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1   I would like to extend a special thanks to Roy Jordaan for playing an instrumental role in 
bringing this project to fruition. Now readers without any Dutch-language capabilities can finally 
explore the depths of Moens’ original if controversial theories concerning some of Southeast Asia’s 
more stunning architectural achievements. I would also be grateful for any suggestion to further 
improve the translation of the text, particularly in view of the complicated subject and the deep but 
regrettably not always clearly expounded views of Moens. In particular, any assistance from a 
native French-language speaker in translating the quotations from Paul Mus citied herein would be 
most welcome!  
The words that appear in (round brackets) are those of the author, while the words that appears in 
[square brackets] are my own clarifications. 
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Section I: Introduction 

  
“La qualitié de Buddha à tendu a se trouver 

spécifiquement conçue comme une charge royale, 
2transmise dans un espirt de sucession dynastique....”

 
That the temple triad of Barabudur, Mendut and Pawon dates from the period 

of the Shailendra dynasty, which in close cooperation with the kings of the 
Sanjaya dynasty dominated Central Java for nearly two centuries, is no longer 
liable to doubt since the explorations of Van Erp and Krom. In his extensive 
Barabudur-monograph, Van Erp called the three temples “...a triad that according 
to (their) architecture and ornamentation derive from the same time period.” This 
observation of course concerns the style of the temples as we are familiar with 
today, that is to say following the renovations and extensions which must have 
been executed by the end of the ninth century when Shailendra hegemony in 
Java came to an end.  

From the fragment of the Buddhist declaration of faith found above the 
entrance-doorway of Mendut, Krom established that the Old Javanese script 
used was identical to the notes inscribed on the now-covered, unfinished 
(Karmavibhanga) reliefs at the foot of Barabudur.3 He dates this script on 
paleographic grounds to the second half of the 8th century of our era.4 

Furthermore, that a ritual relationship must have existed between the three 
temples — which must have formed a sacred unity — seems obvious, but just 
which ritual had formed the tie that bound them together is [yet] unknown. 

                                                 
2 Paul Mus, Barabudur p. 426. Hanoi, 1935. 
3  Serial: De Weg Menschheid no. 9, p. 34. 
4  Inleiding tot de Hindoe-Javaansche Kunst (Introduction to Hindu-Javanese Art) I, 
p. 335, second edition, 1923. 

 2



However, the search for this (ritual) does not seem impossible because the 
temples, which largely have remained preserved, as Mus did so aptly express: 
“en même temps que le cadre d’un rite, ainsi dire sa tracé matérielle, son 
sillage.”5

In general it can be said that under the system of Mahayana Buddhism the 
religious merit of the royal zealot did increase to a great extent from the building 
of a stupa. Indeed for every spectator the sacred construction work would be an 
incentive to join the creed while it would help the initiate in his meditations aiming 
at the attainment of the Bodhi.  

Furthermore, the “accumulation of religious merit” which the monarch earned 
through the construction of a magnificent temple would also benefit his realm — 
“the thriving State of the Shailendras” as it is designated in the inscriptions of the 
period.  

Obviously, the magnitude of such a “punya-sambhara” was in proportion to that 
of the construction work or of the renovations and extensions of an existing 
temple. This explains the additions or extensions at Barabudur and Mendut by 
successive Shailendra rulers, possibly without exception, which have come to 
light during restoration activities at those temples.  

That such building renovations — which, only as an exception, had reasons of 
a technical nature as their source — gradually altered their ritual intentions at the 
same time, seems obvious. Thus presumably the said triad owes its existence as 
a sacred unity thanks to the circumstance that in the process of its enlargement 
and embellishment Barabudur — originally a modest stupa sanctuary on the 
mount [= hillock] — gradually was given the character of a dynastic temple.  

For the sake of a grand ritual to secure dynastic continuity — a magical ritual 
that would have included Mendut’s pre-eminently favorable location — the need 
would have been felt for adding a third temple to the pair. This temple, Pawon, 
was, according to Van Erp, both “in ground plan and profiling a reduced copy in 
many respects”6 of Mendut. The new temple was also situated close to the 
confluence of two large rivers (the Elo and Progo), a locality that is considered 
sacred in classical (also in the Central Javanese) literature since “the sacred 
nature of each river is doubled by means of contact with the other.”7

Our intention is to analyze the dynastic ritual by means of the data that this 
temple triad yields. On these grounds it will become apparent that this triad of 
buildings is complete in itself and that one does not need to assume as 
Poerbatjaraka8 9 and Stutterheim  did that the three of them only formed the 

                                                 
5  Paul Mus, Barabudur, p. 233. Hanoi, 1935. 
6  Tijdschrift Voor Indische Taal-, Land- en Volkenkunde (T.B.G.) 1909, p. 489. 
7  E. Washburn Hopkins, Epic Mythology, pp. 4 and 5, Strassberg, 1915; (reprint 
by Indological Book House, Delhi, 1968). Near the confluence of the Yamuna and Ganges 
rivers, for instance, Bharadvaja had his famous hermitage built. 
8  Bijdragen Koninklijk Instituut, p. 523 and following pages, 1925.  
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eastern arm of an unfinished Greek cross consisting of nine temples, with 
Barabudur as the central sanctuary.10 Van Erp also opposes this particular 
hypothesis.11 Moreover, the execution of such a construction plan runs up 
against insuperable obstacles of terrain. 

The connection that Stutterheim discerned between Mendut and Barabudur 
seems incorrect to me.12 He thought the Buddha of Mendut to be the central 
figure of the Mendut-Pawon-Barabudur triad. The said Buddha is “seated in the 
preaching attitude representing the moment when the earthly Buddha was in the 
Deer Park to publicly preach the Doctrine for the very first time” (Tjandi Bara-
Boedoer; naam, vorm, beteekenis, p. 18). “The termination of the (Barabudur 
Lalitavistara-) reliefs ... at the exact moment in which he is portrayed at Mendut, 
reinforces the relationship of both monuments” (Tjandi Bara-Boedoer; naam, 
vorm, beteekenis, p. 60). Stutterheim presumably has been mislead, as I was 
myself13, by the symbol of Shakyamuni’s preaching ― the Wheel of the Doctrine 
between two gazelles — that, as it later appeared, was wrongfully placed on the 
throne of the Buddha during the temple’s restoration. There the Buddha displays 
the dharmachakra-mudra, whereas in the Lalitavistara relief (portraying the Deer 
Park sermon) the Shakyamuni was granted the vitarka-mudra.  

Would not the two representations of the Buddha at least have been accorded 
the same mudra, if the link which Stutterheim tried to establish was really 
intended?14

 The most important argument for the coherence of Barabudur, Mendut and 
Pawon in my view is the fact — which Van Erp discovered by chance — that the 

                                                                                                                                     
9  W.F. Stutterheim, Tjandi Bara-Boedoer: naam, vorm, beteekenis, p. 5. G. Kolff & 
Co., 1929. (An English-language translation is included in Studies in Indonesian 
Archaeology, The Hague. Martinus Nijhoff. 1956.) 
10  As Mendut (east) unmistakably represents the temple of the Dharmachakra-
prattana — we will see later that this is not the case — the three others would, in 
Poerbatjaraka’s opinion, have represented respectively: the temples of the Buddha’s 
nirvana (south), the Abhisambodhi (north) and birth (west). Pawon is considered by him as 
a sort of front temple for Barabudur, on the basis of the “explanatory text” of the 
Divyavadana used by him (Bijdragen Koninklijk Instituut 81. p. 535-6). 
11  T. Van Erp, Beschrijving van Barabudur. II: Bouwkundige beschrijving, p. 18, ’s-
Gravenhage, 1920. 
12  W.F. Stutterheim, Tjandi Bara-Boedoer; naam, vorm, beteekenis, p. 18 and note 
10 on p. 60. Paul Mus also does the same (Barabudur, p. 51, Hanoi, 1935). “On n’ignore  
pas que le temple the Mendut, où trône une image de la Première Prédication, est lié  au 
Barabudur par quelque relation secrète. 
13  J.L. Moens, Tjandi Mendoet, p. 569. Tijdschrift Voor Indische Taal-, Land- en 
Volkenkunde (T.B.G.) 1921. 
14  Paul Mus (Barabudur, p. 163, Hanoi, 1935) also holds that the Buddha of the 
Mendut “sans doute” represents Shakyamuni in Benares, because he displays the 
dharmachakra-mudra, as if there were no other Buddhas who display this dharmachakra-
mudra! 
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15three of them had been lain out along one straight line:  Pawon on the right 
shore of the Progo River, 1750 m East of Barabudur, and Mendut 1150 m further 
East, on the left shore of the Elo River, just upstream from its junction with the 
Progo.16  

Van Erp considered this fact and, as it were, the logically deducible argument 
of the (former) existence of a straight road connecting the three temples not to 
compensate sufficiently for the different orientation of the temples themselves in 
demonstrating the ritual unity.17 Krom on the other hand — in his characteristic 
careful manner — sees an indication in Van Erp’s chance discovery that “some 
link” had formerly existed between the three sanctuaries. “Accordingly among the 
local people a tale is in circulation concerning a now-vanished pavement that 
was bordered by a walled construction-work with niches, which had run from 
Barabudur to Mendut by way of Pawon.”18

 

 
 

 This tradition, in my view, is an unmistakable indication of a ritual connection 
between the temples, because it mentions a regular procession path that had 
linked the three of them together at one time. The containment of the path within 

                                                 
15  T.B.G., 1911. Oudheidkundige Aanteekeningen, pl. I opposite p. 602. 
16  See the small map on p. 9 of the Architectural Description of Van Erp 
(Beschrijving van Barabudur. II: Bouwkundige beschrijving, ’s-Gravenhage, 1920). 
17  The main axes of Barabudur are oriented almost perfectly to the  points of the 
compass, whereas the main axes of Pawon and Mendut produce angles of respectively 
73° (287°) and 58.5° (301.5°) with respect to the north[-south] line. 
18  N.J. Krom, Inleiding tot de Hindoe-Javaansche Kunst, vol. I, p. 322, second 
edition, 1923. 
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walls would have had no other aim than to provide for the “demarcation of a 
sacred place, which is the very first characteristic for every holy activity.”19 Are 
not the procession paths on the pyramid-terraces of Barabudur themselves 
enclosed by dense gallery walls, so that the laymen within can observe nothing 
other than that which takes place inside the enclosed space? What Krom 
deemed curious, furthermore, is that the only entrances to the temple courts of 
Mendut and Pawon are precisely aimed toward that path, whereas there formerly 
were traces visible of protuberances of land at the spot where the processional 
path must have crossed the Progo River by means of a bridge.20 These two 
facts, mentioned by Krom, must in my opinion be considered to be of such a 
great importance that no doubt remains as to the existence of this procession 
path, as related by the persistent Javanese tradition, although “trial excavations 
have yielded nothing to reveal it”.21 Taking into account the notorious inclination 
of the local population to use remains from olden times as sources for the 
extraction of cheap stone, it need not surprise us that so little has been found 
even of a paved road that had once been approximately three kilometers long 
and in spite of the fact that this road, at least a thousand years ago, had run 
between walls with niches of statues. At the site of the pathway Brandes only 
could find a few miserable bricks and the diligent research of Van Erp (merely) 
produced a headless, unfinished Ratnasambhava (the Tathagata of the cardinal 
direction south) image that was of smaller dimensions than the corresponding 
images at Barabudur.22 Images of Ratnasambhava would have been appropriate 
for placement in the south-facing niches in the northern wall of the east/west-
running procession path, whereas on the opposite side, that is in the north-facing 
niches a series of Amoghasiddhi images (the Tathagata of the north) would have 
been established. Shortly it will be explained why these two Buddhas, who 
generally play a minor role in the assembly of Pancha-Tathagata, occupy such a 
prominent position in the Buddhism of the Shailendras.23

 Pott is likewise of the opinion that Barabudur, Pawon and Mendut form a 
coherent trinity “not only in an architectural, but also in a religious sense.” His 
understanding is that these three temples were the places where the 
Dharmakaya, the Sambhogakaya and the Nirmanakaya of the transcendental 

                                                 
19  Johan Huizinga, Homo Ludens: Vom Ursprung der Kultur im Spiel, p. 29.  
20  N.J. Krom, Inleiding tot de Hindoe-Javaansche Kunst, vol. I, pp. 321-322, ’s 
Gravenhage, 1923. 
21  Ibid, vol. I, p. 322. 
22  T. Van Erp, Beschrijving van Barabudur. II: Bouwkundige beschrijving, p. 583, 
’s-Gravenhage, 1920. 
23  Already in the Sang Hyang Kamahayanikan (J. Kats, b. 56. Nijhoff, ’s 
Gravenhage, 1910) one finds an equal value being granted to the triads Vairocana, 
Amitabha, and Akshobhya, as well as Vairocana, Ratnasambhava, and Amoghasiddhi. 
Both triads are called Trikaya or Ratnatraya. 
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24Buddha were worshipped, respectively.  This attempt to prove the ritual 
connection of the three temples is praiseworthy. Regrettably, however, I cannot 
subscribe to this particular hypothesis.25  

As regards the tantric deity pantheon of Mendut, I previously had established a 
working hypothesis back in 1921.26 Krom ultimately agreed with the design of 
this scheme27 although he expressed some doubt concerning the names granted 
to the different divinities. Finally Pott’s fundamental commentary concerning the 
grouping of the three main images of the temple28 prompted an entirely new 
investigation that is simultaneously conducted within a larger framework.29  

My earlier research was exclusively focused on Mendut’s pantheon, because 
of the particularly favorable circumstance that only seven out of the (original) 
twenty images are lacking and with the remainder still located at their proper 
places. This earlier research has since proven itself to have been too limited in 
scope; it should have included Barabudur and Pawon. Consequently in 
determining the identity of the main image of Mendut no profitable use could be 
made of the important fact that its character was already determined by the 
Buddhism embracing the three temples as a whole.  

At the time when these (three temples) had been incorporated in the same 
ritual, their main deities must have formed a coherent triad, because ritual and 
pantheon as a rule are mutually dependent entities. However, this requirement of 
coherence between the main images of Barabudur, Mendut and Pawon does not 
preclude that each member of the triad, as a consequence of later extensions of 
the overall scheme (mandala), can be interpreted simultaneously as the central 
character of its own mandala: on Barabudur as part of a pantheon derived from 
of the eldest Mahayana, and on Mendut and Pawon within the tantric Siddhanta-
Buddhist mandala! This can be inferred from the remaining images as well as 

                                                 
24  P.H. Pott, Yoga en Yantra in hunne betekenis voor de Indische archaeologie, 
pp. 122-130, Leiden, 1946. (English language translation: Yoga and Yantra in their 
interrelation and their significance for Indian archaeology. Koninklijk Instituut voor Taal-, 
Land- en Volkenkunde. Translation series 8. The Hague, Martinus Nijhoff, 1966.) 
25  See my objections in Sections VI and VII. 
26  T.B.G. 1921, p. 529 and following pages. 
27  Supplements on the Architectural Description of Barabudur, II, p. 73, 1931.   
28  P.H. Pott, Yoga en Yantra in hunne betekenis voor de Indische archaeologie, 
pp. 121 – 122. Leiden, 1946. 
29  That this has become feasible is mainly due to the following publications that 
have since appeared: the translation by Vallée Poussin of the commentary of Hiuan Tsang 
on the Vijnaptimatratasiddhi of Vasubandhu, which is provided with exhaustive notes, (La 
Vallée Poussin (Louis de) (traduite et annotée par). Vijnaptimatratasiddhi, la siddhi de 
Hiuan-Tsang, Paris, 1929); D.T. Suzuki’s Studies in the Lankavatara-sutra (London, 1930; 
reprint by Munshiram Manoharlal Publishers Pvt. Ltd., New Delhi, India, 1998), and Mus’ 
Barabudur (Hanoi 1935), the unfinished treatise that Coedès has rightfully named as “une 
date dans l’histoire des études bouddhiques” (“a momentum in the history of Buddhist 
studies”). 
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their placement in the temples. Concerning Barabudur, the main temple of the 
dynastic ritual, the entire set of Buddha-types is still completely present and of 
the original Mendut all three images have been preserved.  

As to the extension of the Mendut-pantheon, involving a complete rebuilding of 
the temple, the new Buddhism provided the basis. For the complete 
representation of this Siddhantist pantheon one even needed an additional 
temple — seemingly purely Shaivaite — namely Candi Banon with its “Five 
Lords” located at a distance of only 300 meters. 

It will be attempted below to show that for the dynastic ritual only the main 
deities of the temple triad were needed, to which Pawon had been added as the 
final link. Of the latter, the entire entourage surrounding the main deity has 
remained preserved, with the exception of [the central deity’s] two acolytes. From 
this the character of the main image can be deduced with a fairly high degree of 
certainty, still more where the traits of this Buddha must fit the greater framework 
of the Mahayana triad, although this Buddha was again made the central figure in 
his own tantric mandala. These observations will be elaborated in more detail in 
Sections IV, VI and VII. 

  

 
 
Section II: The name Barabudur 

  
The archeologists, who have occupied themselves with this component of the 

problem, have alleged that the name (of the monument) would be comprised of 
the words “bara” and “budur” as a Javanese composition. Bara was taken for a 
degeneration of the Sanskrit vihara (by means of Malaysian: bijara), which could 
possibly refer to a complex of tjandi and monastery (Poerbatjaraka30 and 
Stutterheim31). Budur, which Poerbatjaraka could not explain, according to 
Stutterheim can connect with the Malaysian budua (“to protrude,” to emerge) 
indicating a “swelling.” Bara-budur could therefore be glossed as “hill monastery,” 
perhaps even as “temple complex rising from the plain.” By and large Mus could 
accept this explanation, yet closes with: “toutefois la désignation reste 
passablement imprécise.”32 Later (Barabudur, p. 104) he gives an improved 
translation: “le vihara de la demi-apparition (ou the l’apparition secrète), qui serre 
the plus près l’étymologie” (“...the vihara of the half-appearance (or the secret 
appearance), which closely fits the etymology.”), i.e., that of Stutterheim’s “to 

                                                 
30  Handelingen 1e Congress T.L.V., p. 287 and following pages. 
31  W.F. Stutterheim, Tjandi Bara-Boedoer; naam, vorm, beteekenis, p. 16. G. Kolff 
& Co., 1929.   
32  Paul Mus, Barabudur, p. 57, Hanoi, 1935. 
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33emerge slightly” — et convient mieux à l’object (“and suits the object”),  the 
latter 
with a view to what Foucher produced — the wrapping-up of the terraced-
pyramid, which yields a largely submerged anda.34 Poerbatjaraka’s hypothetical 
degeneration of the word vihara to “bara” becomes somewhat unsettled when 
one considers that the Javanese place-name Wijara has been preserved until 
today. Additionally, the word “bara,” at least in the Kedu region, proves to be 
passable for hillock, so that the name “Bara Kidul” which Poerbatjaraka adduces 
in support of his theory signifies nothing other than “Southern Hill.” Anyway, the 
net result of Poerbatjaraka’s and Stutterheim’s attempts would produce a very 
common name for an awesomely sacred stone construction such as the 
Barabudur. Here approximately 45,000 cubic meters of stone were processed 
and panels of stones (amounting to) around 2500 square meters were carved 
into “narrative reliefs.”35  

Another possibility remains for reading the name of Barabudur, namely as a 
Javanization of the South-Indian designation Bharabuddhur, i.e., the mandala of 
the Bharabuddha, that is to say [the mandala] of the founder of the renowned 
Shailendra-wangsha. In Java, the sovereigns of this dynasty, at least in the 
beginning, had  presented themselves  as the “Paladins of the Buddha” 
(Bharabuddhas), or to use the words of Mus (employed in another context), as 
those who carried “la charge de Buddha”, i.e., those who were responsible for 
the “transmission de la Loi et de la souveraineté de la Loi” (“transmission of the 
Law and the sovereignty of the Law”), such as Maitreya receives from the 
Shakyamuni.  

They proclaimed a new era in Central Java, which in the popular vernacular 
still is called Djaman Buda (“Buddhist Era”). Since this new hypothesis can lead 
to a clearer insight into the as yet obscure power relations between the Central 
Javanese princes during the Shailendra’s reign, more particularly of these lords 

                                                 
33  If Mus sees a “curious confirmation” for his etymology in the sudden appearance 
of the stupa of Prabhutaratna, as the Saddharmapundarika-sutra describes it (Barabudur, 
p. 103), which seems a rather optimistic view. The stupa in question not only emerges 
from the ground, but subsequently floats through the air, high above the Buddha and away 
from the audience. The stupa therefore became wholly visible! Here there was no 
question of a “demi-apparition.” It was “une vision, sortie - terre” but this has nothing to do 
with Barabudur! Moreover, between a “gedeeltelijke verschijning” (“partial appearance”) 
and an “apparition secrète” there exists a vast difference (see more closely in Section IV, 
I). 
34  B.E.F.E.O. IX, p. 4, a  notion that Parmentier and Van Erp  disputed (Paul Mus, 
Barabudur, p. 11 and following pages) and rightly so! 
35  T. Van Erp, Beschrijving van Barabudur. II: Bouwkundige beschrijving, p. 40, ’s-
Gravenhage, 1920. 
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to Sanjaya and his successors, it seems warranted to increase the number of 
existing hypotheses with yet another one.36

 
The hypothesis actually consists of three parts:  

 
1. A mandala was designated as “ur” in the Buddhism of the Shailendras, 

which is the common Dravidian word for “city;”37  
2. The Shailendras, who were ritually born on the “Loftiest of Mountains” 

(Shailendra) and had descended from it; i.e.,  according to the  
indigenous view, the descendants considered themselves to be 
Bharabuddhas, the spiritual leaders of Central Java;  

3. The Barabudur ultimately became the mandala of the transcendental 
Buddha, the Tathagatagarbha ― the Blessed Place of all the 
Bharabuddha sovereigns of Central Java.  

 
1. With respect to the first hypothesis the next could be invoked: That precisely 

the South Indian word “ur” would have been used in the composite 
Bharabuddhur need not surprise us if we accept my hypothesis that the 
Shailendra-wangshakara, the founder of this dynasty, was of royal South Indian 
origin.38

Using the royal name Kaundinya — the name of a famous North Indian 
Brahmanic family which had migrated sometime during the first centuries of our 
era to the south and had established marital bonds there with South Indian royal 
houses — this priest-monarch in the beginning of the 6th century had founded a 
Malaysian dynasty in Palembang.  

According to the Malay tradition, he had descended from the holy mount of 
Seguntang, which was situated in the neighborhood of the capital, and had come 
down to the plains to establish his rule there. In fact, he would in all probability 
have been faithful to the tradition of his South Indian ancestors, the Buddhist 
Kandaras — who had founded a sanctuary on the “holy mount” (Shrishaila) close 
to their capital on the lower reaches of the Krsna-river— likewise building a tribal 

                                                 
36  According to Krom, Sanjaya’s successor Panangkaran was a Shailendra (H. J. 
Gesch. p. 144, 1931). In “The Shailendra-interregnum” (India Antiqua, 1947, p. 253) Van 
Naerssen comes to the conclusion that the Sanjaya-dynasty was different from that of the 
Shailendra, and that during the Shailendra interregnum they also continued to live on, 
although entirely in the background. He has apparently reached this conclusion 
independently of what I had already published in the same spirit ten years previously 
(Srivijaya, Yava and Kataha, p. 430 and following pages, T.B.G., 1937). 
37  For the meaning of ur = city see also Rouffaer, Bijdragen Koninklijk Instituut 77, 
p. 16. Except the Malaiyur mentioned by Kern, he cited several South Indian town names: 
Mangal-ur, Kadal-ur, Nall-ur, ends. [Translators’ note: For a more recent review of Moens’ 
interpretation of Budur, see Lokesh Chandra, Cultural Horizons of India, Volume IV, p. 91.] 
38  T.B.G. 1937, pp. 435-438.   
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sanctuary near his capital along the Musi river, whence each new ruler 
“descended” from during coronation ceremonies. Important Buddhist remains 
from the era in question have at least been found on Mount Seguntang, which 
makes the former existence of a sacred building-complex there more plausible.39  

When this dynasty was expelled from Palembang by the sovereign of 
Shrivijaya in 683 A.D., the members of this priestly Malay Buddhist royal dynasty 
went to Java, where as we later shall see, a massive mountain sanctuary, 
Barabudur, was founded, again near to the capital. This sanctuary representing, 
“The cosmic and regal mount at the same time, on whose top is enthroned the 
highest personage of the religious political hierarchy”40, the deified progenitor of 
the illustrious royal line from Kedu. Under the magical rituals that had been 
established at Barabudur and Mendut — and later also employed at Pawon — 
the Shailendra-descendants formed an uninterrupted series of terrestrial 
reflections of their deified tribal father (see Section VI). 

That the South Indian word ur = city, was given the additional meaning of 
mandala or circle of gods is attested to in other Buddhist countries. In Chinese 
Buddhism for instance a mandala (erected on terrace-shaped floors sloping up 
towards the centre where in the central hall the main deity of the circle is housed) 
is named, which consists of a ringed complex of deity halls set up on terrace-
forms towards the centre of the upper floors and in the central hall wherein the 
main deity of the circle is enthroned, has been called fo-tschöng or Buddhist 
city/town.41 Does not the fencing off, which symbolizes the closure of the sacred 
complex, resemble the encircling walls of a “closed city”? In the Mongol 
designation the latter is expressed even more clearly. According to Lessing, such 
a mandala is called a choto-mandal, i.e., a city-mandala. Analogously, the 
mandala of Barabudur, with its secluded, self-contained terraces and 
innumerable Buddhas in temple niches, in its time may have been called 
buddhur42, i.e., the Buddha-city.  

It is presumably also this buddhur composite, lying concealed in the name 
Budur, which emerged at least six centuries after the foundation of Barabudur in 
the 3rd strophe of the 77th song of (the) Nagarakrtagama. Bosch identified this 
toponym with the close vicinity of Barabudur43, which presumably is correct. At 
the same time this led him to conclude that the Barabudur, the “sanctuary at 

                                                 
39  Oudheidkundig Verslag 1928, p. 123 and following pages. 
40  Przyluski, The terminal stupa of Barabudur. Journal Greater India Society, 1936, 
p. 158. 
41  Ferdinand Lessing, Mongolen: Priester und Dämonen, p. 30. Klinkhardt & 
Biermann, Berlin, 1935. 
42 [Translators’ note: A Kawi Lexicon (Soewojo Wojowasito, 1979:390) gives the meaning 
of buddhuracana as ‘invention and plan’ while Zoetmulder’s Old-Javanese-English 
dictionary (1982:1471) glosses racana as áct of arranging’, ‘design’, ‘layout’, etc.] 
43  Minutes K.B.G. 8 March 1920, p. 54. 
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Budur,” that is called the kabajradharan in the verse, would have been erected as 
THE sanctuary of this Buddhist sect.44  

From this fact one can at the most correctly conclude that in the 14th century a 
Buddhist Vajradhara-sect still considered the Barabudur as its “own” meditation 
object. However, this sect of the tantric-tainted Vajrayana only became 
fashionable in Java when the entirely rebuilt Barabudur was already nearly a 
century old. In the pantheon of Borobudur there is no sign of tantrism. 

Of the “breaking through of the female principle and the demonization of the 
deities” as Pott rightly defines tantrism45 nothing can be detected on the 
Barabudur! He too unconditionally rejects any tantric developments to 
Barabudur.  

Mus’ view with respect to this matter also is not liable to another interpretation: 
“Le Barabudur n’est pas spécialement tantrique. S’il l’est ce n’ est qu’avec tout le 
Mahayanisme”46, in contrast to Stutterheim, who — without other proof than his 
incorrect hypothesis of the Buddhism of Barabudur being derived or falling back 
on the Sang Hyang Kamahayanikan (see more closely in Section IV) — holds 
that “there are sufficient indications for assuming that from the very beginning 
this (Vajradhara-) sect and no other was professed by the monks of 
Barabudur.”47 Still, that the re-interpretation of the original deity system in the 
framework of the new creed is possible and the said identification by Prapanca, 
the Buddhist court poet, thereby becomes more intelligible, could have been 
based (on the circumstance) that in the not-represented transcendent Buddha of 
Borobudur (who had the character of Vairocana) one could see or recognize the 
tantric Adibuddha Mahavairocana displaying the dhvaja-mudra of the Japanese 
Shingon-sect or of the Sang Hyang Kamahayanikan (S.H.K.).  
 

2. To explain the second part of the hypothesis — that the Shailendras will 
have presented themselves as a dynasty of Bharabuddhas — we must revert to 
the history of India proper during the first centuries of our era, where we find an 
analogous example.48 In the middle of the 2nd century after Christ, in the 
Ganges valley a national Indian movement arose there against the Kusana 

                                                 
44  I myself also fell prey to that error (T.B.G. 1921, p. 547). Stutterheim (Tjandi 
Bara-Boedoer: naam, vorm, beteekenis, p. 14) and Poerbatjaraka (1935) later also 
subscribed to the erroneous assumption of Bosch. 
45  P.H. Pott, Yoga en Yantra in hunne betekenis voor de Indische archaeologie, p. 
126, Leiden, 1946. 
46  “Barabudur just is not especially tantric. If it is, it is it only entirely that of the 
initial Mahayana.” Paul Mus, Barabudur, p. 42, note 2, conclusion on p. 44. 
47  W.F. Stutterheim, Tjandi Barabudur: naam, vorm, beteekenis, p. 42. G. Kolff & 
Co., 1929. 
48  Here the historical information put to use has been borrowed from K. P. 
Jayaswal, Hindu Polity a Constitutional History of India in Hindu Times (Parts I and II), pp. 
7-62, Bangalore Printing & Publishing Co., Ltd., 1943. 

 12



satraps. This (movement) was headed by members of the royal dynasty of the 
Nandi- or Vrsa-Nagas who had initially been expelled from the area.  

The members of this royal house, who had retreated into the Vindhya-
mountains, had prepared themselves for more than half a century for the 
insurrection, outside the range of the powerful satraps. They aimed at the 
restoration of the ancient Hindu institutions and of the orthodox Shaivaite beliefs. 
These Naga-rulers completely succeeded in their plan. They became the 
champions of a society which, as they also proclaimed, had been established by 
Shiva himself, and were known as Bharashivas. Concerning them, the Gupta-
inscriptions reported: 

“The Bharashivas...whose royal line owed its origin to the great satisfaction of 
Shiva on account of their carrying the [burden] of the symbol of Shiva on their 
shoulders; who were anointed to sovereignty with the holy water of the 
Bhagirathi, which (they) had obtained through their valor; who performed their 
sacred bath on the completion of their asvamedhas,”49 laid the foundation for a 
new tradition, or rather for the revival of the old tradition of Hindu freedom and 
royalty.  

They abolished the Saka-era of the Kusanas and initiated a new era. They who 
had moved north to the delta of the Ganges, performed their ten ashvamedhas 
from Benares and advanced to the west from Magadha to attack the Kusana-
satraps. They succeeded in expelling them and breaking their political and social 
influence. They became the imperial leaders of the many viceroys (maharajas) 
whom they appointed. They (became) the sovereigns in the new state that had 
been founded on Shiva’s order. 

These Bharashiva-nagas had liberated the people, who were free to follow 
their own dharma, to be their own masters! However, they remained Shiva’s 
servants themselves and did not pursue any wealth. They were in principle not 
ekarat-sovereigns, in contrast to their successors, the Vakatakas, who had acted 
like this at the end of the 3rd century, in contrast also to Vaishnava Gupta-rulers, 
who, a century later, entirely followed into the footsteps of the Vakatakas. In the 
company of his maharajas the Bharashiva-monarch solely remained the primus 
inter pares (“first among equals”). When their time had come (in the middle of the 
3rd century), “in Lord Shiva the Bharashivas re-entered in spiritual triumph.” 

This legendary image of the Bharashiva dynasty, which in the Gupta-period 
was still around (4th to 5th centuries), will likewise have been an example for the 
founder of the Javanese Shailendra dynasty, when he presented himself as the 
Bharabuddha in Central Java, which was still Shaivite at the time (at the end of 
the 7th, beginning of the 8th centuries).  

The members of this dynasty considered themselves to be the heirs of the 
Buddha, who’s Dharma and chakravartin-ship they held. As such they were great 
promoters of the Buddhist faith as well as of the society based on this creed. 

                                                 
49  Ibid, p. 17. 
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They were prepared to carry the holy burden of Buddhahood, just as the 
Bharashivas had done for their Supreme deity and who “had carried” Shiva’s 
linga as their insignia. It is an easy guess what would have been the equivalent 
symbol of the Javanese Buddhist dynasty. These priest-sovereigns would have 
opted for the Buddha’s crown (diadem), (being) the symbol of Kingship and 
Omniscience.50  

The Bharabuddha-chakravartin would pursue Buddha’s samahita-citta and 
extend great compassion to every one of their subjects without distinction. He 
would appear just as tolerant as the Guptas in the face of other religions. As a 
true Mahayana Bodhisattva, he would act “as the solar deity, who in illuminating 
the universe asks for no reward, and who does not refrain from shining or 
displaying his royal luster for a dishonorable human being, nor stop with the 
salvation of all people because of such a human being.”51

The bodhisattva who has reached the highest stage of knowledge and insight, 
he who is called Dharmamegha, is the personalization of prajna (wisdom) and 
karuna (compassion). In the bodhisattva who has gone through all ten phases, 
“were collected clouds of virtue and wisdom, by means of which he reveals 
himself in numerous shapes; he produces the glaring lightning-flash of the True 
Knowledge and causes the world to tremble on its foundations by means of the 
thunder of the Truth Doctrine, which defeats all evils of the spirit, whereas he 
pours out the rain of Dharma to extinguish the burning flames of passion and 
ignorance which consume all of humankind.” 

He, who has been anointed by the Tathagatas as the Samyaksambuddha will 
be preaching the Doctrine, and become the new founder of the Buddhist religion. 
Already at the 7th stage, the critical stage, which is beyond the comprehension of 
an Arhat, the Bodhisattva has reached upayajna ― the knowledge of which 
allows him to use any means for the promotion of his salvation work. Even 
though he knows that each existence is maya, he will work and labor as any 
other human being and subject himself to the impact of karma.  

He knows that the task of the Buddha does not fall within the range of human 
understanding, but (nevertheless) tries with all his resources to make it intelligible 
for the common people. In short, although he himself lives at a higher mental 
level, he does not distance himself from earthly circumstances in serene 
subjectivity, and spared no trouble for (realizing) the common good of his 
subjects.52  

In the beginning, the Bharabuddha dynasty governed in Central Java with 
these high ideals as its aims. As a concrete expression of their Mahakarunacitta, 

                                                 
50  See further in Section VI. The Saddharmapundarika-sutra also mentions these 
“bandeau qui ceint le tête du Buddha” and also (alludes to) the fact that “le joyeau du 
diadème est Omniscience.” (Paul Mus, Barabudur, p. 107. Hanoi 1935.) 
51  D. T. Suzuki, Outlines of Mahayana Buddhism, p. 371. Reprint: N. Y., Schocken, 
1963. 
52  Ibid, p. 320 and following pages. 
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these royal envoys made holy sanctuaries arise, thereby accumulating a huge 
quantity of merit for all salvation seekers in their realm. It was a part of their 
impressive task of promulgating the Dharma; by means of these temples they 
clarified the Doctrine and the words of the Great Master. The Buddhist priest-
dynasty of the Shailendras brought the new faith to Java, this Buddhacized 
Malay culture, (and responsible for) the prosperity and abundance of their realm.  

53The transferring to Java of the holy mount of the fatherland  from which they 
“descended” in the indigenous view and descended as reborn Buddhas 
according to the Buddhist interpretation, was the symbol of it as it were. The 
Bharabuddha-Shailendra, as did the Bharashivanaga of old, allowed the dozens 
of estates to keep their own rakas and also established new ones. The militant 
Sanjaya supposedly thus became his Mahasena, as once was his mythical 
ancestor Panchika for the Buddhist Danapati! The successive members of the 
Sanjaya clan consequently would presumably have become the leading vassal 
kings in Central Java.  

The first Shailendras, Mus’ “les supports vivants du Buddha” (“the Buddha’s 
living supports”) were merely “those forever compassionate for the benefit of 
others, the pillars of support of the world.”54  Their function as Supreme Leaders 
of the Javanese rajas and maharajas should be understood in a similar vein. 
They left the members of the Sanjaya-dynasty (to pursue) their own Shaivaite 
beliefs, although these maharajas — entirely in accordance with the 
Bharabuddha spirit of the Shailendras — were more than once “persuaded” by 
the Shailendra-gurus to build great Buddhist temple complexes under the 
supervision of experts of their realm, as recorded in the surviving contemporary 
inscriptions. 

55Especially Panangkaran  ― the successor of Sanjaya ― presumably working 
in the same capacity under the Shailendras as was his predecessor, has 
excelled in this. Is it possible that he was married into the Shailendra dynasty and 
were it not the women of this royal house who promoted the construction of 
Buddhist sanctuaries, just as the Shaivite Isvakus of South India had instigated 
the construction of the Amaravati-stupa? This reminds of the foundation in 
Panangkaran’s realm of Buddhist temples with associated cloisters, namely of 
Kalasan (778 A.D.) and Sewu (782 A.D.). Partly delegated to the Sanjaya 
dynasty these activities would also have been a token of the position of the 

                                                 
53  Consider that just such a “transferring” to Java of the Mahameru of Jambudvipa 
(India) is described in the Tantu Panggelaran. 
54  According to Bosch (The inscription of Keloerak, T.B.G. 1928, pp. 20-21), this is 
the wording employed in the foundation-charter of Tjandi Lumbung. 
55  He himself was definitely no Shailendra, as especially Stutterheim had always 
alleged! See for instance his “A Javanese Period in Sumatran History,” an article that has 
only helped to increase the confusion regarding this Shailendra period. In his Tjandi 
Barabudur (p. 5) he still speaks of “the second king of Mataram being from the Shailendra-
dynasty!” 

 15



Shailendras as Dharma-maharajas, the royal guardians and protectors of the 
Buddhist faith. The Kadamba-princes in South India, Sanjaya’s ancestors in 
Vengi land, had also fulfilled this role as the vassal-princes of the powerful 
Vakatakas and their successors, the great Pallava kings. This would help to 
explain why so many and so extensive Buddhist monuments were built in 
precisely the realm of Shaivaite rakas. This would also make clear why 
Panangkaran was allowed to portray his predecessor Sanjaya, the founder of the 
dynasty, as Panchika in the front-portal of the Mendut — which had especially 
been rebuilt to this end as a separate front-temple— (thus representing) the 
yaksha-guardian of this Buddhist sanctuary, together with his spouse, the tribal 
mother of the Javanese Hariti-putras in the figure of Hariti, who represented the 
Javanese woman who was converted to the Buddhist faith.56

But also in Central Java, the supervision of the Shailendras ultimately 
degenerated into outright hegemony, after (conform with) the illustrious example 
of the Gupta-dynasty, the samrats of North India. The new ideas of the dynasty 
which started out as Bharabuddhas are most clearly manifested in the fact that 
approximately a century later, as the supremacy of the Shailendras was broken 
and their power center had moved to the opposite shores (of the mainland), the 
scion of the Shailendra governing there in 927-8 A. D. launched a punitive 
expedition from San-Fo-ts’i (Sambodja? in South Malaka) against the builders of 
the Prambanan-complex, which was destroyed.57 This temple complex was the 
mausoleum of the king of the great Mataram dynasty, which had ascended to 
sovereignty after the said shift in power at the end of the 9th century. Because of 
its grand design, this sacred building vied with Barabudur, which was the glory of 
the Shailendras, and heralded the greatness of the new Javanese sovereigns. 

In contrast to the Bharabuddha Shailendras who maintained the Shaka Era, 
the founder of the new Mataram-dynasty Balitung introduced his own Sanjaya 
Era, which would only be granted the short life span of approximately thirty years. 
Named after the dynastic ancestor raised as the Mahasena of the Shailendras, 
this era thus began in the year 732 A. D. — the foundation year of the Shaivaite 
sanctuary on the Gunung Wukir. Presumably, this linga-temple was also the holy 

                                                 
56  This should be taken as a rectification to what was posited in T.B.G. 1937 (p. 
434), namely that Sanjaya was the builder of Mendut. The front portal was also adorned in 
the typically South Indian Shaivaite manner with kalasha (amrita vessel) instead of a 
stupa, in contrast to the Mendut itself. The addition of this building will have taken place at 
the same time as the liberally granted reconstruction of Mendut in order to make room for 
the introduction as a result of new South Indian influences of a Siddhanta-Buddhist 
pantheon, which would need another new temple (Banon) for its full expression moreover. 
See further Section VII. 
57  See T.B.G. 1937. Srivijaya etc., Chapter III, p. 410 and following pages.  
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58mount transferred to Java — the Shri Parvata of the Kadamba-dynasty.  
Although nothing of the kind has been laid down in the extent inscriptions, it is 
conceivable that Balitung and his successors had intentionally presented 
themselves as reincarnated Bharashivas in Central Java, (as those) who carried 
the linga-symbol of Shiva Girinatha, and for this reason at the beginning of the 
10th century had incurred the enmity of the descendants of the Shailendras who 
were then residing in San-Fo-ts’i. 

  
3. As regards the reasoning dealing with the third part of the hypothesis, which 

holds that the Holy Mountain, Barabudur, was the mandala of the deified 
ancestor of the Bharabuddhas — we kindly refer the reader to Section IV. 

 

 
 
Section III: The form of Barabudur 

  
This much is clear that Barabudur ― as the sanctuary has been handed down 

to us ― was not built “in one go” and has only gradually obtained its current form. 
It was ever renovated and extended by successive Shailendra monarchs, each of 
whom wanted to undertake a pious work, gathering punya-sambhara in his role 
as an authentic Bharabuddha. The labor for the completion of the sanctuary was 
of such a magnitude that succeeding generations could take ample part in it. As 
to the final form of the monument, there are clearly two construction phases 
discernable:  

  
1. The upper part, consisting of a large closed stupa on three round 

terraces after the South Indian examples.59 According to Krom, this 
stupa stands60 on the third terrace as “a fourth-round above a flat ledge.” 
Although this ledge (only) has a minimum breadth, Stutterheim took it for 
a fourth terrace61, which in my opinion is incorrect. There are only three 

                                                 
58  In India, the comparison of a temple with a holy mount is very old. Meru, 
Mandara and Kailasha belong to the oldest names of temple types mentioned in the Brhat 
Samhita and the Matsya Purana (see Stella Kramrisch, The Hindu Temple). 
59  See the description of the construction of such a stupa in the Divyavadana, 
where it is considered as something entirely normal to have these three round terraces, 
upon which the anda rests (Paranavitana, The Stupa in Ceylon, p. 15). At the oldest 
stupas these terraces were rather small, judging from their name, used to put flower 
offerings on (p. 16). 
60  N.J. Krom, Inleiding tot de Hindoe-Javaansche Kunst, VoI. I, p. 364. 
61  W.F. Stutterheim, Tjandi Bara-Boedoer: naam, vorm, beteekenis, p. 33. G. Kolff 
& Co., 1929. 
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terraces discernable; the stairs also end at the level of the third round 
terrace.62 The 72 open-worked stupas were only built onto the terraces 
later. 

2. The lower part, in the form of a pyramid made up of terraces, serves as 
the support for the original stupa form.63  

Also during the course of the pyramid's construction several renovations must 
have taken place.64 Only the most important renovations will be discussed here, 
namely that of the lowest terrace and the simultaneous construction of the 
extended foot (Mus’ “blocage”). 

  
1. The stupa on the round terraces. On the top of the Barabudur hillock will 

initially not have been constructed anything else than the closed top-stupa upon 
the three flat, round terraces. This was the “highest mountain” (Shailendra) of the 
mountain sanctuary. That first construction phase of course also included the 
broad stairways, oriented onto the four points of the compass, which provided 
universal access to the stupa. 

65The 72 stupas-à-jour  on the terraces, (which are) grouped around the main 
stupa, were part of the large rebuilding (phase) to finalize the pantheon; when it 
was decided to add the terraces of the pyramid with its processional paths to the 
whole. The three tiers of stupas, in which the entirely identical dharmachakra-
mudra Buddhas are visible through the walls of the stupas, actually represent a 

                                                 
62  Krom, Inleiding, Vol. lII, pl. 25. 
63  Ibid, Vol. I, pp. 353-4. “One can think that... the main stupa essentially 
determines the construction and that the remainder of galleries and terraces is nothing but 
a very elaborate pedestal.” However, he also thinks that the other view, namely “that the 
whole construction work...represents the sphere-segment of the older stupa-form and 
(that) the main stupa is only its crown,” is tenable. We will see that only the first idea is 
correct, as is clear from the development of the monument and that the idea of Foucher 
must be abandoned (for more information see footnote 34 on page 9).  
Also Van Erp (Beschrijving van Barabudur. II: Bouwkundige beschrijving, p. 438, ’s-
Gravenhage, 1920) reaches the conclusion that the whole is a stupa that rests on the 
quintuple, square sub-basement. Mus’ objections (Barabudur, p. 33, Hanoi, 1935) against 
Van Erp’s theory will be refuted in the course of this article without diminishing anything 
about Mus’ idea (Barabudur, p. 41, Hanoi, 1935) that Barabudur “dans son état actuel... 
répond à une conception cohérente” (“in its present state … reflects a coherent design”). 
One surely can always enlarge a monument and have the original rebuilt or extended in a 
new spirit ― that the final result produces one unbreakable whole ― and this is what 
happened here in a brilliant manner.  
64  Willekes Macdonald, T.B.G. 1932, p. 655 and following pages. 
65  [Translators’ note: The meaning of the French phrase “stupas-à-jour” coined by 
Paul Mus is along the same lines as “plique-à-jour” ― an artistic technique whereby 
ribbons of gold and silver filigree wire are fused into circular patterns within specially 
formulated glass to create vessels, jewelry, and objects d'art. For example, to form the 
mandala-like patterns on stained-class windows and jewelry or decorate the rims and 
bodies of goblets.] 
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multiplication of triads equally distributed over all points of the compass. The 
stupas of the upper tier should not only symbolically be qualified as supreme in 
rank as a result of their placement on the highest terrace, but also differ from 
both other series by means of their construction. Whereas the upper-tier stupas 
have eight-sided harmikas and quadratically-shaped openings in their walls, the 
stupas on the two lower-tiers have four-sided harmikas and diamond-shaped 
openings in their walls.  

The central stupa has a double harmika as if to indicate that the lower-level 
stupas with openings all emanate from it, the lower part being quadrangular as 
are those of the lowest two tiers, and the upper part eight-sided as the harmikas 
of the stupas on the highest of the three terraces. Because of the identical design 
of the stupas, the Buddhas of the two lower terraces are of equal rank. At the 
most it is possible that the middle tier, which is necessarily located higher than 
the bottom tier, the Buddhas derive their primacy from the fact that they are on 
the right-hand side in the simple triad in contrast with the placement of the 
Buddhas of the bottom tier on the left-hand side.  

The group of three Buddhas in the stupas-à-jour reminds of the triad that 
symbolizes the Great Miracle of Shravasti, when Shakyamuni tried to convince 
the heterodox teachers of his miraculous power. The oldest image of this triad in 
the Gandhara-style (1st to 2nd century) consisted of Brahma to the right of the 
preaching Buddha and Sakra (Indra) on his left.66

In his discussion of these mahapratiharya, Foucher presents pictures of the 
steles of Sarnath in Gupta-style (4th to 6th century) and of Magadha in Pala-style 
(8th to 10th century)67, which represent the same group of three, showing 
Brahma and Indra in the form of a Buddha. The triad is then portrayed as three 
preaching Buddhas in dharmachakra-mudra, just like the Buddhas who are 
visible in the stupas with openings at Barabudur.  

68Mus  believes that the triad of the Great Miracle signifies a set of four, of 
which the rear-most fourth has not been represented. In my opinion, this is not 
correctly seen, because this group is derived from the triad of Buddha, Brahma 
(and) Sakra. Which deity would then have represented the fourth (figure)? At the 
event of the Great Miracle nowhere is a fourth deity being mentioned.  

69According to the Divyavadana  when the Buddha “conçoit une pensée 
mondaine” and the gods hurried themselves to carry out that idea, Brahma and 
Indra took their positions, respectively, to the right and left of him, whereas the 
Naga-kings Nanda and Upananda produced a miracle lotus upon which the 

                                                 
66  See Journal Asiatique, January-February 1909, pl. 9-l6. Translation by L. A. and 
F. W. Thomas in Beginnings of Buddhist Art, 1914. Available online at: 
www.borobudur.tv/asian_art.htm 
67  Ibid, pl. l and 7. See also Alfred Foucher, Étude sur l'iconographie bouddhique 
de l'Inde d'après les documents nouveaux, fig. 28, Paris, 1900. 
68  Paul Mus, Barabudur, p. 239, Hanoi, 1935. 
69  See Journal Asiatique, January-February 1909, p. 17. 
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Buddha seated himself in dharmachakra-mudra. By his magic power he created 
a lotus high above his own and another four at regions of the sky on which the 
Buddhas seated themselves.  

He thus created a five-fold group next to the three-fold group of himself 
together with Brahma and Indra, and then multiplied these groups in all directions 
in the Akanistha Heaven.70  

Following a slightly different arrangement the Shailendra-gurus put these 
groups of three and five Buddhas on display at Borobudur, surmounted by the 
transcendental Buddha, as we will see in Section IV. Of the triads of preaching 
Buddhas in the stupas-à-jour, the following can be observed. As the central 
Buddha was given shape as a stupa, so too were the preaching Buddhas (given 
shapes). Yet rather than the Buddhas themselves, it is the enclosing open stupas 
that have been placed on lotus-cushions, while the Buddhas within are seated 
directly on the stupa floors.  

They cannot but be seen as stupas unless one is standing closely nearby. 
They presumably represent the tiers of preaching Buddha-triads who were visible 
during the Great Miracle in the Akanistha Heaven. This heaven is usually 
counted as belonging to the highest Rupadhatu regions. On Barabudur the 
Buddha-triad rests on three terraces that have been placed on the top region of 
the pyramid, which itself represents the highest Rupa-paradise of the Tathagata 
Vairocana. To indicate this unambiguously — that they are meant to be floating 
above that paradise and to form the passage to the Arupyadhatu — the triad 
Buddhas have been represented in stupa-form, the only shape appropriate to 
these spheres. The stupas, however, were given openings, as a result of which 
they are clearly the transitional form between the closed (main) stupa in the 
Arupyadhatu and the open niches of the Rupadhatu. On Barabudur, the 
Akanistha Heaven of the Rupa-sphere was therefore apparently situated above 
the Rupadhatu! In this way, the original tribal sanctuary on the three round 
terraces was transferred in its entirety to the highest regions of the cosmos as a 
result of the reconstruction.  

 
2. Presumably, the terraced pyramid (prasada) was built in several stages. It 

was oriented purely onto the points of the compass; careful checking shows the 
deviation to be just short of 1.5 degrees. Each of the four sides is perfectly 
oriented to a point of the compass.71 The winding terraces have been fenced off 
by high balustrade walls, so that they have become galleries arranged into 
processional walkways, which of course must be secluded from profane eyes. 

                                                 
70  Emile Burnouf, Introduction, p. 184. 
71  Whereas Stutterheim (Tjandi Barabudur, p. 22 and following pages) was inclined 
to compare the two (structures), the difference between this Javanese prasada and the 
Babylonian ziggurat is that the latter, at least the eldest-known (example), that of Ur, has 
its corners oriented onto the points of the compass. See Gombaz, L’évolution du stupa. 
Mélanges Chinois et Bouddhiques, 1935. p. 135 note l. 
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The balustrades are only discontinued by gateways at the places where the 
staircases rise to cut through the walls. 

As a result, the uninterrupted sound of the voices of the preaching stupa-
Buddhas in the Akanistha Heaven can also unimpededly reach humanity seeking 
(the message of) salvation through these portals situated at the four points of the 
compass.  

However, the covering of the mountain sides with stone constructions will 
primarily have had practical reasons, namely to reduce the tropical rain from 
wearing it down to prevent their erosion. This drawback of course had (only) 
increased since the covering up of the hillock top with the stones terraces, as a 
result of which the rain drained off more rapidly and in more concentrated form.  

Making a virtue out of necessity, the required covering was given the form of 
the ancient terraced pyramid, on the top of which the venerable deceased were 
buried and from whence, more easily than from the ground, one could 
communicate with “the higher regions.” In the indigenous way of thinking, they 
(the deceased) are still present within the limits of the atmosphere, whereas for 
the Buddhists they are (located) in transcendental spheres. This location beyond 
the cosmos of the highest Buddhaksetra has been symbolically indicated here by 
having the Dharmadhatu put on the summit of the transcendental mountain-
heaven of the Rupadhatu.  

For its part, this mountain is placed above the earthly Sumeru, whose summit 
corresponds to the upper-level of the Kamadhatu. As the Sumeru had sunk 
under this leveled plateau — which is represented by the original first, open 
terrace — the transcendental Buddhist mountain could continue to represent the 
ancestral mountain, which rests on the ground. As a result, the original tribal 
sanctuary has also retained its character as the ancestral heaven, where the soul 
of the sovereign abides after his death; although in Buddhist vocabulary it was 
said that at the time of death the Nirmanakaya went up into the Tathagatagarbha 
(the top stupa). A clear fusion is therefore discernible here, a syncretism of 
Buddhist and indigenous religions concepts, for which the Buddhism of the 
enlarged sanctuary offered ample reason, as we will presently see.72  

The sides of the transcendental terraced pyramid were entirely infused with the 
Buddhist spirit through the portrayal on the balustrade walls of the Pancha-
Tathagata — once more in multiples as is the case with the stupas-à-jour on the 
round terraces — each of whom was oriented at his own point of the compass, 
placed in the fully open niches crowned with stupa triads. They are genuine 
Rupa-representations therefore; they are entirely visible. 

                                                 
72  A more pronounced (example of) Javanization can be recognized in the 
approximately two centuries younger Prambanan temples. In essence, they also represent 
a terraced-pyramid on the top of which, according to autochthonic practice, the 
distinguished deceased were interred. These funerary temples, however, developed into 
full-fledged mountains of the gods, descended as far as the top of the terrace, although for 
the common people they were taken for royal abodes transferred into the sky. 
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The pyramid’s upper tier of Buddha-niches, which encloses the summit, 
comprises the same Buddha in vitarka-mudra at every point of the compass. 
Because of his location around the mountain top — which is here no peak, but 
the highest, mirror-smooth floor of the highest Rupa-paradise — this Buddha can 
be no other than the Tathagata Vairocana, the Buddha of the zenith, although in 
the iconography the hand posture shown by him is not the usual dharmachakra-
mudra. 

However, Foucher explains that the terms “preaching” and “reasoning” 
approximate each other sufficiently for the two mudras to be interchangeable.73 
Mus also considers the vitarka-mudra (to be) a “mudra de l’enseignement.” Here 
on Barabudur, where the two mudras in question are applied for the preaching, 
the dharmachakra-mudra seems to indicate a preaching that is of a higher order. 
The hand posture employed by the Buddha Shakyamuni during his preaching in 
the Deer Park/Mrgadava at Benares — as portrayed in the final scene of the 
Lalitavistara-reliefs on Barabudur — is the vitarka-mudra. This is the very mudra 
that Shakyamuni displays in Chinese pictures of the Saddharmapundarika-sutra, 
when he holds the transcendental preaching on the summit of the heavenly 
Grdhrakuta, a level that corresponds to that of the paradise of Vairocana.  

 If by means of his miraculous power he brings forth the Arhat and 
Samyaksambuddha Prabhutaratna, who preached eons before, then he also 
displays the vitarka-mudra in his stupa. Likewise the two of them, preaching on a 
joint throne in the stupa, are represented in the caves of Touen Huang and 
Yunkang, where the previously mentioned sutra has certainly determined their 
portrayals.74 Therefore not only is the mudra of Shakyamuni and Vairocana 
identical, but also the name of the Paradise of Shakyamuni and that of Vairocana 
are virtually the same: the Sahalokadhatu. The transcendental Shakyamuni as 
Adi-Buddha, is called (Maha-)Vairocana. Mus75 thus surmises correctly that 
“Vairocana parait s’être purement et simplement substitué à Çākyamuni sur le 
siège de l’Enseignement de la Loi.” (“Vairocana appears to be purely and simply 
a substitute for Shakyamuni on the seat of the Teaching of the Law.”)  

By granting the vitarka-mudra both to Shakyamuni and to Vairocana on 
Barabudur, one has as it were wanted to emphasize that the dharmachakra-
mudra should remain restricted to the preaching of a new salvation-sutra, (which) 
for the builders of the expanded sanctuary was the preeminent sutra. On the 
basis of the mudra displayed, one therefore can also be certain that the 
preaching of the Buddha of Mendut, which must fit in with the same Buddhism, 
was not meant to be the same as the one held by Shakyamuni in Benares.  

In the Buddhism of the Shailendra temple triad, the Sermon in the Deer Park 
was no longer appropriate. Maitreya himself, who has not yet appeared as the 

                                                 
73  Paul Mus, Barabudur, p. 163. Hanoi, 1935. 
74  Ibid, p. 672. 
75  Ibid, p. 584. 
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Preacher of the Law, will also proclaim the new salvation-sutra and (while) 
awaiting him, the Bharabuddhas, who considered themselves to be Maitreya’s 
predecessors, would do the same. As to which sutra this can be, we will see in 
Section IV. 

In the end the terraced-pyramid was equipped with four terraces, three of 
which had developed into closed galleries within which five out of the six walls 
were adorned with the carved representation of the Gandavyuha — the tripartite 
salvation journey of Sudhana-kumara. The Lalitavistara was originally sculpted 
on the outer wall of the terraced-pyramid. The terrace that ran along there had 
only been fenced off by low walls; it was therefore not yet a sacred procession 
path. The high sub-basement underneath this terrace had been decorated just 
above ground level with the successive reliefs of the Mahakarmavibhanga, which 
depict the consequences of the actions of people who are still burdened with 
desires (kama).76 These reliefs define the sub-basement of the mountain 
sanctuary as a symbolic representation of the “Sphere of Desire” (Kamadhatu). 

While being engaged with the carving of the lowest relief-series of the 
Karmavibhanga, the local subsidences in the rather high, and insufficiently 
founded, foot-wall of the sub-basement must have occurred. The poor drainage 
for that wall, which is wholly located below the lowest serial of makara-spouts, 
will have aggravated (the problem). Consequently, the rainwater seeping through 
the floors will have accumulated there, not only filling the base with water — at 
least locally, depending on the nature of the soil — but also causing a fairly 
strong horizontal pressure against the wall from the inside. When as a 
consequence of several local subsidences in the foot of the sub-basement one 
had been forced to carry out protective measures to prevent things from going 
worse, apparently it was decided to simultaneously undertake substantial 
renovations, in order to make the monument comply with new ritual 
requirements.  

These renovations have led to the transformation of the fourth and lowest open 
terrace into a fourth fenced-off processional path. Several layers of stone in the 
terrace floor were removed and the low border walls were extended up to 
become gallery walls.  

The Lalitavistara-reliefs, which were separated from the terrace floor only by 
means of a foot framework, consequently as it were hovering in the air; a new 
series of reliefs had to be installed underneath.77 The text for (the new series) 
was taken from the Divyavadana, a collection of wondrous tales.78 This 
supposition immediately explains why two relief-series are presented on this 
particular wall, one running above the other. For reason of symmetry, the 

                                                 
76  N.J. Krom, Inleiding tot de Hindoe-Javaansche Kunst, Vol. I, p. 335. 
77  Willekes Macdonald, T.B.G. 1932. pp. 672-679. 
78  Alfred Foucher, Notes d'archéologie bouddhique: I, Le stupa de Boro-Budur; II, 
Les bas-reliefs de Boro-Budur; III, Iconographie bouddhique à Java, BEFEO 9, transfer p. 
11 and further pages, 1909. 
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opposite inner wall (of the balustrade) was covered with a double series of 
Jataka-narrative carvings. The Divyavadana was continued on the inner side of 
the balustrade wall of the enclosed second gallery. 

To clearly indicate that the new procession path belonged to the Kamadhatu, 
the Buddhas on the balustrade wall — which in no respect distinguish 
themselves from the Pancha-Tathagata on the exterior walls of the higher levels 
— were placed in niches that were crowned with a jewel-motif in contradistinction 
with the stupa-motif usually found on the Rupadhatu niches.79 Moreover, in this 
new series the number of Buddhas on top of every side of the balustrade wall 
has not increased with the same regularity as on other balustrade walls, which 
show an increasing number of Buddhas at each successive (downward) level 
(16, 18, 22, and 26, respectively). On the added balustrade wall again 26 
Buddhas were installed on each side (instead of the expected number 32, if the 
increase had been regular). Including the 72 stupa-Buddhas on the round 
terraces, the total number of Buddhas was brought up to 504, being one of the 
holy multiples of eight in the Buddhist numerology symbolism. Stutterheim was 
the first (in contrast to Van Erp) to correctly see in these Buddhas of the 
Kamadhatu a portrayal of the earthly predecessors of the historical Buddha 
Shakyamuni, mainly on the basis of the deviant crowns of the niches and their 
placement within the Kamadhatu. He mentions the usual serial of five (but) with 
the omission of the equivalent for Vairocana, i.e., Krakucchanda — Kanakamuni 
(E), Kashyapa (S), Shakyamuni (W) and Maitreya (N).80 Mus does not find this 
arrangement of manushi-Buddhas probable because no trace was to be found of 
Maitreya81, while in my opinion Shakyamuni does not belong to the series in 
question. But Borobudur could just as easily have yielded one of the many other 
systems, which were exclusively confined to the Buddhas of the Past, so without 
Maitreya, who is the Buddha of the Future. 

In his stead most probably enters the Buddha of the Past: Dipankara, also 
known as Abhayapani or Abhaya-hasta because of the posture of his right 
hand.82 The abhaya-mudra is the mudra of Amoghasiddhi, the Tathagata of the 
north, to whose family (kula) Maitreya also belongs. Shakyamuni, the last of the 
Buddhas of the Past, has been represented in the Lalitavistara-reliefs which 

                                                 
79  W. F. Stutterheim, Tjandi Bara-Boedoer: naam, vorm, beteekenis, pp. 32-33. G. 
Kolff & Co., 1929. 
80  Ibid, p. 8.    
81  Paul Mus, Barabudur, p. 75. Hanoi, 1935. 
82  See Alfred Foucher, Étude sur l'iconographie bouddhique de l'Inde d'après les 
documents nouveaux, p. 77 e.v., Paris, 1900. Under the Indian miniatures explained by 
him are two Dipankaras from Ceylon and two from Java. As a matter of fact, these 
Buddhas of the past are frequently encountered amongst bronze finds in Central Java. 
Moreover, when the Saddharmapundarika-sutra reminds of the unity of the transcendental 
Buddha Shakyamuni with all Buddhas of the Past, the first who is mentioned is Dipankara 
(Paul Mus, Barabudur, p. 539).   
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embrace all four points of the compass. With respect to the top level of the 
Kamadhatu, here he occupies an equivalent position as Vairocana, i.e., at the top 
level of the Rupadhatu. From everything it becomes clear, moreover, that on 
Barabudur Shakyamuni is meant to be the earthly equivalent of Vairocana, not 
Amitabha as is the case in the accepted series of past Buddhas.  

As usual in such shifts in the placement of the Tathagatas, the normal 
equivalent of Vairocana, i.e., Krakucchanda, then takes the place of Amitabha’s 
equivalent, i.e., Shakyamuni. The system of Barabudur therefore becomes: 
Shakyamuni (zenith), Kanakamuni (E), Kashyapa (S), Krakucchanda (W) and 
Dipankara (N). Of these five the last four were of course only placed on the 
balustrade of the expanded first gallery, each aimed at his respective point of the 
compass. They therefore belong to that gallery itself, and not to the enlarged 
foot, as Stutterheim83 and Mus84 both thought. These four Buddhas of the Past 
always belong to the sacred path (cankrama) of Shakyamuni, from which it 
follows that the enclosed first gallery must also have been meant to be a sacred 
path of the Buddha, which was not the case when this gallery was only fenced off 
with a low balustrade wall! The earlier function of that gallery was transferred to 
the extension of the foot, which likewise had been given a small low wall. What 
this function was, we will see more closely in Section IV. 

If the enlarged foot (Mus’ blocage) was initially deemed necessary for 
absorbing the horizontal pressure on the outermost wall, its extraordinary 
dimension, which eventually had been given to the piled-up mass — more than 
11,000 cubic meters of stone was processed in it (amounting) to almost a quarter 
of the contents required by the entire monument — points to other considerations 
than purely technical. Because of this (measure) the nearly completed 
Karmavibhanga-reliefs became hidden from sight; they were consciously 
removed from view. They apparently no longer fitted the new framework! 
Stutterheim sought the explanation for the enlarged foot in the portrayal of the 
inclusive chakravala (a massive concentric ring of mountains) around the 
mythical mount (Meru). However, between each of these separate mountain 
rings and the Meru-foot wide seas are located. This separation will not have been 
overlooked by the builders of the enlarged foot! They (i.e., the reliefs) were 
realized here, because the connection of the temple foot to the enlarged foot was 
only apparent. For between the stone mass (of the enlarged foot) and temple foot 
is located the profile of the original foot and the relief-series of the 
Karmavibhanga! Getting rid of this decoration, which could not be missed to 
define the Meru-sphere of the temple, but which had become undesirable at the 
same time and therefore had to be hidden from the view of the initiates, was 

                                                 
83  W.F. Stutterheim, Tjandi Bara-Boedoer: naam, vorm, beteekenis, p. 8, G. Kolff & 
Co., 1929.   
84  Paul Mus, Barabudur, p. 74. Hanoi, 1935. 
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85hereby solved in an ingenious way. Thus Stutterheim.  It does not need saying 
that all this is far-fetched. Technically speaking, the junction with the stone mass 
of the foot should be as tight as possible, in order to prevent any further 
subsidence. According to Van Erp, “the architects have done their utmost to 
accomplish this and even did not hesitate to mutilate several reliefs.”86  

As regards Mus’ explanation concerning the religious need of the construction 
of the enlarged foot, i.e., of a leveled path underneath the earthly environment 
has sunk, one is referred to Section IV. Only the question should be answered 
which part of the Kamadhatu has sunk into the enlarged foot.  

87It is not the Kamadhatu as a whole, as Mus assumes.  [To explain this] let us 
have another look at the tripartite structure of the Cosmic Mountain that 
Barabudur represents. The separation between the Arupya- and the Rupa-dhatu 
speaks for itself; the transitional area is the paradise of Vairocana on the top 
level of the pyramid. Both the Rupadhatu and the Arupyadhatu ― the area of the 
three round terraces and those of the closed-off top-stupa ― are divided into four 
spheres. However, one cannot think of the ground-floor of the four Rupa-regions 
other than of coinciding with the level of the original four terraces of the prasada. 
The level of the lowest terrace was therefore the top region of the Kamadhatu. 

This Kamadhatu-world also consists of several spheres: the deepest includes 
the hells, followed by the animal world, above which is the sphere of shadows 
and spirits. On this base rests the manusya environment, i.e., the terrestrial level 
of human beings. (Of course) all the lower spheres named (above) collectively 
form the regions of material covetousness, as a whole they are called the 
Kamavacara. Above this Kamavacara one finally finds the heavens that are the 
abodes of the 33 Hindu-gods of the Caturmaharajas, etc. Before the enlarged 
foot had been added, one could admire the Karmavibhanga-reliefs at the foot of 
the sub-basement. These were installed practically at eye-level height for the 
benefit of the prthagjanas (= the ordinary men) who moved about at ground level.  

With the (construction of the) enlarged foot, a new terrace was created above 
ground level, but lower than the level of the first deepened terrace deepened, 
which originally was located at the top level of the Kamadhatu. What religious 
purpose was intended with this more precise ordering of the levels? The most 
plausible is that the level of the enlarged foot symbolically represented the top 
level of the Kamavacara, the plane upon which the uninitiated part of humanity 
moves, who by obtaining bodhicitta had conquered prthagjana-ship and had 
definitely started the journey towards the Buddha-ideal. Along this same leveled 
plane also normally moves the Nirmanakaya, who has conquered all the 
difficulties of the Samsara.  

                                                 
85  W.F. Stutterheim, Tjandi Bara-Boedoer: naam, vorm, beteekenis, p. 41, G. Kolff 
& Co., 1929. 
86  Feestbundel T. B. G. 1928, p. 125. 
87  Paul Mus, Barabudur, p. 216 and p. 503, Hanoi, 1935. 
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Yet when the Buddha Shakyamuni performed his sacred or miraculous walk 
after his preaching in the Bodh Gaya, it occurred above this earthly level. 
Therefore the traditional portrayal of the Buddha’s cankrama has also been 
raised from the oldest times (at Barabudur) to an uncovered higher pathway that 
additionally was enclosed. What better way now to improve upon this at 
Barabudur than through the deepened first terrace, which was closed-off by high 
gallery walls?  

By also placing the Buddhas of the Past on these terrace walls, the intended 
function for the new terrace was indicated most clearly. However, in Section IV 
we will see that it is not the cankrama of Shakyamuni that has been represented 
at Barabudur, but (rather) that of the Bharabuddha who considered himself the 
precursor of the coming Buddha Maitreya. Originally and exclusively constructed 
as a closing series of reliefs of the prasada at the lowest open terrace, the 
Lalitavistara-reliefs could also be understood as the symbolic zenith of the 
Shakyamuni, so that at this cankrama all five Buddhas of the Past would be 
represented.  

From the above, it has become clear that Barabudur was continuously modified 
and supplemented during the course of successive Shailendra regimes, also with 
the rulers’ aim to gather punyasambhara, which, thanks to the Mahayanist 
transfer principle, would help their realm to thrive. That renovations and 
decorations had never been stopped before the last Shailendra had left Java is 
demonstrated by the unfinished lion-guardians both at the entrances to the 
sanctuary and the corridors of the stairs in the walls of the balustrade. That the 
lions at the western staircase are different in form and of larger format than all 
the others is for a reason other than what Van Erp suspected.88 More about this 
later (see Section VI); the above should suffice provisionally for a description of 
the suspected enlargement of the monument as far as they sprang from religious 
considerations. 

 

 
 

Section IV: The Buddhism of Barabudur 
  

a. The Sang Hyang Kamahayanikan 
As to the explanation of the Buddhism of Barabudur Stutterheim said he had 

found “the releasing word” as he puts it89, written in clear characters in the 
S.H.K., the Old Javanese tantric catechism of the Yogacarin, the oldest 

                                                 
88  Bijdragen 1917, p. 291.   
89  W.F. Stutterheim, Tjandi Barabudur: naam, vorm, beteekenis, pp. 30-31. G. Kolff 
& Co., 1929. 
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components of which can be traced back to the time of the Shailendras, 
according to Goris.90 Stutterheim has tried to prove his hypothesis91 but has not 
succeeded in persuading (others to) his view. Paul Mus has discussed (the 
hypothesis) at great length; he has clearly shown that the text wherein 
Stutterheim looks for his “salvation” does not offer the sought-after solution. For 
this, one is referred to Mus’ argumentation.92  

Mus still notices that the Buddhism of Barabudur is the ordinary Indian 
Buddhism and that there is no need to recognize (anything) specifically Central 
Javanese in it, as Stutterheim does while referring to the S.H.K. nor to think of a 
Sumatran intermediary, as does Krom, and after him Coedès.93 Is it not, 
however, remarkable that the “ordinary” Indian Buddhism has caused this 
unusual Buddhist monument to arise on Java, one that is without an Indian 
prototype?94 Furthermore, it cannot as yet be ascertained to what extent 
Sumatran or Javanese influences have affected this “ordinary” Buddhism. Let us 
not forget that the first Javanese Shailendra came from Palembang, where for 
two centuries a South Indian Mahayana had already thrived! The S.H.K. 
undoubtedly contains elements which one can also detect on Barabudur. For 
instance, the system of the Pancha-tathagata one finds in nearly all the 
Mahayana texts, the composition of the three Dhatus with their respective 
spheres into which the cosmos has been divided, as well as the Buddhas of the 
Past (Mahavastu, Dighanikaya, the Theragathas, etc.) are even (to be found) in 
the Hinayana already. At the most one could say that in the oldest remaining 
parts of the S.H.K. there are elements of the Buddhism once adhered to by the 
Shailendras.  

The coupling of Bhatara Buddha and Bhatara Diwarupa as jnana-nirakara 
(S.H.K., b52) may be something of the nature of this. This jnana-nirakara 
(“Connaissance de ce qui est sans forme,” Mus) of course mentions the Buddhas 

                                                 
90  Bijdrage tot de kennis der Oud-Javanese en Balinese theologie. 1926. p. 151 e. 
v.  
91  W.F. Stutterheim. Tjandi Bara-Boedoer, pp. 44-57. 
92  Paul Mus, Barabudur, pp. 70-73. Hanoi, 1935. 
93  Ibid, p. 44 and the final part of note 2 on p. 42. 
94  Poerbatjaraka, however, (Bijdragen Koninklijk Instituut 81, p. 537) believes that 
the architects adjusted themselves to an existing tradition. Yet the mandala of Waddell 
(The Buddhism of Tibet or Lamaism, p 143, 1899) to which he refers cannot be 
considered as a certain prototype of Barabudur. It is nothing other than a representation of 
a Japanese Garbhadhatu-mandala. What he considers to be the central stupa, 
“surrounded by the others in a ring,” is but a representation of the eight-bladed lotus of 
Mahavairocana surrounded by four Buddhas and four Bodhisattvas. What to him are the 
corresponding doorways there — not 4, but 5! — give it three entrances to the Kamadhatu 
temple, while the other two are for the “temples” of Manjushri and Maitreya, respectively! 
(See Section VII). The mandala then has nothing (to do) with a particular type of 
construction and still less with the Barabudur. 
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of the Arupyadhatu. Bhatara Buddha, the transcendental Buddha, who according 
to the S.H.K. is “formless” and “bodiless” — because he fills the infinite space — 
is there (at Barabudur) symbolized by the empty top-stupa, whereas Bhatara 
Diwarupa is there represented by the three tiers of stupa-Buddhas on the round 
terraces. As we will see shortly, these (three tiers) – according to the 
Lankavatara-sutra, which evidently had exercised a substantial influence on the 
large rebuilding of Barabudur – are a (triple) “emanation” of the transcendental 
Buddha, and the S.H.K accordingly says that Batara Diwarupa “serves to 
embody” (pinakawak) Bhatara Buddha (see also S.H.K. a 44). 

From the same sutra we also learn that this Buddha transmits clear light-
beams that illuminate the transcendental Buddha, while the name Diwarupa, “the 
Buddha shining as the luminous sky,” points in the same direction. If Stutterheim 
would have thought of the important tri-fold separation of such emanations in 
these yogacara texts (Buddhabhumi-sutra, Sutralamkara, Guhyasamajatantra)95, 
i.e., in the form of kaya, vak and citta96, he also would not have to resort to the 
curious manipulation of the split-up of Bhatara Shakyamuni into Shakyamuni A 
and Shakyamuni B, and to complete the said triad with the inclusion of Diwarupa. 
 He was also reproached for this last thing by Mus, without the latter offering a 
(alternative) solution.97 Moreover, the Bhatara Shakyamuni of the S.H.K. does 
not suit the Arupa-sphere. He has always been closely linked to his two karuna-
pundarikas, which in the S.H.K. are called Bhatara Lokeswara and Bhatara 
Bajrapani. All three are Rupakayas, which in the S.H.K. at this lower level are 
also considered as kaya-vak-citta-tattvas, yet there both Lokeswara and 

                                                 
95  Louis de La Vallée Poussin, translator; Vijnaptimatratasiddhi: la Siddhi de Hiuan-
Tsang, p. 710 and p. 794, Paris, 1929. 
96  Also mentioned in the S.H.K. (a/b53); the five Tathagatas come forth from the 
kaya-vak-citta emanations of Bhatara Buddha at the Rupa-level. 
97  Paul Mus, Barabudur, p. 73. Hanoi, 1935. “Le plus riche de ces schémas 
(concerning the S.H.K. see W.F. Stutterheim, Tjandi Bara-Boedoer; naam, vorm, 
beteekenis, p. 48, G. Kolff & Co., 1929) n’offrait, en effet, que deux Buddha au plus a 
répartir entre nos trois étages.”  
 Of these three Buddhas Mus himself (Barabudur, p. 162, Hanoi, 1935) only says 
that the round terraces must represent the immaterial world, in contradistinction to the 
squares of the Rupadhatu, which are aligned to the cardinal directions. From this follows 
the similarity and mutual exchangeability of the Buddhas that are represented here in 
dharmachakra-mudra in contrast to the systematic differentiations (presented) on the 
square terraces). This explanation for the close links between the structure of the 
monument and the distribution of its iconography, Mus had not yet encountered in another 
monument. Meanwhile this does not bring us that much further! For one thing it does not 
offer an explanation for why the dharmachakra-mudra was selected to serve as the 
uniform mudra! Just such a “uniform mudra” also occurs on the square pyramid, namely 
that of the mutually interchangeable Vairocanas around the top of it, which is the vitarka-
mudra! 
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98Bajrapani for this reason have Buddha (Jina)-status.  The three of them — the 
latter two in bodhisattva-costume — we meet again at the original Mendut which 
from the beginning was linked to Barabudur.99  

Also after the rebuilding for the sake of the great Siddhantistic elaboration of 
the pantheon, one solely finds Rupakayas as we will see in Section VII. Since the 
S.H.K. in its present form then certainly no longer reflects the erstwhile 
Shailendra pantheon, it is not necessary that the Buddha designated as the 
Shakyamuni in the manuscript be the same Buddha as put in the original 
Mendut, as will also prove to be the case. One of Mus’ objections against the 
applicability of the S.H.K. was (the fact) that one did not find these two important 
bodhisattvas (Lokeshwara and Bajrapani on Barabudur.100 Nevertheless, the 
entire system did not need to have been portrayed on one and the same 
temple!101  

Concerning the mystic mandalas of the Vajrayana wherein the composition of 
stupa and prasada that is mentioned in S.H.K. (b47/8) is more prevalent, (and) 
which Stutterheim thought was valid for Barabudur, he has given a forced 
explanation. The construction of the S.H.K. is that of an internal prasada 
surrounded by a stupa and not one in which the stupa is on top of a prasada, as 
Stutterheim had fancied.102 The latter was precisely the structure of the 
Barabudur which he sought to explain with the text! Originally found on top of the 

                                                 
98  S.H.K. (a53). From Bhatara Buddha with the dhwaja-mudra arise Bhatara 
Lokeshwara with the dhyani-mudra and Bhatara Bajrapani with the bhumisparsha-mudra. 
99  Krom, Inleiding, p. 313. During the restoration of the temple it appeared that it 
did not concern its original form, “but that it contained an older, somewhat smaller, 
Mendut, covered by a new cloth as were it a coat.”  
100  Paul Mus, Barabudur, p. 73. Hanoi, 1935. 
101  Shortly we will see that the “five Ishwaras” ― which also belong to the 
Siddhantist extension of the pantheon, and which are also mentioned in S.H.K. ― are 
portrayed in another temple, Banon. We will return to this issue in section VII. 
102  W.F. Stutterheim, Tjandi Bara-Boedoer: naam, vorm, beteekenis, p. 31. G. Kolff 
& Co., 1929. Stutterheim avoided the difficulty by speaking of a “combination” of a stupa 
on a prasada, in seeking to justify his explanation for a stupa on top of a prasada. This is, 
in fact, wholly in conflict with what he himself allows to directly follow on this “combination” 
with regards to the “Old-Asiatic conception (that) the sky cupola for the cosmic terraced-
pyramid.” This idea entirely chimes in with the construction of the S.H.K., which says (b47) 
that the (microcosmic human) body is a stupa-prasada both internally and externally. The 
37 aksaras constitute the internal prasada-element of the body. This is more fully 
commented upon in a48, that all these 37 aksaras are here located within the stupa body 
outside and inside the prasada (See also K. Wulff, Sang Hyang Kamahayanan 
Mantranaya: Ansprache bei der Weihe buddhistischer Monche aus dem Altjavanischen, p. 
70/1. Levin & Munksgaard, Kobenhavn, 1935). According to Mus (Barabudur, p. 105), the 
internal prasada is possibly explained correctly by the stacking of chakras or padmas 
(power centers, see also P.H. Pott, Yoga en Yantra in hunne betekenis voor de Indische 
archaeologie, pp. 9 and 16. and pl. I, Leiden, 1946) that are located within the human 
body according to yoga-doctrine.   
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hillock the tribal stupa sanctuary with its three round terraces, had ended up in its 
entirety on top of a terrace pyramid as a result of the extensive renovation! 
Mus103 distinguishes two Barabudurs, an external and internal; the latter 
allegedly would be entirely wrapped within (surmounted by) the external and as a 
result, not visible, “une envelope external, nue, appliquée sur le Barabudur 
interne, historie.” 

Why Mus attaches so much weight to this composition is not clear, given that 
he himself states that the S.H.K. is no “autorité décisive” for the interpretation of 
the Buddhism of Barabudur. Moreover, Mus’ conception of the “double 
Barabudur” is liable to further criticism. Even if we assume that the series of shut-
off balustrade walls can be taken as one symbolically-closed “bulbous” coating of 
the pyramid then still one at the most is able to consider it as the anda of the 
stupa. In the common representation of the stupa, one finds on top of that anda 
the harmika and the yasti of the stupa. Here, however, another complete stupa 
rests on top of the apparent anda (assuming that the open-worked stupas are not 
visible when looking at the temple profile). The comparison with the design of the 
S.H.K. therefore goes completely lame!104 The further attempts by Mus to 
connect this anda, which only appears to be a segment of a sphere, with the idea 
of a “vihara de la demi-apparition” ― to be able to maintain Stutterheim’s 
etymology of the name Barabudur ― thus proves to be fruitless.105 In my view, 
the temple is at the most a prasada with closed-off procession paths, that is to 
say one prasada carrying a group of stupas! This we also learn from the history 

                                                 
103  Paul Mus, Barabudur, p. 99 and following pages, Hanoi, 1935. 
104  In Mus’ other representation of the stupa (Barabudur, p. 125, Hanoi, 1935), he 
compares it with the body of the Mahapurusha, whose head protrudes from the anda and 
is portrayed as (the) harmika — on the basis of the Nepalese tradition mentioned by Lévi, 
that on the harmika the eyes of the Adi-Buddha are represented on the harmika — the 
meaning of Barabudur would therefore consist of the portrayal of a decapitated 
Mahapurusha, who hauls a small Purusha (closed top-stupa) on his shoulders! This would 
have been inconceivable to Mus himself, if he had thought about it. 
105  Paul Mus, Barabudur, p. 104, Hanoi, 1935. Take notice, furthermore, of his 
remarkable conclusion (p. 125): that the old-Indian stupas of Bharut and Sanchi “n’aient 
contenu en germe ie plan du stupa indo-javanais. Cette grande pyramide, impliquée dans  
une coupole qui nous a léguée le Mahayana Indonésien” – that is, according to Mus! – 
“découle des modèles anciens par une filiation réegulière et dont les étapes sont 
marquées dans l’Inde même par des constructions où le soubassement croît en 
importance, toujours plus refouillé et orné d’un mombre grandissant de statues”. This 
conclusion seems to me to be in conflict with what was previously mentioned on the same 
page: “Le Barabudur nous présente la  dernière phase du Grand Miracle. Derrière une 
enveloppe ornée d’innombrables effigies the Buddha, le corps pyramidal du Mont 
cosmique nous y est rendu accessible avec ses étages successifs....” Here the Buddhas 
are all of a sudden seated on the coating (outer layer) instead of on the top of the 
prasada! On p. 99 reference was made to the “enveloppe externe, nue’ as well as 
“Barabudur interne, historié!” 
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of the construction of the temple. Nevertheless the whole has become an 
unbreakable unity, from a Buddhological point of view.  

In a certain way Krom made a similar mistake as Stutterheim, on the basis of 
the S.H.K. by seeing a buddhavatamsaka of the tantric Vajrasattva in the stupa-
Buddhas of the round terraces. With this conception Bosch agreed.106 However if 
these stupa-Buddhas would all have to represent the same Buddha then why are 
their stupas differently constructed? Surely a special purpose must have been 
intended for this!  

Mus rightfully endorses Stutterheim’s opposition against Krom’s 
identification107, namely that the sixth Dhyani-Buddha is not found in the older 
sections of the Old-Javanese catechism, and reproaches Krom in general for 
having “tiré de témoignages ambigues des conclusions beaucoup trop 
catégoriques.” 

 This he thought all the more serious as the iconography also did not support 
Krom’s hypothesis. Neither the attributes, nor the hand poses of well-known 
Vajrasattvas agree with those of the Buddha of Barabudur. As a result of his 
identification of the 72 stupa Buddhas, Krom, according to Mus, would even have 
been obliged to deny the contents of the closed main-stupa, namely the failed 
Akshobhya, which Mus with Stutterheim wrongfully believed to have been 
located in it.108 Apparently what Mus meant was that Krom could find no other 
Buddha in dharmachakra-mudra, which he could rightfully accord a place above 
his Vajrasattvas! Whereas other reasons could still be adduced in support of 
Krom’s idea that the central stupa had been empty from the beginning, no sound 
argument whatsoever can be adduced for the idea of Stutterheim and Mus (see 
b). 
  

b. The main image. 
The reports about the discovery of the so-called main image of Barabudur in 

the already rummaged (through) main stupa are rather divergent. According to 
Stutterheim109 neither Cornelius, nor Raffles, nor Crawfurd or Valck had seen the 
image, as is clear from their notices. “In 1842, the image comes to light during 
the excavations by Hartmann”, under circumstances which are nowhere 
mentioned. In 1853, it (the statue) is therefore standing there, according to 
Wilsen. When shortly afterwards Friederich, who understood the native language 
well, had heard that no image was found at the time, and Hoepermans tries to 

                                                 
106  T.B.G. 122, p. 241 
107  Paul Mus, Barabudur, p. 8. Hanoi, 1935. 
108  Ibid, pp. 65, 83, etc. 
109  W.F. Stutterheim, Tjandi Bara-Boedoer: naam, vorm, beteekenis, p. 53, G. Kolff 
& Co., 1929. 
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confirm this in his characteristically clumsy manner then we ourselves must even 
be careful with Friederich’s reporting!110

Krom nevertheless placed his trust in it, because in his Vajrasattva-hypothesis 
there was no room for this image displaying Akshobhya’s mudra. Thus 
Stutterheim.111 It appears as if here the kettle is blaming the pot for seeing black! 
Stutterheim even had to belittle the meritorious Hoepermans (moreover 
unnecessarily), because in his own hypothesis he did need the Akshobhya or 
because his own hypothesis could not do without Akshobhya. Fortunately this 
controversy can be entirely left out of the present discussion. 

It is my conviction that Resident Hartmann (1836-42) had placed the image on 
his own authority and in completely good faith in the Stupa, because he believed 
it belonged there! Just as Foucher ― whose ideas Mus112 had endorsed ― he 
probably was reminded of the famous Buddha in bhumisparsha-mudra of Bodh 
Gaya, thought to be the most holy image of the Indian Buddhism, which also was 
“unfinished”. Hartmann apparently was not aware that the failed image at the 
precinct of Borobudur was no unique thing.113 Moreover the image clearly was a 
failure, which was left unfinished, because the left-hand was deformed, the 
cloth’s slip askew, and so forth. In the same forced manner he had in 1838 
assembled a staircase in the NW corner had two lion-guard’s statues positioned 
there.114

Stutterheim’s positive arguments for the presence of the image carry no 
weight, in my opinion.115 The unfinished image, which according to him once 
must have been hidden in the stupa, was meant to express the “bodilessness” of 
Bhatara Buddha! Poerbatjaraka116 said that Bhatara Buddha is present in 
“indefinite form” (asamahitarupa). Since according to him the Barabudur was a 
“kabajradharan” — which is not correct, as we shall presently see — the 
unfinished Akshobhya precisely is the correct representation for the 
Dharmakaya! Aside from this, to associate a failed, and for this reason 
unfinished, image with “indefinite form” or a “bodiless” image seems a rather 
strange/ fanciful interpretation to me. Moreover, both authorities rely on the 
tantric S.H.K. that which would attribute the dhvaja-mudra to its Adi-Buddha 

                                                 
110  [Stutterheim's sneer about Hoepermans’ scientific unreliability has been 
omitted.] 
111  W.F. Stutterheim, Tjandi Bara-Boedoer: naam, vorm, beteekenis, pp. 52-53. G. 
Kolff & Co., 1929. 
112  Paul Mus, Barabudur, p. 77. Hanoi, 1935.   
113  N.J. Krom, Inleiding, vol. I, p. 393. 
114  T. van Erp, Beschrijving van Barabudur. II: Bouwkundige beschrijving, p. 47-48, 
’s-Gravenhage, 1920. 
115  W.F. Stutterheim, Tjandi Bara-Boedoer; naam, vorm, beteekenis, p. 51/4, G. 
Kolff & Co., 1929. 
116  Mededeling in de Afd. T., L. en V. and the Bat. Gen., concerning the main image 
of Barabudur, dd. 31.X.35. 
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rather than the bhumisparsha-mudra. In addition, in the S.H.K. (a48) there is no 
question of a mudra of Bhatara Buddha — as Stutterheim and Mus adopt from 
Kats — but of his rupa (asmahitarupa).  

For this reason alone Poerbatjaraka’s translation should be favored but not 
with the explanation attached to it (by him). Mus also believes117 with Van Erp 
that the Akshobhya, which he called the “inactive” Buddha — this sounds 
incredibly apt for the spiritual father of all Buddhist demons — “était bien àsa 
place sous le dôme terminal,” although he did not subscribe to Stutterheim’s 
arguments. His own arguments, however, appear to be no better! “Image 
inachevée dissimulée par surcroît à tous lesson yeux par le stūpa entièrement 
express clos”, allegedly would be, l’expression le plus élevée dans l’ordre de 
connaissance ésotérique” to express “l’incorporéité de Bhatara Buddha.” 

It is not entirely clear why he abandoned his correct exposition of a few pages 
earlier, which to my mind is fully applicable with respect to the main image. For 
there he says that the non-representation of the image of the Buddha is “le 
triomphe d’un art magique.” (In other words: the decision not to install an image 
of the Buddha should be considered a triumph of magical art.) In spite of this it is 
nevertheless a presence, “mais supernaturelle, hors de conditions nomales 
d’existence.” And wasn’t there in this case not every reason to try to comply with 
it? 

Was not the Buddhalokottara the real shunyata that filled the world space with 
his infinity? Was not the stupa already the magical aspect of him and was 
Barabudur, which eternalizes his preaching at the highest level, not itself his 
“image parlé?”118 One “saw” the Buddha under the closed stupa-bell, as one had 
once imagined him on the unoccupied (= empty) Buddha-throne.119 This brings 
to mind the classic example of the ancient South Indian temple at Cillambaram, a 
port city to the south of Madras, where Shiva’s nishkala-form (corresponding to 
the Buddhist Dharmakaya) is said to be present in the main cella that is 
accessible to the believer. This cella is wholly empty having completely smooth 
walls, just as the round cella in the main-stupa of Barabudur! Van Hoevell, who 
had visited the Barabudur around Hartmann’s time, found nothing in the cella of 
the main stupa, not even a lotus cushion, only the smooth walls and floor of the 
main cella.120 Sieburgh, who worked on Barabudur from the end of 1837 up to 
the beginning of 1839, could find “nothing of any idol.”121  

If he says further: “However well the bell was entirely closed and internally 
invisible, (it) contained a Buddha in the highest ecstasy,” then the last is not 
anything else than his conclusion on the basis of the pantheon that he personally 
thought was implemented on Barabudur. 

                                                 
117  Paul Mus, Barabudur, pp. 64-5, 83 etc., Hanoi, 1935. 
118  Ibid, p. 66 
119  Ibid, p. 78. 
120  Tijdschr. Ned.  Indië. 1858. II, P. 114. 
121  For Bruyn, Sieburgh and his indication see the Jav. Oudheidk-, p. 66. 
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The only argument, in my opinion, that carries weight (or that matters) is the 
following. If the person-like Dharmakaya would have been portrayed, the Buddha 
in question either would have displayed the dharmachakra-mudra or vyakhyana-
mudra, the hand postures used for the preaching of the Doctrine.122 For the 
highest Buddha in this system — for reasons to be mentioned later — must be of 
the Vairocana-family, as under the system of the Tathagatas where the highest is 
Vairocana. Also Bosch123, who thinks that “in any case” (why?) a Buddha must 
have been present in the central stupa, only found a Buddha in dharmachakra-
mudra eligible (for this).  

Since according to the different researchers absolutely no other image than the 
failed Akshobhya has been found in the precincts that would be eligible for a 
central placement the conclusion, in view of the above must be that no statue 
whatsoever was ever housed in the large cella of the main-stupa! In the opposite 
case, moreover, the total number of represented Buddhas would thereby amount 
to 505, a number that is not a holy octonal. Stutterheim, who himself had pointed 
out that “that the mystic (science of) numerology at all times has been a beloved 
part of Mahayana,” has tried to camouflage this by representing this number as 
504 + 1!124  
 

c. Ashrayaparavrtti. 
Mus opines that the Buddhism of Barabudur is for a major part based on the 

3rd century Mahayana Saddharmapundarika-sutra, as was the case with the 
Buddhism underlying the Chinese cave paintings at Touen-houang.125 If I have 
understood him correctly, Mus’ view is mainly based on the fact he was the first 
to put forward that the broad leveled area of the heap of stones around the foot 
of Barabudur (Mus’ blocage) had an analogous function as the mirror-smooth 
plane of the lakes in the earlier mentioned Chinese cave frescos: 

“Les opérations grossières des sens et leur adhérence au samsāra seront 
noyées sous le pas des initiés admis sur la première circulation pourtournante; à 
Touen-houang c’est sous les eaux du lac céleste qui s’étend au dessous de 
Bouddha et ses bodhisattva.”126 “Sous leur eau merveilleuse sont noyés les 

                                                 
122  See also Section V.   
123  T.B.G. 1922, p. 243.    
124  W.F. Stutterheim, Tjandi Bara-Boedoer: naam, vorm, beteekenis, p. 56. G. Kolff 
& Co., 1929. 
125  Mus, Barabudur, p. 672, Hanoi, 1935. Already on p. 44 (end of note 2 on p. 42) 
Mus notifies/announces: “Nous montrerons que le Bb. est tout entier explicable par des 
ouvrages tels que le Saddnarmapundarīka.” (“We will demonstrate that Borobudur can be 
entirely explained with treatises such as Saddharmapundarīka.”) 
126  “The coarse operations of the senses and their adherence to samsara will be 
drowned under the step of the initiates admitted on the first surrounding ambulatory; in 
Touen-houang it is under the water of the celestial lake, stretching underneath the Buddha 
and his bodhisattvas”. Paul Mus, Barabudur, p. 675. Hanoi, 1935.   
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mondes de la transmigration.... Le blocage répond au lac magique.... Le blocage 
noie les mondes du Désir (Kamadhatu) et donne de plein-pied acces aux 
mondes de la Forme (Rupadhatu).”127  

Now this last [observation] is not correct, in my view. We have already seen 
that the enlarged foot is not located on the top level of the Kamadhatu but on the 
manusya-level of the Kamavacara. For this reason the question is whether Mus 
is correct in taking the enlarged foot for an architectural representation of an 
ashrayaparavrtti — that is as the transmutation of the total inner personality into 
a higher mental level, as a result of which all obstacles are removed or leveled, 
as it were, for liberation in the lower regions — and not as the ordinary magical 
act of a Nirmanakaya, which itself moves on the Manusya-level. In the 
Abhidharmakosha, the Sarvastivada treatise of Vasubandhu, before he had been 
converted to the doctrine of the yogacarins, reference is made of this magic 
power of the Nirmanakaya, which among other things can level the surface of the 
Earth128 under the footsteps. The construction of this enlarged foot, which 
according to Krom129 also had a low balustrade similar to the now closed (= 
fenced off) gallery prior to its renovation, was therefore meant as a removal of 
the [original] function of the open terrace, which itself had become a truly 
authentic cankrama at a higher level than the enlarged foot, to a lower level.  

 The latter now had to take over the function of the leveled path, on which 
initiated persons performed the pradakshina around the Barabudur. If at first the 
terrace was the path on which the re-born Buddha, who had descended from the 
holy tribal sanctuary, openly performed the pradakshina to honor the Shailendra 
ancestor, [later on] when the Shailendras had also assumed secular sovereignty 
the enlarged foot became the place where the King performed his “tour d’horizon 
politique” in front of his people [i.e., for his people to see]. Henceforward the 
closed-off terrace became the cankrama of the Buddha or that of the 
Bharabuddha who was the mystic heir (dharmadayada) of Shakyamuni130, such 
as Maitreya would be when he appears on the Earth. As long as this had not 
taken place, the Bharabuddha carried the burden of Buddhaship, or to resort to 
Mus’ apt phrasing: “Maitreya, le Bouddha qui vient, se préfigure en lui”131 
(“Maitreya, the Buddha to come, is foreshadowed in him”). 

It seems that the Bharabuddhas have never been able to ignore the fact that 
they, as descendants of Kaundinya, belonged to the Brahman-caste. They have 

                                                 
127  “The worlds of transmigration are drowned underneath their marvelous waters 
.... the enlarged foot corresponds with the magic lake...... the enlarged foot drowns the 
Worlds of Desire (Kamadhatu) and gives  free access to the Worlds of Form 
(Rupadhatu).” Paul Mus, Barabudur, pp. *2l5-217. Hanoi, 1935. 
128  Louis de La Vallée Poussin, translator; Vijnaptimatratasiddhi: la Siddhi de Hiuan-
Tsang, p. 771, Paris, 1929. 
129  Krom, Inleiding, vol. I, p. 355.   
130  Paul Mus, Barabudur, p. 717, Hanoi, 1935.    
131  Ibid, p. 433. 
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132always preferred Maitreya, who is also of the Brahman caste , over Vajrapani 
who has a ksatriya nature and is closer to Shakyamuni, who likewise was of the 
ksatriya caste. Their Maitreya temple of Mendut was larger and much more 
important than the Pawon, where the king’s inauguration took place (see Section 
VI) and where the monarch was endowed with ksatra, the power of the ksatriyas. 
The opposition between Maitreya and Vajrapani also is the basis for the 
difference between the Buddhism of the Shailendras and the later Vajrayana, 
where the Akshobhya clan reigns supreme. 

That the Buddha’s cankrama is (indeed) represented with the renovated first 
gallery follows from what Hsuen Tsang (early 7th century) tells us about in his 
travelogue. In his travel account he always locates the Buddha’s cankrama in the 
direct vicinity where the four Buddhas of the Past were seated133, thereby giving 
expression as if it were that the Shakyamuni performed his ritual walk under their 
auspices. In one instance he even mentions that they were seated facing the four 
quarters.134  

They were therefore seated “with their backs” turned toward the cankrama, just 
as on Barabudur where they are seated on the balustrade wall of the first gallery 
with their backs to the sacred path [= ambulatory path] in that gallery: 
Kanakamuni is facing east, Kashyapa south, Krakucchanda west and Dipankara 
north, entirely in conformity with the classic example. These Buddhas of the Past 
therefore do not belong to the enlarged foot, as Stutterheim, and following him 
Mus, had thought.135 They are also not the four forms of Gautama — the 
suggestion of Stutterheim that was preferred by Mus — since, in his view, there 
was nothing that could be put forward against granting Gautama, who actually 
hardly figures in Mahayana, “a modest place” at the lower level of Borobudur – 
yet take notice that each is represented 26 times!136

The idea of the ashrayaparavrtti indeed clearly forms the basis of the portrayals 
on Barabudur. It is only because of Mus’ discovery that Barabudur can be better 
understood. But this doctrine of the ashrayaparavrtti is not something typical of 
the Saddharmapundarika-sutra, but rather is shared by all the canonical sutras of 
Yogacara-school and even dates back to the time before Asanga; this astute 
founder of the doctrine of the Yogacarins has only further elaborated the 
transmutations. For the benefit of the research into the Buddhism of Barabudur, 
one therefore can with as much success seek support in the Buddhology of one 

                                                 
132  M. Sylvain Lévi, Maitreya le Consulateur, Mélanges Linossier II, p. 358. 
133  Paul Mus, Buddha paré, B.E.F.E.O. 1929 p. 271. “Le cankrama de Cakyamuni 
est mis en rapport ..... avec tout le système des Buddha passés.” (“The cankrama of 
Shakyamuni is put in rapport is brought in line...with the entire system of the past 
Buddhas.”) 
134  “Face aux quatre orients.” Paul Mus, Barabudur, vol. I & II, p. 410. Hanoi, 1935. 
Reprint Arno Press, New York, 1978. 
135  Ibid, p. *217. 
136  Ibid, pp. 75/6. 
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of the other sutras, and this all the more, if that sutra also offers the solution for 
the still-unexplained problem of the preaching of the Stupa-Buddha triads on the 
round terraces within Barabudur’s transcendental sphere.  

As with Mus it is possibly more prudent to speak of finding a text that, thanks to 
the architectonic and iconographical commentary that Barabudur can supply, 
becomes more clearly understandable than by mere philological analysis 
alone.137

 However, in that case one can also adopt the reverse view that the said text 
had supplied the guide line for the renovation of the monument into its current 
form. All the more so when the elucidated element — both of the text itself as 
well as of the monument — concerns a major, if not the main, component. Now 
regarding the ashrayaparavrtti Asanga himself only speaks in two cases138, 
namely (1) of the hinaparavrtti (incomplete or relative) in connection with the 
transmutation of the nature of the Shravakas, Pratyekabuddhas, etc. who have 
conquered kleshavarana and realize the Sopadhishesa — or the Nirupadhigesa-
nirvana in the Akanistha Heaven, where they obtain their salvation body or 
vimuktikaya. This also is the transmutation which ultimately delivers from 
reincarnations, (2) of the vipulaparavrtti (complete, perfect) at the subsequent 
transmutation of the nature of these saints and bodhisattvas who have passed 
through the ten stages.  

For if they also have overcome the jneyavarana, they have attained the status 
that permits them to enter into the Mahaparinirvana. However, they will not 
realize this highest nirvana; supported by their Mahakaruna and their Mahaprajna 
they reach a transitional-nirvana —the Apratisthita-nirvana — which is eternal 
and active, that is to say, as a result of their unadulterated jnana, they do “not 
become fixed” (apratisthita) in the Samsara, nor in the Nirvana thanks to their 
great compassion for other beings.139 For this reason the texts preferably speak 
in the first case of the “realization of the Nirvana” and in the second of “obtaining 
the Bodhi.”  

At both these moments “great leaps”  are made from either the Kamadhatu or 
the Rupadhatu to (1) the Ruparupadhatu, i.e., the Akanistha Heaven, the 
Hinayanist Nirvana, the sphere of the three round terraces, and (2) from there to 
the Arupyadhatu, which on Barabudur is the top-stupa itself, symbol of the 
Mahayana Nirvana. So at the levels of both these Dhatus there are 
discontinuities (Mus’ “plans de rupture”) in the cosmic fabric; the three round 
terraces float high above the top level of the Rupadhatu and the enclosed stupa 
floats even higher in the Akasa. The lowest transmutation, which is of the Kama- 
or Rupa-dhatu, the third ashrayaparavrtti — not named by Asanga, yet which 
Mus has assumed, and which according to him is also represented at Barabudur 

                                                 
137  Paul Mus, Barabudur, pp. 41 – 42, Hanoi, 1935.  
138  Louis de La Vallée Poussin, translator; Vijnaptimatratasiddhi: la Siddhi de Hiuan-
Tsang, pp. 661 - 662, Paris, 1929. 
139  Ibid, pp. 670 - 671. 
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— seems of lesser importance in Asanga’s scheme; yet under no circumstances 
can it refer to Mus’ blocage!140

It also seems prudent to continue calling these various paravrttis simple 
vimokshas (releases) within the limits of the Kama- plus Rupa-dhatu - which on 
Barabudur have been symbolized by several terraces;141 so even (for) the 
passage from Kama- to Rupa-dhatu, because the different spheres of the latter 
Dhatu are only gradual transitions, comparable to links in the chain of salvation. 
Also for listening to the transcendental preaching at the top-level of the 
Rupadhatu, which the Para-sambhogakaya expounds to his audience of 
Bodhisattvas, they have no need either for an ashrayaparavrtti in the sense of 
Asanga! At the most it could be said that the audience consists of beings that 
have already experienced the hinaparavrtti. 

Nevertheless we can agree with Mus, that Barabudur represents “un état tres 
poussé de la réflexion philosophique”142 (“a very thorough state of philosophical 
reflection”). In my view, all of the terraces are leveled paths for those who have 
reached a certain vimoksha: the extended foot for the Shailendra sovereign; the 
first terrace for the re-born Bharabuddha; the second, third and fourth terraces for 
Sudhana, respectively, are there for the sake of listening to the teachings given 
by Manjushri, Maitreya and Samantabhadra. Here also the Gandavyuha itself is 
represented as having three stages.  
  

d. Transcendental preachings. 
Belonging to the above-mentioned canonical texts of the yogacaryas, in 

addition to the Saddharmapundarika-sutra already mentioned, are the previously 
named Lalitavistara and the Gandavyuha, as well as the Lankavatara-sutra. They 
all date from the transition period143 and are still entirely free of tantric influences.  

Already translated into Chinese at the beginning of the 4th century, the 
Avatamsaka-sutra, of which the Gandavyuha formed the conclusion144, 
apparently does not belong to the so-called nine holy texts of Nepal itself145, 
although it is reckoned to belong along with the Lankavatara-sutra146 to the 

                                                 
140  See p. 26 above.   
141  Paul Mus, Barabudur, p. 216. Hanoi, 1935.   
142  Ibid, p. 215. 
143  Nalinaksha Dutt, Aspects of Mahayana Buddhism and its relation to Hinayana, 
pp. 43-45. London, Luzac and Co., 1930. 
144  J.F.K. Bosch, T.B.G. p. 268, 280 and O. V. 1929 pp. 179-182. 
145  Emile Burnouf, Introduction, p. 68-9. 
146  The oldest translation of the sutra is from the middle of the 5th century (D.T. 
Suzuki, Introduction to the Lankavatara Sutra: A Mahayana Text, p. xlii. Routledge Kegan 
Paul, 1932). If the Shuklavidarshana’s report it correct, that Nagarjuna had already drawn 
from this sutra (Louis de La Vallée Poussin, translator; Vijnaptimatratasiddhi: la Siddhi de 
Hiuan-Tsang, p. 724, Paris, 1929), the text therefore must already date from the 3rd 
century, which is not impossible. 
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147typical Ekayana-texts of South India.  This is all the more remarkable, because 
the Avatamsaka-sutra strives for the same mystical-idealistic final goal as the 
Lankavatara-sutra.148 For to attain the highest Nirvana, which is that of the 
Buddha, one must be aware — not intellectually but mainly intuitively — that 
each reality is the product of mental observations, which are only seemingly 
objective (the doctrine of the cittamatrata).149 This mystical idealism does not 
cover the later, more widely spread, intellectualistic basic assumption of the 
Yogacarins, which holds that everything is Vijnaptimatra, “only intellectual 
understanding,” a doctrine in which the cittamatrata at the most forms the 
intuitive context but which itself tends more to nominalism.   
The consequence of this has also been that in the later redactions of the 
Lankavatara-sutra, once this belonged to the authoritative texts of the 
Yogacarins, the original Doctrine of the Cittamatrata was replaced by the 
Vijnaptimatrata.150 As an aside it may be noticed that the two sutras proclaim the 
unreality of all existence and the existence of the ego. Both the Cittamatra- and 
the Vijnaptimatra-vadins can obtain the highest truth (paramartha) and through 
ashrayaparavrtti reach the Bodhi. Thanks to their Great Vows and their 
compassion, they will then release all beings from the Samsara. 

                                                 
147  In these texts the name Ekayana (One Vehicle) already is put to use for the 
Mahayana in contradistinction to the Hinayanist Dviyana of the Shravakas and 
Pratyekabuddhas. South India, from where the Shailendra tribe came, was not only the 
cradle of the Mahayana, but also the birthplace of the great figures who had formed the 
Mahayana to what it was during the 2nd and 3rd centuries A.D. (Nalinaksha Dutt, Aspects 
of Mahayana Buddhism and its relation to Hinayana, p. 43. London, Luzac and Co., 1930). 
148  It is striking that the fundamental principle of the Mahayana, the transfer of 
religious merit (parinamana) gets full attention in the Avatamsaka-sutra, whereas it is only 
casually touched upon in the Lankavatara-sutra (D.T. Suzuki, Studies in the Lankavatara 
Sutra, p. 357). 

The ten inexhaustible vows (parinidhana) of Samantabhadra in the Avatamsaka-sutra, 
which go beyond the understanding of the Hinayanists, are indeed assumed repeatedly in 
the other sutra – there they are called dashanisthapada (Studies in the Lankavatara Sutra, 
p. 231 note 1) – but is not to object of separate consideration. Would the eight-sided 
encasing in the floor above the central cella in the main stupa (at Barabudur), forming a 
smaller pyramidal space, have contained the Bhadracari written on golden leafs as a 
dharmasharira? 
149  The Lankavatara-sutra puts the greatest emphasis on pursuing the 
pratyatmanocara and not particularly on that of the pratyatmajnana ― which in fact is the 
same process to obtain the Sambodhi ― because more value is attached to personally 
going through the experience (gocara) than intellectual reasoning (Studies in the 
Lankavatara Sutra, p. 104).  
150  Tucci, Notes on the Lankavatara. Collected. Hist. Quarterly, 1928, p. 552. Suzuki 
attributes this modification especially to the Chinese Buddhist scholars, who had the 
Lankavatara explained in accordance to Asanga’s insight and instruction (Studies in the 
Lankavatara Sutra, p. 239). 
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Characteristic of the said texts is the special care in guiding not only the 
bodhisattva on the way to happiness, but also in converting the Hinayanists to 
the Ekayana, even those already released in their Nirvana. For, as long as the 
Shravakas, Pratyekabuddhas and the Arhats have not understood the Doctrine 
of the Cittamatrata or the Vijnaptimatrata, they remain in their relative Nirvana 
and they are still even liable to rebirth, namely when they, although having 
broken through the kiccavarana, are still possessed with a certain inertia 
remainder of the kleshas (kleshavasana). Indeed they have taken no more than 
the first step on the path of salvation; they have only understood the impossibility 
of the ego (pudgala-shunyata), thanks to the preaching of the Nirmanakaya. 

Only through the Second (transcendental) preaching of the Buddha about the 
citta ― of the Vijnaptimatrata ― we will see that this is the task of the Nisyanda-
Buddha, the direct emanation of the Buddha lokottara - they acquire 
understanding of the shunyata, also of the dharmas.151 And when they have then 
acquired (the) anuttara-samyakshambodhi152, they can independently undertake 
a salvation task just as the bodhisattvas who have gone through the ten stages 
and possess full Buddha-status, assisted by their Mahakaruna and their 
Mahaprajna. They then no longer shy away from (the) Samsara, nor 
complacently stay in their Nirvana, which is located in the Akanistha Heaven. 
Then they think only of the salvation of all beings.  

Indeed the nirvanasukha of the Arhat is incomparable to the happiness of the 
Bodhisattva, who is reborn for the sake of his salvation work or, more concisely: 
who is reborn for the task of salvation. We will later see that this rebirth is no birth 
in a mortal body, but is a sort of incarnation in a subtle body. The 
Saddharmapundarika-sutra even considers the Hinayana as good prior training 
for the Ekayana: “They have freed themselves from the painful cycle of rebirths; 
now they must try to search out the Yana (“Vehicle”) that leads to the Bodhi”.153

All three of the cited sutras (Saddharmapundarika-sutra, Lankavatara-sutra 
and Avatamsaka-sutra) speak of the transcendental preaching of the Buddha in 
royal costume loaded with jewels, the Sambhogakaya “avant la lettre” — as Mus 
refers to the embodiment that remains unspecified in the text — the preaching 
takes place on the top of a very high mountain before a huge audience of 
Bodhisattvas. Mus has rightly called this miraculous preaching the source of the 
whole transcendental buddhology.154

 
1. In the Saddharmapundarika-sutra it is the Grdhrakuta, the top of the Eagle 

Peak close to Rajagrha. Jointly with him the Bodhisattvas enjoy (sambhuj) the 
                                                 

151  Louis de La Vallee Poussin, translator. Vijnaptimatratasiddhi: la Siddhi de Hiuan-
Tsang, p. 426. Paris, 1929.      
152  Ibid, p. 572. 
153  Nalinaksha Dutt, Aspects of Mahayana Buddhism and its relation to Hinayana, 
p. 92. London, Luzac and Co., 1930. 
154  Paul Mus, Barabudur, p. 511. Hanoi, 1935. 

 41



higher level of the blessedness of the Dharma, “la Loi est leur communion 
(sambhoga).”155 The older Mahavaipulya-sutras report of the passage to this 
level “comme réalisé par aplanissement du monde matériel, supprimé soudain 
sous les pas des élus.”156 At this altitude some sort of paradise is therefore 
thought to exist. For the Saddharmapundarika-sutra is preached at two levels, 
namely: in a restricted form to the Hinayanists on earth by the Nirmanakaya of 
Shakyamuni, and exhaustively to the Mahayanists on the top of the Grdhrakuta. 
We must therefore look for Shakyamuni’s paradise on the top of that mount and 
here, i.e., on the top of the Kamadhatu, the Sahalokadhatu must be located: 
“l’univers Saha, faite de lapis lazuli, présentait une surface égale ...parsemée 
d’arbes de diamant.”157 Maitreya’s Tushita-paradise is located on a somewhat 
higher level, above the top of Sumeru, the paradise of the coming Buddha, who 
is there enthroned in royal costume. Does the latter peculiarity158, together with 
the capacity of the Nirmanakaya to assume an appropriate shape, yield the 
explanation for the royal dress of the Sambhogakaya at this level? Indeed the 
Sambhogakaya is as unreal as the Nirmanakaya and in fact nothing else than the 
Nirmanakaya at a higher level!  

From an early date the preaching for the bodhisattvas seem to have been 
transferred to transcendental paradises on the top of a transcendental Mount, 
reaching the top level of the Rupadhatu. In Asanga’s Sutralamkara, which 
already contains the systematized Doctrine of the Trikaya, the preaching 
Buddha-form amidst the blissful community at this level is indeed designated as 
the Sambhogakaya. In each lokadhatu a special Sambhogakaya figures, 
belonging to that particular Buddha-field (Buddha-ksetra).159   

Similarly, the paradise of Shakyamuni is located at the identically-named or 
virtually identically-named paradise of Vairocana on the top of the Rupadhatu.160 

Likewise for the Paradises of the four world guardians in the highest sphere of 
the Kamadhatu located at the main points of the compass equivalents were 
sought, particularly those of their transcendental counterparts, the four 
Tathagatas. Their four paradises (Sukhavati of Amitabha, Abhirati of Akshobhya, 
etc.), each with their Blissful Communities, were also oriented to the points of the 
compass, but situated on the upper level of the Rupadhatu.  

                                                 
155  “...the Law is their communion (sambhoga).” Ibid, p. 263 
156  “...as realized by the flattening of the material world, removed suddenly under a 
lesson just for the elected.” Ibid, p. 577. 
157   “...the Saha universe, made of lapis lazuli, had a flat even surface...strewn with 
diamond orbs.” Mus, Buddha paré, B.E.F.E.O. 1929, p. 208 
158  Ibid, p. 273. 
159  Nalinaksha Dutt, Aspects of Mahayana Buddhism and its relation to Hinayana, p. 
121. London, Luzac and Co., 1930. 
160  Is not the transference the reason (behind) these corresponding, equivalent 
paradise names? 
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There is every chance that this development was caused by the portrayal of 
the Great Miracle of Shravasti, which according to Mus originated in the 
Hinayana as a “fantasmagoria anonyme,” and was further elaborated in the 
Mahayana into an exhaustive Buddha-system as a result of which the individual 
personality of Shakyamuni was pushed entirely into the background.161 In my 
view, however, the Shakyamuni figure (sometimes substituted by Maitreya) 
continued to exist at the lowest level, surrounded by the four Buddhas of the 
Past. On the transcendental level Vairocana and the four Tathagatas became 
their spiritual counterparts. Above (these) are the three Buddhas (i.e., on 
Barabudur’s three round terraces) in dharmachakra-mudra and above them all is 
the Dharmata-Buddha enthroned at the Axis-Pole!  

This total development of Buddhas we encounter on Barabudur. Mus, who 
apparently could not renounce Foucher’s idea of the anda that envelops the 
terraced-pyramid, situates all these Buddhas on this hypothetical anda, 
presumably influenced by the Karandavyuha, which depicts Avalokiteshvara’s 
transcendental body as “s’identifiant à l’Univers où plus exactement de la grande 
Montagne” — i.e., the Rupadhatu - “criblée de grottes ou méditent des 
buddha.”162  

The Stupa-Buddhas and the top stupa also belong to this decoration of his 
(Mus’) anda, yet which no longer envelops the Rupadhatu pyramid since the 
Buddhas in question in fact float high above this section [of the monument], 
although they are situated on top of a “wrapped pyramid.” It also seems easier to 
explain the series of niches of Buddhas at Barabudur as a result of the large 
development of Buddhas during the Great Miracle than as a series of lotus 
cushion-seated Buddhas wherein the lotuses develop from the stalk of a 
miraculous central lotus which is kept erect in the axis of Borobudur by the nagas 
Nanda and Upananda, from the deepest regions of the Kamadhatu. On the 
bottom tier of lotus cushions we find the four Buddhas of the past in the open 
niches, as we already know.  

There they surround the bottom enclosed terrace, the Buddha’s cankrama 
“facing the points of the compass.” In the three succeeding tiers of open niches 
we encounter the four Tathagatas, each of them also facing his own wind region, 
with his characteristic mudra, and so on. They surround the Avatamsaka of the 
central Tathagata Vairocana in vitarka-mudra, on the highest tier of open niches, 
which fences off Vairocana’s paradise. Higher still than this flattened Buddha-
field (Buddha-ksetra) is situated the Akanistha Heaven, in which the development 
of Buddha-tiers during the Miracle reached the heaven’s limit.  

If in the Divyavadana the saint Pindola Bharadvaja submits a report to King 
Ashoka of what he himself had then seen, he notifies that Avatamsakas from 

                                                 
161  Mus, Barabudur, p. * 267. Hanoi, 1935.   
162  “...being identified with the Universe or more exactly as the Great Mountain….” 
Barabudur, p. 124. For more information, see footnote 104 on page 31. 
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Buddhas were created up into the Akanistha Heaven. “De la scène de la multiple 
prédication du Maitre s’inspirait l’image restée traditionelle du Grand Miracle”, i.e. 
“les trois Buddha enseignants, assis cote à cote sur autant de lotus.”163 Here in 
this Nirvana of the Hinayanists they have been represented in dharmachakra-
mudra within “stupas-à-jour,” arranged in three tiers, seemingly grouped around 
the highest Buddha, yet he [the latter] in fact floats even higher; he himself is 
symbolized by the closed stupa.  

If the large number of Stupa-Buddha triads that Barabudur presents is 
compared to the only multiplication of Shakyamuni-Buddha, which forms the 
essence of the transcendental preaching of the Saddharmapundarika-sutra — 
comprising the calling into existence of Prabhutaratna, the Buddha who had 
preached eons earlier and who is Shakyamuni’s double here — then it is difficult 
to accept that this particular text has guided the extension of the monument, as 
Mus believes. Moreover on the older displays in the caves of Touen Houang they 
are both represented as seated on one throne, preaching in vitarka-mudra164, as 
on Barabudur, Shakyamuni delivering his sermon at Benares, and Vairocana, the 
Tathagata of the zenith.165 On Barabudur, the dharmachakra-mudra proves to be 
the most important hand gesture. This hand pose is only shown by the direct 
emanations of the Buddhalokottara and also by their own “transformation bodies” 
at the earthly level (for more details see Section VI). 

 
2. In the Lankavatara-sutra the stage of the supernatural preaching is on top of 

Mount Malaya in the Southern Sea or on [the Island of] Lanka, instead of those of 
the (earthly) Grdhrakuta of the Saddharmapundarika-sutra. As was the case in 
the last mentioned sutra, the preaching of the Lankavatara-sutra has taken place 
on two levels: one for the believer on earth by the Buddhas of the Past who were 
Arhats and Samyakshambuddhas; and the other by the Buddha on behalf of 
Ravana. Being surrounded by the Blissful Community of Bodhisattvas, this last 
sermon of course passed over the Shravakas and Pratyekabuddhas. When the 
Buddha had decided that he would hold the sermon concerning truth for Ravana, 
Lord of the Yakshas, he was welcomed, as was the case with the Great Miracle 
at Shravasti, by Sakra, Brahma, etc., Ravana headed for the Buddha in his 
flowery heavenly chariot and upon arrival made the pradakshina three times 
around the Buddha. [Here] the Buddha was adorned with jewels (i.e., in the 
shape of the Sambhogakaya “avant la lettre”).  

                                                 
163  “In the scene of the multiple preaching the inspired image of Maitreya rested on 
the tradition of the Great Miracle”, namely “the three Buddha teachers, seated side-by-
side on as many lotuses.” Foucher, J. As., 1909, p. 15. 
164  Mus, Buddha paré, p. 219. 
165  The Vairocana of the tantric S.H.K. (a52) as well as (the Vairocana) of the 13th 
century Sadhanamala (Mus, Buddha paré, p. 222) display the dhvaja- or the bodhyagri-
mudra; as is the case with the Mahavairocana of the tantric Shingon-sect and Bhatara 
Buddha of the S.H.K. (b52). This seems to be the tantric salvation-mudra! 
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The Buddha created innumerable mounts, each with his own as well as 
Ravana’s image amidst a Great Assembly. Then when the preaching was 
finished and repeated by a voice from heaven, Ravana stood alone in his palace. 
He (Ravana) had now also overcome the jneyavarana and obtained the Bodhi. 
When he expressed the wish to see the Buddha preaching again, his wish was 
fulfilled and he saw the Buddha again on the mountain top, (the Buddha) being 

166  adorned with jewels.
Suzuki suspects that this whole introduction is a later addition and rightly so, in 

my opinion, because the Sambhogakaya does not fit in a holy sutra with the 
Buddha-Holy-Trinity of the Dharmata-Buddha — the later Dharmakaya school of 
Asanga, the Dharmata-Nisyanda-Buddha — which is no equivalent of the 
Sambhogakaya and has no equivalent in the later Trikaya-system - and the 
Nirmana- of the Nairmanika-Buddha, which is no illusory body there! As early as 
in the 5th century Chinese translation of Gunabhadra, however, the whole 
transcendental sermon already takes place on the top of the Mount Malaya in the 
Southern Sea.167 The Sambhogakaya was therefore apparently already 
assuming form (as the 4th Buddha in the scheme), but then side by side with the 
Nisyanda-Buddha and in a wholly different function.168 When later the 
Sambhogakaya splits itself up into two, i.e., into the Sva- and the Para-
sambhogakaya, the Yogacarins even were familiar with a system of five 
Buddhas.169

 
1703. In the Avatamsaka-sutra, which according to Suzuki  is a collection of 

independent sutras of the same category171, the top of the earthly Sumeru is 
mentioned as the location where the supernatural preaching of this sutra takes 
place. This at least we may infer from Bosch’s observation that the moment 
Shakyamuni has reached the Bodhi he manifests himself in the heaven of the 33 

                                                 
166  D. T. Suzuki, Lankavatara Sutra: A Mahayana Text, p. 66. Routledge Kegan 
Paul, 1932. 
167  We know, however, that when it was translated the sutra presumably was two 
centuries old already (see footnote 146 on page 39).  
168  Dutt (Aspects of Mahayana Buddhism and its relation to Hinayana, p. 96. 
London, Luzac and Co. 1930) is mistaken, in my view, when he says that “the earliest 
stage of Yogacara thought calls Sambhogakaya: Nisyanda-Buddha.” Suzuki (Studies in 
the Lankavatara Sutra, p. 324), on the other hand, holds that at the Nisyandabuddha there 
is no question of samboga! The same misunderstanding also is the reason that Dutt 
makes a less correct link between the “Shakyamuni of the Sahalokadhatu, when he 
imparts the teaching of...the Saddharmapundarika”, and the Nisyandabuddha! 
169  Louis de La Vallée Poussin, translator; Vijnaptimatratasiddhi: la Siddhi de Hiuan-
Tsang, p. 802, Paris, 1929.   
170  D.T. Suzuki, Introduction to the Lankavatara Sutra: A Mahayana Text, p. xxxvi. 
Routledge Kegan Paul, 1932. 
171  Thanks to the investigations of Bosch we know that the Gandavyuha later 
formed its ending. 
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gods on the top of Mount Meru, i.e. on the top of the Kamadhatu, subsequently in 
the (higher located) palace of Yama; then in the (again higher) Tushita-heaven, 
where he releases his mother by preaching; and in other paradises of the 
gods.172 When the Buddha descended from the Trayastrimsa heaven he 
repeated his preaching in the Jetavana, his preferred residence close by 
Shravasti, for Bodhisattvas and lay-persons.  

After this preaching it happened that the Bodhisattva Mahasattva — or rather 
the Great Consecrator — Manjushri went south amongst the people, where he 
met Sudhana, whom he adopted as his student. Contributing to his subsequent 
perfection was the second kalyanamitra Maitreya, who met Sudhana after having 
rambled in 110 South Indian cities.  

His final release was brought about by the third Great Consecrator 
Samantabhadra, who taught him the (Samanta-)bhadracari, the life-course 
inspired by this kalyanamitra. Therefore, the history of the salvation of Sudhana, 
the Gandavyuha, presumably has existed as an independent text a long time 
earlier. One finds the Gandavyuha represented on five of the six walls of the 
highest three galleries in a kilometers-long sequence of reliefs. Represented in 
the bottom part of these galleries, Manjushri takes the lead, on the reliefs of the 
middle gallery Maitreya, and Samantabhadra on those of the upper gallery.173 
From the fact that so much space has been allotted for the visualization of this 
text, one can infer that in the Buddhist system of Barabudur these three great 
mediators hold a special position. What position we will see shortly. 

During the extra-terrestrial preaching, as well as in the two other sutras, the 
Blessed are covered with light, a phenomenon that, such as Mus has shown, 
starts ahead of the preaching, as if to announce it. Although not mentioned in the 
extracts used by Bosch, the Buddha does of course take on a jewel-adorned 
shape again, i.e., that of the Sambhogakaya “avant la lettre”, in order that the 
similarly dressed gods and bodhisattvas may see and understand him.  

In this sutra it is clear that the original place of the extra-terrestrial preaching is 
on the top level of the Kamadhatu, from which it may deduced that it was only 
later that the level of the preaching has been moved to the top of the Rupadhatu, 
to the top of the transcendental mount, where the paradises of the Pancha-
Tathagata have been located. “Le Buddha hinayaniste s’entoure de simples 
reflets de lui-même; les formes de buddha entourant le Maître du Mahayana, 
émanent encore the lui, mais elles se sont élevées au rang the buddha distincts, 
chacun avec sou nom, chacun avec sa Terre et son assemblée.174  

                                                 
172  T.B.G. 1922, pp. 271 and 274. [Translators’ note: In addition to weighing the 
karma of the deceased in hell, Yama is the “Man in the Sun,” the guardian of the door way 
to immortality that leads beyond the saha world. Therefore, the lower chamber in the main 
stupa would have made a fitting memorial for the Shailendra ancestor considered to be 
Yama on Earth.] 
173  Bosch, O.V. 1929. p. 173 e.v. and Bijdr. 97, p 241 e.v. 
174  Mus, Barabudur, p. 266, Hanoi, 1935.   
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Here Mus has forgotten the transition stage [in which] the Sambhogakaya [the 
Buddha and his entourage] initially preached at the level of the earthly mountain 
tops and that these assemblies have subsequently been moved to a higher level! 

This Sambhogakaya in the later sutras of the Yogacarins is referred to as the 
Para-sambhogakaya; [it is] in contrast to the Sva-sambhogakaya, which takes 
place in the Dharmadhatu, yet which does not preach! In a certain sense it is the 
embodiment of the impersonal absolute, which is then called the 
Svabhavikakaya. He enjoys himself175 in the blessings of the Dharma and can 
only be seen by Buddhas. It follows from this that the Sva-sambhogakaya at 
least has a subtle rupa-form (and) therefore can only live in the lower regions of 
the Dharmadhatu: in the rupa environment, where the Stupa-Buddhas of 
Barabudur have also been housed.  

In this system of Buddha-embodiments of Asanga’s school ― so well before 
the time that the Doctrine of the Trikaya, namely the Dharma-, Sambhoga- and 
Nirmana-kaya, had assumed it final shape ― there are therefore four176, i.e., the 
Svabhavikakaya and the Sva-sambhogakaya in the Dharmadhatu, the Para-
sambhogakaya in the Rupadhatu and the Nirmanakaya in the Kamadhatu. Of 
these, however, only the latter two preach: the first for bodhisattvas and the 
second for the ordinary human beings on earth. In some texts, such as the 
Saddharmapundarika-shastra, the two are classified under a single group of 
illusory shapes, of which the Para-sambhogakaya is the parama-form and the 
Nirmanakaya is the hina-form.177 They are both illusory manifestations without 
real Rupa or citta. The Buddha-bhumishastra expressedly says that the only 
Sambhoga manifestation which is real and not fictitious is the Sva-
sambhogakaya!178  

 
e. The Nisyanda-Buddha. 
On Barabudur we have a preaching represented at a third level, higher than 

the Rupadhatu-top, which here represents Vairocana’s Paradise. It is the 
preaching of the three Stupa-Buddhas on the round terraces! This preaching is 
mentioned exclusively, to my knowledge, in the not easily understood 
Lankavatara-sutra. If the other sutras only know the preachings of the 

                                                 
175  Nalinaksha Dutt, Aspects of Mahayana Buddhism and its relation to Hinayana, p. 
122. London, Luzac and Co., 1930. Shingon-Buddhism devotes an entire mandala to the 
Sva-sambhogakaya, which has been represented in royal costume (see Section VII).   
176  Louis de La Vallée Poussin, translator; Vijnaptimatratasiddhi: la Siddhi de Hiuan-
Tsang, p. 788 and p. 791, Paris, 1929.   
177  Ibid, p. 799. 
178  Ibid, p. 791. The system of five Buddhas mentioned on p. 372 belongs to the 
Avatamsaka-sutra, where all kayas carry different names and where the Nisyanda-
Buddha (there called Dharmadhatujakaya) is still included in the system. 
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Nirmanakaya and the Parasambhogakaya, the Lankavatara-sutra also knows of 
the preaching of the Dharmata-Nisyanda-Buddha in the Akanistha Heaven.179  

This aryadeshana concerns the highest Doctrine of this [particular] Buddhism, 
namely the Doctrine of the Cittamatrata, as Tucci has demonstrated.180 However 
he distinguishes three other preachings: that of the Dharmata-Buddha (who, to 
my knowledge, never preaches himself, neither does the later Sva-
sambhogakaya!); that of the Nisyanda-Buddha; and that of the Nirmana-Buddha. 
On the other hand, the sermon of the Para-sambhogakaya on the top of Mount 
Malaya, which rightfully does belong to the three preachings, is not mentioned by 
Tucci. 

Now which Buddha-form is this and which place does he occupy in the system 
of the Lankavatara-sutra? The sutra knows the Dharmata-Buddha in its oldest 
edition as the highest Buddha, corresponding to the later Dharmakaya. Then 
follows the Dharmata-Nisyanda-Buddha, for which no equivalent exists in the 
Trikaya-system. He resides in the Akanistha Heaven, which cannot belong to the 
top Rupa-regions, but floats high above it. There the nirvana is of the Dviyanists 
and that is only reached by means of the hinaparavrtti. In addition, the system 
includes the unnamed Para-sambhogakaya, who finally preaches on the top of 
the Mount Malaya in Lanka for Ravana and other bodhisattvas and, finally, the 
Nirmana or the Nairmanika-Buddha who proclaims the traditional doctrines. 

181In the younger editions,  the Nisyanda-Buddha has obtained the name of 
Vipakaja- or Vipakastha-buddha, the Buddha who has performed innumerable 
meritorious acts and now reaps the benefits of them. The same name was put to 
use in the Chinese translations for Buddha’s Sambhogakaya.182 However, this 
does not necessarily mean that Nisyanda-Buddha and Sambhogakaya represent 
equivalent terms. 

Apart from the fact that during the preaching of the Nisyanda-Buddha, there is 
no question of a sambhoga of Buddha and bodhisattva-audience, there is in the 
Nisyanda-Buddha the additional factor that he is the direct emanation (Nisyanda) 
of the Dharmata-Buddha. Only that special Vipakaja-Buddha was therefore a 

                                                 
179  In his Studies in the Lankavatara Sutra (p. 320), D.T. Suzuki perceives that it is 
typical for this sutra, which speaks nowhere of “-kaya”, but invariably always of “-buddha”. 
The system points to several Buddhas rather than to different aspects (kaya) of the same 
transcendental Buddha, which also comes to expression in the other texts of the 
yogacarins. Only the Vajracchedika-shastra and the Prajna-shastra of Vasubandhu also 
mention this Nisyanda-Buddha (Siddhi, p. 799). 
180  Louis de La Vallée Poussin, translator; Vijnaptimatratasiddhi: la Siddhi de Hiuan-
Tsang, p. 798, Paris, 1929. 
181  The oldest edition was translated into Chinese in 443 A.D., the later ones in 513 
and 700 A.D. (Ibid., p. 801). 
182  Nalinaksha Dutt, Aspects of Mahayana Buddhism and its relation to Hinayana, p. 
120. London, Luzac and Co., 1930. “The Chinese rendering of Sambhogakaya as ‘pao 
sheng’, in which ‘pao’ means fruit or reward, also indicates that sambhoga had no other 
sense then vipaka or Nisyanda." But incorrectly so! 
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Nisyanda-Buddha, if he could be considered to be the emanation of the Buddha 
lokottara; his origin was THE determining factor.  

183Mus , who correctly objects to the Chinese translation of pao-fo, “Buddha of 
Rétribution,” for the Nisyanda-Buddha; does not, however, lessen the confusion 
by stating184 that the Akanistha Heaven, which according to the Lankavatara-
sutra is the Residence of the Nisyanda-Buddha, the place which belongs to the 
Sambhogakaya! Otherwise, he does not elaborate upon this Buddha except for 
saying that Suzuki was at a loss when it came to explaining the relationship 
between the Nisyanda Buddha of the Lankavatara and the later Sambhogakaya, 
also because the name seemed puzzling to him. However, from the course of the 
development of the series of Buddha-embodiments, it can be inferred that the 
rather impractical Nisyanda-Buddha was gradually entirely eliminated, so that the 
Vipakaja-Buddha could indeed form the passage to the later Sambhogakaya.185

186The Nisyanda-Buddha, the activated Dharmata-Buddha , has his abode in 
the Akanistha Heaven which is called his “padmavimana.” This is the “lotus-
palace” from where he performs his preaching, aryadeshana, which one would 
assume originates from the Dharmata-Buddha, provided that this was 
conceivable. These floating vimanas can be moved to the Paradise, if the 
Nisyanda-Buddha concerned so wills. They are dazzling and have a “pagoda-
shape.”187 As to form they therefore have been correctly represented on 
Barabudur in their stupa-shape, which is required, because they are indeed 
located in the Dharmadhatu (be it in the lower regions), where only the stupa-
shapes are proper.  

In my opinion, the idea of transferability is also symbolically expressed on the 
round terraces of Barabudur; they [the stupas] were evenly distributed over the 
terraces in every direction of the compass.188 “The Nisyanda-Buddha emits rays 
of light...which are reflected onto the Dharmata-Buddha. The Akanistha Heaven 
is resplendent with light.”189  

                                                 
183  Mus, Barabudur, p. 156. Hanoi, 1935.     
184  Ibid, p. 300. 
185  Nalinaksha Dutt, Aspects of Mahayana Buddhism and its relation to Hinayana, p. 
120. London, Luzac and Co., 1930. “By using the expression Vipakaja or Vipakastha, the 
Lankavatara-sutra shows a stage of transition from the Hinayanic conception of Vipa-
kajakaya (for this was already in use by the Sarvastivadins) to that of the Mahayanist 
Para-sambhogakaya.” 
186  One can say that the Nisyanda-Buddha is the activation of the Dharmata-
Buddha for the sake of the transcendental preaching while the Sva-sambhogakaya, to 
judge from its placement as the highest of the Vajradhatu-mandala of the Shingon sect, 
can be used as meditation exercises for individuals seeking enlightenment. 
187  Enc. Rel. Ethics, s.v. Buddh. Cosmoslogy, p. 134 b, note 5. 
188  See by way of contrast Paul Mus’ explanation of the universality of these Stupa-
Buddhas in Barabudur, p. 355, note 3; Hanoi, 1935.   
189  See the previous on p. 28 for the comparison made with the Bhatara Diwarupa 
of the S.H.K.  
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He matures the mental condition of all beings and he guides the disciplines of 
those devoted to him. His preaching, which emanates “from the Ultimate 
Essence...is no doubt the outflow of the highest Truth, upon which all existing 
things depend.”190 Here Suzuki supposedly refers to the preaching concerning 
misleading discrimination (parikalpita) and relative knowledge (paratantra), the 
unreal mental projections of which can only be evaded by means of the doctrine 
of the Cittamatrata, under penalty of being reborn for many times. One of the 
differences of the Nisyanda-Buddha with the Nirmanakaya is that the latter 
“comes into direct contact with the world of suffering beings and listens to their 
fears and anxieties.”191 The Nisyanda-Buddha, however, never leaves his lotus-
palace in this capacity.  

Does this explain the duality of the Buddha and open-worked stupas on 
Barabudur, where Stupa-Buddhas were portrayed? From his padmavimana he 
holds his uninterrupted anabhoga-preaching; in the Akanistha Heaven he has no 
preference for certain “suffering beings.” He can remain wholly himself, because 
he knows that the sermon will find its aim, because everyone hears a voice which 
teaches him a lesson, which suits his spiritual needs. The anabhoga-preaching is 
compared with music that emanates from unattended musical instruments; the 
anabhoga activity of the Buddha reminds of the brilliance that spontaneously 
spreads out from a jewel.  

The uninterrupted preaching for the maturation of the beings resembles the 
shining of the Sun; without effort the Sun effectuates the maturation of each 
harvest. There is no question of sambhoga at all.192 These rays of sunshine 
presumably have led Mus to the mistaken idea as if the anabhoga-sermon could 
also originate from the Sambhogakaya because each preaching of his is 
preceded by a great illumination of the world and the bodhisattva-audience 
becomes overspilled with light.193 But this radiation has nothing to do with the 
nature of the preaching being made, nor with the result of it!  

The Sambhogakaya preaches before a certain audience to which the Buddha 
adapts himself. Furthermore, the sermon is not uninterrupted, but rather bound to 
time and circumstance. The sermon is also not disinterested because the 
Buddha himself enjoys (sambhuj) it. Additionally, the anabhoga-sermon also 
cannot originate from the Sva-sambhogakaya, because he does not preach even 
though he reveals himself at the same level. The Nisyanda-Buddha is therefore 
the only one who on Barabudur qualifies for the transcendental preaching and 
thus is correctly enthroned in the Akanistha Heaven, which has assumed the 
rupa-rupa dimension! 

                                                 
190  D.T. Suzuki, Studies in the Lankavatara Sutra, pp. 320 and 324. Reprint: 
Munshiram Manoharlal Publishers Pvt. Ltd., New Delhi, India, 1998. 
191  Ibid, p. 327.    
192  Ibid, p. 323.    
193  Paul Mus, Barabudur, p. 568. Hanoi, 1935.   
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The anabhoga-preaching of the Nisyanda-Buddha is a typical conversion-
technique of the Lankavatara-sutra. On the one hand, he serves those on earth 
who crave for salvation, whose mental capacities he matures and whom he 
shows the way to his Paradise, where they are further prepared for the 
acquisition of the Bodhi194; on the other hand for the Hinayana Shravakas, 
Pratyekabuddhas, etc., who already stay there. The salvation of the last-
mentioned is exhaustively treated in these early Mahayana sutras. Also the 
Shravakas — who have already reached the state of Arhat, but who have not yet 
ended up in the Nirupadhigesa-nirvana where each activity stops, yet where one 
still finds oneself in the Sopadhishesa-nirvana195, where they also enjoy their 
vimuktikaya, their subtle salvation-form — can still be converted to follow the long 
salvation-path to the attainment of the Bodhi. 

To them all — already having the knowledge of the pudgala-shunyata (the non-
existence of the ego) — by means of the cittamatrata doctrine or the 
Vijnaptimatrata knowledge of the dharma-shunyata is then imparted, the 
emptiness of all dharmas, which stands outside the citta or the vijnapti.196 If they, 
just like the bodhisattvas who dwell in the eighth stage, have taken the Great 
Vow, as a result of which they become avaivartika-bodhisattvas, (they will) not 
return upon the road once traveled [i.e., not having to repeat what was 
accomplished by them].197 The preaching of the Nisyanda-Buddha applies to 
these Mahayanist avaivartika-bodhisattvas, whose further maturation he also has 
to ensure. The difference with the preaching of the Nirmanabuddhas is that these 
take into account the spiritual needs of each of the prthagajanas and adopt a 
shape that is wholly in accordance with the prevailing circumstances. Such is 
also the case with the Sambhogakaya with regards to his Bodhisattva audience.  

The Akanistha Heaven is also the place where the bodhisattvas obtain their 
Buddha-status.198 Thanks to their Great Vow (pranidhana) and their compassion 
(karuna) for the unsaved, they do not go up into the Mahaparinirvana of the 
Buddhalokottara, yet stay in the Apratisthita-nirvana, from where they always re-
enter Samsara for the sake of their salvation task. Their earthly body 
(karmavipakakaya) has already been transmuted into a subtle body 
(manomayakaya) there. If this subtle embodiment, which is a transformation of 
their own true body, appears on earth, the Lankavatara-sutra calls this the 
Nairmanikakaya, because it closely resembles a Nirmanakaya, with the 

                                                 
194  D.T. Suzuki, Studies in the Lankavatara Sutra, p. 375. 
195  Paul Mus, Barabudur, pp. 524 and 528. Hanoi, 1935. One must seek the said 
Nirvanas in the Akanistha Heaven “selon les sutras comme le Lankavatara.”  
196  Louis de La Vallée Poussin, translator; Vijnaptimatratasiddhi: la Siddhi de Hiuan-
Tsang, p. 426, Paris, 1929.    
197  See further Ibid, pp. 738-9. 
198  D.T. Suzuki, Studies in the Lankavatara Sutra, p. 324. 
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199difference that the latter is purely an illusion-body.  Their manomayakaya 
dispatch the Bodhisattvas Mahasattva among others to their earthly favorites, like 
Samantabhadra, Maitreya and Manjushri do when they want to save Sudhana 
(Gandavyuha); they become his kalyanamitras. 

As to the meaning of the name Nisyanda-Buddha, according to Suzuki — 
“syand” streaming from, out-flowing ― signified an emanation of the Dharmata-
Buddha. His preaching “flows out of the nature of Reality.” For this reason he is 
Dharmata-Nisyanda-Buddha; he is the Buddha “into whom the Dharmata flows 
and who shines in splendour.”200 He is therefore the main active revelation form 
of the transcendental Buddha, for whom he brings the highest principles of the 
Doctrine to an expression at the highest level, where such preachings are still 
conceivable. The Nairmanika-Buddha of the Lankavatara-sutra scheme, who 
preaches in the Kamadhatu, arises for his part from the Nisyanda-Buddha.  

There he is not the ordinary illusion-embodiment as a Nirmanakaya, but a 
transformation-body of the Nisyanda-Buddha. Thanks to his primal-oath 
(purvapranidhana) to release all beings as soon as he has reached 
enlightenment, the Nisyanda-Buddha cannot continue to remain unperturbed in 
the Akanistha Heaven to blissfully enjoy his own existence, enwrapped within the 
light of his own supernatural individuality. He is obliged as such to send such 
transformation bodies to the salvation cravers on earth.201 This is the additional 
way in which the Nisyanda-Buddha reached the prthagjanas. These subtle 
bodies are called Nirmita-Nairmanika-Buddhas by the sutra.  

This kind of special Nirmanakayas can assume several forms (Buddhas, 
Bodhisattvas, Sovereigns, etc.),202 and appears in a successive series or in 
multiples at the same time. The transformation bodies carry several names in the 
different texts. That of the Lankavatara-sutra we know already: the Siddhi call 
them Parinamiki or even simply Nirmanakaya, because they resemble them “by 
way of comparison.”203  

Shravakas — who following their salvation in the Sopadhishesanirvana finally 
turn themselves to the Bodhi — are therefore obliged for the sake of the 
remainder of their very long career to adopt such a transformation body, which is 
their true, subtle shape. In this Parinamiki, the Shravaka also eventually reaches 
the Bodhi. The same Parinamiki is also adopted by the bodhisattva, when he has 
reached the eighth stage, as he no longer possesses a mortal body, because he 
too has triumphed over rebirth, or, in other words, has gone beyond the stage of 
klesha-varana. In fact to call forth these Parinamiki, three circumstances must 

                                                 
199  Louis de La Vallée Poussin, translator; Vijnaptimatratasiddhi: la Siddhi de Hiuan-
Tsang, p. 503 and following pages; and 673 and following pages, Paris, 1929. 
200  D.T. Suzuki, Studies in the Lankavatara Sutra, p. 142. 
201  Ibid, p. 331-2. 
202  Ibid, p. 332 calls as examples: Avalokiteshvara, Ksitigarbha, etc. 
203  Louis de La Vallée Poussin, translator; Vijnaptimatratasiddhi: la Siddhi de Hiuan-
Tsang, pp. 502, 504 and 507, Paris, 1929.   
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coincide: (1) he must have acquired according to the Law of Karma so much of 
his own merit, that it becomes possible to attain the Buddha-status, i.e., that of 
Vipakaja-Buddha; (2) he must have gathered an excess of religious merit, which 
he can transfer (the principle of parinamana); and (3) he must have taken his 
Great Vows (see the Bhadracari), so that he can contribute to the salvation of 
others. 

With the term Dharmadhatukaya in the scheme of the five kayas that the 
Buddha can assume, the Avatamsaka-sutra means the Nisyanda-Buddha as 
Vallée Poussin suggests tentatively.204 Presumably correct, for it must be the 
manomayakaya that exists as a function of the Dharmadhatu, whereas the 
Nisyandabuddha is an emanation of the Dharmata-Buddha. The said Buddha of 
the Avatamsaka-sutra apparently is the same Buddha which the Siddhi 
describes205 206 as the Dharmadhatukaya-Buddha or Dharmakaya-Buddha : “All 
wishes are fulfilled of those who see this truth body: it fills the whole space, it 
lights up the regions (of the ten directions), does cause the sound of the Dharma 
to be heard in innumerable worlds... The proclamation of the Dharma is 
uninterrupted....”  

“The Bodhisattvas of the Ten Bhumis in particular can understand him and 
benefit from the experience of the preaching of the Dharmadhatukaya-buddha...” 
Is any more clear description of the Nisyanda-Buddha conceivable? Additionally 
it is said: “There are two types of Buddhas: Dharmadhatu(ja)kaya-Buddhas and 
Nirmana-Buddhas, with the latter manifesting themselves in harmony with the 
beings who must be converted,” i.e., the former preach anabhoga-wise while the 
others do not! Only much later, the Para-sambhogakaya are introduced, who are 
just as unreal as the Nirmanakaya and who adapts himself to his audience only 
during his preaching at a higher level. At a still higher level therefore — this 
should be certain now thanks to the name Dharmadhatukaya of the Avatamsaka-
sutra — the Nisyanda-Buddha of the Lankavatara-sutra preaches! This also 
confirms that the Akanistha Heaven cannot belong, at least according to this 
sutra, to the highest regions of the Rupadhatu — the level on which the Para-
sambhogakaya preaches — but is situated yet higher in the regions of the three 
Nirvanas, which can be only reached by the hinaparavrtti of Asanga! 

In the Buddhist system of Barabudur with its very detailed portrayal of the 
Gandavyuha, where the three kalyanamitras Samantabhadra, Maitreya and 
Manjushri play the lead roles, it is natural to assume that they were intended as 
Nirmita-Nairmanika-kayas of the three Nisyanda-Buddhas, whom we find 
portrayed in the Stupa-Buddhas on the three round terraces. Proceeding from 

                                                 
204  Ibid, p. 802.   
205  Ibid, p. 787. 
206  In the surroundings of the Nisyanda-Buddha there are still Dharma(dhatu)kaya-
bodhisattvas who preach, but exclusively on the Prajnaparamita, to promote and introduce 
the Mahayana (Ibid., p. 782). 
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this assumption, we must therefore identify the three Nisyandabuddhas with the 
Dharmadhatu forms of this Bodhisattva-Mahasattva.  

Being emanations of the Dharmata-Buddha they cannot be anything different 
than his kaya-vak-citta manifestations; in other words, the Stupa-Buddha-shape 
of Samantabhadra is the Kaya-Nisyanda-Buddha, that of Maitreya the Vak-
Nisyanda-Buddha and that of Manjushri the Citta-Nisyanda-Buddha of the 
Buddhalokottara! However, since each of them dispatches a Nirmanakaya to 
earth — that is their own transformation-bodies — the system of Barabudur must 
also allow the existence of the Kaya-, Vak- and Citta-nirmanakaya. However 
queer this should seem at first sight, it will appear that this is actually the case. 
As a matter of fact, the Sutralamkara of Asanga, the Siddhi and other Yogacara 
texts know of such a triple Nirmanakaya.207  

208In the Yogashastra one only knew of the two, Kaya- and Vaknirmanakaya.  
At the time when the Shailendras only had the Barabudur (as the tribal-sanctuary 
on the mount) and the original Mendut, and did not yet wield independent royal 
power, two Nirmanakayas could suffice. At the later stage during which they had 
become the sovereigns in Central Java and the Pawon temple became 
necessary for their dynastic ritual, all three Nirmanakayas were imperative. All 
this will become clear in Section VI. The three Nisyanda-Buddhas, three 
kalyanamitras and three Nirmanakayas in this system therefore form an 
unbreakable unity; if we can demonstrate the necessity of the three Nisyanda-
buddhas for the Buddhism of Barabudur Mendut-Pawon then their three Nirmita-
nairmanikakayas automatically derive from this. 

From the fact that the Lankavatara-sutra calls the Nisyanda-Buddha the 
“emanation” of the Dharmata-Buddha, it can be inferred that it includes at least 
one rupa-form namely the Kaya-Nisyanda-buddha. Of course he is the most 
important; this must therefore be the stupa-form of Samantabhadra on the 
highest [level] of the three round terraces. The proof that one has given him rupa-
form at this high level becomes clear from the open-worked character of the 
stupas, as a result of which it becomes possible for him to be seen. For this 
reason this Nisyanda-Buddha was not accorded a position in the actual 
Arupyadhatu, yet at the most in the rupa sphere of it: the Akanistha Heaven. 
Considering the Dharmadhatujakaya one was obliged to give him stupa-form. 
The architects of Barabudur had therefore complied with all religious 
requirements for the portrayal of the Nisyanda-buddhas. One could even 
recognize them as having even been enthroned in the previously described 
padmavimanas “in pagoda-shape”! 

Their omnipresence in their Paradise, as a result of the transferability of the 
lotus-palaces in accordance to the wishes of the Buddhas enthroned therein, has 

                                                 
207  Louis de La Vallée Poussin, translator; Vijnaptimatratasiddhi: la Siddhi de Hiuan-
Tsang, pp. 710 and 795, Paris, 1929. 
208  Ibid, p. 794. 
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been realized by placing open-worked stupas on all points of the compass. The 
same is the case with the padma-vimanas of both the other Nisyanda-Buddhas. 
The necessity of the last two to exist becomes clear from the following. They too 
have a task to fulfill. The Vak-Nisyanda-Buddha is expected to render accessible 
the aryadeshana of the Dharmata-Buddha, who does not preach himself; he 
must therefore be able to become heard! Regarding this preaching, his voice has 
been especially called the “Nisyanda” of the Dharmata-Buddha.209  

Since no preachings can be given in the Arupya-sphere, it is in this way 
likewise logical for the Vak-Nisyanda-Buddha to be included in the rupa sphere of 
the Akanistha Heaven and in an open-worked stupa, so that he can indeed be 
heard. A closed stupa would both hide the rupa of the Kaya-Nisyanda-Buddha 
and smother the vak (= voice) of the Vag-Nisyanda-Buddha! And what task 
would remain for the Citta-Nisyanda-Buddha? Without this emanation the Vag-
Nisyanda-Buddha would not be able to accomplish anything! For his sermon 
should be heard. The Citta-Nisyanda-Buddha must stimulate the receptivity of 
the Shravakas striving for Bodhi, the Arhats and the bodhisattvas in the 
Akanistha Heaven, for the ideas proclaimed (and), spur their mental activities. 
Also from the description given of the Siddhi it ultimately follows that the 
Dharmadhatujakaya-Buddha are visible, can be heard and be understood! 

Do the iconographical requirements that could be demanded of portrayals of 
Samantabhadra, Maitreya and Manjushri chime with the Stupa Buddhas in 
dharmachakra-mudra displayed on Borobudur? This proves to be exactly the 
case since this mudra is appropriate for all three Bodhisattvas Mahasattvas.210 
And all three have the function of “enseignement de la Bonne Loi ([the] 
“instruction of the Perfect Law).” 

The kaya-vak-citta embodiments of the transcendental Buddha play an 
important role, especially in the later mystic tantrism. Compare, for instance, with 
the tantric Tathagata-guhyaka or Guhyasamaja-tantra, one of the canonical 
writings of the Yogacarins, which according to Mus already can be dated to the 
6th century. In the 11th chapter of this text, which concerns exclusively the 
esoteric significance of the three syllables ahm, ah, hum, it appears that these 
are the symbols of “kaya, vak and citta,” that is to say the indestructible 
emanations of the Supreme Being.211 The latter could easily be brought to bear 
upon the three Nisyanda-Buddhas of Barabudur, being the emanations of the 
Dharmata-Buddha, the Supreme Being of the Lankavatara-sutra. 

Assuming that these three Nisyanda-Buddhas now send to earth their subtle-
formation body as a Nirmita-nairmanika-buddha, wouldn’t there be different 

                                                 
209  Buddhabhumi-shastra, see Ibid, p. 801. 
210  See Alfred Foucher, Iconografie Bouddhique: for Samantabhadra I, p. 120 and 
pl. VI 2; for Maitreya I, p. 113 and pl. VI 1; for Manjushri I, p. 115, pl. 17 on p. 118, and II, 
pp. 41 and 47. 
211  Tucci, Mc’od iTen, p. 25 note l; “simboli delle emanazioni indefettibili dell’Essere 
Supremo.” 
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Nirmanakayas performing? Who would they be then? The Kaya-nirmana is of 
course the transformation body (Nairmanika or Parinamiki) of the highest, the 
Kaya-Nisyanda-Buddha Samantabhadra.  

212According to the Buddhabhumi-shastra  the Kayanirmana can be of three 
types; only one of which is relevant for us. This one comes into being because 
the Buddha applies the transformation capacity on his own person — in other 
words, he emanates his own parinamiki. This body one calls a 
svatmabhavasamhaddha-nirmana and this Parinamiki always appears as a 
chakravartin sovereign! That the latter in the system of Barabudur is 
Samantabhadra’s emanation, is nothing strange; it is wholly congruent with the 
character of Samantabhadra, who although belonging to the sovereign kula of 
Vairocana, still has all qualities of Indra-Akshobhya, symbolized by his dark color, 
elephant-mount, etc. What could be more desirable for the Shailendra ruler for 
his dynastic prestige? He was his own transformation body — read: the personal 
incarnation (!) of the Nisyanda-Buddha, who for his own part was an emanation 
of the supreme Buddha. When the king died and once again had gone up in him, 
the Tathagatagarbha, symbolized by the central stupa at Barabudur, the subtle 
transformation body of Samantabhadra entirely descended onto the son!213  

Did not in this way, as the result of the continuity in the dynastic line, the 
Buddhalokottara represent the mystic embodiment of the ancestral father of the 
governing king, who was always his incarnation, and was the sanctuary therefore 
not rightly designated Bharabuddhur, the mandala of the Bharabuddha dynasty? 
This would also validate the third part of the hypothesis advanced in Section II. 

Who, however, were the other two Nirmita-nairmanikabuddhas in this Buddhist 
system? For the answer to this we must anticipate what will be examined more 
closely in Section VI, which says that the Vak- and Citta-nirmanakayas of the 
Nisyanda-Buddhas Maitreya and Manjushri, as a result of the reincarnation ritual 
and sealed by the inauguration of the Shailendra-king in the temples of Mendut 
and Pawon, were partly embodied in him! In this way the distinct kaya-vak-citta 
ramifications of the Buddhalokottara were once more united in (and by) the 
Shailendra ruler.  

He had become therewith the Nairmanika-Buddha of the highest Buddha and 
could therefore be rightly considered to be his earthly incarnation! The 
Mahasanghikas would say: “He is the Buddhalokottara in his own person, in the 
shape of what the creatures at their own level can comprehend.” 

                                                 
212  Louis de La Vallée Poussin, translator; Vijnaptimatratasiddhi: la Siddhi de Hiuan-
Tsang, p. 794, Paris, 1929. 
213  See the very important observations of Mus (Barabudur, p. 119-20, Hanoi, 1935) 
concerning the theory of the Brahmanas on the mystic inheritance of the son: “un fils et la 
forme sauvée de son père.” “Le père tout entier est passé en son fils et le père tout entier 
est allé au céleste séjour.” These esoteric views could not but exert great influence on the 
Buddhist creed. On another one we will return in Section VI. 

 56



All things considered, it seems most probable that the architects of Barabudur, 
in the form in which the sanctuary was eventually cast, were primarily inspired by 
the Buddhism of the Lankavatara-sutra, rather than by the Saddharmapundarika-
sutra favored by Mus. For this reason it is regrettable that he has not completed 
his study, which is so important for aiding our knowledge of the Mahayana, since 
he had announced that he would provide the proof for his proposition in the final 
section of his work. The Avatamsaka-sutra and the later yogacara texts also 
qualify less as explanation for the specific structure of Barabudur, because they 
were in my opinion already familiar with a division in four and five- parts of the 
Kayas of the Buddha, for which one will look in vain for expressions on 
Barabudur, including the double Sambhogakaya. On Barabudur one directly 
notices the absence of a place for the Sva-sambhogakaya, who belongs to the 
rupa-rupa sphere just like the Nisyanda-Buddha. Where would there be room for 
the Para-sambhogakaya who preaches in Vairocana’s paradise? This section 
already had been intended by the architects as the foundation for the Akanistha-
bhavana! 

Finally was it not a tempting idea that the Lankavatara-sutra was the great 
salvation sutra that was preached on a mountain top in one of the islands of the 
Southern seas and was Java not likewise an island belonging to those seas? 
Moreover, was it not a practical advantage that the original tribal sanctuary of the 
stupa on the three round terraces, was as a whole useful in the Buddhism of the 
sutra? Only the round terraces with the 72 Stupa-Buddhas had to be completed. 
Yet above all the descent of the Shailendras from the highest Buddha was 
established that would allow the performance of the royal ritual, which will be 
dealt with in Section VI. 

 

 
 
f. Resumé (Summary) 

  
Succinctly put we find portrayed on Barabudur:  
  
a. The Great Miracle of Shravasti with its tiers of Buddhas reaching up into the 
Akanistha Heaven, 504 in total;  
b. In the Arupyadhatu (Sphere of Formlessness): the transcendental Buddha in 
the form of a closed stupa with an empty interior room inside the anda;  
c. In the Rupadhatu/Ruparupa sphere (Sphere of Form) of the three round 
terraces, which represent the Akanistha Heaven, three tiers of Stupa-Buddhas 
are found representing the kaya, vak and citta Nisyanda-Buddhas, respectively; 
they are the dharmadhatu-jakaya forms of Samantabhadra, Maitreya and 
Manjushri in dharmachakra-mudra.  
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d. The smooth-as-glass paradise of Vairocana, the Sahalokadhatu at the top of 
the Rupadhatu214; 
e. In the Rupadhatu sphere: the Pancha-Tathagata in the open temple niches, 
each with a crown of stupas; there (on top of the fourth gallery walls) Vairocana 
displays the vitarka-mudra of Sakyamuni in the preaching attitude and having 
been placed at the top, whereas the remaining Tathagatas are portrayed in three 
tiers, each Tathagata with his own (distinct) mudra and oriented onto his own 
point of the compass;  
f. The manomayakayas of the three Nisyanda-Buddhas, in the form of the 
Bodhisattvas Samantabhadra, Maitreya and Manjushri in the Gandavyuha relief-
series, portrayed on five of the six walls of the 2nd, 3rd and 4th galleries; 
g. In the Kamadhatu, i.e. on the lowest tier of Buddhas: the four Buddhas of the 
Past, belonging to the Buddha’s carikrama: Kanakamuni (E), Kashyapa (S) 
Krakucchanda (W) and Dipankara (N) on the first balustrade wall seated inside 
open temples niches adorned with the jewel motif;  
h. The fifth Buddha of the Past, Shakyamuni, is represented in the Lalitavistara-
reliefs on the lowest gallery walls around the top of the Kamadhatu; in the final 
scene, that of the (Deer Park) sermon at Benares, he displays the vitarka-mudra, 
such as Vairocana does;  
i. The ambulatory paths of: (a) the Shailendra-sovereign, on the enlarged foot 
(see more closely in Section VI); (b) the Bharabuddha as a predecessor of 
Maitreya, on the first terrace; and (c) Sudhana, on the 2nd, 3rd and 4th terraces;  
k. The Divyavadana, Jatakas, the Lalitavistara up to Buddha’s sermon at 
Benares, and the Gandavyuha on the galleries and balustrade walls of the closed 
terraces, all texts [dating] from the time of the conflict between the Hinayana and 
the Mahayana, the time also of the Lankavatara-sutra, which has determined the 
large extension of Barabudur.  
 

 
 
Section V: The Stupa-type  

 
 What influence has this Buddhism of the Shailendras exercised on the plans 

for the large-scale extension (of Barabudur) from a simple stupa-sanctuary on a 
Mount to the huge monument that would eternally proclaim the Shailendras’ 
glory? The original tribal sanctuary commemorated exclusively the descent of the 
Buddha from the heavenly regions, accompanied to the earth by the gods 
Brahma and Sakra, to accomplish his salvation-work. This task the 

                                                 
214  As we will see in Section VII, we will find the four remaining Paradises (of the 
Tathagatas) on the outer walls of Mendut and Pawon. 
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Bharabuddhas took onto themselves as a dynastic duty, while awaiting the arrival 
of Maitreya; for his part every successor descended from the holy tribal 
sanctuary with pomp and ceremony as the Bharabuddha reborn.  

 When the Shailendras had obtained worldly sovereignty, the original task, 
which the Bharabuddhas had laid on their [own] shoulders, was not pushed into 
the background. On the contrary! Now that this dynasty of priest-kings had the 
power, they would also use it to vigorously uphold the task of the Bharabuddha. 
They would be true Bharabuddha-chakravartins, royal representatives of the 
transcendental Buddha-chakravartin. Also the Buddha’s preaching of the 
salvation sutra, the Lankavatara-sutra, would now become immortalized through 
a grand extension of the original monument. Thus their tribal sanctuary would be 
completed in such a way to also serve as a commemoration monument for the 
Buddha’s preaching; in particular the transcendental preaching of the Sutra in 
which the Doctrine of the Cittamatrata leading to the Bodhi would be brought to 
expression. This combination of tribal sanctuary and commemoration monument 
would moreover become a dynastic sanctuary!  

How did the royal architects, in harmony with the Shailendra-gurus, manage to 
solve this problem? Let us try to allow the monument itself as we know it today to 
answer this question. Curiously, former researchers noticed neither that (1) the 
broad staircases, which are oriented to the four points of the compass and run up 
until the main-stupa, nor (2) the exuberant number of niches with Buddhas and 
the series of monumental gateways over the stairs on each side of the terraced-
pyramid, are determinative construction parts of a stupa. They prove to be 
characteristic, each for a stupa-type related to one of the eight important events 
in Shakyamuni’s earthly existence.215  

 In India, and particularly in Tibet, which already in the first centuries of our era, 
especially in the Kusana-period, maintained a lively intercourse with Kashmir, as 
a result of which the Indian culture had already penetrated there at an early date, 
[and] eight standard types of commemorative stupas were developed during the 
course of centuries which were erected for the purpose of the above mentioned 
important events in Buddha’s life.216 The two stupa-types that are relevant for us 
[here] are those that were built in commemoration of the Buddha’s Descent from 
Heaven and his Preaching of the Law. 

 
1. The type with the stairs running uninterruptedly on all four sides of the 

terraced-pyramid has been called the stupa of the Buddha’s devavatara 
(“descent from the sky”).217 The flights of stairs begin (or end) at the main stupa, 
[which is] the symbol of the Dharmata-Buddha in the Arupyadhatu. A famous 

                                                 
215 See Alfred Foucher, Étude sur l'iconographie bouddhique de l'Inde d'après des textes 
inédits, pp. 162-170 for these 8 events. Paris, E. Leroux. 1905. 
216 See G. Tucci Mc’odr Ten, pp. 127-129 for these 8 stupa types. 
217 G. Tucci, (ibid., p. 51) mentions that this type is especially frequent and that one finds it 
almost without exception at the oldest convents. 
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descent of the Buddha from the sky is the devavatara at Sankacya, when he 
descended from the Trayastrimsa heaven to earth to repeat in the Jetavana the 
salvation preaching he had (earlier) delivered in the heaven of gods. Thus also 
Maitreya will one day descend from his Tushita-paradise to deliver the salvation 
as the Buddha had done on earth.  

 In an analogous manner, each succeeding Bharabuddha descended from the 
Akanistha Heaven as the subtle embodiment of the kaya-vak-citta 
Nisyandabuddhas, namely as Nairmanakakaya.  

If initially he descended from his tribal sanctuary, down from the top of the 
earthly holy mountain, — which at the most is at the level of the Kamadhatu-peak 
in the Trayastrimsa heaven, beyond which lies the Tushita Heaven a little further 
above — after the renovation of Barabudur he descended from the 
transcendental spheres, where he was born as Bharabuddha.  

 A process similar to which had taken place with regards to the super-mundane 
preaching sessions, namely the removal of the audience from the top of the 
Kamadhatu to that of the Rupadhatu, occurred here: the Buddha’s descent from 
the Tushita Heaven became a descent from the Akanistha-bhavana, which in this 
case was situated even higher than the Rupadhatu-top. 

 Although Barabudur had become a composite stupa, the original type of the 
devavatara has remained clearly preserved therein. The four staircases oriented 
to the points of the compass have been retained as a clear example of this. On 
the intersection point of the stairs the magical cross-point was already 
represented, which according to Mahaparinirvana-sutra was the correct place for 
a memorial-stupa. For this reason it was not necessary for a cross of nine 
temples to be composed, as Stutterheim and Poerbatjaraka had thought.   

 At this magical cross-point the pole-axis was located, whereon the top-stupa 
had been placed, high above the Akanistha Heaven ― at the top level thereof 
the bhavagra ― the stairs ended. Here the young Buddha became reborn and 
hence he descended along one of the stairways to the earth below (see Section 
VIb). These stairs, which made the bhavagra accessible from the four points of 
the compass, symbolize the miraculous ladder along which the Shakyamuni 
descended according to the legend of Sankashya in Kanyakubja. Already on the 
pillars of Bharhut (2nd century B.C.) we find these stairs leading into the sky, with 
admirers represented surrounding these “Jacob’s-ladders.”  

 The imprints of the Buddha’s feet ― which magically represent the Buddha 
himself ― have only been represented on the upper and bottom rung.218 On the 
5th century stele of Sarnath219, the Buddha is meaningfully accompanied by 
Brahma with a water pitcher and by Indra with a parasol, both symbols of the 
spiritual and worldly power of the Buddha-chakravartin. The legend has it that the 

                                                 
218 Grünwedel, Albert. Mythologie du Buddhisme au Tibet et en Mongoli, p. 14. F.A. 
Brockhaus, 1900. 
219 Journal Asiatique, Jan.- Feb. 1909, pl I.  
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Buddha’s father, King Suddhodana, constructed a memorial-stupa of the 
staircase type in his own capital at Kapilavastu. Something similar must have 
been realized by the faithful at Sankacya, according to a Chinese report.220

From an Indonesian perspective the sovereign’s “descent” from the mountain 
was seen as a ritual birth, reflecting a relationship with that ancestral mountain. 
The link between Indonesian and Buddhist ideologies was not disturbed by the 
large renovation of the monument. The “devavatara” now also took place on the 
top of the (Indonesian) terrace pyramid, which replaced the sacred mount, where 
normally the lofty ancestors were buried or interned. On that top had only now 
descended the floating Swarga high above the zenith. The paradise of the Stupa-
Buddhas had now become the blissful abode of one’s own ancestors and the 
central stupa, the Shailendra, had become the divine tribal ancestor of the 
dynasty; it [the central stupa] was the mystic embodiment of the transcendental 
Buddha, to which the kings returned after their death. The Buddha, whose ritual 
birth had taken place in the Akanistha-bhavana, descended along the eastern 
staircase to the earth and after his death his Nirmanakaya went up to the 
Parinirvana of all Buddhas. From an Indonesian perspective, he went to the 
Happy Abode of the tribal ancestor, where the soul returned after [it] had jumped 
down [i.e., its release] from the western side of Barabudur.221 Thus the Buddhist 
mandala of the transcendental Buddha could also be seen by the Indonesians as 
the mausoleum of the Bharabuddhas. Rather than merely “buddhur” it would 
therefore have been fitting for this mandala to have been called Bharabuddhur!  

 
2. The type with the many “openings” on each side of the terrace-like 

substructure is called the stupa of the Buddha’s dharmachakra-pravartana. 
Precursors of this standard type are found both in the south and in the north of 
India. In Amaravati (2nd century), for example, this stupa-type occurs on a high 
eight-cornered pyramid with three terraces that also has a large number of 
openings in the terrace walls; when counting from the top down there are 
respectively eight open-worked windows within four of which a stupa stands, then 
ten more windows with balconies, and finally fourteen open doors and windows, 
and with all these openings adorned with a horse shoe-shape so typical of 
ancient Indian architecture “si caractéristique l’ancienne architecture indienne.”222  

Close to the Ali Masjid in the Khyber Pass was found a stupa on a prasada of 
the Gandhara period, of which only the high prasada with the beginnings of the 
round stupa have remained. In the upper two terrace walls open niches 

                                                 
220 Fa Sien, 1001 A.D. by G. Tucci, Mc’od rTen, p. 22. 
221 See more closely in Section VI. 
222 Gisbert Combaz, L’évolution du stupa and Asie, fig. 11 and pp. 187-188. Extrait des 
mélanges chinois et bouddhiques publiés par l'Institut Belge des Hautes Études 
Chinoises, Volume IV, 1933. Imprimerie Sainte Catherine, Bruges (Belgique), 1937.  The 
numbers mentioned are derived from the figure. 
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223(“fenêtres formant niches” ― Combaz) have been constructed  that are 
mutually separated by heavy pilasters, all containing a seated Buddha.224 At 
Barabudur the original tribal sanctuary with its three round terraces was as a 
whole located on top of a terraced-pyramid, as a result of which a type of stupa-
prasada came into being, diverging from the normal Indian type, where the stupa 
usually stands directly on the square prasada.  

 At the Javanese sanctuary ― in addition to the open niches on the terrace-
walls, in which the Pancha-Tathagata and the Buddhas of the Past are enthroned 
(just like in the niche portals of the Gandharese prasada) ― the gates were 
maintained as “real” openings in the walls of the balustrade (just like the open 
doors and windows in the prasada of Amaravati). The latter allow the sound of 
the preaching of the Doctrine in the stupa-paradise on the top of the sanctuary to 
disperse, so that it will flow directly and unimpeded into all the regions of the 
compass. Something similar occurs on Barabudur. Along the stairways of the 
pyramid the voice of the preaching Nisyandabuddhas ― which is produced on 
the highest stage and meets absolutely no obstruction ― flows out, directed and 
concentrated to the earth, as it were. The niches on the closed balustrade walls 
have a corresponding symbolic function. In Indian architecture they are called 
ghanadvara, “massive doors”!225  

 They allow for the rupa- and the nirmana-emanations of the magically present 
central Buddha in the main stupa to manifest themselves. Therefore these are 
also to be seen as “openings” in the terrace walls, as a result of which the 
Doctrine becomes visible, in the same way as it is rendered audible through the 
portal openings! On each side, in one sequence, five entrance openings are 
available and a further 108 niches, so that the criterion of the many openings is 
certainly met on each side of the pyramid.  

Arguments other than of an architectonic nature to substantiate that the 
preaching of the Buddha in particular was commemorated at Barabudur are as 
follows. The Lalitavistara finishes with the Buddha’s preaching in the Deer Park. 
This is the preaching of the orthodox “middle way,” the most brilliant point of the 
Shakyamuni’s career. Here he still has the character of the gold-gleaming 
Brahma, interpreted on Barabudur as that of the all-illuminating Vairocana. He 
also displays the same mudra there as this Tathagata: the vitarka-mudra. 
However, more important is the exhaustive portrayal of the preaching in the 
Akanistha Heaven by the triple Nisyanda-Buddha on the three round terraces, all 
as Stupa-Buddhas in dharmachakra-mudra.  

This transcendental preaching formed the core [point] of the Buddhism of 
Barabudur. This always has also been the stumbling block for various 

                                                 
223 [Aanbrengen = to literally fix or attach something to something else, such as a painting 
to a wall.] 
224 James Fergusson, History of Indian and Eastern Architecture Indian Architecture and 
Eastern Architecture, pl I. John Murray, 1891. 
225 Stella Kramrisch. The Hindu Temple, p. 301. Calcutta 1946. 
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researchers, all the more because nowhere else has this particular 
representation been displayed on a stupa.226 That the Stupa-Buddhas in 
particular, proclaiming the highest doctrine of the Cittamatrata of the 
Lankavatara-sutra, should display this mudra of preaching is an indication that 
the commemoration of the dharmachakra-pravartana is especially intended for 
the preaching of this sutra.  

 The continuation of this preaching was assured for as long as the 
Bharabuddha Shailendra dynasty was reigning and its kings were acting as 
Nirmita-nairmanikakayas of the Transcendental Buddha. The type of the 
dharmachakra-pravartana was the most logical complement for the original type 
of the devavatara, which not only could be retained without changes but even 
obtained a deeper esoteric sense because of it.  

 The Barabudur has therefore grown into a composite stupa with a double 
commemorative aim: the devavatara (“descent from the sky”) type of stupa and 
the type (commemorating) the dharmachakra-pravartana (“turning of the Wheel 
of the Law”). If the first type commemorates the descent of the Buddha in 
particular, the second commemorates the preaching of the Lankavatara-sutra 
(also on Java!), with each of the two combined types fulfilling a dynastic aim. For 
the devavatara type of stupa implies the noble birth of the king, who is reborn in 
the Akanistha Heaven as Bharabuddha, whereas the dharmachakra-pravartana 
type emphasizes the fact that the king based his chakravartinship on his Buddha-
status — that his dynasty in the Buddhalokottara was supernaturally endowed for 
the exercise of its worldly power. Consequently the massive edifice of Barabudur 
not only was the spiritual center of the realm, but also the political center of the 
kingdom. 

When the later Vajradhara Buddhists had appropriated the sanctuary, the 
function of the monument was naturally entirely modified. The inclination to 
labeling it with the name of “kabajradharan” presumably will have been promoted 
from the end of the Shailendra rule in Central Java onwards, which more or less 
would have coincided with the flowering of the Vajrayana on Java. Moreover, it 
was no longer a dynastic temple: no more Bharabuddhas were born from it! The 
meaning of the mandala of the Bharabuddhas disappeared. 

 Already during the Shailendra period the Buddhism of the Lankavatara-sutra 
had been influenced by Siddhantism, as the completed pantheon of the Mendut 
clearly indicates (see Section VII). This theistic tantrism of the Mahavairocana 
Abhisambodhi, (which) must have eased the way for the establishment of the 
Adi-Buddha, developed a form of Mahavairocana that displays the dhvaja- or the 
bodhyagri-mudra. Vestiges of this are still found in the S.H.K. Moreover, in both 
Central and East Java a lot of these Vairocana-bronzes have been discovered.  

                                                 
226 [Translators’ note: However, on the main altar in the pendopo at Candi Plaosan Lor, 
three Buddha-images in dharmachakra-mudra occupy the central position, flanked to 
either side by the four Buddhas of the cardinal directions, as indicated by their respective 
mudras.] 
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 Nothing was simpler than for the closed top-stupa of Barabudur — where the 
Buddha-lokottara was only magically present — to project the Adi-Buddha 
Mahavairocana, all the more because the supreme deity of the older Buddhism 
at Barabudur already belonged to the Vairocana-group, as we have already 
seen. He formerly had the character of Varuna-Brahma, whereas the new Adi-
Buddha was a Redeemer-deity with the character of Surya-Shiva. 

 The triple Nisyanda-Buddha could continue to pass for the kaya-vak-citta 
revelation-form of Mahavairocana, who prevailed in tantric Buddhism. Moreover, 
the bodhyagri-mudra of the Adi-Buddha formed no objection at all for allowing 
him to occupy the place above the Stupa-Buddhas in dharmachakra-mudra; 
(indeed) it was entirely appropriate for a Buddha on the highest world peak 
(bhutakoti), where the advaita-connection with the All Soul was established. And 
so Barabudur became exclusively the name for the area in which the 
“kabajradharan” was located, so that Prapanca in 1365 A.D. could rightly speak 
of the holy sanctuary at Budur! 

 
 
 
 

 
 
Section VI: The main images of  
Mendut and Pawon and the dynastic ritual 

 
 We must actually divide the Buddhism of Mendut and Pawon into two periods 

of Shailendra history:  
 
(1) During the first period the mount was only a Buddhist tribal sanctuary, the 

first to exist on Java having this character. In addition to this stupa sanctuary on 
top of the three unadorned terraces very soon the original Mendut was founded 
as a second temple housing nothing other than the three main images that we 
still encounter there today. Back then the Buddhism was still free of tantric 
influences. 

Pawon and Banon had not yet been built during the early period, presumably 
coinciding with the time during which the Bharabuddhas themselves still behaved 
as true Paladins of the Buddha; a period which probably lasted more than a half 
century, at least if one can indeed hold Panangkaran, the successor of Sanjaya, 
for the one responsible for the introduction of Siddhanta-Buddhism. This also 
seems probable, because it is not impossible that Panangkaran had married into 
the Shailendra dynasty, which would help to explain his Buddhist sympathies. 
The [construction of the] large Mantra-Buddhist temple complexes of Kalasan, 
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“founded on the instigation of the Shailendra’s guru,” and Sewu were begun in 
778 and 782 A.D. according to the relevant inscriptions, not to mention the other 
candis located in their immediate vicinity, such as Bubrah, Lumbung, etc.  

 This period of great construction activity falls approximately a quarter of a 
century after the foundation of the tribal stupa sanctuary. We may assume that 
the large-scale reconstruction of Barabudur and Mendut, within the Shailendras’ 
own sphere of influence, took place earlier than [the building activities] in 
Panangkaran’s realm. The harmonious relationship with Panangkaran makes it 
likely that he had lent a hand in helping, and a firm one at that! Barabudur will 
have acquired its pyramid terraces; the lowest terrace still only had low 
balustrade walls and the decoration of the foot with the Karmavibhanga-reliefs 
probably would have begun only recently.  

 Mendut will have been renovated and its pantheon enlarged, whereas its 
completion with the “Lords of Banon” had only just been taken up. Then 
something important in the dynastic history of the Sanjayas happened, but as to 
what we can merely guess. Panangkaran’s successors Panunggalan and Warak 
dwarf into insignificance next to him. Did the powerful Bharabuddha-dynasty 
seize the opportunity to gain worldly supremacy then? However certain this last 
fact may be, yet the why, when and how of it have remained unknown. If we are 
allowed to venture a conjecture, it seems most likely that the power-shift had 
coincided with Panangkaran’s death. This otherwise important event has little 
bearing on our Buddhist working hypothesis; it was only brought into the 
discussion for the purpose of (providing) a general overview of the possibilities. 

 
(2) The period of the Shailendra supremacy. To be able to stage the royal ritual 

necessitated the execution of a considerable amount of rebuilding activities at the 
temples. The lowest terrace (of Barabudur) was rebuilt to (provide for) the 
cankrama (“walking meditation”) of the Buddha, on a lower level than that of the 
original, and through its fencing off by high balustrade walls upon which 104 
Buddhas of the Past were installed. The construction of the wide base (Mus’ 
blocage) required an awesome amount of stone, which also resulted in the 
coverage of the (Karmavibhanga) reliefs at the foot (of the monument). Pawon 
was built for the king’s inauguration (ceremony) and the three temples were 
mutually linked by a screened procession path holding niches on its walls 
featuring numerous Buddhas. Presumably the latter massive construction plan 
was never realized entirely. For reasons to be more closely examined, Pawon — 
which was a small temple in comparison with Mendut — must have been erected 
in the capital and probably was the first of all edifices completed. If we assume 
that everything was realized before the Shailendras had withdrawn from Central 
Java during the second half of the 9th century, [then] the following buildings were 
available to them in the heyday (of their reign): 
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1. Barabudur, the sanctuary being extended and completed on the basis of 
the Lankavatara-sutra;  

2. Mendut, in the renewed form realized with the help (and at the 
instigation?) of Panangkaran, with the system of deities being extended 
from its original triad to a tantric total of twenty deities;  

3. Banon, with its five Ishvaras, who are the lower(-ranking) salvation gods 
of the Siddhantist-Buddhist pantheon;  

4. Pawon, with its three deity figures, which formed as it were the 
counterparts of the three main characters of the Mendut, with the 
provision that the nature of the two subsidiary figures (in the niches) 
could be purely Siddhantist given that only the main image was required 
to fit into the system (based on) the Lankavatara-sutra; 

5. the walled procession path with the large series of Amoghasiddhi- and 
Ratnasambhava-images, possibly interrupted by their mystic 
Bodhisattvas Maitreya and Manjushri. 

 
 We will have to limit our discussion to the Buddhism of the second period 

because next to nothing is known from the first period. Naturally it is possible that 
during the latter period, when the Shailendra were not yet acting as sovereign 
kings, next to (Barabudur as) the tribal sanctuary the original Mendut sufficed to 
confirm each monarch’s Bharabuddha-ship by (staging) the consecration 
(ceremony) at this Maitreya temple after their coming down and “descending” 
from the Barabudur. However, at that time he could not have united into himself 
anything other than the Kaya- and the Vak-nirmanakaya.  

Pawon was required only when the inauguration ceremony for the king was 
introduced.  Concerning that second period, however, it is necessary to 
distinguish between the Buddhism of the Lankavatara-sutra, which was the basis 
for the dynastic ritual, and the Siddhanta-Buddhism that was only required for the 
new religious ritual. 

 
 a. The Sun Path. 
 The sovereign ritual is in fact two-fold. It includes the magical birth ritual, 

together with the monarch’s consecration both as Buddha and as King. Mus has 
shown that the fundamental elements of both rituals basically are the same and 
that they rely in the first place on, “un ensemble préexistant the pratiques et de 
croyances et point du tout sur l’observation du ciel.”227 However, in the course of 
time the ritual was systematized and focused on the circular course of the Sun as 
a consequence of the supernatural quality of the kingship that was transferred 
onto the Buddha. What we are dealing with here are these later developments of 
Mahayana!  

                                                 
227 “...a pre-existent unity of beliefs and practices wholly based on the observation of the 
sky.” Paul Mus, Barabudur, pp. 418-420. Hanoi 1935. 
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 The Shailendras had become both the spiritual and temporal rulers. Of course 
the expansion of the ritual ran parallel with the development of power-
relationships during the Shailendra period. The Bharabuddha initially had 
functioned as primus inter pares among the Central Javanese kings, without 
independent royal power; however, during the second period, when the 
Shailendra also became recognized as chakravartin-kings, the consecration in 
the Mendut had already developed into the royal ritual of the Buddha-
chakravartin, thus requiring the Pawon, for the [execution of the] rajasuya ― the 
ritual affirmation of the King’s status as chakravartin.228 The birth ritual of the 
young Buddha on the holy mount had of itself at the same time become that of 
the young king. This will become clear shortly. 

 The complete dynastic ritual was represented as a symbolic solar cycle. This 
cycle, however, has to be interpreted in the Vedic sense, as was already argued 
by me in another context.229  

I shall simply reproduce here the explanatory figure and the description in so 
far as the fundamental part is concerned. “The distances between the three fixed 
points of the ecliptic: east, zenith and west, which in the course of the natural day 
are traversed in three giant steps (see Fig. 1 below). By day the Sun does indeed 
take his two visible steps in the antariksa [“intermediate space”], namely to go 
from the east to the zenith and from the zenith to the west, while taking the third 
and biggest step during the night: from the west through the heavens, high above 
sky across the zenith, back to the east, in the opposite direction of its first two 
daytime steps. 

 This “circular course” of the Sun therefore displays two sharp turning-points: in 
the east and the west! At the culminating point of the nocturnal jump the Sun 
passes beyond the Suryaloka (where devout men enjoy bliss after their death); 
this abode has of course to be sought in the “heavenly regions” and not below 
the earth (i.e., in the “hell-regions”), as would be the case if the Sun continued 
along its path in the same direction as its daytime steps, towards the east. This 
conception finally speaks for itself ethnologically, because “la croyance est très 
répandue que le soleil refait and secret, avant le jour, le chemin and sens inverse 
vers son point de départ.”230

 

                                                 
228 See Ibid, p 426. 
229 J. L. Moens, “Was Purnawarman van Taruma een saura?” Tijdschrift voor Indische 
taal-, land-, en volkenkunde (T.B.G.) 80, 1940, pp. 80-81. 
230 “The belief is very prevalent that the Sun follows secretly, before the day, the reverse 
road towards its departure point.” Carl Hentze, Mythes et symboles lunaires, p. 29, 
Anvers, 1932. (Reprint: LABOR, 2006.) Also as the Vedic Savitri in his Sun carriage 
arrives in the west, he does not keep on driving, but brings his carriage to a standstill (RV 
II.38.3) at the turning-point of his trajectory. 

 67



 
 

Fig. 1: The ‘three steps’ of the Sun. 
 
The “ring circular course” of the Sun in question applies to the whole ritual 
provided that, one reads: 
  
a. for the west, the beginning of the western staircase at Barabudur;  
b. for the Suryaloka, the bhavagra ― the top level of the Akanistha Heaven;  
c. for the east, Candi Mendut; and  
d. for the zenith, Candi Pawon.  
 
This is what we will try to show.  

 
b. The reincarnation ritual. 
 In the course of describing this ritual, what was previously announced at the 

end of Section IV will become clear: that the Shailendra-king forms his own 
(triple) Nairmanikakaya of the Kaya-, Vak- and Citta-Nisyandabuddhas. In a 
country where divine avatars were worshipped, it is not surprising that the 
Saddharmapundarika-sutra and especially the Lankavatara-sutra have not 
remained free of Vedanta influence in this respect. According to these Buddhist 
conceptions, the Shailendra-king was, in fact, the “incarnation” of the Supreme 
Being, although being referred to as its “emanation.” It is therefore possible 
without much objection to consider the Supreme Being as the mythical tribal 
ancestor of the illustrious dynasty. With him — not in accordance with Buddhism, 
yet entirely in line with autochthonic conceptions — the soul of the king will 
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merge after death, thereby becoming its two-in-one unity (advaita) in the Vedanta 
manner. How was this explained by the Buddhists?  

 As regards the crown prince, it can be assumed that he was considered to be 
a bodhisattva who had already passed through the ten Bhumis (“stages”), thanks 
to his former consecrations, which had led him along the “long road” of the three 
sacral paths of Sudhana (the 2nd, 3rd and 4th terraces). Furthermore, he 
belonged to the category of bodhisattva who would become reborn only one 
more time (ekajatipratibuddha)231, because after his death he also would ascend 
to the Parinirvana like his royal father. As a matter of fact, each bodhisattva (= 
Bodhi-being) can become united in the Bodhi, just like the Atman with the 
Brahman. According to the initiates of the Lankavatara-sutra, the death and birth 
of the King were only illusory. They saw it only as the reappearance of a 
Nairmanika-Buddha in the shape of the chakravartin who had passed away. The 
death of the Nirmanakaya is the conclusion thereof; the transcendental Buddha 
puts an end to this kaya and it looks as if he absorbs it again in himself. Yet that 
is only appearance! “This world of error is eternity itself, is truth itself,” says the 
sutra.232  

In contrast to others who pass through an endless bodhisattva career as a 
result of which their mortal bodies have to be replaced by their subtle 
dharmadhatujakaya, the crown-prince-bodhisattva still possesses his normal 
birth body, his janmakaya (janma = "birth”). 

Thanks to his Great Vow taken during the procession along the Bhadracari (the 
end of the Gandavyuha-reliefs) he has decided to also complete this life on earth, 
out of compassion for humanity to be redeemed in the realm of his father, until he 
passes away. What happens next?  

233 The son, who as Mus has argued, “inherits his father”  — indeed he is “la 
forme sauvées de son père”234 — takes care of his father’s cremation 
somewhere to the west of Borobudur, the region of the sky which belongs to the 
setting Sun and to the Realm of the Dead. According to indigenous ideas, his 
father’s soul jumps “in the west to the ancestral abode (swarga), which is located 
high above the zenith.” 

 The son himself, who is about to undergo his (father’s) (re-)birth, must first 
experience a ritual death. He “strides” up the western staircase of Barabudur and 
thanks to the transcendental capacities “in four big strides” he symbolically 
passes the walls of all the enclosed galleries at the level of the four terraces, 

                                                 
231 La Vallée Poussin (Louis de) (traduite et annotée par). Vijnaptimatratasiddhi: la siddhi 
de Hiuan-Tsang, p. 731, Geuthner 1929. See the exclamation of the young reborn Buddha 
on the bhavagra: “this is my last rebirth!” 
232 D.T. Suzuki, Studies in the Lankavatara Sutra, pp. 119-120. Reprint: Munshiram 
Manoharlal Publishers Pvt. Ltd., New Delhi, India, 1998. 
233 Not inherit from his father! (Paul Mus, Barabudur, p. 12. Hanoi 1935). He is his father 
reborn; it is inheritance “par identification” (Ibid, p. 767). 
234 “...the redeemed shape of his father.” Ibid, p. *119. 
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235which are comparable to magical cliffs , to reach the level of the three round 
platforms.  

 As soon as he has arrived there, he makes three prasavyas (left ambulatories) 
around the Nisyandabuddhas, which he may regard as his ancestors, as the 
“Manes of the family.” These three processions form a typical component of the 
initiation ritual; it is during these three circumambulations that the crown-prince 
loses his janmakaya, i.e., he undergoes the ritual death.  

 His mortal body, however, becomes superseded by the triple transformation 
body of the Nisyanda-Buddhas, yet in its external appearance this embodiment 
wholly conforms to his original janmakaya.236 At the same time this explains how 
and why the Kaya-, the Vak- and the Citta-nairmanikakayas of the Nisyanda-
Buddha unite within the young king. In this triple transformation body he reaches 
the summit of the highest circular terrace, which is also the apex of Barabudur’s 
four broad staircases. Here the bhavagra is located237 at the beginning, therefore 
the eldest [point], of Creation.238 The three circular terraces, which in the original 
tribal sanctuary had no special meaning, in the system that followed the 
extensive renovation they became the architectonic interpretation of the 
Akanistha-bhavana and at the same time of the Hinayanist Nirvana, and with the 
summit area becoming the bhavagra! The sanctuary as a whole formed the four-
fold Arupyadhatu, the three lowermost layers of which were charged with kaya, 
vak and citta and consequently acquired the ruparupa dimension. Then the 
crown prince is reborn on the bhavagra as the young Buddha-monarch, and 
facing the east he cries out: “I am the eldest in the world.”  

 This is a typical example of the identification of the person with the level on 
which he finds himself239, yet at the same time the proof that the bhavagra — 
entirely in accordance with the Lankavatara-sutra240 — is located on the top level 
of the Akanistha-bhavana. The name of this heaven means, according to Mus241, 
something like the sphere where everyone is just as old as the eldest in the 

                                                 
235 Ibid, p. 97 note 1. 
236 La Vallée Poussin (Louis de) (traduite et annotée par). Vijnaptimatratasiddhi: la siddhi 
de Hiuan-Tsang, p. 784, Geuthner 1929. 
237 Paul Mus (Barabudur, p. 675) says, “the bhavagra c’est à dire au sommet des 
terrasses rounds” (“the bhavagra, i.e., on the top of the round terraces.”) Here also 
according to him would take place “l’ultime ashrayaparavrtti” essential for reaching the 
Parinirvana. However, it does not accord with his bhavagra (p. 540), whereof he says that 
“le Grdhrakuta dus lotus [est]...equivalent constant” (“the Grdhrakuta of the lotus...[is] the 
equivalent constant”). For this transcendental mountain top lies on the highest point of the 
Rupadhatu, whereas the round terraces float high over it! 
238 Paul Mus, Barabudur, p. 493. Hanoi 1935. [Translators’ note: In the Rig Veda the word 
Akanishtha indicates the level of those “among whom none is the eldest or youngest” 
(RV.59.6 & RV.60.5).] 
239 Ibid, p. 494. 
240 Ibid, p. 533. 
241 Ibid, p. *248. 
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world; in view of the above mentioned principle there obviously cannot be any 
young people present here (Akanistha)! Yet higher again the central stupa, 
symbol of the Parinirvana, is floating; indeed, a second ashrayaparavrtti is 
necessary for reaching this!  

 Of course the stone stupa could but rest on the area of the highest terrace of 
the edifice.  Consequently the re-born Buddha-chakravartin must make a half 
prasavya around there before reaching the top of the eastern staircase ― “The 
east!” In theory, however, he went there directly and with his face to the east, he 
lets out the cry: “I am the eldest, etc.”  

 Now he has become his father reborn! Coming from the west he has won the 
heaven in the same way as the one who comes from the east conquers the 
world. He therefore descends in the east to the earth along the eastern staircase! 
From a Buddhist point of view nothing more was left of the father at that supreme 
moment, because the latter’s subtle transformation body had now wholly 
transposed onto the son, his Nairmanikakaya was reborn in the son.242 Thanks to 
Samantabhadra’s magic power (siddhi) with which he can create nirmanakayas 
at will — the father on the moment of transfer obtains such an illusory body. 

Therefore, the magical act can be performed of the rising of the father as a 
Nirmanakaya — the illusory bodies are born and they die, in accordance with the 
teachings of the yogacarins — towards the parinirvana!243  

 When the young crown-prince has reached the bhavagra, in complete 
conformity with the birth stories of Buddha, he will have taken ‘seven steps’ 
towards the cosmic north in the polar axis: to wit, four strides on the square 
terraces and three on the circular ones. According to the Majjhimanikaya244 ‘the 
bodhisattva took ‘seven steps’ to the north…. He inspected (on this highest spot) 
every region of the sky while emitting the bellowing of a bull.’ The bull has here to 
be considered as the Leader of the herd, in other words as the Lord of the World. 
“C’est moi qui suis en tête de ce monde, c’est moi qui en suis le meilleur, c’est 
moi qui suis le premier né.245 246 Voici  la dernière naissance!”  Additional 
commentary is supplied by the Nidanakatha247 from which the following is 
excerpted:  

 “The recently born bodhisattva stood upright with his face to the east.” 
Reviewing the points of the compass, he finds the north, “le région supérieure,” 
and took seven steps in that direction. At the end of his seventh step, he emitted 

                                                 
242 La Vallée Poussin (Louis de) (traduite et annotée par). Vijnaptimatratasiddhi: la siddhi 
de Hiuan-Tsang, p. 572, Geuthner 1929. 
243 Ibid, p. 508 and p. 776. 
244 Paul Mus, Barabudur, p. 483. Hanoi 1935. 
245 This means that the Buddha of the Akanistha Heaven is the soul on the top. 
246 “It is me who is at the head of this world, it is me who is the best, it is me who is the 
first born. This is my last birth.” See that which was previously said on the fact that the 
crown-prince is the ekajati-pratibuddha. 
247 Paul Mus, Barabudur, p. 483. 
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“le cri de commandement” (“the cry of commandment”) for all to hear, “ce 
rugissement du lion” (“this roaring of the lion”): 

248 “I am on the summit of the world, etc.”  Thus, according to the 
Maitreyavyakarana, Maitreya’s birth takes place. He will also take seven steps 
and say: “This is my final birth.”249 The South-Indian prasada of seven storeys, 
which represent the seven tiers of the cosmos, of which the highest in the 
cosmos lies in the north, would accord with the construction of Barabudur above 
the Kamadhatu.  

 During the rebirth ritual the Buddha takes here seven big steps, but in reality 
they are taken in an upward direction towards the cosmic north and not projected 
on the flat earth surface, which would be customary according to Mus.250 From 
the north he descends in an eastern direction once again taking seven magical 
steps, along “the short road” to the earth — that is the last enclosed gallery—
during which he once again symbolically splits the walls of the enclosed galleries 
as he had previously done during his ascent. 

He has then arrived in the east on his cankrama, floating above the manushi-
level, and on this enclosed terrace he makes his “marche miraculeuse” in 
pradakshina around the temple as the kaya-vak-citta nairmanika-buddha reborn. 
This imitation of all Buddhas of the Past, up to and including the Shakyamuni, is 
a mystic identification of the Bharabuddha with his illustrious predecessors. He is 
the connecting link between the Buddhas of the Past and the Buddhas of the 
Future, foremost with Maitreya (i.e., the bodhisattva next in line for Buddhahood). 

 The pradakshina indicates his firm decision that the Teaching will continue to 
dominate the State in the four compass directions. Having arrived again in the 
east —now in his status as young Monarch—he descends the staircase towards 
the stone encasing on the manushi-level of the Kamadhatu, by means of which 
he indicated that his ‘descent from the holy Mountain’ has been achieved and 
that from now on he will be involved in the human sphere, although he himself 
stands above it. This is indicated by the leveled walking path on the stone 
encasing. At this level he also makes a pradakshina around the Borobudur and in 
this manner takes possession of his State in all four compass directions, or, as 
Mus expresses it: “le chakravartin (y) exécute son tour d’horizon politique.”251

 By this inclusion of Barabudur the unification is accomplished of the cosmic 
space and the extent of his State.252 This symbolic conquest of the State indeed 

                                                 
248 Ibid. 
249 Lévi, Mélanges Linossier, p. 392. 
250 Mus, Barabudur, p. 489. Although Barabudur is of course also put to use for meditation 
exercises, it would seem that Mus’ idea that the monument was solely used for 
meditational purposes (p. 103) “que le grand monument est destiné au seul exercice de la 
méditation,” is too exclusive! 
251 “On this level the chakravartin makes his political review (of the surrounding State).” 
Ibid, p. *219.  
252 Ibid, p. *224. 
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253has to precede the king’s inauguration.  Moreover did not the Monarch, who 
was an indirect emanation of the transcendental Buddha, in other words “who 
was his descendant,” wished the public to witness this through his 
circumambulation on the stone encasing? Just as the earlier reborn 
Bharabuddha (Shailendra) did on the then-still-open first terrace, in order to 
announce his Bharabuddha-hood before obtaining the supreme reign? 

 Furthermore, the pradakshina was intended as an expression of the 
veneration for the ancestral father, the Shailendra, the “Lord of this Mountain” 
and simultaneously to invoke his protection and to ask for his blessing for a 
prosperous government. For other public festivities, either taking place regularly 
or as exceptional shraddha, the Monarch will have used the leveled path of the 
stone encasing. The need to add the stone encasing thus will have originated at 
the time the Shailendras announced themselves as the Supreme Lords of 
Central Java, even if there had not been any destabilizing subsidences in the 
substructure of Borobudur. However, once these subsidences had occurred, this 
occasion to broaden the foot of the monument was eagerly seized! The 
Karmavibhanga-reliefs had lost their significance in the new system. Then the 
construction of the Pawon, where the rajasuya had to take place, became a 
necessity! 

 
c. The consecration ritual. 
 Before going into this ritual, a short discussion will first be given concerning 

the link between the newly-born chakravartin as the svatmabhavasambuddha-
nirmana of Samantabhadra, who at the same time is the Para-vak-nirmana of 
Maitreya and the Para-citta-nirmana of Manjushri254, and the main images of 
Mendut and Pawon. 

 According to Mus, in the older Buddhism the contact with the supernatural was 
established by means of its magical projection, into one or another concrete 
object.255 It is therefore possible for this last to be an image, such as a certain 
Buddha-figure, which thanks to its ritual consecration, has something of his 
person within it. When the main images of Mendut and Pawon in the system of 
the overarching pantheon represent the rupa-form of the Nisyandabuddhas 
Maitreya and Manjushri — we will presently see that both temples exclusively 
present deities in the rupa-sphere256 — then one can imagine the meaning of the 
consecration rituals of the young king that were performed in these temples.  

                                                 
253 Ibid, p. 421. 
254 That both these Nairmanika-Buddhas belong to the group goes almost without saying. 
They must preach for [the sake of] others and give others access to the Doctrine of the 
Buddha! 
255 Paul Mus, Barabudur, p. *90. Hanoi 1935. 
256 One can observe clearly the passage of the Nisyanda-Buddha which cuts short the 
ruparupa-sphere to the Para-sambhogakaya, which is a rupa-form. 
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The Buddhabhiseka rites for the young king are executed in the Mendut in the 
presence of the Maitreya-Buddha image; then is he confirmed in the inborn state 
of a Para-vak-nairmanikabuddha. If in Pawon the rajasuya rites were executed in 
the presence of the Manjushri-Buddha image, then by the same principle of 
projection he, as of that moment, has the task of the Para-citta-
nairmanikabuddha. 

 By these two ordinations it is ascertained that the King-chakravartin, who is 
the nirmana-emanation of Samantabhadra, will also spread the doctrine within 
his realm by proclaiming the Law (this is the task of the Para-vak-
nairmanikabuddha) and stimulate adherence to the Doctrine through the 
construction of temples that will clarify the Message of the Master and hence 
shall find easier acceptance (this is the task of the Para-citta-nairmanikabuddha). 
On him at the earthly level, the triple vajra-mystery of the combination of the 
kaya-vak-citta embodiment of the Highest Buddha has been performed. 

In Mendut the Maitreya-Buddha is accompanied by the two high Bodhisattvas 
Lokeshvara and Vajrapani. According to the Lankavatara-sutra, Vajrapani always 
accompanies the Nirmita-Nairmanika-buddhas and never the Buddha himself.257 
In the original Mendut triad one therefore explicitly intended the Maitreya-Buddha 
to represent a Nairmanika-buddha form of the transcendental Buddha. The large 
Siddhantist extension of the pantheon of the Mendut will have effected another 
interpretation for the main statue. It will become clear that the vast pantheon 
portrays a full development of the Para-sambhogakaya. Consequently one would 
have recognized in the triad the Para-sambhogakaya of the Buddha 
accompanied by the two High Bodhisattvas, representatives of the Blissful 
Community for whom the Buddha performs the transcendental preaching on the 
top Rupa-sphere.  

 In the system of the S.H.K. in which “Lokeshvara” and “Bajrapani represent 
the Buddhas Amitabha and Aksobhya in bodhisattva form, this triad, this Trikaya 
symbolizes the Kaya-, Vak- and Citta-embodiments in the Sambhogakaya-
sphere258 of the transcendental Buddha. The latter presumably shows the 
dhvaja-mudra, as in Shingon-Buddhism. Just as in Shingon-Buddhism, they 
apparently form the three leading characters of the Garbhadhatu: the central 
figures of the Buddha-, the Padma- and the Vajra-classes, respectively.259 More 
about this appears in Section VII. 

                                                 
257 Nalinaksha Dutt, Aspects of Mahayana Buddhism and its relation to Hinayana, p. 117. 
London, Luzac and Co., 1930. 
258 S.H.K. b56 and a57. 
259 If in the S.H.K. the other triad group of Vairocana, Ratnasambhava and Amoghasiddhi 
are called Trikaya (b56), then these three fall under the same three classes: Vairocana in 
the Buddha-class, Ratnasambhava in the “temple” of Ksitigarbha, which belongs to the 
Padma-class, and Amoghasiddhii in the “temple” of Sarvanivaranaviskambhin; who is 
classified as belonging to the Vajra-class; see more closely in Section VII. 
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 What would Pawon’s image of the Para-citta-nirmana of Manjushri have 
looked like? Here, of course, only conjectures are possible because of the three 
main images for that temple none have remained preserved. Considering the 
portrayals on the outer walls of Pawon, representing the paradise of Kubera, it 
can hardly be otherwise that he will have been represented as a Buddhist 
Danapati260, the Buddha who endows the riches of the mind that make the 
Doctrine understandable!  

Possibly this Buddha would have differed slightly from the one at the Mendut. 
He will also have been a Buddha in dharmachakra-mudra, yet seated in the 
adamantine (vajraparyanka) pose261 and presumably wearing the crown 
(diadem), that also adorns the enigmatic Buddha-head of Palembang.262 This 
twisted band with rosettes is not a laurel wreath (corona), as Krom thought, but 
the very emblem of royalty par excellence.263 Usually absent with the Buddha, 
the gem-decorated ear jewel of the Buddha of Palembang is likewise appropriate 
for a Buddha-chakravartin only. Apart from the fact that this Palembang analogy 
for the Buddha of Pawon has nothing peculiar, since the Shailendras originally 
hailed from there, the idea of the diadem on the Buddha’s head (as such) is not a 
new invention. It was already known in the Gandhara-period (1st - 2nd century), 
as is attested by images from that era, the Miracle of Shravasti, reproduced in 
Foucher.264  

 Above the central Buddha two small genies, winged or not, are floating, who 
hold “un couronne d’orfèvrerie” ― analogous to the twisted band ― over his 
head. As to whether the Buddha of Pawon had been entirely carved in stone as a 
Buddha-paré, or had only been adorned with royal wreaths during the rajasuya 
ceremony of the newly installed king, must remain a conjecture. However, if one 
reads in the Saddharmapundarika-sutra265, that the Buddha, who is compared 
with the Chakravartin-King and his disciples with the soldiers of that king, cedes 
the jewel from his crown (to) one of (the soldiers) when he witnesses a great 
deed, thereby making him (equal to the king) in omniscience, then one can 
imagine that something similar happened in Pawon during the consecration of 
the king: the transferal of a loose diadem from the Buddha’s head onto that of the 
king during consecration ceremonies, qui naît à la royauté par l’entremise  de la 
couronne.266 In that case, the Buddha of Pawon might have been portrayed with 
a crown, just as in Mendut. 

                                                 
260 See Section VII. 
261 The sitting posture with pending legs (sattva paryanka) is more characteristic for 
Maitreya. 
262 Annual Biogr. 1931, p. 32 en pi. X a en b. 
263 Mac Cullogh, E. R. E. s v. Crown 
264 Journal Asiatique, 1908, pl. 15 and 16. 
265 Paul Mus, Barabudur, pp.*106-7. Hanoi 1935. 
266 Ibid, p. *107. 
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The latter might have been adorned as a true Maitreya during the king’s 
consecration as Buddha as Hiuen Tsang reported about the most famous 
Buddha of Bodh Gaya. As Mus correctly observes267 “le Buddha devenant dieu 
royal, et sa personne se plaçant au fond du passé, derrière le roi, dieu présent, il 
a fallu le concevoir the telle sorte qu’il peut être un double surhumain du roi.” The 
preference for these Buddha-parés especially comes to the fore in Shingon-
Buddhism, where not only the Para-sambhogakaya, but even the Sva-
sambhogakaya of Mahavairocana is represented as Buddhas in royal dress! 

 Shortly put, we do best to think of the appearance of the three Nirmita-
nairmanikas on earth as a projection ― obviously, a magic one ― into the 
Shailendra-Chakravartin-Buddha, and thanks to the performance of the royal 
ritual whereby Barabudur, Mendut and Pawon were involved. In the last two 
temples one must then find the rupa-form of the Vak- and the Citta-
Nisyandabuddhas portrayed as the Buddhas Maitreya and Manjushri. The 
Shailendra-king was therefore more than the normal Nirmanakaya (the Buddha’s 
illusion-embodiment), and also more than “l’instrument magique more qui met 
son royaume and contact avec le Maitre disparu”268; he was a mystical 
“incarnation!” Indeed, in him the sva-kaya-vak-citta split-offs of the 
Buddhalokottara were reunited into three Nisyandabuddhas.  

Let us now return to the discussion of the royal ritual. After the young king has 
made his pradakshina (round walk) on (Barabudur’s) promenade base (blocage), 
he has ended up in the east and then descended the staircase to the leveled 
procession path that links Barabudur with the temples Pawon and Mendut to the 
(north-)east. Thereby starts what the Mahavastu calls the Buddha’s269 “long 
sacral walk” (dirghacankrama). This walk finishes approximately 3 km further 
[down the path] at the Mendut, the eastern terminus where the young Buddha is 
consecrated as the Samyaksambuddha [the Buddha of correct and harmonious 
knowledge, and the third of the ten titles of Sakyamuni] and his status as Vak-
nirmanakaya is confirmed. 

He has now obtained the spiritual omnipotence over his realm; he shall cause 
justice, prosperity and peace to rule ― just as all Tathagatas do who have 
obtained the ultimate revelation (anuttarasambodhi), although the difference 
between the two aforementioned stages of Buddha-hood was only compared 
with the difference between the lunar phases of the 14th and 15th day.270  

According to the jubilant Lalitavistara-sutra, which does not mention one but 
two sacral walks (cankramas)271, the “long sacral walk” (dirghacankrama) was 
followed by the “short sacral walk” (daharacankrama) comprising no less than the 

                                                 
267 Ibid, p. *122.  
268 Ibid, p. *91. 
269 Ibid, p. 487. 
270 La Vallee Poussin (Louis de) (traduite et annotée par). Vijnaptimatratasiddhi: la siddhi 
de Hiuan-Tsang, p. 728, Geuthner 1929. 
271 Paul Mus, Barabudur, p. 482. Hanoi 1935. 
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way between the eastern and western oceans! Mus interprets this as the daily 
solar cycle from dawn to dusk.272 Hsiuen Tsang (Zuen Xang) mentions an east-
west cankrama of only 10 steps length, along which the Buddha walked for 
seven days.273  

 During the Shailendra–ritual the cankrama proceeded from east to west yet in 
a direction contrary to that of the dirghacankrama along the same procession 
path; as can be inferred from the name, it covered a shorter distance ― that is, 
from Mendut to Pawon, where the crown prince was consecrated as the King-
chakravartin and was confirmed in the Citta-nairmanika-ship. As of that moment, 
he would exercise the sovereignty in his realm in imitation of the cosmic 
sovereignty of Buddha. The crowning ceremony therefore invested the kingdom 
in the king.274  

The rajasuya of the crown prince was appointed to whom the king handed over 
a vase as the sign of his election — the one with the holy water that had been 
used in the crowning abhiseka — with the words: “that my energies will pass on 
to this son and will be continued by him.”275 For all these reasons of a ceremonial 
nature, Pawon would have been located in the king’s court city! With this last 
dedication consecration, the king had reached the zenith of his career. Therefore, 
in this ritual the daharacankrama only ran from the east to the zenith, but NOT to 
the west, the direction of death. Concerning this further ecliptic step we will have 
more to say directly.  

 After the consecration of the ruler as chakravartin, the central stupa of 
Barabudur — one could almost say the “Royal Stupa”, which is a reservoir of the 
Dharma, also becomes the reservoir of the king’s royal power, supported by [his] 
Buddhahood. The monument is therefore both the symbol of the Doctrine and of 
Regal-power.276

Seen from this perspective, the triad of Barabudur, Mendut and Pawon must 
form a unity, because the central stupa serves as the “connection” between 
Mendut, where the king was consecrated as the Buddha, and Pawon, where the 
King was invested with regal power over the Kingdom.  

 At the king’s demise, his bier was conducted carried from the royal palace (so 
close to Pawon) westwards along the paved road. Arriving at the eastern 
staircase of Barabudur, the funeral procession presumably made a half prasavya 
(ritual left-hand circumambulation) around the extended foot until it reached the 
starting point of the western staircase, thus resulting in the closure of the old 
solar-cycle and allowing for the beginning of a new solar cycle from this position! 
Isn’t this the reason for the positioning of the largest lions of Barabudur as 

                                                 
272 Ibid, p. 490. This seemingly obvious analogy proves NOT to be applicable here, as we 
will presently see. 
273 Ibid, p. 475. 
274 Ibid, pp. 238-239. 
275 Ibid, p. 427. 
276 Ibid, p. 243 and p. 253. 
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guardians at this preeminent and magically dangerous point “...where Savitri 
brings his sun-wagon to a standstill” in order to once again start his nocturnal 
journey? Indeed, thanks to this protection against nocturnal demons, the Sun-
god could safely proceed on his nocturnal passage to the east from whence he 
could perform his daily work for the benefit of humanity! Needless to say that 
from this point the royal bier was carried further into the west to the place of 
cremation. 

  It needs no saying that the ritual perambulation (unto the zenith!) would have 
taken several days; but as to the precise duration one can only conjecture. 
However, as the effusive Lalitavistara-sutra reports that the dirghacahkrama 
commenced in the second week and that the daharacankrama in the fourth 
week. For the ritual performed here [at Barabudur] we then might think of the 
second and fourth days for the beginning of the cankramas. The whole ritual 
would have taken a small week. 

 Anyway, if we interpret the whole course of the royal ritual from the king’s ritual 
birth until his death as a fixed cycle, then it proceeds in complete accordance 
with the Vedic course of the Sun, as described at the beginning of this Section. 
The western departure of the crown-prince’s janmakaya, jointly with the king’s 
subtle Nairmanikakaya, until the bhavagra where the son “inherits” the father, 
and this self takes off to the Parinirvana in the cosmic north, (which) corresponds 
to the Sun’s early- to middle-nocturnal course from the west to the Pole. The 
descent in seven steps to the Earth, including the dirghacankrama until Mendut 
in the east, is equivalent to the mid-nocturnal course of the sun from the Pole to 
the east. Then (it) follows the daharacankrama from Mendut follows to Pawon, 
which corresponds to the course of the sun from the east to zenith. Finally, the 
excursion of the royal bier westwards from Pawon by way of the paved pathway 
and the “blocage” at the foot of Barabudur’s western staircase symbolizes the 
ecliptic descending from zenith to the west. 

Herewith at the same time the mystic diagram, which represents the cosmic 
journey of the chakravartin, was closed. Therefore the large lion-watchers that 
were placed at this western point emphasized the fact that here was the focal 
point of this cosmic journey: the beginning and the terminus at the same time! 
Mus has rightly sensed that “le Barabudur est un monument étroitement lié à la 
notion de souveraineté universelle.”277

278 With Huizinga  one might have called this a ritual “an exhibition, a dramatic 
show, a vicarious realization.” “Humanity enacts the order of nature, such as it 
[humanity] has become aware of. In the distant past it [humanity] has... acquired 
the sense for the ordering of time and space... and for the course of the sun! And 
now she [humanity] enacts the entire order of the existence in a holy play. And, in 

                                                 
277 Paul Mus, Barabudur, p. 43 from note 1 at p. 42. Hanoi 1935. 
278 Johan Huizinga, Homo Ludens: Vom Ursprung der Kultur im Spiel, p. 23. (English 
language edition, 1970.) 
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and by that game, it realizes the represented events again, thus helping to 
maintain the order of the world.... The king is the sun, kingship (is) the 
representation of the course of the sun; his entire life is the king playing the 
sun.”279

Here it seemed as if the Shailendra primarily represented the “Buddha” from 
whom he derived his supernatural prestige and upon whose holy Dharma he had 
founded his worldly chakravartin-ship. In essence, the king’s ritual birth, his rule, 
and his death were but a “lila” of the Supreme Buddha280, an illusory play, for 
which the temple triad, (together) with its paved connecting road, formed the 
stage. 

 

 
 
Section VII: The Buddhism of Mendut, Banon and Pawon 

 
a. The mandala of Shingon-Buddhism 
For a better understanding of the Siddhanta-Buddhist pantheon of the temples 

a succinct (introductory) summary of the elaborate mandalas of Japanese 
Shingon-Buddhism is offered here. The Garbhadhatu-mandala in particular is a 
good example of the buddhization of the pantheon of the Shaiva-siddhanta, the 
orthodox Shaivism of the Tamils in South-India and Ceylon. Moreover, this 
pantheistic mysticism is a syncretism of the Buddhism of the 
Saddharmapundarika-sutra with that of the Avatamsaka-sutra, of Nagarajuna’s 
Madhyamika system, of Asahga’s Vijnaptimatra philosophy and, last but not 
least, of autochthonic Japanese religion.  

First systematized in the beginning of the 9th century by Kobo Daishi, already a 
century previously the monks of South India — the cradle of Shaiva-Siddhanta 
belief — had brought it [the Garbhadhatu mandala] by way of Kashmir, China 
and Korea, to Japan. Subhakarasimha (d. 735 A.D.), who was responsible for 
transmitting the Mahavairocanabhisambodhi-sutra — the main text of Shingon-
Buddhism — to China, and Vajrabodhi (d. 732 A.D.), respectively, had already 
brought an Indian Garbhadhatu-mandala and an Indian Vajradhatu pantheon 
there. These separate and independently created mandalas, were united by 
Amoghavajra (d. 746 A.D.), the famous pupil of Vajrabodhi, into a single coherent 
Buddhist system.  

 As early as the beginning of the 7th century the Taizokai Japanese tradition 
mentions a Taizokai of Dharmagupta and a Kongokai of the pseudo-Nagarjuna, 
who had allegedly inherited (the tradition) from Vajrasattva himself. Possibly a 

                                                 
279 Ibid, pp. 23-24. 
280 For the meaning of lila, see Mus, Barabudur, pp. 324-325. 
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branch of the same Indian religious denomination had also reached Java by way 
of the Southern route and had directly introduced a Salvation-pantheon, 
organized in the spirit of the Garbhadhatu-mandala, but free of course from Sino-
Japanese influences and focused on the Siddhantist salvation doctrine. In the 
days of Panangkaran (the second half of the 8th century) such a type of Mantra-
Buddhism had at least emerged there, giving rise to the pantheon of Mendut, 
Banon and Pawon.  

 For how is one to explain the apparently close affinity between Shingon-
Buddhism and Javanese Mantra-Buddhism determining the iconography of these 
temples? Obviously, the religious-philosophical basis of Javanese Siddhanta-
Buddhism will have diverged from Siddhanta-Shaivism in another manner than 
Shingon-Buddhism. Although the comparison needs to be handled with 
circumspection, it would not seem to be impossible to reconstruct the 
iconography of the Buddhism of Panangkaran’s time from the well-known data of 
Siddhanta-Shaivism and Shingon-Buddhism combined. From the tabular 
overview that appears on page 99, compiled on the basis of the results of this 
research, the similarities and the differences between these three religious 
systems clearly come to the fore.281  

Presently there is no other way of learning something of this Javanese 
Buddhism, since the images of the temple triad — albeit incompletely — are the 
only thing that has remained of this Buddhism, except for the scanty information 
in the Sang Hyang Kamahayanikan. 

In Shingon-Buddhism the Dharmakaya (Japanese = Hosshin) of the Adi-
Buddha is not represented in the mandala. However, it is clear that this must be 
a mode of Mahavairocana. He, the Bodhi, is still attainable in this life, if one 
“realizes” the double mandala of the Vajradhatu and the Garbhadhatu in the 
correct manner. The first mandala exclusively reveals the form, the attributes, the 
required sacrifices, etc. of the transcendental Wisdom (Prajna) deities who are 
the emanations of the Supreme Mahavairocana; it is a typical meditation-
mandala for the attainment of one’s own salvation.  

 The Garbhadhatu-mandala on the other hand portrays representative 
salvation-deities in the exercise of their Great Compassion (karuna) for all of 
humanity. The main Buddha of this mandala is Mahavairocana in royal dress 
(Mus’ Buddha-paré). The Dharmakaya forms the unity of both Buddhas and for 
this reason the mandalas are also “not-two”, since they were inseparably joined 
to each other by Amoghavajra. As a totality they form the Dharmadhatu-mandala 

                                                 
281 As regards Siddhanta-Shaivism the reader is referred to H.W. Schomerus, Der Shaiva-
Siddhanta, Leipzig 1912; and the translations of Siddhanta texts by Hoisington in the 
Journal of the American Oriental Society, 1854. The most important data about Shingon-
Buddhism were derived from Schmidt’s study, ‘Eine populäre Darstellung der Shingon 
Lehre’, published in in Ostiatische Zeitschrift VI. The (references) given here, as far as 
necessary, were supplemented with what we already knew of the Mahayana of Asanga’s 
school. 
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(the mandala of self-existent wisdom or primordial awareness). During 
meditation-exercises on the basis of these mandalas it is imperative to acquire a 
correct understanding of the Adi-Buddha offered by the mandala, and from two 
points of view. It is a typical Svabhavikakaya of the school of Asanga, which both 
serves the direct interest of the sadhaka, and indirectly promotes the welfare of 
others.  

 The central figure of each of these mandalas is yet another aspect of 
Mahavairocana in sambhogakaya form (Japanese = Hojin). The Vajradhatu-
mandala must, on the basis of the foregoing, be the mandala of the Sva-
sambhogakaya; he (Mahavairocana) is represented displaying the dhvaja-mudra. 
The Garbhadhatu-mandala is that of the Para-sambhogakaya displaying the 
dhyani-mudra. Shingon-Buddhism called both these sambhogakaya forms “the 
active Dharmakaya” (Juyo-Hosshin), with the one being for the sake of self (Sva-
sambhogakaya), Japanese = Ji-Juyo) whereas the second is for the sake of 
others (Para-sambhogakaya), Japanese = Ta-Juyo). However, it is remarkable 
that such an elaborate mandala is designed for the Sva-sambhogakaya, whereas 
it practically plays no role in the Mahayana of Asanga. Its importance here must 
presumably be explained by the fact that he functions as the main deity of the 
meditation-pantheon. 

 As the personification of the Adi-Buddha — who must therefore also display 
the dhvaja-mudra — he is, in fact, his shape as far as [he is] visibly perceivable. 
In order to be visible, he must have rupa and therefore finds himself in the same 
sphere as the Nisyanda-Buddha, who resides in the rupa-rupa regions of the 
Dharmadhatu, yet he preaches not! The Para-sambhogakaya assumes of course 
a rupa-kaya. Additionally, the Sva-sambhogakaya has real rupa (form) and citta 
(mind) as well as the four jnanas (forms of knowledge)282, which in the Para-
sambhogakaya are only illusory (entities). This would also explain why the 
Vajradhatu-mandala in the Shingon-sect is accorded a higher position than the 
Garbhadhatu-mandala, which for its part comprises Rupadhatu deities at the 
most. Included in the latter mandala, however, are the Nirmanakaya, (Japanese 
= Ojin) i.e., Shakyamuni (the Shaka Son), and all of his earthly predecessors, 
successors, and all other earthly creatures. This need not surprise us, since in 
Asanga’s school the Nirmanakaya is only the hina-form of the Para-
sambhogakaya. By the same token, the Garbhadhatu likewise extends over the 
entire Kamadhatu! 
The Vajradhatu-mandala (see the diagram presented above) has been divided 
into nine “temples” (Jap. E283, 2 representing a type of sub-mandala) consisting 
of Buddhas, Bodhisattvas, Taras, etc. and belonging to the families (kulas) of all 
five Tathagatas. Most of these “temples” thus are grouped into five “categories” 

                                                 
282 La Vallée Poussin (Louis de) (traduite et annotée par). Vijnaptimatratasiddhi: la siddhi 
de Hiuan-Tsang, p. 710, Geuthner 1929. 
283 In the Garbhadhatu-mandala they are called ‘In’. 
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(Japanese = Bu) namely the Buddha, Padma, Vajra, Ratna and Karma 
“classes.”284 Surrounding the central “temple,” the eight others have been 
distributed as if they were the petals of a lotus-flower.The central “temple” 
accommodates the five Tathagatas, surrounded by 16 Bodhisattvas and 16 
Taras, who all serve the advancement of the Bodhi-wisdom. Starting out from 
this “temple,” during meditation, one proceeds in the pradakshina order along the 
successive “temples”, which show the symbolic representations of offerings 
required during the meditation on the deities, their attributes, etc. These are 
distributed in the same manner as the corresponding deities in the first “temple.” 
The fifth contains the Sva-sambhogakaya of Mahavairocana, surrounded by his 
four jnanas (see below), which are portrayed as bodhisattvas. Arriving at the 
sixth “temple” one finds exclusively the Sva-sambhogakaya as the main deity of 
the entire mandala. 

This first group of six “temples” covers the area of intuitive insight and is said to 
be controlled by the Dharmakaya. However, it resembles more the Dharmakaya 
of Nagarjuna, which at the very least also includes the Sva-sambhogakaya, and 
in some cases is nothing other than the Dharmakaya (Japanese = Ji-Juyo) 
personified. The seventh “temple” is that in which is enthroned the central 
character Vajrasattva in peaceful form, surrounded by the four bodhisattvas 
symbolizing the human passions. In this assembly he acts as the representative 
of all cravings for salvation.285  

 This seventh “temple,” covering the area of the duality of error and insight, is 
said to be dominated by the Sambhogakaya; it must therefore represent the 
other form of the “active Dharmakaya,” the one namely working for [the salvation 
of] others (Japanese = Ta-Juyo). In other words, the Para-sambhogakaya ― for 
had not Vajrasattva preached the secret Shingon doctrine of the two mandalas to 
the pseudo-Nagarjuna which he himself had inherited from Mahavairocana?  

 In this meditation mandala both Sambhogakayas must also figure, as indeed it 
comprises all the Buddhist gods! The last two “temples” of the Vajradhatu-
mandala, exposing the sensory and mental errors, fall within the Nirmanakaya 
sphere of influence, that is to say, in the sphere of the Kamadhatu. In addition to 
Vajrasattva in his wrathful-form of Trailokyavijaya as the leading Bhairava, one 
here encounters the demonic forms of the four remaining Tathagatas, deified 
forms of the active forces present in human nature.286  

                                                 
284 Basing himself on the Guhyasamaja-tantra, Benoytosh Bhattacharyya (Introduction to 
Buddhist Esoterism, p. 121) refers to the Moha-, Raga-, Dvesa-, Cintamani- and the 
Samaya-kula, respectively. (Second revised edition: Chowkhamba Sanskrit Series Office, 
Varanasi-1, India, 1964.) 
285 This seventh “temple” is assigned to the Vajra-class, whereas the fifth and the sixth will 
belong to the Buddha-class. 
286 These Bhairavas belong to the sakala-niskala gods according to Shaiva-Siddhanta, 
while Javanese Siddhanta-Buddhism puts them in the rupa-regions (see the tabular 
overview on page 99). 
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287They have the well-known names of Acala, Trailokyavijaja, Vajrayaksha, etc.  
All these nine “temples” with their “celestial powers” lie within the sphere of 
intuitive wisdom; they are classified in three groups corresponding to the spheres 
of influence of the three kayas (6 + l + 2).  

For the purpose of meditation on the deities of this Mantra-Buddhist pantheon 
one can also follow the path in reverse order by starting at the 9th “temple,” and 
ending up in left-turn rotation at the central “temple.” This accomplished, one has 
reached the Sva-sambhogakaya of Mahavairocana. (The) Dharmakaya is only 
reached if one has first fully come aware of the functioning of the Garbhadhatu-
mandala and has controlled one’s own logical understanding. 

 

                                                 
287 In the ninth “temple,” Trailokyavijaja (as the eastern Bhairava) has been exclusively 
represented, without the four other Bhairavas. The Japanese substitution of east and 
north for Vajrayaksha (E) and Trailokyavijaya (N) is clearly manifested in the name of the 
ninth “temple”; although said to be exclusively portraying the demonic Vajrasattva 
(allegedly exclusively portraying …), the “temple” (actually) is said to belong to 
Trailokyavijaya (Jap. Gosenze)! 
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Figs. 2 & 3: Schematic representation of the Vajra- and Garbhadhatu-mandalas. 
 

Also in the Garbhadhatu-mandala (see the accompanying diagram) the 
Sambhogakaya has been divided “across the four Tathagatas.” Mahavairocana 
is displayed in the central temple of this twelve-fold mandala surrounded only by 
four of the remaining Tathagatas and four of the Eight Great Bodhisattvas, 

 84



namely: Maitreya (NE), Samantabhadra (SE), Manjushri (SW) and 
Avalokitesvara (NW).288 The representations of the Para- and Sva-
sambhogakaya are different, not only in the mudras given— i.e., the dhyani and 
the dhvaja — but also in their surroundings; the Sva-sambhogakaya is not only 
surrounded by the four other Tathagatas, but each of (the latter) is also 
surrounded by four bodhisattvas, (whereas) he himself (is surrounded) by four 
Taras and the entire assembly (in its turn) by twelve Taras.  

 These 37 deities correspond with the 37 bodhipaksikas from the Sutralamkara 
of Asanga — the solemn emulation of its 37 “virtues” will lead to Bodhi. In the 
central “temple” of the Vajradhatu-mandala Sva-sambhogakaya appears to be 
the more primus inter pares (“first among equals”) of the Pancha-tathagata, yet in 
the sixth “temple” of that Dhatu, which he claims for himself, he rightly is the true 
counterpart of the Para-sambhogakaya of the Garbhadhatu-mandala. Eleven of 
the twelve “temples” belong to three groups (7+2+2), which in this mandala, 
however, coincide with the classes of the leading characters in each of the 
“temples,” and these always belong to one of the three classes of Buddha, 
Padma or Vajra.  

 Among the first group (the Buddha-class), belong the “temples” of 
Mahavairocana (I), the Sada-Shiva Vidyaraja (II), the Maheshvara (III), 
Shakyamuni or Maitreya (IV), Manjushri (V), Akasagarbha (VI) and 
Samantabhadra (VII) with their retinues, so seven “temples” in total. The 
Shravakas, the Pratyekabuddhas and the Arhats of the Hinayana have been 
subsumed in the fourth “temple.” Belonging to the second group (the Padma-
class) are the two “temples” of the deities of Great Compassion: Lokeshvara 
(VIII) and Ksitigarbha (IX); the souls that were forcefully subdued by the deities of 
the Vajra-class are healed and put on the right path.  

Included in the “temples” of the Vajra-class ― the class of Great Wisdom ― 
are the two “temples” of Vajrapani (X) and Sarvanivaranaviskambhin (XI). The 
XIIth “temple,” which surrounds all others, comprises the sphere of the 
Kamadhatu (hells, demons, animals, people and the lower-gods) This “temple” 
does not comply with the previously mentioned categorical division into three 
(i.e., Buddha-, Padma- and Vajra-classes). The Garbhadhatu-mandala therefore 
has a “temple” for each of the following deities (along) with their retinues: the 
Buddha, Sada-Shiva, Maheshvara, and each of the eight Bodhisattvas — which 
are all Buddhist salvation-deities that I previously pointed out in the Mendut 
temple. Apart from these deities, Mendut was found to contain the large images 
of Lokeshvara and Vajrapani, which also have their particular positions in this 
Mantra-Buddhist pantheon as we shall see presently! 

 What unfortunately remains unexplained in the description given by Schmidt 
are the two large Buddha-figures (b) and (c) who are accorded separate 

                                                 
288 Instead of Vajrapani, where Samantabhadra moreover has many points of agreement, 
his dark color, his elephant-vahana, etc. 
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positions in the mandala, and are larger than the other figures and only a little 
smaller than the Para-sambhogakaya itself; they therefore must represent very 
important characters of the Garbhadhatu-mandala . Presumably they are the 
counterparts of Lokeshvara and Vajrapani at Mendut, who also tower over all the 
other figures, except for the Buddha himself. If we consult the S.H.K. for a 
comparison, the three of them must represent the Trikaya or the Ratnatraya; that 
is, the kaya, vak and citta embodiments of Mahavairocana in the Garbhadhatu-
mandala, of Amoghasiddhi at Mendut. In the Garbhadhatu-mandala they 
probably consist of the triad Mahavairocana, Amitabha and Aksobhya, or the 
equivalents of Mahavairocana, Ratnasambhava and Amoghasiddhi, in 
accordance with the two Ratnatrayas of the S.H.K. (b56).  

 In the Japanese mandala they are represented as Buddhas-parés and 
because of their placement directly under (although apart from) the “temples” of 
Lokeshvara and Vajrapani, the first Ratnatraya-combination will have been 
favored here. Whatever the case may be, the triad of the Buddha, Lokeshvara 
and Vajrapani are part of Shingon-Buddhism of Japan as well as of the Mantra-
Buddhism of Mendut, and as a trio in the Garbhadhatu, as I posited previously. 
This was questioned by Pott in his doctoral dissertation yet without reasonable 
grounds.289 Moreover, they have their equivalents in Siddhanta-Shaivism. For 
when the infinite, immaterial Paramashiva performs an act of creation, he is said 
to call forth Shakti out of himself. This actually means that the activated 
Paramashiva adopts the less abstract manifestation of Shiva, through which he 
enters primordial matter, or in Schomerus’ words: “Die Gestalt Shivas ist im 
Grunde nichts anderes als die Shakti Shivas in ihrer Auswirkung.” (“Basically, the 
form of Shiva is really none other than [that which] the Shakti of Shiva put into 
effect.”).290 Shiva’s act of creation is done with the help of the Nada- and Windu-
tattvas. Now this triad of Shiva, Nada and Windu on the Niskala-level is the 
equivalent of the Kaya-vak-citta trinity at the highest conceivable level of 
revelation of the Buddhalokottara.  

 In the Mahayana of Asanga, however — and it is perfectly correct and logical 
to do so, because it is no longer perfectly abstract — this triad is situated in 
between the levels of the arupya ( = niskala) and the rupa spheres, i.e., in the 
rupa-rupa regions, which belong to the lower regions of the Dharmadhatu 
attested on Barabudur in the Akanistha-bhavana. As for the equivalents of the 
Shiva-Nada-Windu emanation one should bear in mind the kaya-vak-citta 
emanation of Mahavairocana, mentioned in the Guhyasamaja-tantra as well as of 
the triple Nisyandabuddhas on Barabudur! At yet a lower level, i.e., on the rupa-
level, one finds the kaya-vak-citta triad of Buddha, Lokeshwara and Bajrapani, 

                                                 
289 See P.H. Pott, Yoga en Yantra in hunne betekenis voor de Indische archaeologie, p. 
121, Leiden, 1946. 
290 H.W. Schomerus, Der Shaiva-Siddhanta, p. 77. Leipzig 1912. [Translator’s note: 
English-language translation by Mary Law: H.W. Schomerus, Shaiva Siddhanta: An Indian 
School of Mystical Thought, p. 69. Motilal Banarsidass, Delhi 2000.] 
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both in the Garbhadhatu-mandala and in the Mendut, and very probably also in 
the S.H.K. Even at the level of the Kamadhatu there is a kaya-vak-citta nirmana, 
as we already know! 

 During the meditations and the yogic exercises of the Shingon sect the kaya-
vak-citta embodiments are the symbols of the mystic activities of the body, the 
words and thoughts of the spiritual aspirant (sadhaka). Through the united 
powers of this mystic triad, intuitive wisdom is obtained, and supernatural powers 
can be developed. The aim of these yogic exercises is to eventually obtain during 
this life-time the highest advaitya with the Absolute, in other words to reach the 
Bodhi.  

 Other analogies with the Shaiva-Siddhanta can be pointed out in this Mantra-
Buddhism. When Paramashiva splits himself at the sakala-nishkala level, he 
reveals himself as Pancha-Brahma, a five-fold group that has its Buddhist 
counterpart in the Panca-tathagata in the Rupadhatu. Their demonic 
appearances at the same level are the five tyrants, the five Bhairavas; for the 
Siddhantists the leader is called Sada-Shiva, the same name as the leader of the 
Panca-brahma. In Mantra-Buddhism these tyrannical Saviors have entirely 
different names than the Tathagatas and their Leader — depending on the kula 
of the Adi-Buddha, the demonic appearance of the Tathagata, belonging to that 
family. For instance, in the case of Amoghasiddhi it is the Trailokyavijaya; of 
Vairocana it is the Acala; and of Aksobhya it is the Vajrayaksa.  

291In Siddhantism, (the) Iccha-shakti  ― who possesses an equal amount of 
Kriya (Pure Energy) and Jnana (Pure Intelligence) ― is assigned to Sada-shiva 
as (his) assistant in salvatory work. In the system of Shingon Buddhism these 
Bhairavas are called Myo O (Vidyaraja). At the sakala-level Shiva’s salvation-
form is called Maheshvara; he is surrounded by the eight Vidyeshvaras, who are 
the equivalents of the eight Great Bodhisattvas, and has as his helper the active 
Kriya-shakti. They (all) bring forth the Shuddhavidyatattva, which cooperates with 
the Jnana-shakti.  

 This last tattva divides itself into Brahma, Shiva and Visnu, who in the S.H.K. 
(b53) are ordered by Vairocana to impart the bodhi-wisdom (kapararthan) to 
others. Presently we will see that they are indeed the saviors at the highest 
Kamadhatu-level. The undivided Shuddhavidya-tattva is represented by the 
Jnana-shakti,292 so it is understandable that when Brahma, Shiva and Vishnu are 
not represented on the temple, Maheshvara ― as is the case at Mendut ― is 
then assisted by both the Kriya- and the Jnana-shaktis. The Maheshvara group 
in the Garbhadhatu-mandala is also considered to belong to the Buddha-class 
(“temple” III). 

                                                 
291 In the Siddhanta-Buddhism the roles of the Jnana- and Kriya-shakti have apparently 
been exchanged. At Mendut the Kriya-cakti represents the Shuddhavidyatattva! 
[Translator’s note: See H. W. Schomerus, Shaiva Siddhanta: An Indian School of Mystical 
Thought pp. 61-62. Motilal Banarsidass, Delhi, 2000.] 
292 Ibid. 
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 By means of the above data I will now offer a supplement and correction to my 
hypothesis about the Siddhanta-Buddhism and the iconography of Mendut, 
originally presented in T. B. G. in 1921. 

 
b. Tjandi Mendut 

293If we take a look (below) at the restoration drawings by Van Erp  we can 
notice the following from the roof and the profile of the temple. Just like 
Barabudur, Mendut is divided into three spheres. The roof with stupas is the 
Arupya-sphere, the temple body together with all the images is the Rupadhatu, 
and the decorated basement with its scenes of animals, people and the lower 
gods is the Kamadhatu. 

The pyramidal temple roof consists of three square tiers, and in the middle of 
each roof side one finds a stupa in a decorated niche; grouped around it are 
separate stupas of a smaller format. The roof top consists of a large central 
stupa, which of course also symbolizes the Dharmakaya of the system. However, 
what the other stupas could have meant can scarcely be determined; 
nevertheless, we will venture a conjecture directly. 

The temple body, the Rupadhatu section, had originally been surrounded by a 
terrace with a low balustrade, so that a type of procession path was formed along 
which the faithful could perform the pradakshina around the temple body and in 
this way circle around the deities represented in the mandala. The sub-structure, 
the Kamadhatu section, produces no special information regarding the pantheon. 

In Section lII we already discussed the small and to a certain extent 
independent frontal building, which has evolved into a separate small ancestral 
shrine that at the same time represents a yaksha-temple. It enthrones the yaksha 
patron of the Buddhist faith, the Lord of the Earth, the royal tribal ancestor of the 
Sanjaya-dynasty, who had left the Bharabuddha (i.e., his son) in the possession 
of his worldly realm. 

The fundamental modification, which needs to be introduced into my previous 
hypothesis, is that the yellow main Buddha image of the temple does not belong 
to the kula of Ratnasambhava as had been proposed previously, but according to 
the overarching pantheon is actually that of Amogasiddhi! Maitreya is also 
colored yellow-gold294 and can just as easily be flanked by the red Lokeshvara 
and the blue Vajrapani. Maitreya too will preach the Lankavatara-sutra when he 
appears on earth.  

                                                 
293 T. van Erp, “Tjandi Mendut.” Tijdschrift voor Indische taal-, land-, en volkenkunde 
(T.B.G.) 51, 1909, plates II and IV. 
294 Alfred Foucher, Étude sur l'iconographie bouddhique de l'Inde d'après les documents 
nouveaux, p. 111, Paris, 1900; Vol. II, p. 49. Paris, E. Leroux 1905. 
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Figs. 4 & 5: Architectural drawings of the roof and SW side by T. van Erp. 
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The symbol of the Wheel of the Doctrine in-between the two stags, which 
represents Shakyamuni’s sermon in the Deer Park, was thus wrongfully inserted 
underneath the Buddha’s throne at the time of reconstruction. It is not difficult to 
say where the symbol should have been placed instead. In the partition wall 
opposite the main image, a fragment was found of the famous four-rule strophe: 
“Ye dharma....”  

The proper place for the symbol of the Deer Park (Mrgadava) is nearby this 
inscription! Krom already was not entirely certain as to the correct placement, but 
he thought that the ornamentation on the stones made their position underneath 
the throne plausible.295 Because of the kula of the Buddha, the Sada-shiva of the 
system has to be an Amoghasiddhi figure imbued with yaksha-qualities and 
therefore could not possibly be anyone different than Trailokyavijaya.296 As for 
his Iccha-shakti, who must likewise be a dark Tara with demonic qualities, there 
is none more appropriate than Ekajata, who carries Akshobhya in her coiffure 
and is also called Tara! 

Provided we can adopt the S.H.K. distribution of the four Tathagatas across 
Lokeshwara and Bajrapani of the S.H.K. (b53), the Pancha-tathagata — minus 
Amoghasiddhi297, who is already represented by the main image — must be as 
follows: on Lokeshwara’s side [i.e., the Buddha’s left] Akshobhya and 
Ratnasambhava and on Bajrapani’s side [the Buddha’s right] Amitabha and 
Vairochana, who comes here in place of Amoghasiddhi. If what has been 
assumed in the previous section of the text is correct — namely, that the 
Maitreya-Buddha was decorated during consecrations and other ceremonies — 
then the four Tathagathas will also have been portrayed as Buddha-parés. 
Aksobhya as Vajrasattva, Amitabha as Amitayus, etc., and this all the more if 
they all appear to belong to the development of the Para-sambhogakaya! 

We find the Eight Great Bodhisattvas depicted on the temple’s exterior (walls) 
— the Asteshvara who are the equivalents of the Siddhantist Vidyeshvaras — 
and their Leader, who corresponds to the Siddhantist Maheshvara representation 
of the Buddha. The latter, together with the two salvation Shaktis, the Jnana- and 
the Kriya-shakti, are also portrayed on the outside wall. The second Shakti, who 
in the Buddhism of Mendut is the Shakti of the Shuddhavidya-tattva298, who is 
not portrayed on this temple, is also the salvation-shakti who first cares for the 

                                                 
295 N.J. Krom, Inleiding tot de Hindoe-Javaansche Kunst, vol. I, p. 318. ’s Gravenhage, 
1923. 
296 During the Shailendra-period in Central Java, Bhairava was apparently popular — 
several copies made of bronze have been found there — see also Djawa, 1940. Een 
toornige Buddh. Heiland. In Japan, Trailokyavijaya is the demonic Akshobhya and the 
demonic Amoghasiddhi is Vajra-yaksha, apparently following substitution of the wind 
regions North and East. (See Schmidt, Ost. As. Zeitschrift VI, p. 192).  
297 The italicized deity names are the ones that differ from those that appeared in the 
original article. 
298 See footnote 291 on page 87. 
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destiny of the souls who, thanks to the active influence of the unfolded 
Shuddhavidya gods (of Banon), have reached  vimoksa from the Kamadhatu, as 
we will show presently. 

We find the Maheshvara and the two salvation-shaktis portrayed separately on 
the large middle-sections of the exterior-walls. There each is enthroned in his or 
her respective rupadhatu paradise, flanked by two out of the eight Great 
Bodhisattvas. The two remaining Bodhisattva figures stand to the right and left of 
the access door to the cella’s interior room. This pair of images appears to 
consist of the mystic Bodhisattvas of Amoghasiddhi (Right) and Ratnasambhava 
(Left), which of course is not by chance. On the middle section of the back wall is 
the Maheshvara himself, who here is the white Amoghapasha, i.e., the Maitreya-
manifestation of Avalokiteshvara. 

The Lord of the current kalpa in this system is loaded with the affinities of the 
Adi-Buddha, so that he belongs to the Adi-Buddha’s kula. In the Siddhanta 
Buddhism he is also the sakala-form of the Adi-Buddha. On the panel he stands 
between two Taras — presumably Bhrkuti (right) and Tara (left)299 — seated on 
elephant and lion thrones, thereby representative of the many triad divinities who 
also stay in the paradise of Amoghasiddhi. That a Paradise in the rupa-sphere 
indeed is meant here is indicated by the fact that the three divinities are seated   
on diamond thrones above a leveled flat plane of lapis lazuli and which are 
placed underneath trees made of the most precious material, over which float 
Vidyadharas and Vidyadharis (upholders of the wisdom of knowledge, 
accomplished masters of Vajrayana)!  

The Jnana-shakti proves to be the reddish Cunda, in between two unknown 
bodhisattvas, floating on lotuses in the Sukhavati paradise, of which a description 
was already given in my previous essay.300  

The Kriya-shakti who is portrayed as an eight-armed goddess is accompanied 
by the Bodhisattvas Padmapani (standing to her right) and Vajrapani (to her left) 
who are recognizable from their padma and utpala attributes. Both still carry a fly 
whisk (camara) to indicate as it were their serving function in the triad.  

In spite of her active nature and with a view to the colors of both her acolytes, 
the Kriya-Shakti must as a result represent the white Tara in the paradise of 
Akshobhya. Her acolytes are those who as a rule are represented as attendants 
of Vairocana’s mystic shakti Ushnishavijaya [“Victorious One”, tantric symbol of 
longevity].301 Here, however, she must represent the white Vajradhatvisvari 

                                                 
299 See the modern Nepalese character, represented by Grunwedel, Mythologie, Abb. 
106, p. 130, where the same Taras, but having been seated the other way around, are 
equipped with the same mudras. 
300 J. L. Moens, “De Tjandi Mendut”, pp. 581-2, T.B.G. 1921. 
301 Alfred Foucher, Étude sur l'iconographie bouddhique de l'Inde d'après des textes 
inédits, pp. 86-87. Paris, E. Leroux 1905. 
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302(supreme wisdom), the mystic-shakti of the white Vajrasattva , the Lord of the 
Abhirati paradise; she is the demonic Locana with the color of Vairochana. This 
also explains the placement of the Ushnishavijaya’s acolytes at her sides! 

Three Rupadhatu paradises are therefore depicted on the exterior walls: that of 
Amoghasiddhi — the highest of the Panca-tathagata of this (particular) Buddhist 
system and with Amoghapasha as the lead character; that of Amitayus with 
Cunda (Sukhavati) and that of Vajrasattva with Vajradhatvisvari (Abhirati) as their 
characteristic Shaktis.  

As previously mentioned, to either side of each paradise stands a Great 
Bodhisattva, which, together with those on the two sides of the entranceway, 
form the Asteshvara. If one performs the pradakshina passing around the temple 
cella, one starts with the mystic bodhisattva of Ratnasambhava on the left of the 
doorway: Ksitigarbha, then Maitreya, Samantabhadra, Avalokiteshvara, 
Vajrapani, Manjushri, Khagarbha and finally the now missing mystic bodhisattva 
of Amoghasiddhi: Sarvanivaranaviskambhinviskambhin. It is the same order as 
proposed in my previous essay, with the change of position of Ksitigarbha and 
Samantabhadra, as a result of the correct identification of these bodhisattvas by 
Krom in Bijdragen 1916 p. 579 and following pages, and Bijdragen 1918 p. 429. 
If on  Mendut are found three Paradises out of the five, then Vairocana’s 
Paradise, the Sahalokadhatu, is found on the top of the Rupadhatu on 
Barabudur, while as we will see directly, the exterior wall of Pawon shows the 
remaining fifth Paradise: that of Ratnasambhava (Ratnavati). Therefore in this 
respect the three temples likewise form a coherent whole! 

If in view of the overarching pantheon the necessary changes have been made 
to what has been said in my previous publication about the deities on Mendut, 
where Maitreya and not Manjushri represents the main Buddha, then it is also 
necessary to revise what has been said therein about the Garbhadhatu and the 
Vajradhatu mandalas of Shingon Buddhism. The objections that Pott had brought 
forward in his doctoral dissertation (O. C. pp. 121-2) against my subsuming the 
three main gods of Mendut in the sambhoga-sphere were the reasons for this 
renewed research.303 [Nevertheless], my hypothesis appears to be correct, as 

                                                 
302 Md. I. p. 123. This would furnish an indication that the four Buddhas in the temple’s 
interior could have been portrayed as Buddha parés, with Aksobhya being represented as 
Vajrasattva. 
303 It remains unclear to me how Pott could have distributed them over three spheres, 
namely the Dharmakaya, the Sambhogakaya and the Nirmanakaya, while all three are 
portrayed in the rupadhatu part of Mendut. All the more (O. C. p. 132) when on the basis 
of the Kelurak inscription their counterparts in the Shaivaite Trimurti are named; surely, 
the members of this trinity are NOT of three different “dimensions!” This incorrect 
assumption has served as the basis for his table II, in which he gives an overview of the 
composition of the Mantra-Buddhist pantheon. On p. 122 of Pott’s textbook one finds a 
further explanation of the said assumption. This is not in conformity with what we now 
know of the composition of the Garbhadhatu-mandala. 
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the following discussion, in which improvements and supplements are given to 
my first working hypothesis, will testify. 

What does the Mendut-pantheon now reflect? It is probably a concise version 
of the Garbhadhatu-mandala, not unlike the one that Kobo Daishi — the founder 
of the Shingon-sect — himself allegedly established in the temple of To Dji in 
Kyoto. However, his ranking and choice of the “temples” and deity groups within 
are different from what was implemented at Mendut.304  

 This comes as no surprise since the Shailendra-gurus would have followed the 
Siddhanta-Shaivaite pantheon more faithfully. Kobo Daishi’s more concise 
mandala comprises the three central “temples” of the Buddha-class: (a) 
Mahavairocana, surrounded by the four remaining Tathagatas; (b) the Sada-
shiva emanation of Mahavairocana (Acala) with the Bhairava emanations of the 
four remaining Tathagatas; and (c) the Maheshvara in the form of 
Prajnaparamita, which presumably on account of considerations of symmetry, is 
surrounded only by four out of the eight Great Bodhisattvas. One can easily 
distribute the pantheon of the Mendut over such “temples”: 

 
I. The central “temple”, namely of the Buddha with the other four Tathagatas, 

that is, Maitreya with the Buddhas of the now empty niches; they form the 
Buddhist counterpart of the Siddhantist Pancha-Brahma. This “temple” belongs 
as a whole to the Buddha-class, because in the Garbhadhatu-mandala this is 
determined by the main character for each group. The four Great Bodhisattvas 
that have not been omitted in this Garbhadhatu temple are also correctly placed 
here, because they are already represented on the outside wall, yet supposedly 
because the Siddhanta-pantheon has been influential here, wherein they are of 
lower status305, they therefore do not fit the temple’s interior, where the deities of 
the sakala-niskala dimension are exclusively portrayed; 

II. The “temple” of the Sada-Shiva, i.e., that of Trailokyavijaya with his Iccha-
Shakti Ekajata (II). These also belong to the Buddha-class, although the two 
salvation-deities have been accorded yaksha (Bhairava) qualities. Also 
Siddhantist, they are sakala-niskala manifestations of the Adi-Buddha and 
therefore appropriate in the temple’s interior.  

III. The “temple” of the Maheshvara Amoghapasha and both his shaktis: the 
Jnana-shakti Cunda and the Kriya-shakti Vajradhatvishvari (III). The lead 
character also belongs to the Buddha-class, because Amoghapasha is the 
Lokeshvara form of Amoghasiddhi and the Siddhantist sakala-form of the 
Supreme Deity. He thus correctly belongs with both his shaktis on the 
outside/exterior wall of Mendut.  

                                                                                                                                     
 
304 J.L. Moens, “De Tjandi Mendut” p. 539, T.B.G. 59, 1921. 
305 See tabular overview on page 99.  
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IV. The “temples” of the Great Bodhisattvas: Maitreya (IV), Manjushri (V), 
Akashagarbha (VI), Samantabhadra (VII), Avalokiteshvara (VIII), Ksitigarbha (IX), 
Vajrapani (X) and Sarvanivaranaviskambhin (XI), eight altogether. They too are 
represented on the exterior wall since they are Siddhantist sakala-deities. 

V. Lokeshvara and Vajrapani, who represent the Padma and Vajra classes, 
respectively, and in the Garbhadhatu-mandala stand outside their respective 
sakala-bodhisattva “temples” as individual characters. They are correctly 
represented with the Maitreya sakala-niskala forms of the Adi-Buddha. At the 
Mendut their position follows this Siddhantist interpretation in a particularly pure 
manner, not only by their special representation as such but also because of their 
location within the temple’s interior! Maitreya, Lokeshvara and Vajrapani — who 
represent the Buddha-forms of Amoghasiddhi, Amitabha and Aksobhya 
[respectively] and as such the kaya-vak-citta revelations of the Adi-Buddha on 
the Rupa-level — are representative of the three classes of the Garbhadhatu-
mandala ! All Rupadhatu temples of the Garbhadhatu are therefore represented 
in Mendut; nevertheless Mendut is a concise mandala as only the most important 
characters are portrayed in each “temple”. 

All things considered, the pantheon of Mendut thus represents the complete 
development of the Para-sambhogakaya, which here is the Rupakaya of 
Amoghasiddhi as Adi-Buddha. All the more understandable, one could later see 
the Para-sambhogakaya in the three main characters themselves, accompanied 
by the two main bodhisattvas of the transcendental audience. Hence the reason 
for adorning this central Buddha in royal dress during ceremonies as is the case 
with the Buddha-paré of Shingon-Buddhism or the world-famous example at the 
Bodh Gaya! The pantheon of Mendut therefore reveals that the Siddhantist 
division of deities according to their dimensions has been better preserved than 
in Shingon Buddhism.  

The assembly purely represents the sambhogakaya sphere of the Rupadhatu! 
The Nirmana-sphere, which corresponds to the lower sakala-gods of the 
Siddhanta-Shivaism, has been omitted entirely [i.e., placed at Candi Banon]! On 
the other hand, these two areas did not remain separated in the Japanese 
mandala; there the eleven “temples” that collectively represent the Rupadhatu 
are indeed surrounded by a twelfth “temple” symbolizing the Kamadhatu. 
Additionally, in the fourth “temple” of Maitreya — apart from all the Buddhas of 
the past up to and including Shakyamuni — the saints of the Dviyana 
(Shravakas, Pratyekabuddhas and Arhats) are also included.  

Important Kamadhatu-elements are therefore housed in that “temple,” as a 
consequence of which the separation between the two Dhatus in the Japanese 
mandala is not pure. Where does one find the portrayal of the Kamadhatu on 
Mendut? On the almost 4m high sub-basement of the temple, especially in the 
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306reliefs of the staircase wings one find animals, people and gods portrayed.  
These indeed belong in that Dhatu, yet the most important figure, the 
Nirmanakaya, is missing. This problem was solved by the Shailendra-gurus in a 
purely Siddhantist manner. The Shuddhavidya-tattva was presented in a 
separate temple, the Banon, categorized as the unfolding of the Nirmanakaya, 
about which we will see more directly. If we cannot interpret a specific XIIth 
“temple” of the Japanese Garbhadhatu-mandala  in the sub-basement of Mendut, 
so we do not need to find a representation of the Vajradhatu-mandala in the roof-
stories.  Now that we know more about the development of the two 
independently evolving mandalas in Japan, for reasons of chronology and 
Buddhology it also seems probable that only the Garbhadhatu-mandala  had 
reached Java, which was closer to the South Indian Siddhanta-Shaivism, than 
what was later made of it in Japan.  

What can the temple roof, which clearly symbolizes the Arupya-sphere, then 
represent? In the first place we must seek a solution for this question in the 
direction of the Siddhanta-Shaivism.  

 

 
 

Fig. 6: Architectural drawing of the roof’s SW side by T. van Erp. 
 

Which division into three is dominant in the sakala-niskala sphere? This is the 
division into the Shiva-Nada-Vindu tattvas at the moment of Paramashiva’s 

                                                 
306 N.J. Krom, Inleiding tot de Hindoe-Javaansche Kunst, vol. I, p. 289-304. ’s 
Gravenhage, 1923. 
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activation. As we have already seen, this corresponds with the activation of the 
Adi-Buddha in the kaya-vak-citta tattvas, such as also found on Barabudur in the 
forms of the Kaya, Vak- and Citta Nisyandabuddhas. Here on Mendut no 
preaching Buddhas have been intended, firstly because the stupas on the roof 
stages are all enclosed and secondly because the preaching-function on the 
Rupa-level at Mendut is already fulfilled by the Para-sambhogakaya Maitreya! Is 
it possible that they are the Kaya-vak-citta divisions of the Sva-sambhogakaya? 
On the whole this seems the most probable solution for the closed stupas in the 
decorated open niches; in these “false doors” (ghanadvaras) they clearly are 
emanations of the Adi-Buddha.  

The four-fold presence of each, directed at the four primary regions of the 
compass, indicates a symbolic reproduction of the encompassing nature of every 
bifurcation. Likewise, the school of Asanga knew a Sva-sambhogakaya from 
each Tathagata, thus also [one] from Amoghasiddhi, who is represented by the 
closed top-stupa. “Le Sva-sambhogakaya a pour support le Dharmatakaya, qui 
s’étend partout, donc lui aussi s’étend partout.”307 These infinite Sva-
sambhogakayas of all Buddhas are “co-extensive,” as Mus has it. At these ideal 
levels they do not impede each other in terms of their omnipresence! To express 
this encompassing nature, the main stupas on each roof stage have been 
oriented onto the four directions of the compass! The remaining stupas cannot 
but represent the unnamed Dharmadhatu-bodhisattvas; they do not preach and 
just as the Sva-sambhogakaya bifurcations are purely meditation objects. Thus 
have the Shailendra-gurus solved the problem of situating the independent 
Garbhadhatu-mandala in an appropriate context between the Dharmadhatu and 
the Kamadhatu. The arrangement of the pantheon is summarized in the attached 
comparative tabular overview, in which the mutual differences of the three 
systems come clearly to the fore [click to see see the tabular overview on page 
99]. 

 
c. Tjandi Banon. 
Banon was constructed in order to portray the lowest group of the Siddhanta 

revelation-forms, namely those of the Shuddhavidya-tattva. Here one finds the 
“Five Ishvaras” side by side in single file, a number also stipulated by the 
Wahyakajnana of the S.H.K. (a54), but unfortunately without naming them! 
Except for Shiva, Visnu and Brahma, at Banon one still found Bhatara Guru as 
the fourth, and Ganesha as the fifth, and apparently most important, deity. 
Whereas the four other gods stand on pedestals that are 1.2 m square, the 
seated Ganesha measures 1.38 m to the square. The reason for this somewhat 
larger pedestal was not exclusively caused by his sitting posture, because he 
would not have been of much smaller dimension if he had been fitted onto a 

                                                 
307 “The Sva-sambhogakaya has for its support the Dharmatakaya, which extends 
everywhere, therefore it also extends everywhere.” Siddhi, p. 712. 
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throne of the same size. Other reasons will be mentioned as to why he was 
considered at Banon the primus inter pares! Seen against the background of the 
temple, the gods had been placed from left to right in the following order: Shiva, 
Visnu, Brahma, Guru and Ganesha; the pradakshina for these gods must start at 
Ganesha. These five particularly beautiful images now stand in the museum of 
the Royal Batavia Society (now the National Museum in Jakarta); of the temple 
itself nothing more remains. 

According to the Siddhanta salvation doctrine, these “Five Ishvaras” were 
intended for those souls who are still possessed by two of the three malas 
(anava- and karma-mala). These are the pralayakala souls who still stand at the 
midway point to salvation. The deities portrayed in Mendut see to the salvation of 
the souls who are still only in possession of one mala, the last, the anava-mala 
burden, which is no longer difficult to overcome relatively speaking. These are 
the so-called vijna-sakala souls. If I understand the Siddhanta salvation-doctrine 
correctly, the initial instruction of souls that are still burdened with all three malas 
of yearning for salvation — the so-called sakala-souls — will be provided by the 
Manusi-guru, a Nirmanakaya form of the highest God. If the soul did succeed in 
overcoming the maya-mala then it was entrusted to the “Five Lords” of Banon. 

The first deity, relying on his position in the temple, awaiting them at the 
entrance is Ganesha. Under his strict control, which is compared with a mighty 
elephant in a jungle of traps and layers put into place by the aspirant’s own sinful 
organism, a start is made with the unraveling of erroneous concepts. Hence his 
name Vighneshvara, Remover of Obstacles! He is even compared to the tyrant 
on the Rupa-level, i.e., to Sada-Shiva.  

When he has led the zealot onto the straight path in a clear and forceful 
manner, he then leads him to Guru, who is here the Deva-guru, as the soul has 
already overcome one mala with the aid of the Manusi-guru. The Deva-guru is 
compared to the Savior Maheshvara of the Rupa-level, who heals the soul of its 
compulsion-complex and leading [the soul] further onto the salvation path by 
imparting more jnana to it. The arduous path leads up to Brahma, Visnu and 
Shiva, who gradually deliver the soul from the second mala, the Karma-mala, as 
a result of which the faithful falls within the sphere of influence of the Rupadhatu 
gods of Mendut. The release from the maya- and karma-malas — the errors of 
body and soul — therefore occurs in the Kamadhatu-sphere. The teachings by 
the Manusi-guru obviously take place at the manusia-level of this Dhatu. 
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Figs. 7 - 10: Images of Ganesha (top left), Brahma (top right),  
Guru (bottom left) and Vishnu (bottom right) from Candi Banon. 

 
The five divine Lords of Banon are active during the second phase of the 

salvation in the divine-sphere of the Kamadhatu, whereupon the soul obtains 
vimoksha of that Dhatu and goes on to the Rupadhatu. Then the heaviest work 
on the soul is done, because maya-mala and karma-mala are the most difficult to 
remove. They (the souls) have then attained the “right knowledge,” hence their 
name of vijnana-kala souls. When the deities from the exterior walls of Mendut, 
presided over by Maheshvara, have performed their work of salvation, the task of 
the deities in the temple’s interior starts with Sada-shiva in the lead.  

 

 98



Fig. 11: Overview of the pantheon of Shingon-Buddhism, the Siddhanta-Shaivism and the 
Buddhism of Mendut with Banon308
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The first group of released souls is named Vidyaisha while the second carries 

the name of Anusada-Shiva. These names are only mentioned here to show how 
carefully the classification of the salvation-deities of Mendut is adjusted to the 
Saiva-Siddhanta salvation-techniques. It follows that the Garbhadhatu-mandala 
that had reached Java during the Shailendra-period was primarily a Buddhist-
adaptation of the salvation-pantheon of Siddhanta-Shaivism; although this 
particular mandala became more easily understandable because not only the 
images, but also the meaning of the Japanese mandala has been preserved for 
us. 

                                                 
308 The table on this page substitutes for the tabular overview that appeared in “De Tjandi 
Mendut, T.B.G. 59, 1921, p. 534. 
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According to the Wahyakajnana of the S.H.K., the “Five Ishvaras” supposedly 
are emanations of the five Tathagatas (a54). The link laid here is not so difficult 
to explain when one considers that Brahma, Visnu and Shiva are regarded as the 
common equivalents of Vairocana (Samantabhadra), Aksobhya (Vajrapani) and 
Amitabha (Avalokiteshvara), (respectively). Guru and Ganesha must therefore 
correspond in nature to Ratnasambhava (Manjushri) and Amoghasiddhi 
(Sarvanivaranaviskambhin).  
This also becomes understandable in view of Manjushri’s well-known function as 
divine teacher and Sarvanivaranaviskambhin, relying on his name, is the 
Buddhist Remover of Obstacles, just as Ganesha is the Shaivaite Vighneshvara!  

For this reason, however, one cannot just put them on a par with the five 
Dhyani-bodhisattvas as Stutterheim309 tentatively did. They remain purely 
Siddhantist emanations of the Pancha-Brahma who perform their salvation 
activities on the sakala-level, just as their “spiritual fathers” do on the rupa-level.  

The equal standing of Ganesha and Sarvanivaranaviskambhin implies (the 
following):  

I. that his group must be subsumed among the gods of the XIth “temple” of 
the Garbhadhatu-mandala, i.e., the “temple” of Sarvarivarana; in Japanese this 
is referred to as Jogaisho and is the “temple” of the “Removal/Disposal of the 
veiling obstacles” (Jogaisho-In).  

Thus the Shuddhavidya-tattva is subsumed within the Vajra-class, the class 
of the deities who impart wisdom; a task which the deities of that Tattva also 
have in the Siddhanta-Shaivism. In the Vajradhatu-mandala, this Tattva would 
fall under the deities of the VIIIth “temple,” who clarify the Doctrine by mild or 
harsh pressure; particularly in the field of errors of the mind. This temple too 
belongs to the sphere of the Nirmanakaya, as is the case with the 
Shuddhavidya-tattva in the Siddhanta-Shaivism. 

II. That he may become seen as belonging to the same kula, i.e., the karma-
class of Amoghasiddhi, to which Maitreya, the main image of Mendut, also 
belongs. This would help to render plausible the religious connection between 
Mendut and Banon. Just as Mendut reflects the development of the Para-
sambhogakaya of Maitreya in the Rupadhatu regions, so Banon presents the 
development of the Shuddhavidya-tattva, which is the sakala-revelation-form of 
the same Adi-Buddha, in the divine sphere of the Kamadhatu. 
 
 
d. Tjandi Pawon 
 Let us now turn our attention to Pawon, especially to the outside 

ornamentation of the temple, the only thing what has been left.  

                                                 
309 W.F. Stutterheim, Tjandi Bara-Boedoer: naam, vorm, beteekenis, p. 48, table 111. G. 
Kolff & Co. 1929. [Translators’ note: English-language translation: Studies in Indonesian 
Archaeology, The Hague. Martinus Nijhoff. 1956.]   
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If the suggested hypothesis about Manjushri’s enthronement as Nirmita-
nairmanika-buddha of the Citta-Nisyandabuddha at Barabudur holds true, then 
we must also find depicted here the paradise of Ratnasambhava — the “spiritual 
father” of Manjushri. On closer inspection of the exterior wall of the temple we 
see the following. Everything here makes one think of the presence of an 
exuberant abundance of riches, such as only Kubera — the Lord of the 
Gandharvas and yakshas and the prototype of inexhaustible wealth — can 
provide. Above the entrance-portal are two yakshas, whose overflowing pockets 
rain down jewels and golden rings onto the believers who enter here. In the 
surrounding reliefs one sees beautiful apsaras — the amrita-moisture personified 
— as well as the gandharvas who are the guardians of the Cosmic Tree that 
produces this valuable fluid. In charming postures they stand in pairs on the 
corners of the temple.  

Between these pairs thrive jewel-bearing wishing trees, showing jewel-
protruding bags on all sides; they are shaded by celestial parasols. These 
kalpavrksas are always accompanied by kinnara and kinnari, the singers and 
dancers who add luster to the celestial regions through their music and play; 
whereas in the clouds overhead float flower-spreading Vidyadharas and 
vidyadharis.  

Above the kalpavrksas, and between the openings in each of the three side-
walls, purnaghata have been depicted, from which sumptuous lotus-vegetation 
presses forward; two of these are purnakumbhas, whereas on the SW facade is 
a purnakalasha showing two frontally opposing spouts. As if to awaken the 
suggestion of jeweled-wealth here as well, additional padma- and cankha-nidhis 
on tripods have been represented to the left and right of these urns of 
abundance. These treasure vases with the money pots are part of Kubera’s 
kalpavrksa.310 Upon closer inspection, however, it is not the treasures of gold or 
jewels that are shown, but rather flowers, so that they are meant to represent 
urns filled with ambrosia. 

The faithful, who visited the temple itself, could entirely sate themselves with 
their observations of this paradisiacal magnificence during the pradakshina of the 
sanctuary. This heavenly court, however, does not symbolize Kubera’s as Van 
Erp understandably thought.311 Did not Kubera also own the pleasure ground of 
Caitraratha with beautiful gandharvas and apsaras, the court in which he was 
consecrated as Dhanada, the donor of wealth and prosperity? And didn’t he, the 
Dhanesvara, the owner of that inexhaustible wealth, have Padma and Shankha 
— treasures personified — for high counselors? Yet the paradise presented here 
is of that other fountain [source] of wealth and prosperity, the Buddhist Danapati, 
the Buddha, in whom Buddhaship was identical to royal dignity!  

                                                 
310 Ananda Kentish Coomaraswamy, Yaksas: Essays in the Water Cosmology, vol. II, pl. l, 
Smithsonian Institution, Washington, D.C. 1928.   
311 T.B.G. 1911, p. 585 and following pages. 
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Here it had to be the Dharma-danapati, offering spiritual treasures of insight, 
through which the Doctrine of the Law were made intelligible. The highest gift 
was, as one would expect of a Paracitta-nirmanabuddha, to rouse the faithful 
[with] the very idea of the Bodhi! For this reason this Buddha must also display 
the dharmachakra-mudra and not the usual varada-mudra. He therefore could 
have looked entirely like (the) Citta-Nisyandabuddha of Borobudur lifted from his 
padmavimana in the Arupyadhatu and transferred to Earth — except perhaps for 
his twisted diadem. If the faithful entered into the unadorned temple chamber, 
they would have seen enthroned the (crowned) Buddha displaying the preaching 
hand pose between his two active helpers who would show the zealot the way to 
the infinite spiritual treasures of the Doctrine. Compared to these, the worldly 
treasures shown on the exterior of the temple dwindle into insignificance! 

Only if he had reached this deep insight, would he obtain the amrtartha of (the) 
chakravartin-Buddha and become truly released! Who were the two active 
helpers of the Buddha? For Manjushri in this Siddhanta-Buddhism nobody would 
be more appropriate than his Sadashiva and Maheshvara forms. The first is a 
demonic Kubera (Kundari), the Bhairava form of Ratnasambhava who is also 
found in the Garbhadhatu-mandala. The second is Ksitigarbha, the Ratnapani 
form of Lokeshvara! Herewith Pawon was also a concise Garbhadhatu-mandala, 
if only one in which the three highest “temples” of the Buddha-class had been 
represented by their main figures. 

From the above it becomes clear what important function Maitreya and 
Manjushri fulfilled in this older Buddhism. It would therefore be entirely 
appropriate if in the north- and south-facing niches of the East-West directed 
processional path connecting the three temples were adorned with numerous 
images of Amoghasiddhi and Ratnasambhava Buddhas, who in other Buddhist 
systems usually are accorded secondary positions! 

 
312August, 1950.

 
 
 
 

 

                                                 
312 Moens finished work on this particular article in the month and year of the translator’s 
birth. Thus it seemed an entirely appropriate exercise for me to attempt to enable the 
original author to reach a whole new generation of readers without Dutch-language 
capabilities. 

 102



 
 

BIBLIOGRAPHY 
 
Bhattacharyya, Benoytosh. Introduction to Buddhist Esoterism. Second revised edition: 
Chowkhamba Sanskrit Series Office, Varanasi-1, India, 1964. 
Bosch, J.F.K. “The inscription of Keloerak.” Tijdschrift voor Indische taal-,land-, en volkenkunde 
(T.B.G.) 1928, pp. 20-21. 
Burnouf, Emile. Introduction to Buddhism. 
Combaz, Gisbert. L’évolution du stupa and Asie. Extrait des mélanges chinois et bouddhiques 
publiés par l'Institut Belge des Hautes Études Chinoises, Volume IV, 1933. Imprimerie Sainte 
Catherine, Bruges (Belgique), 1937. 
Coomaraswamy, Ananda Kentish. Yaksas: Essays in the Water Cosmology. Smithsonian 
Institution, Washington, D.C. 1928. 
Dutt, Nalinaksha. Aspects of Mahayana Buddhism and its relation to Hinayana. London, Luzac 
and Co., 1930. 
Fergusson, James. History of Indian and Eastern Architecture Indian Architecture and 
Eastern Architecture. John Murray, 1891. 
Foucher, A. "The Great Mircale at Srasvati." Étude sur l'iconographie bouddhique de l'Inde d'après 
les documents nouveaux, Paris, 1900. 
 ― “Notes d'archéologie bouddhique: I, Le stupa de Boro-Budur; II, Les basreliefs de Boro-Budur; 
III. Iconographie bouddhique à Java.” B.E.F.E.O, 9, 1909. 
― Étude sur l'iconographie bouddhique de l'Inde d'après les documents nouveaux, Paris, 1900. 
Gombaz. L’évolution du stupa. Mélanges Chinois et Bhuddhigues. 1935.  
Grünwedel, Albert. Mythologie du Buddhisme au Tibet et en Mongoli. F.A. Brockhaus, 1900. 
Hentze, Carl. Mythes et symboles lunaires. Anvers, 1932. (Reprint: LABOR, 2006.) 
Hopkins, E. Washburn. Epic Mythology, Strassberg, 1915; (reprint by Indological Book House, 
Delhi, 1968). 
Huizinga, Johan. Homo Ludens: Vom Ursprung der Kultur im Spiel. 
Kats, J. Sang Hyang Kamahayanikan. Nijhoff, ’s-Gravenhage, 1910. 
Jayaswal, K. P. Hindu Polity a Constitutional History of India in Hindu Times. Bangalore 
Printing & Publishing Co., Ltd., 1943. 
Kramrisch, Stella. The Hindu Temple. Calcutta 1946. 
Krom, N.J. Inleiding tot de Hindoe-Javaansche Kunst (Introduction to Hindu-Javanese Art) Vols 
I, II and III, second edition, Nijhoff, ’s-Gravenhage, 1923. 
― Supplements on the Architectural Description of Barabudur, II, 1931. 
La Vallée Poussin, Louis de, (traduite et annotée par. Vijnaptimatratasiddhi, la siddhi de Hiuan-
Tsang, Paris, 1929. 
Lessing, Ferdinand. Mongolen: Priester und Dämonen. Klinkhardt & Biermann, Berlin, 1935. 

 103



Moens, J.L. (see separate bibliography below) 
Mus, Paul. Barabudur. Hanoi, 1935. (Reprint Arno Press, New York, 1978.) 
― "Buddha paré." B.E.F.E.O., 1929. 
Pott, P.H. Yoga en Yantra in hunne betekenis voor de Indische archaeologie. Leiden, 1946. 
(English language translation: Yoga and Yantra in their interrelation and their significance for 
Indian archaeology. Koninklijk Instituut voor Taal-, Land- en Volkenkunde. Translation series 8. 
The Hague, Martinus Nijhoff, 1966.) 
Przyluski, "The terminal stupa of Barabudur." Journal Greater India Society, 1936. 
Schomerus, H.W. Der Shaiva-Siddhanta, Leipzig 1912. (English-language translation by Mary 
Law: H.W. Schomerus, Shaiva Siddhanta: An Indian School of Mystical Thought. Motilal 
Banarsidass, Delhi, 2000.) 
Stutterheim, W.F. Tjandi Bara-Boedoer: naam, vorm, beteekenis. G. Kolff & Co., 1929. (An 
English-language translation is included in Studies in Indonesian Archaeology, The Hague. 
Martinus Nijhoff. 1956.) 
Suzuki, D.T. Outlines of Mahayana Buddhism. (Reprint: N. Y., Schocken, 1963.) 
― Studies in the Lankavatara-sutra, London, 1930; (reprint by Munshiram Manoharlal Publishers 
Pvt. Ltd., New Delhi, India, 1998). 
Tucci, G. "Notes on the Lankavatara." Collected. Hist. Quarterly, 1928. 
― Mc’od iTen; “simboli delle emanazioni indefettibili dell’Essere Supremo.” 
Van Erp, T. Beschrijving van Barabudur. II: Bouwkundige beschrijving. ’s-Gravenhage, 1920. 
― "Tjandi Mendut." T.B.G. 1909, p. 489. 
Waddell. The Buddhism of Tibet or Lamaism, 1899. 
Wulff, K. Sang Hyang Kamahayanan Mantranaya: Ansprache bei der Weihe buddhistischer 
Monche aus dem Altjavanischen. Levin & Munksgaard, Kobenhavn, 1935. 
 

 
 

ARTICLES BY J. L. MOENS (in chronological order) 
 

“Nogmaals het bronzen beeldje te Solo.” (Once again the small bronze images in Solo.) Oudh. V. 
1918, pp. 86-93. 
“Hindoe-Javaansche portretbeelden, Ciwapratista en Boddha-pratista.” (Hindu-Javanese portrait 
images, Shaiva-pratisfa and Buddha-pratista.) Tijdschrift voor Indische taal-,land-, en volkenkunde 
(T.B.G.) 58, 1919, pp. 493-527. 
“De Tjandi Mendut.” T.B.G. 59, 1919, pp. 529-600. 
“De hoofdpersonen van de bas reliefs in het voorportaal van den Tjandi Mendut.” (The protagonists 
of the bas-reliefs in the vestibule of Candi Mendut.) Oudh. V. 1919, p. 31-35. 
“Een Boddhapratista.” (A Buddha-pratista.) T.B.G. 60, 1920, pp. 78-85. 
"Een Javaansch-Buddhistisch Gurubeeld." (A Javanese-Buddhist Guru-image.) Aanwinsten van de 
Archaeologische collectie van het Bat. Gen. Oudh. V. 1921, pp. 186-193. 
"Het Buddhisme op Java en Sumatra in zijn laatste bloeiperiode." (The Buddhism on Java and 
Sumatra in its last flowering period.) T.B.G. 64, 1924, p. 521-579. 
"Verslag van de aankopen van Javaansche handschriften" met Dr. Th. G. Th. Pigeaud. (Report of 
the purchase of Javanese manuscripts with Dr. Th. G. Th. Pigeaud.) T.B.G. 71, 1931, pp. 315-329. 
“Het Berlijnsche Ardhanari-beeld en de bijzettingsbeelden van Krtanagara.” (The Berlin Ardhanari-
image and the entombment images of Krtanagara.) T.B.G. 73, 1933, pp. 123-150.  

 104



“Srivijaya, Yava en Kataha.” T.B.G. 77, 1937, p. 317-487. Partially translated by R. J. de Touche in 
J.M.B.R.A.S. 1940, Singapore, pp. 1-99. 
"Was Purnawarman van Taruma een saura?" (Was Purnawarman of Taruma a saura?) T.B.G. 80, 
1940, p. 78-109. 
"Barabudur, Mendut dan Pawon en hun onderlinge samenhang." (Barabudur, Mendut and Pawon 
and their mutual consistancy.) T.B.G. 1950/51. pp. 326-429. 

 

 
 

INDEX 
 

  galleries, 25, 31 
abhaya-mudra, 24 main stupa, 17, 18, 21, 32, 34, 56 
Abhidharmakosha, 35 name, 8, 9, 11 
Abhirati, 42, 91 niches on the closed balustrade walls, 62 
Acala, 82 promenade base, 76 
Adi-Buddha,  22, 31, 33, 63, 80, 81, 86, 90, 92, 93, 
95, 99 

stone lions, 27, 33 
Stupa-Buddhas, 43, 47, 49, 50, 53, 55, 57, 60, 
62, 63 Akanistha, 19, 20, 38, 41, 43, 47, 48, 49, 50, 51, 

52, 53, 54, 57, 59, 60, 61, 62, 63, 68, 70, 71, 85 three round terraces,  17, 18, 20, 30, 37, 49, 61, 
70 aksaras, 30 

Akshobhya, 6, 32, 33, 34, 42, 56 unfinished image, 33 
Ali Masjid, 61 Bhadracari, 40, 46, 52, 69 
Amaravati, 15, 61 Bhagirathi, 12 
Amitabha,  6, 24, 42, 74, 85, 89, 93, 99 Bhairava, 82, 89, 92, 101 
Amoghasiddhi, 6, 24, 65, 74, 85, 86, 89, 90, 91, 
92, 93, 95, 98, 99, 101 

Bharabuddha, 9, 10, 13, 14, 15, 16, 17, 22, 26, 36, 
39, 56, 58-66, 72, 87 

Amoghavajra, 79, 80 Bharashivas, 12, 13, 14, 16 
Arupyadhatu, 20, 26, 28, 38, 54, 57, 59, 70, 101 Bharhut, 60 
aryadeshana, 47, 49, 54 bhavagra, 60, 68, 70, 71, 78 
Asanga, 37, 38, 39, 40, 42, 44, 47, 53, 80, 81, 84, 
85, 95 

Bhrkuti, 90 
bhumisparsha-mudra, 29, 33 

ashrayaparavrtti,  35, 37, 38, 40, 70 Bodh Gaya, 26, 33, 75, 93 
Avalokiteshvara,  43, 52, 90, 91, 93, 99 (See also 
Lokeshvara and S.H.K./Bhatara Lokeshwara) 

bodhipaksikas, 84 
bodhisattvas, 13, 14, 40, 41, 45, 48, 50, 51, 52, 
53, 90, 91 Avatamsaka-sutra, 39, 40, 41, 45, 47, 52, 53, 56, 

79 avaivartika, 51 
  Dharmamegha, 14 
Babylonian ziggurat, 20 Eight Great, 84 
Bajrapani, 29 pranidhana, 51 
Balitung, 16 Ten Bhumis, 53 
Barabudur bodhyagri-mudra, 44, 63 

alignment with Pawon and Mendut, 4, 5 Bosch, J.F.K., 11, 15, 31, 34, 39, 45, 46 
as cosmic mountain, 26 Brahma,  19, 44, 58, 60, 62, 63, 86, 95, 96, 97, 98, 

99 as stupa-composite, 60 
as tribal sanctuary, 10, 20, 21, 36, 57, 58, 59, 
61, 64, 66, 70 

Brahmanas, 56 
Brandes, J., 6 

Buddha images, 23, 33, 43 Brhat Samhita, 16 
Buddhism of, 12, 27, 30, 35, 37, 54, 62 Buddha families (kulas), 81 
enlarged foot, 18, 25, 35-36, 65, 76, 78 Buddhabhumi-shastra, 54, 55 

 105



Buddhaksetra, 21 Ekajata, 89, 92, 98 
Buddhalokottara, 34, 44, 53, 56, 63, 76, 85 Ekayana, 39, 40, 41 

  Buddha-paré, 75, 80, 93 
Buddhas of the Future, 72 Foucher, Alfred, 9, 17, 19, 21, 23, 24, 33, 42, 43, 

55, 59, 75, 87, 90 Buddhas of the Past, 24, 25, 26, 28, 36, 37, 44, 
58, 61, 65, 72 Friederich, 32 
    
Candi Banon, 1, 7, 16, 30, 64, 65, 79, 90, 93, 94, 
95, 96, 97, 98, 99 

Gandavyuha, 22, 39, 45, 46, 51, 53, 57, 58, 69 
Gandhara, 19, 61, 75 

Candi Bubrah, 64 gandharvas, 100 
Candi Kalasan, 15, 64 Ganesha, 95, 96, 97, 98, 99 
Candi Lumbung, 15, 64 Garbhadhatu-mandala,  28, 79, 80-85, 93, 94, 101 
Candi Mendut, 1, 2, 3, 4, 5, 6, 7, 11, 15, 16, 22, 
29, 36, 54, 56, 57, 63, 64, 65, 66, 68, 73, 74, 75, 
76, 77, 78, 79, 84, 85, 86, 87, 89, 90, 91, 92, 93, 
94, 95, 96, 97, 98, 99 

Grdhrakuta, 22, 41, 44, 70 
Great Miracle, 19, 20, 42, 43, 44, 57 
Guhyasamaja-tantra, 55, 81, 86 
Gunabhadra, 45 

Candi Pawon, 1, 2, 3, 4, 5, 6, 7, 11, 36, 54, 56, 57, 
64, 65, 66, 68, 73, 74, 75, 76, 77, 78, 79, 91, 99-
101 

Gunung Wukir, 16 
Gupta, 12, 13, 16, 19 
Guru, 95, 96, 97, 98, 99 
  cankrama, 25, 26, 36, 37, 43, 65, 72, 76 

Caturmaharajas, 26 Hariti, 15 
chakravala, 25 Hartmann, 32, 33, 34 
chakravartin, 58, 60, 63, 66, 68, 70, 72, 73, 75, 76, 
77, 78, 101 

hinaparavrtti, 38, 39, 48, 53 
Hiuen Tsang, 75 

Cittamatrata, 40, 47, 58, 62 Hoepermans, 32 
consecration rituals, 1, 66, 73, 75, 77 (See also 
rajasuya) 

Hsuen Tsang, 36 
Huizinga, John, 5, 78 

    
Danapati, 15, 74, 101 Iccha-shakti, 86, 89 
Deer Park sermon, 4, 22, 58, 62, 89 Indra (Sakra), 19, 56, 60 
devavatara, 59, 60, 63 Ishvaras, 95, 96, 99 
Dhanada, 100  
dharmachakra-mudra, 4, 18, 19, 21, 22, 29, 32, 
34, 42, 43, 44, 57, 63, 74 

Isvakus, 15 
  

dharmachakra-pravartana, 61, 62, 63 janmakaya, 69, 78 
Dharmadhatu, 21, 46, 47, 49, 52, 53, 80, 81, 85, 
95 

Jetavana, 45, 59 
jnana-nirakara, 28 

Dharmadhatujakaya, 47, 54 Jnana-shakti, 86, 87, 89, 90, 92 
  Dharmadhatukaya, 52, 53, 54, 55 

Dharmagupta, 79 kabajradharan, 33 
Dharmakaya,  6, 33, 34, 44, 48, 53, 80, 82, 87, 91, 
98 

kalpavrksas, 100 
kalyanamitra, 46, 51, 53 

dharmasharira, 40 kama, 23 
Dharmata-Buddha, 42, 44, 47, 48, 49, 51, 52, 53, 
54, 55, 59 

Kamadhatu,  21, 23, 24, 25, 26, 28, 35, 38, 41, 42, 
43, 45, 46, 47, 52, 58, 59, 60, 71, 72, 81, 82, 84, 
86, 87, 90, 93, 95, 96, 97, 99 Dharmata-Nisyanda-Buddha, 44, 47, 48, 51 

dhvaja-mudra, 12, 29, 33, 63, 74, 80, 81, 84 Kamavacara, 26, 35 
dhyani-mudra, 29, 80, 84 Kanakamuni, 24, 37, 58 
Dighanikaya, 28 Kapilavastu, 60 
Dipankara, 24, 37, 58 Karandavyuha, 43 
Divyavadana, 3, 17, 19, 23, 43, 58 karma, 14, 45, 96, 97, 99 
Dviyanisten, 48 law of, 52 
Diwarupa, 28 Karmavibhanga, 2, 23, 25, 26, 64, 65, 73 
  karuna, 14, 29, 51, 80 

 106



Kashmir, 59, 79 Mount Malaya, 44, 45, 48 
Kashyapa, 24, 37, 58 Mount Seguntang, 10 
Kaundinya, 10 Mus, Paul,  2, 4, 7, 8, 9, 12, 13, 15, 18, 19, 21, 22, 

24, 25, 26, 27, 28, 29, 30, 31, 32, 33, 35, 36, 37, 
38, 39, 41, 42, 43, 44, 46, 48, 49, 50, 51, 55, 56, 
65, 66, 69, 70, 71, 72, 73, 75, 76, 78, 80, 95 

kaya-vak-citta, 29, 53, 55, 56, 59, 63, 72, 74, 76, 
86, 93, 95 
Keloerak, 15 

  kinnara/kinnari, 100 
Kobo Daishi, 79, 92 Nada, 85 
Krakucchanda, 24, 37, 58 Nagarakrtagama, 11 
Kramrisch, Stella, 16, 62 Nagarjuna, 39, 79, 82 
Kriya-shakti, 86, 87, 89, 90, 92 Nairmanika-Buddha, 45, 48, 52, 56, 68 
Krom, N.J.,  2, 5, 6, 9, 17, 23, 28, 29, 31, 32, 33, 
36, 75, 89, 91, 94 

Nairmanikakaya, 51, 68, 71, 78 
Nanda, 19 

Ksitigarbha, 52, 74, 84, 91, 93, 101 Nidanakatha, 71 
Kubera, 74, 100, 101 Nirmana-Buddhas, 53 
  Nirmanakaya, 6, 21, 26, 35, 36, 40, 41, 47, 49, 51, 

52, 53, 61, 68, 71, 76, 81, 82, 91, 94, 96, 98, 99 
(See also Sambhogakaya and Dharmakaya) 

Lalitavistara-sutra, 4, 22, 23, 24, 27, 39, 58, 62, 
76, 77 
Lanka, 44 Nirmita-Nairmanika, 52, 53 
Lankavatara-sutra, 7, 28, 39, 40, 41, 44, 47, 48, 
49, 50, 51, 52, 53, 54, 55, 56, 57, 58, 62, 63, 65, 
66, 68, 70, 74, 87 

Nirupadhigesa-nirvana, 38, 50 
nishkala, 34, 86 
Nisyanda-Buddha, 1, 40, 45, 47, 48, 49, 50, 51, 
52, 53, 54, 55, 56, 62, 63, 69, 73, 81, 100, 101 Locana, 91 
  Lokeshvara,  30, 74, 84, 85, 86, 87, 89, 92, 93, 98, 

101, (See also Avalokiteshvara, 
S.H.K./Lokeswara) 

padmavimana, 49, 50, 101 
Palembang, 10, 28, 75 (See also Shrivijaya) 

lunar symbolism, 76 Pallava kings, 15 
  Panangkaran, 9, 15, 64, 65, 79 
Magadha, 19 Pancha-Brahma, 86, 92, 98, 99 
Mahameru, 14 (See also Meru, Sumeru) Pancha-Tathagata, 6, 21, 23, 46, 57, 61 
Mahaparinirvana, 38, 51, 60 Paramashiva, 85, 86, 94, 98 
mahapratiharya, 19 Para-sambhogakaya, 38, 45, 47, 49, 53, 57, 73, 

74, 75, 80, 81, 82, 84, 85, 89, 93, 95, 98, 99  Mahapurusha, 31 
Mahavaipulya-sutras, 41 paratantra, 49 
Mahavairocana, 12, 28, 44, 63, 75, 80, 81, 82, 84, 
85, 86, 92, 98 (See also Vairocana) 

parikalpita, 49 
parinamana, 39, 52 

Mahavairocanabhisambodhi-sutra, 79 Parinamiki, 52, 55 
Mahavastu, 28, 76 Parinirvana, 61, 68, 70, 78 
Maheshvara, 84, 86, 87, 89, 90, 92, 96, 97, 98, 
101 

Poerbatjaraka, 3, 8, 9, 11, 28, 33, 60 
Pott, P.H., 6, 7, 11, 30, 85, 91 

Maitreya,  9, 22, 24, 26, 28, 36, 39, 42, 43, 46, 51, 
53, 55, 56, 57, 58, 59, 65, 66, 71, 72, 73, 74, 75, 
76, 84, 87, 89, 90, 91, 92, 93, 95, 98, 99, 101 

Poussin, Louis de La Vallée,  7, 29, 36, 38, 39, 41, 
45, 47, 51, 52, 53, 55, 68, 69, 71, 76, 81 
Prabhutaratna, 8, 22, 43 

Majjhimanikaya, 71 pradakshina, 36, 44, 72, 76, 81, 87, 91, 96, 100 
mandala, 1, 7, 8, 9, 10, 11, 16, 18, 28, 46, 49, 56, 
61, 63, 79-87, 92, 93, 95, 98, 99, 101 

prajna, 14, 80 
Prajnaparamita, 53, 92 

Manjushri, 28, 39, 45, 46, 51, 53, 55, 56, 57, 65, 
73, 74, 76, 84, 91, 93, 99, 100, 101 

Prapanca, 12, 64 
prasada, 20, 26, 27, 30, 31, 61, 71 (See also 
stupa/stupa-prasada) manomayakaya, 51, 52, 57 

Mantrayana (See Vajrayana) pudgala-shunyata, 40, 51 
Matsya Purana, 16 punyasambhara, 27 

  maya, 14, 96, 97 
Meru, 16, 25, 45 (See also Mahameru, Sumeru) Rajagrha, 41 
Moens, J.L., 1, 4, 10, 66, 90, 92, 104 

 107



rajasuya, 66, 73, 75, 77 (See also consecration 
rituals) 

Siddhanta-Shaivism, 63, 79, 85, 86, 94, 98, 99 
Sieburgh, 34 

Ratnasambhava,  6, 65, 74, 85, 87, 89, 90, 91, 99, 
100, 101 

solar cycle, 66, 76, 77 (See also Sun symbolism) 
Sopadhishesa, 38, 51, 52 

Ratnatraya, 6, 85 stupa 
Ravana, 44, 48 anda, 30, 43 
Rupadhatu, 20, 21, 23, 24, 26, 29, 35, 38, 42, 43, 
46, 47, 53, 57, 60, 70, 81, 86, 87, 91, 93, 96, 97, 
99 

harmika, 31 
types of, 59, 63 
stupa-prasada, 61 

  Stutterheim, W.F., 3, 4, 8, 9, 11, 12, 15, 17, 20, 
23, 24, 25, 27, 28, 29, 30, 31, 32, 33, 35, 37, 60, 
99 

S.H.K., 12, 27, 28, 29, 30, 31, 33, 44, 49, 63, 74, 
85, 86, 89, 95, 99 

Bhatara Buddha, 28, 29, 33, 44 Subhakarasimha, 79 
Bhatara Diwarupa, 28, 49 Suddhodana, 60 
Bhatara Lokeswara, 29 Sudhana, 22, 39, 45, 46, 51, 58, 68 

Sada-shiva, 86 Sukhavati, 42, 90, 91 
Saddharmapundarika-sutra, 8, 13, 22, 24, 35, 37, 
39, 41, 43, 44, 47, 56, 68, 75, 79 

Sumeru, 45 (See also Meru, Mahameru) 
Sun symbolism, 45, 50, 66, 68, 69, 78 

Sahalokadhatu, 22, 41, 45, 57, 91 Surya, 63 
sakala, 82, 86, 90, 92, 93, 94, 96, 99 Sutralamkara, 29, 42, 53, 84 
Sakra. (See Indra)  Suzuki, D.T., 7, 14, 39, 40, 44, 45, 47, 48, 49, 50, 

51, 69 samahita-citta, 13 
Samantabhadra, 39, 40, 46, 51, 53, 54, 55, 57, 71, 
73, 84, 91, 93, 99 

Sva-sambhogakaya, 45, 46, 47, 49, 50, 95, 98 
  

Sambhogakaya, 6, 41, 42, 44, 45, 46, 47, 48, 50, 
51, 56, 74, 82, 84, 91, 98 (See also Para-
sambhogakaya and Sva-sambhogakaya) 

Tantu Panggelaran, 14 
Tara, 89, 90 
Tathagatas (See the individual entries for 
Aksobhya, Ratnasambhava, Amitabha, 
Amoghasiddhi, Vaircocana, and Pancha-
tathagata) 

Samyaksambuddha, 14, 22, 76 
Sang Hyang Kamahayanikan, (See S.H.K.) 
Sanjaya, 2, 9, 14, 15, 16, 64, 87 
Sankacya, 59, 60 Tathagatagarbha, 21 
Sankashya, legend of, 60 Theragathas, 28 
Sarnath, 19, 60 Touen Houang, 22, 35, 44 
Sarvanivaranaviskambhin, 74, 84, 91, 93, 99 Trailokyavijaya, 82, 86, 89, 92, 98 
Savitri, 67, 77 Trayastrimsa, 45, 59 
Schomerus, H.W., 80, 85, 86 Trikaya, 47 (See also Dharmakaya, 

Sambhogakaya and Nirmanakaya) Shailendra, 2, 3, 6, 9-19, 22, 27, 28, 29, 36, 39, 
45, 54, 56-60, 62-66, 68, 72-76, 78, 89, 92, 94, 95, 
98 

Tucci, G., 40, 47, 48, 55, 59, 60 
Tushita, 42, 45, 59, 60 
  Shakyamuni, 4, 9, 19, 22, 24, 25, 26, 27, 29, 36, 

37, 41, 42, 43, 45, 58, 59, 60, 62, 72, 81, 84, 89, 
93 (See also bhavagra, Bodh Gaya, cankrama, 
Deer Park sermon, Grdhrakuta, Great Miracle and 
Parinirvana) 

Upananda, 19 
upayajna, 14 
Ushnishavijaya, 91 
  

Shingon-Buddhism, 1, 12, 44, 46, 49, 74, 75, 79, 
80, 81, 82, 85, 86, 91, 92, 93, 98 

Vairocana, 6, 12, 20, 21, 22, 24, 26, 29, 34, 42, 
43, 44, 47, 56, 57, 58, 62, 63, 74, 86, 90, 91, 99 
(See also Mahavairocana) Shiva, 12, 13, 16, 34, 63, 84, 85, 86, 89, 92, 94, 

95, 96, 97, 98, 99 Vajrabodhi, 79 
Shravakas, 38, 39, 40, 44, 50, 52, 55, 84, 93 Vajradhara, 11, 12, 63 
Shravasti, 19, 42, 44, 45, 57, 75 (See also Great 
Miracle) 

Vajradhatu, (See mandala) 
Vajrapani, 36, 74, 84, 85, 87, 90, 91, 93, 98, 99 
(See also S.H.K./Bajrapani) Shrivijaya, 10 (See also Palembang) 

Shuddhavidya, 86, 89, 94, 95, 99 vajraparyanka pose, 74 
Siddhanta-Buddhism, 64, 66, 79, 82, 86, 87, 101 Vajrasattva, 31, 32, 79, 82, 89, 91 

 108



Vajrayaksha, 82 Vipakaja-Buddha, 48, 49, 52 
Vajrayana, 11, 30, 36, 63, 90 vipulaparavrtti, 38 
Vakatakas, 13 Vishnu, 86, 98 
Van Erp, 2, 3, 4, 6, 9, 17, 24, 25, 27, 33, 87, 100 vitarka-mudra,  4, 21, 22, 29, 43, 44, 57, 58, 62 

  Van Hoevell, 34 
Varuna, 63 Windu, 85 

  Vasubandhu, 7, 35, 47 
Vidyadharas, 90, 100 yaksha, 15, 87, 89, 92, 100 
Vidyeshvaras, 86, 89 Yama, 45 
Vijnaptimatra, 40, 79 Yogacarins, 37, 40, 45, 46, 55 
Vijnaptimatratasiddhi, 7, 29, 36, 38, 39, 41, 45, 47, 
51, 52, 53, 55, 68, 69, 71, 76, 81 

Yunkang, 22 

 

 109


