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Let me start by telling You that I came to live in Kathmandu in
order to learn from You, the learned community of Kathmandu Val-
ley, about Buddhist Newar culture. When I present You here a small
extract of the results of my research on the Svayambhiicaitya,' T do
so with some apprehension. I do not want to suggest that I, an out-
sider, am in a position to teach You the secret meaning of Svayambhi
or something along those lines. Of course, you as native Newars have
a more intimate access to the understanding of Svayambhi than my
research can ever yield. All the same, I hope that what I am going to
speak about in the next half an hour will be of interest to You. [ have
studied various written sources relating to the conception of the
Svayambbhiicaitya and here I would like to present some of the con-
clusions I have drawn from this material.

The early caityas in the history of Buddhism function as shrines
housing the corporeal relics of a Buddha or some other saint, or ob-
jects of personal use such as his alms bowl or robes (paribhoga). In
the course of time not only such relics but also texts or other sacred
objects were deposited inside caityas in order to turn them into sa-
cred shrines. In Vajrayana Buddhism caityas are built above various
layers of mandalas. By this process and by the final consecration of
the caitya, these Vajrayana caityas become three-dimensional
mandalas. The mandalas usually chosen for this are the Vajradhatu-
mandala and the Dharmadhatuvigi§vara-mandala. The latter mandala
can be viewed as an extended form of the Vajradhatu-mandala. Both
mandalas are built around the paficabuddhas in the centre. Thus the
caitya comes to be the home, the alaya, of the pasicabuddhas and of
the deities which inhabit the outer circles of the mandala in question.
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If we take the Svayambhiipurana as our starting point, the
Svayambhiicaitya does not, unlike ordinary Vajrayana caityas, owe
its sacredness to mandalas projected into it. Nor is it sacred because
of relics or other holy objects deposited in it. Rather, it is sacred
because it is erected over the very spot where the principle of Bud-
dhahood, personified as the Adibuddha, manifested itself of its own
accord. This is related in the various recensions of the
Svayambhiipurana.? When Kathmandu Valley was still a lake
Tathagata Vipasvin® cast the seed of a lotus flower into its waters.*
This seed came to germinate and blossom, and upon this blossom a
dharmadhatu, that is, a caitya,’ consisting of crystal (sphatikamaya)
and having the form of light (jyotiriipa) arose of its own accord
(svayam abhiit samutpannah). It is qualified as the home of the Jinas
(jinalaya), as the ontological basis of the five Tathagatas
(pamcatathagatasraya), as holding the qualities of enlightenment
(sambodhi-srigunadhdarah), as adorned with all the marks (of Bud-
dhahood?) (sarvalaksana-manditah), as bearing all beautiful objects
(sarvasubharthabhrt), as bearing the jewels of the right doctrine
(saddharmaratnabhrt). These qualifications are in accordance with
the general conception of caityas in Vajrayana Buddhism. However,
the caitya is also described as the Eldest (jagajjestha) of the world,
as its Lord (jagadisa), as its Master (jagatprabhuh), as foremost
(agra), as supreme (Srestha), as having no beginning and no end
(anadinidhana), and as not ageing (ajirnna). These characterizations
go beyond the ordinary conception of a Vajrayana caitya and show
that the Svayambhiicaitya surpasses all other caityas and constitutes
a particular case in it its own right. This particularity is captured in
one word in the characterization of it as being svayambhii, that is, as
being self-arisen and self-existing, and hence as being independent
of human agency that would be responsible for its construction and
ritual establishment. This independence is the cardinal difference be-
tween the Svayambhicaitya and other caityas. Here Buddhahood
manifests itself of its own accord rather than being induced to do so
by a complex set of rituals performed by human priests. Hence, to be
self-arisen, that is, to be svayambhii, came to be the decisive charac-
terization of the caitya. This epithet became so dominant that it as-
sumed a reality of its own. Thus it seems that in the longer Sanskrit
version in verse, in the Srimat-atibrhat-svayambhiipurana,
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svayambhii is no longer the qualifying adjective of the Dharmadhatu-
caitya, but (having become nominalised) the deity himself
(svayambhit bhagavan), who manifests himself in the shape of a caitya
(caityariipaja) on the lotus flower.® As the supreme deity, Lord
Svayambhii came to be identified with the Adibuddha. This identifi-
cation matches the qualification of the self-arisen Dharmadhatu-caitya
as the ontological basis of the five Tathagatas (pamcatathdagatasraya).
Accordingly, the light emanating from Svayambhi came to be looked
upon as consisting of five rays, white, blue, yellow, red and green in
colour in accordance with the colours of the paficabuddhas.

Thus, the Svayambhiicaitya is sacred in an immediate and far
more concrete sense than an ordinary caitya, which only becomes
the seat of the paficabuddhas (and thereby of the underlying
Adibuddha) by a set of complex rituals. Here the ontological basis of
Buddhahood, the Adibuddha, manifests itself of its own accord in
the form of light (jyotiriipa). The physical structure of the caitya is
thus merely a protective cover for this light (and for the luminous
crystal from which this light emanates, as well as for the lotus of
jewels and diamonds upon which this crystal rests). This cover was
erected by Santisri (who is only in the longer and later versions of
the Svayambhiipurana identified with Santikaracarya)’ at the begin-
ning of the Kaliyuga in order to protect the shining crystal upon the
lotus blossom from any wrongdoing.?

So much for the conception of the Svayambhiicaitya according to
the myth related in the Svayambhiipurana. The situation is, however,
more complex than that. In inscriptions, thyasaphus and other writ-
ten sources, the Svayambhiicaitya is frequently referred to as SI§tisri-
Svayambhiicaitya-dharmadhatuvagi$vara. This appellation as
Dharmadhatuvagis§vara alludes to the aforementioned
Dharmadhatuvagisvara-mandala. This mandala has in its centre as
the main deity Dharmadhatuvagi$vara, a deity who is identified with
Maifijjughosa and is hence a form of Maifijusri. That the
Svayambhiicaitya is indeed also conceived of as a
Dharmadhatuvagi$vara-caitya, much in the same way as other
Vajrayana caityas are, is attested in various Newar chronicles which
record previous renovations, jirnoddharas, of the Svayambhiicaitya.
These chronicles, which were written by participating Vajracaryas,
note how the caitya was renovated and which rituals were performed
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in the process. It is recorded that at the beginning of the given reno-
vation the nydsa or jivanyasa, i.e. the caitya's deity, is transferred to
a special vessel, the nyasaghata, which is kept in a pure place, such
as the Thakali's house or the digi chem. There it is worshipped daily
until the time of the caitya's re-consecration. Part of this nityapiija is
the offering of a nyasabali in order to protect the nydsa, which is
deemed particularly vulnerable at this stage, from malign spirits etc.
After the nydsa has been removed the caitya is dismantled by the
workers down to the dome. Then the old and worn yahsi, i.e. the
central pole of the caitya, is removed and replaced by a new yahsi
which has been prepared in the meantime. After the caitya has been
built up again, the jivanyasa is transferred back from the nyasaghata
into the caitya (nyasa luyigu). After this transference the nydsa is
properly re-established in the caitya by a set of complex consecra-
tion rituals. First the ten samskaras, i.e. birth, the bestowing of sight
(drstidana), name-giving, first feeding of fruits and rice etc. up to
the wedding, are performed. Then the tantric initiations, the diksas,
are conferred upon the deity. This new consecration of the caitya is
sealed by a complex ritual, an ahoratrapijja, which lasts up to two
weeks.

The removal and later re-insertion of the nyasa as well as the
subsequent consecration rituals are in this way routinely done in the
context of renovations of Vajrayana caityas and miirtis. The precise
details of this process depend upon which kind of caitya or deity the
rituals are performed for. In the case of the Svayambhicaitya the
rituals point to the conception of the shrine as a
Dharmadhatuvagi$vara-caitya. Thus, at the time of reconsecrating
the caitya, the Dharmadhatuvagi$§vara-mandala is drawn and ritually
empowered. Moreover, the layout of the so-called
"Pindikarmmamandala”,’ which was inscribed on a gilded silver plate
and in this form inserted in the cube above the caitya's dome (harmika)
when building it up again in process of renovating Svayambhi in
1757, bears traces of the Dharmadhatuvagi§vara-mandala.'® Thus, as
the chronicle of that renovation records, this mandala has as its cen-
tral deity VagiSvara, who is — as the other deities of the "Pi
ndikarmmamandala" — represented by his seed syllable (= mu) rather
than by depicting his implements or his dhyana, that is, his bodily
appearance which is to be visualized in meditation. The chronicles
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and also inscriptions dating as far back as to the 13th century (NS
492) testify that in the process of the renovation the samdadhi of the
Vajradhatu is practised for the most crucial rituals. Since the
Dharmadhatuvagi§vara-mandala can be treated as an extended form
of the Vajradhatu-mandala, the practice of the Vajradhatu samadhi
may be looked upon as a proof for the conception of the caitya as a
Dharmadhatuvagi§vara-mandala. At the very least, the practice of
the Vajradhatu-samadhi confirms that the Vajracaryas deal with the
Svayambhiicaitya as a Vajrayana caitya which is, conceptually, a
paiicabuddha-mandala.

Thus it can be learned from the records of the Svayambhiicaitya's
renovation that it is ritually treated much in the same way as other
Vajrayana shrines. The decisive point of this process is that the di-
vinity, the jivanydsa, is — from a ritual point of view — clearly de-
pendent upon human agency, notably the officiating priests, the
Vajracaryas. This becomes particularly obvious at the time of reno-
vation when the nydsa is treated almost like a substance, that can be
removed from and re-inserted into the caitya by a competent
Vajracarya at will. Hence, we have a somewhat contradictory situa-
tion. On the one hand, the Svayambh shrine is ritually treated as a
Dharmadhatuvagi$vara-caitya. As other Vajrayana caityas, it hence
owes its sanctity to the paficabuddhas and to the other deities of the
mandala whom the Vajracaryas induce to abide in the caitya by a
series of complex rituals. On the other hand, the caitya is conceived
of as the mere cover of the sacred, radiant, crystalline Svayambhii
Dharmadhatu, which is the form in which the Adibuddha manifests
himself at this spot irrespective of any rituals, solely on his own ac-
cord.

It seems that the Svayambhiipurana is addressing this contradic-
tory situation when it introduces the sixth chapter with the question
why and since when the Svayambhiicaitya has also been called
Dharmadhatuvagi$vara.!! Instead of an explicit answer to this ques-
tion, the following episode, the main subject matter of the sixth chap-
ter, is related: Once a certain acarya called Dharmasrimitra was teach-
ing the Namasangiti in the Vikramasila Vihara in India. During the
process of this he was asked about the esoteric meaning of the 12
aksaras a, a, i, i, u, i, e, ai, o, au, am, and ah which are taught in the
(Arya)Mafijusrinamasangiti, in the Mayajalabhisambodhigathas.'?
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Unable to answer this question, Dharmasrimitra set off towards China
in order to meet Maiijusri and to find out about the 12 aksaras from
him. After meeting Maijusri, Dharmasrimitra is first initiated into
the Dharmadhatuvagi§vara-mandala because only to such an initiate
can Maifjusri reveal the secret of the 12 aksaras. The
Svayambhitpurana only mentions that thereupon Dharmasrimitra was
taught the secret meaning of these 12 letters, but it does not mention
what this secret is. This episode is all that the Svayambhipurana
gives in the way of an answer to the question why the
Svayambhiicaitya is also called Dharmadhatuvagisvara. In the ab-
sence of a commentatorial tradition which would explain how the
episode answers this question, we have to arrive at our own interpre-
tation. I suggest that we can learn two things from the episode: Firstly,
it tacitly confirms the link between the DharmadhatuvagiS§vara-
mandala and the appellation of the caitya as Dharmadhatuvagisvara.
Secondly, it hints that the conception of the caitya as a
Dharmadhatuvagi§vara-mandala has to be seen against the backdrop
of the Namasangiti and the 12 aksaras taught therein. This hint makes
perfect sense, for the three Mayajalabhisambodhigathas of the
Namasangiti, where the 12 aksaras are taught, contain — according
to the exegetical tradition — the Dharmadhatuvagi§vara-mandala.'®
This link between the conception of the Svayambhiicaitya as
Dharmadhatuvagi$vara and the Mayajalabhisambodhigathas of the
Namasangiti, which is only hinted at by the Svayambhiipurana, is
made very explicit in a couple of historical architectural drawings of
the Svayambhicaitya.!* These drawings of Svayambhii not only give
the exact measurements of the various parts of the caitya, but also
provide an esoteric interpretation of the upper section of the caitya
surmounting the harmika . These drawings (see Kolver, op. cit., il-
lustrations 1 and 9, on respectively p. 5 and p. 52) reveal that the
yahsi is marked with the same 12 aksaras which are taught in the
Namasangiti and which Dharmasrimitra went to learn about from
Mafijusri. Each letter is affixed to the yahsi in such a way that it
marks one of the thirteen rings (Newari: cakari) which rise above
the harmika (Newar: galatuki) (as an expression of the absolute, the
thirteenth ring remains unmarked). The architectural drawings cor-
relate each letter and thereby the corresponding ring with a particu-
lar bhiimi (i.e. a particular stage on the path of a Bodhisattva), with a
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particular paramita(i.e. a particular perfection obtained on this path),
with a particular jiiana (i.e. a particular spiritual knowledge and in-
sight obtained on this path) and a particular sthana (i.e. a particular
place for worship and yogic practice such as a charnel field, a
smasana). In correlating the 12 aksaras and rings with the 12 bhiimis,
paramitas, jiianas and sthanas, the drawings provide an esoteric in-
terpretation of the 12 aksaras. It seems that such an esoteric inter-
pretation of the 12 aksaras is in line with the longer versions of the
Svayambhiuipurana. For there the hint is given that Mafijusri's eso-
teric teaching on the 12 aksaras contained the secret knowledge of
the twelve bhiimis."” The equation of the 12 aksaras with the 12
sthanas matches the correlation adduced by Ravisr§jiiana in his com-
mentary on the Namasangiti, the Amrtakanika (p. 18,11-16). All this
shows that the 12 aksaras on the yahsi of the Svayambhiicaitya refer
to the very same 12 aksaras which are taught in the Namasarngiti.
Thus we can see that the 12 aksaras of the Namasargiti are not only
linked to the Svayambhi in the Svayambhitpurana, but that — by
virtue of being inscribed on the yahsi — they are actually physically
present in the Svayambhiicaitya.

How does all this help in bridging the gap between the concep-
tion of the caitya as a Dharmadhatuvagi§vara-mandala and as a shrine
for the divine Svayambhi manifesting himself in the form of the
self-arisen radiant caitya? I would like to suggest that in a word the
answer is 'Mafijusri. Dharmadhatuvagis$vara, the central deity of the
mandala, is — as a form of Maijughosa — identical with Mafijusr1
himself. On the basis of this identification, Mafijusri can be taken to
be the supreme deity of the caitya, the Adibuddha. This interpreta-
tion can be substantiated by referring to the 12 aksaras which, ac-
cording to the architectural drawings, are written on the yahsi. For in
the second Mayajalabhisambodhigatha of the Namasargiti these same
12 aksaras are related to Maijusri, who abides as the embodiment of
knowledge (jiianamiirti) in the heart of the Buddhas of all times and
in this sense functions as Adibuddha.'® Since the yahsi of the caitya
has the same 12 aksaras located on it which are associated with Maii
jusri, the caitya (or, more precisely, its core the yahsi) and Mafijusri
can be correlated. Hence by virtue not only of the conception of the
Svayambhiicaitya as a Dharmadhatuvagis§vara-mandala, but also by
virtue of the inscription of the yahsi with the 12 aksaras, Maijusr is
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seen to be the underlying supreme deity, the Adibuddha, of the
Svayambhiicaitya.

This is in keeping with the pivotal role which Maifijusri plays in
the Svayambhi myth. In the form of Mafijudeva he drained the lake
covering Nepal in order to make Svayambhii accessible for worship
and then he settled the first inhabitants, the forerunners of the present-
day Newars, in Mafijupattana, and taught them agricultural and other
skills; in a word, he bestowed civilization upon them.!” Moreover,
he conferred tantric diksa upon Gunakara, and thus he is, via Santisri
(or Santikaracarya if their identification in later versions of the
Svayambhiipurana is accepted), at the beginning of all the
Vajracaryas' parampara, that is, their initiatory lineage (see John
Locke: Buddhist Monasteries of Nepal. Kathmandu: Sahayogi Press,
1985, pp. 256f.). This supreme importance of Mafjusri could not
find better expression than in the conception of the Svayambhiicaitya
as a DharmadhatuvagiSvara-mandala with a form of Mafijusr1 in its
centre, and in the identification of Svayambht with Maiijusri which
is implied by this." I think that this is the true import of the sixth
chapter of the Svayambhiipurana, which I have discussed above.

It has to be conceded, however, that the sixth chapter of the
Svayambhiipurana does not spell out the link between Maiijusr1 and
the Svayambhiicaitya in the way suggested here. Hence my interpre-
tation has to remain speculative. But even if it is not accepted, one
can at least find a common denominator between the
Svayambhiicaitya's ritual treatment as a Vajrayana mandala and its
conceptualization according to the myth of the Svayambhiipurana in
its function as seat of the Adibuddha. Every Vajrayana caitya is the
abode of the paricabuddhas (see above) and thereby ultimately of
the Adibuddha, who is the personification of the principle of Bud-
dhahood underlying them. Likewise, the self-arisen caitya of the
Svayambhii myth is identified as Lord Svayambhi and in turn as
Adibuddha. Thus on both counts the Svayambhiicaitya is the abode
of the Adibuddha, and the difference can be reduced to the question
whether he manifests himself here solely of his own accord or whether
he is induced to do so by human agency. To be sure, this is no mean
difference. On the other hand, the tension between the autonomous
nature of a deity and its ritual dependency upon human agency is not
restricted to the Svayambhi shrine, but can also be found in other
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contexts.”” What is more, to perceive of the dual nature of the
Svayambhiicaitya as in some way contradictory is, of course, a very
Western perspective. From an Indic point of view there will be noth-
ing disturbing about a caitya being treated in one context as a
Vajrayana caitya that is dependent upon human ritual agency, while
being regarded in another context as completely autonomous. Rather
than being perplexed by this lack of consistency, one will happily
accept that this caitya is not only sacred because of the rituals per-
formed for it, but also because this is the place where Buddhahood
manifests itself in any case spontaneously. After all, this complex
situation makes for the special sacredness and great importance which
sets the Svayambhiicaitya apart from all other Buddhist shrines.

skskosk

The conflict between the dependency of the caitya as a mandala
upon human agency (Vajrayana rituals) on the one hand, and be-
tween the autonomous nature of Svayambhil on the other hand, is
not the only contradiction in the conception of the Svayambhiicaitya
as a holy shrine. I want to point out one more instance. For this I will
return to the aforementioned chronicles recording various renova-
tions of the Svayambhiicaitya. In these chronicles it is described how
the new yahsi is felled and brought to Svayambhi. Upon the arrival
at Svayambh it is ritually welcomed by the nakim , i.e. the wife of
the eldest man of the community of Buddhacaryas. The Buddhacaryas
are the clan residing up at Svayambhi and charged with the daily
care of the caitya. The ceremonial welcome, the laskus rite, is per-
formed for the yahsi in the same way as it is for a new wife. Thus by
pulling the yahsi inside with the help of a key, the nakim incorpo-
rates it into the Buddhacarya community just as a new bride is taken
in. Consequently, at the next renovation when the yahsi has become
old and worn out and is replaced by a new yahsi, it is ritually treated
as a member of the Buddhacarya community who has died. It is cre-
mated by the guthiyars of Svayambhii with the assistance of 2 segumis
(the jyapu helpers attached to Svayambhi). As the aforementioned
inscription of the 12 aksaras on the yahsi shows, it is the central part
of the caitya, the part most intimately associated with the sacred life
of the caitya. Thus the new yahsi is, after its erection inside the dome,
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consecrated by the ten samskaras even before the nyasa is trans-
ferred back from the nyasaghata to the caitya and thus even before
the caitya is consecrated at large. The fact that the yahsi, the central
and in many ways most sacred part of the caitya, is treated by the
Buddhacaryas as a member of their community shows that from their
perspective the Svayambhiicaitya is not only a universal shrine for
the paiicabuddhas and the underlying Adibuddha, but also a deity
intimately linked to their community and in this sense almost clan-
like in nature.” This intimate link also finds its expression in the
Buddhacaryas' function as jajaman for rites performed in connec-
tion with the Svayambhiicaitya.

The Buddhist caityas and deities scattered over the Valley gener-
ally belong to a specific bahdah, bahi, clan or other group. As such,
they are like the Svayambhiicaitya closely associated with the com-
munity in question and ritually treated accordingly. What is striking,
however, in the case of Svayambhii is that this caitya functions also
as the focal point for the Newar Buddhist community at large. Be-
yond the borders imposed by locality and caste, all Newar Buddhists
accept Svayambhi as their most sacred shrine, as the centre of their
religion and by converging there express their identity as Newar
Buddhists.?! This character of the Svayambhiicaitya to unite the Newar
Buddhist community also finds expression at the renovations of this
caitya. As the aforementioned chronicles record, in the process of
renovation just about every section of society gets involved, be it as
craftsman, as priest, as donor, as musician, as part of the huge group
of people pulling the yahsi up to Svayambhii or be it in some other
way.

ksksk

We can affirm, then, that the Svayambhiicaitya is treated both as
a local shrine closely associated with the clan of the Buddhacaryas
and as the religious centre of the Newar Buddhist community which
unites its members beyond local and caste boundaries. This discrep-
ancy in scope touches mainly upon function and is not as striking as
the conflicting conceptions of the shrine at Svayambhii as both the
seat for the self-arisen Adibuddha and as a Dharmadhatuvagi$vara-
caitya. However, this discrepancy, too, goes to show that there are
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various and partly conflicting ways in which the Svayambhiicaitya
is conceived of as a sacred shrine. Whatever the merits of the synthe-
sising explanation of the sixth chapter of the Svayambhupurana may
be, the tensions between the differing perceptions of the
Svayambhiicaitya are never resolved completely. I see no harm in
this. Buddhahood is beyond the limitations of systematic human think-
ing, and so why should the same not hold good for the shrines where
Buddhahood manifests itself? Indeed, the coexistence of seemingly
contradictory conceptions is to my mind a proof of the great spiritual
vitality and importance of the Svayambhiicaitya. By being able to
accommodate multiple and from a systematic point of view to at
least some degree mutually exclusive conceptualizations, the
Svayambhiicaitya displays the flexibility and malleability needed to
accommodate the different currents within Newar Buddhist religios-
ity. In this way the conflicting understandings of the Svayambhicaitya
should not be viewed negatively as sign of a lack of coherency on the
part of the tradition, but, on the contrary, positively as an indication
of the great ability of the tradition to accommodate different and
even conflicting perspectives. It seems to me that this ability is an
important factor making for the vitality and strength of the Newar
Buddhist tradition even today.

ks
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Notes
! T prefer to refer to the shrine at Syemgu as "Svayambhiicaitya"
without adding the honorific prefix mahd- and without adding the
suffix -natha.

As for maha-, to my knowledge, the designation of Svayambhu
as a mahdcaitya is in older Nepalese material only attested in the
bilingual inscription recording the renovation from 1751 to 1758 (CE)
and standing outside the Mirttisamgrahalaya museum up at
Svayambhii. This inscription was commissioned and erected by the
Tibetan sponsors of this renovation. The Newari is a straight transla-
tion of the original Tibetan text. Hence the reference to Svayambhii
as a mahdcaitya is a translation of the Tibetan mchod-rten chen-po, a
frequent term to exalt a caitya in Tibetan. The usual honorific parti-
cle in a Newari context for the Svayambhiicaitya is not maha- but -
bhattaraka, as recorded in the title of most of the versions of the
Svayambhiipurana. In addition, the name "Svayambhicaitya" may
be exalted by prefixing 7 - (up to three times). This prefixing, how-
ever, refers rather to the deity Svayambhi than to the caitya as such.
Nowadays the term mahdcaitya has become so accepted that it can
even be found on the 50-paisa coin. I presume that this is mainly (if
not exclusively) due to Pandit Hemraj Shakya's encyclopedic study
of the Svayambhiicaitya and its environs, which is published under
the title "Sri-Svayambhi Mahacaitya" (Kathmandu 1978/9).As for
the suffix -ndatha, the designation of the shrine at Syemgu as
Svayambhiinath is to my knowledge not attested in older sources.
The suffix -natha clearly betrays Hindu influence (the Nathas and in
particular Gorakhanatha, the saint whose shrine is housed inside the
Kasthamandapa at Hanumandhoka; the designation of Pasupati as
Pagupatinath etc.) and makes little sense if we look beyond the 19th
century and study the Svayambhiicaitya as a sacred shrine that prob-
ably has existed for at least some one and a half thousand years.
Even nowadays most Buddhists simply refer to the caitya as
Svayambhii rather than as Svayambhinath.
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2 There follow the Svayambhiidharmadhdtusamutpattinidanakatha

version of the Svayambhiipurana (NGMPP reel no. A 923/3, fol.
8r4-7. Note that the passages adduced from the various recensions of
the Svayambhiipurana in this essay are cited on the basis of respec-
tively one manuscript only. This is not satisfactory, but should suf-
fice for documenting my summary of the Svayambhii myth. The read-
ing enclosed by square brackets [...] is to be deleted (ca/r]tur: in-
stead of the manuscript's reading cartur read catur). The portion en-
closed by pointed brackets <...> has been added to the text found in
the manuscript. Where the letters are not in italics, the reading of the
manuscript has been emended; the original reading of the manuscript
is only reproduced here where it differs significantly from the con-
jectured reading proposed by me.

tasminn eva sare(sic.) tatra punyajalasraye hrade | maninalam
mahaddiptihirakesaram uttamam ||

paiicaratnamayam divyasarojaragakarnnikam | pradu<r>bhiitam
mahapadmam sahasradalakasitam |

tasya ratnasarojasya karnnikamadhyamandale<|> svayam abhiit
samutpanno dharmmadhatur jinalayah |

ekahastapramanamsuh Subhraratnasarojjvalah I
sambodhisrigunadharah sarvalaksanamanditah ||

Jyotiripo jagajj<y>estha<h> pamcatathagatasrayah | jagadiso
Jjagadvandyo jagatpiijyo jagatprabhuh ||

andadinidhano jirnno manyah sarvasubharthabhrt ||
samantabhadrariipo égrah Sresthah saddharmaratnabhrt ||
trailokyasadgunadhisas ca[r[turvarggaphalapradah |

tasmi mscai[r|tye samutpanne ...

(@fEE w5 qUINATHd e | AT AgE agR T ||

TSR eI T | TEsd " ageeaett |

T TAAUSET FHVUHRHETAUSS | FTHHAHTA] R aed: ||
THFEATATUT: UL ooae: | FrarfasfRona: aaqerumivea: |

SORAT SSSAS: GHAANATS: | SEE SEel SEeqsal seds: ||

SATfefemT SSAUUT AT JEIATASE |

SRR AT Ay || AR aqea= ..

Compare the corresponding passage in the shorter and presumably

older GosSrngaparvatasvayambhiicaityabhattarakoddesa version:
tasmims ca hrade Sakatacakrapramanam sahasradala<m>
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samaninalakam sahirakesaram (Ms: sahitakeSara )
Jjvalatsarojaragakarnnikam pamcaratnamay<a>m mahdapadmam
pradurbhiitam<|> tasya karnnikayam yo 'sau dharmmadhdatu<m>
sphatikamaya<m> sarvalaksanasampiirnno jyesthah Srestho
vamdaniyah pijaniyo manorathadhikaphalaprado
devasuramanusyanam hitaya sukhaya moksaya ca svayam utpannah.
(manuscript, private property of Badriratna Bajracarya, fol. 4r6-v3).
(AfeHTa B2 MHFCARIAUT FEHTH FHUTATAF TELHAL SAAAUTLNHUUTH G
AT AETIE TGN | TET FRUTHRET A1 SHY qFHUT: FRiCHTT: FEAAUTEIUUT SIS
AL g qAAET ANTATFEAT IFTgIATON fEmw gEwm wana =
EFIHTA: 1)

3 T follow the Newar and Sanskrit sources consulted by me which
exclusively read Vipa$vin. This version of the name is also found in
the Gunakarandavyitha, a text of Newar provenance closely related
to the Svayambhiipurana. Of course, as we know from countless other
occurrences of the Tathagata's name in a different context, the
"proper" name should be Vipasyin.

4 This planting of the seed by the Tathagata Vipasvin is related in
the Svayambhiipurana translated (as it seems rather freely) by Mana
Bajra Bajracharya and edited by Warren W. Smith (Mythological
History of the Nepal Valley from the Svayambhu Purana. Kathmandu:
Avalok Publishers 1978). In the older versions of the
Svayambhiipurana, there is no mention yet of the planting of the
lotus seed by Vipasvin. They only state that at the time of the
Tathagata Sikhin a lotus with Svayambhi in its midst arose from the
lake covering Nepal. This is more coherent inasmuch as the planting
of the seed of the miraculous lotus flower would seem to be some-
what at odds with the supposed self-origination of the caitya that
manifests itself upon its pericarp.

5 In the present passage, the self-arisen dharmadhatu is clearly
understood to be a caitya, since it is referred to as such in the next
sentence (tasmins caitye samutpanne). This usage of the term
dharmadhatu is also attested in the Kriyasamgraha (cf. Mireille
Bénisti: "Etude sur le Stiipa dans I'Inde Ancienne." Bulletin de I'Ecole
Frangaise d'Extréme-Orient L,1 (1960), pp. 37-116: p. 90). For fur-
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ther references of this usage of dharmadhatu see Heino Kottkamp's
Der Stupa als Reprdsentation des buddhistischen Heilsweges
(Wiesbaden: Otto Harrassowitz, 1992), p. 465.

6 NGMPP reel no. E 1293/8, fol. 25v4-7: tatra sphatikasamkdasah
svayambhiir bhagavan prabhuh | ... caityaripajah ... j<y>oti<r>bhih
puritah so <">yam bhagavai jagadisvarah. (@ FrfeFaFT: F@EFHER
o9 | . e . st qfid: 81 SE wEeseEEEy )

7 Tt is to my knowledge only in the longer versions of the
Svayambhiupurana with ten chapters (rather than with eight only)
that Santisi, the builder of the caitya covering Svayambhii, is iden-
tified with Santikara (more precisely, with Santikaradeva, as he is
actually called in the manuscripts consulted by me), the Vajracarya
who pacified the ndgas and thus ended the long period of draught
which had troubled the Valley. The explanation of this identifica-
tion, which is related in chapter 9, is problematic in itself. According
to it, Santisri came to be called Santikara after and because he had
pacified the ndgas, but in the previous chapter, relating the draught
and its termination, the dcarya is called Santikara right from the be-
ginning, even before setting out to pacify the nagas.

8 This myth of the origin of the Svayambhiicaitya has some inter-
esting parallels in the aforementioned account of the Dhanyakataka
Stipa transmitted in the Tibetan tradition (cf. Arianne MacDonald,
"Le Dhanyakataka de Man-luns guru", Bulletin de I'Ecole Francaise
d'Extréme-Orient 57 (1970): pp. 169-213: 178f). According to this
account, the Dhanyakataka Stiipa was erected over the mandala (ac-
cording to the testimony of Abhaya and Ca-mi, the
Dharmadhatuvagisvara-mandala — ibid.) which the Buddha (identi-
fied as Adibuddha by Suresamati — ibid., p. 176) had drawn in order
to give initiations to his listeners before revealing the Kalacakratantra
to them. Initially, the mandala was left uncovered after the Buddha
had imparted the Kalacakratantra. At that time, the mere sight of it
afforded liberation. Then, "out of envy" (phrag dog skyes nas!), the
Digmaharajas had the mandala covered by a stiipa so that it would
no longer grant liberation to each and everyone setting their eyes on
1t.
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®  Thave dealt with the insertion of this kind of mandala into caityas

in an essay (On the Conception of the Stupa in Vajrayana Buddhism.
The Example of the Svayambhiicaitya of Kathmandu) published in
the Journal of the Nepal Research Centre (N.11, 1999: pp. 121-147).

10 NGMPP E 1743/3, folio 25r2-5: thva pindikarmmamandalasa
vija |l vagisvara mu || dathusa || vajradhatesvari dathusam themli
catudalasa || parvvasa jinajika, ragarati || daksinasa ratnadhrka
dhesaratill pascima, alorika, moharati || uttara visvadhrka moharati
Il thvampi sakatam || pindikarmmamandalavat Il vija || (=
frfugwrinugaw €W | Tifieax 7 || 799 || aeamwEd 9| 49 a9y || =
fomfer, Tt | 2feroma Temgw aweda | aftem, sefor, weefa | SO favags
wEThy | Aty et | fafrgwimugsaa i #iw )

' _ Gosrngaparvatasvayambhiicaityabhattarakoddesa (manuscript,
private property of Badriratna Bajracarya) folios 19b7-20a2:
dharmadhato<r> buddhadharmabodhi<sa>tvalayasya katamasya
tathagatasya kalasamaye kasmad dhetor dharmmadhatuvagisvara
iti namabhini<r>v<r>tti<r>(?) bhavati ||

(A g e UReaTTaey FANE TANAES FIAAa FeATgarerHeqanieas 3fq
arfsfefastata )

— Svayambhi Mahapurana (manuscript, private property of Ratnakajt
Bajracarya) p. 264,11f.: ava srisvayambhubhagavanayata
sridharmadhatuvagisvara dhakam gu byalasam nisyam nama
prasyamta jula chuya hetunam jula. (@ Feagqer wTamaT HaHaanizas
uF T sqed e A gsnid 9 e | 99 1)

2 These 12 letters represent the male vowels (ali); r, 7, [ are consid-
ered to be neuter (napumsaka) since they are not pure vowels; the
consonants are female (kali). See Ravisrijfianais commentary on the
gatha in question in his Amrtakanika (edited by Banarsi Lal, Varanasi:
Central Institute of Higher Tibetan Studies, 1994 CE: p. 18,8 et segg.):
rkaradicaturnam napumsakatvena varjand.

The same differentiation between male, neuter and female letters
can also be found in the tradition of Kashmiri Saivism, e.g. in the Sr7
ST Paratrimsika (edited by Acarya Nilakantha Gurutd, pp. 283-6)
or in Abhinavagupta's Tantrasara (Abhinavagupta: Tantrasara with
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Hindi Translation and Annotation by Pt. Shree Hemendra Nath
Chakravarty, Varanasi: Varanaseya Sanskrit Sansthan, 1986: p. 13).

3 See Wayman 1985: 23f and 27f.

4 These drawings have been published by Prof. Bernhard Kolver
in his book Re-building a Stipa. Architectural Drawings of the
Svayambhiinath (Bonn: VGH Wissenschaftsverlag, 1992). Manu-
scripts "A" and "B" of Prof. Kélver's study record the
Svayambhiicaitya's measurements from respectively NS 832 (1712
CE) and NS 937 (1817 CE), and manuscript "C" records the meas-
urements after the renovation at the end of Jayaprakasa Malla's reign
(completed in NS 877 = 1757 CE).

5 Svayambhii Mahdpurana (manuscript, private property of
Ratnakaja Bajracarya) fol. 274,3 et segg.: thanalim thohma
dharmasrimitranam thohma Srimahamarijusriguruya krpanam
abhiseka lanava dvadasabhuvanaya gihekajiiana lanava ... . (a5t 4w
erisfifan dg simgmsssinren fuw afwds amE FreERET e |Jee )
— Svayambhiidharmadhatusamutpattinidanakatha (NGMPP reel no.
A 923/3) 29b2 et segg.: tatas tasmai prasanndaya marijudevo
yathavidhi<h> || dvadasSaksaraguhyarth<a>m visuddhim
samupadisat | tato labdhabhiseko 'sau dharmasrimitra utmana<h>
|| dvadasabhiimiguhyartham visuddhijiianam aptavan || (@aeed ga@=
wewEa gatfaty: | grEemeTeTEEat fanfy anafena | aar ssanfidwr St asfifa
IeRAT: || srems iR famfgsmTEET )

¢ Namasangiti, verse 26: a @ i T u i e ai o au am ah sthito hrdi |
JjAanamiirtir aham buddho buddhanam tryadhvavartinam || (st & g €
3 F U el o on: feunt gfe | wwfiRE qgt ggwi wemAldwi W) (adituie
ai o au am ah - I am the Buddha who abides the Body of Knowledge
in the heart of the Buddhas occuring in the three times [= past, present
and future].)

In this verse of the Namasangiti Maifijusri is actually not named
explicitly. Rather, the Buddha who is the subject of the sentence is
referred to as "' (aham). In the immediate context of the Namasangiti,
the referent of aham should be Sakyamuni. But in the wider context
of the Namasangiti the referent should be Maifijusri. The solution to
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this problem could lie in the compositional structure of the
Namasangiti. The three Mayajalabhisambodhigathas are incorporated
into a different context in the Namasangiti, so that the aham of the
second gatha may have a different referent in the original (and no
longer extant) text. Hence Sakyamuni who seems to be the obvious
referent in the immediate context of the Namasangiti may not be the
real referent of the "I" of the garha in question.

The heart-mantra (hrdayamantra) given for Maiijughosa, a form
of Maiijusri, in the Nispannayogavali at the end of its treatment of
the Dharmadhatuvagi§vara-mandala supports the identification of
aham with Marijusrt in the second Mayajalabhisambodhigatha. In
accordance with this gatha, the mantra identifies Mafijughosa as "the
heart of all Tathagatas" (sarvatathdagatahrdaya), as "the body of
knowledge" (jiianamiirtti).

7" This role of Manjusri is also recorded in the "Sthirobhava-vakya"
published by Mary Slusser in her Nepal Mandala (Princeton:
Princeton University Press, 1982: vol. 1, p. 420). Here Maiijusrt is
not only credited with "having created" the artisans needed for build-
ing houses but also with providing the building materials.

8 The identification with Svayambhii implies that Mafjusri be-
comes the supreme "deity", the Adibuddha. Even though Mafijusri is
usually thought of as a Bodhisattva, this identification is in line with
Dharmadhatuvagi$vara's (= Maifijusri's) supremacy in the
DharmadhatuvagiSvara-mandala, and with his correlation with
Vajrasattva and Mahavairocana in the Nispannayogavali's treatment
of this mandala (edited by Benoytosh Bhattacharyya. Baroda: Ori-
ental Institute, 1972: p. 65,9 et seqq.: iha bhagavan
mahavairocanatma mafijughosah suvisuddhadharmadhatujii-
anasvabhavah svabhavajrasatvena mudritah). On the identification
of certain Bodhisattvas as Buddhas see Marie-Thérese de Mallmann's
article "'Dieux Polyvalents' du Tantrisme Bouddhique." (Journal
Asiatique 252: 365-377).

¥ So, for instance, in the case of Bungadyah, one of the most im-
portant Buddhist deities of the Valley. In his study of the annual
yatra of this god ("Human Agency and Divine Power: Transforming
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Images and Recreating Gods among the Newar." History of Reli-
gions 34 (3): 201-240.), Bruce McCoy Owens has discerned ten-
sions similar to those referred to here. On the one hand, Bungadyah
is dependent upon human agency (not just priests but a whole array
of other groups within Newar society involved in his yatra); on the
other, he is a powerful god who cannot only grant rain and bounty,
but also spell disaster for the people of Nepal, including those upon
whom he is ritually dependent himself.

20 When recording the consecration of the Svayambhicaitya by
Vrsadeva, the Gopalarajavamsvali (edited by Dhanavajra Vajracarya
and Kamal P. Malla, Wiesbaden: Franz Steiner Verlag, 1985) refers
to it as "Singuvihara-caitya" (folio 20v3). Since the Singuvihara is
the bahah of the Buddhacaryas this appellation confirms the link
between this clan and the caitya for a very early period.

2l Again the situation is somehow similar in the case of Bungadyah.
On the one hand, he is the local deity of Bungamati, hence his name
"Bungadyah". On the other hand, during his yatra he becomes the
focal point of worship for the Newars from Patan and its environs,
and to a lesser extent also for the Newars from other parts of the
Valley and beyond. The ambiguity of being both local and pan-Newar
deity finds its perfect expression in the way Bungadyah shares his
year between his residence in his temple in Bungamati and his yatra
in Patan (including his five month stay in Ta Bahah in Patan prior to
the yatra as such).

In the case of Svayambhii the opposition in scope between local
shrine and pan-Newar sanctuary is not expressed by a similar spatial
separation, but finds its expression in the organisation of the daily
worship (nityapiija) of the Caitya. in addition to the piija offered by
the dyahpala of the Buddhacaryas on behalf of their Thakali and the
clan as a whole, the caitya is worshipped in the name of the so-called
day duty group (hni seva khala). This group os composed of Thakalis
from some of the bahahs of Kathmandu and acts on behalf of the
Newar public at large. Nowadays (and according to my informants
also in the past) the turnholder of the hni seva khala does not offer
the pija himself, but provides the dyahpala of the Buddhacaryas
with the piija materials (financed by the Guthisamsthan) which the
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latter then offers on behalf of the day duty group and indirectly of
the Newars as a whole. Thus the caitya is worshipped by the dyahpala
once as a shrine of the Buddhacaryas and once as a pan-Newar sanc-
tuary. It may be added that - in line with the general decline of ritual
practice - nowadays the turnholder of the hni seva khala does not
come up to Svayambhii every morning to provide the pija materials
(as he used to do and should), but only once a week, namely on
Tuesday when his (one week long) turn commences. Thus the offer-
ings he brings along have to be portioned so that they last for seven
days.
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