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On some Buddhist Uses of the kaliyuga

Although their respective cosmologies have much in common, Hinduism and Indian
Buddhism have, from an early period, developed fairly independent eschatological
doctrines and prophecies that testify to widely diverging apocalyptic anxieties and
hermeneutic strategies. Whereas Hinduism, from the second-third centuries CE on-
ward, invariably resorted to a four-period degeneration scheme ending with the
dreaded kaliyuga (often compared with Iron Age as described by Hesiod), sure signs
of which the Brahmins saw in foreign rule over India and the increase in “heresies”
(e.g., Jainism and Buddhism), the Buddhists were (and to some extent remain) ob-
sessed with the gradual decline and final demise of Buddhism itself, a scenario which
they predicted with numerous and regularly updated timetables. Quite unexpectedly
though, the Buddhists increasingly resorted to the Brahmanical kaliyuga, using it in a
surprisingly wide variety of doctrinal and historical contexts and often side by side
with their own traditional eschatological repertoire (the so-called five degenerations
or corruptions). The present paper aims at collecting the most significant instances of
the Indian Buddhist appropriation of the kaliyuga, discussing them and attempting to
disclose their internal logic. It ends with a detailed discussion of the question whether
and under which circumstances buddhas appear in the End Times.

1 Introduction

From the earliest strata of the Puranas (fourth century CE?), Buddhists and other
non- and/or anti-Vedic “sectarians” (pasanda) became a central feature of orthodox
Brahmanical/Hindu apocalyptic prophecies centred on the kaliyuga and the immi-
nence of the End.! The increase in “heresies” (a frequent but misleading translation

1 To put it in a nutshell, the kaliyuga is the fourth and final period in a fourfold degeneration se-
quence (krtayuga, tretayuga, dvaparayuga and kaliyuga) describing the gradual corruption of cosmic
and religious law (dharma), human morality and lifespan. On the kaliyuga, see, for example, Sti-
etencron, “Kaliyuga in Indien;” Kane, History of Dharmasastra, 885-968; Koskikallio, “Yugas, Ide-
ologies, Sacrifices;” Gonzalez-Reimann, Mahabharata and the Yugas; Acharya, Kaliyugasamgha-
taka; Eltschinger, “Apocalypticism, Heresy and Philosophy,” 32-61 (and n. 13, 32-33, for further
references) ~ Eltschinger, Buddhist Epistemology as Apologetics, 40-72 (and n. 16, 40), and
Bronkhorst, “Historiography of Brahmanism.” My understanding of the terms “apocalypticism”
and “apocalyptic” (see Eltschinger, “Apocalypticism, Heresy and Philosophy,” 31-33 = Eltschinger,
Buddhist Epistemology as Apologetics, 37-39) is strongly indebted to the work of Bernard McGinn.
Let it be reminded that according to the American historian (McGinn, Antichrist, 88), “[o]ne of the
characteristics of apocalyptic eschatology is its drive to find meaning in current events by seeing
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of pasanda) is even considered the most unmistakable sign of the Last Days — some-
thing it was not yet in the slightly earlier epic descriptions of the kaliyuga (espe-
cially in Mahabhdrata [MBh] 3.186 and 188).2 By contrast, the kaliyuga does not fea-
ture in early — and genuinely — Buddhist eschatology. This is, in fact, hardly
surprising, for the fourfold yuga scheme provides a fully mature and self-sufficient
account of socio-cosmic time and degeneration when it first appears, with no easily
reconstructible prehistory, in the Brahmanical Manavadharmasastra (MDhS) and
MBh (both second to third century CE at the latest).> The pattern thus looks like a
typically and exclusively Brahmanical conception, one that the Buddhists appar-
ently had no reason to emulate or to appropriate. At first sight, indeed, the Bud-
dhists did not need to import any alien account of apocalyptic or cosmological es-
chatology. First, their own versions of the end of a sub-eon* were frightful and

them in light of the scenario of the End. Such a posteriori, or after-the-fact, uses of apocalypticism
are often reactions to major historical changes [...] that do not fit into the received view of provi-
dential history. By making a place for such events in the story of the End, the final point that gives
all history meaning, apocalyptic eschatology incorporates the unexpected into the divinely foreor-
dained and gives it permanent significance.” In what follows, I provisionally distinguish between
apocalyptic and cosmological accounts of the eschaton. Whereas cosmological eschatology is fo-
cused (generally in the present tense) on the disappearance of the universe as a whole in both its
physical and metaphysical constituents, apocalyptic eschatology often consists in a prophecy (gen-
erally in the future tense) that interprets dramatic present-day events as sure signs of the End.
Whereas Manavadharmasastra (MDhS) 1.81-86 and Mahabharata (MBh) 3.148 provide good exam-
ples of a cosmological description of the four yugas (see Manu’s Code of Law, ed. and trans. Olivelle,
91 and Mahabharata, trans. Buitenen, 504-506), MBh 3.186.26-75 is typical of an apocalyptic use of
the kaliyuga (Mahabharata, trans. Buitenen, 594-596).

2 See Eltschinger, “Apocalypticism, Heresy and Philosophy,” 37-55 ~ Eltschinger, Buddhist Episte-
mology as Apologetics, 45—-66.

3 See especially Kane, History of Dharmasastra, 885-890. The first- to second-century CE Buddhist
monk poet ASvaghosa alludes to the krtayuga, the kaliyuga and the yuganta, but may not have been
familiar with the tretayuga and the dvaparayuga. Mutatis mutandis, the same can be said of the
roughly contemporary Ramayana. For a more detailed discussion, see Eltschinger, “Asvaghosa
on Kings,” 321-323. Arya$ira’s Jatakamala (JM, fourth century CE) yields similar results, with two
allusions to the krtayuga (JM k. 10.30, Meiland, Garland of the Buddha’s Past Lives, 1.279; My
100,17-18, Meiland, Garland of the Buddha’s Past Lives, 1.275) and at least three to the yuganta
(JM k. 11.7, Meiland, Garland of the Buddha’s Past Lives, 1.291; JM k. 14.5, Meiland, Garland of the
Buddha’s Past Lives, 1.349; ]M k. 24.1, Meiland, Garland of the Buddha’s Past Lives, 11.129). To the
best of my knowledge, the JM does not refer to the kaliyuga.

4 l.e., each of the twenty increase-and-decrease patterns constituting a period (kalpa) of the dura-
tion of renovation. Each sub-eon (antarakalpa) starts with a human lifespan of 10 years, which rises
to 80,000 years before declining again to 10. The dark period of each sub-eon takes place at the end
of a period of decrease, when the human lifespan is comprised between 100 and 10 years. See Nat-
tier, Buddhist Prophecy of Decline, 14-19. This dark period is characterised by five corruptions or
degenerations (kasaya): of the lifespan (ayus), of the defilements (klesa), of morality (sattva, lit. “of
the living being”), of the false opinions (drsti), and of the cosmic period (kalpa). The latter is itself
described, at least towards the end of the process (lifespan comprised between 30 and 10 years), as
infested with war (from Skt. Sastra, “weapon, sword”), famine (durbhiksa), and illness (roga). On
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pessimistic enough to easily bear comparison with their gloomy Brahmanical coun-
terparts. Second, the Buddhists were inclined to favour apocalyptic scenarios cen-
tred not on the cataclysmic disappearance of the world and/or human society at the
end of a deterioration process (as in the kaliyuga account) but on the final demise of
the good law (saddharmavipralopa; “good law” = Buddhism) some 500, 1000 or
more years after the death of the Buddha.’ Thus, contrary to what we find in Brah-
manism, where kaliyuga-related apocalyptic prophecies and cosmological descrip-
tions overlap to a great extent, Buddhist apocalypticism and cosmology were not
meant to coincide and have, more often than not, remained separate discursive ar-
eas.’

the five kasayas, see Splendeur de I'Inébranlable, trans. Dantine, 208-211. The motif of the five cor-
ruptions permeates the Buddhist imaginaire down to the present day. The so-called testament of the
thirteenth Dalai Lama Thubten Gyatso (1876—1933) provides an interesting example of the way in
which historical reality (in this case the brutally anti-Buddhist Soviet tutelage over the young Mon-
golian Popular Republic in the years 1920-1930) can be viewed through the prism of these old
prophetic and apocalyptic categories: “Nowadays the manifestations of the five kinds of degener-
ation are manifest everywhere. Worst of all is the Red ideology, which is becoming more and more
rampant. It has caused the search for the rebirth of the Jetsun Dampa to be banned, the property of
the monasteries to be looted, and the monks to be forced into the army. Buddhism has been de-
stroyed so completely that not even the name remains.” Thubten Gyatso continues as follows, this
time in relation to Tibet: “If we are not able to protect our own country, then everyone who supports
the Buddha’s teachings, whether they be commoners or nobility, and the Dalai Lama and Panchen
Lama in particular, will be wiped out so completely that not even their names will remain. The
estates and property of the monasteries and monks will be annihilated. The tradition of government
exemplified by the three ancestral dharma kings will degenerate into mere words. The low will be
made high, so that everywhere serfs will steal the ancestral estates, wealth and property, and we
will be forced to wander the land as the servants of our enemies. Everyone will be subjected to
torture, and both day and night will be an unending round of fear and suffering. Such a time as
this will come for sure!” Translation from Schaik, Tibet, 204.

5 See Nattier, Buddhist Prophecy of Decline, esp. 27—64.

6 Cf. the following statement by Nattier (“Buddhist Eschatology,” 155): “The vision of cosmic evo-
lution and devolution [...] is central to Buddhist scholastic theory, but it appears to have had rela-
tively little impact on the lives of average believers. Far more immediate were concerns not about
the end of the cosmos, but the impending extinction of the Buddhist religion itself.” Properly apoc-
alyptic uses of the five-corruption motif are very frequent, however. Note, for example, Saddharma-
pundarikasutra (SPSTQ) vv. 2.141-143: kim karanam paticakasayakale ksudras ca dustas ca bhavanti
sattvah | kamair ithandhikrta balabuddhayo na tesa bodhaya kadaci cittam [/ Srutva ca yanam mama
etad ekam prakasitam tena jinena asit | anagate *dhvani bhrayeyu sattvah sitram ksipitva narakam
vrajeyuh [/ lajji Suct ye ca bhaveyu sattvah samprasthita uttamam agrabodhim [ viSarado bhitva
vademi tesam ekasya yanasya anantavarnan [/. “For the creatures, when at the period of the five
corruptions, are vile and bad; they are blinded by sensual desires, the fools, and never turn their
minds to awakening. [Some] beings, having heard this one and sole vehicle manifested by the Jina,
will in days to come swerve from it, reject the siitra, and go down to hell. But those beings who shall
be modest and pure, striving after the supreme and the highest enlightenment, to them shall I
unhesitatingly set forth the endless forms of this one and sole vehicle.” Translation from Kern, Sad-
dharma-Pundarika, 58-59. Note also the (Deutero?)Aryadeva’s Skhalitapramardanayuktihetusiddhi
(SPYHS) D19b2/P20b3-4: [snyigs ma Inga yi ’jig rten dir/ [’gro la phan phyir lam bshad pa/ [bdud
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In spite of this, several Buddhist uses of the kaliyuga can be located in the ex-
tant Sanskrit sources and/or their Tibetan translations. These occurrences are too
scanty to allow anything like a typology based on recurring topical and/or rhetorical
patterns. Some passages are obviously polemical (generally anti-Brahmanical) and
seem not to reflect a genuine appropriation of the kaliyuga as a descriptive category
on the part of the Buddhists. They target the Brahmins’ pride in caste (jati, varna),
ritual violence (himsa) and political theory, and are the symbolic and non-philo-
sophical counterparts of the sophisticated arguments put forward in other Buddhist
literary genres or contexts such as dogmatics (abhidharma) and philosophy. Other
passages more evidently reflect the Buddhists’ concern about threatening aspects of
their religio-political environment. These include texts that interpret the strength of
Saivism or certain political events in the light of the kaliyuga, and thus partly im-
pinge on the precincts of the apocalyptic prophecies that announce the disappear-
ance of the good law. Finally, yet other Buddhist uses of the kaliyuga testify to a full
appropriation (but only partial domestication) of the notion in all its cosmological
and apocalyptic dimensions. This is especially true of a short treatise on the topic
by the (Deutero?)Matrceta, the Kaliyugaparikatha (KP), and of the eschatological
conceptions of the Kalacakratantra.” On the whole, I am inclined to assume that the
appeal of the kaliyuga to the Buddhist literati became increasingly strong in the spe-
cific context of apocalyptic prophecies. Nevertheless, scholastic attempts at system-
atically replacing traditional eschatologies by kaliyuga terminology and imagery
seem to be entirely missing. This notwithstanding, several “early” Mahayana
sources testify to the fact that the Buddhists showed no unanimity as regards cos-
mology. This is especially true of the question whether buddhas do or do not appear
during the last and most degenerate period of a sub-eon — or, according to slightly
later formulations, during the kaliyuga.®

dang bdud la phyogs pa dag/ /lam la log par Ita ba’i phyir | [rang gi lta bas bden las* nyams/ [nor ba’i
lam la lam du ’dod/ [yang dag pa la log rtsod pa/ |de dag bsal® phyir bshad par bya/. ‘las P: lam D.
2psal D: gsal P. “[I am going to] explain the path in order to benefit the sentient beings [who are
suffering] in this world of the five corruptions. Because they view the path in a wrong way, Mara and
those who side with Mara swerve from the truth on account of their own views, accept an erroneous
path as the [right] path, [and] wrongly object to the correct [path. The following] is to be said in
order to refute them.”

7 Other Buddhist uses of the kaliyuga include mKhas grub rje’s (1385-1438) reference to Rat-
nakarasanti (970-1030?) as an “omniscient being of the Kali Age” (kalikalasarvajiia, Tib. rtsod
pa’i dus kyi thams cad mkhyen pa, Antarvyaptisamarthana of Ratnakarasanti, ed. and trans. Ka-
jiyama, 1) in his rGyud sde spyi’i rnam par gzhag pa rgyas par brjod pa (D5489; see Lessing and
Wayman, Introduction to the Buddhist Tantric Systems, 78-79). This designation, which occurs in
connection with the Vikramasila scholar’s treatise on poetics, the Chandoratnakara (D4303 and
4304), is also frequently applied to the Svetambara Jaina polymath Hemacandra (1089-1172) - a
fact that points to the Indian origin of mKhas grub rje’s allusion. This common characterisation of
the two scholars might be due to the fact that they both authored works on a great variety of secular
and non-secular subjects.

8 See below, part 2.
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The reasons why the Buddhists resorted to the kaliyuga are unclear and likely
to differ from one case to another. But there is little doubt that the motif offered in-
teresting polemical possibilities. Claiming that Brahmanical institutions such as the
caste-system or animal slaughter were typical of the kaliyuga pointed to their degen-
erate and immoral character in an evocative and powerful manner. Moreover, there
are good reasons to believe that the Brahmanical kaliyuga quickly became a popular
representation of the End, being one that made both a common (“transconfes-
sional”) idiom and a more effective rhetoric possible.” In comparison to the Bud-
dhist ideas, which were either doctrinally overloaded (the five corruptions'®) or ap-
plied too narrowly to Buddhism (the demise of the good law), the kaliyuga possibly
appeared to be a more open, less dogmatically burdened eschatological framework.
Finally, the above-mentioned bifurcation of the cosmological and the apocalyptic
may have jeopardised a homogeneous and genuinely Buddhist discourse on the
End.

My treatment of the Buddhist uses of the kaliyuga is certainly far from exhaus-
tive. The occurrences of the motif discussed below are those I randomly came across
in the course of my readings in Buddhist literature.!’ Given my lack of familiarity
with Tantric corpora, I have limited myself to a brief exposition of the connection
between the Islamic rise to dominance and the kaliyuga as it so strikingly appears
in the Kalacakratantra. My treatment of these materials has to remain doctrinal
rather than properly historical, even in instances where the suspicion of ex post
facto apocalyptic descriptions arises. For, in addition to often being cryptic or
vague, the sources under scrutiny can hardly ever be assigned to any precise socio-
historical context that would help determine their intended and unintended mean-
ings.

2 Some Buddhist Uses of the kaliyuga

2.1. One of the reasons why, from the early fourth century CE, the Buddhist literati
increasingly resorted to kaliyuga terminology and imagery was presumably the lat-
ters’ strong polemical potential. For pointing to certain practices and/or ideas as be-
ing the products of the dreadful End Times amounted to condemning them as de-
generate, and hence misleading and ultimately harmful - or, equivalently, as

9 For inscriptional evidence regarding the yugas, see Kane, History of Dharmasastra, 890.

10 On this notion, see above, n. 4.

11 Edification literature is replete with rhetorical allusions to the kaliyuga. See, for example, Ra-
vigupta’s as yet unedited Aryakosa vv. 12 (= LSP v. 15), 103, and 121 (see Hahn, Buddhistische
Lehrbriefe aus Indien und Tibet, 236, 252, and 255, respectively), and the same author’s
Lokasamvyavaharapravrtti (LSP) vv. 198 and 232 (see Hahn, Ravigupta and His Niti Stanzas, 25
and 29).
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conflicting with Buddhist as well as “primordial” Brahmanical standards and val-
ues. This polemical strategy is clearly at play in three passages criticising a set of
non-Buddhist practices and behaviours, viz. the violence (himsd) inherent in Vedic
animal sacrifices, the brahmins’ pride in caste (jati, varna) and the governance prac-
tices that found normative expression in (the) arthasastra(s), the “treatise(s) on
[politico-economic] profit/success.” The first two occur in the Yogacarabhiimi (YBh),
while the third belongs to the Bodhisattvagocaropdyavisayavikurvananirde$asiitra
(BGUVVNS) and related literature.

2.2. In a section devoted to the critical examination of sixteen “allodoxies” (para-
vada),"? the YBh ascribes ritual violence (allodoxy no. 8) and claims to socio-reli-
gious superiority (allodoxy no. 14) to (the) brahmins of the kaliyuga (kaliyugika
brahmanah).”® Here is the account of the “doctrine [according to which ritual] vio-
lence is a [religious] duty(/is righteous)” (himsadharmavada):

[This doctrine consists in believing that] taking [a living being’s] life[, something that occurs]
within sacrifices [and is] accompanied by [ritual] formula(s) and injunction(s), leads all [the
following living beings] to heaven: the [person] who sacrifices, that which is sacrificed, and
those who attend this [person] [...]. This [is] a doctrine that violates the established rule; [it has
been] settled by rogues but [has certainly] not [been] established in [due] consideration of rea-
son(ing). When the kaliyuga is at hand, the brahmins who wish to eat meat indulge in this [rit-
ual violence, thus] transgressing the brahmins’ ancient [religious] duty.14

The YBh interprets meat-eating and sacrificial killing as typical of the degenerate
brahmins of the kaliyuga, and this in a manner (kaliyuge pratyupasthite) that is rem-
iniscent of epic and puranic formulations. The idea that meat-eating and/or ritual
violence either did not exist (or were banned) in former times but (re)appeared as a
result of moral degeneration is not infrequent in Indian Buddhist sources. Thus it is
that in the Lankavatarasiitra (LASG), a locus classicus for the Mahayanist prohibi-
tion of meat-eating,”® the Buddha prophesies that unscrupulous future Buddhist leg-
islators (vinaya specialists) will make meat-eating permissible, thus breaking with

12 See Eltschinger, “Yogacarabhiimi against Allodoxies 1,” 194, n. 14. On the notion of “allodoxy”,
see Yuktisastikavrtti, ed. and trans. Scherrer-Schaub, xli, n. 63, and Eltschinger, Buddhist Epistemol-
ogy as Apologetics, 36, n. 3.

13 YBh 155,11, YBh;p 78b2/YBhr/p 90b8. On the YBh’s critique of these two allodoxies, see
Eltschinger, “Yogacarabhiimi against Allodoxies: Ritual Violence,” and “The Yogacarabhumi
against Allodoxies 2.”

14 YBh 145,20-146,4, YBhr,p 73b6-74a1/YBhr,p 85b5-8: yajiiesu mantravidhipiirvakah pranatipatah |
yas ca juhotiyas ca hilyate ye ca tatsahayas tesam sarvesam svargagamandya bhavatiti [ [...] utsamstha-
vada esa Sathavithapito no tu yuktim abhisamiksya vyavasthapitah | kaliyuge pratyupasthite brah-
manaih pauranam brahmanadharmam atikramya mamsam bhaksayitukamair etat prakalpitam /. For
text-critical notes, see Eltschinger, “Yogdacarabhiimi against Allodoxies 1,” 214, n. 102.

15 On meat-eating in the Mahayana, see Seyfort Ruegg, “Ahimsa and Vegetarianism,” Schmit-
hausen, “Fleischverzehr und Vegetarismus im Buddhismus,” 155-193 and Schmithausen, “Meat-
Eating and Nature,” 190-194.
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the rules laid down by him and shared by the rsis of old.!® Here, degeneration and
the resulting delusion are made responsible for the reappearance of a non-vegetar-
ian diet. Very similar ideas can be found in Buddhist literature as regards ritual vio-
lence, whose reappearance in the context of funerary practices is condemned in the
Jatakas.”

In the LAS{ passage just referred to, the Buddha claims his position to coincide
with the practice of the wise and vegetarian rsis of old, those not yet degenerate
brahmins whom he regarded as the embodiment of Buddhist values and practice —
the so-called “true brahmins”.’® Now, the connection between the rsis, the rise of
greed and the concomitant appearance of sacrificial violence is the subject-matter
of the Brahmanadhammikasutta of the Suttanipata (Sn)."” In the argument of the
sutta, the brahmins of Kosala ask the Buddha the following: “Do brahmins now, Go-
tama, live in conformity with the Brahmanical lore of the brahmins of 0ld?”?° Gota-
ma’s answer is quite unambiguous: “No, brahmins, brahmins now do not live in
conformity with the Brahmanical lore of the brahmins of old.”?' According to the
Buddha, the “seers of old” (isayo pubbaka, Sn 284) were chaste (Sn 284, 285, 290,
291-293), virtuous (Sn 289, 292, 294), learned (Sn 289) and austere (Sn 284, 292).
These original brahmins had “no cattle, no gold, no wealth” (Sn 285). Most impor-
tantly, these true brahmins “praised non-violence” (avihimsam avannayum, Sn 292).
Accordingly, their rituals involved no animal slaughter:

Having asked for rice, a bed, clothes, and butter and oil, having collected them properly, from
that they performed the sacrifice. When the sacrifice occurred, they did not kill cows. Like a

16 See LAS 249,14-250,6, and Eltschinger, “Yogacarabhiimi against Allodoxies: Ritual Violence,”
374 and n. 39.

17 See Jataka 1.166,12-15, and Eltschinger, “Yogdcarabhiimi against Allodoxies: Ritual Violence,”
374-375 and n. 40.

18 For references and observations on the true brahmin, see especially Masefield, Divine Revelation,
146-164 (154 for canonical references), and also Eltschinger, “Yogdacarabhiimi against Allodoxies 2,”
nn. 29 and 46. Indian Buddhist normative descriptions of the true brahmin include reference to his
refraining from any violence. Note, for example, Uv 33.36: niksiptadandam bhiitesu trasesu stha-
varesu ca [ yo na hanti hi bhiitani bravimi brahmanam hi tam //. “I call a ‘[true] Brahmin’ [someone]
who has renounced violence towards [all] beings|, both] moving and immovable, he who does not
kill [living] beings.” In Uv 33.34, the true brahmin is said to be ahimsaka, “free from [any] violence”.
19 Sn 284-315 (50-55). See Norman, Early Buddhist Poems, 49-51. As already hinted at by Vid-
hushekhara Bhattacharya (see YBh, 146, n. 4), (a version of) this sutta constitutes the YBh’s most
likely source of inspiration for associating these Brahmanical practices with an era of degeneration
(the YBh’s kaliyuga). This genealogy is reflected in the very wording of the two texts: whereas the
Brahmanadhammikasutta expounds, as its title suggests, the Brahmanical lore/law of the brahmins
of old (porananam brahmananam brahmanadhammo), the YBh accuses the meat-eating brahmins of
transgressing the ancient Brahmanical lore/law (pauranam brahmanadharmam).

20 Sn 50: sandissanti nu kho bho gotama etarahi brahmana porananam brahmananam brahmana-
dhamme ti. Translation (slightly modified) from Norman, Early Buddhist Poems, 49.

21 Sn 50: na kho brahmana sandissanti etarahi brahmand porananam brahmananam brahmana-
dhamme ti. Translation (slightly modified) from Norman, Early Buddhist Poems, 49.
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mother, father, brother, or other relative too, cows are our best friends, in which medicines are
produced. They give food, strength, (good) complexion, and likewise happiness. Knowing this
reason, they did not kill cows.?

And “as long as [the lore] existed in the world, this race prospered in happiness.”?
However, a “change” (vipalldsa, Sn 299, Norman, Masefield) for the worse occurred
as these ‘brahmins’ covetousness (abhijjhayimsu, Sn 301), desire (iccha, Sn 306) and
craving (tanhd, Sn 306) increased. Composing ad hoc ritual formulas (manta, Sn
302, 306) and, one may surmise, inventing related rituals, the brahmins prompted
king Okkaka (Skt. Iksvaku) to patronise sacrifices and pay them substantial sacrifi-
cial fees. Here is the Sn’s account of the events:

There was a change in them. Seeing little by little the splendour of the king, and women
adorned, and chariots yoked to thoroughbreds, well-made, with variegated coverings,
dwellings and houses evenly proportioned and [well] laid out, [and] great human wealth, sur-
rounded by herds of cows, combined with groups of excellent women, the brahmins coveted
this. Having composed hymns for this purpose, they then went up to Okkaka. ‘You have much
wealth and grain. Sacrifice, [for] your property is much. Sacrifice, [for] your wealth is much.’
And then the king, the lord of warriors, induced by the brahmins, having performed these sac-
rifices, the assamedha, the purisamedha, the sammapasa, the vacapeyya, (and) the niraggala,
gave wealth to the brahmins: cows, and a bed, and clothes, and adorned women, and chariots
yoked to thoroughbreds, well-made, with variegated coverings. Having filled delightful
dwellings, evenly proportioned, with various sorts of grain, he gave wealth to the brahmins.
And they, receiving wealth there, found pleasure in hoarding it up. Overcome by desire, their
craving increased the more. Having composed hymns for this purpose, they went up to Okkaka
again. ‘As are water, earth, gold, wealth, and grain, so are cows to men. For this is a requisite
for living creatures. Sacrifice, [for] your property is much. Sacrifice, [for] your wealth is much.’
And then the king, the lord of warriors, induced by the brahmins, had many hundreds of thou-
sands of cows killed in a sacrifice.?*

22 Sn 295-297: tandulam sayanam vattham sappitelafi ca yaciya dhammena samudanetva tato
yaiifiam akappayum, upatthitasmim yafifiasmim nassu gavo hanimsu te. yathd mata pita bhata
afifie va pi ca fiataka gavo no parama mitta, yasu jayanti osadhda. annada balada c’eta vannada
sukhada tatha etam atthavasam fiatva nassu gavo hanimsu te. Translation from Norman, Early Bud-
dhist Poems, 50.

23 Sn 298d: yava loke avattimsu, sukham edhittha ayam paja. Translation from Norman, Early Bud-
dhist Poems, 50.

24 Sn 299-308: tesam asi vipallaso: disvana anuto anum rdjino ca viyakaram nariyo ca
samalamkata rathe cajafifiasamyutte sukate cittasibbane nivesane nivese ca vibhatte bhagaso mite
gomandalapraibbulham narivaraganayutam ularam manusam bhogam abhijjhayimsu brahmana. te
tattha mante ganthetva okkakam ta upagamum: ‘pahitadhanadhafifio si, yajassu, bahu te vittam,
yajassu, bahu te dhanam’ tato ca raja safifiatto brahmanehi rathesabho assamedham purisamedham
sammapasam vacapeyyam niraggalam, ete yage yajitvana brahmananam ada dhanam: gavo sayanat
ca vatthaii ca nariyo ca samalamkata rathe cajafifiasamyutte sukate cittasibbane, nivesanani ram-
mani suvibhattani bhagaso nanadharifiassa piiretva brahmananam ada dhanam. te ca tattha dhanam
laddha sannidhim samarocayum, tesam icchavatinnanam bhiyyo tanha pavaddhatha. te tattha mante
ganthetva okkakam punam upagamum: yatha apo ca pathavi ca hirafifiam dhanadhaniyam, evam
gavo manussanam, parikkharo so hi paninam, yajassu, bahu te vittam, yajassu, bahu te dhanam.
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Thus according to the Brahmanadhammikasutta, ritual violence as a scripturally le-
gitimated practice is the end result of the brahmins’ moral decay, and this is likely
to be the reason why the YBh interprets alloxody no. 8, the brahmins’ himsadhar-
mavada, as typical of the kaliyuga.

2.3. The second allodoxy connected to the kaliyuga pertains to the caste-classes and
targets the brahmins’ claims to socio-religious superiority (agravada). According to
the YBh, the kaliyugika brahmanah hold the following bombastic discourse:

Brahmins are the best caste-class; [any] other caste-class is inferior. Brahmins are the white
caste-class; [any] other caste-class is black. Brahmins are pure; non-brahmins are not. Brah-
mins are the sons of Brahman, [his] legitimate [sons], born of [his] mouth, born of Brahman,
created by Brahman. [Brahmins are] Brahman’s retinue.”

The issue of the brahmins’ monopoly over whiteness and purity is reminiscent of a
passage from the Mahabhasya (MBhasya), in which the grammarian Patafijali men-
tions light-coloured (gaura) complexion and pure conduct (Sucydcara) as character-
istic marks of brahmins.? As for the brahmins’ genealogical claim to go back to the
(mouth of the) primordial Brahman itself or to Prajapati, it goes as far back as
Rgveda 10.90 and is criticised at length in numerous Buddhist sources.?” Such is the
background of the YBh’s critique of the End-Time brahmins’ pride in caste. The
brahmins of old (the Vedic rsis or “seers”, among others) did not need to resort to
birth or to any kind of argument, whether “biological”, genealogical or other, in or-
der to justify their (then real) charisma.?® They had become brahmins through the
excellence of their discernment (prajfid), morality (Sila), asceticism (tapas), truthful-
ness (satya), compassion (dayd, karuna) and control of the senses (in-

tato ca raja safifiatto brahmanehi rathesabho neka satasahassiyo gavo yafifie aghatayi. Translation
(slightly modified) from Norman, Early Buddhist Poems, 50-51. See also Masefield, Divine Revela-
tion, 152-153 (SN IV.117-118 presents a different account of the fall).

25 YBh 155,810, YBhyp 78a7-b2/YBhy/p 90b6-7: brahmana agro varnah | hino 'nyavarnah | brah-
manah Suklo varnah [ krsno ’nyo varnah | brahmanah Sudhyante nabrahmandh | brahmana brah-
manah putra aurasa mukhato jata brahmaja brahmanirmita brahmaparsada iti /. For text-critical
notes, see Eltschinger, “Yogacarabhiimi against Allodoxies 1,” 223, n. 151. The canonical sources
for this are suttas such as MN I1.84 (Madhurasutta) and MN 11.148 (Assalayanasutta).

26 See MBhasya 1.411,18, Halbfass, Tradition and Reflection, 355-356, Eltschinger, “Caste” et
philosophie bouddhique, 111 and n. 302, and Eltschinger, Caste and Buddhist Philosophy, 111 and
n. 145. Note, however, that Patafjali (MBhasya 1.411,16—17) seems to regard asceticism (tapas),
learning ($ruta) and birth (yoni) as the only true marks of brahmanity; he who lacks asceticism
and learning is a brahmin by birth only (jatibrahmana eva sah).

27 See Eltschinger, “Caste” et philosophie bouddhique, 48-55 and Eltschinger, Caste and Buddhist
Philosophy, 42-49 (MBh 3.187.13 is to be added to the references).

28 The VS (133.7-8) lists seven factors a brahmin could possibly rely upon in order to justify his
brahmanity/superiority: soul/life principle (jiva), birth (jati), body (Sarira), knowledge (jfiana),
(good) conduct (acara), action (karman) and Veda. The rest of the text is a refutation of each of
these criteria.
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driyasamyama). These are all Buddhist values, which explains why the “true brah-
min” in most Buddhist texts is generally none other than the Buddhist saint (arhat)
himself.” Indeed, this also accords with a famous Buddhist etymology of the word
brahmana:

one recognises the [true] brahmin neither on account of [his] matted hair nor on account of
[his] clan/lineage nor on account of [his] birth/caste, but rather|, the true brahmin is he] who
entirely expels [all] sins[, both] subtle and gross. And [it is precisely] because he has expelled
[all] sins [that] he is called a ‘brahmin’.3°

As the Buddha has it in the Uv, “I do not call a “[true] Brahmin” [he who is] born in
a [brahmin woman’s] womb [and] originates from a [brahmin] mother.”> Much to
the contrary,

I call a ‘[true] brahmin’ he who knows [his] previous abodes [in samsara] and sees heaven and
hell(/bad destinies) — for’ a sage has obtained the destruction of [re]birth [and] applies himself
to the higher forms of knowledge — [and who] discerns the end of suffering. I call a ‘[true] brah-
min’ he who, unattached, well-gone [and] awakened, entirely knows [the living beings’] fall
[from one existence] and rebirth [in another].>

Possessing the six “higher forms of knowledge” (abhijfid, among which the recollec-
tion of one’s previous existences [piirvanivasanusmrti] and the knowledge of the liv-
ing beings’ rise and fall in samsdra [cyutyupapattijfianal are alluded to in this pas-
sage) is a characteristic feature of liberated Buddhist saints such as arhats and
buddhas.®® Moreover, the reference made by this and other texts to the destruction
of suffering and their use of epithets such as sugata and buddha make the identifi-

29 On the “true Brahmin” and the connected issue of the degeneration of brahmins, see Masson,
Bouddhisme: chemin de liberation, 97ff., Masefield, Divine Revelation, 150ff., and Eltschinger,
“Caste” et philosophie bouddhique, 164-166 ~ Eltschinger, Caste and Buddhist Philosophy, 164—
167. The Sonadandasutta (DN 1.111-126) belongs to the most important canonical sources concerning
the true brahmin.

30 Uv 33.8: na jatabhir na gotrena na jatya brahmanah smrtah | yas tu vahayate papany anusthulani
sarva$ah | vahitatvat tu papanam brahmano vai nirucyate //. On this etymology, see Balbir, “Dis-
cours étymologique dans I’hétérodoxie indienne,” 132-133, and for additional references,
Eltschinger, “Caste” et philosophie bouddhique, 17, n. 25 ~ Eltschinger, Caste and Buddhist Philos-
ophy, 8, n. 17.

31 Uv 33.15ab: bravimi brahmanam naham yonijam matrsambhavam /.

32 Uv 33.47-48: piirvenivasam yo vetti svargapayams ca pasyati | atha jatiksayam prapto hy abhi-
jAiavyavasito munih | duhkhasyantam prajanati bravimi brahmanam hi tam [/ cyutim yo vetti
sattvanam upapattim ca sarvaSah | asaktah sugato buddho bravimi brahmanam hi tam //.

33 See, however, Eltschinger, Dharmakirti sur les mantra, 71-72 (and n. 295). According to the
Sarvastivadins and the Vatsiputriyas, non-Buddhist saints may possess the five higher forms of
knowledge - but, of course, not the sixth, the knowledge of the destruction of the influxes [as-
ravaksayajfianal, the equivalent to nirvana — something which the Dharmaguptakas and the
Mahis$asakas seem to deny. paficabhijiia (“possessed with the five higher forms of knowledge”) is
a standard epithet of the rsis.
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cation of the true brahmins with holy Buddhist figures even more explicit. Having
become brahmins on account of their virtue and spiritual achievements, these per-
sonalities had no need to legitimise themselves by resorting to biology, obstetrics
and genealogy. In other words, the Buddhists “criticised pseudo-brahmins, brah-
mins whose decadence begged for a substitution of self-legitimacy based on the ex-

cellence of one’s birth by a self-legitimacy based on spiritual excellence”.?

2.4. The third passage witnessing a polemical use of the kaliyuga occurs in a
Mahayanasiitra, the BGUVVNSi or Satyakaparivarta.® But let us firstly see how the
Bodhisattvabhumi (BoBh) characterises the corruption of the false views:

Nowadays numerous counterfeits of the good law appear which, presupposing the conclusion
that (a) [certain] wrong law(s) is(/are) beneficial, lead to the demise of the good law, to the dis-
appearance of the good law.>®

This description combines two familiar components of Buddhist eschatology: the
cosmological motif of the five corruptions and the prophetic/apocalyptic motif of
the demise of the good law. But, contrary to the traditional accounts of the latter,
which make disruptive forces internal to the Buddhist community responsible for
this (gradual) disappearance, the factor blamed in the BoBh consists in the appear-
ance of “counterfeits of the good law”, i.e. pseudo- or maybe even anti-Buddhist
teachings that were mistakenly considered beneficial. The BoBh does not commit
itself to identifying these “wrong laws”. But this or a very similar statement was the
source of an interesting kaliyuga passage that occurs in the sixth chapter of the
BGUVVNSa, which deals with royal ethics (*rajaniti, Tib. rgyal po’i tshul) and identi-

fies the “counterfeits of the good law” as (the) arthasastra(s), i.e. “Treatise(s) on

[politico-economic] Profit/Success”:>

34 Eltschinger, Caste and Buddhist Philosophy, 167.

35 On this siitra, see Range of the Bodhisattva, ed. and trans. Jamspal, and Silk, “Editing and Trans-
lating a Mahayana Satra” (Satyakaparivarta, according to SS 165,17; see Silk, “Editing and Trans-
lating a Mahayana Sutra,” 159-161). On the Buddhist critique of the artha$astra/Arthasastra, see
Zimmermann, “Mahayanist Criticism of Arthasastra,” and Eltschinger, “Politics and/in the End of
Times.”

36 BoBhyp 173,8-10/BoBhy 253,5-7: tadyathaitarhi saddharmapralopaya saddharmantardhanaya
saddharmapratiriipakani prabhitani pradurbhitani mithyadharmarthasantiranapurvikani /.

37 The BGUVVNSG does not make clear whether arthasastra is to be understood in the singular
(either as the title of a work or as a literary genre) or in the plural (referring, then, to various works
with this generic title). Be that as it may, Kautilya’s Arthasdstra (AS 1.1.1) starts with the following
statement: prthivya labhe palane ca yavanty arthasastrani purvacaryaih prasthapitani prayasas tani
samhrtyaikam idam arthaSastram krtam /. “This singular Treatise on Success has been composed for
the most part by drawing together the Treatises on Success composed by former teachers for gaining
and administering the earth.” Translation from Olivelle, King, Governance, and Law, 63. On this
topic, see Kautiliya Arthasastra, ed. and trans. Kangle, 5-10 and 42-53, and Olivelle, King, Gover-
nance, and Law, 6-8 and 25-28. Early rajasastras (“treatises on kings”) were likely authored by



134 —— Vincent Eltschinger

[King Candapradyota] asked: ‘What is it to be confused by a wrong law (mithyadharma?).’
[Satyaka:] ‘It is to regard [it] as virtuous (gunadrsti?) due to a [false] view that has been in-
grained (parivasita?) by [one’s] adhesion (adhimukti, adhimoksa?) to the [law] called (safijfiita?)
ArthaSastra, [which is] a counterfeit of the good law (saddharmapratiripaka) created by
wicked people during the kaliyuga.’ [The king] asked: ‘Brahmin, which are the treatises ($astra)
based on which a righteous (dharmika?) king protects [his] subjects (praja)?’ Answer: ‘Great
King, they are [those] treatises in which the antidotes (pratipaksa?) against evil desire (ayuk-
taraga?), evil aversion (ayuktadvesa?) and evil delusion (ayuktamoha?) are expounded accord-
ing to [their] nature (svabhava?), [their] subdivisions (vibhdga) and [their] benefits
(anus’ar,nsa)’.38

According to this siitra, only a “wheel-turning monarch” (cakravartin, the ideal fig-
ure of the universal ruler in Buddhism) “does not have to rely on $dstras [...] when
ruling his empire, due to his knowledge resulting from the dharma and the immacu-
late moral behaviour of his subjects. All other kings are in need of $astras.”* How-
ever, the available treatises on political governance lead to harm (hence their desig-

Brhaspati and U$anas/Sukra/Kavya (see MBh 12.59.86-92 and BC 1.41), viz. the Barhaspatyasastra
and the Ausanasasastra.

38 BGUVVNSa 60b5-8 (as edited in Zimmermann, “Mahayanist Criticism of Arthasastra,” 187):
smras pa [ log pa’i chos kyis ’khor ces bya ba gang yin | smras pa | don gyi bstan bcos su ming btags
pa [ gnod par ’gyur ba dang ldan pa | dam pa’i chos ltar bcos pa [ rtsod pa’i dus na skyes bu dam pa
ma lags pas bgyis pa la mos pas yongs su bgos pa’i lta bas yon tan du lta ba lags so [/ smras pa [
bram ze bstan bcos gang la chos dang ldan pa’i rgyal pos brten cing skye dgu skyong bar byed pa’i
bstan bcos gang yin | smras pa [ rgyal po chen po de ni bstan bcos gang las mi rigs pa’i chags pa
dang | mi rigs pa’i zhe sdang dang | mi rigs pa’i gti mug gi gnyen po’i rang bzhin nam | rab tu dbye
ba’am | phan yon gyi sgo nas bstan pa ste /. See also Zimmermann, “Mahayanist Criticism of
Arthasastra,” 187, to which my translation is indebted.

39 Zimmermann, “Mahayanist Criticism of Arthasastra,” 183. On the cakravartin, see DN II1.58-79
(Walshe, Long Discourses of the Buddha, 395-405; see also Nattier, Buddhist Prophecy of Decline, 13—
15 for a summary) and Ko$a 11.196-198 and 202-203. The important Cakkavattisthanadasutta asso-
ciates the degeneration of political power (failing to rule cakravartin-wise, i.e. according to dharma;
see DN II1.61 and Walshe, Long Discourses of the Buddha, 396-397) with moral and physical decay
(see especially DN II1.64-73 and Walshe, Long Discourses of the Buddha, 398—-402). Under the rule of
several successive wheel-turning monarchs, the living beings have a 80,000-year lifespan. One day,
however, a king resolves to rule “according to his own ideas” (svamatena) and fails to give property
(dhana) to the needy (adhana). Thereupon, poverty (daridrya), theft (steya, adattadana), the use of
weapons ($astra) and killing (prandtipata) appear in succession; the humans’ lifespan decreases to
40,000 years and their beauty vanishes. Then arise the lie (mrsavada, 20,000), slander (paisunya,
10,000), sexual misconduct (kamamithydcara, 5,000), harsh speech (parusya) and idle chatter
(sambhinnapralapa, 2,500), covetousness and malice (abhidhyavyapada, 1,000), wrong views
(mithyadrsti, 500), illicit desire (adharmaraga), improper greed (visamalobha) and wrong law(s)
(mithyadharma, 250). From then on, people cease to honour their mothers, fathers, the ascetics,
the brahmins and the elders of the family; their lifespan gradually decreases from 100 to 10 years.
The humans’ lifespan gradually increases again from 10 to 80,000 years after they renounce evil
(akusala) ways and promote wholesome actions. When their lifespan reaches 80,000, a new
cakravartin (Sankha) appears in Ketumati (the future name of Varanasi) together with the next bud-
dha, Maitreya (DN II1.75-76 and Walshe, Long Discourses of the Buddha, 403-404).
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nation as “wrong laws” and “counterfeits of the good law”) in that they reflect and
promote the evils of desire (raga), aversion (dvesa) and delusion (moha), the defile-
ments regarded by Buddhism as ultimately responsible for the humans’ bad inten-
tions and actions. (On the contrary, Buddhism - the good law - is a genuinely bene-
ficial $astra in that it provides antidotes to these defilements and hence leads to the
summum bonum, salvation.) According to our siitra, the nefarious treatises styled
arthasastra(s) are typical of the kaliyuga. To the best of my knowledge, the
BGUVVNS{ does not shed additional light on the nature of this/these arthasastra(s).
Fortunately, the siitra is not the only Buddhist source to exhibit some familiarity
with — and bad opinion of — the arthasastra(s). In chapter 23 of his Jatakamala (JM),
Aryaéiira (fourth century CE) has the future Buddha (in his former birth as the reli-
gious mendicant Bodhi) criticise the arthasastra, which he also refers to as ksa-
travidya (“science of political power”), ksatranaya (“system of political power”) and
rajasastra (“treatise on kings”). In this jataka, evil-minded ministers try to convince
their king to reject the precepts of the Bodhisattva and to embrace fatalism, theism,
Jainism, annihilationism and the science of statecraft, all of which are explicitly
condemned as false views (drstigata). Here is Arya$iira’s introductory statement
concerning what he calls the ksatravidya:

Another [minister] instructed the [king] in the evil inclinations to crookedness in governance
[which are] seen(/prescribed) in the science of political power [and which he presented] as the
dharma of (the) king(s) although, tarnished [as they are] with cruelty[, they are] incompatible
with dharma: ‘By resorting to men as to a shady tree, one should seek fame through acts of
gratitude, but only while you have no use for them. When duty calls, use them like sacrificial
beasts.”*0

A little later, Aryasiira provides yet another short description of the arthasastra:

This [science] allows any act to be performed, good or bad, if it leads to [personal] profit. Only
after a person has raised himself up through [personal] profit should he perform(/realize)
dharma.*!

As we can see, the science of statecraft is represented as a cruel, unvirtuous/irreli-
gious and cynical opportunism, which fits the bill of a kaliyuga-related system of
knowledge. Most importantly, the JM explicitly associates this science with kautilya,
literally “crookedness”, the very name of the alleged author of the extant Arthasas-

40 JM147,5-10/JMpl1.96,11-17 (together with JM k. 23.21): apara enam ksatravidyaparidrstesu niti-
kautilyaprasangesu nairghrmyamalinesu dharmavirodhisv api rajadharmo ’yam iti samanusasasa —
chayadrumesv iva naresu krtasrayesu tavat krtajfiacaritaih svayasah paripset [ nartho ’sti yavad upa-
yoga'nayena tesam krtye tu yajiia iva te pasavo niyojyah //. ‘upayoga- ]My : upabhoga- ]Mx. The
above translation of JM 23.21 is borrowed from Meiland, Garland of the Buddha’s Past Lives, 11.97.
41 JM k. 23.51: anustheyam hi tatrestam arthartham sadhv asadhu va | athoddhrtya kilatmanam
arthair dharmah® karisyate //. *dharmah JMy : dharmam JMg. Translation (slightly modified) Mei-
land, Garland of the Buddha’s Past Lives, 11.115.
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tra.*? There is thus little doubt that by the early fourth century CE, some Buddhist
literati were well aware of a Kautiliya ArthasSastra and interpreted it, if not always
against the background of prophetic eschatology, at least as resulting from and pro-
moting detrimental false views — one of the five kasayas, by the way.

Note that the claim that the science of statecraft reflects gloomy historical cir-
cumstances is not entirely unparalleled, for the MBh insists that this science was
made necessary by the moral degeneration that took place in the wake of the kr-
tayuga. According to the epic, during the krtayuga “there was neither kingship nor
a king, neither punishment (danda) nor a punisher (dandika), and all creatures pro-
tected each other lawfully.”** But delusion, greed (lobha), love (kama) and desire
gradually corrupted these creatures’ practice and ruined their righteousness. Their
inability to distinguish between duty and sin (karyakarya), permitted and forbidden
food (bhaksyabhaksya), allowable and unallowable speech (vacyavdicya), wrong
and right (dosadosa), and licit and illicit love (< agamyagamana) made the recourse
to (the science of) the administration of punishments necessary. And thus it is that
at the gods’ request, Brahman composed a work in 100,000 chapters, in which so-
cio-religious duty (dharma), politico-economic profit (artha) and eroticism (kdama)
were taught together with the triple Vedic science (trayi), the investigative science
(anviksiki), economics (vartta) and government (dandaniti).** Although the MBh’s
and the BGUVVNSI{i’s appreciation of this and similar works differs entirely, the two
of them agree in regarding them as intrinsically connected to a period of moral and
social degeneration.

2.5. The three Buddhist uses of the kaliyuga examined all have polemical intent. The
End-Time rhetoric underlying them critically addresses elements of non-Buddhist
ideologies that were also recurrently made the target of technical arguments in Bud-
dhist canonical and scholastic literature. No less importantly, however, the Bud-
dhist authors resorted to the kaliyuga imagery in order to highlight the threatening
and at times even hostile nature of their historical environments. Providing present
threats with End-Time related meaning and relevance — the main motivation for re-
sorting to apocalyptic prophecies — is characteristic of two other passages belonging
to Mahayana literature.

2.6. The first occurs in the tenth chapter (sagathaka) of the LAST and resorts exclu-
sively to the system of the four ages in order to account for both the dispensation

42 Note, in passing, that Uv 33.13 explicitly characterises the true brahmin as niskautilya, i.e. free
from crookedness/duplicity. This, however, is very unlikely to allude to the alleged author of the
Arthasastra or this textual tradition’s most revered quality.

43 MBh 12.59.14: naiva rajyam na rajasin na dando na ca dandikah | dharmenaiva prajah sarva
raksanti ca parasparam [|.

44 As noted by Kangle (Kautiliya Arthasastra, 5), however, the epic’s summary of this original trea-
tise refers to politics and statecraft only. Moreover, according to MBh 12.59.78, the treatise was enti-
tled Dandaniti.



On some Buddhist Uses of the kaliyuga —— 137

and the demise of the good law. Here is the siitra’s apocalyptic prophecy concerning
the latter:

Once I have passed away, afterwards, there will be [teachers] such as Vyasa, Kanada, Rsabha,
Kapila and the Guide of the Sakyas. Once I have passed away, within one hundred years there
will be Vyasa as well as [his] Bharata, the Pandavas, the Kauravas, Rama and, afterwards,
Krsna. [There will be] the Mauryas, the Nandas and the Guptas, and then, the barbarians (mlec-
cha) [will be] the vilest among rulers. At the end of the barbarians, [there will be] an armed
conflagration (Sastrasarnksobha), and at the end of the warfare (Sastrante), the kaliyuga [will
open up]. And at the end of the kaliyuga, the good law will no longer be cultivated by the peo-
ple. [Events] such as these having taken place, the world [starts to] spin as a wheel, [and] the
realm of desire is torn asunder due to the conjunction of fire and sun.*?

This prophecy presents us with a rare and fascinating insider’s look at Indian reli-
gio-philosophical, literary and political history. It takes the Buddhist dispensation
to be contemporaneous with the foundation of the Sankhya, Vai$esika and Jaina re-
ligio-philosophical systems, and slightly earlier (?) than the most prominent epic
characters (Rama, Krsna, the Pandavas, the Kauravas). It incorporates (and inverts!)
some of the most significant events of ancient Indian political history (in the correct
historical order: the Nanda [ca. 364-321 BCE], Maurya [ca. 321-185 BCE] and Gupta
dynasties [ca. 320-500/550 CE]). The prophecy follows the dynastic thread until the
advent of unspecified foreigners/barbarians, whose final disappearance coincides
with the beginning of the kaliyuga and the gradual demise of Buddhism. The author
or authors do not state at which point in the time sequence (Gupta or post-Gupta?)
they are standing. Interestingly enough, none of the epic-historical events related
here are interpreted as heralding or belonging to the kaliyuga, which quite surpris-
ingly breaks out once all political events have come to an end - as if the kaliyuga,
in its function as the period during which Buddhism disappears, corresponded to
the end of history. Whatever the case may be, violent political events and the
kaliyuga are substituted for the internal factors traditionally associated with the dis-
appearance of Buddhism.

45 LASU vv. 10.784-787: vyasah kanada rsabhah kapilah $akyandyakah | nirvrte mama pascat tu
bhavisyanty evamadayah [| mayi nirvrte varsasate vyaso vai bharatas tatha | pandavah kaurava
ramah pascac chauri bhavisyati [/ maurya nandas ca guptas ca tato mleccha nrpadhamah | mlec-
chante Sastrasanksobhah Sastrante ca kalir yugah | kaliyugante lokai$ ca saddharmo hi na bhavitah [/
evamadyany atitani cakravad bhramate jagat | vahnyadityasamayogat kamadhatur vidiryate //. Let it
be noted that the events following the disappearance of the good law and, more specifically, what
can probably be interpreted as the final cataclysm and the rise of a new krtayuga betray a strong
alignment with non-Buddhist standards (LASG v. 10.788-789ab: punah samsthasyate divyam tasmin
lokah pravartsyate | caturvarna nrpendras ca rsayo dharmam eva ca [/ vedas ca yajiiam danam ca
dharmastha vartsyate punah [): “Heaven will come again, and within it the world will proceed
[again, together with] the four caste-classes, the kings, the rsis and the dharma. The Vedas, the
sacrifice and giving, as well as virtuous [people], will re-arise.”
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2.7. The LASq is not the only late-fifth- to sixth-century siitra reflecting a Buddhist
apocalyptic/prophetic use of the kaliyuga. In a very suggestive passage, the
Karandavyuhasiitra (KVSt), a Mahayanist scripture dealing with the bodhisattva
Avalokite$vara’s miraculous endeavours for the sake of the living beings, Hindu
deities, most importantly Siva Maheévara, are reported to originate from Avalokites-
vara.*® To Siva, Avalokitesvara delivers the following prophecy:

0 Maheévara, you will be there when the Kaliyuga arrives. Born as the primary god (adideva)
in the realm of wretched beings you will be called Creator and Agent [of the world]. All beings
who will hold the following discourse among the common people will be deprived of the path
to awakening: ‘Space they say is the lirga [phallus, VE], the earth his pedestal (pithika); it is
the dwelling (alaya) of all beings. Because of merging (liyanat) into it, it is called linga.”*

Most telling is our passage’s explicit association of Siva and Saivism with the
kaliyuga. Indeed, as recent and ongoing research by Alexis Sanderson shows,
Saivism appears to be the most successful Indic religion from at least the sixth cen-
tury onwards, with its increasing

appeal to royal patrons by extending and adapting its repertoire to contain a body of rituals
and theory that legitimated, empowered, or promoted key elements of the social, political and
economic process that characterises the early medieval period.48

To put it in other words, from this period on Saivism is the most dangerous religio-
political challenge to Buddhism, which responded by adopting and adapting Saiva
elements in order to shape an esoteric synthesis of its own. As we can see, the
KVSii’s apocalyptic prophecy presents a threatening feature of the immediate reli-
gio-historical environment — the rise of Saivism to dominance and the concomitant
struggle for patronage — as an unmistakable sign of the End. Let it be noted that the

46 On the KVSu in general, see Studholme, Origins of Om Manipadme Hum, Eltschinger, Buddhist
Epistemology as Apologetics, 114-120 and 136-144, and Bisshop, “Buddhist and Saiva Interactions in
the Kali Age.”

47 KVSu 265,4-8: bhavisyasi tvam mahe$vara kaliyuge pratipanne | kastasattvadhatusamutpanna
adideva akhyayase srastaram kartaram | te sarvasattva bodhimdrgena viprahina bhavisyanti ya
idréam prthagjanesu sattvesu sarikathyam kurvanti /| akasam lingam ity ahuh prthivi tasya pithika /
alayah sarvabhiitanam liyanal lingam ucyate [/. For text-critical notes, see Eltschinger, “Apocalyp-
ticism, Heresy and Philosophy,” 71, n. 186. Translation from Bisshop, “Buddhist and Saiva Interac-
tions in the Kali Age,” 398; see also Gonzalez-Reimann, Mahabharata and the Yugas, 172. On this
passage, see Studholme, Origins of Om Manipadme Him, 30-31, 44-45 and 123-124, Eltschinger,
Buddhist Epistemology as Apologetics, 140-144, and Bisshop, “Buddhist and Saiva Interactions in
the Kali Age;” on the verse quoted here (and especially liyana), see Studholme, Origins of Om Mani-
padme Hium, 19-20 and 28-29, Regamey, “Motifs vichnouites et $ivaites,” Bisshop (“Buddhist and
Saiva Interactions in the Kali Age,” 400-403) succeeded in identifying the verse as a quotation from
Sivadharmasastra 3.17.

48 Sanderson, “Saiva Age,” 253. See, more generally, Sanderson’s detailed account in Sanderson,
“Saiva Age,” 252-303, and Eltschinger, Buddhist Epistemology as Apologetics, 106-113.
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prophecy is not without a polemical dimension either, for, as we are told, adopting
Saivism makes ipso facto every progression towards enlightenment (bodhimarga)
impossible.

2.8. Kumarila’s Tantravarttika (TV, sixth century?) possibly reflects yet another early
Buddhist use of the kaliyuga. In this profoundly anti-Buddhist work, the great
Mimamsaka controversialist quotes a half-verse from an as yet unidentifed (Ma-
hayana Buddhist?) scripture (@gama), which apparently claimed that a/the Buddha
(s) take(s) full moral and retributive responsibility for all the sins the kaliyuga is to
be blamed for:* “May [all sins] done in the world due to the dirt of the kali age fall
down upon my head, [and] may this world be freed [from them]!”*® Nothing can be
said at present on the origin of this half-stanza, but its second part may point to a
Sukhavati connection: “May all living beings reach the Sukhavati [realm] with
supreme delight, thanks to my own good deeds.”® Similarly, the doctrine at stake
in this citation, if any, remains obscure: is the mention of the Buddha or Buddhas
taking on the sins of humans a purely rhetorical statement or does it reflect an ac-
tual belief in “demerit transference” and/or the power of confession?>? Be that as it

49 Kumarila introduces this citation as follows (TV on MiSt 1.3.4/11.114,5): buddhadeh punar ayam
eva vyatikramo ’lankarabuddhau sthitah | tenaivam dha [...]. “As for this very transgression of the
Buddha, etc., it stands(/appears) [explicitly] in the Alarnkarabuddhi. Thus [it is that the Buddha]
himself speaks as follows [...].” Does Alankarabuddhi refer to a Buddhist text (Ggama, KAT 6,14)
and, if yes, does it allude to it in an incorrect (-buddhau for -bhiimau, -sutre? Alankara- for Larika-
vatara?) or correct form? See the answers to Patrick Olivelle’s query [July 10, 2013] on this very topic
on the forum “Indology”.

50 TV on MiSa 1.3.4/11.114,6-7: kalikalusakrtani yani loke mayi nipatantu vimucyatam sa* lokah //.
1sa KAT 6,13: tu TV. Translation (slightly modified) from La Vallée Poussin, “Buddhist Agamas,” 371.
51 KAT 6,13-14: mama hi sucaritena sarvasattvah paramasukhena sukhavatim prayantu [/. As
pointed out by Schopen, however, reference to the Sukhavati does not necessarily presuppose
the cult of Amitabha, for “rebirth in Sukhavati came to be a generalized religious reward or goal
[...] open to virtually any member of the Mahayana community as a whole [...]” (Schopen, “Sukha-
vati as a Generalized Religious Goal,” 201).

52 The basic Buddhist doctrine on the subject holds that the retribution of deeds is inescapable. As
the KV (30,3-5) puts it: karmasvakan aham manava sattvan vadami | karmadayadan karmayonin
karmapratisaranan | karma manava sattvan vibhajati | yad idam hinotkrstamadhyamatayam /. “As
for myself I declare, O young man, that living beings are possessors of [their] deeds, heirs to [their]
deeds, born of [their] deeds, [and] based on [their] deeds. Deeds, O young man, divide the living
beings, and this into [being of] vile, high, [and] middle [conditions].” But, at least according to the
Caturdharmakasiitra referred to by Santideva in the SS (160,4), past sins can be purified (papaso-
dhana) or overcome (papam abhibhavati) in four ways, including the performance of self-denunci-
ation of one’s own past sins (vidisandsamuddcara; see BHSD 487°-488%). The practice of self-de-
nunciation is then minutely described in a long citation from the Suvarnabhasottamasutra (SBhUST;
§S 160,13-164,7). It includes the following entreaty (SBhUSii v. 3.47 ~ SS 163,7-8): kleSakarma-
malam® mahyam vahayantu® tathagatah | snapayantu ca mam buddhah karunyasalilo®*dakaih //. *-
malam SBhUS@: -phalam SS (see Suvarnabhasottamasiitra, ed. Nobel, 31, n. 17). 2vahayantu SB-
hUSi: pravahayantu SS (see Suvarnabhasottamasiitra, ed. Nobel, 31, n. 18). 3.salilo- SBhUS: -sarito-
SS (see Suvarnabhasottamasiitra, ed. Nobel, 31, n. 19). “May the Tathagatas annul the impurity(/sin)
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may, the quotation suggests that, in the author’s view, human beings cannot be
held responsible for the defilements and hence the misdeeds into which the
kaliyuga forces them - as if cosmological compulsions lay behind human intentions
and actions. But, whatever the correct interpretation may be, Kumarila’s argument
is clear: by taking on all the sins perpetrated by humans during the kaliyuga, the
Buddha disqualifies himself as a reliable teacher, for, according to the Mimamsaka
doctor, “how could he who deceives himself be beneficial to another”.>

2.9. The kaliyuga is the subject matter of a thirteen-verse work, the Kaliyuga-
parikatha (KP) ascribed to the famous second-century Buddhist poet and scholar
Matrceta.”* In view of its strong emphasis on the cosmological, social, political and
moral conditions that are supposed to characterise the last age, this short text ap-
pears to be strongly indebted to epic and puranic accounts of the kaliyuga. The KP,
at any rate, together with the Kaliyugasanghataka (KS) to be examined below, repre-
sents one of the most developed stages ever reached by the Buddhist appropriation
and incorporation of the kaliyuga (the term occurs at vv. 2d, 3b, 4c, 8c, 10b, 11b;
yuganta in KP v. 11d). Cosmic and natural disorders are in the majority, and at times
even regarded as having been caused by human immorality and disregard for
dharma (a concept apparently used in a Brahmanical rather than a Buddhist sense):
“rainlessness” (3a, 7c, 8d), drought (3a, 9a, 9c), the lack of harvest (3b), fruit (3c,
8d, 10d) and corn (7d), violent winds (3b, 6d), hailstorms (3¢, 7c), “milklessness” of
cows (7d), disorder of seasons (7d, 9c), inversion of the courses of the sun and the
moon (9¢). Second in number are the references to human vices and depravities,
ignorance and immorality (1, 5cd, 8b, 11b and d, 12b, 13a). Issues recurring in the
Brahmanical sources include women’s misbehaviour (9d, 11a), plagues and illnesses
(4a, 7b), the inefficacy of medicines (8a), the injustice, greed and tyranny of kings
(7a, 10a, 10d), lawlessness, warfare and other threats (5b, 6c, 7ab, 8c), breaches in
social and family order (10a, 11a), importance of money and wealth (2b, 5a), mis-
placed veneration (2a, 5ab, 6d, 9d), greediness of brahmins (11a), fear of enemies
and robbers (7a), etc. While these purely secular concerns represent more than
ninety per cent of the whole, allusions to properly Buddhist motifs (bhadrakalpa 4c,
4d, 11bc, 12; Mara v. 13) and to the decline of the good law are comparatively few in

of my evil deeds for me; may the Buddhas wash me clean in the flowing waters of mercy.” Trans-
lation (slightly modified) from Siksha-Samuccaya, ed. Bendall and Rouse, 160. As we can see, the
belief in the Buddhas’ capacity to remove people’s sins is relatively well attested. In the case of the
Sukhavati, it is the merit (punya) engendered by the (future) Buddha’s (Dharmakara/Amitabha)
vows and their realisation that is believed to empty the living beings of “karmic defilements and
passions” (Three Pure Land Sutras, ed. and trans. Inagaki, 37) and create the Sukhavati world-sys-
tem itself.

53 TV on MiSi 1.3.4/v. 270cd, 11.114,4: atmanam yo ’tisandhatte so ’nyasmai syat katham hita iti //.
54 On Matrceta, see Varnarhavarnastotra des Matrceta, ed. and trans. Hartmann. According to Dietz
(Matrcetas Kaliyugaparikatha, 173), “[d]ie Authentizitit der Autorschaft des Matrceta 1453t sich nicht
mit Sicherheit nachweisen”, and no parallel to the Stotras of Matrceta can be identified.
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number. As far as I can see, only parts of verses 5 and 6 deserve to be mentioned in
this connection: “Deceivers will cause the demise of the good law,”” and: “Those
who live in [moral] restraint [and] turn to the supreme teaching [will be very] few [in
number]. There can be no doubt that the teaching of the Seer will decline in a short
time.”*® The KP gives every impression of being a rather late work modelled on
Brahmanical prophecies and of providing a very weakly “buddhicised” account of
the kaliyuga.

2.10. The Kaliyugasanghataka (KS), whose unknown author was apparently familiar
with the KP, is yet another late (eleventh century CE?) Buddhist monograph on the
kaliyuga.”” Contrary to the (pseudo-)Matrceta’s KP, the KS concentrates on the dra-
matic increase in human vices and their deleterious effects, but hardly ever alludes
to cosmic disasters except by way of similes or metaphors.®® Similarly, the KS makes
no mention whatsoever of the demise of the good law, the Buddhists’ most central
apocalyptic concern. As far as I am aware, the work alludes three times to the
kaliyuga (kali in v. 11; kaliyuga in v. 17; kaliyugakala in v. 49) and twice to the
yuganta (vv. 18 and 44). During the kaliyuga, the world knows “[n]o distinction [...]
between rights and wrongs”® or between humans and animals.®® At that time,

“[tlhe swords of adharma fall from all sides. Broken into pieces are the barriers of

dharma”.%' And, indeed, virtues and virtuous people (guna, gunavat, adhyaguna,

vv. 9, 10, 11, 20, 22, 30, 37), good conduct (samyagvrtta, v. 1), good deeds (satkriya,

55 KP v. 5d: g.yon can rnams kyis dam chos bsnub par ’gyur /.

56 KP v. 6ab: gang zhig sdom pa la gnas bstan pa’i mchog la ’jug par byed pa nyung | the tshom yod
min drang srong bstang pa ring por mi thogs nub par ’gyur /.

57 The KS’s 50 verses were likely the work of a (Nepalese?) poet who was either “a Buddhist, or at
least ha[d] studied a number of Buddhist texts” (Acharya, Kaliyugasamghataka, 103-104), among
which might have been Vasubandhu’s AKBh (see Acharya, Kaliyugasamghataka, 116, n. 12). KS v. 43
imitates KP v. 12 (see Acharya, Kaliyugasamghataka, 124, n. 46).

58 Note KS v. 18cd: yugantasurya iva diptarasmayah pradipayantiva mahim asadhavah //. “It ap-
pears the wicked are burning the earth, [lJike many suns with burning rays at the end of the age.”
Translation from Acharya, Kaliyugasamghataka, 118. Other hybrid examples include KS v. 3ab (timi-
ram abhibhavati ruciram atipatati /. “Darkness overshadows, brightness flies past.” Translation
from Acharya, Kaliyugasamghataka, 115) and v. 6 (naddheva phalapuspena bhu rajastamasor
iyam | sattvasya phalapuspe tu patito vasavasanih //. “This land seems covered with fruit [alnd
flower of rajas and tamas, [b]ut upon the fruit and flower of sattva has landed the thunderbolt of
Vasava.” Translation from Acharya, Kaliyugasamghataka, 115).

59 KS v. 11d*%: tulyam asatam ca satam ca. Translation from Acharya, Kaliyugasamghataka, 117.
60 Note KS v. 36: bhayarasaratisafijia manusanam samanah khagamrgapasusarighair hrir nrnam
bhusanam tu | tad api sugaticihnam dusitam ced andryaih ka iva bata naranam kah pasunam
viesah //. “The human sensations of fear, taste, and love [a]re equal to those of birds, and wild
or tamed animals, [bJut modesty is the unique ornament of men. If that very mark of humanity is
spoiled by ignoble men, [w]hat is, alas, the difference between men and animals?” Translation from
Acharya, Kaliyugasamghataka, 122.

61 KS v. 8ab: paripatanty adharmanistrim$ah Sakalikrta dharmasetavah /. Translation from
Acharya, Kaliyugasamghataka, 116.
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sukrta, sucarita, vv. 2, 3, 43), good manners (sadhuvrtta, v. 49) and good people (saj-
jana, satpurusa, sadhu, vv. 9, 10, 18, 19) are disappearing; uprightness (sadhuta, v.
4), nobility (bhadrata, aryata, vv. 2, 12) and the “manner of behaviours of the no-
bles” (@ryavyavaharaniti, v. 46) are fading away, as too are good dispositions such
as affection (sauhrda, v. 5), friendship (sangata, v. 5), reverence (gaurava, v. 5), as-
sistance (upakara, v. 26), serving others’ interests (parahita, v. 21), consent (sam-
mata, v. 5), discipline/modesty (vinaya, v. 8) and piety (Suci, v. 26). During the
kaliyuga, “only a few civilised men have remained”,%? and “even intelligent people,
being afflicted [b]y the fear of finding no means of subsistence, although their
minds are embraced by scriptures, set out to go by the same path that the wicked
have trampled”.®> The KS’s depiction of the kaliyuga covers the whole array of hu-
man vices, defilements and perversities. Humans exhibit faulty views (dustadrsti, v.
31), insanity (pramdda, v. 44) and stupidity (maudhya, v. 35). Vices (mala, vv. 9-
10), bad deeds (vikriya, vv. 2, 31), evil (kukrta, v. 3) and defilements (dosa, v. 20) are
increasing together with delusion (moha, v. 7), unlawful lusts (adharmaraga, v. 7)
and depraved longings (visamalobha, v. 7). Those bad people (durjana, v. 9) who
are destitute of virtues (agunavat, v. 11) and enemies of virtues (gunadvis, v. 37) get
the upper hand, following wrong paths (kapatha, asatpatha, vv. 9, 31, 45, 49), the
path of impurity (avyavadanacarin, v. 19). Cruel (krira, ghrna, vv. 29, 45) and merci-
less (niranunaya, v. 29), these wicked people are moved by their taste for wealth
and money (bhiti, vitta, dhana, vv. 25, 27, 33): “[iln whichever manner worldly af-
fairs, [t]heir strides entangled with money, [a]vail themselves to the six measures of
success, [i]n that very manner the world moves.”®* People in the kaliyuga are over-
whelmed by all possible forms of conceit: self-satisfaction (svatrptata, v. 30), arro-
gance (svadrptata, avalepa, vv. 30, 32), pride (mada, vv. 32, 44, 47) and conceit
(mana, v. 32). Similarly, they exhibit all varieties of dishonesty and untruth (anrta,
v. 46): cheats (kitava, v. 39) and villains (pamara, v. 48), skilled in deception
(vaficanapandita, v. 48) and brought up in the skills of trickery (kalikalakausalod-
bhavita, v. 48), they act out of trickery (maya, vv. 44, 46) and deceit (Sathya, vv. 44,
47). During this inauspicious period, humans are full of ingratitude (krtaghnata, v.
30), malice (vyapada, v. 47), vehemence (samrambha, v. 47) and savagery (rau-
drata, v. 2), and act out of self-interest alone (svahita, v. 21). With sinful intentions
(papasaya, v. 41), they give themselves up to theft (steya, parimosa, vv. 32, 45, 47),
offences (vinikara, v. 39), abuse (ksepa, v. 32), (female) adultery (vyabhicara, v. 45),
insult (parusya, v. 46), backbiting (paiSunya, v. 46), and diverse forms of miscon-
duct (anaya, v. 37) and evil (vyasana, v. 33). In short, “[t|he words of the wise con-

62 KS v. 7d: kati cid eva Sistah Sistah. Translation from Acharya, Kaliyugasamghataka, 116.

63 KS v. 34bd: medhavino ’pi yad avrttibhayavasannah | $astropagiidhamatayo ’pi patha pravrttas
tenaiva durjanajanaprahatena gantum //. Translation from Acharya, Kaliyugasamghataka, 122.

64 KS v. 15ac: yatha yatharthapratibaddhayana prasiddhisadgunyam upaiti yatra | prayati loko ’dya
tatha tathayam |...] //. Translation from Acharya, Kaliyugasamghataka, 118. On the six measures of
success of the Arthasastra, see Acharya, Kaliyugasamghataka, 118, n. 19.
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versant with the truth have almost faded out. This world has become melancholic
as if the feast were over.”%

2.11. With the Kalacakratantra, which presents itself as “a yoga for the liberation of
men at the time of the kaliyuga,”®® the Buddhist appropriation of the kaliyuga
reached its apex. The earliest parts of the Wheel of Time Tantra, which is often re-
garded as the last great revelation cycle in Buddhist India, date back to the late-
tenth or early eleventh century.®’ They reflect their authors’ or milieu’s strong con-
cern about the first Muslim campaigns and about Brahmanism/Hinduism gradually
getting the upper hand in its age-old competition with Buddhism.®® This dual threat
permeates the Tantra’s eschatology, which “presents a prophetic vision in which
Buddhism, allied with a subordinated Hinduism, triumphs over the ‘barbarian’ reli-
gion of Islam in a final apocalyptic war.”® As a point of fact, the Kalacakratantra is
well known for providing the most developed account of Islamic (likely Isma’ili, per-
haps from Multan) doctrines and practices in pre-Islamic or, at any rate, Buddhist
India.”® Kalacakra literature describes the Muslim barbarians’ abhorrent diet (in-
volving animal sacrifice), violent iconoclasm and strange customs (such as circum-

65 KS v. 43cd: parimlanapraya budhajanakatha tattvanipuna niranandam jatam jagad idam atitot-
savam iva [/. Translation from Acharya, Kaliyugasamghataka, 124.

66 LKT 1.1d (VP 1.30,27): yogam [...] kaliyugasamaye muktihetor naranam. Translation from New-
man, “Islam in the Kalacakra Tantra,” 331.

67 On Kalacakra literature, see Sferra, “Kalacakra.”

68 A comparable motif occurs in a letter in which Grags pa rgyal mtshan (1365-1448) answers
Byang chub seng ge’s (1372[/1377]-1439) question as to whether Marpa ever met the great Indian
siddha Naropa (the author alludes here to the time of the [five] degenerations/corruptions, not to the
kaliyuga proper) (Sa skya bka’ ’bum, vol. 7, 429, 1. 4): [sngigs ma’i dus su gyur pas na/ [dbus
’gyur kla klos rgyal po bcom/ [chos ltar bcos pas sa stengs gang/ [chos bzhin de la skur ba ’debs/.
“Since this is the evil time, the barbarian [Turk] king is victorious in Magadha. He falsifies religion
and spreads it [Islam] all over, vilifying true practitioners.” Translation from Davidson, Tibetan Re-
naissance, 146. Thanks are due to the Tibetan Buddhist Resource Center (www.tbrc.org) for making
the Sa skya bka’ ’bum accessible.

69 Newman, “Eschatology in the Wheel of Time Tantra,” 202. Note also Newman, “Eschatology in
the Wheel of Time Tantra,” 203-204: “Like many other prophetic, eschatological traditions, the
Wheel of Time Tantra responded to contemporary religious, social, and political tensions by pro-
jecting them and their resolution onto an idealized future. The Buddhist author of the Wheel of Time
was greatly troubled by the decline of Buddhism vis-a-vis Hinduism, and by the ominous appear-
ance of marauding Muslim armies on the western borders of India. Earlier Buddhist eschatology (the
prophecy of the future Buddha Maitreya) provided no clear solution to these problems, so the Wheel
of Time presented its own creative response. By adapting a Hindu myth to counter the threat of
Islam, the Buddhists hoped to draw Hindus into the Buddhist camp to face a new common enemy.
Whereas the Hindu myth of Kalki was devised to assert the caste privileges of the brahmans, the
Buddhist myth attempted to unite all Indians against a foreign invader. Although this strategy met
with no great success in India, the myth of the Kalkins of Sambhala lives on among the Tibetan and
Mongol followers of the Wheel of Time.”

70 On the Kalacakratantra’s depiction of Islam, see Newman, “Islam in the Kalacakra Tantra;” see
also Sferra and Luo, “Materials for the Study of the Paramarthaseva,” 237-238.
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cision), but also mentions their heroism, truthfulness, asceticism and egalitarianism
(absence of caste system). In stanzas 1.154-155, the Buddha prophesies the future
development of Islam, which he refers to as the barbarian religion/law (mleccha-
dharma; the Muslim barbarians are known as the Tayins’!) preached by Muhammad
alias Madhumati(/-pati), the incarnation of (Allah) al-Rahman (rahmanavatara):’

Adam, Nah, and Ibrahim [are the first three barbarian teachers]; there are also five others
whose nature is tamas [darkness, VE] in the family of demonic snakes: Miisa, ‘Isa, the White-
Clad One,73 Muhammad, and the Mahdi, who will be the eighth — he will belong to the dark-
ness. The seventh will clearly be born in the city of Baghdad in the land of Makka, where the
demonic incarnation — the mighty, merciless idol of the barbarians — lives in the world. [The
barbarians] kill camels, horses, and cattle, and briefly cook the flesh with blood. They cook
beef and amniotic fluid with butter and spice, rice mixed with vegetables, and forest fruit, all
at once on the fire. Men eat that, O king, and drink bird eggs, in the place of the demon [bar-
barians].”*

The early eleventh-century authors of the Laghukalacakratantra (LKT) and the Vi-
malaprabha commentary (VP) adapted ancient India’s most popular messianic
myth, that of the advent of Kalki(n) at the end of the kaliyuga. This Brahmanical
myth has its locus classicus in the third book of the Mahabharata, at the close of the
great epic’s most detailed description of the kaliyuga:

Then, when the Eon is closing amidst terrifying destruction, the world begins gradually to re-
generate from the brahmins onward. At this time fate once more turns favorable in order to
prosper the world again. When sun, moon, Tisya, and Jupiter are in conjunction in the same
sign of the zodiac, the Krta age will begin again. Parjanya rains in season, the stars are favor-
able, and the planets, making their orbit, are propitious. There will be safety, plenty of food,
and health without sickness. A brahmin by the name of Kalki Visnuyasas will arise, prodded
by Time, of great prowess, wisdom, and might. He will be born in the village of Sambhala, in a
pious brahmin dwelling, and at his mere thought all vehicles, weapons, warriors, arms, and
coats of mail will wait on him. He will be king, a Turner of the Wheel, triumphant by the Law,

71 On the etymology of tayin, a word denoting peoples of western Asia (Tib. stag gzig, not skyob pa,
from Arabic tayyi, perhaps reinforced by the ethnony tdjika, “Tajik”), see Seyfort Ruegg, Symbiosis
of Buddhism with Brahmanism/Hinduism, 115, n. 156, and Newman, “Islam in the Kalacakra Tantra,”
316-319, 333 (318: ““Tayin,’ like ‘Tajika,’ is a somewhat vague ethnonym referring collectively to the
Muslim Turks, Persians, and Arabs of the northwestern borderlands of the Indian world.”)

72 An epithet for Allah meaning “the Benefactor”.

73 The identity of the White-Clad One remains obscure; see Newman, “Islam in the Kalacakra
Tantra,” 321-322.

74 LKT 1.154-155 (VP 1.153,15-22, as edited in Newman, “Islam in the Kalacakra Tantra,” 352): ardo
nogho varahi danubhujagakule tamasanye ’pi pafica museSau Svetavastri madhumati mathani yo ’sta-
mah so ’ndhakah syat | sambhiitih saptamasya sphuta makhavisaye vagadadau nagaryam yasyam
loke ’suramsi nivasati balavan nirdayo mlecchamirtih [/ ustrasvau gas ca hatva sarudhirapisitam
Suddhapakvam hi kificit gomamsam sutatoyam ghrtakatukasamam tandulam SakamiSram | ekasmin
vahnipakvam vanaphalasahitam yatra bhojyam naranam panam candam khaganam bhavati nara-
pate tatpadam casuranam //. Translation from Newman, “Islam in the Kalacakra Tantra,” 320
and 319, to be compared with Newman, “Eschatology in the Wheel of Time Tantra,” 206.
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and he will bring this turbulent world to tranquillity. That rising brahmin, blazing, ending the

destruction, noble-minded, will be the destruction of all and the revolver of the Eon. Sur-

rounded by brahmins, that brahmin will extirpate all the lowly barbarians, wherever they
75

are.

From this myth, the Kalacakra retained (and reinterpreted) the figure of Kalki(n),
his relation to kala (“Time”) and brahmins, Sambhala as his fiefdom (no longer a
small village, but a big territory with Kalapa as its capital city), and the leading role
he played in the extirpation of the barbarians (now the Muslim Tayins). According
to the Wheel of Time Tantra, the bodhisattva Sucandra, to whom the Buddha
preached the Tantra, was the first emperor and Dharma-king of Sambhala. His
eighth successor, Yasas, “unified all the brahman families of Sambhala within a sin-
gle Buddhist Adamantine Vehicle clan”,’® for which he was given the title of kalkin
(now an epithet”” applying to the 25 successive rulers of Sambhala’®). The twenty-
fifth kalkin, Raudracakrin, is the one who, at the very end of the kaliyuga, will come
out of Sambhala and, with the help of the Hindu gods, crush the Mahdi Krnmati’s
irreligious barbarians (he is described as mlecchadharmantakrt, “destroyer of the
barbarian religion/law” in VP 1.26,3) in what John Newman has called “a righteous
crusade”.
The Armageddon is described in LKT 1.159-164:

At the end of the age, among those Kalkins, at the end of twenty-five reigns, the wrathful
Kalkin Cakrin, lord of the gods, honored by the best gods, will appear in the lineage of Kalkins.
His peaceful form will delight the righteous; he will annihilate the race of barbarians. Cakrin,
mounted on a mountain horse, a short spear in his hand, radiant as the sun, will strike all the
foes. When eight Kalkins have reigned, the barbarian religion will certainly appear in the land
of Mecca. Then, at the time of the wrathful Kalkin Cakrin and the vicious barbarian lord, a
fierce battle will occur on earth. At the end of the age Cakrin, the universal emperor, will come
out from Kalapa, the city of the gods built on Mount Kailasa. He will attack the barbarians in
battle with his four-division army. The Hindu gods Siva, Skanda, Ganesa, and Visnu will assist

75 MBh 3.188.85-93: tatas tumulasarighate vartamane yugaksaye | dvijatipurvako lokah kramena
prabhavisyati || tatah kalantare 'nyasmin punar lokavivrddhaye | bhavisyati punar daivam anukiilam
yadrcchaya || yada candras$ ca stirya$ ca tatha tisyabrhaspati | ekarasau samesyanti prapatsyati
tada krtam || kalavarst ca parjanyo naksatrani Subhani ca | pradaksina grahas capi bhavisyanty
anulomagah | ksemam subhiksam arogyam bhavisyati niramayam [/ kalkir visnuyasa nama dvijah
kalapracoditah | utpatsyate mahaviryo mahabuddhiparakramah [/ sambhiitah sambhalagrame brah-
manavasathe Subhe | manasa tasya sarvani vahanany ayudhani ca | upasthasyanti yodhas ca Sas-
trani kavacani ca /| sa dharmavijayi raja cakravarti bhavisyati | sa cemam sarikulam lokam prasa-
dam upanesyati [| utthito brahmano diptah ksayantakrd udaradhih | sa sanksepo hi sarvasya
yugasya parivartakah [| sa sarvatra gatan ksudran brahmanaih parivaritah | utsadayisyati tada
sarvan mlecchaganan dvijah //. Translation from Mahabharata, trans. Buitenen, 597.

76 Newman, “Eschatology in the Wheel of Time Tantra,” 203.

77 On the etymology of kalkin, see Seyfort Ruegg, Symbiosis of Buddhism with Brahmanism/Hin-
duism, 121, n. 160.

78 On this list, see VP 1.25,9-26,3 Newman, “Brief History of Kalacakra,” 81-82 and Reigle, Lost
Kalacakra Miila Tantra.
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Kalkin, as will the mountain horses, elephant masters, kings in gold chariots, and armed war-
riors. There will be ninety million dappled mountain horses swift as the wind, four hundred
thousand elephants drunk with wine, five hundred thousand chariots, six great armies, and
ninety-six crowned kings. Kalkin, with Siva and Visnu, will annihilate the barbarians with this
army. Ferocious warriors will strike the barbarian horde. Elephant lords will strike elephants;
mountain horses will strike the horses of Sindh; kings will strike kings in equal and unequal
combat. Hantiman, son of Mahacandra, will strike A$vatthaman with sharp weapons. Rudra
will strike the protector of the barbarian lord, the master of all the demons. The wrathful
Kalkin will strike Krnmati. Kalkin, with Visnu and Siva, will destroy the barbarians in battle
with his army. Then Cakrin will return to his home in Kalapa, the city the gods built on Mount
Kailasa. At that time everyone on earth will be fulfilled with religion, pleasure, and prosperity.
Grain will grow in the wild, and trees will bow with everlasting fruit — these things will

OCCUI’.79

3 Buddhas and/at the End Times

3.1. Do buddhas appear at the end of sub-eons®? Vasubandhu’s AKBh, which re-
flects the Kashmirian Sarvastivadin/Vaibhasika orthodoxy, is very clear about this.
First, buddhas never preach during the periods of increasing human lifespan
(utkarsakala), because then the living beings are not responsive to the Buddhist dis-
pensation (a therapeutics of suffering) since they are not frightened by painful exis-
tence.?! Second, buddhas never appear when the human lifespan decreases beyond
one hundred years,

79 LKT 1.159-164 (VP 1.154,9-155,8): tanmadhye paficavim$atkramapariganite vistaranam yugante
kalkigotre sureSvah suravaranamito raudrakalki bhavisyat | sadhunam Santaripah sukhada iti
tathaivantako mlecchajateh Sailasvarudhacakri hanadarisakalam sellahasto ’rkatejah [/ 159 // kalki-
gotrasya madhye karagunitayuge putrapautre ’py atite tasmin kale bhavad vai khalu makhavisaye
mlecchadharmapravrttih | yavan mlecchendradustah suravaranamito raudrakalki ca yavat tasmin
kale dvayos ca ksititalanilaye raudrayuddham bhavisyat [/ 160 /[ yuddhe mlecchan hanan yah saka-
labhuvi tale caturarigaih svasainyaih kaildasadrau yugante suraracitapure cakravarty agamisyat [
rudram skandam ganendram harim api ca sakhin dasyate kalkina ca Sailasvan varanendran
kanakarathanrpan Sastrahastan bhatams ca |/ 161 [/ Sailasvair vayuvegair gunagunitagunaih
kotivirbhiSvavarnair vedakhyair laksasamkhyair madamuditagajaih syandanair bhutalaksau | sad-
bhis caksauhinobhi rasanavatikulair maulibaddhair narendrair etat sainyena kalki hariharasahito
mlecchanasam karisyat |/ 162 |/ hantavyam mlecchavrndam varakatukabhatair varanendrair
gajanam Sailasvaih saindhavanam samavisamarane parthivaih parthivanam | asvatthama mahdacan-
dratanayahanumams® tiksnasastrair hanisyad rudro mlecchendranatham sakaladanupatim krnmati
raudrakalki |/ 163 || hatva mleccham$ ca yuddhe hariharasahitah sarvasainyaikakalki kailasadrau
vrajisyat® suraracitapure samsthito yatra cakri | tasmin kale dharanyam sakalajalakulam dhar-
makamarthapiirnam $asyany aranyajani sthiraphalanamitas te bhavisyanti vrksah /| 164 [/. -
hanumams em.: -haniimams (non-metrical) Ed. *vrajisyat em.: vrajiyasyat (sic; hypermetrical) Ed.
Translation from Newman, “Eschatology in the Wheel of Time Tantra,” 206—207.

80 On this notion, see above, n. 4.

81 AKBh 182,24.
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because then, the five corruptions, i.e. the corruption of the lifespan, the corruption of the eon,
the corruption of the defilements, the corruption of the false views and the corruption of the
living beings, become too abundant [for the buddhas to preach properly. For] beyond a de-
crease [of the humans’ lifespan to one hundred years, these humans’] lifespan, etc., are too
low.?

As a consequence, “the [buddhas only] appear [in the world] in [periods of] decline[,
when the human beings’ lifespan decreases from 80,000] to one hundred [years].”®

3.2.1. However, the Sarvastivadin/Vaibhasika account far from exhausts the Indian
Buddhists’ views on the topic.®* Some important segments of “early” Mahayana,
maybe less scholastically but more devotionally, if not prophetically, oriented, ac-
cepted the advent of buddhas during the degenerate last period of an eon - one of
the surest signs of their great compassion.®> These buddhas allegedly appeared in

82 AKBh 183,1-3: tada hi parica kasaya abhyutsada bhavanti | tadyathayuskasayah kalpakasayah
klesakasayo drstikasayah sattvakasdaya$ ca | apakarsasyadhastat pratyavara ayuradayah |...] /.
Traité 1.299 (MPPS 93a) expresses the same Sarvastivadin/Vaibhasika view: “[Quand la durée de
vie dépasse 80.000 ans, les hommes vivant longtemps (dirghdyus) abondent en plaisirs (sukha);
leurs entraves: amour, désir, etc. (ragatrsnadisamyojana) sont grosses (sthiila) et leurs facultés
sont faibles (mrdvindriya). Ce n’est pas le moment de les convertir. D’autre part, quand la durée
de vie est inférieure a 100 ans, les hommes ont une vie courte (alpayus) et sont accablés de douleurs
(duhkha); leurs entraves: haine, etc. (dvesadisamyojana) sont épaisses (sthiila). Cette période de
plaisir [quand la vie dépasse 80.000 ans] et cette période de douleur [quand elle est inférieure a
100 ans] ne sont pas des époques favorables pour trouver le Chemin (margalabha). C’est pourquoi
les Buddha n’apparaissent pas [a ces moments-1a].” See also Traité 1.574-575.

83 AK 3.94a,b: apakarse hi Satad yavat tadudbhavah /. The story of King Krkin’s eleven dreams in
the Mahi$asakavinaya (see Chavannes, Cing cents contes et apologues, 336, n. 1, and 343-349) pro-
vides a somewhat hybrid prophecy. Sakyamuni will appear when the human lifespan is one hun-
dred years. As they are described in the vinaya, however, the pitiable conditions prevailing during
this period are suggestive of the paricakasaya(/kali) age: 1° Thirty-year-old humans will have grey
hair; 2° Twenty-year-old men will beget children; 3° Children will be in command of the household;
4° Rich people will give only to the rich, not to the poor; 5° Kings and court officers will levy exces-
sive taxes and despoil their subjects; 6° Newly married girls will have to feed their mothers; 7°
Drought will prevail; 8° People will marry for money rather than according to caste); 9° Kings
will be unfair and cruel; 10° Buddhist monks will have worldly interests; 11° The Buddhist law
will be decaying in Madhyade$a but thriving in the bordering areas.

84 For some Mahayanist arguments against the Sarvastivadin/Vaibhasika position, see Traité,
1.299-302. On the periods in which buddhas appear, see also Lamotte, Enseignement de Vimalakirti,
385-386, n. 29, and Kloetzli, Buddhist Cosmology, 86—88.

85 The lightly “mahayanised” (Mahasanghika?) Lalitavistara (LV, see Jong, “Recent Japanese Stud-
ies on the Lalitavistara,” 252-253) may belong to this broad category. Note LV 248,13-14: pa-
cakasayakale *ham iha jambudvipe *vatirno hinadhimuktikesu sattvesv akirnatirthyavargesu |[...J. “I
have made my appearance in this Jambudvipa at the time of the five corruptions, among beings
of weak inclination [towards the law and] filled with multitudes of outsiders.” Note also LV 17.2:
paricasu kasayakale hine ’dharmadhimuktike | jato ’smim jambudvipe dharmakriya uddhare loke //.
“I was born in the Jambudvipa at the time of the five corruptions, a vile [period] inclined towards
irreligion, in a world neglecting lawful action.” On uddhara, see BHSD 130°.
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order to preach “easier” paths, i.e. salvational methods better suited to the corrupt
dispositions of mankind. This seems to be true of the apocalyptically inclined Sad-
dharmapundarikasiitra (SPSa, the Lotus Sitra) and its doctrine of the One Vehicle
(ekayana):

Moreover, O Sariputra, the tathagatas, the saint [and] perfectly awakened buddhas appear at
[the time of] the corruption of the eon or at [the time of] the corruption of the living beings or
at [the time of] the corruption of the defilements or at [the time of] the corruption of the false
views or at [the time of] the corruption of the lifespan. Then, O Sariputra, as the corruptions
[that are characteristic] of the disturbances of an eon are of this kind, as the numerous living
beings are greedy [and] with [very] little roots of merit, the tathagatas, the saint [and] perfectly
awakened buddhas, on account of [their] skill in [salvific] means, [actually] teach the One Vehi-
cle of the buddhas by teaching the three vehicles.3°

The doctrine of the One Vehicle postulates that the non-Buddhist religious tradi-
tions and especially the two non-Mahayanist vehicles/dispensations — viz. the vehi-
cle of the “hearers” ($ravakayana) and the vehicle of the solitary, non-preaching
buddhas (pratyekabuddhayana) — are created by the buddhas as didactic/salvific
means, expedients or stratagems (updya) “in order to adapt their teaching to the cir-
cumstances of the practitioners.”®” Salvation, however, is only possible by means of
the Mahayana. As our passage suggests, there is an intimate connection between
the One Vehicle doctrine and the age of the Last Days, during which human beings
are so greedy and devoid of merit that the buddhas can only preach them salvation
via the (ultimately illusory) three vehicles. As Williams rightly says, “[i]t is only be-
cause buddhas who appear at the decay of a cosmic epoch find that beings are so
full of demerit and evil that they teach the other vehicles”.®8

86 SPSiik/n43,4-8, SPSlw,T 39,29-40,4, SPStiy,p 32,21-25: api tu khalu punah Sariputra yada tatha-
gata arhantah samyaksambuddhah kalpakasaye votpadyante sattvakasaye va klesakasaye va
drstikasaye vayuskasaye votpadyante | evamriupesu Sariputra kalpasariksobhakasayesu bahusattvesu
lubdhesy alpakuSalamiilesu tada $ariputra tathagata arhantah samyaksambuddha upayakausalyena
tad evaikam buddhaydnam triyananirdeSena nirdisanti /. Note also SPSi v. 2.124 (Sakyamuni is
speaking): aham pi evam samuddacarisye yatha vadanti vidu lokanayakah | aham pi sanksobhi
imasmi darune utpanna sattvana kasayamadhye [/. “1, too, will act according to the indications
of the wise leaders of the world; having myself been born in the midst of the corruption (kasaya)
of creatures, I have known agitation in this dreadful world.” Translation Kern, Saddharma-Pun-
darika, 56.

87 Zimmermann, “Mahayanist Criticism of Arthasastra,” 184. On the One Vehicle, see Williams,
Mahayana Buddhism, 145-150.

88 Williams, Mahdyana Buddhism, 147. Apocalyptic concerns are at the heart of Nichiren’s under-
standing and use of the SPSii. See Williams, Mahayana Buddhism, 159-166, and especially 162: “For
Nichiren, in the era of mappo one can be saved only through faith in the Lotus Siitra. [...] [I]n the age
of mappo the people require a simple teaching.” See also Bowring, Religious Traditions of Japan,
332-343, and below, n. 95. On the one/three vehicles and the last age, see also KPSt 51,3-15, quoted
below, §2.4, n. 103.
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3.2.2. With its manifold didactic expedients, the three-vehicle dispensation is appar-
ently well suited for the short-lived, unintelligent and defiled humans born at the
end of a sub-eon. A similar idea seems to be at home in early Indian Pure Land Bud-
dhism (Sukhavati, the western blissful paradise-like world-system of the buddha
Amitabha/Amitayus).®® The two Sukhdvativyiihasiitras (SVSi1) that form the textual
basis of the Amitabha-related Pure Land traditions also reflect the belief that bud-
dhas appear and teach among the five corruptions. And it is for doing exactly this
that the other buddhas praise Sakyamuni in the shorter SVSii:

A most difficult task has been accomplished by the Blessed One, Sakyamuni, the Sage of the
Sakyas, the Monarch of the Sakyas. After he awakened to unsurpassable, petfect, and full
awakening in this Saha world,*® he taught a dharma that the whole world was reluctant to
accept, at the time of the corruption of the eon, at the time of the corruption of the living be-
ings, at the time of the corruption of the false views, at the time of the corruption of the life
span, at the time of the corruption of the defilements.”!

Buddhas, then, do appear during the age of the five corruptions. Among the things
they teach are the meditative/contemplative means to visualise Amitabha’s Pure

89 Nattier, “Realm of Aksobhya,” 74-75: “Pure Land Buddhism consists of all Buddhist teachings
that look forward to the possibility of rebirth in another world-system (lokadhatu) or Buddha-field
(buddhaksetra), where a Buddha is presently teaching the Dharma.” Besides Amitabha’s Sukhavati,
this includes Aksobhya’s eastern Abhirati world-system (see Nattier, “Realm of Aksobhya,” and
Strauch, “Early Pure Land Buddhism”). In India, Pure Land cults and literature were already well
established by the second century CE (see Ducor, “Sources de la Sukhavati,” 358, 372-373, 395, and,
more generally, Eltschinger, “Pure Land Sitras.”). For a short introduction to Indian and East Asian
Pure Land Buddhism, see Williams, Mahayana Buddhism, 251-276; see also Schopen, “Sukhavati as
a Generalized Religious Goal,” and Bowring, Religious Traditions of Japan, 196-216 and 245-266. For
a useful summary of recent research, see Ducor, “Sources de la Sukhavati.” Note that the SPSi (see,
for example, SPSa vv. 24.30-33 and Kern, Saddharma-Pundarika, 417) is also indebted to beliefs in
the Sukhavati. On this point, see Fujita, “Pure Land Buddhism,” and Williams, Mahayana Bud-
dhism, 152-154.

90 Saha is the world-system (lokadhatu, a multi-layered universe) or buddha-field (buddhaksetra)
in which we are living and Sakyamuni was(/is) active. On Saha and the buddhaksetras, see Lamotte,
Enseignement de Vimalakirti, 395-404 and Traité 1.574-576.

91 Shorter SVSa 99,15-18: suduskaram bhagavata Sakyamunina Sakyadhirajena krtam | sahayam
lokadhatav anuttaram samyaksambodhim abhisambudhya sarvalokavipratyayaniyo dharmo desitah
kalpakasaye sattvakasaye drstikasaya ayuskasaye kleSakasaye /. Translation (modified) from Land
of Bliss, trans. Gémez, 21. In the shorter SVS{ (99,19-22), Sakyamuni repeats the same statement
(see Land of Bliss, trans. Gomez, 21-22). Note also the following passage from the longer SVSa
(49,19-50,1): sarve te tatropadaya na jatv ajatismara bhavisyanti sthapayitva tatharipesu kalpa-
sanksobhesu ye purvasthanapranihitah paricasu kasayesu vartamanesu yada buddhanam bhaga-
vatam loke pradurbhavo bhavati | tadyathapi nama mamaitarhi /. “And all of them from that mo-
ment on never lose their remembrance of past lives — except for those who, in a previous existence,
have made the resolution to appear in the midst of the five corruptions in times of the decline of the
cosmic age, when buddhas, blessed ones, make their appearance in the world, like my own appear-
ance in the present age.” Translation (slightly modified) from Land of Bliss, trans. Gémez, 98.
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Land. But how will the humans of the Last Days be able to visualise the Sukhavati
once their buddha has departed? This is the question Sakyamuni is asked by
Vaidehi (the wife of King Bimbisara) in the Amitayurbuddhanusmrtisiitra (ABASG):

World-Honoured One, through the Buddha’s power, even I have now been able to see that
land. But after the Buddha’s passing, sentient beings will become defiled and evil, and be op-
pressed by the five kinds of suffering. How then will those beings be able to see the Land of
Utmost Bliss of Amitayus?®?

In answer, Sakyamuni teaches sixteen methods of contemplation designed to en-
able living beings to rid themselves of the “evil karma which [they] have committed
during [...] hundred kotis of kalpas of samsara”®® and to be reborn in the Sukhavati
(before becoming awakened®). The teaching is especially well tailored for beings
caught in the corruptions of the Last Days: “[R]ebirth in Sukhavati and eventual en-
lightenment is [...] much easier than trying to attain enlightenment under adverse
conditions in this decadent world!”*>

3.3. Interestingly, one meets with exactly the same kind of doctrinal hesitation con-
cerning the question whether buddhas appear during the kaliyuga. Although he re-
jects the idea of the advent of buddhas in the midst of the five corruptions of the
last age, Vasubandhu admits that buddhas appear during the kaliyuga:

Formerly, there was a perfectly awakened [buddha also] named Sakyamuni, under whom [our]
Blessed One, [still] in the state of a bodhisattva,® made his initial vow], saying]: ‘May I become
a buddha of exactly this kind! Just like ours, he also arose during the kaliyuga [and], like the
Noble One, his teaching also lasted one thousand years.97

92 ABASG 341c. Translation from Three Pure Land Sutras, trans. Inagaki, 323.

93 ABASU 343a. Translation from Three Pure Land Sutras, trans. Inagaki, 330.

94 The bodhisattvas inhabiting the Sukhavati are said (shorter SVSa 97,5-6) to be ekajatipratibad-
dha, “bound to [only] one [more] birth”.

95 Williams, Mahayana Buddhism, 254. The East Asian connection between Pure Land and mofa/
mappo beliefs can be traced to Daochuo (562-645) and Shandao (613-681). Mappo ideology perme-
ates the thought of Honen (1133-1212) and Shinran (1173-1262). These two great Japanese exponents
of Pure Land Buddhism were convinced that “such a path was in fact the only conceivable one for
those living in an advanced state of mappo” (Bowring, Religious Traditions of Japan, 262; see also
Bowring, Religious Traditions of Japan, 246, 262, and 264). Pure Land Buddhism “saw no possibility
of hope in this world, preferring to stress the irredeemably vile nature of life in the here-and-now,
and arguing that a guarantee of enlightenment was only available in the next life” (Bowring, Reli-
gious Traditions of Japan, 339). Contrary to Honen and Shinran, Nichiren (see above, n. 88) saw
mappo “not as an occasion for pessimistic resignation but as a marvellous chancel, blecause the
Lotus which gave humanity the one best chance of salvation tells us that it will only be expounded
in this world and only in a time of mappo. The proper, ideal time was therefore here and now”
(Bowring, Religious Traditions of Japan, 337-338).

96 According to Yasomitra (AKVy 432,7-8), the bodhisattva was named Prabhasa and was the son
of a potter (kumbhakarakumara). On the earlier Sakyamuni, see Kosa I11.228.
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According to this statement (in which, let it be noted, the two apocalyptic motifs of
the kaliyuga and the disappearance of the good law are conflated), the two Sakya-
munis arise during a kaliyuga. The statement is especially noteworthy in the mouth
of an eminent dogmatician such as Vasubandhu. That the second Sakyamuni ap-
peared during the kaliyuga is also the opinion of the former buddha Viraja in verse
10.794 of the LAS:*®

[The world-ages amount to four, i.e.,] the krtayuga, the treta[yuga], the dvapara[yuga] and the
kali[yuga]. Myself and others [arose] in the krtayuga, [whereas] the Lion of the Sakyas [will
arise] in the kaliyuga.”®

But, a few verses below, the same Viraja insists that

neither in the dvapara[yuga] nor in the treta[yuga] nor afterwards in the kaliyuga do [buddhas,]
the protectors of the world, arise. They [only] get awakened in the k,rtayuga.lo0

According to this last statement, there are no buddhas to alleviate human beings’
suffering during the dreadful last period.

3.4. As we have just seen, the two SVSii-s praise Sakyamuni for preaching during
the age of the five kasdyas. Now, extolling Sakyamuni’s compassionate activities in
the degenerate last period is the central concern of the Karunapundarikasiitra
(KPSii). Like the early Pure Land circles, and perhaps in reaction to them,°! the
KPS#i unambiguously accepts the advent of buddhas - first and foremost Sakya-
muni — at the time of the five corruptions. But, contrary to the sources examined so
far, the sitra explicitly (and quite consistently) associates the kasayas with the

97 AKBh 266,25-267,2: $akyamunir nama samyaksambuddhah purvam babhiiva | yatra bhagavata
bodhisattvabhiitenadyam pranidhanam krtam | evamprakara evaham buddho bhaveyam iti no ’py
evam kaliyuga evotpannavan aryavat tasyapy evam varsasahasrantam $asanam babhuva |.

98 Whereas this siitra’s chapters 2-8 (T. 670) had already been translated into Chinese in 443 CE,
chapters 1, 9 and 10 are only recorded in Bodhiruci’s 513 translation (T. 671). The late composition of
the relevant passages can hardly be questioned since they refer explicitly to the Guptas (reg. ca.
320-500/550 CE).

99 LASQ v. 10.794: krtayugas$ ca treta ca dvaparam kalinas tatha | aham canye krtayuge Sakyasim-
hah kalau yuge //. On kalina, see BHSD 172",

100 LAS v. 10.804: na dvapare na tretayam na pascac ca kalau yuge | sambhavo lokanathanam
sambudhyante krte yuge //.

101 Note Karunapundarika, trans. Yamada, I1.3: “[The KPS| concludes that Sakyamuni Buddha who
has chosen the impure Saha world and the salvation of helpless beings is ultimately motivated by
the highest compassion, in contrast to those who have chosen the pure worlds and pure beings.
Thus, in the [KPSa], Amitabha Buddha and Aksobhya Buddha, who have enjoyed great popularity
from an early period in Mahayana Buddhism, as well as many other buddhas in the pure buddha-
lands, are assigned no more than supporting réles in order to illuminate the unique position of
Sakyamuni Buddha.” According to Yamada (Karunapundarika, 174), the original compilation of
the KPSt1 may be dated to 200-400 CE or certainly no later than 419, the date of Dharmaraksa’s
Chinese translation (T. 157).
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kaliyuga. The KPSTi can actually be said to reflect a systematic integration of the
kaliyuga into the eschatological framework of the five corruptions.'%?

At the beginning of Chapter 3, the bodhisattva Santamati asks Sakyamuni the
following questions:

O Blessed One, what is the cause, what is the reason why the other blessed buddhas possess
pure buddha-fields, buddha-fields without impurities, without [any of] the five corruptions
[and] with a multitude of different [good] qualities? [What is the reason why] in these [buddha-
fields] all the bodhisattvas, the great beings, are replete with numerous [good] qualities [and]
granted different pleasures, [whereas] the $ravakas and the pratyekabuddhas do not even exist
by name? [...] O Blessed One, what is the cause, what is the reason why the Blessed One has
arisen in a buddha-field with the five corruptions? [What is the reason why the Blessed One]
has awakened to supreme perfect awakening at the time (vartamane) of the corruption of the
lifespan, at the time of the corruption of the eon, at the time of the corruption of the living
beings, at the time of the corruption of the false views, at the time of the corruption of the de-
filements? And [what is the reason why the Blessed One] teaches a law pertaining to the three
vehicles to the four assemblies? Why did the Blessed One not take a pure buddha-field, [a bud-
dha-field] without [any of] the five corruptions?103

According to Sakyamuni, a buddha’s activity in a pure (parisuddha) or an impure
(aparisuddha) land reflects his original vow (pranidhana) as a bodhisattva. Indeed,
Sakyamuni also says:

[it is] on account of [their initial] vows [that] the bodhisattvas take a pure buddha-field, [as it is]
on account of [their initial] vows [that] they take an impure buddha-field. Because they are en-
dowed with great compassion, [...] the bodhisattvas, the great beings, take an impure buddha-
field. Thus [it is that] [ have made a vow according(/thanks) to which I am now reborn in such
a way in a comparatively bad buddha-field with the five corruptions.'®*

What did this original vow consist of? The KPSt actually culminates in the story,
told by Sakyamuni, of Samudrarenu’s five hundred vows and the buddha Ratna-
garbha’s prediction (vydkarana) concerning him. According to this prophecy, the

102 To the best of my knowledge, the KPS{i never alludes to any of the other three Brahmanical
yugas.

103 KPS 51,3-15: ko bhagavan hetuh kah pratyayo yad anyesam buddhanam bhagavatam parisud-
dha buddhaksetra apagatakalusa apagataparicakasaya nanagunavyitha buddhaksetrah sarve catra
bodhisattva mahasattva nanavidhagunaparipurna nanasukhasamarpita napi sravakapratyekabud-
dhanam namapi vidyate | [...] ko bhagavan hetuh kah pratyayo yad bhagavan paficakasaye bud-
dhaksetra utpanna ayuhkasaye kalpakasaye sattvakasaye drstikasaye kleSakasaye vartamane ’nut-
taram samyaksambodhim abhisambuddha$ catasra$ ca parisadas trini yanany arabhya dharmam
deSayati | kasmad bhagavata pariSuddham buddhaksetram na parigrhitam apagatapaticakasayam /.
On this passage, see also Karunapundarika, trans Yamada, 1.77.

104 KPS 51,16-52,5: pranidhdnavasena [...] bodhisattvah parisuddham buddhaksetram parigrhnanti |
pranidhanavas$enaparisuddham buddhaksetram parigrhnanti | mahakarunasamanvagatatvit |...)
bodhisattva mahasattva aparisuddham buddhaksetram parigrhnanti / [...] tatha maya pranidhanam kr-
tam yenaham etarhy evam pratikaste pafricakasaye buddhaksetra utpannah /. On this passage, see also
Karunapundarika, trans Yamada, 1.77-78.
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brahmin Samudrarenu, a chaplain/minister to the cakravartin king Aranemin, will
one day be the buddha Sakyamuni in the impure Saha world, among the five cor-
ruptions, as the kaliyuga is at hand. Put into Samudrarenu’s mouth:

If, O Venerable, O Blessed One, such an expectation of mine could be fulfilled and [if] I could,
as a consequence (tatha), [awaken to the supreme perfect awakening] in the future, during the
Fortunate eon, when the corruption of the depravities and the kaliyuga with [their] violent de-
filements are at hand, in a blind world, in a world without a guide, without a leader, [in a
world] left to the addiction to [false] views and darkness [...].1%

This is but one instance of the ubiquitous association of the kasayas with the
kaliyuga in the KPSi1.10¢

3.5. To end, let me draw attention to an interesting passage from Prajiavarman’s
commentary on the DevatiSayastotra (DAS). In stanza 14 of this short Stotra, the
“Praise of the [Buddha’s] superiority over the [Hindu] deities”, Sanikarasvamin al-
ludes to the well-known Vaisnava theological scheme according to which Visnu’s

105 KPSa 270,1-5: yadi me bhadanta bhagavann evamripdsa paripuryeta tatha caham anagate
’dhvani bhadrake kalpe tivrakleSe ranakasaye kaliyuge vartamane ’ndhaloke ’nayake ’parinayake
drstivyasanandhakarapraksipte loke [...] /.

106 Similar formulations in similar contexts include KPSa 218,4-5 (kaliyugakale vartamane, “when
the time of the kaliyuga is at hand”), KPSa 218,18 (mahakaliyugakale, “at the time of the great
kaliyuga™), KPSt 268,10 (paficakasaye kaliyuge vartamane, “among the five corruptions, when the
kaliyuga is at hand”), KPSa 268,18-19 (tivraparicakasaye kaliyuge buddhaksetre, “among the violent
five corruptions, during the kaliyuga, in an [impure] buddha-field”), KPSu 269,4 (tivraparicakasaye
klese kaliyuge, “among the violent five corruptions, within defilement, during the kaliyuga”), KPSu
287,18 (paricakasaye loke tivrakleSarane kaliyuge vartamane, “among the five corruptions, in a world
of violent defilements and depravities, when the kaliyuga is at hand”), KPSt 297,8-9 (paficakasaye
loke tivraklesaranike kaliyuge vartamane, “among the five corruptions, in a world with violent defile-
ments and depravities, when the kaliyuga is at hand”), KPSt 308,13-14 (tivraparicakasaye kaliyuge
vartamane kale, “among the violent five corruptions, when the kaliyuga is at hand, when it is
time®), KPSa 319,18-19 ([a?]dharmadurbhiksaksinakale mahaklesarane kaliyuge paficakasaye var-
tamane loke ndyake, “at the wasted time of irreligion’ and famine, when the kaliyuga with [its] great
defilements and depravities [as well as] the five corruptions are at hand, when the world is without
a guide”), KPSt 377,7-10 (paficakasaye loke vartamane tivraklearane kaliyuge vartamane, “when
the world with the five corruptions is at hand[/when the five corruptions are at hand in the world],
when the kaliyuga with [its] violent defilements and depravities is at hand”). See also KPSa 286,13
and 295,17-296,1. Note also KPSt 282,7-10 (verse): kleSayoge kaliyuge ya bodhis tvaya samasrita |
chinda klese samulams tvam sidhyate pranidhir drdha // (On kle$e as an accusative plural masculine,
see BHSG §8.95). “You can rely on the awakening [that you will obtain] during the kaliyuga which
partakes of the defilements. You, cut off the defilements together with their roots, [and your] vow
will succeed!” Other references to the kaliyuga in the KPSt include 198,10, where the shortening of
life (ayus) is regarded as a sign of the kaliyuga (kaliyuganimitta), 224,67, where the two motifs of
the kaliyuga and the kasdyas appear in a compound (tivraklesavaranakaliyugakasayah, “the corrup-
tions of the kaliyuga in which the obscuration consisting in the defilements is violent”), 225,16,
where the “great kaliyuga” is associated with darkness (andhakara). See also KPSa 198,20, 200,5
and 307,8-9.
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ninth avatara (“descent” or “historical manifestation”) is none other than the Bud-
dha. Far from testifying to an alleged Hindu/Vaisnava “tolerance” or open(minded)
ness toward Buddhism, this motif is strongly anti-buddhistic, in that it presents the
Buddha as an heresiarch whose deluding, antivedic teachings made the gods’ vic-
tory over the demons (asuras) possible.!?” As Johannes Schneider makes clear, how-
ever, Sankarasvamin’s account of the Buddha as Visnu’s ninth avatara makes no
mention of delusion and falsity.!°® Quite to the contrary, even, for Visnu’s motiva-
tion for manifesting himself was, according to Sankarasvamin, compassion towards
the suffering human beings:

There is the old pauranic tradition that this world-honoured Buddha is in fact Visnu who once
saw that the world is subject to birth, old age and death; inspired by compassion he was born
in the illustrious Sakya family as Gautama, saviour of mankind and endowed with a remark-
able mind; which foolish person does not realize now that he is the helpful teacher?!%?

Sankarasvamin’s verse presents itself as an invitation to the devotees of Visnu to
draw the consequences of their theological conceptions and to embrace the Law of
the Buddha. In particular, verse 14 does not state precisely when Visnu will mani-
fest himself as Sékyamuni. While commenting on verse 5 (and not 14), however,
Prajfiavarman quotes a stanza known also to the author (Bhaviveka/Bhavya?) of the
Tarkajvala: “[Visnu’s] ten [avataras are]: the fish (matsya), the tortoise (kiirma), the
boar (varaha), the man-lion (narasimha), the dwarf (vamana), Rama [I], Rama [II],
Krsna, Buddha and Kalkin.”''® The commentator then briefly introduces these ten

107 See, for example, Eltschinger, Buddhist Epistemology as Apologetics, 57-66.

108 See Schneider, “Buddhistische Sicht auf den Buddhavatara,” 94-96. In this regard, Sankara-
svamin’s attitude does not differ from Ksemendra’s, who, in stanza 9.2 of his Dasavataracarita,
presents Visnu’s motivation as follows: sa sarvasattvopakrtiprayatnah krpakulah $akyakule visale /
Suddhodanakhyasya naradhipendor dhanyasya garbhe ’vatatara patnyah //. “Im Bestreben, allen
Wesen zu helfen, stieg er voll Mitgefiihl hinab ins grofle Sakyageschlecht, hinab in den Schof3
der gliicklichen, der Gattin des mondgleichen Kénigs Suddhodana.” Translation and Sanskrit text
from Schneider, “Buddhistische Sicht auf den Buddhavatara,” 95. Note also DaSavataracarita stanza
9.45cd: samsaramuktyai suramartyanagasanghasya saddharmam athadidesa //. “Zur Befreiung aus
dem Wiedergeburtenkreislauf lehrte er nun die Schar der Gotter, Menschen und Nagas den wahren
Dharma.” Translation and Sanskrit text from Schneider, “Buddhistische Sicht auf den Buddha-
vatara,” 96.

109 DAS, v. 14: paurani Srutir esa lokamahito buddhah kilayam harir drstva janmajaravinasavasa-
gam lokam krpabhyudyatah | jatah $akyakule vare (?) ’dbhutamatis trata nrnam gautamah $astaram
hitam eva kas tam adhuna navaiti mudho janah //. On vare *dbhutamatis, see Schneider, “Buddhis-
tische Sicht auf den Buddhavatara,” 91. Translation from Sarkarasvamin’s Devatavimarsastuti, ed.
and trans. Hahn, 325 (as quoted in Schneider, “Buddhistische Sicht auf den Buddhavatara,” 91).
110 DAST D ka 50b3 (as edited in Buddhistische Kritik der indischen Gétter, 90,21-24, ed. and trans.
Schneider = Schneider, “Buddhistische Sicht auf den Buddhavatara,” 96-97): /nya dang rus shal
phag dang ni/ [/mi yi seng ge mi thung dang/ /dga’ byed ra ma na nag po/ [sangs rgyas kal ki rtse dang
bcu/. For the stanza as found in T] D dza 296a4, see Schneider, “Buddhistische Sicht auf den Bud-
dhavatara,” 96-97 and Buddhistische Kritik der indischen Gotter, ed. and trans. Schneider, 91, n. 59.



On some Buddhist Uses of the kaliyuga —— 155

avataras. Here is what he has to say about the Buddha: “Rama had slain ten million
immeasurable [quantities] (*apramana) of demons (*raksasa?). In order to purify
himself of this crime (*papa?), Visnu will appear in the world in the form (*riipa) of
the Buddha during the kaliyuga. Thus speak worldly people (*laukika).”™" It is diffi-
cult to say whether Prajiiavarman alludes here to a story known to him (from
Vaisnava or Buddhist circles?) or, as Johannes Schneider is inclined to believe,
models the reason for Visnu taking the form of the Buddha on Siva’s self-punish-
ment after slaying a brahmin.!?
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