas.
Often one can see stapas of this pattern erected over a free
ling gateway, the most inspiring architecture I have come across
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in the region of the Upper Indus Valley. The gateways are not at all
functional; they have no doors, thus can neither be opened nor shut.
They consist of simple thick walls erected on either side of the access
lanes, on which rests a square lintel surmounted by a chorten (stapa)
proper. Asarule, the mandalaand Buddhist pantheons are<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>