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ABSTRACT

The Precious Banner Sutra (Skt. Mahasamnipataratnaketudharanisitra, Ratnaketuparivarta;
Tib. 'Dus pa chen po rin po che tog gi gzungs) has been known to scholarship for over a century,
yet little attention has been paid to its riveting narrative of Mara’s failed yet incompletely quelled
rebellion against the Buddha. Grounded in the history of religions and informed by affect theory,
the sociology and history of emotions, and narratology, this dissertation argues that the Precious
Banner contains what I call an affective regime—a set of feeling rules, disseminated in this case
through religious narrative, that seeks to structure the affective orientation of its readers as well
as to evoke in the reading present the emotions put forward as normative in the text through such
literary strategies as focalization, analepsis and prolepsis, and self-reference. In so doing, I argue,
the Precious Banner seeks to call into being a transhistorical religious community. Chapter One
begins with a survey of the preservation and citation of the Precious Banner on the part of
Buddhists, followed by a discussion of the methodological framework signaled by the phrase
affective regime. Chapter Two then dives into the text. It first argues that Mara’s narrative is
central to the sttra, based on a general overview of the siitra, and further shows that his affective
orientation is central to his narrative through an analysis of the siitra’s first chapter, which leaves
Mara wallowing in his lamentation room in what can only be called a cliffhanger. Chapter Three
then argues that though Mara is affectively misaligned in the siitra—evidenced by his seemingly
ever-increasing hostility, powerlessness, and isolation and his being bound by a fivefold fetter in
the presence of a giant preaching lotus at the conclusion of the siitra’s third chapter—he is not
condemned to remain misaligned for the duration of his story, the end of which is intimated but
never narrated. Based on a reading of a past-life story told in the siitra’s second chapter, I argue

that Mara has the capacity to free himself from his dilemma by affectively reorienting himself.
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Chapter Four then examines the feeling rules delivered to Mara, foregrounding Sakyamuni’s
imperative that he ought to be happy, and the consequences Mara faces on account of his refusal
to respond properly thereto. The feeling rules given to Mara, I argue, hang over readers—as do
the consequences of refusing to respond properly—in part through the homologous relationship
readers share with Mara with respect to the siitra, itself effected by the siitra’s strategic self-
reference through the mouth of Sakyamuni. Chapter Five then moves away from Mara to
consider the affective reorientation of other misaligned actants, as well as the affective course
correction of actants who are properly aligned but are nevertheless told to feel differently than
they do. With these surveys, I argue on the one hand that alignment has social consequences and,
on the other hand, that the affective course correction in the narrative is a facet of the siitra’s
larger strategy to constitute itself as a source of joy for readers living in a buddha-less world.
Chapter Six then returns to the world of scholarship. My reading of the Precious Banner, I argue,
exemplifies the value of holistic reading as opposed to methods that privilege episodes taken out
of context. Such a method, when grounded in sufficiently theorized foundations, promises to
yield still richer dividends. With the methodological framework of affective regimes, 1 gesture
toward a synthesis of the antithetical views of Bruce Lincoln and Donovan Schaefer regarding
how religious discourse plays a role in the process of social formation by drawing on Sara
Ahmed and Arlie Russell Hochschild. The Precious Banner, 1 suggest, is at once a tool of
normative ideology and sentiment evocation. It seeks to structure how it will be received as it is
being received. Insofar as it succeeds in its aims, it calls into being a transhistorical community
with itself as the joyful object at its center. An instantiation of this, I suggest, can be glimpsed at
Gilgit (and perhaps among my readers, too). The dissertation closes with reflections on avenues

for further research.

xii



CHAPTER ONE

The Precious Banner and the Affective Regime
An Introduction

Having prepared the Precious Banner Dharani Sitra, which
removes many fears, through the firstfruits of whatever merit I
have generated with a joyful mind ever zealous in devotion, may
this whole world always meet with this very Precious Banner, the
ornamented teaching of the Sage, the meaning of which is clear,
and which shines with excellent qualities.

— The Assembly of the Fine Dharma: the glorious Patola King Vikramadityanandin,
the glorious Queen Surendramala, the Uvakhi(?) glorious Queen Dilnitapunya,
the donor who had this book written, Metalagorniksina,
his wife, Aysatikasumonvilta,
and [his/her?] mother, Aspinasula.'
In its most general form, the question that underlies the present work is this: How does religious
discourse constitute communities like the one evidenced in the above colophon of the Gilgit
manuscript of the Precious Banner Siitra? While such a question resists any single answer, |
propose that one of the ways religious discourse contributes to the formation of communities is
through the dissemination and realization of what I will call affective regimes. Taking up the

methodology implicit in this latter phrase, we will explore this problematic by undertaking a

sustained analysis of the Precious Banner, an important mid-first millennium Mahayana siitra

! Skt. (K): samskrtva ratnaketum pracurabhayaharan dharanim yan mayagryam punyam kimcit prasiitam
pramuditamanasa sarvabhaktyadrtena | sarvo 'yam tena loko munivacanakathalamkrtam ratnaketum hy etam eva
sphutartham atigunavisadam prapnuyat sadya eva || || saddharmasamgraho $ripatolasahi vikramadityanandasya
srimahadevyam surendramalayam tatha sardham uvakhi srimahadevyam dilnitapunyam || tatha sardham
pustakalikhapitamm idam mahadanapati metalagorniksinasya tatha sardham bharya aysatikasumonviltayam tatha
sardham mata aspinastlayam || (178.1-178.8). The second half of Kurumiya’s reading has been silently modified to
accord with Oskar von Hiniiber, “Die Kolophone der Gilgit-Handschriften,” SI7 5—6 (1980): 49-82, at 58-59. See
above for abbreviations, conventions, and definitions. All translations are my own unless otherwise noted.
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that thematizes affect in its riveting narrative of Mara’s failed but incompletely quelled rebellion
against the Buddha Sakyamuni. Grounded in the history of religions and drawing insights and
tools from affect theory, the sociology and history of emotions, and narratology, I argue that the
Precious Banner contains a set of feeling rules that, by means of a complex and self-referential
religious narrative, enjoins and encourages readers to adopt a shared affective orientation toward
the siitra itself—to feel like we feel, as it were. And insofar as readers adopt the affective
orientation put forward as normative in the siitra, I further contend, they are ushered into an
empowered community transhistorical in scope. While the siitra’s affective regime and the
community it seeks to call into being are not limited by space and time, I want also to suggest
that the names registered in the Gilgit colophon constitute an instantiation of this transhistorical
community. In working to understand these claims and how the siitra goes about actualizing its
extratextual aims, my readers will perhaps learn a bit more than they would otherwise want to
about this single Mahayana sttra. But my aim in reading this example of religious discourse is to
grapple with questions of interest to those engaged in the critical and historical study of
religions—questions regarding the complex relationship between religious discourse and the
social worlds it aims to produce—and to offer as a modest contribution thereto the
methodological framework signaled by the phrase affective regime.

The remainder of this chapter introduces the Precious Banner Siitra and the methodology
to be deployed in the coming chapters. At the risk of putting the proverbial cart before the horse,
section II briefly treats how the Precious Banner has been taken up in Buddhist contexts. More
specifically, we address the question of why the siitra merits sustained attention by surveying the
preservation and citation of the siitra on the part of Buddhists. As we will see, beyond copying

and translating the text, Buddhists have put passages of the siitra to work in service of their own



agendas. The siitra, in other words, has often served as what we might call a proof text. While I
do not wish to critique this mode of textual engagement on the part of Buddhists themselves, my
reading is more holistic and has broader aspirations. To be specific, my project interrogates the
Precious Banner as a coherent religious narrative with discernible extratextual aims. In so doing,
the dissertation contributes to our knowledge of a familiar but understudied Mahayana siitra as
well as to the larger field of history of religions.

The specifics of the methodology to be deployed in our analysis of the sttra will be the
focus of section III. I should say a bit about it here, though, to avoid trying the reader’s good will
and patience too much. By affective regime 1 mean a set of feeling rules, disseminated in this
case through a religious narrative, that seeks to structure the affective orientation of readers as
well as to evoke in the reading present the emotions put forward as normative in the text. The
methodology signaled by this phrase will have us pursue two main lines of investigation. First,
we will seek to identify feeling rules within the narrative by raising a set of questions about the
characters or actants therein—questions focused, that is, on how, in what narrative context, and
with what consequences they affect and are affected by one another. Second, we will explore
how the siitra works to realize its affective regime by analyzing how it leverages such narrative
strategies as focalization, analepsis and prolepsis, and self-reference to encourage readers to
align themselves with the sttra’s affective regime—that is, to respond properly to the feeling
rules expressed within and through the stitra. These two lines of investigation will by and large
be undertaken at the same time, but it is perhaps helpful to distinguish them at the outset.

In framing and reading the Precious Banner as affective regime, 1 aim to contribute to the
study of this particular stitra and to ongoing conversations on Mahayana siitras more generally.

Recent scholarship on the Precious Banner tends to lift passages from the text and place them in



the service of their own agendas and arguments. In this, buddhologists mirror the practices of the
Buddhists they study. Though such treatments are not wrong, I suggest that we would do well to
read holistically. Doing so allows us to better understand its aims as a narrative. In taking such
an approach to this particular Mahayana siitra, I find myself in harmony with the recent wave of
literary-critical scholarship on Mahayana siitras. What sets the present reading apart from those
currently on offer, however, is the concern to think specifically about the role Mahayana siitras
play in the process of social formation through the inculcation of affective orientations. In this,
my work contributes as much to conversations in the history of religions concerning the complex
relationship between religion, affect, and society as it does to Buddhist studies. And in so doing,
I suggest, my project invites us to see Gilgit with fresh eyes. The details of how my project
contributes to the scholarly conversations named above will have to wait until the final chapter
of the dissertation. But it is my hope that scholars working in Buddhist studies and the history of
religions will follow along in the intervening chapters and thereby find utility in the methodology
I propose. Before discussing methodology, however, we will spend a fair bit of time in weeds
more buddhological in nature. Readers not interested in the latter sort of detail are welcome to

jump ahead to section III.

II
That the Precious Banner Siitra merits sustained scholarly attention cannot (or at least should
not) be taken for granted. One reason to study this sitra is that it was important to Buddhists at
various times and places. Another reason is that it promises to be useful in thinking through a set
of broader questions. With respect to the first of these, we would do well to look for signs of the
stitra’s importance to historical Buddhist communities. An initial survey of extant manuscripts

and translations will show that a range of Buddhists put resources toward preserving the siitra.
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This picture will be followed by a more focused, though not exhaustive, survey of references to
the siitra in one Indic and a handful of Tibetan Buddhist compositions.

Preservation of the Precious Banner

Like all other Mahayana sutras, the Siitra of the Precious Banner Dharani of the Great Assembly
(Skt. Mahasamnipataratnaketudharanisiitra or Ratnaketuparivarta; Tib. 'Dus pa chen po rin po
che tog gi gzungs),> which we will call the Precious Banner for the sake of brevity unless there is
reason to do otherwise,? is a work of unknown provenance. We do not know with any specificity
or certainty who composed the stitra, where it was composed, or whether it was initially an oral
or written composition. Nor do we know whether it was produced all at once or stitched together
from preexistent parts.* What we do know is that the siitra as we have it now is a work of thirteen
chapters,’ that it is preserved and extant (in various configurations) in Sanskrit, Chinese, and
Tibetan, and that it circulated (again, in part or in whole) in South, Central, and East Asia. And
while there is no concrete evidence suggesting as much, scholars suspect that the form in which
the siitra comes down to us is the product of an urbane male monastic located in the northern part

of the Indian subcontinent sometime during the second quarter of the first millennium.$

2 The first letter of Tibetan proper names will be capitalized throughout this dissertation. This is not meant to
suggest that these letters are Tibetan renderings of retroflex Sanskrit consonants (D for d, e.g., or N for n), as is
relatively common in scholarship on Tibetan literature. Personal names are rendered phonetically in the body for the
sake of readers not familiar with Tibetan orthography.

3 In the siitra’s fifth chapter, the text refers to itself (through the actant of Sakyamuni) as the Dharma Discourse of
the Great Assembly suggesting that an alternative rendering of the full title could be something like The Great
Assembly Siitra a.k.a. the Precious Banner Dharani Sitra.

4 The argument that the siitra is a composite document has recently been advanced, though the evidence adduced is
not entirely compelling. In Chapter Two, I argue that even if the siitra as we have it today is a composite document,
the narrative stitching was done so well as to render any seam practically invisible.

5 Of the siitra’s thirteen chapters, half are very short. The first six constitute about seventy percent of the siitra. And
of the remaining seven, only one (chapter eight) reaches the length we would find if the text were distributed evenly

over thirteen chapters (roughly seven and a half percent).

6 GM, 4:i-iii.



Sanskrit manuscripts of the Precious Banner have been discovered at Gilgit (Pakistan),
Kathmandu (Nepal), Bamiyan (Afghanistan), and near Khotan (Xinjiang). The most complete
manuscript comes from Gilgit. Identified by Madhusudan Kaul Shastri in 1931, and later edited
by Nalinaksha Dutt and again by Yenshu Kurumiya,’ the Precious Banner was among the many
works preserved by the Buddhists at Gilgit.® Though we do not know as much as we would like
about the material costs of this process, the colophon of the manuscript (provided in the epigraph
above) provides us a window into the donative community. We will return to the Gilgit context
toward the end of the dissertation—for it is at Gilgit, I will suggest, that we can glimpse a
realization of the siitra’s affective regime. For now, let us note that this colophon, when seen in
the light shed by the available literary, paleographical, epigraphical, and art historical evidence,
allows us not only to date this manuscript of the Precious Banner to roughly the first quarter of
the seventh century but also to infer that the people at Gilgit, both elite and common, engaged in

Buddhist practice.’

7 Madhusudan Koul [=M. S. Kaul Shastri], “Report on the Manuscripts found at Navapura (Gilgit),” in Transactions
of the Seventh All-India Oriental Conference (Baroda, 1933), 5-10; M. S. Kaul Shastri [=Madhusudan Koul],
“Report on the Gilgit Excavation in 1938,” The Quarterly Journal of the Mythic Society 30 (1939): 1-12; GM, 4:i—
xiv (introduction), 4:1-138 (Skt. text); Skt. (K).

8 For an exhaustive list, see Oskar von Hiniiber, “The Gilgit Manuscripts: An Ancient Buddhist Library in Modern
Times,” in From Birch Bark to Digital Data: Recent Advances in Buddhist Manuscript Research, ed. Paul Harrison
and Jens-Uwe Hartmann (Wien: Verlag der Osterreichischen Akademie der Wissenschaften, 2014), 79-135. For
more on the discovery of the Gilgit manuscripts, see Gérard Fussman, “Dans quel type de batiment furent trouvés
les manuscrits de Gilgit?,” Journal Asiatique 292, nos. 1-2 (2004): 101-50; Gregory Schopen, “On the Absence of
Urtexts and Otiose Acaryas: Buildings, Books, and Lay Buddhist Ritual at Gilgit,” in Ecrire et transmettre en Inde
classique, ed. Gérard Colas and Gerdi Gerschheimer (Paris: Ecole Frangaise d’Extréme-Orient, 2009), 189-219.

? There is ample evidence for this claim. See, for example, Oskar von Hiniiber, “Namen in Schutzzaubern aus
Gilgit,” SII 7 (1981): 163—71; idem, “The Patola Sahis of Gilgit—A Forgotten Dynasty,” JOI 36 (1986/1987): 221—
29; idem, “More on Gilgit Bronzes and Some Additions to ‘Die Palola Sahis,”” ARIRIAB 12 (2009): 3—6; idem,
“The Saddharmapundarikasiitra at Gilgit: Manuscripts, Worshippers, and Artists,” JOS 22 (2012): 52—-67; Rebecca
Twist, The Patola Shahi Dynasty: A Buddhological Study of their Patronage, Devotion and Politics (Saarbriicken,
Germany: VDM Verlag Dr. Miiller, 2011).



More fragmentary and thus numerous are the manuscripts discovered at Kathmandu,
Bamiyan, and Khotan. Cecil Bendall, though unfamiliar with the Precious Banner “as a separate
work™ at the time, identified a fragment of the sttra’s fifth chapter in a bundle of manuscripts at
the royal library at Kathmandu in 1900.!° Some fifteen years later, A. F. Hoernle identified a
fragment of the work’s second chapter among a collection of manuscripts from Central Asia.!!
The last two decades have seen more identifications, especially with respect to the fragments
discovered at Bamiyan and Khotan. Seishi Karashima, Takamichi Fukita, Saerji, Jens-Uwe
Hartmann, and Chanwit Tudkeao have identified fragments from all but the seventh chapter of

the sutra’s total thirteen.!? The geographic distribution of these Sanskrit manuscripts goes a long

10 «“Colophon of one,” Bendall jots in a bullet point fashion, “mahayana sitrad = Ratna ketu parivartat = pancamo
lakshand-parivarta. 1 have not succeeded in identifying the Ratna ketu parivarta as a separate work.” Louis de La
Vallée Poussin later transcribed the bit of the siitra that Bendall had identified. This fragment, while physically in
Nepal, was written in a script used at Gilgit between the sixth and eighth centuries. Since no inscriptions written in
this script have come to light in Nepal, we can cautiously infer that the manuscript was produced in the northwest of
the subcontinent and transported to Nepal. Cecil Bendall, “Nepal Mss.,” JRASGBI 32, no. 2 (1900): 34547, at 345;
Louis de La Vallée Poussin, “Mss. Cecil Bendall I1,” JRASGBI 40, no. 1 (1908): 45-53, at 45-51; Kengo Harimoto,
“In Search of the Oldest Nepalese Manuscript,” Rivista degli Studi Orientali 84, no. 1 (2011): 85-106, esp. 95-100;
Hisashi Matsumura, “Marginalia to the Sanskrit Fragments of Some Buddhist Texts,” Central Asiatic Journal 37,
nos. 1-2 (1993): 12049, at 127-29.

' A. F. Rudolf Hoernle, Manuscript Remains of Buddhist Literature Found in Eastern Turkestan (Oxford:
Clarendon Press, 1916), 100-103.

12 Seishi Karashima, “Four Sanskrit Fragments of the Ratnaketuparivarta in the Stein Collection,” in BLSF, 1:177—
89; idem, “The Sanskrit Fragments Or. 15010 in the Hoernle Collection,” in BLSF, 2:1.335-588, at 379-82, 432-35,
443-46, 47677, 510-11, and 538-39; Takamichi Fukita, “The Sanskrit Fragments Or. 15009 in the Hoernle
Collection: Or. 15009/301-350” in BLSF, 2:1.298-330, at 300-301; Saerji, “A New Fragment of the
Ratnaketuparivarta,” ARIRIAB 11 (2008): 95-103; idem, “More Fragments of the Ratnaketuparivarta (1),”
ARIRIAB 13 (2010): 111-20; idem, “More Fragments of the Ratnaketuparivarta (2),” ARIRIAB 14 (2011): 35-57,
idem, “Sanskrit Texts Discovered From the Southern Silk Road: Taking the Ratnaketuparivarta as an Example,” in
Sanskrit on the Silk Route, ed. Shashibala (New Delhi: Bharatiya Vidya Bhavan, 2016), 89-98; Jens-Uwe Hartmann
and Chanwit Tudkeao, “Three Sanskrit Fragments of the Ratnaketuparivarta,” in BLSF, 2:1.589-96; Chanwit
Tudkeao, “Zentralasiatische Versionen des Ratnaketuparivarta: Eine Studie zur Uberlieferung des
Ratnaketuparivarta und Kritische Ausgabe der Sanskrit-Fragmente” (PhD diss., Ludwig-Maximilians-Universitit,
2010); idem, “The Relationship between the Early Chinese Translation and Central Asian Versions of the
Ratnaketuparivarta,” Thai International Journal of Buddhist Studies 3 (2012): 91-101; idem, “Three Fragments of
the Ratnaketuparivarta,” in BLSF, 3:2.587-91.



way toward demonstrating the importance of the siitra to a range of Buddhists, but there is still
more evidence for this claim.

The Precious Banner was translated into Chinese twice. The first of these efforts was led
by a scholar-monk named Dharmaksema (385-433) around the year 420. Born in Central India,
Dharmaksema was eventually invited to the Northern Liang court at Guzang in order to translate
Buddhist texts.!> Known to have lived in Dunhuang for a time and to have traveled from Guzang
to Kucha and Khotan to retrieve texts for translation while in the service of the Northern Liang
court, Dharmaksema likely acquired the siitra somewhere along the Silk Road.!'* The second
Chinese translation was produced around the year 630 under the direction of a scholar-monk
named Prabhakaramitra (sometimes Prabhamitra).!> Also born in Central India, he lived and
studied at Nalanda for some time before being summoned by the Tang court at Chang An to

translate Buddhist texts,'¢ having been noticed by Xuanzang (602-44) on his stop in Magadha as

13 Bao chuang fen EWE4y (=Ratnaketuparivarta) (T 13, 397:129-54) in Da fang deng da ji jing K555 KERE
(=Mahdasamnipatasiitra). There is debate about when exactly Dharmaksema arrived in Guzang, in what order and
when he translated specific texts, and so on. The details of that debate are not relevant here. For more, see Jinhua
Chen, “The Indian Buddhist Missionary Dharmaksema (385-433): A New Dating of His Arrival in Guzang and of
His Translations,” T"oung Pao 90, nos. 4-5 (2004): 215-63.

14 1t is perhaps worth noting here that Gilgit was likely a major source of the Khotanese literary tradition. See Lore
Sander, “Early Prakrit and Sanskrit Manuscripts from Xinjiang (Second to Fifth/Sixth Centuries CE): Paleography,
Literary Evidence, and Their Relation to Buddhist Schools,” in BAB, 2649, at 45, citing Oskar von Hiniiber, Die
Erforschung der Gilgit-Handschriften (Gottingen: Vandenhoeck & Ruprecht, 1979), 329-60; Jason Neelis, Early
Buddhist Transmission and Trade Networks: Mobility and Exchange within and beyond the Northwestern
Borderlands of South Asia (Leiden: Brill, 2011), 295-97. For more on Kuchean Buddhism, see Mariko Namba
Walter, “Tokharian Buddhism in Kucha: Buddhism of Indo-European Centum Speakers in Chinese Turkestan
before the 10th Century C.E.,” Sino-Platonic Papers 85 (1998): 1-30.

15 Bao xing tuo luo ni jing B 2 FCFEJEAS (=Ratnaketudharanisiitra) (T 13, 402:536-82).

16 Prabodh Chandra Bagchi, “A Buddhist Monk of Nalanda Amongst the Western Turks” (1928), in India and
China: Interactions through Buddhism and Diplomacy—A Collection of Essays by Professor Prabodh Chandra
Bagchi, ed. Bangwei Wang and Tansen Sen (Delhi: Anthem Press India, 2011), 105-8; Ritsu Akahane,
“Prabhakaramitra: His Name and the Characteristics of His Translation of the Prajiapradipa,” Journal of Indian
and Buddhist Studies 63, no. 3 (2015): 1295-1301.



“skilled in theoretical discussion.”!” While Prabhakaramitra’s translation resembles the Gilgit
text more closely than does Dharmaksema’s,'® we regrettably do not know where his source text
came from or whether he worked from multiple variants.

The Precious Banner was also translated into Tibetan (at least) twice. This is suggested
by the attestation of two titles ("Dus pa chen po dkon mchog dbal, on the one hand, and 'Dus pa
chen po rin po che tog on the other) among the manuscripts of the work found at Dunhuang.'”
The “canonical” version—that is, the one whose readings are preserved in the Kangyur—is
known only by the second of the above titles.?? And its colophon suggests that a previous
translation was improved upon by Yeshe De (fl. eighth—ninth cent.) and the Indian scholar-monk
Silendrabodhi (fl. eighth—ninth cent.) around the turn of the ninth century.?! Unfortunately, we

again do not have a sense of their source(s), the relationship of their source(s) to the ones found

17 Xuanzang, The Great Tang Dynasty Record of the Western Regions, trans. Li Rongxi (Moraga, CA: BDK
America, Inc., 1996), 251.

18 Tudkeao, “The Relationship between the Early Chinese Translation and Central Asian Versions,” 91-101.

19 The two titles are synonymous. Both dkon mchog dbal and rin po che tog are translations of ratnaketu. The
second translation equivalent was settled on when translation procedures were established during the reign of Tridé
Songtsen (r. 804-815). Not all of the texts bearing the first title are clearly consistent with one another (thus
suggesting more than two translations). Jacob Dalton and Sam van Schaik, eds., Tibetan Tantric Manuscripts from
Dunhuang: A Descriptive Catalogue of the Stein Collection at the British Library (Leiden: Brill, 2006), 25 (IOL Tib
J 156), 26 (IOL Tib J 157), 27 (IOL Tib J 158), 27-28 (IOL Tib J 159), and 28-29 (IOL Tib J 160).

20 The “non-canonical” variants—that is, the ones whose readings are not preserved in the Kangyur—have yet to
receive sustained study. Kurumiya has taken small strides toward this end in his edition of the Tibetan, and Dalton
and van Schaik’s work on the texts from Dunhuang is a useful starting point for interested parties. Tib. (K).

2! The colophon reads: “The Indian scholar Silendrabodhi and the venerable chief editor-translator Yeshe De were
commissioned to update and finalize the text according to the new translation system” (Tib. [K]: rgya gar gyi mkhan
po shi le ndra bo dhi dang | zhu chen gyi lo tsab ban de ye shes sdes zhus te | skad gsar bcad kyis kyang bcom nas
gtan la phab pa || [271.1-271.3]). NB: all reproductions of Kurumiya’s edition of the Tibetan silently accord his
transliteration style to the now more common Wylie transliteration method (na—>nga, Za—>zha, etc.).
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at Dunhuang, the relationship between these and the initial translation, or when exactly the initial
translation was made.??

That the Precious Banner was translated at all further shows that the stitra was important
to historical Buddhists. But this claim becomes stronger when we consider how intensive and
expensive the translation process was. For one, there was the issue of retrieving the texts—itself
an arduous task.?? Second, the translations themselves required substantial material resources and
intellectual labor. Chinese translation committees, for example, were composed of multiple

individuals conversant to some degree in both the source and target languages, each of whom

22 1t is possible that the siitra was first translated as early as the reign of Songtsen Gampo (r. 629-49). According to a
number of Tibetan histories, Songtsen Gampo sent Tonmi Sambhota (fl. seventh cent.) to India to develop a script
for the Tibetan language. Upon his return to the court, the fourteenth-century Mirror llluminating the Royal
Genealogies tells us, Tonmi had already translated the Precious Banner himself. According to the earlier Testament
of Ba, however, Tonmi simply brought a copy of the text back with him. If either scenario obtained, then we have
not only reason to suppose that the Precious Banner was first translated into Tibetan sometime around the middle of
the seventh century but also further evidence that the stitra had some measure of importance to Buddhists in the
South Asian cultural milieu at that time. But even if, as van Schaik writes, “Nothing . . . can be traced back with any
certainty to Tonmi Sambhota,” reference to the Precious Banner in the Testament of Ba is still significant. Likely
composed/compiled in the ninth or tenth century, the Testament purports to recount events from the early imperial
period up to the late eighth century. That the Testament names the Precious Banner, in other words, shows that the
stitra was believed to have been brought to Tibet early in the first dissemination.

For the story of Tonmi from the Mirror llluminating the Royal Genealogies, see Per K. Serensen, Tibetan Buddhist
Historiography: The Mirror Illuminating the Royal Genealogies—An Annotated Translation of the XIVth Century
Tibetan Chronicle: rGyal-rabs gsal-ba'i me-long (Wiesbaden: Harrassowitz Verlag, 1994), 173 (Tibetan text: Bla
ma dam pa bsod nams rgyal mtshan, Rgyal rabs gsal ba'i me long [BDRC W23770] [Delhi: Tibetan Bonpo
Monastic Center, 1973], story of Ténmi at 73a.1-82b.5, reference to the Precious Banner at 76a.4—76a.5). For the
story of Tonmi from the Testament of Ba, see Karénina Kollmar-Paulenz, “The Buddhist Way into Tibet,” in The
Spread of Buddhism, ed. Ann Heirman and Stephan Peter Bumbacher (Leiden: Brill, 2007), 30340, at 312-13
(Tibetan text: Dba' bzhed, in Rba bzhed phyogs bsgrigs [BDRC W1KG6259] [Pe cin: Mi rigs dpe skrun khang,
2009], 237-81, reference to Precious Banner at 238.1-238.8). For van Schaik’s remark on Ténmi, see Sam van
Schaik, “A New Look at the Tibetan Invention of Writing,” in New Studies of the Old Tibetan Documents:
Philology, History and Religion, ed. Yoshiro Imaeda, Matthew T. Kapstein, and Tsuguhito Takeuchi (Tokyo:
Research Institute for Languages and Cultures of Asia and Africa, Tokyo University of Foreign Studies, 2011), 45—
96, at 52. And for more on the dating of the Testament of Ba, see Sam van Schaik and Kazushi Iwao, “Fragments of
the Testament of Ba from Dunhuang,” JAOS 128, no. 3 (2008): 477-87.

3 For a fascinating study of the paths by which Chinese pilgrims traveled through mountains, see Haiyan Hu-von

Hiniiber, “The Suspended Crossing (Sarkupatha) in the Gorges of the Indus River as Described by Chinese Pilgrims
Faxian, Dharmodgata and Xuanzang,” ARIRIAB 23 (2020): 167-86.
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played a key role in the process.?* And in the Tibetan case, translators working in the first
dissemination (snga dar) were paid thirty-three times more than imperial guards.? Translation
thus required, indeed requires,?® an enormous investment of time, energy, and resources. Such
investment was worthwhile because the preservation of Buddhist texts via translation generated
merit and prestige for the translation teams and those who sponsored their work.

Citation of the Precious Banner in Buddhist Literature

Let us now turn to citations of the Precious Banner in Buddhist literature.?’” Not intended to be
exhaustive, the survey aims to further show that the siitra has been a valued source of tradition

for Buddhists. Though examples from Khotan and China could be included,?® I limit myself to

24 See, for example, Jan Nattier, 4 Guide to the Earliest Chinese Buddhist Translations: Texts from the Eastern Han
and the Three Kingdoms Periods (Tokyo: The International Research Institute for Advanced Buddhology, Soka
University, 2008), 19-20; Erik Ziircher, “Buddhism Across Boundaries: The Foreign Input,” in B4AB, 1-25, at 12
and 20; Daniel Boucher, “Gandhari and the Early Chinese Buddhist Translations Reconsidered: The Case of the
Saddharmapundarikasitra,” JAOS 118, no. 4 (1998): 471-505.

3 Georgios Halkias, “Translating the Foreign into the Local: The Cultural Production and Canonization of Buddhist
Texts in Imperial Tibet,” in Translation and Global Asia: Relocating Networks of Cultural Production, ed. Uganda
Sze-pui Kwan and Lawrence Wang-chi Wong (Hong Kong: Chinese University Press, 2014), 143-66, at 149.

26 As a contemporary example, consider that 84000 invites donors to sponsor the translation of siitras at the rate of
$25,000 USD per 100 pages. “Sponsor a Sitra,” 84000: Translating the Words of the Buddha, last accessed January
15, 2022, https://read.84000.co/about/sponsor-a-sutra.html.

27 For a more sustained treatment, see Adam T. Miller, “On the Significance and Use of the Precious Banner:
Toward a Reception History of the Ratnaketuparivarta” (manuscript in progress).

28 The ninety-ninth verse of the Precious Banner’s fourth chapter is quoted, for example, in the mid-first millennium
Khotanese Book of Zambasta’s sixth chapter, which contains a series of quotations from a number of siitras.

For all proposed identifications of the siitra’s quoted in the Zambasta’s sixth chapter, see Ruixuan Chen and Diego
Loukota Sanclemente, “Mahayana Sitras in Khotan: Quotations in Chapter 6 of the Book of Zambasta (1), I1J 61
(2018): 131-75, Table 1 (138). For the Khotanese text and translation, see R. E. Emmerick, ed. and trans., The Book
of Zambasta: A Khotanese Poem on Buddhism (London: Oxford University Press, 1968), 118.17-118.18 (Khotanese
text), 6.20 on 119 (translation); Ruixuan Chen and Diego Loukota, “Mahayana Siitras in Khotan: Quotations in
Chapter 6 of the Book of Zambasta (11),” 11J 63 (2020): 210-61, both at 241. For the Sanskrit text, we have to look
beyond Gilgit. The folio containing this passage is missing from the Gilgit text, but a fragment of this passage from
Central Asia has been identified by Tudkeao and supplemented by Chen and Loukota. Tudkeao, “Zentralasiatische
Versionen des Ratnaketuparivarta,” 120; Chen and Loukota, “Mahayana Siitras in Khotan,” 242. For the Tibetan
text, see Tib. (K): 120.19-120.22.

For more on Khotanese Buddhism, see Jan Nattier, “Church Language and Vernacular Language in Central Asian
Buddhism,” Numen 37, no. 2 (1990): 195-219; Prods Oktor Skjerve, “Khotan, An Early Center of Buddhism in
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Indic and Tibetan compositions for reasons of competence. As we will see, the siitra has been
used to highlight the necessity of renunciation, to disapprove of astral science for ascetics, to
illustrate the inevitability of death, to affirm that there can be more than one buddha in a single
world at the same time, to legitimate the use of song as a pedagogical tool, to suggest a source
for a richer telling of Sakyamuni’s biography, and to elaborate on dependent origination.

We begin with Atisa Dipamkarasrijnana (982—1054), who quotes the Precious Banner
twice in his Great Sitra Compendium, the only extant Indic-language composition to quote the
siitra to my knowledge.?’ The first quotation—drawn from the eleventh verse of the siitra’s first
chapter, which reports the words of encouragement Sariputra delivers to his followers after Mara
had approached them in the form of A$vajit in an attempt to dissuade them from taking refuge in
the Buddha—appears in a chapter that highlights the necessity of renunciation in the quest to

overcome suffering.’® The second quotation—drawn from three verses (92-94) from the sitra’s

Chinese Turkestan,” in BAB, 106—41; Hiroshi Kumamoto, “Textual Sources for Buddhism in Khotan,” in BAB, 142—
49; Giuliana Martini, “Bodhisattva Texts, [deologies and Rituals in Khotan in the Fifth and Sixth Centuries,” in
Buddhism Among the Iranian Peoples of Central Asia, ed. Matteo De Chiara, Mauro Maggi, and Giuliana Martini
(Wien: Verlag der Osterreichischen Akademie der Wissenschaften, 2013), 13—69.

2 The Great Siitra Compendium, which provides quotations from a range of siitras, §astras, and vinaya texts without
commentary, was likely written before Atisa’s arrival in Tibet in 1042. The work was translated into Tibetan in the
early twelfth century, and it is on account of this translation that we know of the work today. Kaie Mochizuki,
“Dipamkarasrijiiana’s Activities at the Vikramasila Monastery in Relation with the Pala Dynasty,” Oriental Culture
96 (2016): 63—80; Kazuo Kano, “The Transmission of Sanskrit Manuscripts from India to Tibet: The Case of a
Manuscript Collection in the Possession of Ati§a Dipamkarasrijnana (980—1054),” in Transfer of Buddhism Across
Central Asian Networks (7th to 13th Centuries), ed. Carmen Meinert (Leiden: Brill, 2016), 82—118, at 93-94; Kaie
Mochizuki, A Study of the Mahasitrasamuccaya of Dipamkarasrijiiana, A Report of Grant-in-Aid for
Encouragement of Young Scientists (Project 12710009) (Minobu: Minobusan University, 2002), 5.

30 “The Precious Banner states: ‘The world is tormented by decay and surrounded by death. Therefore, to eliminate
both [decay and death], renunciation should be taken up’” (rin po che'i tog las kyang | 'jig rten rga bas gzir gyur cing
|| 'chi bdag gis ni yongs bskor ba || de phyir snyi ga spang ba'i phyir || rab tu byung ba legs par gzung || zhes gsungs
s0 ||) (Kaie Mochizuki, 4 Study of the Mahasitrasamuccaya of Dipamkarasrijiiana II: Tibetan Text [Minobu:
Minobusan University, 2004], 166.13—166.17). Parallel passage: Skt. (K): 2.7-2.10; Tib. (K): 15.9-15.12.
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fourth chapter, which reports the speech of Sakyamuni to a sage named Jyotirasa—appears in a
chapter condemning?! the practice of astral science on the part of ascetics.*?

Shifting gears to Tibet—the Kagyu patriarch Gampopa Sénam Rinchen (1079-1153)
quotes the siitra in his Jewel Ornament of Liberation to illustrate the transience of human life.*3
The quoted passage—which corresponds to a verse Piirna recites in the sttra’s third chapter to a
host of maras who were attempting to seduce him away from monastic life with spirited song and

dance**—appears to leverage the claim that life surges toward death to not so subtly suggest that

31 ' Whether the Precious Banner condemns astral science is open to interpretation. Jeffrey Kotyk notes that two
attitudes are represented in the Chinese translations of the siitra—one of ambivalence and one of “rejection.” The
variance perhaps indicates two competing attitudes toward astral science on the part of the Indic transmitters of the
sttra, on the part of the Chinese translators, or both. Without more evidence, it is difficult to say. Jeftrey Kotyk,
“Buddhist Astrology and Astral Magic in the Tang Dynasty” (PhD diss., Leiden University, 2017), 58, 59, 59 n. 18.

32 “The Precious Banner says: ‘Having conceptuality as their purview, naive beings have desires. And on account of
that, they are deluded. Abiding in conceptual thought, they have disease. Dogs, snakes, tortoises, and many other
living beings are born under Pusya, but they are not stably happy. As you are liberated by absorption and magic, so
am | omniscient. Why, then, don’t you ask me something?’” (rin po che'i tog gi mdo las kyang | kun du rtog pa'i
spyod yul can || byis pa gang la chags 'dug pa || de ni byis pa'i rmongs pa ste || sems la gnas shing rims nad bcas ||
khyi dang sbrul dang rus spal dang || srog chags gzhan yang rnam mang po || skar ma rgyal la gang skyes pa || de dag
bde la brten ma yin || ji ltar bsam gtan rdzu 'phrul dang || thar pa khyod kyis rnyed pa bzhin || nga yang thams cad
gzigs pa na || ci phyir nga la khyod mi 'dri || zhes gsungs so ||) (Mochizuki, A4 Study of the Mahasutrasamuccaya of
Dipamkarasrijiiana II: Tibetan Text, 320.19-321.1). Parallel passage: Skt. (K): missing; Tib. (K): 119.14-119.25.

33 «“Accordingly, the Precious Banner states: ‘Friends, this life goes quickly, like a swift and violent waterfall.
Foolish people don’t realize it. Unwise, they are arrogantly intoxicated with wealth’” (de ltar yang 'dus pa rin po
che'i tog las | grogs dag tshe 'di myur 'gro ste | ri gzar chu drag mgyogs 'dra na | byis pa'i skye bos mi shes te | mi
mkhas longs spyod dregs pas myos |) (Sgam po pa bsod nams rin chen, Dwags po thar rgyan, in Bstan rim gces btus
[BDRC W4CZ2193] [Ldi li: Bod kyi gtsug lag zhib 'jug khang, 2009], 45-243, at 71.17-71.19). Parallel passage:
Skt (K): 66.18-20/67.1-3, 67.7; Tib. (K): 79.16-18, 22 (see note below for an explanation of these unusual ranges).

The Jewel Ornament treats six main themes: Buddha-nature as the primary cause of awakening, human existence as
the necessary basis for awakening, spiritual mentors as the condition of awakening, spiritual instructions as the
means to awakening, the perfect body of a Buddha as the result of awakening, and benefiting living beings without
conceptual thought as the performance of awakening (rgyu ni bde gshegs snying po ste | rten ni mi lus rin chen
mchog | rkyen ni dge ba'i bshes gnyen yin | thabs ni de yi gdams ngag ste | 'bras bu rdzogs sangs rgyas kyi sku |
"phrin las rtog med 'gro don mdzad | [Sgam po pa bsod nams rin chen, Dwags po thar rgyan, in Bstan rim gces btus,
46.2-46.4]). The most extensive section details the means to awakening. In this section, basics like impermanence
and suffering are discussed, as are Mahayana-specific topics like the perfections and the bodhisattva stages. It is in
his treatment of impermanence that Gampopa cites the Precious Banner.

34 This isn’t quite accurate for reasons that are best relegated to a note. The verse quoted is one in a series of very
similar verses. These verses are so alike, in fact, that the copyists, redactors, and/or translators (perhaps even the
initial authors, whoever they might have been) lightened their load by using peyalam (Tib. de bzhin du sbyar) to
signal that the first three padas of the verse were to be assumed while only slight variations on the last pada were to
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readers ought to heed the practical guidance to be offered in his treatise. Writing about two
centuries later, the Nyingma teacher Longchen Rabjampa (1308—1364) uses the same passage in
his Great Chariot to much the same effect.’

Writing about a century after Gampopa, the Drigung Kagyu patriarch Jikten Gonpo
(1143-1217) refers to the Precious Banner in the Launching Point into the Ocean of Treatises, a
collection of teachings recorded and compiled by his students.’® Specifically, he mentions the
sttra in order to address what for some must have been a problematic implication of successful

tantric practice grounded in a mentalist interpretation of dependent origination—namely, the idea

that multiple awakened beings could exist in the world at the same.?” It is not clear why Jikten

be supplied. In the Sanskrit, there are two variants of the third pada, as indicated by the slash in the reference just
given. One reads na ca janati baliso jano, while the other reads na ca pasyati baliso jano; the Tibetan opts in all
cases for shes (Skt. [K]: 66.20 and 67.13 [janati], 67.3 [paSyati]; Tib. [K]: 79.9, 79.17, and 80.13 [shes]). In the
series, Piirna characterizes foolish people as arrogantly intoxicated with the objects of the senses, wealth, welfare,
status, pleasure, and other such things.

35 Klong chen rab 'byams pa dri med 'od zer, Rdzogs pa chen po sems nyid ngal gso'i 'grel pa shing rta chen po, in
Rdzogs pa chen po sems nyid ngal gso rtsa 'grel (BDRC W3CN3433) (Gser rta rdzong: Gser thang bla rung Inga rig
nang bstan slog gling, n.d.), 111-746, at 152.17-152.18.

36 The teaching in question begins with a thesis: “the meaning of all Buddhist scriptures is dependent origination”
(sangs rgyas kyi sde snod thams cad kyi don rten cing 'brel par 'byung ba yin te |). Emphasizing the role of mind in
the arising of phenomena, Jikten goes on to make the basically tantric points that “samsara and nirvana are entirely
one’s own thought” (‘khor 'das thams cad rang gi bsam pa yin pas |) and that “one attains buddhahood . . . by mixing
the clear light of cultivation with the clear light of the dharmakaya” (bsgoms pa'i 'od gsal dang chos sku'i 'od gsal
gnyis 'dres pas . . . sangs rgya ba yin gsung |) ('Jig rten mgon po, Bstan chos rgya mtsho'i 'jug ngogs, in Chos rje rin
po che'i bka' 'bum [BDRC W30101], 5 vols. [New Delhi: Kangsar Tulku, 1969-71], 5:186a.6-5:194b.4
[cataloguers’ pagination, 5:371.6-5.388.4]), at 5:189a.3—5:189a.4 [cataloguers’ pagination, 5:377.3-5.377.4],
5:189a.5 [cataloguers’ pagination, 5:377.5], and 5:189b.3-5:189b.4 [cataloguers’ pagination, 5:378.3-5:378.4]).

37 «[Jikten] also said, ‘This saying that one Teaching does not have two Teachers is in the Bon Collection, and not in
the scripture of the Tathagata. The [Precious Banner] tells how there are many Buddhas in lower and higher
worlds’” (Dan Martin, “Beyond Acceptance and Rejection? The Anti-Bon Polemic Included in the Thirteenth-
Century Single Intention [Dgong-gcig Yig-cha] and Its Background in Tibetan Religious History,” JIP 25, no. 3
[1997]: 263305, at 280 [Martin’s translation, brackets mine]). Tibetan text: yang bstan pa cig la ston pa gnyis mi
'byung ba ni bon 'bum na 'dug | de bzhin gshegs pa'i bka' na mi 'dug gsung | 'dus pa rin po che tog nas 'og gi 'jig rten
dang steng la sogs na sangs rgya ba mang po bshad gsung ngo || ('Jig rten mgon po, Bstan chos rgya mtsho'i 'jug
ngogs, in Chos rje rin po che'i bka' 'bum, 5:189b.5-5:189b.6 [cataloguers’ pagination as cited by Martin, 5:378.5—
5:378.6)).
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selected the Precious Banner, and not some other Mahayana siitra, to make this point. But if in
need of evidence for this claim, the Precious Banner surely delivers in spades.8

Tsangnyon Heruka (1452—-1507), the madman of Tsang, quotes the Precious Banner in
Opening the Eyes of Faith “as evidence that [songs of realization (Skt. dohd; Tib. mgur)] are not
a Tibetan invention, but are firmly rooted in the early Buddhism of India, where even the
Buddha’s own disciples advocated the performance of song.”*® The quotation is actually more of
a summary detailing the four great disciples’ respective entries into Rajagrha as narrated in the
siitra’s third chapter.*® Enveloped by singing and dancing maras, each disciple responds by

reciting verses and dharanis such that the maras are overjoyed and sit down to hear the Dharma.

38 At the opening of chapter six, for example, six directional buddhas appear in the presence of the Buddha without
any issues (Skt. [K]: 121.1-122.15; Tib. [K]: 160.2—-161.22). See also the immediately preceding events, narrated at
the end of the siitra’s fifth chapter, where readers are introduced to an enormous number of buddhafields replete
with their own populations of buddhas and bodhisattvas. With their attention drawn to Saha by means of the
Buddha’s supernormal power, they make ready to travel there in the knowledge that there won’t be any
accommodation issues (Skt. [K): 115.3-120. 6; Tib. [K]: 154.6-159.18).

39 Stefan Larsson and Andrew Quintman, “Opening the Eyes of Faith: Constructing Tradition in a Sixteenth-Century
Catalogue of Tibetan Religious Poetry,” RET, no. 32 (2015): 87-151, at 99.

40 “Moreover, the [Precious Banner] says, ‘Once the four heart-sons Sravaka-arhats, noble Sariputra and the rest,
were staying to collect alms at the four respective gates, the eastern and so forth, of the great city Rajagrha. Several
emanations of mara appeared to each one of the Noble Ones. They ridiculed and laughed at them, saying: “Ascetic,
sing a song! Ascetic, do a dance!” In response, the Noble Ones said, “Friends, let us sing like it has never been done
before in the world! Let us dance like it never has been done before in the world!”” Thus, they defeated all (the
emanations of mara) by means of dharma songs and established them on the path of ripening and liberation” (sangs
rgyas 'dus pa rin po che tog gi mdo las | 'phags pa shwa ri'i bu la sogs pa'i thugs sras nyan thos dgra bcom pa bzhis |
rgyal po'i khab kyi srong khyer chen po'i shar la sogs te | phyogs kyi sgo bzhi re rer bsod snyams kyi phyir bzhugs
pa las | 'phags pa rnams re re bzhin la | bdud kyi sprul pa du mas bco (co) 'dri dang gzhad gad du | dge sbyong glu
long shig | dge sbyong gar byos shig | ces zhus pa'i lan du | 'phags pa rnams grogs po dag sngon chad 'jig rten du ma
byung ba'i glu blang par bya'o | sngon chad 'jig rten du ma byung ba'i gar sgyur bar bya'o | zhes gsungs shing thams
cad chos dbyangs kyis pham par mdzad nas smin grol la bkod pa lags shing | (Larsson and Quintman, “Opening the
Eyes of Faith: Constructing Tradition,” 114 [authors’ translation, parentheses original], Tibetan text at 137.14—138.2
[parentheses original]; see also Fig. 2.3, folio 2.4-2.7, for the text in xylograph).

Skt. (K): 62.14-64.6, Tib. (K): 75.4-76.17 (Sariputra through the southern gate); Skt. (K): 64.7-65.15, Tib. (K):

76.18-78.7 (Maudgalyayana through the eastern gate); Skt. (K): 65.16—68.2, Tib. (K): 78.8-80.19 (Purna through
the northern gate); Skt. (K): 68.3—70.15, Tib. (K): 80.20—83.10 (Subhiiti through the western gate).
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Writing roughly a century later, the historian Taranatha (1575-1638) lists the Precious
Banner as a source for providing a richer narrative of the Buddha’s life in the postscript to his
biography of Sakyamuni, titled Sun of Faith. To be more precise, he states that the Buddha’s
biography would be improved by including the story of Sariputra and Maudgalyayana’s
conversion as recounted in the Precious Banner’s first chapter.*! The basic account of Sariputra
and Maudgalyayana’s conversion is well known from other sources. What makes the Precious
Banner’s telling unique is the inclusion of Mara who, as we will see below, kicks up a lot of dirt
in an effort to dissuade them from taking refuge.

Our last example comes from Ngawang Lobzang Choden (1642—-1714), who quotes the
Precious Banner in his Explanation of the Essence of Dependent Origination.*> Among other
iterations of the formula, including a transliteration (rather than a translation) of the one perhaps
best known in Sanskrit,* he provides the Precious Banner’s expanded formula, which appears

three times in the sttra’s first chapter.** The first instance occurs during the well-known first

41 “The Transcendent One’s biography stems equally from the three baskets, but it seems necessary to make a
distinction between the Mahayana and the Hinayana. The Extended Performance, for example, details his life from
dwelling in Tusita Heaven until the turning of the first wheel of Dharma. If one wanted to flesh out the period after
the first sermon according to mode common to Mahayana texts, the story of the model pair [i.e., Sariputra and
Maudgalyayana] as told in the Precious Banner [along with other stories from other texts] could be added. That
would make for a very good biography” (de bzhin gshegs pa'i rnam par thar pa sde snod gsum las byung mnyam yin
yang | theg pa che chung gi dbye ba phyed dgos par snang ste | 'phags pa rgya che rol pa las | ston pa dga' Idan du
bzhugs pa nas | chos 'khor thog mar bskor ba'i bar rgyas par 'byung ba Ita bu | theg chen gyi lugs yin pas de'i rjes
'thud par 'dod na | 'dus pa rin po che tog las 'byung ba'i mchog zung gi lo rgyus dang | . . . kha bskang na shin tu legs
par 'gyur la |) [Taranatha, Bcom Idan 'das thub pa'i dbang po'i mdzad pa mdo tsam brjod pa mthong bas don ldan
rab tu dga' ba dang bcas pas dad pa'i nyin byed phyogs brgyar 'char ba, in Ta ra nd tha'i gsung 'bum (BDRC
W22277), 17 vols. (Leh: C. Namgyal and Tsewang Taru, 1982—87), 12:1-12:166 (cataloguer’s pagination, 12:1—
12:331), at 12:165a.5—12:165a.7 (cataloguer’s pagination: 12:329.5-12:329.7)], ellipsis mine). This passage came
to my attention through Masaaki Nohnin, “On ‘Shakuson Eden,” a Tibetan Illustrated Biography of the Buddha: The
Edification of Ajatasatru and the Nirvana of the Buddha,” Journal of World Buddhist Cultures 1 (2016): 3-23, at 7
and n. 8. The translation above, however, is my own.

42 Ngag dbang blo bzang chos ldan, Rten 'brel snying po'i rnam bshad bder gshegs dgongs rgyan, in Gsung 'bum
(BDRC W1KG1321), 7 vols. (Pe cin: Pe cin par khang, nineteenth cent.), 2:419-2:446.

43 ye dharma hetuprabhava hetum tesam tathagato hy avadat | tesam ca yo nirodha evamvadi mahasramanah ||.
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exchange between Asvajit and Sariputra,*’ the second and third when Sariputra reports (and
repeats) to Maudgalyayana what he had heard.*¢ After showing that the same truth can be
expressed in multiple ways through scriptural citation, Ngawang then proceeds to explain the

significance of the formula and the effects of its contemplation.

111
As the above survey has shown, Buddhists in a range of times and places have seen fit not only
to copy and translate the Precious Banner but also to cite passages therefrom in treatises toward
one end or another. The aim of this section is to lay out the methodology to be deployed in the
coming chapters—a methodology which, by contrast to the citations given above, takes a more
holistic approach to the siitra toward a critical understanding of how religious narrative discourse
works to call communities into being. I use the term methodology here, rather than either method
or theory alone, because the two are in this case a package deal—the method of reading proposed
here is grounded in a particular set of assumptions about religion and affect. By now crying out
for clarification, these two terms will be treated first. From there, we unpack the definition of
affective regime offered above with the Precious Banner in view, though attempting to keep the
remarks sufficiently general as to be transferable to other texts and contexts. If we conceptualize

methodology as a spectrum, with theory on one end and method on the other, we will move from

4 The Precious Banner says: “Just as the Guide taught that the world arises with karma and the afflictions as its
primary and efficient causes, he also taught the efficient cause of the cessation of karma and the afflictions. Having
himself known the most excellent liberation, where there is no suffering dependent on birth, old age, and death, the
Wise Bull teaches it” ('dus pa rin po che tog las | ji Itar 'jig rten las dang nyon mongs rgyur bcas byed rgyu ldan
'byung dang | las dang nyon mongs pa dag ldog rgyu de yang 'dren pas rab tu gsung | gang na skye dang rga dang
rgud pa'i sdug bsngal nges par mi gnas pa | thar pa mchog de smra ba'i khyu mchog de yis rang gis mkhyen te
gsungs |) [Ngag dbang blo bzang chos ldan, Rten 'brel snying po'i rnam bshad bder gshegs dgongs rgyan, in Gsung
'bum, 2:426.3-2:426.4]).

45 Skt. (K): missing; Tib. (K): 9.12-9.17.

46 Skt. (K): missing; Tib. (K): 12.6-12.11, 13.2-13.6.
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the former to the latter. Things must be presented in some order, after all, but it is important to
keep in mind their integration in practice. Given our particular understanding of religion and
affect, we then address the relationship between affective orientation and community with
reference to feeling rules. Recoverable in a range of forms and from a range of sources, feeling
rules establish what it is fo feel like we feel—that is to say, they establish certain feelings toward
certain objects of discourse and experience as normative (and others, by extension, as deviant).
In the case of the Precious Banner, their study gives us a sense of how the siitra enjoins readers
to feel with respect to the Dharma, particularly as instantiated in the Precious Banner itself. In
order to best understand how the siitra realizes its aims, we turn to narrative. Generally speaking,
narrative is one of many possible sources for feeling rules. But in its religious mode, narrative is
perhaps especially compelling (in the normative sense)—and even more so, I suggest, when it
displays metatextual characteristics. In coupling incentives and threats of both proximate and
ultimate soteriological relevance with affective orientations toward the siitra itself, while at the
same time affording in the reading present the precise context in which to respond to its norms,
the Precious Banner makes it quite difficult for readers to ignore the feeling rules it delivers
within and through its narrative.

Religion and Affect

Let us start with the deceptively simple identification of the Precious Banner as a religious text,
as an example of religious discourse in written form. What exactly this means ought not be taken
for granted—for the meaning of the adjective religious and its related substantive (that is, what
meaning these terms will have for us in the coming pages) is far from obvious. That notions of
affect are central to the dissertation might prime some readers to anticipate a model of religion in

line with those offered by romantics like Friedrich Schleiermacher and Rudolf Otto, for example,
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or psychologists such as William James.*” But such definitions as these are not well suited to the
current project by virtue of their emphasis on private experience. With interiority as their center
of gravity, these theories of religion do not readily allow phenomena identified as religious to be
situated in relation to the social world. And since this project has the social in addition to matters
of affect in view, we must look elsewhere for a more adequate foundation.

The sociological tradition, much more amenable to our central questions than romantic
theology/phenomenology or psychology, offers us a touchstone in Emile Durkheim. Famously
theorizing religion as having its origins and ultimate referent in society, and particularly in the
collective effervescence produced through communal rituals in which the social body celebrates
and (re)constitutes itself, Durkheim certainly points us in a useful direction. But despite its
evident strengths, his work is an imperfect fit for our aims. First, one of the two central elements
of his definition of religion is belief relative to sacred things.*® While Durkheim’s work is full of
critical potential for those who read between the lines and draw out the implications of his

basically constructionist stance on a number of issues,* a definition offered in terms of discourse

47 These names are not selected at random. They are familiar faces in courses on classical theories in the history of
religions. And further, they are given their own chapters in The Oxford Handbook of Religion and Emotion. For
Schleiermacher, religion is “a sense and taste for the infinite.” For Otto, religion has as its essence the experience of
the holy, a numinous Something both aweful (i.e., awesome in the archaic sense) and attractive. For James, religion
is the feeling of an individual in solitude. See Jacqueline Marifia, “Friedrich Schleiermacher and Rudolf Otto”” and
Jeremy Carrette, “William James,” in The Oxford Handbook of Religion and Emotion, ed. John Corrigan (Oxford:
Oxford University Press, 2008), 419-37 and 457—73; Friedrich Schleiermacher, On Religion: Speeches to Its
Cultured Despisers, ed. Richard Crouter (Cambridge: Cambridge University Press, 1996 [1799]); Rudolf Otto, The
Idea of the Holy,; an Inquiry into the Non-Rational Factor in the Idea of the Divine and Its Relation to the Rational
(Oxford: Oxford University Press, 1958); William James, Writings, 1902-1910, ed. Bruce Kuklick (New York:
Literary Classics of the United States, 1987).

8 For Durkheim, religion is “a unified system of beliefs and practices relative to sacred things, that is to say, things
set apart and surrounded by prohibitions—beliefs and practices that unite its adherents in a single moral community
called a church” (The Elementary Forms of Religious Life, ed. Mark Sydney Cladis, trans. Carol Cosman [Oxford:
Oxford University Press, 2008], 46).

4 The conservative nature of his intellectual project, in some ways a result of the unstable times in which he lived
and wrote, leaves his constructivism (avant la lettre) and critical potential buried under the surface at times. The
former and the latter, respectively, have been developed to good effect in Peter L. Berger, The Sacred Canopy:
Elements of a Sociological Theory of Religion (New York: Anchor Books, 1990) and Russell T. McCutcheon,
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or claim would right off the bat have more teeth than one framed in terms of belief—insofar as
the former are available for analysis while the latter is not.>® Second, the centrality of ritual in his
theory makes it a touch less than ideally suited to this project given that the primary object of
analysis is a written text. This is not meant as a critique of theorizations that foreground matters
of practice. Rather, it is a matter of source materials and to what they give us access. Our sources
thus guide our choice of methodological framework just as much as our questions do.

Tracing the many fecund trails of social theory surrounding Durkheim (over the Marxian
hills and through the Weberian woods, as it were) up to the present, we find that Bruce Lincoln’s
model of religion is well suited to our sources and our questions alike. It might not seem so at
first, given that we are concerned also with matters of affect, but its utility will become clear as
we progress. In its most basic form, Lincoln’s definition of religion is “that discourse whose
defining characteristic is its desire to speak of things eternal and transcendent with an authority
equally transcendent and eternal.”! In this formulation, both content and form are key. Among
other kinds of content (e.g., mythic pasts, endtimes, superhuman beings, etc.), religious discourse

can be identified by its promises of salvation from proximate and ultimate woes.’> And in terms

“Redescribing ‘Religion’ as Social Formation: Toward a Social Theory of Religion,” in Critics Not Caretakers:
Redescribing the Public Study of Religion (Albany: State University of New York Press, 2001), 21-39. Like
Schleiermacher, Otto, and James, Durkheim also has his own entry in The Oxford Handbook of Religion and
Emotion. See W. S. F. Pickering, “Emile Durkheim,” in The Oxford Handbook of Religion and Emotion, ed. John
Corrigan (Oxford: Oxford University Press, 2008), 438—56.

50 See also Bruce Lincoln, Holy Terrors: Thinking about Religion after September 11, 2nd ed. (Chicago: University
of Chicago Press, 2006), 115 n. 15.

5! Bruce Lincoln, “Theses on Method,” Method & Theory in the Study of Religion 18, no. 3 (1996): 225-27, at 225;
idem, Gods and Demons, Priests and Scholars: Critical Explorations in the History of Religions (Chicago:
University of Chicago Press, 2012), 1-3, at 1.

52 here draw on Martin Riesebrodt, who offers a basically Weberian theory of religion in terms of rational social
action. For Riesebrodt, people engage in religious practices because they believe that doing so will result in
salvation from immediate woes (e.g., illness, famine, conflict) or ultimate woes (e.g., sinfulness, samsara). These
motivations, he suggests, are sufficient to explain why religion existed, exists, and will continue to exist (despite the
prognostications of the proponents of the secularization thesis). In many ways, I am sympathetic to this picture. And

20



of form, religious discourse offers such promises as if from some place beyond the vicissitudes
of history. Elsewhere, Lincoln expands this definition in terms of discourse to include ritual,
community, and institution.>® These additional elements have a central place in his thinking on
religion—in this broader framework, institutions regulate and perpetuate those discourses and
practices with reference to which communities emerge—but discourse remains the governing
category in this latter formulation, as well. We will turn to the question of how this has anything
to do with affect and social formation soon, but for now let us establish that the Precious Banner
counts as an example of religious discourse.

The Precious Banner frames itself as a report of events centering on the liberative speech
and actions of the Buddha and other awakened or nearly awakened beings. Entirely devoid of
defects of all kinds, buddhas and highly advanced bodhisattvas see the world aright. As such,
they know everything there is to be known—or, at the very least, everything of soteriological
relevance to sentient beings, which is still a staggering amount of information, involving as it
does the karmic history and trajectory of all sentient beings. In short, buddhas are omniscient and

infallible.’* Their words and deeds are well beyond the realm of contestation. And what’s more,

in many ways, his methodological individualism informs my discussion of feeling rules and emotion work. Yet it
strikes me that a model of religion that foregrounds discourse rather than practice and belief is more useful insofar as
it is only through the former that the latter become plausible, meaningful, and useful to subjects. Martin Riesebrodt,
The Promise of Salvation: A Theory of Religion (Chicago: University of Chicago Press, 2012).

53 “A proper definition [of religion],” Lincoln writes, “must . . . be polythetic and flexible, allowing for wide
variations and attending, at a minimum, to these four domains: 1. A discourse whose concerns transcend the human,
temporal, and contingent, and that claims for itself a similar transcendent status. . . . 2. A set of practices whose goal
is to produce a proper world and/or proper human subjects, as defined by a religious discourse to which these
practices are connected. . . . 3. A community whose members construct their identity with reference to a religious
discourse and its attendant practices. . . . 4. An institution that regulates religious discourse, practices, and
community, reproducing them over time and modifying them as necessary, while asserting their eternal validity and
transcendent value” (Holy Terrors, 2nd ed., 5-7; Gods and Demons, Priests and Scholars, 75-76, ellipsis mine).

34 For more on this matter, see Paul J. Griffiths, On Being Buddha: The Classical Doctrine of Buddhahood (Albany:
State University of New York Press, 1994).
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arising spontaneously out of their infinite wisdom and compassion, their speech and actions are
always exactly what their audiences need to see and/or hear to accomplish or make progress
toward soteriological ends—and this even if the speech is false or the actions harmful.>> The
Precious Banner claims to grant access not only to these liberative words and deeds, but also to
the contexts in which they were uttered and performed as well as their effects on sentient beings.
And in so doing, the stitra promises its readers the very same proximate and ultimate salvation
that buddhas and bodhisattvas deliver to their audiences within the siitra.

What role does an example of religious discourse like the Precious Banner play in social
formation? This, of course, is the question that orients this dissertation. And now that we have a
sense of what makes a discourse religious, we can begin to approach my proposed answer in
terms of affective regimes. We turn first again to Lincoln. Engaging much the same question as
ours in Discourse and the Construction of Society, Lincoln illustrates and defends the following
general proposition through the comparative examination of case studies: “Ultimately, that which
holds society together or takes it apart is sentiment, and the chief instrument with which such
sentiment may be aroused, manipulated, or rendered dormant is discourse.”® This statement
rings true in its clarity and concision. But for all that this picture seems to get things right, some
scholars wonder whether discourse is given too much explanatory power at the expense of what
Lincoln calls sentiment. One such scholar is Donovan Schaefer, who argues that such approaches

to the question of religion and social formation assume that discourses “attach to bodies and get

55 An example of this can be found in the Precious Banner when, as we will see in greater detail later, the Buddha
causes himself to appear in a remarkable array of forms appropriate and beneficial to the dispositions, capacities,
and needs of those who watching him walk through Rajagrha (Skt. [K]: 101.6-101.18; Tib. [K]: 111.19-112.17).

56 Bruce Lincoln, Discourse and the Construction of Society: Comparative Studies of Myth, Ritual, and
Classification, 2nd ed. (Oxford: Oxford University Press, 2014 [1989]), 9.
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them to move’>’

yet are at pains to explain #ow. To understand this complex process, Schaefer
suggests we turn to affect.

In Religious Affects, Schaefer’s primary contention is that the study of religion would do
well to absorb not only the fact that human beings are animals with complex biological histories
but also that the various configurations of sentiments conducive to and constitutive of the social
would be impossible without the presence of relatively stable biological hardware that varies
from species to species. It is not always clear, however, where Schaefer locates religion under
this claim, how religion, affect, and language relate (in the case of human animals), and in which
direction Schaefer would have the study of religions proceed. At times, he defends an updated
phenomenological claim that religion is a species-specific non-discursive affective response to
power, where power seems to require no interpretation to be registered as such.>® Other times he
maintains that religion is a word many people would likely use to denote some (but not all) of

these species-specific non-discursive affective responses to power.>® And still other times he

frames religion in terms more cultural than biological, more mental than material—as something

57 Donovan O. Schaefer, Religious Affects: Animality, Evolution, and Power (Durham: Duke University Press,
2015), 35.

58 “Otto’s model of religion, then, is a confluence of two intransigent affective forms: fear + wonder. Affect theory
allows us to reexamine these older phenomenological models of religion—swept away by the linguistic turn—with a
twist: where Otto . . . saw religious emotion as transcendent and apolitical, affect theory prompts us to ask how these
embodied affective potentials form and accelerate systems of power” (Schaefer, Religious Affects, 54). Guided by
this understanding of religion, Schaefer later entertains and appears to maintain the claim that chimpanzees are being
religious when they spontaneously dance before a raging waterfall.

59 “An animalist approach to the elemental dances refocuses us not on the semantic content of religious
experience—the network of signs we tattoo on the skin—but on the way a collision between a body and a world
becomes a ligature for the circulation of affects. Affective economies produce formation of power that then get
called religious—in humans no less than in other animals. Rather than a discursive apparatus, affect theory
understands religion as a dance: a homeodynamic correspondence between a body and a thickly textured world
propelled by the fluid currency of affect” (Schaefer, Religious Affects, 182).
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outside bodies capable of tapping into and exploiting biological processes with a range of social
consequences.®’

The ambiguity in Schaefer’s characterization(s) of religion arises in large part from the
two families of affect theory he draws on throughout the book.%! One of these families, tracing its
own genealogy through Deleuze back to Spinoza, theorizes affect as independent of discourse
and frames it as explanatorily basic in social analysis, as that which fully explains the always-
ongoing processes of social formation.®? The other family, standing closer to the sociology of
emotions, frames affect as inextricably linked with both biological hardware and discourse, thus
granting no part of the puzzle analytical privilege or undue explanatory power.® I do not wish to
dismiss out of hand the merit of studies of religion grounded in the first of these models. But it
strikes me that they are only possible (if at all) in ethnographic contexts. If historians of religion
had access to “embodied indexes of affect, including postures, muscle tension, tones of voice,

9964

facial expressions, gestures, speeds, and all our other subtle affective cues,”* then such a model

60 «“Religion can be an engine for the production of racialized difference, a set of felt social categories that then
spawn intellectualized justifications for scorn. But religion need not be socially divisive: it also operates on our
bodies to elicit other affects—equally addictive, but entailing a different set of political effects. The struggle for
justice, the felt interrelation of love, the demand for compassion—all are compulsions within bodies that can be
elicited, activated, and charged by what gets called religion. Religion is not doomed or destined to either of these
affective regimes; it coassembles with the full range of animal compulsions to produce complex contradictory
landscapes” (Schaefer, Religious Affects, 142). Note here that Schaefer uses the term affective regimes in a way that
seems similar to my own use. His use, however, is not explicitly theorized as having something to do with language,
ideology, or narrative even in this context, which on my view comes closest to articulating the most useful position.

%! For an outline of these two families, themselves artificial and ideal-typical, see Schaefer, Religious Affects, 23-34.
For another discussion of the same basic distinction, see Margaret Wetherell’s discussion using Ben Anderson and
Arlie Hochschild as examples: “Feeling Rules, Atmospheres and Affective Practices: Some Reflections on the
Analysis of Emotional Episodes,” in Privilege, Agency and Affect: Understanding the Production and Effects of
Action, ed. Claire Maxwell and Peter Aggleton (London: Palgrave Macmillan UK, 2013), 221-39.

82 For a widely cited example of this family, the name of which exemplifies the position, see Brian Massumi, “The
Autonomy of Affect,” Cultural Critique 31 (1995): 83—-109.

63 Sara Ahmed and Arlie Russell Hochschild, whose work will be discussed below, perhaps best exemplify this
approach, though they are not always (or even often) claimed by affect theorists as one of their own.

8 Schaefer, Religious Affects, 212.
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might present itself as useful. But we do not and cannot have access to this kind of evidence. Our
sources are necessarily discursive—which is to say that our access to the past (if not also the
present) is always discursively mediated, even in the case of material evidence—and this fact
requires historians of religions to adopt methodological postures more in line with Schaefer’s
third characterization of religion and the second family of affect theory that grounds it.

We will thus proceed, again on account of both our questions and our sources, under the
assumption that a complex relationship obtains between discourse and affect. Can we say more?
We surely need to if this framework is going shed light on the way in which religious discourses
“attach to bodies and get them to move” such that they form communities.®® Let us begin, then,
with a few observations about affect before turning to the question of social formation. First,
affects are relational. They arise in encounters between bodies, some of which are loci of what
we recognize as subjectivity. All bodies have “the capacity to affect and be affected’ according
to recent developments of Spinoza’s thought.®® This includes what we typically think of as
objects—a rock is worn down by a current of water; a current of water takes the shape of the
rock as it moves over it. But we will leave aside affective encounters between objects alone since
we will be largely interested in subjects—both human and otherwise in the world of the Precious
Banner, only human in the world outside the siitra. With this stipulation, we can make the second
observation that affects are intentional. They are about something. They have content—be it a
person, an object, an event, a proposition, an absence, or a collection of these. That which affects

a subject is part of the content, but it is not always (or even often) the whole of it. Encounters can

85 Schaefer, Religious Affects, 35.
% This phrase comes from Ruth Leys, “The Turn to Affect: A Critique,” Critical Inquiry 37, no. 3 (2011): 434-72,

at 442 n. 42. An expanded account of Leys’s critique of contemporary affect theory can be found in The Ascent of
Affect: Genealogy and Critique (Chicago: University of Chicago Press, 2017).
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(and often do) call other things to mind—if one associates a certain sweet aroma with someone
with whom one has a hostile relationship, for example, an encounter with that scent could give
rise to feelings of ill will toward that individual. And this leads to our third observation: affects
are evaluative. By virtue of how they feel, affects constitute assessments of objects as beneficial
or harmful to the subject in a way that seems automatic. Under this description, affects are much
like what we think of when we talk about emotions.%” And following Sara Ahmed, we will use
the terms interchangeably hereafter.®®

For Ahmed, emotions mark entanglements with and orientations toward the world of
experience.®’ They indicate not only that but also how subjects are in relation to things in the
world. From the perspective of persons, emotions seem automatic. It is perhaps because of this
seeming, I think, that some affect theorists hold that affects operate wholly independently of
discourse. But that affects seem natural does not make them so—at least not completely. While
they require biological hardware, as Schaefer is keen to point out, their intentional and evaluative

nature—however phenomenologically immediate—shows that emotions can be cleanly separated

7 Though concerned with ethics rather than social formation, Martha Nussbaum has been a useful guide. Similarly,
William Reddy’s definition of emotion and theorization of emotional regimes have helped to give shape to the
methodology proposed here, though I do not wish to adopt the normative aspect of his project. Barbara Rosenwein,
who draws on Reddy’s work while eschewing its normative aspects, has also shaped my ideas with her theorization
and study of emotional communities. See Martha Nussbaum, Upheavals of Thought: The Intelligence of Emotions
(Cambridge: Cambridge University Press, 2008); William M. Reddy, The Navigation of Feeling: A Framework for
the History of Emotions (Cambridge: Cambridge University Press, 2001); Barbara H. Rosenwein, Emotional
Communities in the Early Middle Ages (Ithaca: Cornell University Press, 2006).

% The reasons Ahmed uses emotion and affect interchangeably, and indeed appears largely to prefer the former, are
important but nevertheless exceed the scope of this introduction, to say nothing of this footnote. Suffice it to say that
Ahmed rejects the idea (present in some philosophical and political discourse as well as in some strains of affect
theory) that emotions and emotion-talk can or should be pushed to the margins of our thinking (a task often achieved
through feminization) as if they have no role or significance in the social worlds we inhabit.

% Sara Ahmed, Queer Phenomenology: Orientations, Objects, Others (Durham: Duke University Press, 2006);

idem, The Promise of Happiness (Durham: Duke University Press, 2010); idem, The Cultural Politics of Emotion,
2nd ed. (New York: Routledge, 2015).
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neither from those discourses that allow their objects to be identified nor from personal histories,
values, goals, and trajectories, all of which are deeply (in)formed by cultural and social contexts.
Emotions, in short, are as naturalized as they are natural.”® If the biological hardware that makes
emotions possible is only relatively stable—accident and adaptation guarantee change on an
evolutionary scale—the emotions that make use of them are even less so. Affective orientations
are difficult to change, but they are far from permanent.

While not in these terms, of course, that affective orientations are malleable is central to
the Precious Banner.”' Countless actants—many of them quite close to Mara—undergo what we
will call affective reorientation. For some it is practically automatic; for others it takes a little bit
more time. But affective reorientation, or affective alignment (here in the verbal, normative sense
of the word), is the rule in the narrative.”” Mara, however, is a consistent exception. He does not
feel how the others (come to) feel, and he persistently refuses to (try to) feel not only how other
actants feel but also how other actants (including the Buddha) tell him he should feel about his
experiences. And on account of his refusal, itself a sign of his affective misalignment, he remains
bound by a fivefold fetter (Skt. pasicabandhana; Tib. bcings pa Inga) in the presence of (at first)

a giant preaching lotus, (later) the lotus and the Buddha together, and (later still) the lotus, the

70 “Somewhat ironically,” Ahmed writes, making this same point, “there is nothing more mediated than immediacy”
(The Cultural Politics of Emotion, 2nd ed., 212).

"1 The same is true of the Buddhist tradition, broadly speaking. The root of suffering, which is the central problem
from which the tradition claims to be capable of liberating sentient beings, is desire or craving. One of the main
types of desire is sexual desire. Celibacy is thus a valorized practice, at least in the Indian context. Yet it is a difficult
lifestyle to maintain. And because of that, the tradition devised methods by which (particularly male) aspirants to
celibacy could work to eradicate sexual desire entirely, one of which is meditation on bodies as rotting corpses—the
idea being that such contemplation will yield revulsion toward that which would otherwise elicit sexual desire. See
Liz Wilson, Charming Cadavers: Horrific Figurations of the Feminine in Indian Buddhist Hagiographic Literature
(Chicago: University of Chicago Press, 1996). Thanks to Bruce Winkelman for this observation.

721 use alignment language to signal the normative orientation according to the siitra. While there are many possible
orientations, only one of them is “proper.” When an actant is (or becomes) properly oriented, they fall in line with
the normative vision of the text. Any other orientation is misaligned to one degree or another.
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Buddha, and myriad other buddhas from around the cosmos—powerless, isolated, and forced to
endure Dharma talks, dialogues, and dharanis that produce in and for him a terrible headache, a
putrefying body, and seemingly ever-increasing scorn. All hope is not lost, however. By means
of analepsis and prolepsis (more on these technical terms below), the narrative intimates that if
Mara were to put in some effort—that is, if he were to engage in what Arlie Russell Hochschild
calls emotion work with reference to the feeling rules delivered to him—he could make himself
be “in line” and thus be relieved from his proximate woes and (eventually, at least) his continued
existence in samsara. What he stands to lose is as clear as what he stands to gain. The onus is on
him. And readers, I contend, have a similar responsibility: fall in line—or better, fee/ in line—or
risk ending up like Mara.

Affective Alignment, Social Formation, and Feeling Rules

With this understanding of religion, affect/emotion, and affective (re)orientation/alignment in
place, let us now turn to the question of how religious communities are constituted in part by
affective alignment through the dissemination of feeling rules. In his expanded definition of
religion, Lincoln specifies religious community as a group “whose members construct their

identity with reference to a religious discourse and its attendant practices.””® But it strikes me

73 The subsequent gloss reads as follows: “Those who revere the same texts (whether written or oral), adhere to the
same precepts (taken from those texts and their commentaries), and engage in the same sorts of practices (grounded
in texts and precepts) have a great deal in common. Even when they disagree with one another, their disagreements
are framed by reference points on which they can concur: How is this Scripture to be interpreted? When (and how)
should that ritual be performed? What is the best response to a given behavior that shared values define as a moral
failing? All of this creates the basis for strong sentiments of affinity that are also fostered by specific aspects of
discourse and practice, like regular assemblies for worship, prohibitions on intermarriage with outsiders, or threats
of excommunication for various infractions. Individual and collective identifies come to be embedded in groups that
are bound together in this fashion. Borders, simultaneously social and religious, hold members of one group separate
from those whose beliefs and practices differ sufficiently that they can be marked as other. Even seemingly trivial
differences—those of diet and dress, for example—can assume enormous import in the construction of alterity. But
the fact is, these hardly trivial, for practices understood to be governed by sacred injunctions constitute the observant
as faithful and righteous, radically different from nonobservant outsiders, who are constituted as neither” (Lincoln,
Holy Terrors, 2nd ed., 67, quote in body at 6).
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that common points of reference are not quite sufficient for the existence of social groups. In the
social geography of the Precious Banner’s story world, two groups are discernible. One sees its
numbers increase rapidly as the narrative progresses, while the other dwindles at the same rate.
Central to this change, according to both the siitra itself as well as the framework we have been
developing, is affect. Actants in both groups construct their identities with reference to the same
things, but how they are affected by these points of reference differs. And it is the nature of their
emotional reactions, which lay bare their affective orientations, that (re)locates them in one or
the other group. To put it succinctly, it is affective orientation that matters, not just orientation.
While reference to shared elements of religious discourse and practice plays an important role in
the formation of social groups, as Lincoln’s work makes abundantly clear, the affective links
between subjects and objects (some of which are subjects in their own right) are not to be found
in nature waiting for discursive activation.”* Reference to the American flag or the President of
the United States, for example, does not affect all Americans in the same way—to say nothing of
people from other nation-states. And while I do not think it is inaccurate to say that Americans
constitute a community in an almost banal sense insofar as they share those objects of common
reference, it is also evident (particularly considering the recent political climate in the United
States and the accompanying global public health crisis) that how subjects feel with respect even
to objects of common reference is integral to social formation.

Let us now introduce an important shift in framing that will bring into even clearer view
how affective orientations have social consequences. In our discussion so far, we have noted that

emotions arise in subjects through encounters with objects in a way that seems automatic. This is

4 We will revisit this in more detail in Chapter Six.
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more or less to say that emotions feel caused, that subjects feel passive in being affected. And, of
course, there is some truth to this characterization. But this also amounts to saying that emotions
are attributed to some source or another. This shift in language is not trivial—especially when
we consider that emotion includes movement in its semantic domain. On this point, using as an
example what Lincoln would call a sentiment of estrangement, Ahmed writes:
The attribution of feeling toward an object (I feel afraid because you are fearsome) moves
the subject away from the object, creating distance through the registering of proximity as
a threat. Emotions involve such affective forms of (re)orientation. It is not just that bodies

are moved by the orientations they have; rather, the orientations we have toward others

shape the contours of space by affective relations of proximity and distance between
bodies.”

Insofar as they are attributed, in other words, emotions move affected subjects toward or away
from affecting objects. This movement can be literal (physical), figurative (mental), or both. But
in any case, the social consequences of emotions are clear. As Ahmed writes, “emotions work to
shape the ‘surfaces’ of individual and collective bodies.””® Boundaries are constituted in part of
as well as through affective processes that are at once biological and discursive, personal and
social, stable and malleable.

In cases involving subjective points of view, Schaefer emphasizes, affects are contingent
on the presence of relatively stable, species-specific biological hardware. This applies to human
and non-human animals alike. What is perhaps unique about the case of human animals is the
dialectical relationship that obtains between cultural and social conditioning, on the one hand,

and the intentional reflection and work on the part of individuals, on the other hand, toward the

75 Ahmed, Queer Phenomenology, 2-3.

76 Ahmed, The Cultural Politics of Emotion, 2nd ed., 1.
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(re)structuring of affective orientations toward the world of experience.”” To shed some light on
this complex and dynamic relationship, sociologist of emotions Arlie Russell Hochschild
theorizes what she calls feeling rules. Characterizing them at one point as “the underside of
ideology,”’® she defines feeling rules as “guidelines for the assessment of fits and misfits
between feeling and situation.””” These guidelines can be expressed in any number of ways, but
what they aim to establish in general terms is how an individual should feel in any given
situation. Or, to put the same idea in catchy social terms, feeling rules aim to establish what it is
to feel like we feel. In what we might call their organic form, feeling rules subtly lay out lines of
affective orientation as if they are part of the natural order of things.®’ But they can also be
artificial. It was, in fact, based largely on the analysis of artificial feeling rules gleaned from
airline training manuals (supplemented by ethnographic exchanges with airline flight attendants
and bill collectors) that Hochschild developed her argument that the emotion work central to
everyday life has transformed into emotional labor in contemporary capitalist societies (insofar

as corporations work to secure future business [and thus profit] through marketing and selling the

771 do not wish to claim that all human affective responses are culturally and socially conditioned. To say as much is
not only unnecessary for my project but would also be rather naive since there are good biological reasons to believe
that some of our affective responses are genetically hardwired insofar as they are maximally conducive to survival.
Nor do I wish to claim that conditioning plays no role among other social species with sufficiently complex brain
development (e.g., other hominids, dolphins, elephants, etc.). The last thing I want to do is reproduce an untenable
human exceptionalism that claims humans differ from non-human animals in kind rather than simply in degree.

8 Arlie Hochschild, “Emotion Work, Feeling Rules, and Social Structure,” American Journal of Sociology 85, no. 3
(1979): 551-75, at 557.

7 Hochschild, “Emotion Work, Feeling Rules, and Social Structure,” 566. As Wetherell puts it elsewhere: “Feeling
rules are cultural tools specifying the kinds of emotions appropriate in different situations” (Wetherell, “Feeling
Rules, Atmospheres and Affective Practice,” 223-24).

80 When a bride, for example, reports feeling bad about feeling stressed and anxious on her wedding day because

“her wedding is supposed to be the happiest day of her life.” Or when a man who feels unperturbed by the news of
terminal illness is asked why he is not more upset.
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positive demeanors of their employees).®! Needless to say, my project does not have much at all
to do with the commodification of emotions or the exploitation of emotional labor. But it draws
on Hochschild’s insight in arguing that religious narratives can be a potent source of feeling rules
and thus play a significant role in social processes.

To begin putting the four scholars named and discussed above into dialogue, for Lincoln
discourse—religious and narrative being two subtypes that, in our case, overlap—is a critical
tool for the mobilization of sentiment toward social ends. For Schaefer, affects largely evade the
clutches of discourse but are nevertheless socially consequential. These two positions border on
incompatibility. But reading Ahmed and Hochschild together, I think, allows for some ground to
be carved out between them, for something of a synthesis to be reached.®? Following Ahmed, we
can appreciate emotions and the affective orientations that give them structure as both products
and productive of social worlds. The organization and evocation of the kinds of sentiment that
are conducive to the formation, maintenance, modification, and dissolution of social groups, in
other words, exist in a dynamic relationship with the social world as inherited and imagined. And
following Hochschild with this in mind, we can identify feeling rules as the facet of ideology that
seeks to orient the foundations of sentiment, the very tendencies of individuals to feel one way or
another in any given situation, prior to (or at the same time as) attempts to evoke the emotions
put forward as normative. And that there are feeling rules at all (and of whatever type), following

Ahmed and Hochschild together now, lays bare not only that emotions are difficult to pin down

81 Arlie Russell Hochschild, The Managed Heart: Commercialization of Human Feeling, twentieth anniversary ed.
(Berkeley: University of California Press, 2003).

82 More on this in Chapter Six.
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with language (as Schaefer and Lincoln both maintain) but also that there are very real things at
stake in trying to orient them, to align them.®?

One of the things at stake, as historian of emotions William Reddy notes, is “the unity of
a community.”%* The implications of feeling rules and emotion work, in other words, do not stop
at the individual—although their demands, of course, extend to the individual. Sometimes, as we
have seen, they are bound up with a corporation’s quest for reputation and profit. (The warm and
welcoming disposition of a flight attendant is part of an airline’s brand, product, and marketing
all at once.) Other times, their scope is not quite so narrow. (The successful inculcation of certain
norms of feeling toward a flag, e.g., are part of the calculus that makes what we call nations what

they are.) Taking all this together, it is my contention that feeling rules, in standing collectively

83 It is the attempt to orient on the part of feeling rules, understood as one of the complex ideological mechanisms by
which individuals are socialized, that I aim to identify with the language of regime. And it is in effort to avoid
writing off the dynamic ability of individuals to negotiate and maneuver within their social worlds that I adopt the
language of emotion work.

84 “Because emotions are closely associated with the dense networks of goals that give coherence to the self, the
unity of a community—such as it may be—depends in part on its ability to provide a coherent set of prescriptions
about emotions” (Reddy, The Navigation of Feeling, 61). While there is much to be admired about Reddy’s work on
these coherent sets of prescriptions, which he calls “emotional regimes,” I do not adopt his language for a couple of
reasons. First, his project has an explicitly normative dimension that I do not wish to address here. (Part of this
project involves distinguishing between emotional regimes and emotional refiges.) Second, it strikes me that the
source material I work with is sufficiently different to merit a shift in language from emotional regime to affective
regime—and this because, in addition to being a source of these norms of feeling, the Precious Banner constitutes
not only one of the objects of these norms but also the very means by which it aims to realize its own aims.

It is for this second reason, in fact, that I do not adopt Barbara Rosenwein’s language of emotional communities,
though her work has been instructive in developing my own thinking. To get at historical emotional communities, or
“groups in which people adhere to the same norms of emotional expression and value—or devalue—the same or
related emotions” (Emotional Communities, 2), Rosenwein argues that we must look for “the framework in which
such evaluations take place and derive their meaning” (15). And to best do this, we need to examine discussions and
depictions of emotions in our sources, tracing along the way which are valorized and why, which are devalued and
why, and so on. This point of method has served as a useful guide in my research. Rosenwein, however, is in her
work able to draw on an enviably wide range of genres—funerary inscriptions, didactic writing, personal
correspondence, courtly literature. In the case of first millennium South Asia, the record is not so lush. And what’s
more, the Precious Banner is comparatively less revealing than such sources as the ones she treats due not only to its
religious form and content but also to the degree to which it conceals the circumstances of its own historical
emergence. The interpretive difficulties posed by its form, content, and history notwithstanding, the stitra retains
value for our questions insofar as the feeling rules it articulates are made particularly difficult to ignore by virtue of
the sophisticated mechanisms employed in its narrative.
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as a normative picture of how we feel in any given context, play a central role in constituting
social groups. Insofar as individuals live by such norms, try to feel in accordance with them, or
even so much as acknowledge their rightness, they share an affective orientation such that they
are predisposed to feel like we feel toward objects of common reference—including, importantly
for us, the very tool within and through which the feeling rules are disseminated.

Narrative
In light of what we have discussed, for our purposes we can describe an affective regime as a set
of norms of feeling expressed within and through narrative that establishes what it is to feel like
we feel. The element of this methodology that has yet to be unpacked in any substantial way is
narrative.®> What exactly is narrative, and what insight do we gain from studying the Precious
Banner in these terms? As a first pass, we can follow Steven Collins in specifying narrative by
distinguishing it from what he calls systematic thought.®¢ In the latter, the order in which things
are represented makes no difference for the interpretation of the whole or its parts. Vasubandhu’s
Treasury of Higher Teaching and its accompanying auto-commentary (Abhidharmakosabhdsya),

for example, begins by separating the fundamental building blocks of reality (Skt. dharma; Tib.

85 For my thinking on narrative, and on how to read Mahayana siitras in particular, [ am indebted to Buddhist studies
scholars Steven Collins, Alan Cole, and Charlotte Eubanks, as well as narratologists Gérard Genette and Michael
Kearns. Steven Collins, Nirvana: Concept, Imagery, Narrative (Cambridge: Cambridge University Press, 2010);
idem, Nirvana and Other Buddhist Felicities (Cambridge: Cambridge University Press, 1998); Alan Cole,
Fetishizing Tradition: Desire and Reinvention in Buddhist and Christian Narratives (Albany: State University of
New York Press, 2016); idem, Text as Father: Paternal Seductions in Early Mahdyana Buddhist Literature
(Berkeley: University of California Press, 2005); Charlotte D. Eubanks, Miracles of Book and Body: Buddhist
Textual Culture and Medieval Japan (Berkeley: University of California Press, 2011); Gérard Genette, Narrative
Discourse: An Essay in Method, trans. Jane E. Lewin (Ithaca: Cornell University Press, 1980); idem, Paratexts:
Thresholds of Interpretation (Cambridge: Cambridge University Press, 1997); Michael Kearns, Rhetorical
Narratology (Lincoln: University of Nebraska Press, 1999).

86 “But the practices and the articulation of systematic thought do not depend, as does narrative, on a specific
sequential ordering of its constituent parts; nor does it require voice(s), perspective(s), plot-structure(s) (e.g., initial
situation — change (reversal) — resolution, etc.); nor does it require, as do all but a few recent Western texts,
characters and their interaction” (Collins, Nirvana: Concept, Imagery, Narrative, esp. 12-28, quote at 13; see also
Collins, Nirvana and Other Buddhist Felicities, 234-81).

34



chos) into broad types—e.g., impure and pure, conditioned and unconditioned, and so on—but it
could just as sensibly have started with the types of suffering. The aim of the Treasury of Higher
Teaching is to reduce the world of experience to its constituent parts and to typologize those
parts in detail (and from competing perspectives at that, with Vasubandhu’s own reflected in the
auto-commentary). The order in which these simples and their various groupings are represented
does not impact the significance of the whole. The system has a coherence independent of the
order in which its particulars are presented. The significance of a narrative, by contrast, depends
on the order in which events are depicted.®’

This leads helpfully to the distinction between story and narrative, perhaps the most basic
distinction in narratology.®® A story depicts a chronologically ordered series of causally related
events (fictional or otherwise). It is a representation of events as they unfold. Now, of course, the
world exceeds any single story one could tell about it. One could easily describe at length a
delimited physical space at a single moment in time, to say nothing of what happens there over
the course of even half an hour. But a story does more than offer descriptions of states of affairs
connected by conjunctions and accompanied by time stamps. A story posits causal relationships.
What gets selected for representation in a story, therefore, is by that very selection deemed
salient and worthy of attention. Selection, in other words, is not arbitrary. It serves a purpose. In

addition to selection, the order in which selected events are represented—if they deviate from the

87 “In Buddhist systematic thought, the beginning and end points of an exposition can differ, as can the ordering of
the intervening items, without any basic change in the meaning of what is said in and through the list thus ordered.
In narrative, by contrast, differences in any of these three things must have an effect on meaning; and significant
differences may lead one to say that the story has a different meaning, or even that one is dealing with a different
story” (Collins, Nirvana: Concept, Imagery, Nirvana, 15).

88 Readers familiar with narratology will likely notice that something is amiss in this language. The usual words for
this distinction are story and discourse (also histoire and discours, fabula and sjuzhet). I have decided to use the
word narrative instead of discourse to avoid confusion (since I use discourse in a sociolinguistic/rhetorical sense
and narrative [understood properly as story + discourse] is a tool of discourse so conceived).
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order in which they occur, which they often do because stories are almost never so simple as to
be represented in a linear fashion—is also the product of selection. The selected order of selected
events (i.e., the plot) is what makes a narrative what it is. If a story is what occurs in the order in
which it occurs, then a narrative is how and in what order those occurrences are represented. The
distinction between story and narrative will be central to our analysis of the Precious Banner, as
the siitra leverages it in leaving the end of Mara’s story unnarrated. This feature, I will argue, is
one of the mechanisms by which the siitra encourages its readers to adopt the normative affective
orientation expressed within and through the stitra—an affective orientation which constitutes
the Dharma, particularly as instantiated in the Precious Banner itself, as a source of joy.

Narratology offers us an additional set of tools in prolepsis and analepsis, technical terms
denoting the narration of events that occur after (prolepsis) or prior to (analepsis) the moment in
story time to which readers have been led. As we know, narratives are not beholden to story
time. They are free to jump backward and forward at will. The context in which they are used
places constraints on how they are to be read, and they themselves in turn place constraints on
how we read the whole in which they figure.®” Any type or number of voices can be used to tell
of the past or the future (more on focalization below), and there are several reasons a narrator

might want to do so—to generate suspense, to provide important pieces of information to readers

8 A contemporary example illustrates this point well. The Hulu series Shrill, starring Aidy Bryant of Saturday Night
Live fame, can be interpreted as primarily narrating the ups and downs of Annie Easton’s personal and professional
life—that is, up until the last few episodes, when the plot begins to focus more squarely on the growth and longevity
of the relationship between Annie and Fran (played by Lolly Adefope) through analepsis. With this narrative shift—
which was an intentional move made by the writers and producers in post-production in the wake of Hulu’s decision
to cancel the series—the significance of the whole series also shifted in many ways. Suddenly, the point of the series
was to celebrate Annie and Fran’s enduring and loving friendship (Savannah Salazar, “Aidy Bryant and Lolly
Adefope’s Shrill Friendship Was ‘Love at First Sight,”” Vulture, May 10, 2021 [last accessed January 15, 2022],
https://www.vulture.com/2021/05/aidy-bryant-and-lolly-adefope-on-their-shrill-friendship.html). My thanks to
Alayna for saving me from embarrassing myself and (stepping in it intentionally now) saying Shrill was on Netflix.
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at certain points in the narrative while at the same time withholding others, and so on. Both types
of narration are common in Mahayana siitras, and they tend to be offered through actants rather
than by the outermost narrator. It is common, for example, for awakened and nearly awakened
beings to narrate aspects of their own futures by way of vows (Skt. pranidhana; Tib. smon lam)
or aspects of the pasts and futures of other beings in the siitra’s story world by way of past life
stories (Skt. jataka, piirvayoga; Tib. skyes pa'i rabs, sngon byung ba) and prophecies (Skt.
vyakarana; Tib. lung bstan pa). Though it may seem odd to identify vows and prophecies as
instances of prolepsis, and accounts of the past as instances of analepsis, we should recall the
status of buddhas and bodhisattvas in the stitras through whom these narrations of future events
are delivered. When they speak, they speak the truth—or, following Natalie Gummer, we could
also say that their speech makes the truth.’® In the case of the Precious Banner, it is an intimated
prolepsis nested within analepsis that allows the siitra to leave the end of Mara’s story unnarrated
and to leverage that narrative silence toward extratextual ends. Through a pirvayoga told by the
Buddha in the siitra’s second chapter, readers learn why Mara is hostile toward the Buddha in the
stitra’s main story world. Yet at the same time, readers learn something that Mara seems not to
remember—namely, that he at one point asked that a prior incarnation of Sakyamuni foretell him
to awakening in the future. And in a moment of charged narrative silence, this request goes
wholly unanswered. By the end of the siitra, due to an instance of teased or intimated prolepsis

delivered through the Buddha in the fifth chapter, readers know that Mara has the potential to

%0 Gummer’s seems to be the best line of interpretation in cases when beings make vows in the presence of buddhas
and bodhisattvas and subsequently have their vows ratified by the same. In such cases, buddhas and bodhisattvas
make the speech of average beings in the audience count as prolepsis. Without ratification, such speech would be
something like an unguaranteed aspiration. See Natalie Gummer, “Speech Acts of the Buddha: Sovereign Ritual and
the Poetics of Power,” in “History, Performativity, and Solidarity in the Study of Mahayana Siitra Literature,”
special issue, HR 61, no. 2 (2021): 173-211.
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find closure—pending, as I will argue, his affective reorientation—but that he does not put in the
requisite emotion work to realize it.

Sakyamuni’s piirvayoga leads us nicely into a discussion of focalization, a term used to
talk about the perspective(s) through which narrators tell stories and through which readers have
access to the events narrated. Picking up the Precious Banner, one notices relatively quickly that
the narrator adopts a third-person omniscient perspective (zero focalization). A third-person
omniscient narrator looks down at the story world, as it were, with perfect access not only to the
events that take place but also to the internal states of the actants (thoughts, motivations, and so
on). While the narrator’s adoption of this perspective is clear from the outset, it is perhaps most
evident when the narrator has access to things accessible only to divine beings.”! At one point,
for example, a towering lotus emerges in the center of Rajagrha and begins to emanate Dharma
teachings appropriate to beings dwelling at all levels of the Buddhist cosmos. Some of these
teachings are presumably audible only to the elite class of divinities dwelling in the highest
heavens, but the narrator faithfully reports them without issue. Returning as a brief aside to the
question of what makes the Precious Banner an example of religious discourse, we might also
apprehend this feature of the narrative as marking the siitra as the speech of a (self-)privileged
perspective whose knowledge in many ways approaches that of the buddhas and advanced
bodhisattvas whose speech and actions are narrated.

But the narrator does not adopt a third-person perspective exclusively. At times, the
narrator adopts first-person points of view (internal focalization). This strategy allows readers to

see events as actants see them (with the benefit of also having access to the whole story world

°l As Alan Cole writes, “[M]any Mahayana sttras deal in omniscient narrators that are fundamentally impossible. In
many sitras, the story is told from a point of view that no one in the story could occupy and in fact bounces between
geographic and temporal time zones that no one person could be privy to” (Text as Father, 15).
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via the omniscient narrator). In the Precious Banner, readers experience the story world from the
perspective of a number of actants. Though his is not the only perspective adopted—indeed, it is
through Sakyamuni that our narrator recounts particularly salient analepses and prolepses—most
of our attention will be given to the narrator’s use of Mara as focalizer. Following Alan Cole,
whose words I freely adapt here to fit our context, I argue that Mara is “structurally most like the
reader—experiencing the events of the siitra, which are tantamount to the siitra itself, and yet still
at a distance from that moment of perfect sparking.”? Despite living through events that spark
joy in nearly every other actant, and despite being enjoined to feel differently than he does with
respect to these same events as well as the sudden affective reorientations of others, Mara is
deeply affected in all the wrong ways. He doesn’t feel like the others feel, and it renders him
increasingly powerless and alone.

That Mara and the reader occupy a similar structural location with respect to the siitra is a
suggestion grounded in the text. At a few points above, I have described the events in the sttra as
identical to the siitra. This may strike some as odd. But it is a claim made in and by the stitra

itself. It is not uncommon for Mahayana sitras to refer to themselves.”® Such metatextuality,

92 The original quote in its larger context is part of Cole’s answer to the curious question of why those healed by
Jesus in the Gospel of Mark do not join the ranks of the disciples as one might expect. In short, he sees it as part of a
complex literary strategy by which readers are allowed, even invited, to have the conceit that they “know better”
than did the typically doltish disciples. “One might first think,” Cole begins, “that the author wants to show the
healed person heading off to alert others to the possibility of being healed, and in some cases something like this is
suggested. However, I think the better explanation of this conundrum involves noting that the narrative has
positioned the disciples to be structurally most like the reader—observing the healing and yet still at a distance from
that moment of perfect sparking. Thus, the disciples, as a category, must remain defined as semi-converted: they
‘saw’ everything, just as the reader did, but they, again like the reader, have to take it all on faith without a direct
‘zapping’ from Jesus” (Fetishizing Tradition, 102-3).

3 Cole, Text as Father, esp. 1-23; Eubanks, Miracles of Book and Body, esp. 19-61; Alexander James O’Neill,
“Self-Referential Passages in Mahayana Sutra Literature,” Pacific World 4, no. 1 (2020): 41-57. This feature, it is
perhaps worth noting, is not unique to Mahayana siitras among religious texts. Some Hindu literature also refers to
itself in paratextual material called phalasruti (sometimes Srutiphala) (Adam T. Miller, “The Long Arm of the Law:
The Generative Power of Metatextuality in Mahayana Siitras,” in “History, Performativity, and Solidarity in the
Study of Mahayana Stitra Literature,” special issue, HR 61, no. 2 [2021]: 13744, at 143—44 and nn. 13-14). Similar
observations could be made about the Qur’an. As Daniel A. Madigan notes, “The Qur’an is both itself and about
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contend (along with others), affords sitras the ability to do things in the world.”* In the present
case, metatextuality is in large part what makes it possible for the Precious Banner to realize its
affective regime in the reading present. At a particularly climactic episode in the narrative, to
which we will attend in Chapter Four, the Buddha tells Mara that he ought to be happy because it
is on his account (Mara’s, that is) that the Precious Banner is being taught. At this moment, the
stitra becomes something like a Mobius strip or a hall of mirrors, blurring the line between the
events narrated and the narration of the events, between the story world and the world outside the
text. If we accept the hopefully uncontentious claim that readers are like Mara insofar as both are
in samsara and neither is naturally wired to feel joy on account of the Dharma, we can appreciate
how this feature of the siitra allows it to express norms of feeling within the narrative to Mara as
well as through the narrative to its readers. When the Buddha tells Mara to be happy about what
he experiences (which together constitute the siitra) because he is the reason the siitra is being
taught (in which the Buddha tells Mara to be happy about what he experiences [which together
constitute the siitra] because he is the reason the siitra is being taught [in which the Buddha tells

Mara to be happy . . . you get the idea]), the Buddha is telling you in the reading present

itself” (The Qur’an’s Self-Image: Writing and Authority in Islam’s Scripture [Princeton: Princeton University Press,
2001], 62). And as Jonathan Hoffman argues, the Qur’an refers to itself to establish itself as the authoritative final
revelation vis-a-vis other, prior revelations (“‘ This is the Book about which there is No Doubt’: The Objectives of
Quranic Self-Referentiality,” Quranica 11, no. 1 (2019): 1-14). Much the same could also be said about the Book of
Mormon, whose narrators and/or compilers express anxiety about their skill as authors and about the reception of
their work in the future. On this matter, see Grant Hardy, Understanding the Book of Mormon: A Reader’s Guide
(Oxford: Oxford University Press, 2010), passim. For broad discussions of metatextuality in literary studies, see
Linda Hutcheon, Narcissistic Narrative: The Metafictional Paradox (Waterloo, Ontario: Wilfrid Laurier University
Press, 1980); Patricia Waugh, Metafiction: The Theory and Practice of Self-Conscious Fiction (London and New
York: Routledge, 1984).

%4 See Miller, “The Long Arm of the Law”; David Drewes, “The Problem of Becoming a Bodhisattva and the
Emergence of Mahayana”; Gummer, “Speech Acts of the Buddha”; and Christian K. Wedemeyer, “Rhetorics of
Solidarity in Mahayana Siitra Literature: Or, “You’re So Vain, I Bet You Think This Sitra is About You,”” in
“History, Performativity, and Solidarity in the Study of Mahayana Siitra Literature,” special issue, HR 61, no. 2
(2021): 13744 (Miller), 145-72 (Drewes), 173-211 (Gummer), 212-37 (Wedemeyer).
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(whenever and wherever you happen to be) to encounter the siitra before you as a source of joy.”
By dangling carrots and sticks of soteriological relevance before Mara, moreover—with those
carrots and sticks being linked rather clearly to affective orientations toward the stitra—the
Precious Banner gives readers every incentive to feel not like Mara feels but like we feel.

Reading the Precious Banner as Affective Regime

What I mean by affective regime and how it relates to the question of social formation should by
now be clear enough to proceed. Now, the question is: How do we go about reading? Our
questions and framework, together with the structure and content of the Precious Banner’s
narrative, draws our attention to certain features of the text at the expense of others and thus
structures in advance the questions to be raised. The narrowest range of questions has to do with
the narrative itself: Who/What affects (or fails to affect) whom? Through what speech and/or
action? In what narrative context? What are the locations of these actants in the siitra’s social
geography? What emotion words are used to describe actants as they affect and are affected?
And what are the consequences of their affective states and (re)orientations? To these questions
should also be added those which Bruce Lincoln urges scholars of religions to raise of their
sources: ““Who speaks here?’ . .. ‘To what audience? In what immediate and broader context?
Through what system of mediations? With what interests?” And further, ‘Of what would the
speaker(s) persuade the audience? What are the consequences if this project of persuasion should

happen to succeed? Who wins what, and how much? Who, conversely, loses?””°¢ These

%5 I am certainly not the first to suggest that Mahayana siitras are in many ways about themselves and that their
metatextuality allows them to address/interpellate their readers. In the conclusion to his study of a set of other
Mahayana siitras—the Lotus, the Diamond, the Tathagatagarbha, and the Vimalakirti—Alan Cole writes: “Close
readings of these stitras show that there is plenty of evidence to assume that their content is about the form that
purveys this content: the narratives are, obviously, about the narratives and their relationship to the reader who is
holding their textual vehicles” (Text as Father, 340).

% Lincoln, “Theses on Method,” 225-26; see also, Bruce Lincoln, “How to Read a Religious Text: Reflections on
Some Passages in the Chandogya Upanisad,” HR 46, no. 2 (2006): 127-39.
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questions draw attention to the identities and locations of speakers and auditors alike, along with
the interests of the former and the implications of speech for the latter, within the narrative itself.
Answering these questions constitutes the first stage of research (and really the bulk of the
project), as the resultant answers constitute the contours of the affective regime in the sitra.

The second stage will be to ask a similar set of questions to the world outside the text. In
addition to highlighting the interests of those responsible for the production, dissemination, and
reception of the Precious Banner, such questions open up the possibility to think about the aims
of the affective regime for readers and the social implications of its successful realization. The
Precious Banner never tells readers how to feel, but rather shows narrative actants affecting (or
trying to affect) others and being affected in a range of ways. The question, then, becomes: What
is the aim of the sum total of these depictions? Why is the story of Mara told in the way that it is?
Why is the end of his story never narrated? Why does the narrative foreground Mara’s emotions
and, by extension, the affective orientation that grounds them? Does this tell us something about
how we should read it? And does this tell us something about what the narrative wants to impart
to its readers? In the end, I argue that the siitra delivers not only a normative framework for how
to feel but also encourages individuals to do emotion work with reference to the norms by means
of the narrative strategies outlined above. Presented with an affective regime through a complex
and sophisticated religious narrative, readers come to know how they are to affectively orient
themselves to the siitra if they expect to receive the promises of proximate and ultimate salvation
that it offers. A social effect of all this is that, insofar as readers across space and time work to
adopt the affective orientation enjoined by the siitra, they constitute an empowered religious
community transhistorical in scope. (And this, it should be noted, has the potential to include not

only myself but also you, my reader.)

42



Though the affective regime has no temporal or geographical limitations, I humbly ask
that my readers keep in view the role it played in the formation of community at Gilgit during the
third quarter of the first millennium—for toward the end of the final chapter, we will return to
the colophon with which we opened this dissertation in the hopes that our analysis of the sttra’s
narrative will allow us to see it anew when compared with other Gilgit colophons. Although my
principal aim is broader in scope, it is my hope that this dissertation helps us understand how the
Precious Banner played a role in constituting the community at Gilgit through the dissemination
and realization of an affective regime—a set of feeling rules expressed within and through
religious narrative that enjoins and encourages the cultivation of a positive affective orientation

toward the Precious Banner itself.

v

What remains to be accomplished in this first chapter is the customary chapter outline by which,
in a way quite different from most narratives, readers are told what to expect and when. At the
risk of ruining some of the fun, then, I here engage in some (but hopefully not too much!) genre-
appropriate foreshadowing. If Chapter One outlines mostly in the abstract the methodology to be
deployed in our analysis of the Precious Banner Siitra, Chapter Two provides more text-internal
justification for its actual deployment and stands as a first pass at the same. Based on a general
overview of the siitra’s treatment of Mara, Chapter Two first argues that Mara’s story is central
to the text, that his story extends beyond the siitra (insofar as its conclusion is implied but never
narrated), and that his narrative is the main thread that ties the siitra’s thirteen chapters together.
Second, based on a focused reading of the stitra’s first chapter—which right away sets Mara off

on an emotional rollercoaster that sends him to his lamentation room in what can only be called a
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cliffhanger, often using Mara himself as a focalizer—Chapter Two further contends that Mara’s
affective orientation is central to his narrative.

Chapter Three continues to follow Mara as he spirals further into terror and rage, only to
be posed with a feeling rule in interrogative form—nhow can you be upset? '—toward the end of
the siitra’s third chapter, with the aim of establishing that Mara is affectively misaligned. With
that, we then attend to the past life story Sakyamuni tells in the siitra’s second chapter. Tracing a
prior incarnation of Mara through the Buddha’s account of the past, I show that the siitra thereby
gives readers reason to think that Mara is not condemned to remain misaligned, despite what his
later appearances in the siitra suggest. In so doing, we will see that Mara’s affective orientation is
central not just to the narrative of Mara told in the stitra but also to Mara’s sfory, which readers
learn extends beyond the siitra by the latter’s end. And last, our reading of the siitra’s first three
chapters will at this point allow me to put more flesh on my claim that Sakyamuni’s pirvayoga,
itself an instance of nested external analepsis with a glaring proleptic silence, is one of the
literary strategies by which, in conjunction with the narrator’s use of Mara as a focalizer and the
sutra’s self-referentiality, the siitra’s affective regime impinges upon readers.

Chapter Four then turns to other feeling rules delivered to Mara, his consistent refusal to
respond properly, and the consequences of his continued affective misalignment. As we will see,
Mara seeks assistance from a number of actants in the stitra—ranging from his courtesans and
children to maras from around the cosmos. At first predisposed to be hostile toward Sakyamuni,
just as Mara himself is, these actants ultimately undergo what we will call affective reorientation.
While the details of their reorientations will be addressed in Chapter Five, Chapter Four attends
to the feeling rules they deliver to Mara from their newfound alignment—all of which, in effect,

tell Mara that he ought not be angry. We then turn to a set of positive feeling rules given to Mara
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by Sakyamuni and other aligned actants—all of which, in effect, tell Mara that he ought to find
joy in the Dharma. With and through this analysis, I argue that the sttra’s representation of the
consequences of Mara’s misalignment in the face of an assortment of similar injunctions to feel
differently than he does—again, taken together with the narrator’s use of Mara as a focalizer and
the siitra’s strategic self-reference—shows readers the consequences of not being the kinds of
beings for whom the Dharma is a source of joy. In short, readers are to be glad in the Precious
Banner—or risk ending up like Mara.

Chapter Five, as noted above, centers on affective reorientation—or, to be more precise,
affective reorientation and what we will call affective course correction—with an eye toward the
soteriological and social implications of alignment both within the stitra’s narrative world and in
the reading present. First, we discuss a range of actants who come to be aligned—having been
(in most cases) predisposed to be hostile toward the Buddha. The aim of this analysis is to show
that affective alignment entails both empowerment and community within the narrative world of
the stitra—in stark contrast to the miserable impotence and isolation Mara experiences due to his
misalignment—and to suggest, in a way resembling our analysis of the consequences of Mara’s
misalignment, that the siitra’s representations of the benefits of alignment stand as carrots (as
opposed to sticks) for compliance on the part of readers with the feeling rules expressed to them
through the stitra. We then turn to a set of devotees who, though already approximating proper
alignment, are nevertheless told by the Buddha to feel differently than they do. These devotees,
as we will see, fear living in a world without the Buddha. But the Buddha tells them not to fear
because he will always teach the Dharma in the world. This final bit of narrative analysis lays
bare an additional strategy by which the sttra reaches into the reading present. The world that

Sakyamuni’s devotees fear is precisely the one in which readers find themselves. And yet, the
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Buddha makes clear, readers ought not mourn or be afraid—for they have before them tangible
proof of the Buddha’s continued teaching in the world. And this tangible proof, the Precious
Banner itself, is something about which readers ought to be glad.

Chapter Six takes leave of the Precious Banner to outline some of the ways in which our
reading contributes to Buddhist studies and to the history of religions. I first suggest that our
holistic approach stands as a corrective supplement to the episode-centric approach typically
employed in scholarship that makes use of the Precious Banner. Such an approach is not itself
novel, as my subsequent survey of the recent wave of scholarship that treats Mahayana siitras as
literature agential in extratextual processes will show. But what is unique about my reading, to
reiterate what was said above, is its concern to interrogate themes of affect and emotion with the
social world explicitly in view. And it is just this concern that puts my work in conversation with
the broader history of religions, and particular with scholars whose work pertains to the complex
relationship between religious discourse and the formation and maintenance of social groups. In
general terms, then, Chapter Six outlines in more concrete detail than we were able to do here in
Chapter One how the framework of affective regimes seeks to reach a synthesis between Lincoln
and Schaefer drawing on Hochschild and Ahmed. And with this in place, we then return briefly

to Gilgit and draw things to a close by pointing out some paths for future research.
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CHAPTER TWO

“Pained, Dispirited, and Regretful”
Reading for (Mara’s) Affective Orientation

Chapter One began with an overview of the extant manuscripts and translations of the Precious
Banner Sitra and subsequently developed something of a reception history, surveying references
to the work in Buddhist compositions. We then laid out in detail the methodological framework
signaled by the phrase affective regime, which will have us train our sights on themes of affect
and emotion in the sttra’s narrative to discern a set of socially consequential feeling rules. With
this framework in place, we now dive headlong into the Precious Banner and its narrative world,
where we will stay for the next four chapters. That this siitra presents us with a narrative world in
the singular—that is, that this siitra is and ought to be read as a cohesive religious narrative—is a
claim that has yet to be properly argued for. While the methodology section above takes steps
toward its justification, the present chapter considers a fuller range of evidence for this claim.
Once this task is completed, we then take a first pass at deploying the methodology developed to
begin addressing questions about the structure and aims of the work. Toward these two ends, we
will pursue two lines of investigation and argument in the coming pages. As in Chapter One,
each of these will be given its own section below.

The first aim of this chapter is to show that the main story narrated in the siitra—a story
of failed yet incompletely quelled rebellion on the part of Mara against the Buddha, the Dharma,

and the Sangha'—gives us reason to treat the siitra as a coherent narrative unit. While scholars

! Gergely Hidas makes a similar observation, saying that the Precious Banner “is composed around a story of
Mara’s resistance against the Tathagata,” but does not develop the idea further. Gergely Hidas, “Dharant Satras,” in
Brill’s Encyclopedia of Buddhism. Vol 1. Literature and Languages, ed. Jonathan Silk, Oskar von Hiniiber, and
Vincent Eltschinger (Leiden: Brill, 2015), 129-137, at 132.
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have noted that Mara is central to the first three (of thirteen) chapters, they have also mistakenly
suggested that his story concludes at the end of the third chapter with his “conversion.” And
while it has recently been argued that the siitra as it comes down to us is a composite document,
attention to some of the more subtle details of Mara’s narrative evince a narrative integrity with
implications for how read the work. Based on a reading of the stitra more holistic than has been
previously conducted, in short, I argue that the unfinished story of Mara narrated in the siitra
(among other things) weaves the sometimes seemingly disconnected chapters together into a
coherent whole and thereby warrants us to treat the stitra as such.

The second aim of this chapter is to show that Mara’s affective orientation is central to
his narrative and thus to demonstrate in more detail than was given in Chapter One why this
sttra is well suited to analysis in terms of affect and emotion. We will accomplish this aim by
undertaking a close reading of the siitra’s first chapter, attending to plot development, narrative
structure, and focalization. Mara, as we will see, finds himself on an emotional roller coaster
from his first appearance as an actant. A series of blunders and failures sends him reeling. And at
the end of the first chapter, in what we can recognize as a clifthanger, Mara is left wallowing in
his lamentation room upon facing the fact that he is growing increasingly powerless and alone.
The plot and structure of the siitra thus give us several good reasons to read for Mara’s affective
orientation, which will continue to occupy us in Chapters Three and Four. And further, it gives
us reason to read for affective orientations more broadly, on the part of the many other actants in

the narrative, some of which will be treated in Chapter Five.

II
In this section, two main claims are advanced. First, I argue that Mara’s story as narrated in the

Precious Banner is not brought to a satisfying conclusion. Second, I show that Mara’s story is
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one of the main threads that tie the chapters of the siitra together and thus that the siitra ought to
be treated as a coherent whole. These two contentions stand in contrast to prior readings of the
sttra. The first, to be specific, serves as a quick corrective to treatments of the sttra that have
read Mara’s narrative as coming to a satisfying conclusion, to one degree or another, with Mara’s
ostensive conversion at the end of the siitra’s third chapter. The second aims to complicate a
recent suggestion that the siitra as it comes down to us is a composite document. The siitra’s
narration of Mara’s story, among other things, gives us reason to approach the siitra not as a
composite document but instead holistically, as a cohesive and coherent religious narrative.
Building on these two arguments, the next section follows Mara through the sititra’s first chapter
to show that the siitra thematizes Mara’s affective orientation as well as affect and emotion more
broadly. In pursuing these lines of argument, I aim to lay the groundwork for our subsequent
interrogation of the affective regime delivered to readers through the siitra’s metatextual
religious narrative.

That Mara is central to two of the first three chapters of the Precious Banner is not
terribly difficult to discern given that his name is in their titles.? That his story extends beyond
these is less apparent, especially given that his story comes to what might mistakenly be taken to
be a satisfying conclusion near the end of the third chapter. This latter reading has been proposed

by John Strong and William Giddings who, in their work on Upagupta’s binding of Mara® and

2 The first chapter is called “The Humiliation of Mara” (Skt. marajihmikarana; Tib. bdud spa bskong ba), the third
“The Taming of Mara” (Skt. maradamana; Tib. bdud btul ba).

3 Though there are multiple variants (not to mention more details than will be given here), the basic story of
Upagupta and Mara can be characterized as one of conflict and pacification. Continually disrupted by Mara while
teaching the Dharma, Upagupta wonders why the Buddha never subdued Mara in times past. Coming to realize that
the Buddha left that job to him, Upagupta devises a plan to tame Mara once and for all. As an insincere gesture of
friendship, Upagupta offers Mara a garland of flowers that, once accepted, transforms into a garland of corpses
(snake, dog, and human). When Mara realizes that he cannot remove the corpses, he then recognizes the power of
the Buddha (and Upagupta, too), undergoes a conversion, and is thereby released. The story continues to include a
fascinating episode wherein Mara agrees to take on the guise of Sakyamuni so that Upagupta can “see” the Buddha,
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the history and function of the Mara mytheme,* suggest that Mara undergoes a “soteriological
transformation” in the siitra and “find[s] faith in the #7i-ratna.” These readings are not entirely
without grounds, but they are not quite right either. Toward the climactic end of the siitra’s third
chapter, as we will examine in more detail Chapter Three below, Mara launches a desperate
attack against a gigantic preaching lotus and the beings listening to the Dharma emanating
therefrom. Unable to lay even so much as a finger on the lotus or the crowds, Mara thinks to
retreat to his palace. But when he thinks of doing this, he sees himself bound by a “fivefold
fetter” (Skt. paricabandhana; Tib. bcing ba Inga). An onlooker by the name of Ghosavati advises
Mara to go to the Buddha for refuge. Mara thus turns in the direction of the Buddha (who is not
yet present, it should be noted) and declares his intent to take refuge. And when Mara does this,
he is released from the fivefold fetter.

It is on the basis of this episode that Strong and Giddings suggest that Mara’s narrative
finds some closure in his “conversion.” But this is not how the third chapter ends. Though Mara
verbally takes refuge in the Buddha, it is clear from context that he does so insincerely out of

self-interest. The only thing he wants is to be released from the fivefold fetter so that he can

but these details will suffice. Strong brings the Precious Banner to the table because there is another one of these
binding scenes. In reading the siitra as drawing the story of Mara drawn to a more or less satisfying conclusion with
his binding and subsequent release—in ceasing to read the story at this point, in other words, and not realizing that
Mara gets himself bound again and never manages to actually get himself released—Strong is able to combine this
instance of the binding of Mara motif with others to suggest that it (that is, the motif) “signiffies] not only Mara’s
imprisonment, his capture, or his physical restraint, but also his ‘ordination,” his soteriological transformation, his
introduction to the Buddhist Path” (The Legend and Cult of Upagupta: Sanskrit Buddhism in North India and
Southeast Asia [Princeton: Princeton University Press, 1992], 93—117, esp. 98—104, quotes here and in the body at
101).

4 Giddings refers to the Precious Banner in order to flesh out his comparison between Mara and the opponents of
Indra in earlier, Vedic literature. While Mara and Indra’s opponents share similar functions, their representation in
narrative literature differs insofar as Mara is never finally defeated while Indra’s opponents are. Insofar as Giddings
does not maintain that the sitra brings the conflict between Sakyamuni and Mara to an end, his reading is better than
the one offered by Strong. He still, however, suggests that the siitra depicts Mara finding faith in the Three Jewels,
which is not the case. William James Giddings, “A Structuralist Examination of the Origins of the Mara Mytheme
and its Function in the Narrative of the Daoxing Boré Jing, the Earliest Complete Recension of the Astasahasrika-
prajia-paramita-sutra” (PhD diss., King’s College London, 2014), quote in the body at 193.
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retreat to his palace, and the text makes this abundantly clear. Just prior to following the sage
advice of Ghosavati, Mara thinks to himself: “With pleasant words, I should go to the ascetic
Gautama for refuge. Then I would be released from these fetters.”> Immediately after taking
refuge and seeing himself freed, he thinks to retreat and thus finds himself bound again. So intent
is he on stealing away, Mara goes back-and-forth between thinking of going to the Buddha for
refuge (and thus being free) and retreating (thus being bound) a total of seven times. In the end,
Mara gives up and sits down. And it is precisely in this situation that Mara stays for the rest of
the siitra. In all the subsequent chapters in which he appears as an actant—namely, the fifth,
sixth, ninth, and eleventh—the narrator visits Mara and depicts him as sometimes seething with
anger, sometimes writhing in pain, but always more than a little upset on account of what has
happened and continues to happen around him. One thing it never depicts, pace both Strong and
Giddings, is a “soteriological transformation™ on his part.® He consistently refuses to make a
genuinely joyful turn toward the Buddhist path. And as a consequence, he remains in a liminal
(un)bound state. The end of his story is never narrated in the siitra.

That Mara takes refuge for the wrong reasons—illustrative of, in terms we will develop
more fully in Chapter Three, his affective misalignment—is critical to our understanding of the
text and how it works. It is part of what allows the siitra to leverage the distinction between
Mara’s story and his narrative toward the realization of its affective regime. When met with this
episode at the end of the third chapter, readers are meant to infer that his declaration does not

hold any weight at that particular moment. And yet, because of an account of the past told by

5 Skt. (K): atha marasya papimata etad abhavat | yat tv aham santosavacanena §ramanam gautamam $aranam
vrajeyam yad aham ebhyo bandhanebhyah parimucyeyam || (84.6-84.8); Tib. (K): de nas bdud sdig can 'di snyam du
bdag gi tshig snyan pas dge sbyong gauta ma la skyabs su song la | beings pa 'di las bdag grol bar bya'o snyam du
bsams te | (94.25-95.1).

% In his summary of the stitra, Dutt similarly characterizes Mara as undergoing a conversion experience. He says in
his final remark on chapter three: “At last he submitted to the Buddha wholeheartedly” (GM, 4:ix).

51



Sakyamuni in the siitra’s second chapter (to be addressed in Chapter Three), they also already
know that there is hope for him yet. Readers are expected to recognize that the end of the stitra’s
third chapter does not conclude Mara’s story. Yet as they move through the siitra and reach its
final lines, readers come to realize that Mara does not find closure—at least not in the pages of
the siitra. For Mara to find closure, the siitra consistently suggests through telling his story in the
way that it does, he will have to undergo a wholesale affective reorientation. Though Mara is
reliably presented in the narrative as affectively misaligned in contrast to other actants, who
(sometimes immediately, other times eventually) respond “properly” to the events narrated in the
sttra (which are tantamount to the sttra itself), the fact that the siitra never narrates the end of
Mara’s story leaves open the possibility that Mara could put in the emotion work necessary to
authorize his declaration and thus set him on the right path. We will continue to develop this
argument in later chapters. For now, let us turn to the second contention of this section—namely
that the narrative of Mara is one of the main threads that tie the siitra’s chapters together and thus
that the siitra not only can but in many ways ought to be treated as a coherent whole.

Strictly speaking, it is not necessary to argue that the Precious Banner’s thirteen chapters
can be treated as together constituting a unified whole—I could simply declare my intent to do
so and proceed accordingly. The claim that they ought to be so treated, however, could be called
into question in light of some of the remarks accompanying the recent English translation of the
sttra published by 84000, a translation project that seeks to make Buddhist literature accessible
to a wider readership.” In their introductory remarks, the Dharmachakra Translation Committee

suggests that the siitra is a composite text “redacted from at least two independent works.”® In

7 Dharmachakra Translation Committee, trans. The Ratnaketu Dharani, version 1.0.14, last accessed January 15,
2022 (84000: Translating the Words of the Buddha, 2021 [2020]), https://read.84000.co/translation/toh138.html.

8 Dharmachakra Translation Committee, trans., The Ratnaketu Dharani, s.1.
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defending this claim, the translation team distinguishes two previously independent works on the
basis that they feature two distinct dharanis (Tib. gzungs).” The dharani called Precious Banner
(after which the siitra receives one of its names) plays a role in the first five chapters of the siitra
(particularly the second chapter), but it drops out of the picture altogether by the end of the fifth,
at which point the dharani called Body Destroyer (Skt. samucchrayavidhvamsant; Tib. lus 'joms
pa) comes to the fore. While there is truth to this, the matter is quite a bit more complicated for
reasons to be outlined below. Perhaps recognizing as much, the translation team at one point
notes that the narrative of Mara lends a sense of unity to the sttra.!” Yet they do not interrogate
whether and to what extent this sense of unity weakens their hypothesis about the work’s being a
composite document. To develop this idea, then, I propose that the stitra’s narrative of Mara is
the main thread that ties the sttra’s chapters together and that the sttra’s intermittent attention to
and consistent depiction of Mara beyond the siitra’s first three chapters warrants us to treat the
sttra as a unified whole.

The first three chapters of the stitra, as we have discussed, move readers through a good
portion of the basic story. In fact, they trace the contours of the plot such that a reader would
have a good sense of the story even if she were to stop at the end of the third chapter with the
binding of Mara, his self-interested and insincere (and thus ineffective) pledge to take refuge,
and his resultant (un)bound state. But more details of the story can be gleaned by reading further

in the text. The fourth and fifth chapters pick up threads from the first three chapters and follow

? For those of my readers who do not specialize in Buddhist studies, dharanis are something like magical mnemonic
formulae, sets of words and syllables that encode the Dharma and accomplish things in the world when recited. For
more on this term, see Jens Braarvig, “Dharani and Pratibhana: Memory and Eloquence of the Bodhisattvas,”
JIABS 8, no. 1 (1985): 17-29; Ronald M. Davidson, “Studies in Dharant Literature I: Revisiting the Meaning of the
Term Dharant,” JIP 37, no. 2 (2009): 97-147.

19 Dharmachakra Translation Committee, trans., The Ratnaketu Dharanf, i.14 and n. 8.
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them, filling in gaps in the story as told so far and continuing to develop the narrative. In the
third chapter, for instance, readers are briefly introduced to a sage named Jyotirasa, whom Mara
(disguised as Mahe$vara) tricks into helping him assail Sakyamuni by serving as a distraction.'!
This sage plays a central role in the fourth chapter,'? which (in addition to being named after
Jyotirasa) narrates a series of events that occur at the same time as some of the events narrated in
chapter three. Chapter five continues where chapter four leaves off, eventually meeting up with
and surpassing the binding scene narrated at the end of chapter three.!* To use narratological
vocabulary, chapters four and five together constitute a mixed analepsis—that is, a narration of
events that occurred prior to the moment in story time to which readers have already been led yet
reaches that same moment and moves beyond it.

This does not help us to establish that Mara’s narrative ties the whole stitra together, for it
is late in the fifth chapter that the translation committee identifies a seam. Although they are
right to point out that the dharani called Precious Banner takes a backseat by this point, other
dharanis (not just one) are named and take turns playing the lead role. And further, the events
depicted after the alleged “split” ultimately relate to the story told in the first five chapters of the
sutra. Taking up the second of these points first—the sixth chapter unfolds on account of the
events narrated toward the end of chapter five, which themselves refer to the end of chapter

three. The events in question feature Jyotirasa, Sﬁkyamuni, and Mara. At the end of chapter four,

1 Skt. (K): 60.11-61.2; Tib. (K): 72.11-73.6. This connection is noted by the committee (Dharmachakra Translation
Committee, trans., The Ratnaketu Dharant, n. 247).

12:Skt. (K): 101.19-107.11 (fragmentary, missing); Tib. (K): 112.18-129.3.

'3 In this chapter, for example, Sakyamuni enters Rajagrha, goes to the center of the city, and lifts up and waves the
gigantic preaching lotus in the presence of which Mara sits (un)bound (Skt. [K]: missing; Tib. [K]: 138.17-139.3).
Here, too, Mara again feigns to take refuge in the Buddha, but this time to Sakyamuni’s face rather than simply in
his direction as before (Skt. [K]: missing; Tib. [K]: 140.13—141.16).
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the sage Jyotirasa receives a prediction from the Buddha after a long conversation about astral
science. In his new capacity as an advanced bodhisattva, Jyotirasa fashions a jeweled staircase to
the top of the gigantic preaching lotus in the middle of Rajagrha. Sakyamuni subsequently
ascends this staircase to preach the Dharma. Once atop the lotus, Sakyamuni looks to Mara and
practically (and benevolently) threatens to foretell him to awakening.'* Enraged by this, Mara
lashes out and exhales scorching hot breath at Sakyamuni.'s

Mara’s actions harm no one. Instead, Sakyamuni transforms the hot breath into beautiful
flowers, which then transform into beautiful parasols floating above myriad buddhas and
bodhisattvas throughout myriad buddhafields.!® The bodhisattvas ask their respective buddhas
why flower-parasols had just appeared in their respective buddhafields,!” to which the buddhas
respond with a description of Sakyamuni. In addition to describing his great qualities, they also
say that he desires to declare the dharant called Body Destroyer.!'® Having never heard Body
Destroyer, the bodhisattvas express a desire to travel to Saha to hear Sakyamuni teach it. But
they wonder how everyone will fit. In a passage reminiscent of the Instruction of Vimalakirti
(Vimalakirtinirdesa), the buddhas assure them that there is nothing to worry about because
Sakyamuni can manipulate the elements and space at will. The beginning of chapter six depicts

these beings, several of them named, descending onto Saha and being seated on lotus-thrones.

14 Skt. (K): missing; Tib. (K): 151.1-151.4.

15 Skt. (K): missing; Tib. (K): 151.5-151.8.

16 Skt. (K): missing; Tib. (K): 151.9-151.13.

17 Skt. (K): missing; Tib. (K): 151.13-151.16.

18 Skt. (K): . . . vajradharmasamatapratityadharmahrdayasamucchrayavidhvamsanim nama dharanimudrapada-
prabhedapravesyavyakaranim . . . bhasitum | (114.7-114.9, fragmentary); Tib. (K): de bzhin gshegs pa de da ltar . . .

chos mnyam pa nyid rdo rje Ita bu brten pa'i chos kyi snying pos lus 'joms pa zhes bya ba'i gzungs phyag rgya dang |
tshig rab tu dbye ba la 'jug pa lung bstan pa 'chad par bzhed do || (151.21 ... 153.9-153.11; ellipsis mine)
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Although the translation committee claims that “the [Body Destroyer] section marks a change in
the narrative,”!” the story remains the same insofar as the events narrated are situated in temporal
sequence and causal relationship. The events at the end of chapter five are not only prompted
directly by an event clearly rooted in the previous chapters but also extend into the sixth chapter
and beyond.

There are other signs internal to the text that recommend we treat the siitra as a whole,
some of which could easily fly under the radar if not reading carefully. In addition to delivering
Body Destroyer,?’ the dharant promised in the fifth chapter, the sixth chapter delivers several
other dharanis. Of particular relevance for our present concern is the one delivered by a figure
named Mahabrahmaghosa. This dharant, called Unharmed by the Army of Mara, is important
because both it and Mahabrahmaghosa appear in paratextual material at the beginning of the
sutra. This fact, however, appears to have gone unnoticed by the translation committee. While
they name the dharanf in their translation of the homage section,?! they do not name it in the
sixth chapter when it used in the narrative (or in the eighth chapter where it is mentioned).??
Granted, the Tibetan is not exactly the same in both cases. (Unfortunately, the Sanskrit is missing

here.) The homage section explicitly names the dharant (using zhes bya ba),** while in the sixth

19 Dharmachakra Translation Committee, trans., The Ratnaketu Dharant, i.11.

20 This dharani further appears, by way of mention rather than use, in chapters seven, ten, and eleven: Skt. (K):
missing (chap. 7), missing/fragmentary (chap. 10), 159.1-159.2 (chap. 11); Tib. (K): 202.5-202.6 (chap. 7), 229.9—
229.11 (chap. 10), and 243.18-243.20 (chap. 11).

2L« the dharani called unharmed by the assemblies of Mara” (Dharmachakra Translation Committee, trans., The

Ratnaketu Dharanit, h.3).
22« . this dharani, which cannot be defeated by the hosts of Mara . . .” (Dharmachakra Translation Committee,
trans., The Ratnaketu Dharant, 6.79); . . . this dharani, which the hosts of Mara cannot defeat . . .” (Dharmachakra

Translation Committee, trans., The Ratnaketu Dharant, 8.4).

2 Skt. (K): missing; Tib. (K): bdud kyi 'khor gyis mi tshugs pa zhes bya ba'i gzungs (3.10).
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and eighth chapters unharmed by the army of Mara is a clause subordinate to the word gzungs
(Skt. dharani).>* The participles differ slightly—the homage section reads mi tshugs pa, while
the sixth and eighth chapters provide mi thub pa. And there is some variance with one noun—the
homage section and chapter six provide 'khor, while the eighth gives tshogs. At the end of the
day, however, these differences are inconsequential. Both verbs have the same basic sense of
unharmed or unbeaten, and both nouns can mean host or horde (and, by extension, army).

These differences notwithstanding, it is clear that the dharani in the homage section is the
one Mahabrahmaghosa delivers in the sixth chapter. Let us consider them in comparative frame.
In the homage section, Mahabrahmaghosa is an object of reverence, and the dharant is provided
(and to be employed) in full:

Praise to the Transcendent Jyotihsomyagandhavabhasasri!?® Praise to Mahabrahmaghosa!

Praising them, this dharani called Unharmed by the Army of Mara should be employed.

May we perfect this technique! It goes like this: a ba me a ba me | am ba re | am ba re | pa

ri kun dza | na ta na ta | pu ska ra ba ha | dza lu kha | khama kha ya | ilimili | ki li mi li |

ki rti ba ra | mu dre mu dre khe sva ha ||
The passage in the sixth chapter, spoken by Mahabrahmaghosa, reads as follows:

Those who uphold this Dharma discourse of the dharant called Unharmed by the Army

of Mara, having written a bit of it[?] [Tib. than bris], and who wish to expound this

Dharma discourse while sitting on the lion-throne of a Dharma preacher somewhere,

should at the outset utter these words of mantra. These words of mantra will summon me.

And I myself, along with my retinue, will come to that place in order to protect and
safeguard the preachers of Dharma and their auditors. It goes like this: a ba me a ba me |

24 Skt. (K): missing; Tib. (K): bdud kyi 'khor gyis mi thub pa'i gzungs kyi chos kyi rnam grangs (191.22-192.1),
bdud kyi tshogs kyis mi thub pa'i gzungs 'di (206.2-206.3).

25 Tib. 'Od zhi spos snang dpal. This name corresponds to the name Jyotihsomyagandhavabhasas$ii attested later in
the Sanskrit. See Skt. (K): 33.7, Tib. (K): 44.13.

26 Skt. (K): missing; Tib. (K): de bzhin gshegs pa 'od zhi spos snang dpal la phyag 'tshal lo || tshangs pa chen po
dbyangs can la phyag 'tshal lo || de la phyag 'tshal te | bdud kyi 'khor gyis mi tshugs pa zhes bya ba'i gzungs 'di sbyor
bar bgyis | bdag gyis rig sngags 'di grub par gyur cig | 'di Ita ste | a ba me a ba me | am ba re | am ba re | pa ri kun dza
| na ta na ta | pu ska ra ba ha | dza lu kha | kha ma kha ya | i li mi li | ki li mi 1i | ki rti ba ra | mu dre mu dre khe sva ha
| (3.84.3).
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ama bare | ama ba re | pari ku idza | na ta na ta | pu ska ra ba ha | dza lu kha | ma kha ya
|ilimili|kilimili|kirtitsaramu dre|mu dra mu khe |sva ha ||*

There are differences between the two instances of dharant, to be sure, but none amounts to
much—especially considering not only the range of readings underlying Kurumiya’s editorial
choices?® but also what Mahabrahmaghosa says about how the dharant ought to be used. In
accordance with Mahabrahmaghosa’s recommendation, this dharani is placed at the outset of the
stitra in the homage section. When exactly the homage section was added is not clear, but that
this dharant appears in it signals that the sixth chapter was taken to be part of the Precious
Banner by at least some readers/redactors, not a separate work or a later addition.?’ (It signals,
too, that some read the siitra for content and likely recited it in ritual contexts.)*® Also, that the

dharant has a proper name gives us another reason to question the adequacy of the translation

27 Skt. (K): missing; Tib. (K): gang dag bdud kyi tshogs kyis mi thub pa'i gzungs kyi chos kyi rnam grangs 'di than
bris nas 'chang ba rnams dang | gang na chos smra ba'i seng ge'i khri la mchis te | chos kyi rnam grangs 'di yang dag
par rab tu 'chad par 'tshal ba | de dag gis der thog mar gsang sngags kyi tshig 'di dag brjod par bgyi'o || gsang sngags
kyi tshig 'di dag gis bdag 'gug par 'gyur te || bdag nyid 'khor dang bcas ba phyogs der mchis nas | chos smra ba de
dag dang | chos nyan pa de dag bsrung ba dang | sba bar bgyi'o || 'di Ita ste | a ba me a ba me | a ma ba re | a ma ba re
| pa ri ku fidza | na ta na ta | pu $ka ra ba ha | dza lu kha | ma kha ya | i li mi 1i | ki li mi li | k7 rti tsa ra mu dre | mu dra
mu khe | sva ha || (192.5-192.17)

28 See Tib. (K): 3 nn. 11-14, 4 nn. 1-7, 192 nn. 19-26.

2% While the homage section is present in the Tibetan, neither Chinese translation includes it and the folio of the
Gilgit manuscript on which one would expect to find it is unfortunately missing. Jan Nattier notes, citing personal
communication with Gregory Schopen, that the Gilgit manuscripts occasionally include homage verses, but their
exact contents are not always the same as what is found in the Tibetan translations of the same texts. So, while it is
possible that the Sanskrit manuscript included an homage verse, we cannot be certain. And even if we had reason to
believe that it did, we cannot be certain to what extent the Tibetan text corresponds or deviates. Jan Nattier, A Few
Good Men: The Bodhisattva Path According to “The Inquiry of Ugra (Ugrapariprccha)” (Honolulu: University of
Hawai‘i Press, 2003), 27.

30 That the Precious Banner was likely recited in ritual contexts is further supported by its mention in the sixth—
eighth century ritual compendium, the Manjusrimilakalpa (P. L. Vaidya, ed. Mahayanasitrasamgraha, Part 11
[Darbhanga: Mithila Institute of Post-Graduate Studies and Research in Sanskrit Learning, 1964], 79.14). For an
English translation, see Dharmachakra Translation Committee, trans., The Root Manual of the Rites of Marijusri,
version 1.21.11, last accessed January 15, 2022 (84000: Translating the Words of the Buddha, 2022 [2020]),
https://read.84000.co/translation/toh543.html#UT22084-088-038-1814, 1.190. For a study of the first eleven
chapters of the Marijusrimiilakalpa, see Glenn Wallis, Mediating the Power of Buddhas: Ritual in the
Mardijusrimillakalpa (Albany: State University of New York Press, 2002).

58



team’s justification for claiming the siitra to be a composite text. If two dharanis are named in
the sixth chapter (rather than one), and if both feature together not only in chapter six but also
separately in later chapters of the siitra (which they do),?! then we are warranted in treating the
Precious Banner as a coherent narrative unit—and this even if the siitra as it comes down to us
is, in fact, a composite document.

Beyond this, however, the most significant reason to read the Precious Banner as a
unified whole is the recurring and consistent representations of Mara. After chapter three, the
conclusion of which depicts Mara stuck in an (un)bound state, readers leave Mara until the fifth
chapter, in which Mara makes two appearances. At some point after Mara’s first feigned
declaration to take refuge, Sakyamuni makes his way to the center of Rajagrha, where he
approaches the gigantic preaching lotus mentioned above, picks it up, and waves it with ease. As
readers will recall from chapter three, Mara is right there witnessing all this happen. And at this
point in the narrative, we see him again feign to take refuge in the hopes of being released from
the fivefold fetter—this time in the presence of the Buddha rather than simply in his direction.*?
And as if shrugging it off, Sakyamuni tells Mara to go wherever he wants.3? But Mara can’t

move, he explains, because when he thinks about going home he is bound by the fivefold fetter.3*

31 The Body Destroyer is promised in chapter five, delivered in chapter six, and mentioned/discussed in chapters
seven, ten, and eleven. Unharmed by the Army of Mara is introduced and delivered in chapter six, represented in the
paratextual homage section, and mentioned/discussed in chapter eight. The twelfth chapter, which details the vows
of a yaksa general named Atavaka, delivers a dharani unique to the chapter called Approaching the Adamantine Sky
(Skt. vajrakhavasarT; Tib. rdo rje nam mkha' rtog 'jug). The main thing that ties the twelfth chapter to the rest of the
sttra is the presence of Kautiihalika.

32 Skt. (K): 108.4-108.7 (fragmentary); Tib. (K): 140.13-141.1.
33 Skt. (K): 108.9-108.10 (fragmentary); Tib. (K): 141.3-141.6.

34 Skt. (K): 108.12-108.13 (fragmentary); Tib. (K): 141.8-141.11.
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Sakyamuni quickly clarifies that Mara continues to be bound because he has not freed himself
from conceptuality, then turns his attention elsewhere, leaving Mara to stew.>>

Mara’s second appearance in chapter five, as we saw above, is when he exhales fiery
breath at Sakyamuni while the latter is seated atop the gigantic preaching lotus. Let us now
consider what prompts Mara to engage in such behavior. Prior to the fire-breathing episode,
Sakyamuni addresses Mara directly with a series of verses from the top of the giant lotus. After
rehashing a handful of moments in their troubled relationship, Sakyamuni concludes with a
threat (from Mara’s perspective, anyway) to foretell Mara to awakening.>® But this is not the first
thing Sakyamuni says to Mara from his elevated lotus throne. The very first thing he says to
Mara, in a remarkable moment of metatextuality that will serve to orient Chapter Four below, is
that Mara ought to be happy because it is on his account that the very siitra readers have before
them is being taught in the first place.’” As discussed in Chapter One, metatextuality is critical
for our understanding of the siitra and how it accomplishes its aims. Through self-reference, the
sttra effectively dissolves the boundary between the world of the text and the world beyond the
text and thereby enables itself to reach into the reading present and impart its affective regime to
readers wheneve and wherever they happen to be. We will return to this and other feeling rules in
subsequent chapters. For now, after basking in the fact that Sakyamuni himself gives us reason to
locate Mara and his narrative at the very center of the Precious Banner, we continue to track the

sttra’s depictions of Mara to solidify the point with further evidence.

35 Skt. (K): 109.1-109.4 (fragmentary); Tib. (K): 141.13-141.16.
36 Skt. (K): missing; Tib. (K): 148.16-151.4.

37 Skt. (K): missing; Tib. (K): bdud sdig can ji Itar khyod kyi rkyen gyis deng 'dir 'dus pa chen po'i chos kyi rnam
grangs bshad pas . . . khyod dga' bar gyis shig || (148.1-148.2 . . . 148.8; ellipsis mine).
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Mara’s next appearance in the siitra occurs in chapter six—after a dialogue between
Mahabrahmaghosa and Sakyamuni and before the former’s declaration of the dharani called
Unharmed by the Army of Mara. When we are first introduced to Mahabrahmaghosa, he is
described as a tenth-stage bodhisattva-mahasattva who appears in the presence of Sakyamuni in
the form of a beautiful woman wearing fine jewelry.*® The pair proceed to have a conversation
about the nature of buddhahood, which is at one point likened to space.** Upon hearing this
conversation—which, it should be noted, is the last in a series of similar exchanges between
Sakyamuni and powerful beings who deliver a host of dharanis (some of them named, others
not)}—Mara chimes in. He first asks how and why the qualities of buddhahood harm him and do
damage to his realm if they are, like space, insubstantial and inexpressible.* And he concludes
with a description of the kind of pain he endures on account of what he has been hearing,
including an awful headache and a putrefying body.*! Sakyamuni assures Mara that his physical
ailments will disappear if only he would generate the intent to attain awakening. But he refuses.
This episode is not only consistent with what we have seen from Mara in chapters three and five,
but it also continues to build tension by withholding the resolution that some readers might be
expecting on account of the past life story told by Sakyamuni in the second chapter.

From here, the siitra leaves Mara for a while. He does not appear as an actant in the very
short seventh or eighth chapters, both of which are clearly connected to the rest of the siitra by

virtue of their discussions of the Body Destroyer (chapter seven) and Unharmed by the Army of

3 Skt. (K): missing; Tib. (K): 187.20-188.8.
39 Skt. (K): missing; Tib. (K): 189.2.
40 Skt. (K): missing; Tib. (K): 189.16-19.

41 8kt. (K): missing; Tib. (K): 190.7-190.10.
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Mara (chapter eight). Mara appears again in the (again very short) ninth chapter, which ends with
a brief exchange between Sakyamuni and Mara. Having together witnessed a group of powerful
buddhas vow to protect the Dharma and anyone who upholds it, Sakyamuni strongly advises
Mara to give up his fight and aspire to attain awakening.*? In the face of yet another opportunity
to change his ways, Mara again obstinately refuses to do so.** Again, this is consistent with what
we have seen above. At this point, readers might reasonably wonder whether the tension the
narrative has built will ever be released. But it never is.

The last appearance of Mara in the siitra occurs in the eleventh chapter, another relatively
short chapter which depicts Mara in the same situation. After Sakra, Brahma, and the Four Great
Kings vow to maintain and protect those who uphold the Dharma, a bodhisattva by the name of
Kautiihalika approaches the Buddha to ask a question. (Kauttihalika, whose name appropriately
means the curious one, also appears in the second, sixth, eleventh, and twelfth chapters to ask
questions of the Buddha.) Specifically, he asks whether Mara and his followers have come to be
positively disposed toward the three jewels.** Sakyamuni informs him that such is not the case,
but he also suggests that all hope is not lost. Even though they lack virtuous roots and mentors,
among other things, they will eventually come to have confidence in awakening by virtue of
seeing such a great collection of buddhas (hearkening back to the series of events that bridge the
fifth chapter to the sixth, when myriad buddhas and bodhisattvas descend upon Saha) and

hearing the dharanis delivered in the siitra.*> Kautiihalika rejoices in the power of the sitra to

42 Skt. (K): missing; Tib. (K): 227.16-227.22.
43 Skt. (K): missing; Tib. (K): 228.2-228.3.
4 Skt. (K): 160.8 (fragmentary); Tib. (K): 249.14-249.15.

45 Skt. (K): 160.8-161.7 (fragmentary); Tib. (K): 249.15-250.10.
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bring about awakening by merely being heard.*® But moments later, complicating this claim
about the siitra’s power, Mara again protests in defiance.*’ This is where the eleventh chapter
ends. And moreover, it is where the siitra leaves Mara for good.

From the moment Mara sits down at the end of chapter three, defeated in his (un)bound
state, until the end of the eleventh chapter, the siitra is consistent in its representation of Mara.
Readers continue to find him in the presence of the Buddha and myriad other powerful beings,
unable to leave, sometimes angry, sometimes in pain, and always in a foul mood. Insofar as Mara
is explicitly described as being bound by a fivefold fetter only in chapters three and five, it is
possible that these representations occur in what were initially separate texts, as the
Dharmachakra Translation Committee claims. But because there is nothing prohibiting it, it is
also easy to supply this bit of information when reading these brief Mara episodes. And indeed,
this reading becomes plausible in light of the fact that, toward the end of the eleventh chapter, a
figure named Agasti delivers a dharani designed to (among other things) bind beings who would
do harm to those who uphold the Dharma with a fivefold fetter.*3

If Mara’s story is central to the Precious Banner, insofar as it is through its narration that
the sometimes seemingly disconnected chapters are held together, then we would do well to
attend carefully to how the siitra depicts him. Before moving forward to do just this, let us recall
what has been established in this section. First, Mara’s story does not come to a conclusion with
his “conversion” at the end of the stitra’s third chapter. Second, we have good reason to read the

Precious Banner as a unified whole. This much is clear from the fact that we can trace a story

46 Skt. (K): 161.7-162.1 (fragmentary); Tib. (K): 250.10-250.14.
47 Skt. (K): 164.4-164.6; Tib. (K): 255.11-255.14.

48 Skt. (K): missing; Tib. (K): 253.11.
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through the chapters. We can do this by following the events closely, for example, and by
keeping track of when and where dharanis appear and are used. But what most strongly makes
the case for reading the siitra as a coherent narrative unit is that the siitra’s narrator returns to
Mara and represents him consistently throughout. The authors/redactors were not compelled to
check in with Mara from time to time, but they did. And the fact that they did not only permits
but invites us to approach the siitra’s chapters as a coherent whole tied together by Mara’s story,
to interrogate the workings of Mara’s narrative and what it aims to impart to readers. Let us now
turn to the promised close reading of the siitra’s first chapter to show that Mara’s affective

orientation is central to his narrative.

111
Mara’s first appearance in the siitra is as an object of paratextual discourse—his name, as we saw
above, appears in the name of the dharani called Unharmed by the Army of Mara given in the
homage section at the beginning of the stitra. But he appears as an actant early in the stitra’s first
chapter, and he remains central throughout. Although he appears elsewhere in the stitra—in
chapter two as a karmically related actant, and in chapters three, five, six, nine, and eleven as an
actant proper—we restrict ourselves here to following Mara closely through the first chapter. As
we will see, the sttra foregrounds and thematizes Mara’s affective orientation—or, to put a finer
point on it, his affective misalignment. To reiterate what has been said or otherwise gestured at in
the introduction and other places above, by affective orientation 1 have in mind both the capacity
to affect as well as the tendency to feel certain ways on account of certain objects of discourse
and experience. By affective misalignment 1 mean particularly to identify, from the normative
perspective of the siitra, an incapacity to affect coupled with a tendency to be affected in a way

that is perceived as out of line.

64



The analysis will be organized according to what we will call episodes, sections of the
sttra that center on interactions between Mara and other actants. We will begin with a discussion
of Mara’s interaction with Sariputra and Maudgalyayana and his subsequent interaction with the
Buddha, which together affect Mara so deeply that he retreats to his lamentation room (Skt.
Sokagara; Tib. mya ngan gyi khang pa). From there, we turn to interactions between Mara and
his courtesans and his children, at the end of which he again retreats to his lamentation room in a
state of heightened negative emotionality, increasingly isolated and with diminished capacity to
affect. This room is where the first chapter leaves Mara until the beginning of chapter three. And
it is also how the first chapter ends. What the siitra gives us, then, is what we call a cliffhanger.
After narrating a particularly intense moment in Mara’s story, the narrator turns our attention
elsewhere. This structural feature of the siitra, I argue, functions to highlight Mara’s affective
misalignment as a prominent theme—again, misalignment according to the siitra’s normative
framework—and thus demonstrates why the Precious Banner is particularly well suited for
analysis in terms of affect and further still in terms of social formation.

Mara, Sariputra, and Maudgalyayana

The first chapter begins with a (re)telling of the “conversion” of Sariputra and Maudgalyayana
by A$vajit. This story,** likely familiar to Buddhist audiences, provides the gateway into the
siitra’s story of Mara. To summarize the events briefly: Sariputra and Maudgalyayana are

wandering ascetics on a joint quest for immortality. Apparently experimenting with a range of

4 The Precious Banner’s version of the story, to which Taranatha refers in the epilogue to his Sun of Faith (as we
saw in Chapter One), is similar in structure to the version found in the Pali Mahavagga. It differs in some interesting
respects, however, the most significant being the inclusion of Mara. In this, the Precious Banner’s version differs
also from the expansive treatment of Sariputra and Maudgalyayana’s “conversion” in the Chapter on Going Forth.
See 1. B. Horner, trans., The Book of Discipline, 6 vols. (Lancaster: Pali Text Society, 1951), 4:52ff; Robert Miller et
al., trans., The Chapter on Going Forth, version 1.35.8, last accessed March 3, 2022 (84000: Translating the Words

of the Buddha, 2022 [2018]), https://read.84000.co/translation/toh1-1.html, 1.283ff.
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methods, each promises to tell the other if he finds something that works. One day, Sariputra
sees A$vajit and is captivated.>® After learning a bit about the Buddha and his teachings from
Aévajit, Sariputra returns to tell Maudgalyayana, after which they decide to make their way to
the Buddha’s presence with the intention of taking refuge.

When Mara catches wind of this, readers are right away given a glimpse into his inner
life. Upon hearing that Sariputra and Maudgalyayana plan to take refuge in the Buddha, Mara
thinks to himself:

“Alas! If these two become students of the ascetic Gautama, they will render my

kingdom empty! I will go there and dissuade those two good people from going forth and

will make them hold wrong views.”>!
The narrator does not directly describe Mara’s emotional condition at this point—such
descriptions come later. But readers can immediately tell that Sariputra and Maudgalyayana’s
decision to go forth under the teaching of Sakyamuni upsets Mara not only by the fact that his
thought begins with *ha / kyi hud—an expression of sadness, pain, anger, or general unease—but
also by the content and tone of the subsequent internal monologue. And readers also see that the
perceived threat mobilizes Mara to act.

Such glimpses into Mara’s inner world occur relatively often in the Precious Banner.

They are valuable insofar as they allow readers to adopt this actant’s private, limited perspective

on events, while at the same time having the broader view offered by the omniscient narrative

50 On the power of monastic bodies, past and present, see Susanne Mrozik, Virtuous Bodies: The Physical
Dimensions of Morality in Buddhist Ethics (Oxford: Oxford University Press, 2007) and Jeffrey Samuels, Attracting
the Heart: Social Relations and the Aesthetics of Emotion in Sri Lankan Monastic Culture (Honolulu: University of
Hawai‘i Press, 2010), esp. 21-42.

51 Skt. (K): missing, though kyi hud is likely rendering ha (see, e.g., Skt. [K]: 83.14 and Tib. [K]: 94.17); Tib. (K):
kyi hud de gnyis gal te dge sbyong gau ta ma'i slob mar gyur na bdag gi bdud kyi yul stongs par byed par 'gyur gyis |
bdag der song ste skyes bu dam pa de gnyis rab tu 'byung ba las bzlog la sdig pa can gyi Ita ba 'dzin du 'jug go
snyam ste || (14.9-14.12).
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perspective. (In other words, readers know what Mara knows [and what he feels about what he
knows] as well as some of the things he doesn’t know.) As we will see, such representations
rarely, if ever, stand alone in the narrative. They are often accompanied by descriptions of his
internal state (offered by the narrator, by other actants, or by Mara himself) as well as by words
and actions on Mara’s part in response to whatever conditioned his internal state. In any event,
this particular incident marks a moment of destabilization for Mara in this narrative. Those
familiar with Buddhist literature will know that this is not the first destabilizing moment in
Mara’s broader story—if firsts can be coherently spoken of in the Buddhist imaginary—but this
is the first instance readers are given in this particular narrative.>?

In this context, we know that the decision of Sariputra and Maudgalyayana is what
prompts Mara to lament silently to himself. We do not know how he learns of their decision. But
we are told what he plans to do, why he plans to do it, and what he does. Worried that his
kingdom will become empty as the Buddha continues to attract followers—worried, that is, in a
way that mirrors how he felt when Sakyamuni sat down under the bodhi tree, where the latter
would eventually attain awakening (a parallel we will have occasion to explore further in
Chapter Four below)—Mara makes a number of attempts to mitigate the problem. First, he takes
on the guise of Asvajit (we’ll call him Pseudo-As$vajit when appropriate), whose brief iteration of
Sakyamuni’s teachings—an expanded version of the famous ye dharma formula®—prompted
Sariputra and Maudgalyayana to go to the Buddha. Asvajit’s words are as follows:

“Just as the Guide taught that the world arises with karma and the afflictions as its
primary and efficient causes, he also taught the efficient cause of the cessation of karma

52 As mentioned above, a temporally, though not narratively, prior destabilizing moment in Mara’s karmic history is
told in the siitra’s second chapter. This story will be addressed in Chapter Three.

33 Ngawang Lobzang Chdden gives this formula in his Explanation of the Essence of Dependent Origination, as we

saw in Chapter One. For more on the formula, see Daniel Boucher, “The Pratityasamutpadagathda and Its Role in
the Medieval Cult of the Relics,” JIABS 14, no. 1 (1991): 1-27.
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and the afflictions. Himself knowing the most excellent liberation, where there is no
suffering dependent on birth, old age, and death, the Wise Bull teaches it.”>*

With the intention of turning the would-be disciples back from going to the Buddha for refuge,
Pseudo-Asvajit approaches them and takes back what Asvajit previously said to them:
“What I said to you earlier about the primary cause, for example, and the efficient cause
was false. I said that in order to ascertain limitations in your mental practice and how you
are. All that was said is useless. There is no cause at all. In this case, how could there be
any results of good and bad actions? || 1.9 ||
“Right away, you should both indulge yourselves and have fun. Death does not exist, nor
does birth, illness, and old age. Suffering does not exist, nor does the world beyond.
There are no results of actions, beneficial or not. There is no causality. The son of the
Sakyas speaks for the sake of gain in this life. Do not go to him with faith.” || 1.10 |]*°
Pseudo-Asvajit is sly here. He first claims to have lied previously, then frames their prior
exchange as a test. Whether Sariputra and Maudgalyayana failed or passed the test is not clear.
On the one hand, it seems they passed insofar as Pseudo-As$vajit is now giving them alleged
access to a more rarefied presentation of the truth. But on the other hand, it seems they failed
insofar as they were on their way to see Sakyamuni. The rhetorical ambiguity here is noteworthy,
as is its likely status as a play on skillful means (Skt. upayakausalya; Tib. thabs mkhas). While

legible as a slippery means by which Mara aims to draw in his audience by implying they are

somehow at once bereft and worthy of privileged knowledge, Pseudo-As$vajit’s “correction” of

54 Skt. (K): missing; Tib. (K): ji Itar jig rten las dang nyon mongs rgyur beas byed rgyu Idan 'byung dang || las dang
nyon mongs pa dag ldog rgyu de yang 'dren pas rab tu gsungs || gang na skye dang rga dang rgud pa'i sdug bsngal
nges par mi gnas pa || thar pa mchog de smra ba'i khyu mchog de yis rang gis mkhyen te gsungs || 1.2 || (9.12-9.17).

55 Skt. (K): uktam plirvam idam maya hi vitatham hetiipamam karanam yuvayor eva mahahpracaraniyamam
vijiiayatum kim yuvam | sarvam caitad aparthakam hi kathitam nasty atra hetuh punah krsnasyasya Subhasya
karmana iha praptih phalam va kutah || 1.9 || ksipram kamagunesv ativa caratam kridam yuvam vindatam mrtyur
nasti na janma nartijarase lokah paro nasti va | punyapunyaphalam ca karmajanitam nasty atra hetukriya labhaye
vadattha $akyatanayo ma sraddhaya gacchathah || 1.10 || (1.5-2.4); Tib. (K): kho bos sngar smras rgyu dang byed
rgyu lta bu de ni log pa ste || khyed gnyis yid kyi spyod pa ci la nges pa bgam par bya ba'i phyir || smras pa de dag
thams cad don yod ma yin 'di la rgyu yang med || dge dang mi dge'i las de'i 'bras bu thob pa 'dina galayod || 1.9 ||
myur du khyed gnyis 'dod pa'i yon tan rnams la rab spyod rtsed mo byos || skye rga na 'chi med cing sdug bsngal
med de 'jig rten pha rol med || bsod nams bsod nams ma yin las bskyed 'bras med rgyu dang byed pa med || rnyed
phyir 'dir ni $a kya'i bu yis smras kyis dad pas ma 'gro zhig || 1.10 || (14.17-15.4).
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his own prior words is not so different from what the Buddha does in other Mahayana literature
(underwritten by appeals to skillful means).>® The real truth, Mara as Pseudo-A$vajit claims now
to be revealing, is that the moral law of cause and effect does not obtain. Therefore, the pair
should recognize Sakyamuni for the fraud that he is and enjoy the pleasures of the world.

Mara fails. And he will fail time and time again—it is a refrain that readers will come to
expect—which only makes him more upset. Readers gradually see Mara unravel as the chapter
unfolds. And this unraveling is often signaled by emotional vocabulary. (Compared to what we
will see later, Mara’s course of action here is rather tame.) But before moving forward, it is
important to point out that emotionality as such is not coded negatively. We are not dealing with
some kind of arch-rationalist fantasy here. Rather, certain emotional responses to certain events,
objects, or facts about the world are coded negatively—by virtue of the fact that it is Mara who
feels them (and, as a correlate, loses his capacity to affect others)}—while others are coded
positively. With that in mind, let us return to the aftermath of this first episode and continue to
track Mara.

Upon being addressed by Pseudo-Asvajit, Sariputra and Maudgalyayana sense that
something is not quite right. In fact, they immediately recognize that it is in fact Mara, not
Asvajit, who has approached them. Turning their backs toward Mara, they form a huddle with
their followers. Sariputra says:

“Listen up, you brahmin youths. Remember the faults of samsara. The world is afflicted

by old age and surrounded by death. To abandon those two, we would do well to take up
wandering.” || 1.11 |]*’

56 For more on this and other strategies by which Mahayana siitras relocate the entirety of Buddhist tradition in
themselves, even if/when they say something at odds with prior tradition, see Alan Cole, Text as Father; idem,
Fetishizing Tradition.

57 Skt. (K): $runata yilyam manavakah smarata samsaradosan || jaraya pidito loko mrtyuna parivaritah | ubhayos
tatprahanaya pravrajyam sadhu grhnatha || 1.11 || (2.7-2.10); Tib. (K) differs, placing the first non-metrical line in
verse: bram ze'i khye'u khyod nyon cig 'khor ba'i skyon || dran par gyis la 'jig rten rga ba yis || gzir zhing 'chi bdag
gis ni rab bskor ba || de gnyis spang phyir rab byung legs par zung || 1.11 || (15.9-15.12).

69



After Sariputra rallies the troops, so to speak, Maudgalyayana turns to Mara—unmasked, though
still standing there in the guise of A$vajit—and delivers the following strong rebuke:
“Recognized as superior and upheld in the mind of the wise, the Dharma brings an end to
the three sufferings. Therefore, there is nothing anywhere that could shake our
conviction. We are ever determined to pacify craving with steadfast mind—may our
mind not be agitated by the words of a jackal in the form of a lion.” || 1.12 ||>
With this response, making crystal clear just how badly he had failed, Mara retreats. The narrator
describes him at this point as pained, dispirited, and wishing things had gone differently (Skt.
duhkhito durmana vipratisart, Tib. sdug bsngal zhing yid mi bde ste yid la gcags). This set of
adjectives describes Mara with some frequency in this chapter, often in the less than desirable
(from his perspective, at least) aftermath of similar events.
Given the frequency of these modifiers, it is worth spending a bit of time drawing out
their affective resonances.>® The word duhkhita is derived from the word duhkha, and thus
readily brings to mind all manner of misery and suffering, from the particular to the existential.

The use of this descriptor at the outset asks us to appreciate the broad affective force of this

encounter. Though his failures are particular, and thus have a localized sting, they also carry with

58 Skt. (K): ajfiatah pravarah satam matidharo dharmas triduhkhantakrt ka$cin nasti yadavayor matim imam
vyuccalayet sarvatha | trsnayah prasamaya dhiramanasav avam sada vyutthitau ma simhakrtina srgalavacanair avam
mater bhramaya || 1.12 || (2.12-2.15); Tib. (K) differs, pluralizing dharma (chos rnams) and thus perhaps referring
more specifically to the liberative potential of analyzing phenomena into smaller constituents: mkhas pa'i blo 'chang
sdug bsngal gsum mthar phyin mchog chos rnams kun shes kyis || rnam pa kun tu bdag cag blo gros 'di las bskyod
nus su yang med || sred pa rab zhi bya phyir bdag cag brtan pa'i yid kyis rtag tu 'bad || seng ge'i gzugs can va yi tshig
gis nged kyi blo gros ma bsgyur cig || 1.12 || (15.14-15.20).

59 A similar phrase occurs quite often in Pali literature. Michael Nichols writes: “Those who have read the early Pali
stories of Mara, particularly those collected in the Marasamyutta, know that there is a stock phrase that ends most of
the encounters in that text between the Buddha and Mara. After Mara has taken his shot at distracting, tempting, or
intimidating the Buddha and inevitably fails, the following is related: ‘Then Mara the Evil One, saying “The Blessed
One knows me, the Well-Born One knows me,” saddened and downtrodden, disappeared from there’” (Malleable
Mara: Transformations of a Buddhist Symbol of Evil [ Albany: State University of New York Press, 2019], 193).
While I see the point, I hesitate to dismiss this as a stock phrase for reasons that will become clear below.
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them a sense of generalized anguish. That Mara is not physically harmed in this interaction
suggests that he is afflicted by primarily mental duhkha. And that this is the case is made clear
by the next adjective in the series. The word durmanas is what is known as a bahuvrihi, a kind of
compound used to modify a noun (stated or implied) outside of the compound itself—a standard
English example is redcoat, as in the redcoats are coming. It is composed of the prefix duh-
(dur- in this case on account of euphony rules), which lends words a sense of bad, difficult, or
low, and the noun manas, which hovers around words like mind, spirit, or attitude. To capture
the sense, we might translate the term as downcast, depressed, disheartened, or dispirited. Any
such translation would be suitable, provided the weight of the adjective tilted the scale toward
the mental. The third adjective in our series, vipratisarin, is formed by adding the possessive
suffix -in to the noun vipratisara. Edgerton’s dictionary entry for this noun reads “discontent for
something done or not done (usually, but not always by oneself) in the past.”®® We might say,
then, that it means something like regret or remorse. Such a simple translation will not do in this
context, however, at least not without a bit of clarification. While it may not yet be clear, it will
become abundantly so that Mara does not regret or feel remorse for his actions in the sense
usually meant (at least in my idiolect). Rather, he regrets how things turn out. He wishes things
would have gone differently. Drawing on Edgerton, we could say that he is discontent about not
acting in a way that resulted in the attainment of his aims. Regref carries this sense, to be sure,
but it is not the first thing that comes to mind when I hear the word. Taken together, these three
words signal Mara’s affective orientation as he believes himself to be watching his kingdom

slowly erode.

0 BHSD, s.v. vipratisara.
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Such affects as the ones Mara experiences here can weaken and paralyze—Ilethargy is
often a bedfellow of malaise, as Santideva notes in a quite different context.®' But Mara is not
idle for long. He springs back into action as soon as Sariputra and Maudgalyayana start to make
their way toward Sakyamuni. Though acting from a distance, his tactics are no less direct. In a
passage to be treated in Chapter Five, Mara attempts to manipulate the perception of the pair and
their followers such that they are terrified and turn back. But he is unsuccessful.®? This failure, I
suggest, is on account of Mara’s affective misalignment as well as the proper affective alignment
of Sariputra and Maudgalyayana. For reasons that will grow increasingly clear as we proceed, to
be aligned with the Buddha is to have access to his power. Sariputra and Maudgalyayana thus do
not experience the frightening obstacles at all. From one perspective, the Buddha here interferes
with Mara’s capacity to affect. But as will be explored in Chapter Five, it is also the case that
Sakyamuni interferes with the latter group’s capacity to be affected. With this first episode, we
are already beginning to see the implications of proper alignment. There are evaluative links
being made between (mis)alignment, capacities/tendencies to affect and be affected, and social
boundaries, and these links will only come into greater relief as we move forward in the text.

Mara and Sakyamuni

The next episode follows closely on the heels of the first, and it too involves disguises and

attempts at deceptive persuasion. In the moments following Sariputra and Maudgalyayana’s

61 Writing on the importance of cultivating patience (ksanti) in the Training Anthology (Siksasamuccaya), Santideva
says that “Depression drains you of joy and paralyzes you” (Iinatvad va hatotsaho grhyate parayapada). Cecil
Bendall, ed., Cikshasamuccaya: A Compendium of Buddhistic Teaching Compiled by Cantideva, Chiefly from
Earlier Mahdyana-Sitras (St. Pétersbourg: Imperial Academy of Sciences, 1902), 180.10 (Skt. text); Charles
Goodman, trans., The Training Anthology of Santideva: A Translation of the Siksa-samuccaya (Oxford: Oxford
University Press, 2016), 179 (English trans.).

62 Skt. (K): 3.14-4.10, fragmentary; Tib. (K): 16.14-17.6.
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ordination, Mara appears in the Buddha’s assembly—first in the guise of Siva and again in the
guise of Brahma. (As above, we will refer to him as Pseudo-Siva and Pseudo-Brahma when
appropriate.) Standing before Sakyamuni, Pseudo-Siva claims superiority over the Buddha and
offers to show him the real path:
“Wise men who conduct themselves in accordance with the meaning of the treatises have
gone to the farther shore with respect to knowledge. They all bow down before my two
good feet. I am their guide. Hey Gautama, quickly go to me for refuge today together
with your circle of students right away. I will teach you the wide and clear path leading to
nirvana.” || 1.14||%
These are some big claims, to be sure, but they are not surprising given their purported source
and his reputation. Categorically rejecting the backhandedly generous offer, the Buddha fires
back with a comparison of Mahe$vara’s path and his own, saying:
“Your path leads living beings to an unfortunate destiny and makes them meet with an
ocean of suffering. This path of mine dries up the ocean of suffering for the animate and
inanimate world. Why do you prattle on so boldly, you crooked, shameless windbag with
the voice of a jackal? You are defeated. The work of Mara can’t affect me in this life at
all.” || 1.15 |64
Sakyamuni does not call out Mara directly here, but instead only refers to the “work of Mara”
(Skt. marakarman; Tib. bdud kyi las). This, I think, is a rather slick way to throw both Mara and

Siva under the bus with a single verse. Though we cannot say much at all about the “original”

version of the siitra, the fact that Siva is called Mahe$vara in the Gilgit variant suggests that the

63 Skt. (K): ye $astrarthapa . . . vidyasu paramgatah te sarve pranamamti matsucaranau tesam aham nayakah |
ksipram maccharanam sasisyaparisam gacchadya bho gautama sphitam nivrti . . . tam vaksyami margam tava || 1.14
|| (6.11-6.14, fragmentary); Tib. (K): gang dag bstan bcos don spyod mkhas pa rig pa'i pha rol song || de kun nga yi
rkang la phyag 'tshal de dag 'dren pa nga || gau tam slob ma 'khor bcas nga la deng myur skyabs 'tshol cig || mya
ngam [read: mya ngan, see Skt. (K): 6 n. 21] 'das 'gro rgyas pa gsal ba'i lam ni khyed la bshad || 1.14 || (18.16—
18.19).

64 Skt. (K): tvanmargo jagato 'sya durgativaho duhkharnavaprapako margo me sa caracarasya jagato
duhkharnavocchosakah | kim bhiiyo lapasi pragalbhamukharo dhrstam srgalasvarah vyabhagno 'si na marakarma iha
me $akto 'si kartum punah || 1.15 || (7.1-7.4); Tib. (K): khyod lam 'gro ba 'di dag ngan 'gror 'dren cing sdug bsngal
rgya mtsho ryed par byed || nga yi lam ni rgyu dang mi rgyu 'gro ba'i sdug bsngal rgya mtsho skems byed pa || 'chal
ba 'dzem pa med cing mu cor smra ba va skad da yang ci zhig zer || khyod ni bcom zin bdud kyi las kyis nga la da
yang 'dir ni byed mi nus || 1.15 || (18.21-19.4).
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sttra—to borrow Peter Bisschop’s characterization of the Coffer’s Display (Karandavyitha)—at
some point circulated in a “strong milieu of Saivism.”® Conflating Siva and Mara, or at least
putting the two on the same team, thus allows for the Buddha to assert his superiority over both
at the same time.

Whatever the case may be, Sakyamuni is met with a second familiar face after ridding
himself of Pseudo-Mahe$vara. In the guise of Brahma, Mara then appears before the Buddha and
encourages him to reap the fruits of his labor by choosing right then and there to enter final
nirvana. In a tone markedly different from that of Pseudo-Mahe$vara, and in a way that inverts
the words Brahma says to the Buddha in traditional accounts of their interaction after the latter
attains awakening,®® Pseudo-Brahma speaks in a spirit of deferential concern:

“By means of your insight, the sprouts of existence—your karma and afflictions—have

been crushed. Why, then, do you endure further miseries here for the sake of living

beings like this, Sage? Nowhere in this world, Master, are there people fit to be your
vessel. ]6)76V0id of defects, why don’t you pass into nirvana right away? The time is now!”
|| 1.16 |

The difference in tone here is clear, almost drastic, but the end game remains the same. By

contrast to Pseudo-Mahe$vara, who attempts to neutralize the threat of Sakyamuni by coaxing

65 Peter C. Bisschop, “Buddhist and Saiva Interactions in the Kali Age: The Sivadharmasastra as a Source of the
Karandavyithasutra, I1J 61, no. 4 (2018): 396410, at 400.

% The Samyutta Nikaya’s account of the moments following the Buddha’s awakening depicts Brahma begging the
Buddha to teach. While the Buddha expresses hesitation, Brahma manages to convince him that—contrary to what
Mara says as Pseudo-Brahma in this context—there are indeed beings who are suitable vessels for the teaching. See
Bhikkhu Bodhi, trans., The Connected Discourses of the Buddha: A Translation of the Samyutta Nikaya (Boston:
Wisdom Publications, 2000), 231-33, at 232-33. For more on this episode in Buddhist literature, and particularly in
the Pali canon, see Dhivan Thomas Jones, “Why Did Brahma Ask the Buddha to Teach?,” Buddhist Studies Review
26, no. 1 (2009): 85-102.

67 Skt. (K): karmaklesabhavamkurapramathanam yat te krtam prajfiaya duhkhany utsahastha kim punar itas
sattvartham evam mune | nasty asmim jagati prabho kvacid api tvatpatrabhtito janah kasmat tvam vigatamayo na
tvaritam nirvasi kalo hy ayam || 1.16 || (7.7-7.11); Tib. (K): khyod kyi shes rab kyis ni las dang nyon mongs srid pa'i
myu gu rab tu bsal || de yi slan chad thub pa ji slad sems can don 'dir 'di Itar sdug bsngal spro || gtso bo 'gro ba 'di na
khyod kyi snod 'gyur skye bo gang na'ang ma mchis te || dus 'di lags na skyon dang bral khyod ci yi slad du mya
ngan myur mi 'da’ || 1.16 || (19.8-19.15).
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him and his followers down the wrong path, Pseudo-Brahma resorts to flattery and strategic
silence. While he extols the power of Sakyamuni’s insight (Skt. prajiia; Tib. shes rab), he also
omits any reference to his boundless compassion and his skill in liberative strategies. Though
Mara likely thinks himself clever, the Buddha picks up on this omission and, in a way that
echoes but slightly modifies the way in which Sakyamuni agrees to teach in traditional
accounts,®® makes it central to his retort:
“I see unworthy beings, as numerous as the sands of the Ganges. Through compassion, I
will liberate those who are established as my disciples. Only when I finish liberating
living beings—the middling, the best, and the lowest—will I pass into nirvana. Why,
foolish one, are you inviting me to treachery?” || 1.17 ||%°
After these two additional failures, Mara is again described as pained, dispirited, and full of
regret (Skt. duhkhito durmana vipratisart, Tib. sdug bsngal zhing yid mi bde ste yid la gcags).
But that is not all we are given. The narrator further tells readers:
Then, Wicked Mara—pained, dispirited, and regretful—disappeared, went to his own
palace, entered the lamentation room, and sat down. And at that very moment, all the

beings living throughout Mara’s house asked one another: “Why did our great king enter
the lamentation room and sit down? Does anyone know?”7°

88 Initially thinking the Dharma would be too difficult for beings to fathom, the Buddha surveys the world and sees
that there are indeed some beings—in the traditional Pali account, conceptualized as lotuses of various quality—who
would be receptive (Bodhi, trans., The Connected Discourses of the Buddha, 233). Here in the Precious Banner, by
contrast, the Buddha vows to stick around until even the lowest are ferried to the further shore.

89 Skt. (K): gamgavalukasannibhan asadréan sattvan prapaSyamy aham ye me vainayikah sthitah karunaya te
sampramoksya maya | madhyotkrstajaghanyatam upagato nirmoksya nistha jagat nirvasyami tato nimantrayasi mam
sathyena kim durmate || 1.17 || (7.13-8.2); Tib. (K): ngas 'dul gang 'khod sems can mthungs med gang ga'i bye ma
snyed || ngas mthong de dag nga yi snying rjes thar par bya ba yin || 'gro ba rab 'bring ngan par gyur pa thar te mthar
thug na || de nas mya ngan 'da’ yis blo gros ngan pa g.yos ci bskul || 1.17 || (19.17-19.21).

70 Skt. (K): atha punar api marah papiman duhkhito durmana vipratisari tatraivantardhaya svabhavanam gatva
sokagaram pravisya nisannah | tatksanam eva ca sarvamarabhavananivasinas ca sattvah parasparam prcchamti sma |
ko hetur yad ayam asmakam maharajah sokagaram pravi§ya nisanno na ca kascij janite || (8.3-8.7); Tib. (K): de nas
yang bdud sdig can sdug bsngal zhing yid mi bde nas yid la gcags te de nyid du mi snang bar gyur nas rang gi gnas
su song ste mya ngan gyi khang par zhugs nas 'dug pa dang | de'i mod la bdud kyi gnas na 'khod pa'i sems can kun
phan tshun 'di skad du ci'i rgyus bdag cag gi rgyal po chen po 'di mya ngan gyi khang par zhugs te 'dug pa su'ang mi
shes so zhes 'dri'o || (20.1-20.5).
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With this we are pointed in the direction of the next episode—the exchange between Mara and
his courtesans. But first a brief excursus on the term sokagara is in order.

The term sokdagara does not appear often in Sanskrit literature. It occurs twenty-one
times, so far as I can tell, and exclusively in Buddhist literature—five times in the Precious
Banner, twelve times in various avadanas, and four times in the Milasarvastivada Vinaya.
While Monier-Williams glosses this compound as “an apartment to which women retire for

7! in all instances it is a man who enters to the room.”> And on my reading, this body of

weeping,
literature depicts men entering the lamentation room not necessarily because it is inappropriate

for men to express sorrow or other similar emotions in public, though this is possible, but rather

7! Monier Monier-Williams, 4 Sanskrit-English Dictionary, s.v. $oka (1593, col. 2: sokagara). Egerton appears to be
the only other dictionary to contain an entry for this compound: “grief-house, hall of lamentation” (BHSD, s.v.
sokagara). [ was unable to locate the compound in Wilson, Apte, or Macdonell (Sanskrit-English), in Burnouf or
Stchoupak (Sanskrit-French), or in Bohtlingk and Roth (Sanskrit-German).

72 Karen Muldoon-Hules notes the discrepancy between Monier-Williams’s gloss and actual usage in her 2011
dissertation, but she does not investigate the matter further (“Brides of the Buddha and Other Stories: Reading the
Women’s Stories of the 8th Varga of the Avadanasataka in Context” [PhD diss., University of California, Los
Angeles, 2011], 117 n. 224). She appears to remove this note from the book based on the dissertation (Brides of the
Buddha: Nuns’ Stories from the Avadanasataka [Lanham, MD: Lexington Books, 2017]). Not everyone has noticed
the discrepancy, however, and it has led to some stretched interpretations. Phillip Scott Ellis Green, for example,
cites Monier-Wiliams’s entry to bolster his claim that the story of Mukta contains a role reversal between herself
and her father. “Moreover,” he writes, “an obvious role reversal has occurred between father and daughter. The
daughter, for example, takes control in planning her own future, not her father. Further, it is the daughter who
comforts the father. Somewhat amusingly, it is the father we find pouting in his sokagaram . . . while staring out the
window lost in thought and deeply troubled. Here the stereotypical image of a father coming to comfort his
daughter, who has shut herself away in her room weeping, has been reversed” (“Female Imagery in the
Avadanasataka” [Master’s thesis, University of Florida, 2007], 42). While Mukta’s taking her fate into her own
hands surely amounts to a role reversal, that only men enter the Sokagara significantly problematizes Green’s claim
that the father’s entry into the Sokagara is part of that reversal.

For the instances of the compound, see: P. L. Vaidya, ed., Avadanasatakam (Darbhanga: Mithila Institute of Post-
Graduate Studies and Research in Sanskrit Learning, 1958), 27.1-27.2, 168.26, 188.19-188.20, 190.19, 197.22—
197.23, and 217.12-217.13; idem, ed., Divyavadanam (Darbhanga: Mithila Institute of Post-Graduate Studies and
Research in Sanskrit Learning, 1959), 177.26-177.27; Kanga Takahata, ed., Ratnamalavadana: A Garland of
Precious Gems or a Collection of Edifying Tales Told in a Metrical Form Belonging to the Mahayana (Tokyo: Toyo
Bunku, 1954), 104.9-104.11, 273.29-273.30, 404.19-404.21, 439.6-439.7, and 439.10—439.11; Raniero Gnoli, ed.,
with the assistance of T. Venkatacharya, The Gilgit Manuscript of the Sanghabhedavastu: Being the 17th and Last
Section of the Vinaya of the Mulasarvastivadin, 2 vols. (Roma: Istituto Italiano per il Medio ed Estremo Oriente,
1978), 2:161.7-161.10; and GM, 3.1:64.16-64.18, 3.1:64.21, and 3.1:65.5.
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to signify to readers that he needs some time to process a perceived crisis and to plan his next
moves.”® The Sokagara, in other words, is a literary device. Entry into the room has a similar
function in the Precious Banner’s narrative world, too. It serves as a cry for help to other actants.
Unlike readers, actants are able to offer assistance of one kind or another to the sorrowful party.
And this is what we will see in the coming pages, which give readers insight into why Mara’s
courtesans and children come in turn to his aid as well as the aftermath of their interactions. That
the narrator places Mara in the lamentation room serves not only to add a bit of drama to the
story but also to highlight Mara’s emotions as thematically central. That this is the case will be
further evidenced not only by the other mentions of the lamentation room elsewhere but also by
the introduction of heightened emotional vocabulary as the narrative develops.

Mara and the Courtesans

The next several twists and turns in Mara’s narrative occur while he is seated in the lamentation
room. He retreats to the room after being rebuffed by the Buddha. Readers know the true identity
of Pseudo-Mahes$vara and Pseudo-Brahma, thanks to the narrator, and they can also reasonably
surmise that the Buddha knew precisely whom he was addressing (though this is not explicitly
said to be the case). Readers also well know how Mara is feeling when he enters the room. The
inhabitants of his palace, by contrast, are perplexed. They see him storm off to the lamentation
room, but no one knows why.

Sensing that their presence is needed, Mara’s courtesans—called kanyda, which often
means daughter but here clearly means something more like harem girl—come to cheer him up
with song and dance. Mara asks them to stop, but the courtesans do not seem to get the memo

that their master is not in the mood. Seven times Mara has to cry out for them to stop before the

3 For more on this, see Adam T. Miller, “Who Enters the Lamentation Room, and Why?: Theorizing ‘Sokagara’ as
Literary Device in (Buddhist) Sanskrit Literature” (manuscript in progress).
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courtesans fall quiet and still. One of the courtesans, Vidyudvalgusvara, breaks (in accordance
with her name, which means Melodious Lightning) what must have been a rather awkward
silence:

“Master, did you see a death omen just now? Did something agitate you when you were

out in the world today? Do you have some powerful enemy here? Why do you grieve and

not pass the time joyfully?” || 1.18 ||74
Vidyudvalgusvara surely means well with this line of questioning. Neither she nor any other
courtesan had witnessed the events discussed above. So, for all she knows, Mara just woke up on
the wrong side of the bed. The first three questions seem almost rhetorical—from her vantage
point, the answer to each of them would obviously be no on any other day. But the last question
is certainly an earnest one: What could have happened such that the Lord of Desire does not feel
like cutting loose and having a good time with his girlfriends?

Mara’s response to this question is critical in terms of narrative development. It does not
yield anything near what he hopes it would. In fact, it yields the exact opposite. He says to his
courtesans:

“I have an enemy in the world who is strong, whose thought is restrained, whose mind is

knowledgeable in the varieties of illusion—the son of the Sakyas. And if he is not
destroyed one way or another, he will render my Desire Realm empty.” || 1.19 ||

74 Skt. (K): kim te vibho cyutinimittam ihadya drstam kim va jagad dhutavahakulam adya jatam | $atrus
tavadhikabalah kim ihasti kascit . . . samasrayase sasokah || 1.18 || (9.5-9.8, fragmentary); Tib. (K): gtso bo khyod
kyis deng 'dir 'chi 'pho'i ltas shig gzigs sam ci || 'on tam ci zhig de ring 'gro ba zhugs kyis 'khrugs gyur tam || 'on te 'di
na khyod dgra stobs chen 'ga' zhig mchis lags sam || ci yi slad du khyed ni dgyes par mi bzhugs thugs ngan mdzad ||
1.18 || (20.22-21.2); Cf. Dutt’s reconstruction: kim te vibho cyutinimittamihadya drstam kim va
jagaddhutavahakulamadya jatam | §atrustavadhikabalah kimihasti kascit kim va na nandasi samasrayase sasokam ||
1.18 || (GM, 4:13.13-13.16).

75 Skt. (K): $atrur mamasti balavan nigrhitaceta mayasu Siksitamatir bhuvi $akyaputrah | tatpraksayo yadi na casti
kathamcid evam $tinyam karisyati mameha sa kamadhatum || 1.19 || (9.10-9.13); Tib. (K): nga la dgra yod pa ni
stobs 1dan sems thul ba || sa steng $a kya'i bu pho sgyu ma bslabs pa'i blo || de ni ci nas gal te brlag par ma gyur na ||
de yis nga yi 'dod khams 'di ni stongs par byed || 1.19 || (21.4-21.7).
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Vidyudvalgusvara responds with an eagerness to help coupled with an almost flippant attitude
toward the severity of the problem:

“Master, by what means, strength, vigor, and courage is he to be totally destroyed here
and now? Who is strong enough to put an end to the ocean of craving whose long banks
encircle the triple-world?” || 1.20 ||

The first question seems to be an earnest one, if a bit naive from Mara’s perspective, while the
second seems rhetorical. Himself not yet sure which course of action to take, Mara responds only
to the rhetorical question, describing his enemy in three verses:

“Whose snares are generosity, temporary vows, ambition, pity, and commitment, and
who wields a bow and the supreme weapon of the empty and signless, he teaches the
cessation of becoming once and for all, having conformed with the path of tranquility
delivered from samsara. || 1.21 ||

His students dwell in empty cities and towns, in the interior of forests, and in mountain
hollows, too. With minds engaged in meditative concentration, they live in solitude and
are always intent on the destruction of faults in accordance with the practice. || 1.22 ||

The good Upatisya and Kolita, with the help of the Buddha’s supernormal potency,
powers, and compassion, are disciplined by the Sage. By whose well-disciplined Dharma
the triple-world is to be disciplined in accordance with thorough practice—he will render
this Desire Realm of mine empty.” || 1.23 ||”7

76 Skt. (K): svaminn upayabalaviryaparakramaih kaihkartum ksayam param a$esam ihadya tasya | kah $aknuyat
tribhavabandanadirghatiram trsnarnavam ksapayitum valasa . . . yuktah || 1.20 || (9.15-10.2, fragmentary); Tib. (K):
gtso bo srig gsum bceings sred rgya mtsho mtha' rings la || zad bgyid nus pa'i stobs dang Idan pa su zhig mchis || bdag
po thabs stobs brtson 'grus rtsal rnams gang gis kyang || de la de ring ma lus bgyid par nus ma mchis || 1.20 || (21.9—
21.12). Cf. Dutt: svaminnupayabalaviryaparakramaih kah kartum ksayam paramamisa ihadya tasya | kah saknuyat
tribhavabandhana-dirghatiram trsnarnavam ksapayitum balasaktiyuktah || 1.20 || (GM, 4:14.7-14.10).

77 Skt. (K): danavratasayadayapranidhanapasah $tinyanimittaparamastragrhitacapah | nih$esato
bhavanivrttyupadesakarta samsaranihsrtapathaprasamanukdlah || 1.21 || $inyesu gramanagaresu vanantaresu
girikandaresv api vasamti tasya $isyah | dhyanabhiyuktamanasah praviviktacara dosaksayaya satatam vidhivat
prayuktah || 1.22 || rddhya balaih karunaya ca sahayavantav upatisyakaulitav anau munina vinitau |
trailokyasarvavidhina suvinttadharma stinyam karisyati sa me kila kamadhatum || 1.23 || (10.4-10.15); Tib. (K):
sbyin dang brtul zhugs bsam pa smon lam snying rje'i zhags pa can || stong pa mtshan ma med pa'i mtshon cha
mchog dang gzhu thogs te || 'khor ba las byung rab tu zhi ba'i lam dang mthun gyur nas || srid pa ma lus bzlog pa nye
bar bstan par byed pa po || 1.21 || de yi slob ma bsam gtan la ni mngon par brtson yid kyis || dben par rgyu zhing
nyes pa zad par bya phyir khor zug tu || cho ga bzhin du zhugs nas grong dang grong khyer stong pa dang || nags kyi
nang dag dang ni ri yi sman ljongs rnams na gnas || 1.22 || rdzu "phrul dang ni stobs dang snying rje'i grogs dang ldan
payi || dam pa nye rgyal pang nas skyes gnyis thub pas btul bar 'gyur || rab dul chos can 'jig rten gsum kun cho ga
bzhin du btul || des ni nga yi 'dod khams 'di dag stongs par byed par 'gyur || 1.23 || (21.14-22.4).
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With these three verses, Mara speaks what he knows to be the truth about the Buddha and the
fate he believes himself to be facing. Given that his courtesans are his audience, it is safe to say
that Mara does not expect what comes next. Rather than eliciting declarations of loyalty, support,
or anything of that sort, Mara’s candid truth-telling causes all the courtesans to make
spontaneous and lavish offerings toward Sakyamuni right where they stand, to attain rarefied
states proper to bodhisattvas (Skt. bodhisattvasamadhi; Tib. byang chub sems dpa' ting nge
'dzin), to utter spontaneous verses in praise of Sakyamuni, to rebuke their former master for not
reorienting himself, and ultimately to abandon Mara for the Buddha. We will have occasion to
return to this series of events in Chapters Four and Five below. Suffice it to note here that Mara,
stewing in his lamentation room, embodies what we will explore further in the next chapter as
affective misalignment. What Mara experiences sends him spiraling into anger, frustration, and
depression. It also significantly diminishes his capacity to affect others according to his wishes,
and it renders him increasingly isolated.

That this is the case is shown clearly by the effect (or lack thereof) of his words on his
courtesans, whose subsequent actions could not have been farther from what Mara assumed and
hoped they would be. Not only does he have to repeat his plea seven times to get the courtesans
to stop doing what they were doing, but he is also unable to stop them from leaving his presence
and going to Sakyamuni. Full of frustration (Skt. paramadustamanas; Tib. shin tu gdug pa'i yid
dang ldan pa), Mara attempts to manipulate the perception of his courtesans such that each sees
herself bound by a fivefold fetter, thinking they will be unable to leave when they see themselves

in such a condition. But, as we will see in more detail in Chapter Five, their affective orientation
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is such that he cannot bind them’® and such that they are unaffected when Mara conjures a fierce
storm in order to terrify and disorient them.”

If this all sounds familiar, that’s as it should be. The episode outlined above mirrors in
many ways the episode featuring Sariputra and Maudgalyayana. The differences, though, are
worth highlighting again before moving forward. Mara’s presence in the lamentation room at the
beginning of the episode signals to readers and actants alike something of an emotional spike, a
new intensity of feelings that had been stirring within him since his failure to dissuade Sariputra
and Maudgalyayana as Pseudo-As$vajit. When visited by his courtesans, Mara assumes that they
are on his side and that he can thus be open with them. But his words backfire, setting off a chain
of events he could not possibly have foreseen. The magnitude of his emotions correlates with a
decrease in his capacity to affect others in the way he wishes and an increase in his isolation.
With the end of this episode, aspects of the siitra’s affective regime come into clearer view than
before. It is difficult to express the affective regime in its totality. An affective regime can be
described as a total narrative fact (to play on Marcel Mauss’s total social fact),?® as a feature of
the narrative as whole that refracts differently depending on where in the narrative readers find
themselves. Following Mara through his many interactions in this particular narrative allows us
to see the siitra’s affective regime from a few angles.

Mara and His Children

The next section of the narrative is a long one. It first centers on Mara and his children, turns to

Mara’s children and the Buddha, and then returns to Mara. The end of this protracted episode

78 Skt. (K): 13.12-13.17; Tib. (K): 24.9-24.15.
7 Skt. (K): 13.18-14.7 (fragmentary); Tib. (K): 24.16-25.7.

80 Marcel Mauss, The Gift: The Form and Reason for Exchange in Archaic Societies, trans. W. D. Halls with a
foreword by Mary Douglas (London: W. W. Norton, 2000).
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brings the first chapter of the Precious Banner to a close, and the siitra leaves Mara behind until
the third chapter (apart from his identification with a character from the past life story told in the
sttra’s second chapter). Here we will only treat those sections of the narrative in which Mara
features as a central actant. At the conclusion of the previous section, Mara is unable to stop his
courtesans from leaving him and taking refuge in the Buddha (a series of events he himself
unintentionally set into motion). We pick the narrative back up with a description of his further
intensified emotional state—signaled by his continued presence in the lamentation room and the
addition of a fourth adjective to the series of three discussed previously—as well as some words
from Mara himself:

Then Wicked Mara—exceedingly bitter, pained, dispirited, and regretful—crying out
loudly to his children and attendants, filled his home with sound:

“Come here, dear children and attendants! We are being deprived of our
influence, strength, and power. One whose innermost nature is like a poisonous
tree has arisen here and now. A deceptive cheat with pleasant speech—he is the
son of the Sakyas.” || 1.29 ||®!
The increasing desperation is palpable in the tone of this verse. But heightened emotionality and
diminished capacity to affect does not mean that Mara is any less a strategic actor. It seems, in
other words, that Mara learns his lesson after what happened with his courtesans and tries a

different strategy—one less grounded in straightforward truth-telling and more in defamatory

rhetoric. It is, of course, narratively true that the Buddha is slowly chipping away at Mara’s

81 Skt. (K): atha marah papiman bhilyasya matraya dustaduhkhito durmana vipratisari [rudan] mahasvarena
svaputraganaparisadyan vikro$an sarvam marabhavanam $abdena piirayamasa | agacchatha priyasuta ganaparisadya
bhrasta vayam svavisayat svabalac ca riddeh | jato 'tra esa visavrksa ivantaratma mayasatho madhuravag iha
sakyaputrah || 1.29 || (14.8-14.14, see also 14 n. 16); Tib. (K) differs, suggesting that Mara refers narrowly only to
himself: de nas yang bdud sdig can rab tu khros shing sdug bsngal te yid mi bde zhing yid la gcags nas ngu zhing
skad chen pos rang gi bu dang tshogs kyi 'khor la bos te bdud kyi gnas thams cad sgras gang bar byas so || sdug pa'i
bu dang tshogs kyi 'khor rnams tshur shog cig || nga ni bdag yul rang gi rdzu 'phrul stobs las nyams || $a kya'i bu 'di
sgyu ldan g.yo can ngag 'jam la || khong nas rang bzhin dug sdong 'dra ba 'dir skyes so || 1.29 || (25.8-25.15).
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power and influence. That fact is why Mara calls out to his children in the first place. But instead
of providing a description of the Buddha’s teachings and the implications thereof, as he did for
the courtesans, Mara characterizes Sakyamuni as a poisonous tree and as a liar with honeyed
speech. Whether these characterizations are apt, of course, depends on perspective. To Mara,
they are just as true as what he told the courtesans. But even in his exasperation, it seems he
realizes that his attempts at sentiment evocation need to be more pointed, more inflammatory, if
they are to be successful in any sense.

Mara’s children and attendants rush to his side. Speaking from a place of reverent
concern as well as genuine confusion, Mara’s son Jayamati addresses their father with a
question:

“Why are you dispirited, furious, and bitter? The burning of our era is not happening

here, so you aren’t dying today. You don’t have any prosperous enemies here. Why are

you delusional? Why are you acting crazy?” || 1.30 ||3?
While Vidyudvalgusvara was optimistic and almost flippant about the alleged problem, Jayamati
takes a more direct approach, one perhaps more appropriate for a son than a courtesan to take,
telling his father that he is overreacting, that he has no reason to be “dispirited, furious, and
bitter” (Skt. durmanah paramakopavidustaceta; Tib. thugs khros rab tu 'khrugs shing thugs mi
dgyes). Of course, Jayamati does not yet know precisely what is really at issue. And Mara is
quick to point this out:

“You do not see the vile son of the Sakyas seated in the shadow of the tree, yet you tell
me that [ have no strong enemies near me! How? One by one, that singularly powerful

82 Skt. (K): kim durmanah paramakopavidustaceta no kalpadaha iha na cyutir adya te 'smat | $atrur na casti tava
kascid iha pravrddho moham gato 'si kim ivanyamatir va [sic; read: va] kasmat || 1.30 || (15.4—15.7); Tib. (K): ci slad
thugs khros rab tu 'khrugs shing thugs mi dgyes || bsreg bskal deng 'dir ma byung 'di nas khyod ma 'phos || 'di na
khyod lhag dgra ni su yang ma mchis na || khyod ci rmongs par gyur tam ci slad gzhan du dgongs || 1.30 || (26.4—
26.7).
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rogue is leading everyone astray. Together with our sons and armies, we are burnt by fire
and burning flames.” || 1.31 ||}

While there might not be a literal fire, Mara makes it clear that he sees the beginnings of an
urgent, burning problem. Mara continues to respond to Jayamati’s words:
“Those foremost people who are prosperous, reputed, famous, wise, and occupied in
composing many treaties and poetic compositions—together they have hastily gone to the
son of the Sakyas for refuge today, drawn by the hook of the Dharma. This enemy of
mine, who has an appealing form but deceitful intentions, is tyrannical. || 1.32 ||
“My dearest servant girls, pitiless, have tossed me aside. Today, right before my eyes,
they have gone to the ascetic for refuge. By means of illusion, this rogue will render this
entire triple-world empty if we do not quickly and diligently reduce this powerful one to
ashes this very day.” || 1.33 ||®
Mara retorts that yes, in fact, he does have an enemy, contrary to what Jayamati and the others
might think. And that enemy is Sakyamuni. His activities are detrimental to Saha like fire. His
strength increases as his following grows. The growth threatens to be exponential, especially in
light of his own unwitting contribution of his personal harem to the Buddha’s fold. And if he

seems out of sorts, it’s because he has just been abandoned by courtesans whom he had thought

were loyal. Finally, Mara concludes his rejoinder by turning the fire rhetoric against Sakyamuni.

83 Skt. (K): na tvam paSyasi $akyaputravisalafi [read: $akyaputravrsalafi] chayanisannam drume yad vakyam
vadastha nasti balavafi chatrus tavety agratah | sarve tena Sathena caikabalina sambhramita naikaso angarena vayam .
..yadvad ... | 1.31 || (15.9-15.12, fragmentary); Tib. (K): $a kya'i bu pho dmangs phal shing gi grib ma 'dug pa ma
mthong ngam || ci phyir 'di na khyod kyi mdun na stobs dang 1dan pa'i dgra med smras || stobs gcig Idan pa g.yo can
de yis thams cad rnam pa du mar bslus || bdag cag bu dang sder bcas me Ice 'bar dang beas pa'i me yis bsregs || 1.31

| (26.9-26.15).

8 Skt. (K): ye 'py asmin jagati pradhanapurusa vikhyatakirtisriyo vidvamso bahu$astrakavyaracanavyagrah samagra
drutam | etam $akyasutam gata dya saramam dha . . . tatv esa priyavigrahah $athamatih Satur mamatyuddhatah || 1.32
|| eta vai paricarikah priyatamah protsrjya mam niskrpah . . . tam §ramanam gata dya Saranam kr . . . | . . . krtsnam
idam bhavatrayam atah $tinyam $atho mayaya bhasmikurma ihadya yady atibalam nasu prayatnad vayam || 1.33 ||
(15.13-16.4, fragmentary); Tib. (K): 'jig rten 'di na skyes bu gtso bo dpal dang brjod pa rnam grags pa || mkhas pa
bstan bcos snyan dngags mang po byed brtson 'thun par myur bar yang || chos kyi kyo ba btang gis drangs te $a kya'i
bu 'di'i skyabs deng song || lus mdzes g.yo can blo gros ldan 'di nga yi dgrar ni rab tu gnan || 1.32 || rab tu sdug pa'i
g.yog mo de dag snying rje med pas nga bor te || nga la dpang btsugs nas ni de ring dge sbyong de yi skyabs su dong
|| gal te bdag cag myur bsgrims stobs chen 'di deng thal bar ma byas na || g.yo dang sgyu yis srid pa gsum po de dag
ma lus stongs par byed || 1.33 || (26.16-27.8).
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Eloquence may not be something we typically associate with Mara, but this point-by-point
response to Jayamati shows him to be a fine orator.

In this case—unlike with Sariputra, Maudgalyayana, the Buddha, and the courtesans
before—Mara’s words carry some persuasive force. Mara’s children agree to organize and attack
Sakyamuni with the ultimate goal of reducing him to ashes. “So be it,” they say—but not without
a weighty caveat:

“We will display all of our supernormal potency, power, influence, authority, and

apparitional capacity. If we can reduce this son of the Sakyas to ashes, that’s good. But if

we cannot, then we will go to him for refuge.”®
They hedge here because they remember what happened in the not-so-distant past at the bodhi
tree, where Sakyamuni singlehandedly defeated them. Now that he has so many followers,
Mara’s children continue, the likelihood of their success cannot be very high.3¢ Their threat at
this moment to take refuge upon failure could be construed as an expression of disloyalty, self-
interest, or an intent to conform to the norms of combat etiquette implicit in a swath of Buddhist
literature.®” In any case, Mara responds with an imperative that reads more like a plea: “If you
manage to kill the ascetic Gautama, come back again. But even if you can’t, come back anyway

so we can protect our dwelling.”%?

85 Skt. (K): evam astu yad asmakam rddhibalavisayanubhavavikurvitam sarvam dar$ayisyamah | yadi $akysyama
etam $akyaputram bhasmikartum ity evam kusalam | yady evam na $§aksyamas tam $aranam gamisyamabh | (16.6—
16.8); Tib. (K): de ltar bgyi'o || bdag cag gis rdzu "phrul dang | stobs kyi yul gyi mthu dang | rnam par sprul pa de dag
thams cad bstan te | $a kya'i bu 'di gal te thal bar bgyid nus pa de Ita na ni legs | de Itar ma nus na ni de la skyabs su
mchi'o || (27.10-27.13).

86 Skt. (K): svayam eva tata pratyakso 'si yad vayam mahasainyaparivrtah prag eva ekakinadvitiyenanena
sakyaputrenarddhibalena parajitah kim punar etarhy anekapari . . . (16.8-16.10, fragmentary); Tib. (K): yab nyid kyi
mngon sum du gyur pa lags te | gang bdag cag sde chen pos yongs su bskor ba | sngar $a kya'i bu gcig pu gnyis su
med pa 'dis rdzu 'phrul gyi stobs kyis rab tu pham par bgyis na da g.yog mang por gyur pa Ita ci smos || (27.13—
27.16).

87 For more on this, see Stephen Jenkins, “Debate, Magic, and Massacre: The High Stakes and Ethical Dynamics of

Battling Slanderers of the Dharma in Indian Narrative and Ethical Theory,” Religion and Violence 4, no. 2 (2016):
129-58.
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Acting on Mara’s behalf, his children assume a truly expansive military formation and
subsequently cover the earth in darkness, hurl a variety of natural projectiles (meteors, e.g.) in
the Buddha’s direction, cause earthquakes, and conjure violent showers of falling weapons.®’
Since Mara is not present in the narrative action, the details need not sustain us at this point of
the study. Suffice it to say here that the attack fails miserably, as we by now have come to
expect, and that many of Mara’s children go to the Buddha for refuge. The siitra dwells on the
aftermath of the failed attack for a while but returns to Mara at the end of chapter one. Though
many of his children take refuge in the Buddha, some return to their shared home as their father
had commanded. They give Mara a brief report on what happened, saying:

“We were not able to harm even a single pore of the ascetic Gautama. And on top of that,

some twenty thousand of your children went to him for refuge and sat down before him
to listen to his dharma.””?

88 Skt. (K): yadi $aknutainam $ramanam gautamam ghatayitum punar agacchata || atha na $aktas tathapy agacchata |
svabhavanam punah paripalayisyamah || (16.11-16.13); Tib. (K): gal te dge sbyong gau ta ma 'di gsod nus na slar
shog shig | ci ste ma nus na'ang bdag cag gi gnas kyang bsrung gis slar shog shig || (27.17-27.19).

8 Skt. (K): atha maraparsaddvadasavimbarani tato 'tikramya ita irdham yavac catura$itim yojanasahasrani spharitva
tadrsam marabalariddhivegam darsayam asuh | sarvacaturdvipikayam akasam mahakalameghair aptirayam asuh |
mahakalavayubhi$ colkapatais ca sumerum parvatarajanam panibhih parajaghnuh | sarvam caturdvipikam
prakampayam asuh | paramabharavams ca §abdan samutsasarjuh | yato naga mahanagah yato yaksa mahayaksah
sarvavantya mahaprthivyah sagiriSailaparvatayah sumeros ca parvatarajiiah kampam viditva sarasam mahasarasam
nadikunadimahanadinam mahasamurdranam ca samksobham jfiatva gaganatale tasthuh | sa ca maraparsat
sumerumiidhani sthitva yojanapramanam vrstim abhinirmimiyamgamagadhesu samutsasarja | mahantam
casimusalapasanatomarabhindipalanaracaksurapraksuramukhaksurakalpavasimukhavasidharakaralacakravikrala-
cakradrdhakharaparusariiksavarsam nirmayotsasarja || (16.14—17.12); Tib. (K): de nas bdud kyi 'khor dkrigs phrag
bcu gnyis po de dag de nas 'phags te | 'di nas steng du dpag tshad brgyad khri bzhi stong gi bar du bkang nas de 'dra
ba'i bdud kyi stobs kyi yul gyi rdzu "phrul drag po bstan te | gang gling bzhi pa'i nam mkha' thams cad sprin nag po
chen po dang | rlung nag po chen po dang | skar mdas bkang nas ri'i rgyal po ri rab la'ang lag gis brdabs te | gling
bzhi pa thams cad rab tu g.yos par byas nas shin tu 'jigs pa'i sgra rnams kyang 'byin to || de dag gis klu dang | klu
chen po dang | gnod sbyin dang | gnod sbyin chen po dag gis sa chen po brag dang rir bcas pa thams cad dang ldan
pa dang | ri'i rgyal po ri rab kyang g.yos par rig | mtsho dang | mtsho chen po dang | 'bab chu dang | chu bran dang |
'bab chu chen po dang | rgya mtsho chen po rnams kyang 'khrugs par rig nas nam mkha'i dkyil na 'khod do || bdud
kyi 'khor de dag ni ri rab kyi zom la 'khod nas | dpag tshad tsam gyi rdo'i char mngon par sprul te nam mkha' las kun
tu 'bebs so || ral gri dang | gtun shing dang | rdo ba dang | mtshon rtse gnyis dang | ste'u ka ma dang | lcags mda' dang
| spu gri dang | spu gri Ita bu dang | dgra sta dang | ste'u so Ita bu dang | ste'u so dang | kha rang rong can dang | shin
tu rang rong can dang | sra ba | drag pa | rtsub pa | rno ba'i char rab tu sprul te kun tu phab bo || (28.1-28.18).

99 Skt. (K): ekaromakiipam api vayam tasya $ravanasya gautamasya na $akta vidhvamsayitum iti || bhilya$ ca
vimsatisahasrani tam eva $aranam jagmuh tasyaiva cagrato nisanna dharmasravanaya || (22.12-22.14); Tib. (K): dge
sbyong gau ta ma de'i ba spu'i khung bu gcig kyang bdag cag gis gzhig par ma nus na gsad par Ita ci smos | de'i steng
du bdud nyi khri de'i skyabs su dong ste | chos mnyan pa'i phyir de'i mdun na 'khod do || (33.10-33.13).
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Struck by the bad news, Mara grows “exceedingly incensed, pained, dispirited, and regretful.”
We see here the same three adjectives as before together with a fourth (Skt. bhiyasya matraya
candibhiito duhkhito durmand vipratisart, Tib. rab tu khros te sdug bsngal zhing yid mi bde nas
vid la gcags). In the Tibetan, this list of four is the same as the list of four given after Mara’s
courtesans abandon him to take refuge in the Buddha. But the Sanskrit we have, which underlies
or corresponds to rab tu khros, differs in this case. Previously Mara is described as bhityasyd
matraya dustaduhkhito durmana vipratisari, which I rendered “exceedingly bitter, pained,
dispirited, and regretful.” Here dusta is replaced by candibhiito. The latter is an adjective formed
by adding what is called (in Paninian parlance) a cvi suffix to canda, yielding candr, and using
the latter form as a prefix before bhiita, a past passive participle of Vbhii (to become), to mean

““becoming [canda], not having been it before.””!

Given the sense of novelty associated with
words formed with cvi suffixes, the compound indicates an altogether new affective state on the
part of Mara—and this despite the Tibetans’ choice to translate both dusta and candibhiita with
the same rab tu khros.

With this new level of intensity established and in mind, let us turn to what Mara says in
response to the news he receives. It is just one verse, but it is worth some attention given its
location in the narrative. Situated at the conclusion of the first chapter, after which the siitra
shifts focus away from Mara and onto the Buddha, this verse reads like a cliffhanger at the end

of an episode of a serialized drama. Having lost a few battles but not yet the war, we can imagine

Mara speaking grimly through gritted teeth:

! Gary A. Tubb and Emery R. Boose, Scholastic Sanskrit: A Manual for Students (New York: The American
Institute of Buddhist Studies at Columbia University in the City of New York and Columbia University’s Center for
Buddhist Studies and Tibet House US, 2007), 83—84 (1.42.4), at 83.
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“My fortune will be gone and will not return until that son of the Sakyas is destroyed. Not
speaking or thinking about anything else, we should plot how to destroy this son of the
Sakyas today.” || 1.44 ||
With these sinister words, Mara again enters his lamentation room.”*> Though described as
entering the room “in very bad spirits” (Skt. durmanaska [sic] eva; Tib. yid mi bde), it seems as
though the room has taken on an additional function. While continuing to serve as a place to

which Mara can retreat and get some time to himself, it here takes on something of a “war room”

quality. In this room, Mara sits with his emotions and allows them to guide his next moves.

v

Section II of this chapter sought to establish that the main story of the siitra is one of failed but
incompletely quelled rebellion on the part of Mara. It also sought to justify treating the siitra as a
whole—and this regardless of whether the siitra was initially composed as a whole or was only
later made into one. In many ways, these two claims go hand in hand. And a number of reasons
were brought to the table to defend both of them. That the sttra’s first five chapters are related is
well established. The first three chapters are a clear unit, while chapters four and five together
constitute a mixed analepsis (that is, an analepsis that meets up with and surpasses the point in
story time to which readers have already been led). Moreover, we traced the transition between
chapters five and six and found it to be seamless, in contrast to the claims of the Dharmachakra

Translation Committee to have identified a splice late in the fifth chapter with the introduction of

92 Skt. (K): laksmi gata mama punar na paraiti tavad yavat krto . . . $akyasutasya nasah | tisnim sthita vayam
ananyamanahpratarkah $§akyatmajam katham im' adya tu ghatayema || 1.44 || (22.17-23.2, fragmentary); Tib. (K): $a
kya'i bu ni ji srid brlag par ma byas pa || de srid bar du nga yi dpal song slar mi 'ong || $2 kya'i bu 'di ji Itar de ring
bsad snyam ste || bdag cag gzhan la yid mi rtog cing mi smra 'dug || 1.44 || (33.16-33.19). Cf. Dutt: laksmirgata
mama punarna paraiti tavad yavanna mama rajya $akyasutasya nasah | tisnim sthita vayamananyamanahpratarkah
sakyatmajam kathamimammadya tu ghatayema || 1.44 || (GM, 4:26.6-26.9).

93 Curiously, we are never told explicitly that he leaves the room. But that he is here represented as entering the
room allows us to infer that he had left at some point.
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the Body Destroyer dharani. And further still, we saw that the two dharanis employed in chapter
six—the Body Destroyer and Unharmed by the Army of Mara—appear in chapters seven, eight,
ten, and eleven, and one is even represented and employed in the paratextual homage section. An
additional reason, which was passed over quickly above because it would be a mistake to make
too much of it on its own, is that Kautiihalika appears in chapters two, six, eleven, and twelve to
ask questions of the Buddha. But the most compelling reason is the siitra’s treatment of Mara.
That the sttra returns periodically to Mara when it could just as easily have left him for good in
chapter three suggests that his story is of central importance to the siitra as a whole.

Section III built on this foundation to further argue that Mara’s affective orientation—or,
as we will frame it in Chapter Three, his affective misalignment—is central to his narrative. This
claim, which will be shown more clearly as we move forward, was advanced and preliminarily
defended through a close reading of the first chapter, with attention paid to the representation of
Mara’s interactions with a range of actants. We focused first on his failure to dissuade Sariputra
and Maudgalyayana from taking refuge in the Buddha and his subsequent failure to get rid of the
latter. As a result of these failures, Mara retreats to his lamentation room—ypained, despondent,
and full of regret—to process this moment of crisis. His retreat to this room marks for readers a
heightened state of emotionality. It also gets the attention of his courtesans, whom Mara directs
toward Sakyamuni quite by accident. Unable to stop his courtesans from going to the Buddha
due to his diminished power, he cries out to his children—exceedingly bitter, pained, dispirited,
and regretful. They agree to help him, but most end up taking refuge in Sakyamuni in the end.
“Exceedingly incensed, pained, dispirited, and regretful” as a result of the cumulative weight of
these betrayals, Mara again enters the lamentation room to plot his next moves. The next two

chapters treat the results of this plotting. As we will see, things don’t go well for him.
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CHAPTER THREE

“How Can You Be Upset?!”
Mara as Affectively Misaligned

“Angry, afraid, and desperately crying out,” we read toward the end of what is arguably the
Precious Banner’s most climactic episode, “Mara lamented: ‘Alas! Dear children and relatives,
we shall no longer see one another!””! Apparently resigned to his impending demise, Mara
receives a piece of unsolicited advice from a former ally named Ghosavati. In the form of a
wheel-turning monarch (Skt. cakravartin; Tib. 'khor los sgyur ba), Ghosavati says:

“Hey! Why, with troubled mind, do you weep and wail right now? Without fear, go right
away for refuge to the best of sages, the chief of all beings. He is the defense and resort
of the world, the lamp and refuge, the protector, the eliminator of threefold suffering.
Venerating him, you will surely attain peace and happiness.” || 3.90 || (Tib. 3.91)?
The question of the first line likely sounds familiar. As we have seen, Mara is asked similar
questions in the siitra’s first chapter by Vidyudvalgusvara (on behalf of his courtesans) and by
Jayamati (on behalf of his children). But the context surrounding Ghosavati’s question is
different, which suggests we ought to read it differently in light of our aims. In the first chapter,
Vidyudvalgusvara and Jayamati express some confusion about Mara’s sadness and are ignorant

of what is going on. His courtesans and children are doing their own things when they notice that

Mara is in his lamentation room. None of them has any clue why Mara is in there. Ghosavati, by

! Skt. (K): bhilyasya matraya kupitas trasta uccasvarena prarudann evam aha | ha priyaputrabandhavajana na bhiiyo
draksyama iti || (83.14-83.15); Tib. (K): rab tu khros shing skrag ste | skad chen por ngu zhing 'di skad ces smras so
|| kyi hud bu dang gnyen bshes sdug pa khyed rnams phyis mi mthong ngo zhes zer ro || (94.16-94.18).

2 Skt. (K): kim bho $okamanas tvam adya rudisi vyakro$avaktrasvarah ksipram sarvajagadvaram munivaram nirbhi
saranyam vraja | tranam lokagati$ ca dipasaranam nathas triduhkhapaho nanv etam samupasya . . . $amam saukhyam
ca samprapsyasi || 3.90 || (84.1-84.5, fragmentary); Tib. (K): ci phyir khyod deng mya ngan yid kyis ngu gdong sgra
chen 'bod || 'gro ba kun gtso thub mchog skyabs su ma 'jigs myur du song || 'jig rten rnams kyi mgon skyabs dpung
gnyen sdug bsngal gsum sel ba || 'di 1a bsnyen bkur zhi 'gro bde ba thob par 'gyur yang dag || 3.91 || (94.21-94.24).
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contrast, stands on the other side of a series of significant events and thus speaks from a place of
knowledge and experience. When we appreciate the difference in context, we can almost catch a
tone of impatient disbelief in Ghosavati’s question—seriously, Mara, how can you be upset?!
Even though this would be a stretch as a translation, we can still easily sense a tone of
normativity—one clearly different from any we might have sensed in the questions posed by
Vidyudvalgusvara and Jayamati. What we see here, in terms more germane to the present study,
is a feeling rule given in interrogative form. In its narrow context, it is delivered to Mara alone.
But it is also able to impinge upon readers, I submit, through homologizing them with Mara in
certain limited but important ways.? Readers are not Lords of Desire, of course, but they do find
themselves in samsara. Mara is thus prima facie more relatable as an actant than buddhas and
bodhisattvas are, who conduct their wise and compassionate business spontaneously. Moreover,
readers are privy to the events narrated in the sttra in much the same way that Mara is—that is,
the narrator’s use of Mara as focalizer allows readers to look over his shoulder, as it were, as
they read. And insofar as the events narrated in the sttra are constitutive of the siitra—something
the siitra itself underscores in a striking moment of metatextuality—we can say that when readers
encounter the sttra in the reading present, their relationship to the siitra is structurally similar to
Mara’s relationship to the events narrated therein. An implication of this, as we will begin to
develop at the end of this chapter, is that a similar prospect hangs over both Mara and readers.
Just as Mara would be delivered from his woeful condition if only he would feel properly with
respect to his experiences, so too do the promises of salvation (and the threats of anguish) loom
over readers such that they are subtly encouraged to respond properly to the norms the sttra

delivers within and through its narrative.

3 Here I have in mind Alan Cole’s reading of the disciples in the Gospel of Mark in Fetishizing Tradition, 81-128,
esp. 102-4.
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The aim of this chapter is twofold. First, we want to get to a place where we can fully
appreciate the reading proposed above. What this requires, of course, is that we become familiar
with the context leading up to Ghosavati’s words. To do this, we will continue to follow Mara
closely through the text with an eye toward his affective orientation. In the siitra’s first chapter
Mara grows increasingly upset and eventually retreats to his lamentation room. In the third, by
contrast, he becomes desperate and reckless. But the general thrust of the narrative remains the
same. Mara continues to experience the wrong kinds of emotions on account of his experiences.
He progressively loses his capacity to affect others. And though surrounded by living beings of
all sorts, he is increasingly isolated. It is in this sense, following Sara Ahmed, that we will use
the language of affective misalignment to describe Mara in the coming pages. The second aim of
the chapter is to show, with reference to a past life story narrated by Sakyamuni in the second
chapter, that at this point in the siitra it is not clear whether Mara’s affective misalignment is to
be taken as permanent or impermanent. Given the centrality of impermanence to the Buddhist
tradition, this argument might seem wrongheaded at first. But when we realize that the sttra
insinuates but never properly narrates certain details of Mara’s story, we can begin to see how

leaving Mara in a liminal state allows the stitra’s affective regime to do its work on audiences.

I
In this section of the chapter, we will work toward accomplishing our first aim. That is to say, we
will continue to follow Mara through the siitra—jumping from where we left him at the end of
the siitra’s first chapter to the beginning of the third, at which point he again takes center stage—
in order to appreciate the tone of borderline incredulity and earnest concern underlying the words
of Ghosavati with which the chapter opened. As in the previous chapter, the organizational logic

will come largely from the siitra itself. We begin with an analysis of Mara’s interaction with a
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host of cosmic maras, after which we address his brief interaction with an astral scientist and
Siva-devotee named Jyotirasa and the latter’s role in a two-pronged diversion tactic. We then
treat his encounter with an enormous preaching lotus and its audience—truly an exhilarating
episode—and conclude with the advice of Ghosavati. This exploration further strengthens my
argument that Mara’s affective orientation is central to his narrative (itself central to the siitra).
And at the same time, it begins to further darken the lines we have been sketching between
affective orientation and community.

Mara and the Cosmic Maras

As we know, readers leave Mara at the end of the first chapter and do not find out about his next
moves until the beginning of the third. We will have occasion to visit some of the events of
chapter two below in more detail. All we need to know to start following Mara again is (1) that
Sakyamuni’s narrative representation of a former Buddha’s recitation of the Precious Banner
dharani causes (among other things) the entire Saha world to be pervaded by illustrious light,
and (2) that this light gets the attention of myriad maras throughout the cosmos.* Upon seeing the
illustrious light pervade their myriad worlds and localizing the source as being somewhere in
Saha, the cosmic maras think to themselves:

“Where did this great light come from? It must be the power of Wicked Mara who lives

in that four-continent world called Saha. He is the most mighty, sovereign, and powerful
among us.”

* What this entails is that the status of mara is an office occupied by individuals who are worthy of it in one way or
another. This is what we might expect in a siitra where not only are there myriad buddhas throughout the cosmos but
they can also be present in the same world. Not all maras are created equal, however. Just as Sakyamuni, the buddha
of Saha, is believed to be the chief among buddhas in cosmologies allowing for multiple buddhas to exist at one and
the same time, Mara Papiman is the chief among maras.

5 Skt. (K): kuto 'yam avabhasa utpannah | niinam papiman nama maro yas tatra caturdvipikayam prativasati tasyaiva
prabhavah so 'smatto balavattara 1$varataro mahaujaskataras$ ca | (52.5-52.7); Tib. (K): snang ba chen po 'di gang
nas byung zhes gling bzhi pa'i jig rten gyi khams 'di la blta zhing bdud sdig can zhes bya ba gang gling bzhi pa'i 'jig
rten gyi khams de na gnas pa de bdag cag pas stobs che zhing dbang che ba mthu che na | 'di de'i mthu 'am snyam
nas | (65.7-65.10).
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Then, through some kind of collectively shared supernormal sight, they notice something
strange. Mara is sitting in his lamentation room. Given their assumption that the light must have
come from Mara, this doesn’t quite add up. So, they all go to see him and ask why he is so
dispirited:

“Lord of Desire, why is the entire world system illuminated yet you have entered your
lamentation room and sat down?”¢

Mara proceeds to explain himself in a long diatribe.” He first identifies the source of his problem
as an ascetic of the Sakya clan, then continues to describe him, his actions, and their prior
interactions. When Sakyamuni was born, the universe filled with light and the earth trembled.
When he was engaged in solitary meditation, myriad beings offered him obeisance. When he was
close to attaining his goal, nothing could be done to derail him. When he began to teach after
attaining his goal, nothing could be done to stop beings from taking refuge in him. And this last
problem is only getting worse, Mara finally laments, mentioning that his courtesans and children
have just gone to Gautama for refuge. He then seeks to enlist the cosmic maras in his plan to
eliminate Sakyamuni for good.

It is worth attending to some of Mara’s language here as it begins to develop our picture
of Mara as affectively misaligned. Considering his recent failures—to bend Sariputra,
Maudgalyayana, and the Buddha to his will (in various disguises), to gain the sympathy of his
courtesans, and to secure full-throated support from his children—readers might well expect

Mara to have done a fair bit of strategizing in his lamentation room. And this is largely what we

6 Skt. (K): kim bho kame$vara sarvavatiyam lokadhatur avabhasita tvam ca $okagaram pravi§ya nisannah | (52.11—
52.13); Tib. (K): kye 'dod pa'i dbang phyug ci'i phyir thams cad dang ldan pa'i gling bzhi pa'i jig rten gyi khams 'di
snang bar byas nas khyod mya ngan gyi khang par zhugs te 'dug || (65.15-65.17).

7 Skt. (K): 53.1-55.2; Tib. (K): 65.17-67.17. Passages of relevance will be provided in subsequent notes.
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see, though it would not be quite accurate to call his monologue a rhetorical tour de force given
the subsequent pushback. More on that in a moment. In Mara’s appeal to the cosmic maras, two
broad features stand out, both of which will be explored and framed in terms of affect below.
First, Mara seeks to affect his audience by ramping up the rhetoric. Second, he reveals his own
recent shortcomings and inabilities—his own incapacities to affect.

Assuming that the cosmic maras will default to his side given their shared status, Mara
peppers his speech—itself a rendition of what normative Buddhist discourse would have us
recognize as the truth with a hefty dose of spin—with derisive and pathetic remarks in the hopes
of stoking just the right kind of fire in his audience. When Mara first introduces Sakyamuni, he
describes him as a deceptive magician (Skt. paramasathah mayavr; Tib. shin tu g.yo dang sgyur
Idan pa).’ He later characterizes his magic (Skt. maya; Tib. sgyu ma) as inauspicious or ominous
(Skt. alaksana; Tib. mtshan nyid med pa)’ and fleshes out this claim by narrating events past and
present. And on three occasions, Mara denigrates Sakyamuni as a contemptible person (Skt.

vrsala; Tib. dmangs).'® In other words, Mara frames Sakyamuni as a dangerous but inferior

8 Skt. (K): atha kame$varo maras tesam marakotiSatanam vistarenarocayati sma | yat khalu marsa janiyur iha bho
sramana utpannah $§akyavamsat paramasathah mayavt | (53.1-53.2); Tib. (K): de nas 'dod pa'i dbang phyug gis bdud
bye ba phrag brgya po de dag la rgyas par smras pa | kye grogs po dag shes par gyis shig | §$akya'i rigs las shin tu
g.yo dang sgyur ldan pa'i dge sbyong zhig 'dir skyes te | (65.17—66.3). The word maya and derivatives like mayavin
are often (if not always) pejorative in this siitra. The translations magic and magician are thus apt in this context
insofar as both often carry negative connotations and insofar as Mara is clearly not pleased with what is going on.
For more on this theme, see David V. Fiordalis, “Miracles in Indian Buddhist Narrative and Doctrine,” JIABS 33,
nos. 1-2 (2010 [2011]): 381408, esp. 381-84.

% Skt. (K): alaksana maya (53.7-53.8, 54.1); Tib. (K): mtshan nyid med pa'i sgyu ma (66.11-66.12, 66.20). In his
chapter summaries, Dutt renders this “signless magic” (GM, 4:viii) which is no doubt technically correct, but I think
the alpha privative here carries evaluative weight.

10 Skt. (K): 53.16, 54.8, 54.11; Tib. (K): 66.18, 67.9, 67.13. In its most generic sense, this word denotes a common,
vulgar person. It is not to clear to me whether readers are to make an association with the $tidra varna, which is a
connotation the word can carry. It would make a certain amount of sense though, given that (on the Buddhist
analysis of things, at least) the Brahmanical way of doing things perpetuates the cycle over which Mara
predominates, thus denigrating Sakyamuni as a $iidra would code him as a ksatriya who had not fulfilled his duties
(and thus perpetuated the cycle).
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scoundrel. And at the same time, he frames himself as having been wronged, as vulnerable to
continued harm, and as up to now unable to do much of anything about it. In many respects,
Mara speaks from a place of ressentiment.!!

As part of his attempt to affect his audience, Mara describes his own inability to affect
Sakyamuni and his would-be followers. With respect to his inability to derail Sakyamuni at the
bodhi tree, Mara says that despite his very best efforts he was “not able to cause even a single
hair on his body to tremble, or to frighten him—to say nothing therefore of shaking him from his
seat or causing him any harm.”'2 In just the same way, with respect to Sakyamuni’s would-be
followers, Mara says that he was “not able to cause a single hair on their bodies to tremble, to
shake them—to say nothing of getting them to go back on their word or waver.”!® In other
words, although one of Mara’s chief functions in Buddhist literature is to generate fear in the
hearts and minds of sentient beings (and particularly Buddhist practitioners),'* Mara depicts
himself as unable even to produce the slightest bit of fear—physical signs of which, according to
South Asian literary theory, include such things as horripilation and trembling—in Sakyamuni or
those on their way to take refuge in him. Here in this siitra, in Mara’s own words, his best efforts

were ineffective. Sakyamuni and the rest were simply unaffected.

' Max Scheler’s theorization of “the man of ressentiment” has been glossed as “an audience who is seething with
righteous anger and envy yet also suffering from the impotence to act or adequately express frustration.” Though
I’m here suggesting that Mara himself can be framed as speaking out of ressentiment, he is also trying to
manufacture and mobilize this affective orientation in his audience of cosmic maras as well. Casey Ryan Kelly,
“Donald J. Trump and the Rhetoric of ressentiment,” Quarterly Journal of Speech 106, no. 1 (2019): 1-23, at 3.

12 Skt. (K): ekaromakiipam apy aham asakto 'sya samtrasayitum va bhisayitum va kim amga punas tasmad asanat
kampayitum kim va punar anyam vighatam kartum (53.10-53.12); Tib. (K): de'i spu'i khung bu gcig kyang dngangs
shing 'jigs par bya ma nus na stan de las bskyod pa Ita ci smos | bgegs gzhan bya bar Ita ga la nus te | (66.16—66.18).

13 Skt. (K): ekaromakiipam api na $aknomi samtrasayitum va samksobhayitum va kim amga punas tasmad

visamvadayitum va kampayitum va saknuyam | (54.5-54.7); Tib. (K): de dag gi spu'i khung bu gcig tsam yang
dngangs pa dang | 'khrugs par kho bos byed ma nus na | de la slu ba'am bskyod par Ita ga la nus te | (67.6-67.8).
14 See Giddings, “A Structuralist Examination of the Origins of the Mara Mytheme”; Nichols, Malleable Mara.
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The desired end of his speech, itself equal parts incendiary and pathetic, is impossible to
miss—Mara wants to move his fellow maras. He wants to make them feel certain ways about
and with him such that they act with him. That this is a goal of his speech is made clear at its
conclusion. Buttering up his audience and situating them on the “right” side of a Manichean
framework, Mara declares:

“Therefore, my powerful, virtuous, wise, and sovereign friends—together we will deprive

the contemptible son of the Sakya of life! We will annihilate all those beings who have

gone to him for refuge! We will defeat the ascetic’s black faction with its magic and

deception! And we will cause our white faction to shine! Then, finally, we will live

happily and comfortably!”!3
We can imagine a scenario in which this powerful conclusion would have whipped his audience
of cosmic maras into a bloodthirsty frenzy. We can see them standing up, looking around at one
another with excitement in their eyes, feeling emboldened and powerful, ready to make Saha
great again. Indeed, this kind of scenario might have obtained for a brief moment—though the
narrator does not tell us as much. In any case, whatever collective effervescence Mara had
managed to stir about appears to have been short lived.

After Mara’s performance, a cosmic mara named Jyotisprabha turns his gaze toward the

object of Mara’s anxious vitriol (again, presumably through some kind of supernormal sight).

And the narrator tells us that “Jyotisprabha saw the Lord’s body, heard his eloquent Dharma

15 Skt. (K): tena hi yliyam balavantah punyavanto jfianavantah ai$varyavantah . . . bhavata | tam $akyaputram
vrsalam jivitad vyavaropayisyamabh | ye ca sattvas taccharanagatas tam sarvam vidhvamsayisyamah | krsnam
mayasatham §ramanapaksam parajesyamah | Suklam marapaksam uddyotayisyamah | tatah pascat sukham phasam
viharisyamabh || (54.10-55.2, fragmentary); Tib. (K): de'i phyir stobs dang Idan pa | bsod nams dang ldan pa | shes pa
dang ldan pa dbang phyug dang Idan pa khyod kho bo'i grogs gyis dang | $akya'i bu dmangs de srog dang dbral lo ||
de la sems can gang dag skyabs su song ba de dag thams cad kyang rnam par gzhig par bya'o || dge sbyong g.yo
sgyu can nag po'i phyogs pham par byas te | bdud kyi phyogs dkar po snang bar byas la | de phyin chad bde ba la reg
par gnas par bya'o || (67.11-67.17).
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teaching, and suddenly began to tremble, his hairs standing on end.”!¢ Seeing the Buddha and
hearing the Dharma, in other words, fills Jyotisprabha with something like reverent trepidation.
He then addresses Mara, saying:
“This is the most beautiful man in this entire world. His body has been purified by the
cultivation of merit and knowledge for a long time. He is freed from affliction having
been dedicated to the path for a long time. For him, all mundane existence is
extinguished. He is liberated from sorrow.” || 3.1 ||'
And in a verse to be analyzed in Chapter Four below, Jyotisprabha then advises Mara strongly
against going up against the Buddha. Jyotisprabha is not alone in his hesitance. Several cosmic
maras—quite a bit more than several, actually—express reservations.
Given the unexpected pushback, Mara realizes that he needs to make sure his next words
count. So, he gets right to the heart of the matter. It is not just his wellbeing that is at stake, he

says—they are all in danger of losing everything:

“My people are being reduced to subjection, and your people will follow suit. Before
long, he will render the kingdom empty. Where will we go from here?” || 3.4 ||'®

Mara’s rhetoric here really is exquisite. He glides adroitly from the first-person singular, to the
second-person plural, to the first-person plural. And he sandwiches his reference to “the
kingdom”—itself in the singular and without any possessive pronouns—between the clause of

direct address and the clause of inclusion and incorporation. Through this rhetorical sleight of

16 Skt. (K): atha jyotisprabho maro bhagavatah kayam adraksit | svaraghosayuktam dharmade$anam asrausit | atha
tavad eva tasya romaharsanah samtrasa utpannah | (55.4-55.6); Tib. (K): de nas bdud me 'od kyis bcom Idan 'das kyi
sku mthong | sgra dbyangs dang ldan pa'i chos ston pa thos so || mthong nas de spu zhing zhes byed cing dngangs
par gyur te || (68.1-68.3).

17 Skt. (K): krtsne ksetre hy esa visisto varariipah punyajfianair asrayasuddhas cirakalam | klesan mukto
margasuyukta$ ciraratram ksinah sarve tasya bhava Sokavimuktah || 3.1 || (55.8-55.11); Tib. (K): ma lus zhing na 'di
ni gzugs bzang mchog || bsod nams shes pas ring nas gnas gtsang ste || nyon mongs rnam grol lam ldan yun ring lon
|| srid pa kun zad mya ngan rnams las thar || 3.1 || (68.5-68.8).

18 Skt. (K): vasam madiya janata krta hi yusmajjanas tasya vasanugo 'yam | na cirat sa $tinyam visayam karisyati
asmadgatih kutra punar bhavisyati || 3.4 || (56.7-56.10); Tib. (K): nga yi skye bo dag la dbang byas te || khyod kyi
skye bo 'di yang de dbang 'gro || de yis ring por mi thogs yul stongs byed || 'u bu cag kyang gang du 'gro bar 'gyur ||
3.4 (68.20-68.23).
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hand, Mara at once constructs and appeals to a sense of shared identity that extends over a vast
cosmic geography—all while assuming that the cosmic maras will feel a certain way about an
implicit shared enemy, that contemptible deceptive magician here reduced to a mere pronoun.
But this assumption, as we will see, is unfounded.

After Mara delivers this shrewd one-liner, an exchange ensues. One or two at a time, the
cosmic maras share their thoughts and concerns, to which Mara never fails to have a response.
The first two contributors to this exchange are Navaraja and Khadgasoma, both of whom offer
Mara some tough love. Navaraja says that while he may have had the resources in the past, he
should strongly reconsider attacking Sakyamuni in light of his current circumstances.'® A bit
more straightforward, Khadgasoma tells Mara not to think of rebelling because his enemy simply
cannot be killed.?’ Instead of taking any time to consider the merit in their words, or how his
interlocutors might have his best interest at heart, Mara swiftly rejects not only their advice but
also their basic underlying premises. He is not as weak as Navaraja thinks, Mara insists, nor is
Sakyamuni as invulnerable as Khadgasoma thinks. Beings in his realm, addicted to the lifestyle
Mara provides and oversees, are fiercely loyal servants—“how could they not kill Sakyamuni?,”

Mara probes.?! After a few more similar exchanges, Mara doubles down on his intention to

19 Skt. (K): yada tavasit parama samrddhis tada tvaya dar$itam atmasauryam | balapranasto 'sya adhuna nirasah kim
spardhase sarvavida sahadya || 3.5 || (56.12-56.15); Tib. (K): khyod ni rab tu 'byor par gyur pa'i tshe || de na khyod
kyis rang gi dpa' ba bstan || da ni rab tu dpung nyams re chad na || de ring ci phyir thams cad mkhyen la sdo || 3.5 ||
(69.2-69.5).

20 Skt. (K): kvacin na tasyasti mahahpradosam bhavanena $uddho hi nirasrayo 'sau | traidhatukan muktagatipracaro
nasau parair ghatayitum hi $sakyam || 3.6 || (56.17-56.20; silently modified, see 56 n. 22); Tib. (K): de ni su la'ang
yid kyi khro ba med || mi gnas de ni bsam pa nyid kyis gtsang || khams gsum dag las thar zhing 'gro ba rgyu || de la
gzhan gyis gsad par mi nus so || 3.6 || (69.7-69.10).

21 Skt. (K): ye santisattva iha kamadhatau kamaprasakta madamanamiircchitah | sadanuvrtta mama kimkaras te
katham na Sakyam tair . . . tum samagraih || 3.7 || (57.2-57.5, fragmentary); Tib. (K): 'dod khams 'di na sems can
gang 'khod pa || 'dod la chags shing nga rgyal dregs pas myos || de nga phyir rtag 'brang phyag brnyan te || de dag
tshogs pas ci phyir de mi sod || 3.7 || (69.12—69.15).
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attack the Buddha. And in a striking reversion to first-person language, Mara claims dominion
over the physical universe, outlines the means he has at his disposal, and rashly proclaims that he
“will turn that lion of the Sakyas to ashes!”?2

The cosmic maras eventually come around and agree to fight alongside Mara. But lest the
reader think that it was on account of anything Mara himself said, the narrator at one point
interjects with a telling remark: “And so on, until kotis of maras had recited a koti of verses.”??
Though it might not seem like it, the narrator does quite a bit here. Most notably, this mere
sentence plays with the reader’s sense of time. A kofi, for those of us who do not read Sanskrit, is
a word whose literal meaning hovers around /imit or end but which is very commonly used to
denote an extraordinarily high number. This word thus marks a rapid fast-forward in story time,
although it is unclear just how much time elapses (or how quickly the time elapses). After all, the
limit of cosmic maras chime in with the /imit of cautionary verses. Yet the reader can continue
reading the narrative without skipping much of a beat—nothing much seems to have changed or
developed in the intervening period of time. At the end of the day, how much time is supposed to

have passed in the story itself does not really matter all that much. The more important take away

is what this strategy implicitly and artfully signals to the reader—namely, that the allegiance of

22 Skt. (K): yliyam mama praptabalah sahayah sadyo bhavanto bhavathapramattah | apo 'dhitisthami mahim asesam
sarva disah parvatamalini ca || 3.15 || gaganat pracandam ghanasailavarsam samutsrjamy ayasaciirnarasim |
naracasaktiksuratomarams ca ksipami kaye 'sya victirnanartham || 3.16 || ebhih prayogair abhighatadiptais tam
sakyasimham prakaromi bhasma || 3.17 || (5§9.9-59.18); Tib (K): stobs thob khyed cag nga yi grogs yin te || khyed
rnams bag yod byos la de'u re chos || thams cad phyogs su ri yi phreng ba dang || sa 'di ma lus byin gyis chur brlab
po || 3.15 || mkha' las mi bzad stug pa'i brag char dang || Icags kyi phye ma'i phung po rab tu dbab || Icags mda'
mdung thung spu gri mda' bo che || de lus phye mar brlag phyir dbab par bya || 3.16 || kun nas rab tur no ba'i rdo rje
dang || mdung thung ral gri tho ba rnams phab la || 'bar ba mngon "phangs sbyor ba de dag gis || $akya'i bu de thal bar
brlag par bya || 3.17 || (71.4-71.15).

2 Skt. (K): peyalam | yavan marakotibhir gathakoti bhasita iti | (59.19); Tib. (K): de bzhin du bdud bye ba'i bar du
thams cad kyis tshigs su bcad pa smras so || (71.16-71.17).
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the cosmic maras, half-hearted at best and given begrudgingly, comes about not on account of
anything Mara said but rather through his dogged persistence. They address Mara, saying:
“Fine. We will go. After we go get our armor from our homes, we will come back with
our armies?* and display all the supernormal potency, strength, and influence we have.
Then you will know for yourself the heroism which the ascetic Gautama will display at
that time.”?
While he is able to get his way in the end, it would be a mistake to say Mara is really all that
successful here. We can imagine the cosmic maras grumbling and dragging their feet on their
way back to their respective realms. They are not doing what they want to do, nor do they want
what Mara wants them to do.2° In other words, Mara is unable to affect anything more than
reluctant and wooden compliance in those beings who typically share similar, even identical,
values and goals—and thus affective orientations—despite some rather subtle rhetorical
performances. It is almost as if we are witness to a democratic process that ends with the

minority view, represented by only one voice in this case, winning the day (like a petulant child

on the playground, a would-be autocrat on the world stage).

24 We are later told that these armies are constituted in part by a huge host of super- and non-human beings “whose
minds were not pleased in the Lord, who had not come to recognize his gravity, and whose minds were not pleased
in the Dharma and the Sangha” (Skt. [K]: yavad ye casmims$ caturdvipike devanagayaksagandharvasuragaruda-
kinnaramahoragapretapisacakumbhanda bhagavato 'ntike aprasannacitta alabdhagauravamanaskara dharme samghe
caprasannacittas te sarve marena papimata bhagavto 'ntike vadhayodyojitah | [60.7-60.10]; Tib. [K]: gling bzhi pa'i
'jig rten gyi khams 'di na lha dang | klu dang | gnod sbyin dang | dri za dang | lha ma yin dang | nam mkha' lding
dang | mi 'am ci dang | Ito "phye chen po dang | yi dags dang | sha za dang | grul bum gang dag bcom ldan 'das la
sems ma dad cing gus par bya ba yid la byed pa med par gyur la | chos dang dge 'dun la'ang sems ma dad pa yod pa
de dag thams cad bdud sdig can gyis bcom ldan 'das bgrongs su bcug nas | [72.4—72.10]).

5 Skt. (K): evam astu | gamisyamah | svakasvakebhyo bhavanebhyah sannaham baddhva sasainyaparivara
agamisyamo yad asmakam rddhibalavisayam tat sarvam adarsayisyamah | atha tvam svayam eva jiiasyase yadrsam
$auryam sa Sramano gautamas tatkasane pradarsayisyati | (59.20-60.3); Tib. (K): de bzhin du 'dong bar bgyi'o || rang
rang gi gnas nas go bgos la sde dang g.yog tu bcas te 'dong ngo || bdag cag gi rdzu 'phrul dang | stobs kyi yul de dag
thams cad bstan par ni bya na || dge sbyong gau ta ma de rtsal ci 'dra ba de'i mod la rab tu ston te || khyod rang gis rig
par 'gyur ro || (71.18-71.22).

26 [ here allude to two lines from a song penned by Tim Kinsella: “I want you to do what you want to do” and “I
want you to want what I want you to do.” Owls, Two (Champaign, IL: Polyvinyl Record Company, 2014), “Why Oh
Why” (track four).
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Mara and Jyotirasa

The next episode in the siitra centers on the interaction between Mara and a sage (rsi) named
Jyotirasa. Though brief, it deserves its own section for a couple of reasons. As was discussed in
the previous chapter, Jyotirasa is the main subject of the siitra’s fourth chapter, so it is important
to get to know him a bit (even though we will not be able to address his affective reorientation
due to limitations of space). And this all the more because he is one of the key players in the
episode narrated at the end of the chapter five, which I have argued above reveals continuity. But
most importantly for our immediate purposes, we have until now seen Mara’s efforts repeatedly
fall short (to one degree or another). Even though they had just heard about the Buddha and his
dharma, Sariputra and Maudgalyayana see through his disguise and rightly identify him for who
he is. In talking with his courtesans, Mara accidentally provides them with a sublime conversion
experience of sorts. And he is unable to secure anything much more than shallow support from
his children and hollow compliance from his cosmic allies. But Mara finds a bit more success
with Jyotirasa—at least initially.

After the cosmic maras and their armies reconvene in Mara’s presence prepared for
battle, Mara continues to set plans in motion. As readers will soon discover, Mara has in mind a
twofold strategy, both prongs of which basically amount to distraction tactics—the goal (in the
end unrealized) presumably being to open up some space for a more straightforward attack. We
will let Mara fill us in on the details momentarily. Let’s turn now to the proper subject of this
section. In order to secure Jyotirasa’s service, the narrator tells us, Mara

went to the foothills of the Himalayas, where the sage Jyotirasa lived. A devotee of

Mahesvara, he had attained mastery in the eighteen sciences and supernormal processes,

and he was surrounded by five hundred students. Appearing before him in the form of
Mahes$vara, Mara said:
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“An exalted sage born in the line of Gautama lives in Magadha always fixed in

analytical and higher knowledge. Right now, he is going about the city of

Rajagrha for alms. You should go talk with him, exchange stories. In that way,

you will surely obtain the five supernormal powers.” || 3.18 || (Tib. 3.18-3.19)*’
In this instance, Mara’s attempts at deception finally find some success. Presumably under the
impression that Siva himself had just given him a piece of valuable advice, Jyotirasa eventually
travels to Rajagrha. But the narrator does not tell us this until about midway through the fourth
chapter. In fact, the narrator at this point in chapter three tells us nothing at all beyond what we
have just seen Mara say to Jyotirasa. Where readers might expect to see a gesture of reverence, a
word of praise, a quick note of appreciation, or even agreement on the part of Jyotirasa—he is,
after all, talking directly to his Lord—there is nothing of the sort. Instead, the episode is narrated
rapidly, and readers are left to squeeze out any details from very few words.

Readers might later reasonably wonder, once given more details of course, whether Mara
is successful on account of his disguise and speech or on account of Jyotirasa’s gullibility. While
the narrator might wish to leave the latter possibility open, the ensuing encounter between
Jyotirasa and the Buddha in chapter four would be substantially weakened if readers are to take
Jyotirasa as an impressionable dolt. It thus seems readers are to take the narrator’s word that

Jyotirasa is a smart guy. And by implication, then, readers are also to view this as a small victory

for Mara. But again, we must recognize that at this point in the narrative readers are not aware

27 Skt. (K): maro 'pi papiman anuhimavatah par§vam gatva yatra jyotiraso rsih prativasati mahe$varabhaktiko
astadasasu vidyasthanesv rddhivisayaparamipraptah pamcasataparivarah tasya mahes$varartipena puratah sthitvaivam
aha | nityam gautamagotrajo rsivaro vijiian' abhijiiasrito magadhe samvasatiha so 'dya carate pindaya rajfiogrham |
tena tvam saha samlapasva visadam nanakathabhih sthirah tatraiva tvam ativa pamca niyatam prapsyasy
abhijiiavasim || 3.18 || (60.11-61.2); Tib. (K): bdud sdig can ni dbang phyug chen po'i gzugs su bsgyur nas | drang
srong skar ma la dga' ba zhes bya ba dbang phyug chen po la dad pa | rig pa'i gnas bco brgyad kyi pha rol tu phyin
pa | rdzu 'phrul gyi yul gyi pha rol tu son pa | g.yog Inga brgya yod pa | gangs kyi ri'i ngos la gnas pa de'i mdun du
'dug ste 'di skad ces smras so || gau ta ma yi rigs las skyes pa'i drang srong mchog || mkhas shing mngon par shes pa
dag la gnas || ang ga ma ga dha na der 'dug de ring ni || rgyal po'i khab tu nges par bsod snyoms spyod || 3.18 || brtan
por sna tshogs gsal ba'i gtam rnams kyis || de dang khyod du lhan cig smra bar byos || der khyod mngon shes dbang
po Inga po yang || gdon mi za bar rab tu thob par 'gyur || 3.19 || (72.11-73.6).
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that Jyotirasa actually visits this “exalted sage.” All readers learn about Jyotirasa in this short
episode is that he is an accomplished and powerful devotee of Siva (thanks to our omniscient
narrator) who has not yet reached all his aims (thanks to Pseudo-Mahes$vara’s insinuation).

But readers are not necessarily beholden to the time of narration. Given our particular
interests here, it is appropriate to bring the weight of our knowledge to the brief exchange
outlined above so that we can appreciate just how Mara won this small victory. The first thing to
notice is that Mara appeared to Jyotirasa in the guise of Mahe$vara. This disguise did not fool
Sakyamuni earlier, but it does the trick this time around given that Jyotirasa is already a devotee
of Mahesvara. The second thing to recognize is the craftiness of his speech to Jyotirasa. The first
thing he tells him is that the exalted sage belongs to the line of Gautama (gautamagotraja). At a
quick glance, this would likely not strike Buddhist readers as unusual. After all, Gautama is
Siddhartha’s family name. But this particular description stands in contrast to prior descriptions
of the Buddha. Although Mara refers to the Buddha as Gautama on occasion, this is the first (and
only) reference to the /ine of Gautama that we see in the narrative. Every time Mara refers to the
Buddha’s heritage in previous interactions—when talking with Sariputra and Maudgalyayana (as
Pseudo-Asvajit), his courtesans, his children, and the cosmic maras—he refers to the Buddha as
the son of the Sakyas (Skt. Sakyatanaya, $akyasuta, sakyaputra, or $akyatmaja).

This shift is a subtle one, but it should give us pause, especially when considering that
Mara is pretending to be Siva and talking to a Siva-devotee. Though this is admittedly
speculative, I get the sense that Mara uses /ine of Gautama here in reference to the great rsi
Gautama. According to G. P. Malalasekera, “It has been suggested that [the Gautama line] was a

brahmin clan, claiming descent from the ancient isi Gotama [=rsi Gautama]. The evidence for
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this suggestion is, however, very meagre.”® Whether Sakyamuni really descended from this
eminent sage appears to have concerned Malalasekera and others, but it is not a question of much
import for us. Instead, we can appreciate Mara’s claim in its narrative context. That is to say, we
can appreciate Mara’s claim in the form of Pseudo-Mahe$vara as an appeal to a point in
Sakyamuni’s genealogy that might resonate with Jyotirasa. In keeping with this representation,
Pseudo-Mahe$vara makes it clear that this exalted sage has something Jyotirasa does not—the
five supernormal skills (Skt. abhijiia; Tib. mngon shes) of clairvoyance, clairaudience, and so on.
Though Jyotirasa is an accomplished ascetic, having mastered the eighteen sciences and a range
of supernormal abilities, he does not have it all. Pseudo-Maheg$vara at once reminds Jyotirasa of
his lack and tells him from whom he can attain valuable new know-how—all while making said
source seem in line with Saiva tradition through Siva’s own blessing and through reference to
Gautama.

After enlisting Jyotirasa in the form of Mahe§vara, Mara returns to his newly formed
army of super- and non-human beings assembled from around Saha and the rest of the cosmos.
There, he breaks down his plan in two verses. On my reading, each verse explains one prong of a
two-pronged course of action. The first appears to refer to the distraction tactic just hatched with
the unwitting Jyotirasa, while the second is addressed to his current audience. He says:

“Listen to me, everyone. I had a great idea today. If beings endowed with supernormal

potency and strength spontaneously talk with the son of the Sakyas, he will not show

them his magic which suppresses our great pride and our kingdom. With sweet speech, he
is always affectionate toward his students, like a mother to her children. || 3.19 || (Tib.

3.20)

“His students, without passion, always wander single file in the city for alms, full of
composure. When the time comes, we should grab them quickly, overwhelming them

28 G. P. Malalasekera, Dictionary of Pali Proper Names, 2 vols. (New Delhi: Asian Educational Services, 1938),
2:969, s.v. “Sakya, Sakka, Sakiya.”
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with sweet dance and song. Hearing that, the Bull of the Sakyas will develop a distasteful
disposition.” || 3.20 || (Tib. 3.21)*

Mara does not mention Jyotirasa by name in the first verse—indeed, he uses plural forms—but it
is difficult to read these words as having anyone else in view given the context. Though readers
are not told how Mara learned that monastics were not to display supernormal powers around the
laity,*® we are being granted fascinating access into Mara’s thought process. He assumes that the
Buddha, when approached by a student or would-be student, will be disarmed by affection. And
Jyotirasa, primed by Pseudo-Mahe$vara to be full of awe (however ill-informed) for the exalted
sage, makes for an ideal candidate. Phase One of the plan, we can imagine Mara thinking, will
take care of itself.

The details of Phase Two will be analyzed elsewhere, since they do not involve Jyotirasa
(or Mara, for that matter) directly. But we should briefly sketch them before moving forward.
Mara tells his army that at a certain time every day, the Buddha’s disciples wander into the city
for alms. Their movements are calm and measured. At a basic level, the plan is to interrupt their
begging routine. But there is a deeper goal—through song and dance, Mara aims to break their

composure, at the very least, and hopefully even distract them such that they abandon monastic

29 Skt. (K): matto bho $rnutadya yadrg atula buddhir maya cintita svairam $akyasutam samalapata ye-d-
rddhiprabhavanvitah | tam mayam na vidarsayet svavisayim marorudarpapaham nityam snigdhavacah sa $isyanirato
mateva putresv iva || 3.19 || $isyas tasya hi ye prahinamadanas caryam caramti dhruvam pirvahne nagaram kramena
nibhrtah svairena tavad vayam | grhnimo druta nrtyagitamadhurapradhanyabhavair yatha §rutvaitam prakrtim
manovirasatam yayat sa $akyarsabhah || 3.20 || (61.5-61.12); Tib. (K) differs in the second verse, saying the monks
are without provisions rather than passionless: ngas deng mi mtshungs blos bsam ci 'dra nga las khyod nyon cig ||
bdag yul bdud kyi dregs chen 'joms pa'i sgyu de mi ston par || rdzu 'phrul mthu dang ldan de $akya'i bu la rang dgar
smra || de rtag tshig 'jam slob ma dag la brtse ba bu la ma byams bzhin || 3.20 || de yi slob ma rgyags spangs gdon mi
za bar snga dro ni || grong khyer dag tu g.yeng ba med par mthar gyis rgyu ba na || de dag glu gar snyan mchog tshul
gyis rang dgar myur du gzungs || de thos sakya khyu mchog ci nas yid spro med par bya || 3.21 || (73.10-73.18).

301. B. Horner, trans., The Book of the Discipline, 6 vols. (Oxford: Pali Text Society, 1952), 5:149-52 (story), 5:152
(prohibition). See also Fiordalis, “Miracles in Indian Buddhist Narratives and Doctrine,” 384—85, 384—85 n. 9; John
Strong, “The Legend of the Lion-Roarer: A Study of the Buddhist Arhat Pindola Bharadvaja,” Numen 26, no. 1
(1979): 50-88, at 71-75.
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life altogether. In other words, Mara wants to bring Good Times to the monks to remind them of
some of the things they’re missing out on by being disciples of the Buddha. (And who better to
do this than troupes of cosmic maras, intergalactic lords of pleasure and desire?) This, he hopes,
will cause the Buddha to become upset (Skt. prakrtim manovirasatam yayat sa sakyarsabhah;
Tib. ci nas yid spro med par bya).

Upon hearing this command—which, it should be noted, Mara gives in the first-person
plural but is to be enacted only by his audience—two cosmic maras respond with a somewhat
surprising degree of enthusiasm (surprising in light of what we saw above, at least) and offer
more detail on how to execute each aspect of the plan. One mara, whose name is not specified,
describes what they will do once Jyotirasa disarms the Buddha and how they hope it will affect
him. Wielding weapons alongside hosts of fierce emanated beasts, the rabble-rouser boasts, the
cosmic maras will stun Sakyamuni such that he is confused, forgets about his supernormal
powers, and staggers about in disarray.’! A second unnamed mara from among the masses then
chimes in with a similarly stimulating verse. Haunting the gateways of the city armed to the
teeth, so he claims, they will cause all sorts of terrifying things to happen such that when
Sakyamuni sees them he will be terrified and defenseless.?2 We will see later that none of this

goes according to plan, but for now let us continue to track Mara.

31 Skt. (K): simhavyaghragajostracandamahosin ksipram purasyasya hi pravrnmeghaninadinah khararavan nirmaya
naikam bahih | tisthemo vayam ayudhapraharanah saksat sa drstvadbhutan bhranto rddhim apasya yasyati tato
nanadiso vismrtah || 3.21 || (61.14-62.2); Tib. (K): glang chen rnga mo seng ge ma he stag gtum sgra drag dbyar dus
kyi || 'brug sgra 'byin pa Ita bu du ma grong de'i phyi rol myur sprul te || bdag cag lag cha mtshon thogs 'dug pa ngo
mtshar mngon sum de mthong na || bslad cing mi dran rdzu "phrul stor te de nas tha dad phyogs su 'gro || 3.22 ||
(74.2-74.7).

32 Skt. (K): vithicatvaratoranesu bahusah sthitva virfipair mukhair nanadyayudhatiksnatomarasaraprasasikhadga-
asritaih | akasad ghanaravasupraharanair meghasanim mumcata ksipram sa pralayam prayasyati tato bhikampabhito
'vasah || 3.22 || (62.4-7); Tib. (K): lam srang bzhi mdo rta babs dag na mi sdug gdong mangs 'khod || sna tshogs
mtshon rnon mda' chen mda' zhags brla dgas ral gri thogs || nam mkha' las kyang mtshon cha'i sgrag sprin las Ice
yang 'bebs || de nas sa g.yos 'jigs pas dbang med myur du ma rungs 'gyur || 3.23 || (74.9-74.13).
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Mara, the Preaching Lotus, and the Audience

The events to be discussed in this section and the next mark the climax of the Mara narrative. By
the time the third chapter of the siitra is over, Mara’s thoughts and actions are not narrated very
often. But as I have mentioned, Mara remains central to the siitra insofar as he is periodically
revisited and consistently depicted in a position of heightened emotionality, diminished capacity
to affect, and social (if not physical) isolation. We now turn to the interaction between Mara and
the preaching lotus. First, a bit of context to orient ourselves. As discussed above, one part of
Mara’s plan is to send cosmic maras to distract and overwhelm Sakyamuni’s disciples with song
and dance. This plan is enacted at Rajagrha’s four city gates (simultaneously, we are given to
think) with four disciples—Sariputra, Maudgalyayana, Piirna, and Subhdti. But the plan
backfires. As we will see in more detail in Chapter Five below, the cosmic maras are instead
captivated by the mendicants and sit down in the middle of the road in anticipation of a Dharma
talk. Sakyamuni knows all this has occurred, of course, even though he is still outside Rajagrha.
And to sate them, he causes a giant lotus to emerge in the city center. Extraordinarily tall and
made of a variety of precious substances, this lotus emanates Dharma teachings unique and
appropriate to a range of beings stationed at different places in the cosmos—those standing on
the earth (i.e., residents of the kamadhatu excluding devas and narakas), those in the six
heavenly realms (i.e., the devas of the kamadhatu), and the sixteen groupings of gods (i.e., devas
of the sixteen increasingly rarefied riapadhatus of brahmaloka).

After telling readers about this marvelous lotus and its teachings, the narrator—whose
purported access to all these Dharma teachings, including the most rarefied, should give critical
readers pause—returns to Mara. Presumably still in his lamentation room after having dispatched

Jyotirasa and the army of cosmic maras, Mara suddenly hears verses and begins looking all
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around. His eyes land (no doubt rather quickly) on the lotus and the huge audience surrounding
it.>3 This experience is deeply affecting for Mara—and in exactly the way we have come to
expect.

Then Wicked Mara—exceedingly pained, dispirited, and regretful, his hair standing on

end, his body perspiring, and his frame shaking—Ilaunched into the sky and cried out

loudly to the other maras.**
Before getting into what Mara says when he cries out to the cosmic maras, we should pause for a
moment on the new words used to describe Mara’s affective state. Earlier in the siitra, when
Mara learned of his children’s disloyalty in the siitra’s first chapter, the narrator describes him as
“exceedingly incensed, pained, dispirited, and regretful” (Skt. bhityasya matraya candibhiito
duhkhito durmana vipratisart, Tib. rab tu khros te sdug bsngal zhing yid mi bde nas yid la
gcags). Here we lose the first of these adjectives, but the narrator provides three more in saying
that Mara’s hairs are standing on end, that his body is perspiring, and that his frame is shaking
(Skt. samhrstaromakiipah prasvinnagatrah samprakampitasarivo; Tib. spu zing zhes byed par

gyur cing | lus rngul te lus 'dar). This is the first time the narrator has taken Mara’s affective

temperature since he learned that several of his own children had gone to Sakyamuni for refuge,

33 Skt. (K): a$rausin marah papimann etafi chlokan | samantatam ca vyavalokyadraksit rajagrhe mahanagare
nithimadhye padmam | tatas ceme §loka nisceruh | tada padmam parivarya aprameyasamkhyeyani
manusyakotinayutasatasahasrani sannisannani dharmasravanaya | atha khalu marah papiman dirdhvam
vyavalokitavan adrakstt satsu kamavacaresu devesu sarvatra devabhavane tat padmam | tad eva
canunparivaryaprameyasamkhyeyani devakotinayutasatasahasrani sannisannani dharmasravanaya | (76.18-77.5);
Tib. (K): bdud sdig can gyis tshigs su bcad pa de dag thos nas kun tu bltas te | rgyal po'i khab kyi grong khyer chen
po'i srang gi dbus na pad ma de las 'di Ita bu'i tshigs su bcad pa dag byung ste chos mnyan pa'i phyir mi bye ba khrag
khrig brgya stong grangs med dpag tu med pa dag gis pad ma de 'khor bar 'khod pa mthong ngo || de nas bdud sdig
can gyis steng du bltas na | 'dod pa na spyod pa'i lha drug gi gnas thams cad na'ang chos mnyan pa'i phyir lha bye ba
khrag khrig brgya stong grangs med dpag tu med pa dag gis pad ma de 'khor bar 'khod pa mthong ngo || (88.15—
88.22).

34 Skt. (K): atha bhilyasya matraya marah papiman duhkhito durmana vipratisari samhrstaromakipah
prasvinnagatrah samprakampitasariro gagane pradhavan mahata svarenaparan maran prakrosann evam aha | (77.6—
77.8); Tib. (K): de nas bdud sdig can rab tu sdug bsngal zhing yid mi bde nas yid la gcags te | spu zing zhes byed par
gyur cing | lus rngul te lus 'dar nas nam mkha' la rgyug cing skad chen pos bos te bdud gzhan la 'di skad ces smras so
|| (89.1-89.3).
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so it makes narrative sense to see an intensification here. That there are three new adjectives
signifies a noteworthy intensification, but there meanings are worth unpacking before moving on
to see what Mara does next.

The first adjective in our novel series is samhrstaromakipah. As we saw in the case of
durmanas above, samhrstaromakiipah is an exocentric compound (i.e., a bahuvrihi). In this case,
we have a past passive participle (samhrsta, from sam\/h_rs) joined with a noun (romakiipa, itself
a genitive tatpurusa compound). Taken as a whole, the compound literally means something like
bristled hair pores. In its function as bahuvrihi, the compound takes on an adjectival sense
modifying a noun outside the compound itself—that noun being Mara’s name (and therefore
Mara himself). The sense of the adjective then becomes something like one whose hair pores are
bristled; or, as translated above, his hair standing on end. The other two compounds are likewise
bahuvrihis formed by joining a past passive participle to a noun—prasvinna (from pravsvid)
with gatra, samprakampita (from sam+praNkamp) with sarira. And these can be literally
rendered one whose body is perspiring and one whose frame is shaking.

These three adjectives resonate with depictions of fear in South Asian literary theory
(rasa), but they are also legible in the terms of the present study—that is, as narrative depictions
of emotion that seek to carry subtle normative force for readers outside the text. By depicting
Mara as reacting in fear to the dissemination of the Dharma within the narrative (a theme to be
explored in more depth in Chapter Four below), which itself in part constitutes the stitra readers
have before them, the narrator gives readers the opportunity to “feel better” than Mara does.
Many other Mahayana sitras, especially Perfection of Wisdom texts, code fear with respect to

the Dharma negatively and ascribe advanced bodhisattva status to those who can hear the
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Dharma without trembling in fear.?> By bringing the methodological framework of affective
regimes to this literature, I aim to think about the social functions of this kind of language. How
exactly one ought to feel with respect to any given object, particularly a religious text, is not
given in nature. With the narrative of Mara, the Precious Banner marks certain lines of affective
orientation as illegitimate. It also marks certain lines of affective orientation as appropriate in its
depiction of other actants, but that is the subject of another chapter. Let us return now to the
narrative.

Seeing and hearing all of this—the lotus extending high into the most rarefied realms of
the Buddhist cosmos, emanating Dharma teachings appropriate to a wide range of beings, and
surrounded by increasing numbers of said beings, including many of his recently deployed army
of cosmic maras—and recognizing what it means for him, too, gives rise to bodily as well as
mental responses we might associate with absolute terror and desolation. From this state, Mara
cries out to the cosmic maras remaining in his company:

“Listen to my unequalled speech with steady mind. I have no command over my

kingdom, nor do I have power here. The power of the sage, his exceptional virtue and

skill, surges into the world making people steadfast. || 3.78 || (Tib. 3.79)

“The lotus arises here to gladden gods and humans. Prominent people surely approach it

from all sides. Thirsting after and delighting in the desired words of the Fortunate One,

those with utmost virtue proceed toward the path of tranquility. || 3.79 || (Tib. 3.80)

“This lotus is an illusion brought about by the ascetic in order to deceive the triple world.

The multitudes of gods and humans all stand singularly attentive around the lotus. Now,

hurl a torrent of boulders at once while releasing frightening shrieks. Struck down today

by the weapons of a fierce army of maras, this lotus must be destroyed.” || 3.80 || (Tib.
3.81)%

35 This will be addressed in more detail in Chapter Four.

36 Skt. (K): $rnu girim asamam samavahitamana na me vaso svavisaye na ca balam iha me | idam iha munibalam
atigunavisadam prasarati jagati sthirajanakaranam || 3.78 || kamalam iha punar udayati nar'amaru dayitum upagata
nikhilato sujanata niyata | paritrsitasugatasuvacananirata vrajati Samathapatham atigunaparama || 3.79 || mayeyam
Sramanena vartita iha trailokyasammohani sarve 'nanyamana naramaraganah padmam vitanya sthitah | ksipram
mumcatha $ailavrstim abhuna bhismasvaram ravino gacchen nasam ayam yathadya nihato marograsainyayudaih ||
3.80 || (77.9-78.4); Tib. (K): mi 'gyur yid kyis nga yi tshig nyon la || nga la stobs med bdag yul 'dir dbang med ||
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With these desperate words, Mara commands his remaining troops to attack the lotus. If the lotus
is destroyed, he seems to be thinking, then maybe his allies will come to their senses and rejoin
his army. And if that happens, maybe he stands a fighting chance against Sakyamuni. Maybe,
just maybe, he can avoid losing his kingdom altogether.

But it’s too late. As Mara himself says, he no longer has any power in his kingdom. His
remaining troops have already made up their minds not to fight alongside Mara, and Mara’s
words are not going to change that. To put the situation in the vocabulary pertinent to this
study—in his deeply affected state, characterized as one of heightened negative emotional
intensity, Mara is bereft of power and community. His affective orientation, his misalignment, is
such that he no longer has any capacity to affect and such that boundaries have been erected
between himself and everyone else. What cosmic maras had remained in Mara’s company were
deeply affected, too, but with different consequences. Analysis of these maras’ newfound
affective orientation will have to wait until Chapter Five, but we can note here that they describe
themselves as disoriented (Skt. bhranta; Tib. myos) upon seeing Sakyamuni’s body, as losing
their strength (Skt. asmadbalam . . . vilayam prayatam; Tib. bdag cag stobs ni shin tu brlag par
'gyur), as becoming grotesque (Skt. vayam . . . bibhatsatarah prayata; Tib. bdag cag rnam par
Yjigs shing skrag gyur), as possessing malodorous bodies (Skt. durgandhakaya; Tib. lus ni dri),
and as weak and impotent (Skt. balaviryanastah; Tib. stobs dang brtson 'grus stor).3” Yet they

declare that Sakyamuni is the supreme refuge, that they will go to him for refuge even if it kills

mthu stobs yon tan shin tu dri med de || skye bo brtan phyir 'jig rten 'dir 'dug go || 3.79 || lha mi dga' ba'i dam pa 'dir
byung ste || 'gro mchog ma lus nges par nye bar dong || bde gshegs tshig la skom zhing rab tu dga' || yon tan rab
mchog zhi ba'i lam du 'gro || 3.80 | 'di ni 'jig rten gsum po slu ba dge sbyong sgyu yin te || lha mi mang po thams cad
yid gcig pad ma 'khor bar 'dug || de ni 'jigs pa'i skad phyung myur du ri yi char phab ste || ¢i nas bdud kyi sde btsan
mtshon gyis deng bcom 'dir brlag gyis || 3.81 || (89.4-89.15).

37 Skt. (K): 78.8, 78.16, 78.21-78.21; Tib. (K): 89.19, 90.2, 90.6-90.7.
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them, and that they will approach him out of joy, excitement, gladness, and devotion.*® Lest we
veer too far from Mara’s trail, suffice it to say here that the maras follow through with their
declared intention to take refuge in the Buddha. They do this by descending from the sky to
Rajagrha, taking a variety of forms, and preparing to make offerings to Sakyamuni upon his
arrival to the city (which itself is narrated in chapter five).

After describing the activities of the cosmic maras, the focus of the narrator shifts back to
Mara. “When Mara saw that all those maras and their followers had gone to the ascetic Gautama
for refuge,” the narrator tells us, “he was agitated (Skt. ksubdha; Tib. rab tu 'khrugs), frightened
(Skt. trasta; Tib. skrag), and disoriented (Skt. bhranta; Tib. myos).”*® Again, we see three
entirely new descriptions of Mara’s affective state. As before, when the narrator described
Mara’s physical condition, these three adjectives resonate with some of the vocabulary
associated with fear in South Asian literary theory. The worst-case scenario he feared since the
“conversion” of Sariputra and Maudgalyayana is coming to fruition right before his eyes.
Betrayed by his courtesans, his children, and his army of cosmic maras, Mara weeps but resolves
not to give up:

“I am now friendless. My glory is totally lost today. I have fallen from my former
influence. I should undertake one final act of valor. || 3.87 || (Tib. 3.88)

“I should cut down that lotus at the root, on account of which beings from all directions
have gone forth. These beings will be stunned by the cutting down of the lotus and that
will be my last show of strength.” || 3.88 || (Tib. 3.89)*°

38 Skt. (K): 78.9, 79.1-79.2, 79.6, 79.10, 79.12; Tib. (K): 89.20, 90.8-90.9, 90.13, 90.18, 90.20.

39 Skt. (K): atha sa maro yadadraksit sarvams tan maran saparivaram chramanam gautamam $aranam gatan tada
bhiiyasya matraya ksubdhas trasto bhrantah (81.16-81.18); Tib. (K): de nas bdud sdig can gyis gang gi tshe bdud de
dag thams cad g.yog dang bcas te dge sbyong gauta ma la skyabs su dong bar mthong ba de'i tshe | rab tu 'khrugs te
skrag cing myos (92. 21-92.23).

40 Skt. (K): prarudann evam aha | na bhiiyo me sahayo 'sti nasta $rir me 'dya sarvatah | bhrasto 'smi maravisaya
kuryam viryam hi pascimam || 3.87 || miilac chindyam aham padmam sattva yena diso 'vrajan | chedat padmasya
sambhranta etat syat pascimam balam || 3.88 || (81.18-82.4); Tib. (K): rab tu ngu zhing 'di skad ces smras so || bdag
la phyin chad grogs med de || bdag gi dpal deng thams cad stor || bdag ni bdud kyi yul nas 'khams || brtson 'grus tha
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Mara is frantic. He is out of options, and he well knows it. Abandoned by everyone he thought
he could depend on, he must take matters into his own hands. Otherwise, it spells the end for
him, his kingdom, and his way of life.

What follows is easily the most intense moment of the entire sttra. That it is to be read as
such is signaled not only by the content but also by the undulating shifts in verbal morphology
used by the narrator. Up until this point, the narrator uses morphologically past verb forms to
narrate events in the past. But here, the narrator begins to shift between present and past forms.
(Present morphology is, of course, used when the narrator reports the direct speech of actants
who are speaking about their own present. Here we are talking about the morphology of verbs
used in the act of narration itself.) “Descending from the sky like the wind to the lotus on the
road,” our narrator begins,

Mara wants to lift the lotus by its stem, but he was not able to touch it. He wants to cut

off its petals, but he did not see them. He wants to strike down its pericarp, but he did not

get a hold of it. Just like lightning is seen but not apprehended, just like a shadow is seen
but not apprehended, in the same way that lotus was seen but not apprehended.*!
Though all these verbs refer to events in the past, the use of present indicative morphology in the

narration marks this series of events as different. It is not uncommon in historical writing in

English to see narrators use morphologically present forms to narrate past events. I have been

ma brtsam par bya || 3.88 || bdag gis pad ma rtsa ba bcad || pad ma bead dang kun 'khrugs te || des na sems can
phyogs phyogs 'gro || de ni tha ma'i stobs yin no || 3.89 || (92.23-93.6).

41 Skt. (K): marah papimam vayuvad avatirya gaganad yena tat padmam vithigatam tena prasrtya tat padmam
adandad icchaty uddhartum sprastum api na sasaka | patrani cchetum icchati na ca tani dadarsa | padmakarnikam api
panina parahamtum ichati tam api naivopalebhe || tad yatha vidyud drsyate na copalabhyate | tad yatha va cchaya
dr$yate na copalabhyate | evem [sic; read: evam] eva tat padmam drsyate na copalabhyate | (82.5-82.10); Tib. (K):
bdud sdig can gyis ... rlung Ita bur nam mkha' las babs te | srang gi pad ma ga la ba der phyin nas pad ma de'i sdong
po yan chad dbyung bar 'dod na reg par yang ma nus | pad ma'i 'dab ma gcad par 'dod na de dag kyang ma mthong |
pad ma'i snying po lag pas brdab par 'dod na de'ang ma dmigs te | dper na glog snang yang mi dmigs pa bzhin no ||
'di Ita ste dper na grib ma snang yang mi dmigs pa de bzhin du pad mo de'ang snang mod kyi mi dmigs so || (93.7—
93.13).
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using it in these very pages, in fact, to talk about the events narrated in the Precious Banner even
though the siitra was composed a long while ago and depicts events that allegedly happened even
further in the past. My decision to use present forms consistently is a stylistic choice aimed at
creating an engaging reading experience. That the narrator of the Precious Banner suddenly
begins to use present forms in this moment of narration—and nowhere else in the siitra leading
up to this point—does quite a bit more, however.*? Through differentiation with prior narration,
this strategy builds tension in a way that continuing to use past forms might not. It helps to bring
the events into the reading present, one after another, and invites readers to envision Mara’s
attacks on the lotus unfolding before their eyes, offering brief moments of relief by punctuating
the account with past forms.*3

With some exceptions, the narrator continues to use present forms in this undulating way
until the end of the third chapter. To reflect the Sanskrit’s ebb and flow, then, I temporarily

deviate from my consistent use of the historical present in the following summaries (while

42 This is not to be confused with the historical present as described by Speijer, Oberlies, and others, which typically
sees a present form immediately followed by the particle sma (a concrete example being viharati sma, common at
the beginning of Buddhist siitras). In the context to be discussed here, there is a pattern of present indicative forms
followed by perfect forms. While sma appears after a finite present form at the very end of the third chapter, it is my
sense that this particle cannot distribute across multiple finite verbs (some of which, it bears repeating, are in this
case perfect [and thus already pasf] forms). Oberlies notes that present and past forms can occur side by side (rarely)
and that in such instances the present can be taken as sharing a “general past sense” with the past forms they are
near. While I am not in a position to offer a critique of Oberlies on this point from a grammatical perspective, the
fact that the narrator suddenly decides to use present forms alongside past forms in this precise context strikes me as
reason enough to treat these morphological shifts as significant. Even if we ought to read these verbs as having a
“general past sense,” which seems reasonable enough given that the events narrated are in the past, the question then
becomes whether we can regard the shift between verb tense as significant. I think that we can—and, indeed, that we
should, if we want to appreciate the narrative and how it works. J. S. Speijer, Sanskrit Syntax (Leiden: Brill, 1886),
244 (§236 [sic; read: §326); Thomas Oberlies, 4 Grammar of Epic Sanskrit (Berlin: Walter de Gruyter, 2003), 144—
52 (§6.2.5), esp. 145-47 and 145-46 n. 6, quote at 145.

43 That tense shifts can serve important narrative functions has been noted by Amruta Chandekar, a linguist who
argues that tense shift in the Paricatantra and the Hitopadesa, for example, is “employed by authors of these texts as
part of a complex strategy creating an intricate narrative discourse. On the textual level,” she continues, “tense shift
reveals hierarchical arrangement and divisions of narrative discourse through backgrounding and foreground of
narrative content” (Amruta M. Chandekar, “The Pragmatics of Tense and Aspect in Narratives: A Linguistic
Analysis of Indo-Aryan Texts” [PhD diss., University of Washington, 2015], esp. 148-81, quote at 179-80).
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continuing to represent verb tense faithfully in any translations, of course). Mara tries to frighten
the beings assembled around the lotus with a terrifying howl. He tries shake the earth. But he
was simply unable to carry out any such plans.** He then thought to attack the many beings
around the lotus, but he could not get his hands on even one of them.* “Wicked Mara then wept
uncontrollably. And by the power of the Buddha, his entire body shook like a tree. Looking in
the four directions with tears on his face, he said:
“This illusion has been made by the ascetic to attract the entire world today. But it is
making me confused like before and I am suddenly staggered. I have fallen from
influence, from my merit and strength. My life is ruined. Put to flight, I rush back to my
palace so that I am not destroyed.” || 3.89 || (Tib. 3.90)*
He wants to go home, but he was not able to go there. Frightened, he wept. He then thought to

disappear, yet he is not able to disappear either. Instead, “he saw himself bound at the neck by a

fivefold fetter.”*’

44 Skt. (K): atha punah sarvaparsatsamtrasanartham uccair mahabhairavam svaram moktum icchati tadapi na $asaka |
sa punar mahabalavegenobhabhyam panibhyam icchati mahaprthivim parahamtum kampayitum tam api sprastum
api na $asaka naivopalebhe | tad yathapi nama kascid akasam icchet paramarstum na copalebhe | evam eva marah
papimam dadarsa prthivim na ca pasparsa nopalebhe | (82.11-82.17); Tib. (K): 'khor thams cad rab tu dngangs par
bya ba'i phyir skad drag cing che la 'jigs pa'i sgra dbyung bar 'dod na de'ang ma nus so || yang stobs chen po'i drag
shul gyis lag pa snyis sa chen po la brdabs te rab tu bskyod par 'dod na reg par yang ma nus te mi dmigs so || 'di Ita
ste dper na la la zhig nam mkha' la rdob par 'dod na mi dmigs pa de bzhin du bdud sdig can gyis mthong yang reg
par mi rung zhing ma dmigs (93.14-93.20).

45 Skt. (K): tasyaitad abhavat | yat tv aham yatha sannipatitanam sattvanam praharam dadyam cittaviksepam va
kuryam iti dadarsa tan sattvan na caiksasattvam apy upalebhe na pasparsa | (82.17-82.19); Tib. (K): de 'di snyam du
sems te | ci nas sems can 'dus pa rnams brtags te sems rnam par 'khrug par bya'o snyam na sems can de dag mthong
yang mi dmigs shing reg par yang ma nus so || (93.20-94.1).

46 Skt (K): atha bhiiyasya matraya marah papiman ruroda | buddhanubhavena casya sarvam $ariram vrksavac
cakampe | sasrumukha$ caturdisam ca vyavalokayann evam aha || mayaisa Sramanena sarvajagato 'dyavarjanartham
krta yenaham purato vimohita iva bhrantim gato 'smi ksanat | bhrasto 'ham visayat svapunyabalatah ksinam [sic;
read: kstnam] ca me jivitam §ighram yami nirakrtah svabhavanam yavan na yami ksayam || 3.89 || (82.19-83.5); Tib.
(K): de nas bdud sdig can rab tu ngu zhing sangs rgyas kyi mthus de'i lus shing ljon pa bzhin du 'dar te | gdong mchi
ma can gyis phyogs bzhir blta zhing 'di skad ces smras so || dge sbyong gis ni 'gro kun bsdu phyir de ring sgyu 'di
byas || 'di Itar bdag ni mdun 'dir bslad bzhin skad cig smyos par song || yul dang rang gi stobs las nyams shin bdag gi
srog kyang zad || des bsrad brlags par ma gyur bar du bdag gnas myur du 'gro || 3.90 || (94.1-94.7).

47 Skt. (K): tathapi na $aknoty antardhatum na digvidiksu palayitum va | tatraiva kanthe pamcabandhanabaddham

atmanam dadarsa | (83.11-83.13); Tib. (K): 'on kyang mi snang bar bya ba'am | phyogs dang phyogs mtshams su
'bros kyang ma nus te | de nyid du mgul pa bcing ba Ingas beings par bdag gis mthong (94.14-94.16).
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The exact nature of this “fivefold fetter” (Skt. pasicabandhana; Tib. bcing ba Inga) is not
entirely clear. The Concentration of Heroic Progress (Sirangamasamadhisiitra), however, gives
us some clues.*® Though Mara finds himself bound elsewhere in Buddhist literature, as Strong
has ably shown, the Precious Banner and the Concentration of Heroic Progress are the only
Mahayana siitras (to my knowledge) that depict Mara as bound specifically by a fivefold fetter.*’
The Concentration of Heroic Progress is clearly an intertext for the Precious Banner, especially
with respect to this episode. But the intertextual relationship is evidenced by more than this.>® At

one point in the Precious Banner, Sakyamuni approaches and enters the city of Rajagrha while in

48 Etienne Lamotte noted some years ago that the Concentration of Heroic Progress and the Precious Banner share
some thematic features (Etienne Lamotte, trans., Siaramgamasamadhisiitra, The Concentration of Heroic Progress:
An Early Mahdyana Buddhist Scripture, trans. Sara Boin-Webb [1965 (French original), 1998 (English trans.);
Delhi: Motilal Banarsidass, 2003], 172 n. 186). He also suggested, in the same note, to compare these two with the
Instruction of Vimalakirti. There is some overlap to be sure. But Mara in the Vimalakirti is actually a bodhisattva in
disguise acting out of skillful means for the benefit of beings (Robert A. F. Thurman, trans., The Holy Teaching of
Vimalakirti: A Mahayana Scripture [University Park: Pennsylvania University Press, 1976], 54). He is a secret agent
for the Buddhist project, in other words, not an antagonist. On my reading, then, the thematic overlap is a bit thin in
this regard. While the Precious Banner and the Teaching of Vimalakirti both feature Mara and his daughters (or
courtesans) as characters, their representation and function in the narrative differ significantly.

49 There are other general references to the fivefold fetter in Mahayana literature. For instance, the Skill in Means
Siutra (Upayakausalyasiitra) refers to it as one of the means available to a king for the punishment of prisoners
(Strong, The Legend and Cult of Upagupta, 99; for a translation of the passage, see Goodman, The Training
Anthology of Santideva, 162). And in the Destroyer of the Universe (Mahasahasrapramardani), one of the Five
Protections (Paricaraksa), disruptive beings are summoned by the siitra-noose and bound by fivefold fetters.
According to the Dharmachakra Translation Committee, the f7ka on this text “glosses the phrase ‘bound by the five
fetters’ (bcings pa Inga yis bsdams pa yis) as ‘being bound by the noose of the five wisdoms’ (ye shes Inga’i zhags
pas bsdams pa...).” There is no reference to the five wisdoms in the Precious Banner, however, so this should not be
taken as an interpretive guide here. Dharmachakra Translation Committee, trans., Destroyer of the Great
Trichiliocosm, version 1.5.18, last accessed January 15, 2022 (84000: Translating the Words of the Buddha, 2021
[2016]), https://read.84000.co/translation/toh558.html, 1.78-1.86, 1.104, and 1.360, quote at n. 11.

There is at least one reference to fivefold fetter in the Pali canonical materials. In the Samyutta Nikaya, an asura
named Vepacitti finds himself in a similar bind. When he is well-disposed toward the asuras and ill-disposed toward
the devas, he is bound at the neck by a fivefold fetter (kanthe paricamehi bandhanehi baddho); but when his
affective compass is reversed, so to speak, he is free to move. In narrating this story, the Buddha aims to make the
point that the bondage of Mara (i.e., the bondage in which human beings find themselves) is more subtle than the
bondage in which Vepacitti found himself. “In conceiving,” the Buddha says, “one is bound by Mara; by not
conceiving, one is free from the Evil One” (Bodhi, trans., The Connected Discourses of the Buddha, 1257-59, at
1258). My gratitude to Natalie Gummer for bringing this passage to my attention.

50 For a fuller discussion, see Adam T. Miller, “Trading Power for Authority: An Intertextual Reading of the
Suramgamasamadhi and the Ratnaketuparivarta” (manuscript in progress).
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the concentration called Heroic Progress (Skt. sirangamasamadhi; Tib. dpa’ bar 'gro ba zhes
bya ba'i ting nge 'dzin) and is perceived as appropriate/needed by various types of beings (e.g.,
devotees of Brahma see him as Brahma, etc.), which is one of the functions of the concentration
according to the siitra that takes its name.>! In light of this clear connection, let us consider to
what extent the Concentration of Heroic Progress offers us more in thinking about the Precious
Banner.

The Concentration of Heroic Progress is among the first handful of siitras translated into
Chinese. Though first translated in the late second century by Lokaksema, only Kumarajiva’s
early fifth-century translation and a ninth-century Tibetan translation come down to us today.>?
Roughly the first half of the siitra outlines the virtues of the siitra itself and the samadhi after
which it is named. Near the middle of the text, Sariputra notices that Mara had not come to
disrupt the teaching (as the latter is wont to do). Sariputra asks the Buddha to explain why, after
which the entire assembly is granted a vision of Mara bound by a fivefold fetter. Mara himself
outlines why he is in such a predicament, saying:

“At the precise moment that I made the resolve to go there in order to disturb those who

are listening attentively to the Siiramgamasamadhi, I was immediately bound by the five

bonds. At that precise moment, I said to myself: ‘The Buddhas and bodhisattvas have
great might and are not easily disturbed; if I go there, I shall be overcome, so it is better

to stay here in this palace’. I had scarcely finished that thought when I was delivered
from the five bonds.”>3

5" Lamotte, trans., Sziraizgamasamddhisﬁzm, trans. Boin-Webb, 61-63; see also, John McRae, trans., The
Surangama Samadhi Sutra, Translated by Kumarajiva (Berkeley: Numata Center for Buddhist Translation and
Research, 1998), 37-39; Skt. (K): 101.6-101.18; Tib. (K): 111.19-112.17.

52 Lamotte, trans., Siramgamasamddhisiitra, English trans. Sara Boin-Webb, 1.

53 Lamotte, trans., Sirangamasamddhisiitra, trans. Boin-Webb, 175 (parentheses and brackets original, quotation
marks mine); see also, McRae, trans., The Surangama Samadhi Sutra, 49.
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Though Mara is free when he thinks about leaving the assembly alone, he still finds himself
bound because he cannot fully get rid of his desire to disrupt the discourse. He learns that
generating the intention to attain awakening will free him for good, so this is what he does.
[Mara declares:] “I arouse the anuttarasamyaksambodhicitta [=the intention to attain
unexcelled perfect awakening]; may I through that good root (kusalamiila) be delivered
from the bonds!” Scarcely had he said those words than he found himself delivered from
the bonds.>*
Though he declares this intention only because he wants to be released from the fivefold fetter—
and this on his own admission!—his motives do not matter. Mara is freed, and Sakyamuni in the
end confers upon Mara a straightforward prediction to awakening.>
More details about the story could be given. Suffice it to say that the episode found in the
Concentration of Heroic Progress differs in marked ways from subsequent episodes in Mara’s
narrative in the Precious Banner. One point of difference concerns the nature of the fivefold

fetter. In the Concentration, Mara makes it clear that the fivefold fetter binds him at five places

of his body—his wrists, ankles, and neck. In the Precious Banner, the fivefold fetter is said to be

54 Lamotte, trans., Sirangamasamddhisiitra, trans. Boin-Webb, 177 (parentheses original, brackets and quotation
marks mine); see also, McRae, trans., The Surangama Samadhi Sutra, 51.

55 “The bodhisattva Drdhamati said to the Buddha: “Bhagavat, today Mara Papimat, after having heard the
Stiramgamasamadhi expounded, aroused the bodhicitta in order to be delivered from his bonds. Will that cittotpada
enable him one day to obtain the perfected Buddha attributes (paripiarnabuddhadharma)?” The Buddha replied: “It
is indeed as you say (evam etad yatha vadasi). Because Mara Papimat has the merit (= good roots, (kusalamiila)
[sic] of having heard this samadhi and because he aroused the bodhicitta, he will in the future (andagate 'dhvani)
come to eliminate (vyantikartum) the works of Mara (marakarman), the practices of Mara (maracarya), the
hypocrisy of Mara (marasathya) and the guiles of Mara (maramaya). As from today (adyagrena) he will gradually
(kramena) gain the power of the Stiramgamasamadhi and will finally reach supreme and perfect enlightenment
(anuttarayam samyaksambodhim abhisambhotsyate).” The bodhisattva Drdhamati said to Mara Papimat: “The
Tathagatahas just given you the prediction (vyakarana).” Mara said: “Kulaputra, it was not with a pure intention
(adhyasaya) that today I aroused the anuttarasamyaksambodhicitta. How then could the Tathagata give me
prediction? The Buddha has said: ‘From thought (citfa) arises action (karman) and from action arises fruition
(vipaka)’. Since I have never had the thought [that is, the intention] of seeking Bodhi, how could the Tathagata give
me a prediction?”” Lamotte, trans., Sﬁraﬁgamasamddhisﬁtm, trans. Boin-Webb, 179 (parentheses, brackets, and
single quotation marks original; double quotation marks mine); see also, McRae, trans., The Siranigama Samadhi
Sutra, 53.
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only around his neck.’® That discrepancy aside, the respective functions of the fivefold fetter in
the two stories are far more interesting. In the Concentration of Heroic Progress, Mara is bound
when he wants to disrupt the dissemination of the Sirarigama Samadhi itself. In the Precious
Banner, by contrast, Mara is bound when he wants to get away from the preaching lotus he had
just attacked. What we see, in short, is a reversal. The binding episode in the Concentration is
ultimately meant to demonstrate the efficacy of the stitra—hearing the siitra and declaring a
phony intention to attain awakening frees Mara from the fivefold fetter but also lays karmic
groundwork for his prediction to buddhahood. In the Precious Banner, by stark contrast, Mara is
never set free from the fivefold fetter, never genuinely aspires to attain awakening, and is never
actually predicted to awakening—this even though he hears the Precious Banner and, out of
similar self-interest, goes to the Buddha for refuge. But here we get ahead of ourselves. Let us
turn back to the narrative, bearing in mind the contrast between the Concentration and the
Precious Banner.

Mara and Ghosavati

When we left Mara earlier, he had failed to do any damage to the preaching lotus or to the
audience surrounding it. Stuck in the fivefold fetter, Mara is mourning the loss of his family and
allies when he is visited by Ghosavati (whom we met for the second time at the outset of this
chapter). In the form of a wheel-turning monarch, Ghosavati offers Mara some advice:
“Hey! Why, with troubled mind, do you weep and wail right now? Without fear, go right
away for refuge to the best of sages, the chief of all beings. He is the defense and resort

of the world, the lamp and refuge, the protector, the eliminator of threefold suffering.
Venerating him, you will surely attain peace and happiness.” || 3.90 || (Tib. 3.91)"’

56 In this, the Precious Banner mirrors the account of Vepacitti’s binding in the Connected Discourses. See M. Leon
Feer, ed. Samyutta-Nikaya Part IV: Saldyatana-Vagga (London: Pali Text Society, 1894), 202 passim (kanthe
panicamehi bandhanehi bandhitva/baddho). Ct. Bodhi, trans., The Connected Discourses of the Buddha, 1258, who
translates the passage as “bound by his four limbs and neck.” My thanks again to Natalie Gummer for this reference.

57 Skt. (K): kim bho $okamanas tvam adya rudisi vyakro$avaktrasvarah ksipram sarvajagadvaram munivaram nirbhi
saranyam vraja | tranam lokagati$ ca dipasaranam nathas triduhkhapaho nanv etam samupasya . . . Samam saukhyam
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This, of course, is the passage with which we began. And it is hoped that we now have a sense of
why I propose to read Ghosavati’s question as carrying with it an air of amazed exasperation.
From Ghosavati’s vantage, Mara should not be affected in the way he has been. His orientation
to the world, his entanglements, his values and goals, and his emotions are all wrong. With the
help of Ghosavati, we see how Mara illustrates Sara Ahmed’s point that emotions work to “shape
the ‘surfaces’ of individual and collective bodies.”® That Mara has felt and continues to feel the
way he does about the events narrated in the siitra constitutes a boundary between himself and
others. It is what makes Mara who he is—at least at this moment in his story—and it renders him
powerless and alone.>® But peace (Skt. $ama; Tib. zhi) and happiness (Skt. saukhyam; Tib. bde
ba) are not out of reach. All Mara needs to do is go to the Buddha for refuge.

How does Ghosavati’s advice land with Mara? How does he receive it, and what does he
do with it? Given what we know about him, we should not be surprised to learn that Mara finds a
way to twist the advice toward an end that serves his interests. His subsequent thoughts and
actions illustrate clearly his affective misalignment. “Then Wicked Mara,” our narrator begins,
“thought to himself,

“With satisfying words, I should go to the ascetic Gautama for refuge. Then I would be

freed from these fetters.” Then, Wicked Mara made a reverent gesture toward where the

Buddha was and said: “Homage to you, the best person who liberates from old age,

disease, and death. I myself go to you, Lord Buddha, for refuge.” He then said:

“Lord, let me be free from this great fear, from distress, from the sage’s fetter. I
come, Leader, to the refuge of the Fortunate One from today onward. Blinded by

ca samprapsyasi || 3.90 || (84.1-84.5, fragmentary); Tib. (K): ci phyir khyod deng mya ngan yid kyis ngu gdong sgra
chen 'bod || 'gro ba kun gtso thub mchog skyabs su ma 'jigs myur du song || 'jig rten rnams kyi mgon skyabs dpung
gnyen sdug bsngal gsum sel ba || 'di la bsnyen bkur zhi 'gro bde ba thob par 'gyur yang dag || 3.91 || (94.21-94.24).

8 Ahmed, The Cultural Politics of Emotions, 2nd ed., 1.

59 “When the subjects are not ‘in flow’ they encounter the world as resistant, as blocking rather than enabling an

action” (Ahmed, The Promise of Happiness, 11).
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delusion, I have committed grave offenses against you. All that I confess,
standing before you in the flesh.” || 3.91 || (Tib. 3.92)%

Thanks to the omniscience of the narrator, readers are clued into Mara’s private thoughts prior to
his declaration to take refuge and his confession of wrongdoing. He clearly has his own motives,
and he thinks he knows how to get what he wants for just long enough to steal away. But our
narrator has given us many reasons by now to suspect that things will not be so simple. After
insincerely taking refuge, Mara finds himself in what must be a terribly frustrating predicament.
Again, note the shifts in verbal morphology.
When Mara is gone to the Lord Buddha for refuge with satisfying words, he sees himself
freed. But when he thinks, “I should leave this assembly,” he once again sees himself
bound at the neck by the fivefold fetter. And when he was not able to go anywhere, he
thought about going for protection and refuge in the Lord’s presence. Again, he sees
himself freed. Seven times he saw himself bound and freed. In that very spot, he sat

down.®!

It is in this liminal (un)bound state that Mara remains for the duration of the siitra.

60 Skt. (K): atha marasya papimata etad abhavat | yat tv aham santosavacanena §ramanam gautamam $aranam
vrajeyam yad aham ebhyo bandhanebhyah parimucyeyam || atha marah papiman yasyan disi bhagavam vijahara
tenamjalim pranamyaivam aha | namas tasmai varapudgalaya jaravyadhimaranaparimocakaya | eso 'ham tam
buddham bhagavantam $aranam gacchami | evam caha | asman natha mahabhayat suvisamat ksipram muner
bandhanan mucyeyam $aranagato 'smi sugatasyadya prabhrtyagrani | mohandhena maya tvayi prakupitenoccaih
pradosah krtah tat sarvam pratideSayami puratas tvam saksinam sthapya tu || 3.91 || (84.6—84.17); Tib. (K): de nas
bdud sdig can gyis phyogs gang nab com ldan 'das bzhugs pa de logs su thal mo sbyar ba btud nas 'di skad ces gsol
to || gang zag gi mchog skye ba dang | rga ba dang | na ba dang | 'chi ba las rab tut har par mdzad pa de la phyag
'tshal lo || sangs rgyas bcom ldan 'das de la bdag skyabs su mchi'o || 'di skad ces kyang gsol to || thub mchog myur du
'jigs chen mi bzad bcings pa 'di las khrol || de ring slan chad bde gshegs gtso bo mchog skyabs bdag mchis te || gti
mug gis ni bdag Idongs khyod la khros shing nongs chen gyis || mngon sum khyod bzhag spyan sngar de dag so sorb
shags par bgyi || 3.92 || (95.1-95.9).

61 Skt. (K): yada ca marah papimam samtosavacanena buddham bhagavantam $aranam gatas tada muktam atmanam
samjanite | yada punar asyaivam bhavati | prakrameyam itah parsada iti | punar eva kanthe pamcabandhanabaddham
atmanam samjanite | yada punar na kvacid gantum $asaka tada bhagavato 'ntike tranasaranacittam utpadayam asa |
punar muktam atmanam samjanite yavat saptakrtvo baddhamuktam atmanam samjanite sma | tatraiva nisanna iti ||
(84.18-85.4); Tib. (K): gang gi tshe bdud sdig can gyis tshig snyan pas sangs rgyas bcom ldan 'das la skyabs su song
ba de'i tshe na bdag grol ba snyam du shes so || yang gang gi tshe 'khor 'di nas bdag 'gro'o snyam du bsams pa de'i
tshe'ang mgul pa bcing ba Ingas beings par bdag gis shes te | gang gi tshe gang du'ang 'gro bar ma nus pa de'i tshe
bcom 1dan 'das la mgon dang | skyabs su sems bskyed nas yang bdag nyid grol bar shes so || lan bdun gyi bar du
bdag bcings pa dang grol bar shes te de nyid du 'dug go || (95.10-95.16).
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Ghosavati would have us think that if only Mara would genuinely go to the Buddha for
refuge, then he would not be so terrified and angry. But after some pause, the nature of the
pickle in which Mara finds himself comes into relief. He must first affectively reorient himself in
order to feel differently than he does. In other, less paradoxical words, Mara needs to do some
emotion work. We might reasonably at this point ask whether there is any hope for Mara. In the
Concentration of Heroic Progress, there is. And that hope is narrated in the form of a prophecy
to awakening. In the Concentration, it does not matter that Mara takes refuge out of a motive to
be freed from the fivefold fetter. The Buddha still confers upon him a prophecy. In the Precious
Banner, by contrast, things are not so hopeful. But they are not hopeless either. Indeed, Mara is
stuck in a liminal state in more ways than one. Not only is he (un)bound, but he is somewhere
between intending to attain awakening under the proper affective conditions (and thus genuinely)
and thereby receiving prophecy, on the one hand, and not. Let’s now turn briefly to the second
chapter, and more precisely to the past life narrative told therein, in order to get a fuller sense of

what all this means and entails.

111
The siitra’s second chapter begins by drawing our attention away from Mara in his lamentation
room and toward Sakyamuni outside the city of Rajagrha. More specifically, the chapter opens
with a depiction of Mara’s children, who had recently abandoned Mara in order to take refuge in
the Buddha, asking their new lord a question. This question, as it happens, is particularly apt
given their paternity. They ask, in short, how to avoid falling into the hands of detrimental

friends and instead quickly attain perfect awakening.®?> The Buddha replies that four qualities are

62 Skt. (K): 24.4-24.6; Tib. (K): 34.6-34.8.
123



1.9 He then discusses omniscience at some

required and proceeds to outline them in some detai
length, characterizing it with a long list of negative adjectives, likening it to the sky, and saying
that it is to be produced through the practice of various “non-yogas” (for example, the yoga of
non-apprehension).®* And to draw his answer to a close, Sakyamuni says that any practice
grounded in binary thinking of any kind will turn out to be fruitless.®> The speech of the Buddha
then gives rise to something of a symposium on perfect awakening, in which a number of
advanced beings take turns sharing their thoughts (often terse and abstruse) on what it is like to
be a fully awakened being.®® As a result of this heady conversation, many in the audience obtain
one or another of the valorized states/skills posited by the tradition (e.g., ksanti, samadhi, and
dharant).®” Then, some of the bodhisattvas in the audience point out that there are living beings
who, presumably somewhere in their whereabouts, are not concerned with their roots of virtue or
the accumulation of merit on account of their association with detrimental friends.® In
agreement with this assessment, Sakyamuni then tells a story of the past (Skt. piarvayoga; Tib.
sngon byung ba) to explain the narrative present.

The reason Sakyamuni tells the story is important, of course, as are the contents of the

story itself. But because only the details given toward the end require close attention, we will

63 Skt. (K): 24.9-25.7; Tib. (K): 34.13-35.12.

64 Skt. (K): 25.8-26.3; Tib. (K): 35.13-36.10.

65 Skt. (K): 26.4-27.5; Tib. (K): 36.11-37.11.

66 Skt. (K): 27.6-32.5; Tib. (K): 37.12-43.15.

67 Skt. (K): 32.6-32.11; Tib. (K): 43.16-44.1.

68 Skt. (K): pasya bhagavann akalyanamitrasamsargavas$ena sattvanam sarvapunyopacayaku$alamiilany
amanasikarani bhavamti | (32.12-33.1, at 32.15-33.1); Tib. (K): bcom ldan 'das 'di ltar mi dge ba'i grogs po dang

'grogs pa'i dbang gis sems can rnams bsod nams thams cad sogs pa'i dge ba'i rtsa ba yid la mi bgyid pa la gzigs su
gsol | (44.2-44.7, at 44.5-44.7).
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summarize in abridged form what leads up to the last episodes.®® Sakyamuni’s story of the past
features a former Buddha named Jyotihsomyagandhavabhasasri (whom we will call Jyotihsomya
for the sake of concision),”® a universal monarch named Utpalavaktra, his chief queen named
SurasundarT, a mercenary named Kumarabhrta, and a host of unnamed actants. Roughly the first
half of the piirvayoga relates dialogues between Jyotihsomya and King Utpalavaktra, on one
hand, and between Jyotihsomya and Queen Surasundari, on the other. Jyotihsomya’s
conversation with Utpalavaktra is quite short, having mainly to do with how to attain a subtle or
peaceful mind (Skt. sitksmamati; Tib. blo gros zhi).”' His exchange with Surasundari, by
contrast, is much longer. Surasundart asks Jyotihsomya how to eliminate her unfortunate birth as
a woman and to become a man.”? To this, Jyotihsomya responds that recitation and veneration of
the Precious Banner dharani will not only bring about such a change but also ensure that a king
pacifies or eliminates various aggressors (human or otherwise), that a woman gives birth to a

son, and so on.” Jyotihsomya then proceeds to recite the dharant for Surasundari.”

% For a study of the piirvayoga in terms of myth, see Adam T. Miller, “The Buddha Said That Buddha Said So: A
Translation and Analysis of ‘Purvayogaparivarta’ from the Ratnaketu Dharani Sitra” (Master’s thesis, University of
Missouri-Columbia, 2013). Note that the translation needs substantial revision.

70 This buddha is also named in the Srimahddevivyakarana: namo jyotihsaumyagandhavabhasasriye tathagataya |
(GM, 4:96.6-96.7). For an English translation, see Sakya Pandita Translation Group, trans., The Prophecy of Sri
Mahdadevt, version 2.20.12, last accessed January 15, 2022 (84000: Translating the Words of the Buddha, 2021
[2011]), https://read.84000.co/translation/toh193.html. See, however, Seishi Karashima, “Some Folios of the
Tathagatagunajrianacintyavisayavatara and Dvadasadandakanamastasatavimalikarana in the Kurita Collection,”
International Association for Buddhist Thought and Culture 27, no. 1 (2017): 11-44, which suggests Dutt mistitled
the Gilgit text (following the Tib.) and that the Skt. title was likely Dvadasadandakanamastasatavimalikarana.

1 Skt. (K): 34.1-36.6; Tib. (K): 44.18-46.8.

72 Skt. (K): 36.7-37.7; Tib. (K): 46.9-47.4. The theme of sex change is relatively common in (though not at all
unique to) the Precious Banner. In later chapters of the siitra, a number of advanced male beings appear in the
Buddha’s presence in female form and vow to protect women in female form. There is an increasingly robust
literature on female-to-male sex change (and on sex and gender more broadly) in Buddhist literature. For a recent
example with wide ranging references, see Stephanie Balkwill, “The Siitra on Transforming the Female Form:
Unpacking an Early Medieval Chinese Buddhist Text,” Journal of Chinese Religions 44, no. 2 (2016): 127-48.

73 Skt. (K): 37.8-41.8 (missing folio); Tib. (K): 47.5-52.6.
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Readers are then momentarily transported to the world of the main story, in which
Sakyamuni’s narrative representation of Jyotihsomya’s recitation of the dharant transforms
myriad human and non-human women in the former’s own audience—including, it must be
noted, the daughters of Mara—into men.”> And not only this, the mere narrative representation of
the dharani established those in Sakyamuni’s audience in irreversibility and guaranteed that they
would never be born with female bodies again.’® Diving back into the past life story after this
short report from our main narrator about the goings-on in the world outside the story, readers
are not surprised to see that the recitation of the dharani has the same effect on Queen
SurasundarT and her attendants.”” Suddenly without his chief queen (or any other queens, we are
led to think), King Utpalavaktra consecrates his eldest son and goes forth into homelessness.”®
As a result of all this, people in the kingdom grow suspicious. They agree that Jyotihsomya must

be in league with Mara.”

74 Skt. (K): 41.9-42.2 (missing folio); Tib. (K): 52.7-54.10.

75 Skt. (K): tasam api paficasatamarakanyanam sahasravanenasya ratnaketudharanyah strivyamjanam antardhaya
purusavyamjanam pradurabhavat | (42.3-43.6, at 42.4-42.6); Tib. (K): bdud kyi bu mo Inga brgya tsam po de dag
kyang rin po che tog gi gzungs 'di thos ma thag tu mo mtshan mi snang bar gyur te pho mtshan skyes so || (54.11—
55.11, at 54.12-54.14).

76 Skt. (K): ta$ ca sarva avaivartya abhiivann anuttarayam samyaksambodhau | sarvasam canagatastribhava-
pratilabhasamvartaniyam karmavaranam asesam nirodham ca | (42.9—42.11); Tib. (K): de dag thams cad kyang bla
na med pa yang dag par rdzogs pa'i byang chub las phyir mi Idog par gyur te | thams cad kyang ma 'ongs pa na bud
med kyi dngos po thob par 'gyur ba'i las kyi sgrib pa ma lus par byang nas | (54.18-55.1).

77 Skt. (K): 43.7-44.6; Tib. (K): 55.12-56.2.
78 Skt. (K): 44.7-45.3; Tib. (K): 56.3-56.12.

79 Skt. (K): atha tatra bahiinam pranakotinam etad abhavat | kasmad raja cakravarti pravrajitah | te paraspara evam
ahuh | marakarmabhiyukta esa tathagatah $atho mayavi marakarmasamayuktam imam dharman desayati | kesamcit
strivyamjanam apanayayati | kesamcit purusavyamjanam | kesamcit kesasmasriiny avatarayati | kesamcid raktani
vasamsi prayacchati kesamcit pandarani | kesamcid devopapattaye dharman desayati | kesamcin manusyopapattaye
kesamcit tiryagyonyupapattaye kesamcid acyutyupapattaye dharman desayati | marakarmapathabhiyuktah
strtkaranamayaya samanvagatah sa sravano jyotihsomyagandhavabhasasrih sramanartipena visamvadakah | yan
niina vayam itah prakramema | na casya riipalimgagrahanam pasyema | na casya kimcid vacanam $rnuyama || (45.4—
45.14); Tib. (K): de nas de na srog chags bye ba mang po 'di snyam du sems te | ci'i phyir 'khor los sgyur ba'i rgyal
po rab tu byung snyam nas | de dag phan tshun 'di skad ces smra'o || dge sbyong 'di ni bdud kyi las la brtson pa ste |
g.yo can sgyu ma bdud kyi las dang ldan pas chos 'di ston cing la la ni pho mtshan med par byas | la la ni mo mtshan
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It is here that we need to slow down to examine the text. After the people agree that the
Buddha of their time is engaged in the work of Mara, a mercenary by the name of Kumarabhrta
comes forward to take charge of the group. “Now, at that time there was a mercenary named
Kumarabhrta,” Sakyamuni tells his audience, “and he said:

“I had a wife, courtesans, and daughters. This filthy ascetic stole all their vaginas and

gave them penises. He made their heads bald and gave them red garments. And I am all

alone, afflicted with sorrow and released. Joining together, let us all enter the rugged and
impenetrable mountains where we do not hear so much as a sound from the filthy
magician of an ascetic versed in the snares of Mara, let alone see him!” Satisfied, they all
said: “So be it!”80
Clearly bitter about what had transpired, and sensing that others were, too, Kumarabhrta moves
to instigate a kind of secessionist movement.

With Kumarabhrta as their leader, then, they together set out for the wilderness to escape
the dangerous blathering of Jyotihsomya. But this isn’t all they do. They also spread the “truth”
and warn others about Jyotihsomya and his message. “There is no liberation from cyclic

existence,” Kumarabhrta teaches those he comes into contact with, “nor is there any fruit of good

or bad actions.” He continues:

med par byas | la la ni skra dang kha spu bregs | la la ni gos tshon can bskon | la la ni gos dkar po bskon | la la ni lhar
skye bar ston | la la ni mir skye bar | la la ni dud 'gro'i skye gnas sus kye bar | la la ni ni yi dags sus kye bar | la la ni
sems can dmyal bar skye bar | la la ni 'chi 'pho dang | skye ba med par bya ba'i chos ston te | bdud kyi las kyi lam la
brtson zhing bud med bsgyur ba'i sgyu dang ldan pa dge sbyong 'od zhi spos snang dpal de dge sbyong gi gzugs kyis
rab tu slu ba yin gyis | bdag cad 'di nas dong ste | de'i gzugs dang rtags 'dzin pa'ang mi mthong ba dang | de'i tshig
kyang cung zad kyang mi thos par 'dod do || (56.13-57.3).

80 Skt. (K): atha tatraiva kumarabhrto nama bhatah | sa evam aha | ya mama bharyantahpurika duhitaras cabhuvan
sarvasam anena sramanakorandakena strivyamjanany apaniya purusendriyany abhirnirmitani | sarvasam $iramsi
nirmundani krtva raktani vasamsy anupradattani | aham caikakt §okarto muktah | ete sarve vayam samagra bhiitva
visamam mahagahanaparvatam pravisamah | yatra vayam asya marapasabhiyuktasya sramanakorandakasya
sramanamayavinah svaraghosam api na Srnpuyamah prag eva pasyama iti | te sarve tusta evam ahuh | evam astv iti ||
(45.15-46.6); Tib. (K): de nas de nyid na shor ba gzhon nu'i tshul zhes bya ba zhig yod pa des tshig 'di skad ces
smras so || kho bo'i chung ma dang | g.yog mo dang | bu mo gang yin pa de dag thams cad kyang dge sbyong ma
rungs pa 'dis mo mtshan med par byas te | skyes pa'i dbang por sprul nas thams cad kyi mgo bregs te gos tshon can
bskon nas kho bo gcig pu mya ngan gyis non te | thar na bdag cag thams cad 'dus la gang du dge sbyong ma rungs pa
| dge sbyong sgyu ma bdud kyi zhags pa la brtson pa 'di'i sgra dang | skad kyang mi thos na mthong ba Ita smos
kyang ci dgos pa'i ri khrod nyam nga bar 'dong gis tshur shog ces byas pa dang de dag thams cad dga' ste de bzhin
no zhes zer ro || (5§7.4-57.13).
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“Today, there is a nihilistic ascetic engaged in the work of Mara—he is a liar. Those who
go to see him, who venerate him, and who listen to his Dharma become distracted. He
shaves their heads. He makes them leave home. He gives them red garments. He makes
them undertake practice in cremation grounds. He makes them live by begging. He
makes them eat once a day. He makes them hold wrong views. He makes them shudder
on account of im/permanence.?! He makes them content with solitary dwellings. He
expels them from their places of rest. He makes them abstain from pleasure, love, dance,
song, fragrance, garlands, lotions, ornaments, jewelry, sex, and intoxicating drink. He
makes them speak very little. Such a person, though he appears to be an ascetic, is a
nihilist devoted to the path of Mara. He is a veritable enemy to living beings. Through
that ascetic Gautama’s [sic!] unprecedented work, marked by magic, myriad beings have
come to hold such a wicked view as this.”??

The language used here is similar in tone to the language we have seen Mara use to disparage
Sakyamuni.®? The people of the land, suddenly met with some rather startling news about their
former rulers, call Jyotihsomya a deceptive magician (Skt. satho mayavt;, Tib. g.yo can sgyu ma .

.. dang ldan pa) and a liar (Skt. visamvadakah; Tib. rab tu slu ba). Kumarabhrta, who finds

8 This line is only in the Sanskrit. Kurumiya provides nityodvignan while Dutt provides ‘nityodvignan (GM,
4:46.12-46.13). Perhaps the fact that the Tibetans omit this in their translation signals that both readings resulted in
what struck them as interpretive problems.

82 Skt. (K): nasti samsaran mokso nasti sukrtaduskrtanam karmanam phalavipakah | ucchedavady adya $ramana
utpanno marakarmabhiyukto visamvadakah | ye ca tam dar§anayopasamkramamti ye ca tam abhivadayamti ye casya
dharmam $rnvamti te viksiptacitta bhavanti | Siramsi caisam mundayati | grhan nirvapayati | raktani vasamsi
prayacchati | $masanacaryam carayati | bhaiksacaryasu nivesayati | ekaharinah karoti | visamadrstimanaso
nityodvignan vivekavasabhiratal layanapraksiptan kamaratinrtyagitagandhamalyavilepanabharanavibhiisana-
maithunadharmasuramadyapanarahitan alpabhasyan karoti | evamriipah sa Sramanavesenocchedavadi
marapathabhiyuktah sattvanam sSatrubhiita utpannah | adrtasrutapiirvam etasya sramanagautamasya kriya
mayopalaksiteti tena bahuni pranakotinayutasatasahasrany evamriipam imam papikam drstim grahitany abhtivan |
(46.10-47.5); Tib. (K): 'khor ba las thar pa'ang med | legs par byas pa dang | nyes par byas pa'i las kyi 'bras bu rnam
par smin pa'ang med na | deng chas [sic; read: chad] par smra ba'i dge sbyong bdud kyi las la brtson pa zhig byung
gis | gang dag de la blta ba'i phyir 'gro ba dang | gang dag gus par smra ba dang | gang dag de'i chos nyan pa de dag
sems g.yengs pa yin te | de dag mgo bregs | khyim nas phyung | gos tshon can bskon | dur khrod du spyad pa spyod
du beug | slong mo pa'i spyod pa la 'dzud | zan za gcig par byed | Ita ba mi bzad pa'i yid dag 1dan pa dang | rtag tu yid
'byung bar byed | dbed par gnas pa la dga' ba dang | gnas khang du beug | 'dod pa'i dga' ba'i glu gar dang | phreng ba
dang | dri dang | byug pa dang | rgyan dang | lhab lhub dang | 'khrig pa'i tshos dang | chang ra ro bar 'gyur ba'i btung
ba spangs shing smra ba nyung bar byed de | de Ita bu'i dge sbyong gi gzugs kyis chad par smra ba | bdud kyi las la
brtson pa de sems can rnams kyi dgrar gyur pa zhig byung ste | dge sbyong gau ta ma de'i byed pa ni sngon ma thos
ma mthong ba yin par kho bos rtogs so zhes des srog chags bye ba khrag khrig brgya stong mang po de Ita bu'i sdig
pa can gyi lta ba 'dzin du bcug go || (5§7.17-58.14).

83 As a reminder—When talking to his children, Mara calls the Buddha a trickster (Skt. mayasatho; Tib. sgyu ldan
g.yo can), a smooth-talker (Skt. madhuravag; Tib. ngag 'jam) and a contemptible person (Skt. vrsala; Tib. dmangs
phal); and when talking to the cosmic maras, Mara again characterizes the Buddha as a deceptive magician
(paramasathah mayavt; Tib. shin tu g.yo dang sgyur ldan pa) and as a contemptible person (Skt. vrsala; Tib.
dmangs).
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himself in a similar predicament of suddenly being without not only royal oversight but also the
women in his household, calls Jyotihsomya a liar (Skt. visamvadakah; Tib. rab tu slu ba), a filthy
ascetic (Skt. sramanakorandaka; Tib. dge sbyong ma rungs pa), and a proponent of nihilism
(Skt. ucchedavadr; Tib. chad par smra ba). Both the subjects of this realm and Kumarabhrta also
say of Jyotihsomya that he is doing Mara’s work. But neither Sakyamuni’s audience nor readers
of the siitra ever meet Mara as an actant in Sakyamuni’s piirvayoga. This is likely no accident.
Those who follow Kumarabhrta in slandering Jyotihsomya and spreading falsehoods, it turns out,
are none other than the people in Sakyamuni’s audience who are not paying attention. And
Kumarabhrta is none other than Mara. The significance of these identifications for the audience
within the sttra itself is clear enough. But in order to appreciate their significance for readers
outside the siitra, we must return to the piirvayoga to see how it ends.

When Utpalavaktra, the king-turned-ascetic, eventually learns that Kumarabhrta and his
followers are pointing many others toward the wrong path and defacing the Three Jewels,** he
vows to do something about it. “If I do not liberate beings from wrong views and establish them
in the correct view,” he declares, “then my asceticism will be meaningless.”> He thus travels to
all the places Kumarabhrta and his faction had been and teaches the Dharma to the people there

according to their needs, predilections, and potential.®® The only person left in the end is

84 Skt. (K): yavaparena samayenotpalavaktro mahasramano 'Srausit kasmimscit parvatagahane kecit svayam
kumargasamprasthitah paran apy etam visamam drstim grahayantah trayanam ratnanam avarnam carayantiti Srutva
casyaitad abhavat | (47.6-47.9); Tib. (K): de nas dus gzhan zhig na dge sbyong chen po ut pa la'i gdong gis thos pa |
ga shed kyi ri khrod na kha cig bdag nyid kyang lam ngan par zhugs shing gzhan yang Ita ba mi bzad pa 'dzin du
bcug ste | dkon mchog gsum la mi nyan pa sgrog go zhes thos nas de 'di snyam du sems so || (58.15-58.18).

85 Skt. (K): yady aham tavat sattvams tatah papakad drstigatan na parimoksayeyam na ca samyagdrstau
pratisthapayeyam nirarthakam me $ramanyam bhavet | (47.9-47.11); Tib. (K): bdag gis sems can 'di dag sdig pa'i lta
bar song ba las yongs su thar par ma byas shing yang dag pa'i Ita ba la ma bkod na bdag dge sbyong du gyur pa don
med do | (58.18-59.1).

86 Skt. (K): athotpalavaktro mahasramano mahadrdhaparakramah karunikas tam jyotihsomyagandhavabhasasriyam
tathagatam avalokyanekapranasatasahasraparivrtah puraskrtah tesu tesu pratyantimesu gramanagaranigamaparvata-

129



Kumarabhrta.’” Despite Utpalavaktra’s best efforts and his otherwise clearly effective teaching
strategies, Kumarabhrta seems impossible to win over.

Kumarabhrta, initially angry at Jyotihsomya, here turns his ire on Utpalavaktra and vows
to make trouble for him in the future. “Since the ascetic Utpalavaktra has destroyed my assembly
and led them away,” he vows,

“may I perform the role of Mara in the buddhafield belonging to the one set out toward
unexcelled perfect awakening. Starting from his time in the womb, may I bring him
harm. After that, when he is a newborn, when he is playing as a child, when he is
working and studying, when he is enjoying the company of his women, all the way until
he is seated on the seat of awakening—may I cause him to tremble. May I make obstacles
for him. And may I bring about the decline of the teaching of the one who has attained
awakening.”®8

visamakarvatasthanesu caryam carams tatra tatra tebhyah sattvebhyo dharman desayam asa | tan sattvan papakad
drstigatan nivarayitva samyagdrstau niyojyanuttarayam samyaksambodhau pratisthapayam asa | kamscid aparan
pratyekabuddhayanapranidhane kamscic chravakayane kamscit phale pratisthapayam asa | kamscit pravrajayam asa
kamscid upasakasamvare kamscid upavase kamscit trSaranagamane pratisthapayam asa | stribhyas cemam
ratnaketudharanin desayam asa | stribhavan nivartayitva pratisthapayam asa purusatve | yas ca ta bahvah pranakotyas
tathagatasyantike vicikitsaprapta abhiivams tan sarvams tatah papakad drstigatan nivarayatyayam
pratidesapayitvanuttarayam samyaksambodhau pratisthapayam asa | (47.14-48.5); Tib. (K): de nas dge sbyong chen
po ut pa la'i gdong rtul ba che zhing brtan pa | snying rje chen po dang ldan pas de bzhin gshegs pa 'od zhi spos
snang dpal la zhus te | srog chags brgya stong du mas bskor cing mdun du bdar nas mtha' 'khob kyi grong dang |
grong khyer dang | grong rdal dang | ri dang | ri brag nyam nga ba'i gnas de dang de dag na spyad pa spyod cing de
dang de dag tu sems can de dag la ci nas sems can de dag sdig pa'i Ita bar song ba las bzlog ste | yang dag par rdzogs
pa'i byang chub tu bkod | gzhan la la ni rang sang rgyas kyi theg par smon pa la | la la ni nyan thos kyi theg pa la | la
la ni ' bras bu la bkod | 1a la ni rab tu phyung | la la ni dge bsnyen gyi sdom pa la | la la ni za gcig pa la | la la ni dus
khrims pa la | la la ni skyabs gsum du ' gro ba la bkod pa de Ita bur chos bstan to || bud med dag la ni rin po che tog
gi gzungs 'di bshad de | bud med kyi dngos po las bsgyur nas skyes pa la bkod do || srog chags mang po gang de
bzhin gshegs pa la the tshom du gyur pa de dag thams cad kyang sdig pa'i Ita bar song ba de las bzlog ste | nyes pa
'chags su bcug nas bla na med pa yang dag par rdzogs pa'i byang chub la bkod de | de bzhin gshegs pa 'od zhi spos
snang dpal de nyid la phul nas rab tu phyung ngo || (59.6-60.5).

87 Skt. (K): sthapya kumarabhrtam bhatam | (48.6); Tib. (K): shor ba gzhon nu'i tshul ni ma gtogs te | (60.5-60.6).

88 Skt. (K): tena caivam pranidhanam krtam abhit | yatha mamanenotpalavaktrena sramanena parsad vilopya nita
tathaham apy asyanuttaram samyaksambodhim abhiprasthitasya tatra buddhaksetre maratvam karayeyam yad uta
garbhasthanat prabhrty enam vihethayeyam | tatah pa$caj jatamatram kumarakridapanam $ilpakarmapathanastham
ratikridantahpuragatam yavad bodhimandanisannam samtrasayeyam vighnani ca kuryam bodhipraptasya ca
$asanavipralopam kuryam || (48.6—48.13); Tib. (K): des 'di Itar ut pa la'i gdong 'dis bdag gi khor rnams bslus te
khrid kyis | bdag gis kyang 'di bla na med pa yang dag par rdzogs pa'i byang chub tu mngon par rdzogs par sangs
rgyas pa'i sangs rgyas kyi zhing der bdud byas te | 'di Itar mngal na 'dug pa tshun chad 'di la rnam par 'tshe'o || de nas
phyis btsas nas kyang gzhon nu rtsed mo byed pa dang | bzo'i las kyi mtha' dang | klog cing 'dug pa dang | dga' ba'i
rtsed mo'i phyir btsun mo'i 'khor gyi nang du song ba nas byang chub kyi shing drung du byang chub kyi snying po
la 'dug gi bar du skrag par bya'o || bgegs bya'o || byang chub thob nas kyang bstan pa gshig par bya'o zhes smon lam
btab bo || (60.6-60.14).
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Kumarabhrta, in short, vows to become Mara in order to interfere with Utpalavaktra’s progress
to buddhahood during his final lifetime as a bodhisattva. Readers are not yet told what
Utpalavaktra’s name will be when he attains buddhahood, what the name of his buddhafield will
be, and so on—information typically given in such discussions of future buddhas—but they will
find out soon enough that Utpalavaktra is none other than Sakyamuni. Equipped with this salient
piece of information, we return to the episode one last time before rising out of the text to reflect
on what all of this means for thinking about the siitra’s affective regime and the subtle narrative
mechanisms by which it is able to do its work on audiences outside the siitra.

After supplying his audience with the contents of Kumarabhrta’s vow, Sakyamuni rushes
to conclude his pirvayoga. The change in pace here is a bit jarring, but it is also understandable
in light of the fact that Sakyamuni had done what he intended to do with the story—that is, to
offer a karmic explanation of why some of the people in his audience had not been paying proper
attention. Its brevity notwithstanding, the pirvayoga’s conclusion is fascinating for what it does
not include in its narration. With almost no detail at all regarding how it happens, how long it
takes, and so on, Sakyamuni asserts that Utpalavaktra eventually gets Kumarabhrta to have a
change of heart.

Then, the great ascetic Utpalavaktra, by means of his greatness, rigor, perseverance, and

determination, gladdened the mercenary Kumarabhrta, whose resolve had thus been

settled by his vow. Utpalavaktra turned Kumarabhrta away from the thicket of wrong

views, made him confess his fault, and caused him to generate the intention to attain
awakening.®’

89 Skt. (K): atha sa utpalavaktro mahasramanas tam kumarabhrtam bhatam evam pranidhikrtavyavasayam mahata
krechrodyogaparakramaih prasadayitva tatah papakadrstigatat pratinivartyatyayam pratidesapayitvanuttarayam
samyaksambodhau cittam utpadayati sma || (48.14—49.2); de nas dge sbyong ut pa la'i gdong gis shor ba gzhon nu'i
tshul gyis smon lam de Itar brtul te btab pa la mthu chen po dang 'bad pa drag pos dad par byas te sdig pa'i Ita ba
thibs po de las bzlog nas nyes pa 'chags su bcug ste | bla na med pa yang dag par rdzogs pa'i rdzogs pa'i byang chub
tu sems bskyed du becug go || (60.15-60.19).
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And immediately after this succinct account, which does not grant any measure of insight into
what must have been a fascinating exchange between the two, Sakyamuni ends his narration on a
hopeful but inconclusive note.

“Then, the mercenary Kumarabhrta, humbled and gladdened, made another vow:

‘Greatly compassionate one, when you awaken to unexcelled perfect awakening, may the

one who has attained awakening predict me to unexcelled perfect awakening!”°
This is where Sakyamuni ends his narrative. Immediately after this, he identifies characters in the
pirvayoga with members of his audience.”! Readers are left to wonder, in other words, whether
Utpalavaktra agrees to foretell Kumarabhrta to awakening when he himself attains awakening.
While we might be tempted to assume Utpalavaktra assents, we should allow the narrative to
retain its silences.

Through Sakyamuni’s pirvayoga, which we can identify as a nested external analepsis,
the outermost narrative voice lets readers know that the conflict between Sakyamuni and Mara
has deep karmic roots. And through proleptic moments within this nested analepsis, readers are
teased with the possibility that Mara will be foretold to unexcelled perfect awakening as the
Precious Banner’s story progresses. But it is also equally possible that he will not be. The

narrative silence thus generates tension and suspense. Only by forging ahead after reading the

end of chapter two will readers learn what happens next. Unlike such readers, we know—from

%0 Skt. (K): atha kumarabhrto bhato vinitaprasada idam pranidhanam cakara | yada tvam mahakarunikanuttaram
samyaksambodhim abhisambuddho bhavet tada bodhiprapto mam vyakiiryad anuttarayam samyaksambodhau ||
(49.3-49.5); Tib. (K): de nas shor ba gzhon nu'i tshul rab tu dul zhing dad pa skyes nas 'di skad du snying rje chen
po dang ldan pa khyod gang gi tshe bla na med pa yang dag par rdzogs pa'i byang chub tu mngon par rdzogs par
sangs rgyas pa de'i tshe byang chub thob nas bdag bla na med pa yang dag par rdzogs pa'i byang chub tu lung bstan
du gsol zhes smon lam btab po || (61.1-61.5).

ot Sikyamuni was Utpalavaktra, Maitreya was Surasundari, Mara was Kumarabhrta, and the audience members who
were born into the house of Mara were the followers of Kumarabhrta who were disrespectful to the Transcendent
Jyotihsomya (Skt. [K]: 49.6-50.13; Tib. [K]: 61.6—63.7). As a result of these karmic identifications, the narrator
concludes the chapter, even more members of Sakyamuni’s audience are transformed from women into men, aspire
to attain awakening, and are established in irreversibility (Skt. [K]: 50.13-51.5; Tib. [K]: 63.7-64.2])
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the overview of the siitra given above and the subsequent examinations of the stitra’s first and
third chapters—that Mara neither gives rise to a genuine intention to attain awakening nor
receives a prediction to awakening. But we know, too, that the end of Mara’s story is not
narrated, and that this means all hope is not lost. And we have ever more reason to suspect that

Mara’s affective orientation is at the heart of this drama.

v

Before offering reflections on the implications of the foregoing for the broader questions of the
dissertation, let us recap what has been covered so far. In section II, we tracked Mara through the
sttra’s third chapter in order to lay bare the feeling rule implicit in Ghosavati’s question. More
specifically, we examined Mara’s interactions with the cosmic maras, Jyotirasa, and the giant
preaching lotus and its audience—all with a focus on Mara’s emotional reactions, the events the
prompted them, and their consequences—so that we could appreciate not only the normative
tone underlying Ghosavati’s words but also the extent to which this very question, standing at the
end of a long series of events, stands as evidence of Mara’s affective misalignment. Throughout
these episodes, Mara grows increasingly upset as he confronts the increasingly undeniable fact
that his power and influence are dwindling. When he sees the gigantic preaching lotus in the
center of Rajagrha, attracting myriad other beings from around the cosmos, he has an intense
visceral and physical reaction. Terrified and disoriented upon realizing that the preaching lotus
had also drawn in his remaining contingent of allies, he launches a final desperate attack that
ultimately fails and leaves him (un)bound by a fivefold fetter.

Stunned by what we are here identifying as Mara’s obstinate affective misalignment,
Ghosavati raises the question with which we began the chapter—how can you be upset?/—and

advises Mara to go to Sakyamuni for refuge in order to attain peace and happiness. Translated
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into a statement, the feeling rule implicit in Ghosavati’s question is the negative statement You
should not be upset about the events that have transpired. Though delivered narrowly to Mara in
the context of the narrative, my contention is that this negative feeling rule impinges on readers,
as well. (Or to adapt Arlie Russell Hochschild’s insight that “Such sanctions are a clue to the

rules they are meant to enforce,”?

we can appreciate this instead as a rule reminder, where the
rule is to be happy—but we’re not quite there yet.) The mechanisms by which this rule, and the
larger affective regime of which it is a facet, impinges on readers are structural features of the
sttra itself. Though we have yet to encounter all these strategies in our analysis, section III shed
light on one of them in turning to the pitrvayoga told in the siitra’s second chapter, at the end of
which Sakyamuni does not narrate how (or even whether) Utpalavaktra (=Sakyamuni) responded
to Kumarabhrta (=Mara) when the latter asked that the former foretell him to awakening when he
reaches buddhahood in the future.

Taking the glaring narrative silence at the end of chapter two’s pitrvayoga together with
the liminal state in which Mara is left at the end of chapter three until his last appearance as an
actant in chapter eleven, we can begin to appreciate how Mara’s narrative enables the siitra’s
affective regime to do its work. Readers of the siitra see the events of the siitra alongside Mara.
They watch as he watches. They know how he feels about what he experiences. And they know
where those feelings leave him. But they are not condemned to feel as he feels. Neither is Mara,
in fact, even though it seems at times that he is irredeemably affectively misaligned. The
structure of the sitra, what it narrates and what it doesn’t, leaves open the possibility for Mara to

feel differently. If he continues to feel as he does, he remains (un)bound. Indeed, as the next

chapter shows, he faces consequences far more dire. But if he learns to feel differently, which

°2 Hochschild, “Emotion Work, Feeling Rules, and Social Structure,” 564.
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will take some work on his part, then his future begins to look rather bright. Indeed, it seems he
stands to be foretold to awakening should he put in the requisite emotion work. Readers find
themselves in a similar situation, I submit, insofar as they are likewise not naturally wired to feel
joy on account of this or any other stitra. It takes conditioning and work. The affective regime of
the Precious Banner, as a conditioning mechanism, has as its aim the structuring of the affective
lives of its readers through encouraging emotion work, and it seeks to realize this aim by telling a
story of Mara such that readers are subtly encouraged to cultivate the feelings they know Mara
needs to feel in order to have his own story (and implicitly their own) come to a satisfactory

conclusion.
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CHAPTER FOUR

“You Should Be Happy!”
The Consequences of Affective Misalignment
I
From atop the gigantic preaching lotus that had emerged in the center of Rajagrha, Sakyamuni
surveys the vast crowd of beings. The city buzzes with anticipation. Having imbibed the Dharma
from the lotus as if an aperitif, myriad beings of all kinds and from all over the cosmos eagerly
await the main course: a Dharma talk from the Buddha himself. One being stands out from the
rest, however—and not in a good way. Terrified and angry, stuck in the presence of the lotus and
its architect, Mara draws attention to himself through his deeply affected state, which itself
betrays his unyielding affective misalignment. “You should be happy,” Sakyamuni says to him,
“for it is on your account that this Dharma Discourse of the Great Assembly [=the Precious
Banner] is being taught here and now.”! But the imperative goes unheeded. Mara hears it, but he
refuses to take it to heart. He refuses to do any emotion work, to make any effort to affectively
reorient himself, or even to acknowledge the rightness of the imperative or the framework in
which it figures. As we know from Chapters Two and Three, Mara stays in this state of affective
misalignment until the end of the siitra. And although it is possible at this point that he will stay
misaligned for the rest of his story, readers have reason to suspect that he is not condemned to do
so. In fact, readers will soon have reason to expect an affective reorientation on Mara’s part. Yet
as we will see, this expectation is never met in the narrative. Mara can change, in other words—

he just doesn’t. And the consequences are dire.

! Skt. (K): missing; Tib. (K): khyod kyi rkyen gyis deng 'dir 'dus pa chen po'i chos kyi rnam grangs bshad pas . . .
khyod dga' bar gyis shig || (148.1-148.8; ellipsis mine).
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In the foregoing chapters, we have accomplished a few things. We have outlined why the
Precious Banner merits sustained attention as well as our reading methodology. We have seen
that Mara’s story lends cohesion to the siitra, that Mara’s affective orientation is central to his
story, and that the end of Mara’s story is never narrated. We have further seen that Mara is
affectively misaligned, on account of which he grows ever more miserable, powerless, and alone;
that it is possible for Mara to reorient himself such that he is no longer miserable, powerless, and
alone; that it is necessary for Mara to put in emotion work for this change to occur (unlike in the
Concentration of Heroic Progress, for example, in which Mara is foretold to awakening against
his will and despite a lack of any work on his part); and last, that Mara makes no move toward
putting in the requisite emotion work in the narrative. This chapter continues to follow Mara to
build on and further theorize these insights. Specifically, we survey the other feeling rules
delivered to Mara by other actants (who have themselves taken up a proper orientation) and his
consistently inadequate responses, and we do so toward two main ends. First, we want to see in
as much detail as we are able that Mara is enjoined to feel differently than he does but does not
make any attempt to do so. Second, we want to frame this narrative fact in the broader terms of
this project. We want, in other words, to appreciate the representation of his refusal to adopt the
feeling rules as a mechanism of religious discourse by which the sttra, together with its strategic
self-reference, shows readers the consequences of refusing Buddhist imperatives to feel (and not
feel) certain ways toward the sttra in the reading present and, in showing, subtly extends threats
of these consequences to readers.

To flesh out this second aim in still more general terms—Continuing to draw on Sara
Ahmed and Arlie Hochschild, we want to begin approaching the extratextual social implications

for readers who refuse the feeling rules that make up the sitra’s affective regime. In the world of
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the siitra, Mara faces dire consequences for his refusal, itself grounded in his entrenched yet still
malleable affective misalignment. My contention is that the stitra extends the threat of these
consequences to its readers by means of focalization and self-reference. In other words, it is in
part through the representation of Mara’s mental and physical anguish on account of his refusal
to feel properly with respect to the events narrated in the siitra, which just are the siitra, that the
sitra encourages readers to adopt the feeling rules articulated through the text and to do emotion
work with respect to them. At the same time, the narrative makes it clear that readers, while not
like Mara in all ways, must respond just as Mara must. As Chapter Five will show, other actants
feel “in line” and thereby receive blessing and protection but also constitute a community
centered on the Dharma. Taking this and the next chapter together, then, my argument is that
readers constitute an empowered community transhistorical in scope through proper affective
orientation to the siitra.> While sharing the siitra as a common point of reference is necessary for
this community to emerge, it is not quite sufficient. After all, Mara in many ways has the siitra
right before his eyes—he is both in it and /iving through it—yet on account of his misalignment
he is powerless and alone. The community depicted in and envisioned by the Precious Banner is
one characterized by proper affective alignment with the sitra—not mere access and reference

thereto. And the self-referential siitra uses its narrative to call just such a community into being.

II
This section has two aims. First, we further uncover feeling rules delivered to Mara from actants

we have already met in the previous chapters. The second aim is to consider the context leading

2 By empowered here (and elsewhere) I mean to say that the community depicted in and envisioned by the siitra are
recipients of Buddha’s blessing and protection. What this looks like within the sititra will become clear throughout
our reading of the narrative. What this looks like outside the text is perhaps less clear, though I invite my readers to
appreciate the social world called into being by the Precious Banner as made real by proper response.
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up to Sakyamuni’s imperative to be happy, the imperative itself, and its direct aftermath. To do
this, we retread some familiar territory while foregrounding different parts of the text. Instead of
narrowly tracking Mara’s affective states, that is, we attend to the feeling rules given to Mara by
his courtesans and the cosmic maras from their newly acquired affective orientation. These rules,
as we will see, are all negative. That is, they enjoin (or remind, to use Hochschild’s vocabulary
of rule reminder) Mara not to feel in certain ways—be it in the form of a question, an imperative,
or a general threatening maxim. Following this, we turn to Sakyamuni’s imperative to be happy
and Mara’s first refusal of the same. This section, then, covers new ground while also
harmonizing with and solidifying the argument of Chapter Three. First, the analysis moves us
further into the siitra than we heretofore have read with much critical attention. And second, we
here attend to some topics that have yet to be mentioned—namely, the thematization and
deployment of sexuality and fear in this siitra and other Buddhist literature—in order to move us
toward a fuller appreciation of how the narrative works. Section III takes us even further into the
siitra and our analysis. Following Mara from the aftermath of Sakyamuni’s imperative to his last
appearances in the stitra, we consider the thematization and deployment of abject bodies (in the
presence of good bodies) toward understanding yet another mechanism by which the stitra
manages to address audiences. As I will argue, this feature of the text opens up a space for
responsiveness to norms and yet, at the same time, in its capacity as a mechanism of ideology,
presents readers with only one live option: fee/ in line—or else.

The Courtesans and Mara

In this first subsection we return to the episode featuring Mara’s courtesans. As we recall, Mara
storms off to his lamentation room after failing to dissuade Sariputra and Maudgalyayana from

taking refuge in the Buddha (as Pseudo-Asvajit) and subsequently failing to trick the Buddha
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into taking refuge in Siva and/or entering final nirvana (as Pseudo-Siva and -Brahma). Confused
and concerned, one of Mara’s courtesans, Vidyudvalgusvara, asks him why he doesn’t feel like
partying with them: “Why do you grieve and not pass the time joyfully?”® Like we saw in our
above analysis of Ghosavati’s exchange with Mara, this question constitutes a feeling rule in
interrogative form. But this one differs insofar as it is asked not only from a place that assumes
the norms of Saha but also right after a party tailor-made for the Lord of Desire is cut short
before it has a chance to begin. And with this context in place, we can turn our attention to the
theme of sexuality.

In the foregoing analysis we have seen quite a bit of martial imagery. Engaged in a bitter
war against Sakyamuni, Mara enlists allies, draws up battle plans, and launches an ultimately
unsuccessful two-pronged attack. In broad strokes, then, the Precious Banner resembles stories
of the Buddha’s awakening at the bodhi tree. But the Precious Banner differs from these latter
stories in its deployment of sexuality. In stories of the bodhi tree, sexuality is a major part of
Mara’s strategy: Mara sends attractive and seductive women (and sometimes also men) to the
Buddha to produce in him feelings of lust, thereby blocking Sakyamuni from awakening and
saving the regnant way of life in Saha.* In the Precious Banner, however, our narrator mobilizes
the theme of sexuality in a different way. Before Vidyudvalgusvara’s question, the courtesans try
to lift Mara’s spirits in accordance with the norms of Saha, likely assuming that they would be
successful given that Mara is its great overseer. Noticing that Mara had entered his lamentation

room, the courtesans spontaneously and collectively pull out all the stops. They set the mood

3 Skt. (K): . . . samasrayase sa$okah (9.8, fragmentary); Tib. (K): ci yi slad du khyed ni dgyes par mi bzhugs thugs
ngan mdzad (21.2); Cf. Dutt: kim va na nandasi samasrayase sasokam (GM, 4:13.16).

4 See, e.g., Mara’s attempt to fill the Buddha with lust by “placing his sons and girls in front on him” and shooting
him with an arrow designed to incite lust in A§vaghosa’s Life of the Buddha (A$vaghosa, Life of the Buddha, trans.
Patrick Olivelle [New York: New York University Press and JJC Foundation, 2008], 374—79; 13.1-13.17).
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with beautiful and fragrant decorations meant to delight. They put on finery meant to charm.
They fill the room with song and dance meant to please and excite. And they make themselves
visually—perhaps physically, though the narrator does not go quite so far—available to Mara.’
But none of this even begins to cheer Mara up. Clearly having had a destabilizing experience,
Mara begs them to be quiet and calm down. And when the courtesans realize that Mara means
business, they grow silent and still.

The silence is broken by Vidyudvalgusvara, who asks Mara to explain what is going on.
In response, Mara describes the Buddha to her and the other courtesans. And this description
instantly snaps the courtesans into proper affective alignment. The details of this reorientation
will be discussed in Chapter Five; suffice it to say here that while they had been predisposed to
encounter Sakyamuni as a threatening object, due to what we might call their social location,
they now experience him as a source of joy. For now, we jump forward to their rebuke of Mara
from the standpoint of their new orientation. They turn to him and say (in unison):

“And you. You have a defective mind. Realizing that your prosperity is hollow and

shaky, why are you hostile to the Lord? With your entire body tormented by the suffering

of birth and the rest, proud and arrogant, you are headed in a terrible direction. || 1.27 ||

“So, abandon your wrath and have confidence in the Victor. Be raised up from the mire

of arrogance and the faults of samsara! Know this to be the nature of the world! Come
quickly to the compassionate one—we are on the way!” || 1.28 ||®

5 Skt. (K): atha pamca marakanyasatani paramapritikarani puspamalyavilepanani grhitva paramamanojfiair
vastrabharanair atmanam alamkrtya paramamanojnaharsakarani divyani tiiryani pravadayamtyah
paramamanojiiasvarena nrtyamtyo gayamtyo vadayamtyo mahata divyena pamcamgikena tliryena ratikridayuktena
marasya papimatah puratah sthitah | (8.8-8.12); Tib. (K): de nas bdud kyi bu mo Inga brgya tsam rab tu dga' bar
byed pa'i me tog dang | bdug pa dang | spos dang | phreng ba dang | byug pa thogs te rab tu yid du 'ong ba'i gos dang
| Ihab lhub dag gis bdag cag brgyan nas rab tu yid du 'ong zhing mos par byed pa'i lha'i sil snyan byas te | rab tu yid
du 'ong ba'i dbyangs kyis glu len gar byed cing | yan lag Inga dang Idan pa'i ha'i sil snyan dag byas nas | dga' ba'i
rtsed mo dang lhan par bdud sdig can gyi mdun du 'khod pa dang | (20.6-20.11).

6 Skt (K): tvam nama duskrtamate bhagavatsakase dustah katham $ryam avapya calam asaram | jatyadiduhkha-
samupadrutasarvamirtih ghoram dasam upagato 'si madavaliptah || 1.27 || sraddham jine kuru tatha vyapaniya rosam
samsaradosamadapamkasamuddhrtatma | esa svayam viditasarvajagasvabhava agaccha karunikam asu gatim
prayamah || 1.28 || (13.4-13.11); Tib. (K): nyes byas blo gros can khyod snying po med g.yo ba'i || dpal ryed ci
phyir bcom ldan 'das la sdang bar sems || dregs pas gos nas skye ba la sogs sdug bsngal gyis || lus kun gtses te mi
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The courtesans clearly no longer operate according to the norms of Saha. Their orientation has
been fundamentally altered. Whereas before they resorted to sensual displays in their attempts to
distract Mara and lift his spirits, just as other (or perhaps these same) courtesans weaponized
their sexuality against the Buddha at the bodhi tree, they now see Mara rightly (from the
normative perspective of the siitra, of course) and act accordingly. They chide him for digging in
his heels and proceed to deliver to him a second feeling rule in interrogative form—except this
time, the feeling rule is one facet of the affective regime baked into the siitra: How can you be so
hostile?

In many ways, the exchange between Ghosavati and Mara examined in Chapter Three
echoes the episode discussed here. Both Ghosavati and the courtesans rebuke Mara and impose
upon him what we recognize as feeling rules from within the framework of norms articulated in
the siitra. The two episodes differ, however, in how their imagery compares with the imagery of
stories of Mara’s attacks against the Buddha at the bodhi tree. With Ghosavati, the imagery is
primarily martial in nature. At first a cosmic ally in Mara’s war against Sakyamuni, Ghosavati
eventually undergoes an affective reorientation and subsequently urges Mara to make some
changes. While the Ghosavati scene shares much with stories of the bodhi tree, there are some
differences as well. At the bodhi tree, Mara dispatches troops, the troops are defeated, and Mara
retreats with his tail between his legs. In the Precious Banner, by contrast, Mara is instead stuck
with his tail between his legs, wholly unable to retreat. The exchange between the courtesans and
Mara in the Precious Banner shares similar points of contrast with depictions of the courtesans at

the bodhi tree. Both here and at the bodhi tree, the courtesans are unable to weaponize their

bzad gnas su nye bar song || 1.27 || de Itar khro ba spangs te rgyal la dad par gyis || 'khor ba'i nyes pa dregs pa'i 'dam
las thar ba'i bdag || 'di ni nyid kyis 'gro ba kun gyi ngo bo mkhyen || thugs rje can gyi skyabs su 'dong gis myur du
bzhud || 1.28 || (24.1-24.8).
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sexuality effectively. At the bodhi tree, the Buddha is unaffected. In the Precious Banner,
however, Mara is affected—though not how the courtesans expect—and consequently speaks the
words that (quite by accident) reorient his courtesans. In both cases, sexuality is thematized and
deployed in the narrative to foreground the power of the Buddha in his physical presence as well
as—and this is important, given that our analysis centers on a text—in his verbal representation.
But as we will see in section III below, this power is not unlimited. Though the stitra portrays the
physical presence and verbal representation of good bodies as powerfully and viscerally affective
agents, it also carves out space for personal response to norms. This feature of the narrative, |
argue, is critical for how the siitra’s affective regime reaches beyond the text, into the reading
present, and into the lives of readers wherever and whenever they happen to be.

Mara and the Cosmic Maras

The next episode to be addressed briefly centers on Mara’s interaction with the cosmic maras.
When the cosmic maras see the entire cosmos fill up with light, they conclude that the light must
have come from Mara, the mara of Saha, because he is the most powerful among them. When
they descend upon Saha, however, they are confused by the sight of Mara sitting in his
lamentation room. That they are confused suggests that the cosmic maras believed the light to
signal something positive. From the perspective of the sttra, they were right about this—the light
fills the cosmos on account of the Buddha Sakyamuni’s representation of the Buddha
Jyotihsomya’s recitation of the Precious Banner dharani—but they were not right in the way that
they thought they would be. Though the narrator does not clue us into their thoughts, the cosmic
maras likely expected to find Mara living his best life. But this is not the situation they

encounter. So, they ask him to explain why he is downcast.
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In response, Mara lays out in some detail his relationship with Sakyamuni, past and
present, and concludes his diatribe with a rousing call to action. While Mara is speaking, a mara
named Jyotisprabha catches a glimpse of the Buddha and is filled with awe. In Chapter Three,
we saw only half of what he says to Mara. He first offers a reverent description of Sakyamuni:

“This is the most beautiful man in this entire world. His body has been purified by the

cultivation of merit and knowledge for a long time. He is freed from affliction having

been dedicated to the path for a long time. For him, all mundane existence is
extinguished. He is liberated from sorrow.” || 3.1 ||’
The second half of his statement to Mara we have not yet seen. I withheld his second verse until
this moment because it bolsters the present argument. Jyotisprabha continues, saying:

“Don’t become further subject to anger. It’s not proper, for this excellent man is the

foremost refuge in the triple world. Whoever has the slightest aversion to this man is

delusional and will be utterly deprived of happiness.” || 3.2 ||®
What we see here is an additional feeling rule—indeed, two feeling rules: one in the imperative
and one in the form of a general maxim. Filled with awe at the sight of the Buddha, Jyotisprabha
first tries to put into words Sakyamuni’s beauty and virtue. He then turns to Mara and scolds him

for being angry in the first place and enjoins him not to grow any angrier. To do so, he says,

would be improper (Skt. na yuktam; Tib. mi rigs).” Feelings of anger toward the Buddha are not

7 Skt. (K): krtsne ksetre hy esa visisto varartipah punyajfianair asrayasuddha$ cirakalam | klesan mukto
margasuyukta$ ciraratram ksinah sarve tasya bhava Sokavimuktah || 3.1 || (55.8-55.11); Tib. (K): ma lus zhing na 'di
ni gzugs bzang mchog || bsod nams shes pas ring nas gnas gtsang ste || nyon mongs rnam grol lam ldan yun ring lon
|| srid pa kun zad mya ngan rnams las thar || 3.1 || (68.5-68.8)

8 Skt. (K): ma tvam bhiiyah krodhavasam gaccha na yuktam agro hy esa $restha Saranyas tribhavesmim | yasyasmin
vidvesalavo 'pi pratibhati vyamidho 'sau saukhyavinasto bhavatiha || 3.2 || (55.12-55.15); Tib. (K): khyod kyang mi
rigs khro ba'i dbang ma 'gro || gtso mchog 'di ni srid pa gsum na skyabs || 'di la zhe sdang cung zad su skyed pa || de
ni rmongs shing bde ba nyams par 'gyur || 3.2 || (68.9—68.12).

® One could translate the Sanskrit and Tibetan here as unreasonable, irrational, or something to that effect. Such a
translation choice, however, runs the risk of uncritically replicating the (itself not entirely reasonable) distinction
between reason/rationality and emotion. An assumption of this dissertation, drawing on the history and sociology of
emotions, is that emotions have an inbuilt rationality insofar as they take objects, are grounded in personal histories
and values, and are malleable. In other words, emotions are not—or not always—uncontrolled and uncontrollable.
Thanks to Charles Preston for bringing this to my attention.

144



the kinds of feelings one should cultivate. But this is not the last word. Jyotigsprabha concludes
with a threatening maxim that, while aimed here only at Mara, addresses individual readers by
virtue of its use of unspecified, generic singular pronouns.'? People who feel anger or aversion
toward the Buddha, in short, are just plain stupid (Skt. vyamiidha; Tib. rmongs) and will never
find happiness (Skt. saukhya; Tib. bde ba). Taken together, these two characterizations in many
ways blur the normative and the naturalized. They mark how Mara feels toward Sakyamuni as
not just wrong but ludicrous and aberrant. That such an orientation to the Buddha is unnatural is
made clear enough by the apparent naturalness of the consequences that follow from it. On top of
the misery, impotence, and social isolation we have already seen, Mara’s affective misalignment
causes him severe bodily and mental pain on account of what he experiences while trapped in the
presence of the preaching lotus. We will address this in more detail below. Suffice it to say here
that Mara is not incapable of improving his situation. All he must do is respond properly to the
feeling rules he has been given.

Mara and Sakyamuni

With the feeling rules from the above exchanges added to our reading of the Ghosavati episode,
we now move into new narrative material. While we have hinted at the episodes to be addressed,
none has been subjected to close analysis. Until now, we have only really spent time in the first
three chapters of the Precious Banner, which together account for about a quarter of the sitra.!!
Here, we jump to the siitra’s fifth chapter to examine the context leading up to Sakyamuni’s

imperative to be happy. From this episode, we will continue to follow Mara, visiting him twice

10 Strictly speaking, the pronouns are masculine. | say generic here because, as in many languages, masculine
pronouns can be used in Sanskrit to refer to people in a general way—hence my translation of the yasya . . . asau
construction as whoever.

! See Chapter One n. 5.
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more in chapter five and three more times in three other chapters—chapters six, nine, and eleven.
With the analysis of these episodes—one more in section II, the rest in section III—we will have
followed Mara to the end of the line, so to speak. In each of these visits with Mara, readers catch
an additional glimpse of his affective misalignment and the avoidable consequences thereof.

After the end of the third chapter, the first time we see Mara again is just about midway
through chapter five. The fourth chapter narrates the exchange between the Buddha and Jyotirasa
(the second facet of Mara’s two-pronged battle strategy, the first of which we discussed above).
In other words, our narrator employs the literary strategy of analepsis—this time not through a
nested story (like we saw in Sakyamuni’s past life narrative in chapter two, itself an instance of
nested external analepsis) but rather within the main frame. The fourth and fifth chapters, to be
more specific, constitute an instance of internal analepsis. The events recounted in these chapters
occur at roughly the same time as events narrated in chapter three, and their narration eventually
meets up with and surpasses the point in story time to which readers have been brought—that is,
Mara’s desperate final attack against the giant preaching lotus. As we will see in the next chapter
of the dissertation, the siitra’s fourth chapter narrates Sakyamuni’s approach to Rajagrha, during
which his devotees beg him to stay out of fear that he will be harmed by the army of maras that
awaits him, while the fifth chapter opens with a depiction of Sakyamuni entering the city. When
he enters, he is showered with offerings by all sorts of beings (just as he said he would be when
attempting to calm his fearful devotees). This devotional event gets the attention of bodhisattvas
and disciples from around the cosmos, who in turn promptly appear in Saha to join in the
worship of the Buddha in Rajagrha.

With this context in place, we can dive into the first interaction between Sakyamuni and

Mara since the siitra’s first chapter (when Mara tries to trick the Buddha in the guise of Siva and
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Brahma). After entering Rajagrha, Sakyamuni walks up to the enormous preaching lotus. And to
prove a point to Mara—who, recall, had been unable to touch the lotus, let alone harm it—the
Buddha lifts the lotus with his right hand, waves it around, and sets it back down on the ground.
This casual yet decisive display of strength not only establishes a clear hierarchy but also causes
mountains to tremble, disturbs oceans, and terrifies the beings in Mara’s children’s retinue.!?
Markedly unlike Mara, however, these figures do not grow angry, hostile, or upset. Nor do they
attempt to hatch any plans of escape or attack. Instead, they approach Sakyamuni reverently.'3
With that, the narrator draws our gaze back to Mara.

Now in the presence of both the giant preaching lotus and the Buddha, Mara tries again
to steal away by insincerely taking refuge. Bowing toward Sakyamuni with hands folded in what
is undoubtedly feigned deference, Mara says:

“With gladdened mind, Lord, I go to you for refuge. Free me from this fetter at once, and
I will practice the true Dharma.” || 5.6 ||'

Mara knows the right words to say. But he has no intention of following through with any of it.
Knowing as much, and in playful contradiction to his grandiose display of unlimited strength just

moments prior, the Buddha responds saying:

12 Skt. (K): missing; Tib. (K): bcom Idan 'das rgyal po'i khag [read: khab] kyi grong khyer chen por gshegs nas srang
gi dbus na pad ma yod pa ga la ba der gshegs te byon nas | phyag g.yas pa'i mthil gyis pad ma'i snying po la reg par
mdzad de drangs nas bzhugs so || pad ma de drangs te g.yos pas sangs rgyas kyi zhing 'di'i ri khor yug dang | ri khor
yug chen po dang | ri'i rgyal po ri rab dang | rgya mtsho chen po dang | bdud kyi gnas thams cad kyang g.yos so ||
bdud kyi gnas thams cad na gzhal med khang dang | gnas dang | mal cha dang | stan rnams kyang rab tu g.yos so || de
na gang bdud kyi bu rnams dang | bdud kyi bu mo rnams dang | bdud kyi tshogs kyi 'khor gnas pa de dag kyang 'jigs
skrag cing skyo ba skyes nas (138.17-139.9).

13 Skt. (K): missing; Tib. (K): de nas de dag yang 'di snyam du sems te | bdag cag kyang de bzhin gshegs pa $akya
thub pa de la blta ba dang | phyag bya ba dang | da Itar bdag cag gi jo bo dang | g.yog tu bcas pa gar dong ba'ang dri
ba'i phyir der 'dong gor ma chag snyam mo || (140.7-140.10).

14 Skt. (K): atha marah papiman yena bhagavams tenamjalim pranamyaivam aha || bhagavam charanam yami vipras
o). ] 5.6 (108.4-108.7, fragmentary); Tib. (K): de nas bdud sdig can gyis bcom ldan 'das ga la ba de logs su
thal mo sbyar ba btud nas 'di skad ces gsol to || rab tu rnam par dad sems kyis || bcom ldan bdag ni skyabs su mchi ||
bdag khrol 'di nas myur du thod || chos ni yang dag spyad par bygi || 5.6 || (140.13-141.1).
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“I cannot keep anyone from coming or going. If you know the path, go wherever you
want.” || 5.7 ||"®

With this elliptical, borderline dismissive verse, Sakyamuni all but washes his hands of Mara’s
situation. Or so it seems to Mara, who then reiterates his predicament to fill the Buddha in on the
details (as if he doesn’t already know):

“Whenever [ want to go happily to my own palace, Gautama, I see myself bound by five
fetters.” || 5.8 ||'6

Sakyamuni’s response is again short and to the point. With it, he makes it crystal clear (for Mara
and readers alike) that Mara is stuck in a trap of his own making.

“Abandoning all conceptuality, I am liberated and thus liberate living beings. I have
given up harm and thus free living beings from fetters.” || 5.9 ||!’

The fetter is not Sakyamuni’s doing, as Mara alleged earlier.'® Sakyamuni does not put beings in
fetters; he frees them from fetters. In other words—it’s Mara’s own damn fault. Giving this hard
truth time to sink in, Sakyamuni turns to address the surrounding crowds. "

Following Sakyamuni’s opening remarks, our old friend Jyotirasa—now an advanced

bodhisattva—emanates a jeweled staircase leading to the top of the giant preaching lotus.?’ He

15 Skt. (K): . . . varemi gacchantam vagatam punah | margam tvam yat prajanise gaccha yenaya. . .| 5.7 || (108.9—
108.10, fragmentary); Tib. (K): 'gro ba dang ni 'ong ba yang || ngas ni su la'ang bzlog pa med || gal te lam ni rab shes
na || gang du dga' bar 'gro bar byos || 5.7 || (141.3—141.6).

16 Skt. (K): .. .|...m atmanam baddham pasyami gautama || 5.8 || (108.12-108.13, fragmentary); Tib. (K): rang gi
spyod yul gar dga' bar || gang tshe bdag ni mchi 'tshal te || bdag ni being ba Inga dag gis || beings par mthong ngo gau
tama|| 5.8 (141.8-141.11).

17 Skt. (K): sarvakalpaprahi . . .| .. .|| 5.9 || (109.1-109.2, fragmentary); Tib. (K): nga ni rtog pa kun spangs te || grol
nas 'gro ba grol byed pa || ngas ni 'tshe ba rnam spangs nas || sems can beings pa thar par bya || 5.9 || (141.13—
141.16).

18 When Mara nominally takes refuge in the Buddha in chapter three, Mara asks to be released from “the sage’s
fetter” (Skt. [K]: muner bandhanan mucyeyam [84.12—84.13]). In the Tibetan, sage could be read as a vocative (Tib.
[K]: thub mchog . . . bcings pa 'di las khrol [95.6]).

19°Skt. (K): 109.3—112.6 (fragmentary); Tib. (K): 141.17-146.14.

20 Skt. (K): (112.7-112.8 (fragmentary); Tib. (K): 146.15-146.17.
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then invites Sakyamuni to ascend the staircase to preach.2! The Buddha, of course, obliges. And
once seated atop the lotus, the Buddha looks around as if about to address the entire assembly.
This is, of course, the episode with which we began at the outset of this chapter. But instead of
addressing the crowds, he speaks directly to Mara:
“It is on your account, Mara, that this Dharma Discourse of the Great Assembly is being
taught here and now. And through this teaching, immeasurable and incalculable sentient
beings endangered by birth, aging, and death will be liberated and freed therefrom. They
will completely cross over the four floods. They will be established on the path of peace.
They will penetrate that wisdom which is like the sky. Because of this, Mara, the virtuous
roots of living beings begin to increase. Insofar as all this has happened because of you,
you should be happy! Mara, you should ask me to teach the Dharma and I will now teach
the Dharma to an assembly of maras in order that they cross beyond the deep river.”?
Sakyamuni’s message is straightforward. Mara is the reason that a lot of very good things (from
the normative perspective of the text) have happened, are currently happening, and will continue
to happen. Because of Mara, Sakyamuni is teaching this very discourse, which will cause myriad
beings to increase their virtuous roots, attain peace, or reach liberation. And all this, the Buddha
says, ought to make Mara happy. Unfortunately, the Sanskrit is missing here. But the Tibetan

text—khyod dga' bar gyis shig—suggests that the underlying Sanskrit was an imperative since

we have an imperative marker with shig.2* Manifestly not happy with what has happened and

21 Skt. (K): klesahatanam prajfiopayau pravidarSayapratima | padme bhiruhya natha pra . .. || 5.37 || (113.1-113.2,
fragmentary); Tib. (K): mtshungs pa med pa'i pad ma mngon 'dzegs te || mgon po shes rab dang ni thabs rnams kyis
|| chos chu sprin gyis char pa rab phob la || nyon mongs gzir ba'i mi la bstan du gsol || 5.37 || (147.4-147.7).

22 Skt. (K): missing; Tib. (K): bdud sdig can ji Itar khyod kyi rkyen gyis deng 'dir 'dus pa chen po'i chos kyi rnam
grangs bshad pas sems can grangs med dpag tu med pa dag mngal na gnas pa dang | rga shis gtses pa rnams las rnam
par grol bar 'gyur rnam par thar par 'gyur || bcu bo bzhi [read: chu bo bzhi] las yang dag par rgal bar 'gyur | zhi ba'i
lam la gnas par 'gyur | nam mkha' dang mtshungs pa'i ye shes khong du chud par 'gyur te | 'di la sdig can khyod ni
sems can rnams Kyi dge ba'i rtsa ba rnam par 'phel ba'i thog mar 'gro ba yin gyis khyod dga' bar gyis shig || sdig can
khyod kyis nga la chos bshad par gsol cig dang ngas deng bdud kyi dkyil 'khor mthon po'i yul gyi chu bo'i pha rol tu
'gro bar bya ba'i phyir chos bstan to || (148.1-148.10).

2 To use Stephan Beyer’s terminology, shig is a command particle. For more on these particles and their uses, see
Stephan V. Beyer, The Classical Tibetan Language (Albany: State University of New York Press, 1992), 363-65.
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continues to happen around him—which, it bears reiteration, is the very sttra in which Mara
finds himself, to which Sakyamuni refers, and which readers have before their eyes>*—Mara is
told directly how he ought to feel about all of it. Sakyamuni gives him a direct and concrete
feeling rule to be happy. This injunction is central to the affective regime implicit in the Precious
Banner. And the fact that the injunction is couched in a mode both metatextual and religious,
coupled with the use of Mara as a relatable focalizer, is central to our reading of how siitra’s
affective regime manages to impinge upon readers outside the text. More on this momentarily.
Enjoined by Sakyamuni to be happy about all the good things he has unwittingly helped
to bring about, including the teaching of the siitra in which this very injunction and these same
good things are narrated, Mara responds with the following verse:
“If, without wickedness, there is no anger, hatred, or vanity within you, then why do you
here and now teach the Dharma to cause fear? And if there is anger, vanity, and conceit
within you, O Lord of Sages, what is your liberation like? Riddle me this!” || 5.42 ||*°
With these words—the italics and my unconventional translation choice at the end are, of course,
my attempts to convey a level of desperate reactionary snark appropriate to the context—Mara
thinks himself to have trapped Sakyamuni. Any awakened being worth the title, Mara suggests,
would not teach a Dharma that causes fear. Therefore, because Mara is frightened by the

Dharma, the Buddha must not really be as faultless as he claims and is claimed to be. And on the

strength of this conclusion, Mara probes, how great could his liberation possibly be? All this gets

24 Tib. 'Dus pa chen po'i chos kyi rnam grangs = Tib. 'Dus pa chen po rin po che tog gi gzungs = Skt.
Mahdasamnipatadharmaparyaya = Skt. Mahasamnipataratnaketudharanisitra. That the Precious Banner is known
by these (and still other) names is evidenced by the chapter colophons and the main colophons.

5 Skt. missing; Tib. (K): ci ste sdig med khyod la tha ba zhe sdang rgyags med na || ci phyir deng 'dir kun tu skrag

par bya phyir chos kyang ston || de ste khyod la tha ba rgyags dang nga rgyal yod na ni || thub dbang khyod kyi thar
pa ci 'dra bdag la 'di shod cig || 5.42 || (148.12-148.15).
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Mara nowhere. But it does promise to get us somewhere, so we would do well to spend a bit of
time unpacking this short verse.

At the root of Mara’s retort is fear. That Mara feels fear is implied by the first half of his
words, in which he attributes fearsomeness to the Dharma. For Mara, the Dharma is something to
be feared, something that causes fear, something of which he himself is afraid. But according to
the Buddha himself, he should not be afraid. He should instead be happy. Similar assessments of
fear and injunctions not to be afraid can be found elsewhere in Mahayana literature. In the
Questions of Susthitamati, for example, a host of maras are terrified on account of Mafijusri’s
feats of supernormal power but are enjoined by the gods not to be afraid and to instead go to the
Buddha for refuge.?® Mara’s fear of the Dharma, specifically, is not always portrayed negatively
in Mahayana literature, however. In the Lion’s Roar of Queen Srimala, for example, the Buddha
characterizes the fear Mara feels when someone embraces the Dharma as a good thing.?” Why,
then, does the Precious Banner depict Mara’s fear in this context as improper? And how might
this depiction figure into our reading of the siitra as an affective regime?

Talk of fear is common in Mahayana literature, especially in texts of the Perfection of
Wisdom genre. Commenting on one such passage from the Diamond Sitra, Gregory Schopen

writes that it is “one example of a very frequent, very important, and very little studied kind of

26 In addition to being filled with fear, the maras also come to possess weak and decrepit bodies. By responding to
Maiijusri’s imperative not be afraid but to instead go joyfully to the Buddha for refuge, the maras were restored to
their former physical form. Garma C. C. Chang, gen. ed., A Treasury of Mahayana Sitras: Selections from the
Maharatnakiita Sitra (University Park: Pennsylvania University Press, 1983), 51-56, esp. 52.

27 «A person will feel great pain or even become severely ill when one of his vulnerable spots is touched even
slightly by a strong man. In the same way, Srimala, [Mara] feels excruciating pain, worry, and distress, and howls
and moans with woe when someone embraces even a small portion of the true Dharma. Srimala, I have never seen
any way to cause that demon worry and distress as effective as embracing the true Dharma, even a small portion of
it” (Chang, gen. ed., A Treasury of Mahdyana Sitras, 370).
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passage found throughout [Perfection of Wisdom] literature.”?® Such passages, he goes on to say,
“seem to indicate that the authors of our texts were clearly aware of the fact that what they were
presenting was above all else potentially terrifying and awful, and that a predictable reaction to it
was fear.”?’ But again, Perfection of Wisdom literature is not alone in this regard—a number of
Mahayana siitras share the same conceit and concern. The Lotus Siitra, for example, frames itself
as having the potential to terrify the entire world, even the gods.*® And the Instruction on the
Inconceivable Scope of Buddhahood urges Dharma preachers not to conceal the profundity of the
Dharma out of concern that it could very well frighten novice audiences.?!

While these texts mark themselves as eminently capable of producing fear, they also

often mark fear negatively—not fear as such,?? but rather fear of the Dharma expressed in

28 Gregory Schopen, ed. and trans., “The Manuscript of the Vajracchedika Found at Gilgit,” in Studies in the
Literature of the Great Vehicle: Three Mahayana Buddhist Texts, ed. Luis O. Gomez and Jonathan A. Silk (Ann
Arbor: Collegiate Institute for the Study of Buddhist Literature and Center for South and Southeast Asian Studies,
University of Michigan, 1989), 134 n. 5.

2 Schopen, ed. and trans., “The Manuscript of the Vajracchedika Found at Gilgit,” 135 n. 5.

30 See, for example, the following passage from the beginning of the chapter on expedient means: alam $ariputra kim
tavanenarthena bhasitena | tat kasya hetoh | uttrasisyati $ariputrayam sadevako loka asminn arthe vyakryamane |
(Shoko Watanabe, Saddharmapundarika Manuscripts Found in Gilgit, 2 vols. [Tokyo: The Reiyukai, 1975], 2:32.1—
32.3).

31 “Such is the case with a teacher of the Dharma. If, in taking care of others, he fears that [a novice audience] might
be frightened, and so hides from them the profound meanings of the Dharma and instead speaks to them in irrelevant
words and fancy phrases, then he is causing sentient beings to suffer (birth,) old age, disease, and death, instead of
giving them health, peace, bliss, and nirvana” (Chang, gen. ed., A Treasury of Mahdyana Siitras, 30 [brackets mine;
parentheses in original]).

32 As Andrea Acri (building on the work of Ananda Coomaraswamy), Torkel Brekke, and Giuliano Giustarini have
suggested, feelings of fear (bhaya), anxiety (udvega, samvega), trembling (uttrasa, samtrasa), paralysis (stambha,
chamba), and the like—when felt by the “right” people toward the “right” objects (e.g., the consequences of action
in present and future lives, phenomena insofar as they are liable to give rise to feelings of desire and attachment, and
so on)—play an important role in motivating the kinds of practices that lead toward the ultimate soteriological goal
of the Buddhist tradition. See Ananda Coomaraswamy, “Samvega: ‘Aesthetic Shock,”” Harvard Journal of Asiatic
Studies 7, no. 3 (1943): 174-79; Andrea Acri, “Between Impetus, Fear and Disgust: ‘Desire for Emancipation’
(Samvega) from Early Buddhism to Patafijala Yoga and Saiva Siddhanta,” in Emotions in Indian Thought-Systems,
ed. Purushottama Bilimoria and Aleksandra Wenta (London: Routledge, 2015), 199-227; Torkel Brekke, “The Role
of Fear in Indian Religious Thought With Special Reference to Buddhism,” JIP 27, no. 5 (1999): 439-67; Giuliano
Giustarini, “The Role of Fear (Bhaya) in the Nikayas and in the Abhidhamma,” JIP 40, no. 5 (2012): 511-31.
Jonathan Geen has asked similar questions of Brahmanical literature. See Jonathan Geen, “Knowledge of Brahman
as a Solution to Fear in the Satapatha Brahmana/Brhadaranyaka Upanisad,” JIP 35, no. 1 (2007): 33-102.
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Mahayana idiom. The Instruction of Vimalakirti, for example, describes fearful reaction to the
Dharma as a hindrance to bodhisattvas’ progress.** And the Siitra on Abiding in Good and Noble
Deportment likewise says that the good deeds of a mendicant are ruined by being “frightened
when hearing the Dharma which teaches the non-existence of sentient beings, self, life, and
personal identity.”* As a corollary to this, Mahayana siitras tend to make grand claims about
those who do not react fearfully to the Dharma. The Diamond Sitra, for example, maintains not
only that teaching even four lines of itself to others produces more merit than a lifetime of giving
away one’s own body, but further that those who are not terrified upon hearing the Diamond will
be thoroughly amazed (presumably at the amount of merit produced by not being afraid).>> And
Manijusri’s Discourse on the Perfection of Wisdom, to give just one more example, declares not
only that a person “who is not frightened when he hears this Dharma . . . has been planting good
roots in the lands of hundreds of thousands of (millions of) billions of Buddhas for a long time**¢
but also that a person “who is not afraid, horrified, confused, or regretful at hearing this profound
[perfection] of wisdom sees the Buddha.”’

What is assumed to be fearsome in the above Mahayana texts is often emptiness—that is,

the idea that all phenomena /ack substantial or permanent existence. As a Mahayana siitra, the

33 “Hearing this profound teaching never before heard, they are terrified and doubtful, do not rejoice, and reject i,
thinking ‘Whence comes this teaching never before heard?’”” Thurman, trans., The Holy Teaching of Vimalakirti,
101.

34 Chang, gen. ed., 4 Treasury of Mahdyana Siitras, 283.

35 “Those who, after hearing this discourse on Doctrine, will not be terrified, will not tremble, will not be overcome
by dread, they will be possessed by the greatest astonishment” (paramascaryasamanvagatas te bhavisyanti ya imam
dharmaparyayam Srutva nottrasisyanti na samtrasisyanti na samtrasam apatsyante). Schopen, ed. and trans., “The
Manuscript of the Vajracchedika Found at Gilgit,” 100, 5b.3—-5b.4 (Skt.), 124 (trans.).

36 Chang, gen. ed., 4 Treasury of Mahdyana Siitras, 104 (parentheses original).

37 Chang, gen. ed., A Treasury of Mahdyana Siitras, 104.
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Precious Banner trades in this conceptual coin. With this in mind, then, it is not difficult to see
why Mara would be afraid. Emptiness has direct implications for him and his way of life, just as
it does for all sentient beings ensnared by desire and delusions of permanence. But this is not
quite the picture the siitra paints. When we consider that Mara’s fearful riposte occurs just after
the Precious Banner reveals its metatextual character to its readers, we see that emptiness is not
actually what makes Mara afraid—rather, it is the Precious Banner itself. While the texts cited
above (and other Mahayana siitras besides) evince a certain metatextual nature, sometimes to a
striking degree (e.g., the Lotus), the Precious Banner never so proudly broadcasts its capacity to
produce fear, nor does it flatter its unafraid audiences so baldly. What it does is considerably
more subtle. It tells a story of Mara, often (though not always) using Mara himself as a focalizer
and thus granting readers access to his limited and relatable perspective on the events narrated in
the stitra. And in this narrative, Mara’s affective orientation and the consequences of his
misalignment are thematized. Then, at a pivotal moment, the Precious Banner at once reveals
and leverages its metatextual character such that readers are homologized with Mara vis-a-vis the
sutra itself. Through this instance of self-reference, in other words, the sttra creates distance
between Mara and his immediate experience and at the same time collapses the distance between
Mara and readers. And this homology, I argue, is what allows the siitra’s affective regime to
impinge more or less directly upon readers. In this moment, the Precious Banner enjoins both
Mara and readers to encounter the Dharma—this Dharma—as a source of joy, not as a source of
fear. As we will see below, if Mara adopts such an affective orientation to the Dharma, he stands
to be relieved of his misery, to join the empowered community that surrounds him, and to be
foretold to awakening. These same promises extend to readers. But so, too, do the consequences

of refusal.
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111
In the moments following Sakyamuni’s imperative to be happy, Mara not only refuses but also
reveals his fear of the Dharma. In thinking through Mara’s fear, we had occasion to read further
afield in Mahayana literature than we heretofore have done. This led us to consider the sense it
makes to name the Dharma as the source of Mara’s fear, which in turn allowed us to appreciate
how the Precious Banner deftly reveals and leverages its metatextuality to homologize Mara
with readers and thereby enjoin both to feel certain ways about the Dharma before them. Here in
this section, we examine the final appearances of Mara as an actant in the siitra, attending closely
to the stakes of his continued affective misalignment. Though, as we will see, Mara stands to be
foretold to awakening if only he would affectively reorient himself, we know that he does not
make any effort to do so—and this despite repeated injunctions. As a result, Mara continues to
wallow in misery and isolation. In addition to showing the stakes of refusal, broadly speaking, I
contend that Mara’s worsening abjection in the presence of good bodies shows that work on his
part is necessary. Though the Precious Banner claims power for itself, it relinquishes just enough
to establish itself as a normative authority that requires response at the level of persons. In other
words, Mara must respond properly to the norms even though he finds himself surrounded by
powerful beings. Similarly, I contend, readers must respond properly to the siitra despite being in
its presence and are, at the same time, given the opportunity to do so because that is precisely
where they find themselves.

Mara and Sakyamuni (continued)

After Mara responds to Sakyamuni with a verse intended to trap him in a logical tangle (but in
which he actually betrays to those around him as well as to readers that he is scared), the Buddha

really lets Mara have it. He lists all the reasons he has a right to be angry with Mara, to hate him,
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and to wish him ill for his own exaltation and glory. There are too many verses to bear verbatim
representation in the body, so summaries will have to suffice (with the available source text
provided in a note for specialists who want to get a feel for their content and tone).*® From the
moment Sﬁkyamuni entered his mother’s womb, the Buddha reminds Mara, Mara has been
trying to do him harm. When he was born, Mara made rocks fall from the sky and dried up his
mother’s milk. And while seeking liberation, Mara tried to distract him with women and hunger.
It is only now that Mara is stuck that he pays lip service to the Buddha. But was it not Mara who
sent cold winds, flood waters, and violent storms to disrupt his practice, who sent lions and

elephant to attack him, who poisoned his food, and who sent seductive courtesans to dissuade

38 Skt. (K): missing; Tib. (K): nga ni sa la mngal gyi gnas na zla ba beur gnas pa || de na yang ni bdud khyod nga la
gsad par rab tu sbyar || de tshe nga la 'khon dang tha ba cung zad tsam yang med || nga ni bzod dang ldan te tha ba
ma lus med pa yin || 5.43 || nga ni btsas ma thag 'dir khyod kyis sa yang g.yo bar byas || nga gsad phyir ni rdo ba'i
char pa rab tu dbab par byas || de nas khyod kyis nga yi ma yi nu zho myur bskams byas || khyod kyis nga la gnod pa
rnam pa du ma ci ma byas || 5.44 || nga ni bsam gtan zhugs na khyod kyis bud med khrid de 'ongs || nga ni bsod
snyoms rnam par spyod tshe zas kyang bcad par byas || khyod kyis rtag tu nga la rgyal srid mngon par rab tu bstabs ||
nga ni 'byung ba'i nub mo 'dir yang mun pa byas par gyur || 5.45 || de tshe khyod dang skyes bu rnams kyis grong
khyer kun tu bskor || rdzu 'phrul gyis ni song tshe rdzi char drag po rab tu phab || sa ni 'dom do 'phang tsam rdo ba
dag gis gang bar byas || zhi ba'i gnas na gnas pa'i tshe yang sgra ni rab tu phyung || 5.46 || nga ni shin tu dka' ba
spyod tshe grang ba'i rlung dang ni || 'bab chu 'gram na gnas tshe khyod kyis chu bo rab tu btang || nga ni gsad par
bya phyir khyod kyis seng ge rab tu btang || de tshe khyod kyis nga yi zas la drag po'i dug kyang btab || 5.47 || nga ni
byang chub shing drung nye bar yang dag song ba na || rdo rje dang ni gnam lcags spu gri mda' char khyod kyis phab
|| 'gro la phan phyir rdo rje'i gdan la mngon par gnas pa na || khyod kyis ngur smrig gos kyang 'jim rdzab dag gis rab
tu bskus || 5.48 || de na yang ni nga gan khyod kyis bu mo rnams bkye ste || nga gsad phyir ni khyod nyid mthu dang
beas te 'ongs mod kyi || 'on kyang khyod kyis nga yi yid la gnod byas cung zad med || ngas ni khyod btul nas su
byang chub mtshungs pa med pa thob || 5.49 || 'on kyang ngo tsha bor te 'dir 'ongs nas ni yang smra 'am || sdig pa'i
tshul gyis 'od srung mchog la sogs pa bzlog byas te || khyod kyis sems can bye ba du ma ma rungs byas nas kyang ||
snying rje bor te 'dir yang nga la rgol zhing sgyu byed dam || 5.50 || nga yis zas ma zos pa de yi tshe yang khyod kyis
su || nga gsad phyir ni glang chen myos pa drag shul can yang btang || sa steng nga la lhas byin gyis ni rdo ba
'phangs pa dang || kye ma ngas ni zla ba gsum du rta chas zos pa dang || 5.51 || phyar ka gtang phyir bu mo mdzes
ldan rab tu gang btang dang || me mdag 'bar ba mi bzad pas ni 'obs rnams bkang ba dang || kha zas dag ni myur du
gdug pa'i dug dang sbyar ba yi || de la sdig pa'i las can khyod ni rtsa bar nges pa yin || 5.52 || khyod nyid dpung bcas
bu dang lhan cig sder bcas 'ongs nas su || nga gsad phyir ni mda' bo che dang ral gri mda' mang thogs || 'on kyang 'dir
ni khyod kyis nga yi spu gcig ma g.yos na || ci phyir khyod ni rgyags par gyur nas da dung 'dug || 5.53 || ji snyed
bdud ni stong phrag bye ba rgol du yang btsud kyang || sems can bye ba khrag khrig dag ni 'dir yang lhags nas su ||
zhing kun rab tu gang bar 'dug pa nga yi dpang yin te || nga ni khyod phyir mchog tu byams pa'i yid kyis gnas par
bya || 5.54 || nga ni snying rje'i gnas te 'gro ba rjes su 'dzin byed pa || khyod ni shin tu gtum po nga la rtag tu bgegs
byed de || thub pa'i dbang po khyu mchog 'di dag nga yi dbang yin gyi || da Itar tha ma'i dus la nga ni sangs rgyas
mdzad pa bya || 5.55 || rnam thar sems kyis sems can rnams kyi don yang spyad par bya || smras par gyur kyang bzod
pa yongs su btang bar mi bya'o || nga la phrag dog tha ba rab tu khro ba'i yid med de || khyed ni rjes su gzung phyir
nga nyid rtag tu mngon par brtson || 5.56 || (148.17-150.22).
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and distract him? And did Mara not moments ago dispatch his children and an army of cosmic
allies to kill him? There are many reasons Sakyamuni could justifiably be hostile toward Mara.
But he is not. And the fact that Mara expects this kind of hostility betrays just how seriously he
misunderstands what the Buddha is all about: “My mind holds no malice, anger, or wrath—it is
out of care for you that I myself always strive.”
The last two verses of Sakyamuni’s speech to Mara merit representation here—for they
give us something to mull over. In closing, the Buddha says:
“You should ask me, for your own peace of mind, to teach the nectarlike Dharma that
pacifies the three worlds. On account of that, your detrimental karma will completely
disappear. Let your mind right away be glad in me, the protector of the world. || 5.57 ||
“You keep thinking about causing harm in this place. Nevertheless, in order to liberate
you, my heart is always kind. Abandon your faulty mind, make your mind glad, and
before long you will be foretold to awakening!” || 5.58 ||*°
These words are startlingly direct. Although the Buddha has reason to be angry with Mara, he
instead aims to protect and liberate him from a place of kindness and care. But Sakyamuni
cannot do a// the heavy lifting (despite having just done some literal heavy lifting). Mara must do
some work on and for himself if he ever wants to be rid of his misery, and this work is mental at
base. While the Buddha advises that Mara ask the Buddha to teach the Dharma—asking being an

action both mental and verbal—his doing so would not, at least not at present, result in anything

resembling peace of mind for Mara. The Dharma is a fearsome object for him. What is at issue

39 Skt. (K): missing; Tib. (K): nga la phrag dog tha ba rab tu khro ba'i yid med de || khyed ni rjes su gzung phyir nga
nyid rtag tu mngon par brtson || 5.56b || (150.21-150.22).

40'Skt. (K): missing, but see fragment from Central Asia in Saerji, “More Fragments of the Ratnaketuparivarta (2),”
43-44; Tib. (K): nga la gsol dang khyod yid zhi phyir 'jig rten gsum dag tu || mchog tu zhi bar byed pa'i chos kyi
bdud rtsi bshad par bya || de phyir khyod kyi sdig pa'i las rnams med par rab 'gyur gyi || 'jig rten mgon po nga la yid
ni myur du dad par byos || 5.57 || khyod ni rtag tu 'di na gnod pa bya bar rab sems kyang || khyod dgrol phyir ni nga
snying rtag tu byams par rab tu dang || sdig pa'i blo gros bor la dad bcas yid la byos shig dang || ring por mi thogs
khyod ni byang chub tu yang lung bstan to || 5.58 || (150.23-151.4).
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here, then, is the mental component of the action—and this component can be further specified
as affective. If he were glad (Skt. *viprasanna; Tib. dad pa) in the Buddha, then he could ask for
a Dharma teaching without fear of getting what he asked for. But this is not how he is oriented.
And knowing as much, the Buddha tells him to abandon his faulty mind and to make his mind
glad. If Mara were to ask for a Dharma teaching from a place of joy, his prior detrimental karma
would disappear, and the Buddha would foretell him to awakening. Mara’s tendencies to feel
(and not to feel) in certain ways toward his experiences thus have soteriological consequences. A
proper affective orientation toward the Dharma erases bad karma and makes one worthy of a
prophecy to awakening. This is a lesson Mara never learns in the narrative. But before moving
forward in the sttra, we need to consider more closely the Buddha’s last words here.

“And before long,” Sakyamuni says to Mara, “you will be foretold to awakening.”*! With
this clause, Sakyamuni not only gives Mara a chance to properly (re)write his own past by filling
in the narrative gap Sakyamuni left in his piirvayoga, but also illustrates the point Ahmed makes
when she writes (in a rather different context): “Through the utterance, these not-yet-but-to-be
subjects are ‘brought into line’ by being ‘given’ a future [and a past, we should also add in this

context] that is ‘in line” with the family line.”*? In the piirvayoga told in the sitra’s second

41 See above note for the Tibetan. My rendering of lung bstan in the future is complicated by Kurumiya’s reading of
bstand in one manuscript from Dunhuang (Tib. [K]: 151 n. 6) as well as by Saerji’s reading of vyakari in a Sanskrit
manuscript from Central Asia (“More Fragments of the Ratnaketuparivarta [2],” 44.5). The Tibetan bstand is a past
form by virtue of the final -d, or da drag, an archaic suffix sometimes used to disambiguate what would otherwise
be identical future and past forms. The Sanskrit is an aorist. The context demands that bstan be read as a future,
however, and both Chinese translations confirm this reading. Furthermore, Edgerton identifies aorists with optative
or future meaning in BHSG, §32.119-§32.124, esp. §32.120. For more on the uses of the da drag, see Beyer, The
Classical Tibetan Language, 168—69 n. 6, esp. §2 of the note on 169. My thanks to Bruce Winkelman for assistance
with the Chinese.

42 Ahmed, Queer Phenomenology, 83. See also Alan Cole’s and Natalie Gummer’s work on the reproduction of
father-son lineages in Mahayana literature: Cole, Text as Father; idem, Fathering Your Father: The Zen of
Fabrication in Tang Buddhism (Berkeley: University of California Press, 2009); Gummer, “Speech Acts of the
Buddha.”
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chapter, Kumarabhrta (=Mara) asks Utpalavaktra (=Sakyamuni) to foretell him to awakening
when the latter attains awakening. In his account, as we saw in Chapter Three above, Sakyamuni
does not report whether Utpalavaktra agrees to do so. But here in the fifth chapter, after much
narration of other parts of Mara’s story, readers are here given reason to suspect not only that
Utpalavaktra agreed to fulfill Kumarabhrta’s request all those eons ago but also that it would
soon be fulfilled. But the silence weighs heavily even still over the narrative. If we follow the
quote from Ahmed given above woodenly, it would seem that the Buddha’s utterance ought to
snap Mara into proper alignment and thus foist upon him a new genealogy. But this is not quite
Ahmed’s point (hence her use of scare quotes), and it is not the one I want to make either. The
Buddha’s utterance—itself a kind of teased prolepsis—points out to Mara the proper orientation,
the proper line, in contrast to the one Mara embodies and follows at this point in the narrative. It
stands above him as normative, but it does not align him automatically. This is perhaps the case
because, in his lifetime as Kumarabhrta, he requested prophecy after vowing to play the role of
Mara in Utpalavaktra’s (=Sakyamuni’s) last life as a bodhisattva. In addition to the fetter of his
own making, then, Mara finds himself in a knot of karmic proportions. He must, it seems, fulfill
his aspiration to play Mara before he can fall in line.

But must he really? In the verses discussed above, Sakyamuni makes it clear that Mara
has the ability to (re)write his past, to fully erase his detrimental karma—including, it is implied,
his prior aspiration to occupy the post of Mara during his lifetime as Kumarabhrta. All he must
do is respond properly to the feeling rule delivered to him, to do what Arlie Hochschild calls
emotion work. To quote Hochschild, in other words, Mara needs not only to acknowledge the

rightness of the “guidelines for the assessment of fits and misfits between feeling and situation™*3

43 Hochschild, “Emotion Work, Feeling Rules, and Social Structure,” 566.
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delivered to him, but also assess his feelings with reference to the guidelines, recognize his
feelings as inappropriate, and go about the hard work of modifying his feelings through a
reassessment of his assumptions, values, and goals with respect to the norms. What Mara must
do, to express the matter differently still, is undergo an affective reorientation on the basis of
personal effort grounded in his response to the normative framework expressed in the siitra.
Doing so would constitute him as the type of person for whom the Dharma is no longer a source
of fear but rather a source of joy. Doing so, moreover, would cause him to receive a prophecy to
buddhahood. Doing so would free him from the fivefold fetter and usher him into the empowered
community that surrounds him.

While Sakyamuni’s words to Mara could be read as constituting a reason to be hopeful
for Mara, our narrator dashes any such hopes right away. “Mara then became furious with the
Lord,” the narration begins.

Agitated and desperate, he thought about retreating again. Seeing himself bound at the

neck by the fivefold fetter, he wanted to let out a panicked cry, but he was unable. Then,

in an attempt to kill the Lord, he exhaled excessively hot breath with the force of his own
rage. But the Buddha transformed that breath into beautiful flowers, and those flowers
appeared as handsome parasols above the heads of all buddhas dwelling and teaching in
all buddhafields in the ten directions.**

With this episode, the siitra shifts attention away from Mara and onto the myriad inhabitants of

the myriad buddhafields throughout the cosmos. Seeing the flower-parasols floating in the sky,

the bodhisattvas of these buddhafields ask their respective buddhas where the flower-parasols

4 Skt. (K): missing, but see fragment from Central Asia in Saerji, “More Fragments of the Ratnaketuparivarta (2),”
43-44; Tib. (K): de nas bdud sdig can bcom 1dan 'das la rab tu khros te 'khrugs shing rngam nas de nas slar 'gro bar
'dod pa dang | bdag gi mgul pa being ba Ingas beings pa snyam du shes te | jigs skrag pa'i sgra dbyung bar 'dod
kyang de ma nus nas | bcom ldan 'das bgrongs pa'i phyir rang khros pa'i mthus shin tu tsha ba'i dbugs btang ba dang |
bcom 1dan 'das kyis dbugs de shin tu yid du 'ong ba'i me tog tu mngon par sprul te | phyogs bcu'i sangs rgyas kyi
zhing thams cad nas sangs rgyas bcom ldan 'das bzhugs shing 'tsho la bzhes te chos kyang ston pa de thams cad kyi
dbu'i gtsug gi drang thad kyi steng gi bar snang la shin tu yid du 'ong ba'i gdugs su byin gyis brlabs so || (151.5—
151.13).
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came from and who is responsible for their appearance.*® In response, the buddhas detail the
power and virtue of Sakyamuni, the buddha of Saha, and also mention that he is making ready to
preach on a celebrated dharant called the Body Destroyer.*® Never having heard this dharant, the
myriad bodhisattvas from these myriad buddhafields ask their respective buddhas whether they
can go to Saha to hear Sakyamuni preach.*” The buddhas oblige, so they all set off for Saha.*® It
is with this episode that chapter five turns into chapter six, which itself shows the buddhas and
bodhisattvas descending on Saha and being seated near the Buddha. And just like that, we are no
longer reading about Mara. But in the moment that we are, we see him spiral further into terror
and rage at the idea that he will receive prophecy to awakening. His affective misalignment
continues to constitute the objects of his experience as sources of fear, continues to push him into
isolation, and continues to render his increasingly defensive, desperate, and hostile reactions all
but ineffective. We again leave Mara scared, alone, and impotent.

Mara and Sakyamuni in the Great Assembly

The next time our narrator checks in with Mara is toward the end of chapter six. As noted above,
the narrative roots of chapter six can be found at the end of chapter five, which depicts buddhas
and bodhisattvas from around the cosmos resolving to visit Saha to hear the Buddha preach the

Body Destroyer dharani. Upon their arrival,* Subhiiti welcomes them with a series of verses,

45 Skt. (K): missing, but see fragment from Central Asia in Saerji, “More Fragments of the Ratnaketuparivarta (2),”
45-46; Tib. (K): 151.13-151.17.

46 Skt. (K): 113.9-115.2 (fragmentary); Tib. 151.17-154.5.

47 Skt. (K): 115.3-115.12; Tib. 154.6-154.20.

48 Skt. (K): 115.13-120.6 (fragmentary); Tib. 154.21-159.18.

49 Of these beings, six buddhas are named and their direction of origin specified. Aksobhya comes from the east,
Ratnadhvaja from the south, Dundubhisvara from the north, Amitayus from the west, Vairocana from below, and
Jiianarasmiraja from above. These buddhas (and more!) each come with an immense retinue, yet all manage to find

a place to sit on emanated lotus thrones in the presence of Sakyamuni. For more on these six buddhas in relation to
other Mahayana literature and scholarship thereon, see Gregory Schopen, “The Inscription of the Kusan Image of
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some of which name Mara directly. Since Mara is within earshot of these verses, we would do
well to give them some attention. After characterizing the assembly of buddhas and bodhisattvas
before him as unprecedented,’® Subhti reveals the reason for their gathering. “It is not without
reason,” Subhiiti begins,

“that these awakened beings, these shining sages, have come today to this field afflicted
by the five impurities of lowly beings. || 6.3 ||

Today Mara’s wickedness will soon be cut off and his dark faction will be destroyed.
With this aim has this gathering of beings with pure conduct come here. || 6.4 ||

Let your mind rejoice! The hordes of Mara are overcome. May you hear the peaceful
nature of reality and become perfect buddhas!” || 6.5 |]°!

Insofar as they have already taken refuge in Sakyamuni, Mara’s former allies—whether from his
household or some distant universe—are exempt from destruction. Mara’s remaining followers,
however (whatever their numbers—a never-ending stream of them seem to come out of the
woodwork), are clearly not out of Dodge. And Mara—well, let’s just say he too continues to find
himself in compassion’s crosshairs. While our text is not so bold as the Concentration of Heroic
Progress (discussed above) in declaring Mara a prophesied buddha-to-be against his will, it does
approach that line without quite crossing it. Again, as discussed above in our comparison with
the Concentration, Mara in the Precious Banner has some responsibility in the matter. He is

expected to respond properly to the norms delivered to him and put in some work.

Amitabha and the Character of the Early Mahayana in India,” in Figments and Fragments of Mahayana Buddhism
in India: More Collected Papers (Honolulu: University of Hawai‘i Press, 2005), 258—62.

50 Skt. (K): adrstasrutaptirveyam samghasampat pradrsyate || 6.1b || (123.2); Tib. (K): sngon chad ma mthong ma
thos pa'i || dge 'dun phun sum tshogs 'di snang || 6.1b || (162.5-162.6).

51 Skt. (K): nahetur adya sambuddha agata munibhaskarah | pamcakasaya . . . || 6.3 || . . . adya maranam krsnapaksa-
prapatanam | samgrahah Subhacaryanam ity artham hi samagatah || 6.4 || Sraudhvam dharmatam $antim . . . | . ..
bhutva sambuddha hi bhavisyata || 6.5 || (123.5-123.10, fragmentary); Tib. (K): gang na sems can smad pa yi || zhing
ni snyigs ma Inga ldan 'dir || thub pa snang mdzad rgyu med par || rdzogs pa'i sangs rgyas deng mi gshegs || 6.3 || de
ring bdud ngan tshar gcad cing || nag po'i phyogs ni rab gzhom dang || spyod pa dge ba bsdu ba'i phyir || de yi don du
kun nas gshegs || 6.4 || yid ni rab tu dang byos la || bdud sde rab tu joms pa yi || chos nyid zhi ba rab nyon la || rdzogs
pa'i sangs rgyas 'gyur bar byos || 6.5 || (162.11-162.22).
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Subhiiti concludes his welcome with three verses anticipating the dharani to come,> after
which the bodhisattvas in the audience ask Sakyamuni to teach the same.>* He begins to oblige,’*
but ultimately grants the privilege to the newly arrived buddhas.>® After the audience rejoices in
the Body Destroyer and declares its ability to bring about benefits and avert woes of all kinds,>¢
individuals in the audience take turns speaking. First among them is Candraprabha, a bodhisattva
perhaps best known in his capacity as Sakyamuni’s primary interlocutor in the King of Sumadhis,
who recites a dharant of his own.”” Next in line is a deity named Bhute$vara who, in the form of
a beautiful woman bedecked with all the finery and trappings of extravagant wealth, also recites
a dharant and vows to protect sentient beings.>® All this receives enthusiastic support from the

audience. Everyone, it seems, is having a wonderful time.

52 Skt. (K): 123.11-123.16 (fragmentary); Tib. (K): 162.23-163.5.
53 Skt. (K): 123.17-126.4; Tib. (K): 163.6-165.22.

54 Skt. (K): 126.5-131.1; Tib. (K): 166.1-170.6.

55 Skt. (K): 131.2-135.4; Tib. (K): 170.7-175.6.

56 Skt. (K): 135.5-138.7; Tib. (K): 175.7-178.23.

57 Skt. (K): 138.8-139.14; Tib. (K): 179.1-180.18.

58 Skt. (K): 139.15-146.4 (fragmentary, missing); Tib. (K): 180.19-186.1. Though full treatment will have to wait
for a future publication, the episode centering on Bhiitesvara merits comment here. When Bhiite§vara stands to
recite a dharani and make vows in the presence of the buddhas, a $akra named Sikhindhara interrupts, reprimands,
and frankly (in today’s idiom) mansplains to Bhutesvara for allegedly being immodest and speaking out of turn. But
Amitayus intervenes and informs Sikhindhara that Bhiite$vara has the right to speak because /e had taken the form
of woman as an act of worship for the Buddha. “Do not,” Amitayus sternly concludes, “address this person as
‘woman’” (Skt. [K]: ma tvam enam strivadena samudacare | [141.19]; Tib. [K]: 'di la bud med ces tshig tu ma rjod
cig || [183.11-183.12]). Sikhindhara then backpedals and apologizes, claiming to have spoken out of compassion.
He then asks that he not receive the undesired consequences of his words—rebirth as a woman for the next 84,000
lives—and is granted his request. After this interruption, Bhiite§vara—who is now called “noble son”—is allowed to
proceed. This episode smacks of sexism on the surface, but I propose that there is something more subtle, possibly
even liberative (albeit unevenly so), going on insofar as it carves out a positive, valorized space for existence as a
woman all while not rejecting the general framework according to which existence as a woman is an undesirable
result of bad karma. On the scheme underlying this narrative episode, existence as a woman—especially a wealthy
and beautiful one—can be framed as an intentional act of reverence for the Buddha. But this possibility does not
necessarily extend to all women (hence the unevenly remark above), which permits rather easily the perpetuation of
the regnant sexist etiology of women in terms of bad karma.
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Everyone except Mara, that is, who is thoroughly unamused. With this, we slow down to
examine the text more closely. After Candraprabha and Bhute$vara say their piece, we meet a
bodhisattva named Mahabrahmaghosa. (This is the same Mahabrahmaghosa whom we met in
Chapter Two.) Like Bhiitesvara, Mahabrahmaghosa appears before Sakyamuni in the form of an
attractive, affluent woman. Presenting a precious jewel as an offering, Mahabrahmaghosa gazes
at the Buddha with reverent, unblinking eyes.>* And this gaze prompts the Buddha to speak:

“Why do you look at me with unblinking eyes, as if | am extraordinary, as if there is

something here called ‘Buddha’, as if there existed a dharma somewhere called

‘extraordinary’? Similarly, the concepts in the statement ‘the afflictions of desire,

aversion, and delusion exist’ are conditional definitions. The condition of definitions is

ignorance. And through the condition of ignorance everything from predispositions to
cessation are developed.”®?
The Buddha, in short, takes Mahabrahmaghosa’s facial expression as an opportunity to teach the
Dharma in a distinctly Mahayana mode. Even the Buddha, the embodiment of buddhahood, does
not exist in an unconditioned, independent kind of way—to say nothing, then, of concepts central
to the path.
Mahabrahmaghosa, perhaps startled into blinking by now, responds to the Buddha’s

words with questions born out of apparent (i.e., possibly feigned) confusion. “If it is so that

nothing exists,” he begins,

59 Skt. (K): missing; Tib. (K): yang de'i tshe tshangs pa chen po dbyangs dang ldan pa zhes bya ba byang chub sems
dpa' sems dpa' chen pos . . . kha dog bzang po rgyas pa mchog dang Idan pa | rgyan dam pas legs par brgyan pa bud
med kyi gzugs dang | rtags dang | spyod lam gyis de bzhin gshegs pa $akya thub pa'i spyan sngar 'dug ste | sangs
rgyas bcom ldan 'das rnams la mchod pa bya ba'i phyir lag pa gnyis na yid bzhin gyi nor bu rin po che thogs so || de
nas byang chub sems dpa' sems dpa' chen po dbyangs dang Idan pas de bzhin gshegs pa $akya thub pa de la mig mi
'dzums par bltas te | gzhan ma yin pa'i dngos po brjod du med pa ci'ang ma yin par bltas so || (187.20-187.21, 188.3—
188.11; ellipsis mine).

60 Skt. (K): missing; Tib. (K): kye khyod mig mi 'dzums par ci'ang ma yin pa'i bar du nga la ci zhig blta | ci 'di la
sangs rgyas zhes bya ba dang | ci'ang ma yin pa zhes bya ba'i chos de gang yang yod dam | de bzhin du 'dod chags
dang | zhe sdang dang | gti mug gi nyon mongs pa rnams yod do zhes bya ba'i ming gi dngos po ni rkyen gyi mtshan
nyid do | mtshan nyid kyi rkyen ni ma rig pa'o || ma rig pa'i rkyen gyis 'du byed rnams nas 'gog pa'i bar du rgyas par
bya'o || (188.13—188.18). My gratitude to the Dharmachakra Translation Committee’s translation of the siitra for
guiding my understanding of this passage.
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“then why do you teach ignorance? If ignorance does not exist, Lord, then from what

does the twelvefold chain of dependent origination arise? Could the claim be made that it

arises from space even though space does not exist?”¢!
Speaking as someone unversed in the Mahayana (or Madhyamika, more specifically) analysis of
how things exist—that is, in dependence on other things—Mahabrahmaghosa probes the Buddha
for more information. The Buddha obliges, saying: “That’s how it is, noble son. All the dharmas
of the Buddha are like space.”®? From there, he fleshes out this comparison at some length—just
as space is not a thing, neither is buddhahood; just as space has no characteristic marks, neither
does buddhahood; etc.%® And this sustained comparison of buddhahood to space prompts Mara to
speak.

Although we have not seen Mara in quite a while—not since Sakyamuni’s benevolent
threat to prophesy him to awakening near the end of chapter five, to be precise—we know that he
has not left the scene. Bound by the fivefold fetter in the presence now of the immense preaching
lotus, Sakyamuni, and myriad buddhas from around the cosmos—not to mention the immense

and seemingly ever-increasing crowds from Saha and elsewhere, among them several of Mara’s

own courtesans, children, and former allies—Mara is here in chapter six forced to endure

61 Skt. (K): missing; Tib. (K): bcom ldan 'das 'di Itar ma mchis pas na de'i slad du ma rig pa zhes gsungs na | bcom
ldan 'das gal te ma rig pa ma mchis na srid pa'i yan lag bcu gnyis de dag ga las skye bar 'gyur | ci nam mkha' las skye
zhes bgyir ni nam mkha' nyid kyang ma mchis pa'o || (188.19-189.1). Again, my thanks to the Dharmachakra
Translation Committee for guiding my translation here.

62 Skt. (K): missing; Tib. (K): rigs kyi bu de de bzhin te | sangs rgyas kyi chos thams cad ni nam mkha' Ita bu'o ||
(189.1-189.2).

63 Skt. (K): missing; Tib. (K): ji Itar nam mkha' rdzas ma yin | mtshan nyid ma yin | mun pa ma yin | snang ba ma yin
| rtog pa ma yin | rnam par rtog pa ma yin | grub pa ma yin | brjod pa ma yin | ci'ang ma yin pa cha shas med pa |
dngos po thams cad spangs pa de bzhin du rigs kyi bu sangs rgyas kyi chos rnams de bzhin nyid kyi phyir sangs
rgyas kyi chos rnams ni yang dag pa'i mtha' yongs su bead pa'o || bri ba med pa dang | gang ba med pa'i phyir sangs
rgyas kyi chos rnams ni pha rol dang tshu rol la reg pa med pa'o || cha shas med pa'i phyir sangs rgyas kyi chos
rnams ni brjod du med pa'o || mi g.yo zhing rnam par bzhag pa med pa'i phyir sangs rgyas kyi chos rnams ni rdzas
dang | dngos po dang | mtshan nyid thams cad med pa'o || tshig gi lam dang bral ba'i phyir sangs rgyas kyi chos
thams cad ni sgro btags pa med pa ste | yang dag pa ma yin pa | kun tu rtog pa las srid pa'i yan lag rnams skyes so ||
(189.2-189.14).
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Dharma talks, dharanis, and vows that have rather grim implications for him. “If the Dharma

[sic!] of the Buddha is, like space, neither a thing nor expressible,” Mara interjects,
“then how do you harm me like this with wisdom, vigor, and courage? How do you
overcome my realm? How do you lead sentient beings away from my realm? How,
without going or coming, do you make them train in illusory magic? How is it that when
you train sentient beings in the precepts, conduct that gives rise to the afflictions is no
longer seen in them.”®*

Mara wants to know, in short, how it is that the Dharma taught and embodied by the Buddha is

so damn causally efficacious if it is like space. But this is not where Mara stops. Shifting (on my

reading) from the language of Zow to the language of why, Mara continues:
“Why do you, for my sake, fill this buddhafield to the brim with an assembly of countless
buddhas, bodhisattva-mahasattvas, and great disciples; the great Brahma,® Indra, the
Four World Protectors, and Mahe$vara; potent and mighty devas, nagas, yaksas,
gandharvas, asuras, garudas, kinnaras, and mahoragas? Ruthlessly being made to hear
them gives me a terrible headache. I experience feelings of suffering. Even my body is
rotten and fetid in accordance with the utterance of those words of mantra.”®¢

Apparently not yet entirely without allies, Mara is not alone in this suffering. Our narrator gives

voice to thousands of maras and various other nasty creatures, who echo Mara in unison. They

suffer from headaches, too, they report. And their bodies are also starting to rot and reek.%’

64 Skt. (K): missing; Tib. (K): gal te sangs rgyas kyi chos nam mkha' Ita bur dngos po ma mchis shing brjod du
mchis pa lags na | de ci'i slad du ye shes dang | brtson 'grus dang | thabs dang | pha rol gnon pas khyod 'di Itar bdag la
'tshe | bdag gi bdud kyi yul 'joms | bdag gi bdud kyi yul nas sems can kha 'dren | 'gro ba med pa dang | 'ong ba med
pa dang | ci'ang ma yin pa'i sgyu ma la slob tu 'dzud | gang gi tshe sems can 'di dag khyod kyis bslab pa la slob pa na
de dag la nyon mongs pa skye ba'i spyod pa yang dag par rjes su ma mthong ngo || (189.16-190.1).

85 I here read Tib. tshangs pa chen po rnams as a singular given its place in a list of particular beings.

66 Skt. (K): missing; Tib. (K): gang gi slad du khyod kyis bdag gi slad du grangs med dpag tu med pa'i sangs rgyas
bcom ldan 'das dang | byang chub sems dpa' sems dpa’ chen po rnams dang | nyan thos chen po rnams dang | tshangs
pa chen po rnams dang | brgya byin dang | 'jig rten skyong ba bzhi dang | dbang phyug chen po rnams dang | rdzu
"phrul che zhing mthu che ba'i lha dang | klu dang | gnod sbyin dang | dri za dang | lha ma yin dang | nam mkha' 1ding
dang | mi 'am ci dang | Ito "'phye chen po rnams bsdus nas | sangs rgyas kyi zhing ma lus pa 'di dag gang bar bgyis |
snying rje med pa 'dis kyang gang dag thos ma thag tu bdag glad pa'i nad mi bzad pas btab ste | sdug bsngal gyi
tshor ba myong zhing | lus kyang rul la dri nga bar gyur pa de 'dra ba'i gsang sngags kyi tshig rnams bshad | (190.1—
190.10).

87 Skt. (K): missing; Tib. (K): bdag cag kyang thos ma thag tu klad pa na bar gyur te | lus kyang rul zhing dri nga bar
gyur nas shin tu sdug bsngal ba'i tshor ba myong ngo || (190.13—-190.15).
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Before seeing how Sakyamuni responds, we need to consider what these rotting bodies
are doing in the narrative. In a footnote in Chapter Two, I refer to Susanne Mrozik’s Virtuous
Bodies and Jeffrey Samuels’s Attracting the Heart for more on the capacity of monastic bodies
to affect those who encounter them.®® Though these two works treat different materials—the
former premodern textual sources, the latter contemporary data gleaned from fieldwork—both
shed light on the ways in which good bodies bring about benefit. In this episode of the Precious
Banner, however, we do not see this. In fact, we see the opposite. Why, then, does our narrator
depict Mara and his followers as experiencing severe discomfort in the presence of these good
bodies? What exactly is at stake here? Following Liz Wilson’s examination of male monastics’
objectifying portrayals of decaying and/or deceased female bodies as objects of meditation for
(again) male monastics, or Adeana McNicholl’s reading of hungry ghost (Skt. preta/preti) stories
as aimed at giving rise to experiences of aesthetic shock and existential dread (Skt. samvega) in
their readers, we would not be wrong to read this episode of the Precious Banner as seeking to
instill in readers a view of the body as subject to decay and as a transient result of the workings
of karma, thereby motivating readers to take up Buddhist practice.®® Without precluding these
readings, I would nevertheless like to advance a slightly different one.

The Precious Banner, as | see it, represents Mara and his followers as having repulsive
bodies for a few reasons. First, the siitra here advances and narratively illustrates a theory of how

dharanis work, and this theory is itself enacted in the reading present.” When these episodes are

%8 See Chapter Two n. 50.

% Wilson, Charming Cadavers; Adeana McNicholl, “The Generative Power of Disgust: Aesthetics, Morality, and
the Abject Preta Body,” JIABS 43 (2020): 129-65.

70 In this I follow Natalie Gummer’s reading of the Siitra of Utmost Golden Light (Suvarnabhdsottama) as having a
“presencing” effect through recitation by Dharma preachers. Natalie Gummer, “Listening to the Dharmabhanaka:
The Buddhist Preacher in and of the Satra of Utmost Golden Radiance,” JAAR 80, no. 1 (2012): 137—60. Thanks to
Bruce Winkelman for drawing this point to my attention.
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read, the malevolent beings near or among readers are viscerally affected. And this, accordingly,
affects readers—or better: has the capacity to affect certain readers—by giving rise to a sense of
security. Second, and in a similar vein, the recitation of dharanis in the reading present serves as
evidence to readers that, while they are not quite like the advanced and aligned beings depicted
in the siitra, they are also (and importantly) neither identical to Mara or like him in all ways. As
we have seen, our narrator often uses Mara as a lens through which readers access the events of
the siitra unfold. Through creative focalization in metatextual mode, our narrator collapses the
gap between Mara’s experiences and the siitra in which Mara’s experiences are narrated and,
through that very same collapse, situates readers and Mara in a structurally homologous
relationship with the stitra. And in addition to the structural similarity vis-a-vis the text, Mara is
the most relatable of the actants in the sitra insofar as both he and readers find themselves in the
trap of cyclic existence and living narratives that have yet to conclude. But despite all this,
readers are not Mara. They can know this a priori, as it were, but it is a point driven home
through reading. By not rotting in the reading present, readers know that they themselves are
sufficiently unlike Mara and his ilk to avoid this outcome (at least in the present life).

There is still a third reason, one that builds on the two given above and the one that for
our aims is the most significant. In its depiction of rotting bodies, the Precious Banner stresses
the necessity of response at the level of persons. It communicates, in other words, a consequence
of affective misalignment and asserts that the presence of good bodies—a category that includes
buddhas and the siitras that embody them in their alleged absence—is not enough to guarantee a
proper affective response. Though it is common for Buddhist texts to present good bodies as both

naturally and positively affecting sentient beings—the Precious Banner itself does as much in its
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narration of Sariputra’s encounter with Agvajit—the siitra here sacrifices some of its claims to
power to construct itself as a normative authority to which individual readers must respond. In
this, my reading complements the works noted above as well as Andy Rotman’s recent work on
hungry ghost narratives. For Rotman, as for Wilson and McNicholl, the representation of abject
bodies serves extratextual purposes. On Rotman’s reading, hungry ghosts (Skt. preta/preti) serve
as object lessons in the consequences of miserliness and thus dissuade readers from cultivating a
mean disposition.”! In the Precious Banner, what is being discouraged is at once broader in
scope and more specific in its object. In representing Mara in this way, the sttra has in view the
affective orientation of readers toward the siitra. And to realize its aims, it gives readers a choice
that is really no choice at all—feel properly or risk ending up like Mara.

After Mara and his remaining followers bemoan their migraines and rancid bodies, the
Buddha reminds Mara yet again of their past interactions, both distant and recent, and offers
some unsolicited advice. “You should generate an intention to attain awakening, Mara. In doing
so, you will be relieved of your unbearable headache.”’? This advice might strike readers as odd.
Hasn’t Mara already done this? Strictly speaking, yes—in his past life as Kumarabhrta. What’s
more, he has taken refuge twice in his current life—though, as I have argued, he does so only out
of a desire to escape the fivefold fetter and return to his palace. If there were any doubts about
my reading of Mara as disingenuous and self-interested, Sakyamuni’s advice here settles the
matter. Sakyamuni knows Mara’s history in a full, karmic sense. Words are not enough to save

him from the fetters, his physical degradation, or his headache, just as the mere presence of good

" Andy Rotman, Hungry Ghosts (Somerville: Wisdom Publications, 2021).

72 Skt. (K): missing; Tib. (K): sdig can khyod da bla na med pa yang dag par rdzogs pa'i byang chub tu sems skyed
cig | de Itar na khyod klad pa na ba'i sdug bsngal mi bzad pa'i tshor ba 'di las thar bar 'gyur te | (191.3-191.5).
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bodies is not enough to affect such a change for him. His sorry state is a result of his affective
misalignment, which he lays bare in his snarled retort: “Even if my head hurts until the end of
time, I will not generate the intent to attain awakening on account of such deceit!”"3

We do not see Mara again until chapter nine. In this penultimate appearance, he repeats
the same basic performance we see at the end of chapter six. But before we jump to the scene,
we should get a sense of the intervening chapters. Chapter seven describes the virtuous career of
a shape-shifting bodhisattva named *Suvibhaktamati (Tib. Shin tu rnam par phye ba'i blo gros)
and ends with a host of bodhisattvas from various buddhafields offering words of gratitude for
having had the chance to come across the Body Destroyer.”* Chapter eight similarly spends time
with a single actant—this time a mara named *Sramanapuspa (Tib. Dge sbyong me tog), who
vows to uphold Unharmed by the Army of Mara dharant in the future and subsequently receives
prophecy—and surveys a range of vows on the part of several other bodhisattvas.”> Chapter nine
is similar to these in terms of content, but it differs in how it concludes.’”® After ratifying so many
vows and foretelling so many beings to awakening, Sakyamuni turns to Mara as if to see whether
he’s had enough. Echoing his own previous words, he again enjoins Mara to feel properly and
act accordingly:

“Generating gladness and joy in these sages who have come, today, for the sake of others,
you should with joy and haste dedicate yourself to awakening. Mara, as you are friendless

73 Skt. (K): missing; Tib. (K): gal te bdag phyi ma'i mtha'i mu'i bar du klad pa na bar gyur kyang | bdag 'di 'dra ba'i
g.yo sgyus byang chub tu sems mi bskyed do || (191.14—-191.16).

74 Skt. (K): missing; Tib. (K): 197.1-202.10.
75 Skt. (K): missing; Tib. (K): 203.1-222.4.

76 Skt. (K): missing, but see fragment from Central Asia in Tudkeao, “Zentralasiatische Versionen des
Ratnaketuparivarta,” 132-33; Tib. (K): 223.1-228.9.
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and powerless in your own realm. You should abandon your efforts to pursue and harm
the Sage! || 9.1 ||7

Continuing to writhe in rebellion, Mara says in response:
“Your words do not produce in me a single thought of gladness in stainless awakening.
Shut up and sit down, Sage. There are yet beings who follow me. All of them together
will put together an army and fleet in my realm. Through my perfect power, they will not
be subject to your authority for as long as they live!” || 9.2 ||

Clearly in denial, Mara refuses to take steps in the direction made available to him. And with this

bitter rejoinder, the ninth chapter turns into the tenth and eleventh, in which Sakyamuni entrusts

the Body Destroyer to the Four World Protectors.”

Mara and Drdhamati

It is in the eleventh chapter that we find Mara’s final appearance in the text. It comes after the
entrustment of the Body Destroyer to the Four World Protectors and their subsequent vows to
protect those beings who uphold the siitra (i.e., the Dharma discourse readers have before them)
and the places in which the text circulates. After Sakyamuni and the myriad surrounding buddhas

authorize these vows, a bodhisattva by the name of Kauttihalika stands to ask a question: “Have

77 Skt. (K): missing; Tib. (K): thub pa gshegs pa 'de [sic; read: 'di] dag la ni dad cing dga' ba'i mchog bskyed de || de
ring gzhan gyi don phyir dga' bar myur du byang chub sems gzhol byos || sdig can khyod ni rang gi yul nas rab tu
grogs med mthu med kyi || thub pa la ni khyod kyis sdo zhing snyog par byed pa gtang bar byos || 9.1 || (227.18—
227.22).

78 Skt. (K): missing; Tib. (K): khyod kyi tshig gis byang chub dri med dad pa'i sems gcig bdag mi bskyed || thub pa
ma gsung bzhugs shig bdag la rjes su 'gro ba rnams kyang mchis || de dag lhan cig bdag gi yul na dpung dang bzhon
par gnas par bgyi || phun sum mchog 'dzin bdag mthus ji srid 'tsho ba khyod kyi dbang mi mchi || 9.2 || (228.2—
228.3).

7 Skt. (K): missing, but see fragments from Central Asia in Tudkeao, “Zentralasiatische Versionen des

Ratnaketuparivarta,” 134-36 and in Saerji, “More Fragments of the Ratnaketuparivarta (2),” 50-52; Tib. (K):
229.1-241.5.
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all [these myriad maras assembled here] together with their followers found gladness in the
Three Jewels?”%° The Buddha answers in the negative and expands, saying:
“Mara and one thousand of his servants have not found gladness. Angry and unhappy,
they seek opportunities to harm and destroy the way of the true Dharma now and in the
future. They strive to bring about the destruction and decline of the way of the true
Dharma.”8!
This description of the typical aims of Mara and those who share his bent is noteworthy because
it begins with two characterizations of an affective nature. First, they have not found gladness
(Skt. prasada; Tib. dad pa). Second, they are angry and unhappy (Skt. *kupita and *anattamana;
Tib. 'khrugs and yid mi dga").¥*> We have already addressed adjectives of this latter sort, and we
will pursue a full discussion of prasada in the next chapter. Suffice it say here that again we see
affective orientation being identified as the basic problem.
After describing the malcontents in their midst for a while longer, reiterating their shared
hostility toward the Dharma, Sakyamuni closes with a declaration about the affective force of the
presence of the great assembly of buddhas (from which the sitra receives one of its names) and

their recitation of dharanis. “Seeing such a great assembly of buddhas as this and hearing such a

profound dharant as this,” the Lord says, “for these very reasons, they will in the future come to

80 Skt. (K): 160.3 (fragmentary, missing); Tib. (K): ci 'khor dang bcas pa thams cad kyis dkon mchog gsum la dad pa
thob pa lags sam | (249.14-249.15). Cf. Dutt’s reconstruction: kim saparivara mara triratne labdhaprasadah (GM,
4:137.17).

81 Skt. (K): na kulaputra ayam khalu marah papimam sahasraparivaro 'labdhaprasadah . . . ti tavad eso 'vataraprekst
avataragavest saddharmanetrivipralopartham . . . | (160.8-161.1, fragmentary); Tib. (K): rigs kyi bu de ni ma yin no
|| bdud sdig can g.yog stong yod pa 'di dad pa ma thob ste | 'khrugs shing yid mi dga' nas da Itar dang | ma 'ongs pa'i
dus na'ang dam pa'i chos kyi tshul ji srid 'bar ba de srid du 'di glags Ita zhing skabs tshol te | dam pa'i chos kyi tshul
gzhig pa dang nub par bya ba'i phyir brtson par byed do || (249.16-249.20).

82 Skt. (K): missing, but see 160 n. 17 and 161.1-161.2 for these adjectives applied to the same group but in a
difference sentence; Tib. 249.17 (and 249.22-249.23 for the passage corresponding to Skt. [K]: 161.1-161.2).

172



find joy in unexcelled perfect awakening.”3 Kautiihalika rejoices in these words,** as we might
expect, after which a mara named Agasti stands and begins to address the crowds. At the end of
his speech, which largely touts the security he vows to provide virtuous Buddhists, he recites a
dharant framed beforehand as capable of bringing about (and in this case perpetuating) the exact
condition in which Mara and his remaining allies currently find themselves—bodies putrefied
and bound (by a fivefold fetter, no less!), minds shaken and disoriented.®’

In the wake of this dharani, the chapter closes with a brief encounter between Mara and a
nearby bodhisattva named Drdhamati. Mara enquires about the source of Agasti’s strength and
power and offers one final report on his miserable condition. “Noble son,” he begins,

“Whence the strength of the mara Agasti? Whence his power? It is such that, without

mercy, my entire faction and my influence, strength, and courage are wholly overcome.

My dark faction is defeated, and the faction of that inimical nihilist, the ascetic Gautama,

is exalted. And [—just hearing this dharani—have come to possess a rotting, fetid, and

incapacitated body. Everywhere around me is dark. There is no light to be seen. I burn
with great scorching anguish!”%

83 Skt. (K): . . . $rutvanenaiva hetuna pascac chraddham pratilapsyate 'nuttarayam samyaksambodhau | (161.6-161.7,
fragmentary); Tib. (K): sangs rgyas 'dus pa chen po 'di Ita bum thong ba dang | gzungs zab mo 'di Ita bu thos pas
rgyu de nyid kyis phyin chad bla na med pa yang dag par rdzogs pa'i byang chub la dad pa rab tu rnyed par 'gyur ro |
(250.7-250.10).

8 Skt. (K): 161.7-162.1 (fragmentary); Tib. (K): 250.10-250.14.

85 Skt. (K): . . . hanya cittasamksobho 'sya bhavet | sadindriyani casya gocarasamartha syuh || tadyatha [dharani]
svaha || (162.4-163.2; missing, fragmentary); Tib. (K): ma rungs par bgyid par 'tshal na | bdud des de Itar sems
bskyed ma thag tu bdud nas bdud kyi pho nya'i bar de dag rims nas kyis tsha bar 'gyur lus Ici ba dang | rdul ba dang |
lus rul ba dang | dri mi zhim pa dang | 1as su mi rung ba dang | ldang mi nus par 'gyur | bcing ba Ingas bcings par
mthong ba nas | de'i yan lag thams cad 'khums pa'i bar du 'gyur zhing | slar brgyang mi nus pa dang | de'i phyogs
thams cad mun par gyur nas nyi ma snang ba'i gzugs kyang mi mthong ba dang | de'i rdzu 'phrul bri nas sems 'khrug
par 'gyur | de'i dbang po drug kyang spyod yul la 'jug mi nus par 'gyur ro || 'di lta ste | [dharani] sva ha | (253.7—
254.6).

86 Skt. (K): kulaputra kuto 'syagastino marasya balam | kutah prabhavah | yad anekakrpena sarvah svapakso mama ca
visayabalaparakramah sarvo vidhiita . . . na . . . pamocchedavadinah §ramanasya gautamasya paksah samucchrepitah
| aham ca sahasravanad evasya dharanya durgandhaklinnakayo 'karmanyah samvrttah | sarvadi$o me 'ndhikrtah
adar$anabhasa | mahaparidaghena ca dahyami | (163.11-163.16, fragmentary); Tib. (K): rigs kyi bu bdud ri byi 'di'i
stobs ga las 'ongs | mthu ga las 'ongs na | gang snying rje med pa 'dis rang gi phyogs thams cad dang | nga'i stobs kyi
yul dang | pha rol gnon pa thams cad ma lus par bcom ste | nag po'i rtsa lag ni pham par byas | mi mthun pa chad par
smra ba dang | dge sbyong gau ta ma'i phyogs ni mtho bar byas | bdag kyang gzungs 'di thos ma thag tu lus dri mi
zhim pa dang | lus rul ba dang | las su mi rung bar gyur | bdag gi phyogs thams cad kyang mun par gyur te snang
zhing mthong ba med par byas nas | yongs su gdung ba chen pos kyang bdag gdungs so || (254.18-255.3).
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In his response, Drdhamati first briefly addresses Mara’s question. Agasti’s power and strength,
he says, is due to the authorizing empowerment of buddhas.?” He then offers Mara some stern
advice on how he might get himself out of his predicament—advice the likes of which we have
seen before:

“Be glad in the presence of the Transcendent Ones, Mara. Generate the intention to attain

unexcelled perfect awakening and you will accordingly be liberated from your bodily,

verbal, and mental suffering.”*8
“Be glad,” he says, using an imperative verb related to the words (vi)prasanna and prasada, two
Sanskrit words we have begun to see more frequently as of late and which we will unpack in the
next chapter. Again, we see that the first and necessary step toward freedom is an internal shift in
Mara’s evaluative framework. But again, we see that he is unwilling to put in the work. For in
his last appearance on the siitra’s stage, which at the same time marks the denouement of the
sutra’s eleventh chapter, Mara grumbles: “I endure limitless, immeasurable, and intense suffering
of body, speech, and mind on account of this, but I will never aspire to attain awakening!”*® With

this, the curtain begins to close. Our narrator wraps up some loose ends with chapters twelve and

thirteen, mainly focusing on the protection and entrustment of the siitra and those who uphold it

87 Skt. (K): sarvabuddhanam bhagavatam adhisthanena papimam sarvamanusyamanusyanam ca baladanenagasti
marah imam sarvamarabalavisayaparakramam vidhvamsayati | (163.16-163.18); Tib. (K): sdig can sangs rgyas
bcom ldan 'das thams cad kyi byin gyi rlabs dang | mi dang mi ma yin pa thams cad kyi stobs bskyed pas | bdud ri
byis bdud kyi stobs kyi yul dang | pha rol gnod pa 'dir thams cad rnam par 'joms shing | (255.4-255.7).

88 Skt. (K): prasadaya tvam papimams tathagatanam antike cittam utpadayasva canuttarayam samyaksambodhau
cittam yatha tvam ebhyah kayavanmanasebhyo duhkheybhyah parimoksyasi | (164.1-164.2); Tib. (K): sdig can
khyod de bzhin gshegs pa rnams la dad par gyis shig || ci nas khyod lus dang | ngag dang | yid kyi sdug bsngal 'di
dag las yongs su grol bar 'gyur bar bla na med pa yang dag par rdzogs pa'i byang chub tu yang sems bskyed cig ||
(255.8-255.11).

89 Skt. (K): utsahamy aham aparantakotyo 'samkhyeyah atah papistatarani kayavanmanoduhkhani na tv evaham
anuttaradyam samyaksambodhau cittam utpadayami || (164.4—-164.6); Tib. (K): bdag ni phyi ma'i mtha'i mu grangs
med par 'di bas kyang ches sdig pa'i lus dang | ngag dang | yid kyi sdug bsngal rnams la spro'i bla na med pa yang
dag par rdzogs pa'i byang chub tu ni sems mi skyed do || (255.11-255.14).
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in the future. But the narrator never returns to Mara. We leave him stuck—for who knows how
long?—miserable, powerless, and alone. Such are the consequences of refusing the imperative to

be happy.

v
Over the course of Chapters Three and Four, we have seen Mara receive several feeling rules
from a range of aligned actants. We here rehearse them in narrative order. Vidyudvalgusvara,
speaking on behalf of his courtesans, enjoins him not to be hostile and angry toward Sakyamuni.
Jyotisprabha, speaking for the cosmic maras, condemns Mara for being angry and advises him
not to grow any angrier by characterizing aversion to the Buddha as aberrant. Ghosavati, as we
saw in Chapter Three, struggles to make sense of Mara’s continued misalignment. Sakyamuni
tells Mara bluntly to be happy on several occasions—at the outset and the conclusion of his
Dharma talk from atop the lotus; after his comparison of the Dharma/dharmas of the Buddha to
space gives Mara a splitting headache and causes his body to putrefy; and after Mara’s already
totalizing anguish had been exacerbated by the recitation of dharanis, the declaration of vows,
and the reception of prophecy on the part of several advanced beings (over the span of a handful
of chapters). And Drdhamati rounds out our count when, upon being asked to explain the source
of the mara Agasti’s power, he enjoins Mara once more to feel differently than he does. In each
of these cases, Mara refuses. Ignoring the courtesans and cosmic maras, Mara launches an attack
against the Buddha. To the Buddha’s command that he be happy about his experiences, Mara
offers a remark that exposes his fear. In response to the perceived threat of prophecy, Mara tries
to burn Sakyamuni with fiery hot breath. And last, in a state of fevered abjection, Mara growls

that he will never fall in line—even if it spells indefinite suffering.
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In relating these and other events, the narrator makes use of different perspectives. By
adopting the perspective of Sakyamuni, for example, the narrator gives readers important details
about Mara’s karmic history that Mara himself seems to have forgotten—mnamely, that he had in
a past life asked a former incarnation of Sakyamuni to predict him to awakening, but only after
first swearing to play the role of Mara. But the most important perspective for us throughout our
analysis has been that of Mara. By using Mara as a focalizer, readers experience the events of the
narrative through Mara’s eyes, as it were. But this is not the only technique by which the narrator
addresses the reader. When Sakyamuni tells Mara that he is the reason the Dharma Discourse of
the Great Assembly—one of the names by which the Precious Banner knows itself and the very
stutra readers have before them—is being taught, the narrator collapses the distinction between
the siitra and the events it narrates. Like a Mdbius strip, the insides and outsides of the text fold
into one another and are suddenly difficult if not impossible to distinguish. Is Mara living
through events that are separate from their narration? Or is he at a Dharma talk that narrates his
experiences as he is living through them as if in some uncanny hall of mirrors? It seems we must
answer both in the affirmative. The metatextual character of the siitra, I suggest, allows for the
homology readers share with Mara to be exploited more efficiently. Through the strategies of
focalization and self-reference, Mara’s affective misalignment fo the siitra is established as that
which produces in him such anguish and abjection. And taking this together with the narrative
fact that the presence of good bodies is not enough for Mara to be released from his predicament,
we can further see that what is required is response to the norms of the siitra’s affective regime.
Until Mara is willing to do the requisite emotion work, he will suffer alone in his impotence and
misery. Just so, the siitra subtly invites us to think, will be the experience of readers whose

affective orientation to the sutra is not as it should be.
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Looking ahead to Chapter Five, our next aim will be to consider more closely the actants
who undergo affective reorientation or approximate alignment. Because they are numerous, we
will not cover every single case. Instead, we will focus on a few select episodes—as we have
done in this and prior chapters—to get a sense of how the stitra wants readers to feel. In the most
general terms, echoing the words of Sakyamuni and the title of this chapter, the main imperative
readers face is to encounter the Dharma as instantiated in the Precious Banner as a source of joy.
The words used to identify this affective state vary, but we will give full treatment to one in
particular: prasada and related words. The siitra delivers the imperative to be happy to readers by
means of narrative strategies similar the ones discussed above. In showing narrative actants
responding properly (immediately or eventually) in specific contexts and on account of specific
events, the siitra casts something of a shadow-homology for readers to share with other actants.
While readers may not respond to the feeling rules articulated through the text as actants other
than Mara do, they are not only presented with an option to cultivate an alignment to the siitra
that Mara clearly does not yet have, but also incentivized to do so in witnessing what happens to
those who do so as the narrative unfolds. If the consequences for refusing the imperative to be
happy are misery, impotence, and isolation, in other words, the rewards for properly responding
are their opposites. Those who work to cultivate a proper affective orientation to the sttra, in

short, stand to gain as much as they stand to lose.
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CHAPTER FIVE

“With a Joyful Mind”
The Benefits of Affective Alignment

“Those who fill the world with gold in worship to the protectors will meet the guides,” declares a
buddha named Kusumadhvaja near the end of the siitra’s final chapter. “But,” he goes on to say,
“those who would maintain this most excellent siitra will obtain limitless merit without fear.”!
Self-referential clauses like this one, themselves quite common in Mahayana stitra literature, are
scattered throughout the Precious Banner. Sometimes they have the whole siitra in view (as does
Kusumadhvaja’s verse above, itself the first in a series of similar decrees),? other times a specific
dharant (as in chapter six, for example, when myriad bodhisattvas maintain that Candraprabha’s
dharani will benefit anyone who recites it after ritualizing self and space).® Through passages
like these, stitras offer a quid pro quo: Preserve and propagate me (or part of me) however you
can—be it through copying, translation, memorization, or recitation—and you will be rewarded.
Among them, Kusumadhvaja’s is notable for us insofar as it involves matters of affect. But at the

end of the day, such passages are not the most imaginative uses of self-reference.

! Skt. (K): sarvaksetra samprapiirya kamcanena tayisu praptjanaya nayakesu samsrjed ya eva tad | idam tu yah
pradhanasiitram uttamam hi dharayet sa punyam aprameyam evam apnuyad visaradah || 13.1 || (176.3—176.6); Tib.
(K): gang gis zhing kun gser gyis rab tu bkang nas ni || skyob pa mgon po dag la mchod pa phul ba bas || gang zhig
dam pa mchog gi mdo 'di 'dzin byed na || 'jigs med des ni bsod nams dpag tu med pa 'thob || 13.1 || (268.25-268.28).

2 In truth, the entirety of the siitra’s thirteenth and final chapter (Skt. [K]: 172.1-177.15, Tib. [K]: 265.1-270.9) is
devoted to self-aggrandizement in prose. But see the following ranges for the concluding series of verses: Skt. (K):
176.7-176.9, Tib. (K): 269.1-269.4 (Ratnacchatrasri); Skt. (K): 176.11-176.15, Tib. (K): 269.6-269.10 (Girikita);
Skt. (K): 176.17-176.20, Tib. (K): 269.13-269.20 (Sakyamuni); Skt. (K): 176.22—177.2, Tib. (K): 269.22-269.25
(Aksobhya); Skt. (K): 177.4-177.8, Tib. (K): 269.28-269.31 (Virajabalavikram); Skt. (K): 177.9-177.13; Tib. (K):
270.1-270.7 (myriad unnamed buddhas).

3 Skt. (K): 137.5-139.14; Tib. (K): 178.1-180.18.
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More inspiring are what we can call, following Natalie Gummer, presencing passages.
Though not pervasive, such passages are quite easy to find in the Precious Banner’s second half.
In chapter eight, a certain properly aligned mara named *Sramanapuspa vows to be present not
only anywhere the dharani called Unharmed by the Army of Mara is recited but also anywhere
its host Dharma discourse circulates.* In chapter ten, several divine beings vow to appear in the
audience wherever the sttra is being recited because hearing it gives them the power they need to
protect and enrich those who maintain the Dharma.®> And in chapter eleven, Brahma, Sakra, the
Four World Protectors, and others vow to support those who uphold the Body Destroyer dharani
in the future on pain of deceiving all buddhas (and thus reaping rather unsavory karmic deserts).®

These passages are more sophisticated than those noted above. With them, the siitra extricates

4 Skt. (K): missing in all cases; Tib. (K): grong dang | grong khyer dang | grong rdal dang | ljongs dang | ri brag gang
dag na bdud kyi tshogs kyis mi thub pa'i gzungs 'di 'chang ngam | ston tam | 'chad dam | glegs bam Ia bris te | bsti
stang bgyi ba'i grong dang | grong khyer dang | grong rdal dang | ljongs dang | ri brag de dag tu bdag gnas par bgyi'o
| (206.1-206.5), gang la la zhig na chos kyi rnam grangs 'di mi spyod pa der bdag mi gnas kyi | gang la lar chos kyi
rnam grangs 'di spyod pa der bdag gnas te | (208.15-208.17), yongs sus min par bgyi ba dang | byang chub kyi
spyod pa yongs su rdzogs par bgyi ba'i slad du gang dang gang na chos kyi rnam grangs 'di dang | gsang sngags kyi
tshig 'di dag bshad pa de dang de dag tu bdag gnas par bgyi'o || (210.14-211.3).

5 Skt. (K): asya ca dharmaparyayasya bhasyamanasya prakaSyamanasya vayam svayam upasamkramisyamah
$ravanaya | . . . tat kasya hetoh | asmin vayam sarvabuddhadhisthite dharantimudradharmaparyaye prakasyamane
dharmarasenaujovanto bhavisyamah | . . . evam vayam sarvavisaye sarvam kalikalahavigrahavivadadurbhiksaroga-
paracakrakalavatavrstisitosnanavrstiduhsvapnadurnimittadustaruksaparusatiktakatukavirasakusalapaksakaran
bhavan prasamayisyamah | (154.12—154.13, 154.15-154.17, 154.18-155.3; ellipses mine); Tib. (K): chos kyi rnam
grangs 'di 'chad pa'am | klog pa'am | ston pa'i drung du bdag cag nyid nyan pa'i slad du nye bar mchi bar bgyi'o || . . .
de ci'i slad du zhe na | sangs rgyas thams cad kyis byin gyis brlabs pa'i gzungs kyi phyag rgya'i chos kyi rnam grangs
'di 'chad pa'i tshe | chos kyi beud kyis bdag cag mdangs dang ldan par 'gyur | . . . de Itar bdag cag gis yul thams cad
tu 'thab ba dang | rtsod pa dang | 'thab mo dang | 'gyed pa dang | mu ge dang | nad dang | pha rol gyi dmag tshogs
dang | dus ma lags pa'i rlung dang | char dang | grang ba dang | tsha ba dang | char mi 'bab pa dang | rmi lam ngan pa
dang | Itas ngan pa dang | sdang ba dang | rtsub pa dang | brlang ba dang | kha ba dang | tsha ba dang | ro ma mchis
pa dang | mi dge ba'i phyogs brgyid pa'i dngos pa rnams rab tu zhi bar bgyi'o || (238.15-238.16, 238.19-238.21,
238.24-239.5; ellipses mine). For the passage in full, see Skt. (K): 153.19-156.14 and Tib. (K): 237.22-240.21.

6 Skt. (K): missing in all cases; Tib. (K): bcom ldan 'das 'di dag ni gal te bdag chos nyan pa'am | chos smra ba bsrung
ba nas | nor dang | 'bru dang | mdzod dang | bang ba mang po rnam par 'phel bas | tshim par bgyi ba'i bar gyi slad du |
der ma mchis na | yi dam las 'gal bar 'gyur ba lags so || (245.4-245.7, Brahma). The vows of Sakra and the Four
World Protectors are given their own section, but each is shortened with standard clauses (zhes bya ba nas . . . zhes
bya ba'i bar du). See the following ranges: Tib. (K): 245.11-245.22 (Sakra), 245.23-246.8 (Viriidhaka), 246.9—
246.17 (Virupaksa), 246.18-247.3 (Dhrtarastra), and 247.4-247.9 (Kubera/Vaisravana). In its representation of the
myriad yaksas, the siitra again returns to long form. See Tib. (K): 247.10-249.9.
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itself from its own historical moment and lays claim (via a species of colonization) to whatever
present in which the work finds itself read or instantiated. This is quite the narratological parlor
trick. As our reading of the Precious Banner has shown (and will continue to show), however,
there are yet other mechanisms by which the siitra reaches into the reading present. At the risk of
giving some of the stitra’s pedestrian and presencing strategies (and the chapters in which they
are employed) short shrift, then, we here continue to follow the trail we have been marking out in
the previous chapters.

The aim of this final body chapter is to survey two closely related phenomena: affective
reorientation and what we will call affective course correction. Section II treats the first of these
with an eye toward the implications of proper alignment. That is, we will examine episodes in
which actants encounter the Buddha and the Dharma as sources of positive affect, having been in
most cases predisposed to be negatively affected by the same, in order to show that alignment
ushers actants into an empowered community. My contention is that the depiction of beings as
becoming properly aligned—that is, as becoming the types of beings for whom the Buddha and

»7__carries normative force and thus stands as

the Dharma are what Ahmed calls “happy objects
an additional facet of the siitra’s affective regime. Section III then addresses a set of actants who,
though already properly aligned, are nevertheless enjoined to feel differently. As we will see, the
actants in question fear living in a world without Sakyamuni. But this fear is improper, we learn,

because the Buddha will always teach the Dharma on the earth. With this episode, I argue, the

sttra addresses readers in a way that complements how it does so through its narrative of Mara.

7 “I have suggested that happiness is attributed to certain objects that circulate as social goods. When we feel
pleasure from such objects, we are aligned; we are facing the right way. We become alienated—out of line with an
affective community—when we do not experience pleasure from proximity to objects that are attributed as being
good” (Ahmed, The Promise of Happiness, 41).
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Though readers live in a world where the Buddha is no longer physically present, they do have
the Precious Banner. And this sitra, if my reading has been persuasive, establishes how readers
in a buddha-less world ought to feel about the siitra and encourages them to respond joyfully in

the reading present by displaying what they stand to gain by so responding.

II
This section treats affective reorientation. As such, we turn our attention to actants other than the
chronically misaligned Mara. The survey is not exhaustive. Due to limitations of space, we will
leave some instances aside (e.g., that of Jyotirasa, the astral scientist and Siva-devotee dispatched
by Mara to distract the Buddha). With those we do address, however, we will come to see that
alignment entails inclusion in an empowered community.® Toward this end, we treat in turn the
episodes centering on Sariputra and Maudgalyayana, Mara’s courtesans, Mara’s children, and the
cosmic maras. We have seen these episodes before, of course, but our readings have focused on
Mara’s misalignment. Here we want to get a sense of what it looks (and feels) like to be aligned.
While our argument about the entailment of alignment is based on similarities in the depictions
of reoriented actants, we would do well to bear in mind Mara’s recalcitrant misalignment and its
consequences—for it is through contrasting aligned actants with Mara that the affective regime
comes into clearest view.

Sariputra and Maudgalyayana

The siitra opens with a telling of the reorientation of Sariputra and (indirectly) Maudgalyayana
through an encounter with As$vajit. Though we are already familiar with the basics of the story,

we need now to examine the language used to talk about their reorientation. Struck by Asvajit’s

8 “To be affected in a good way by objects that are already evaluated as good is a way of belonging to an affective
community” (Ahmed, The Promise of Happiness, 38).
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deportment while on his daily alms round, Sariputra thinks to himself: “I have never seen a
mendicant, brahmin, or anyone else for that matter with such a pleasing (Skt. *prasadika; Tib.
mdzes pa) mendicancy as this monk has.” He then approaches A$vajit to ask who his teacher is,
what doctrine he espouses, and so on. In response, A$vajit describes Sakyamuni in a short verse:
“There is a son of the Sakyas whose vows and austerities are great, who is foremost
among all, who is ruler of this world, who has crossed over the ocean of samsara, and
who is liberated from the world and thus the liberator. He is called the awakened, the
wide awakened, the unexcelled, the desiccator of the ocean of suffering. Stainless, to him
I have permanently gone for refuge. It is in his Dharma that I delight.” || 1.1 ||'°
Sariputra then asks Agvajit to share what he knows of this figure’s teaching—which, it is worth
pointing out, is a source of delight for Aévajit. To this, Asvajit expresses to Sariputra the basic
truth of dependent origination in the famous ye dharma verse.
These verses establish Sariputra on the Buddhist path and prompt him to recite a verse in
praise of the Buddha and the Dharma. He asks A$vajit where the Buddha is so that he might go
learn from him directly. Equipped with this knowledge, Sariputra then finds Maudgalyayana, his

partner in the quest for immortality. Right away, Maudgalyayana notices a difference in him:

“Venerable one, your senses have been gladdened, your countenance purified, your
demeanor cleansed. You have found immortality!”!!

Sariputra then tells Maudgalyayana the ye dharma verse he heard from Asvajit—twice, we might

note—on account of which Maudgalyayana is likewise deeply affected. And though the narrator

® Skt. (K): missing; Tib. (K): ji ltar dge sbyong 'di spyod lam mdzes pa de lta bu ni | bdag gis snong chad dge sbyong
ngam | bram ze'am | mir gyur pa gzhan su la'ang gang la'ang sngon ma mthong na | (8.6-8.8).
g gang g sng g

10°Skt. (K): missing; Tib. (K): $akya'i sras po brtul shugs dka' thub chen po kun gyi dam pa dbang dang Idan || 'khor
ba'i rgya mtsho'i pha rol phyin cing grol la de bzhin 'gro ba sgrol mdzad pa || sangs rgyas zhes bya sad mdzad mi
mnyam sdug bsngal mtsho skems da Itar 'di na yod || dri ma med pa de yi skyabs su rtag par nga song de yi chos la
dga'|| 1.1 (9.1-9.8).

11 Skt. (K): missing; Tib. (K): tshe dang 1dan pa khyod kyi dbang po rnams ni dangs | bzhin gyi mdangs ni yongs su
dag | pags pa'i mdog ni kun tu dkar ba las na | tshe dang ldan pa khyod kyis bdud rtsi rnyed do || (11.10-11.13).
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does not say so, we can reasonably assume that all this shows on Maudgalyayana’s face, just like
it did for Sariputra. Through an encounter with A$vajit, whose body and speech are agential in
their own ways, Sariputra and Maudgalyayana find themselves on a new path. In our terms, they
are affectively reoriented. And this alignment, as will see, modifies their capacities to affect and
be affected.

Before we move forward, however, the words prasadika and (vi)prasanna require some
attention and theorization—for words derived from pravsad, which I have been translating with
words related to gladness and joy, are central to the reorientations to be surveyed in the coming
pages. Fortunately, Andy Rotman has already done some legwork for us in this regard.!? In a
recent study of the Divine Stories (Divyavadana), Rotman attends to how actants are shown to
offer gifts to the Buddhist community out of the serene joy (prasdda) that arises in them upon
being gladdened ([vi]prasanna) by agents of prasada (prasadika)."® In particular, he is
concerned to interrogate how the depiction of this series as natural aimed to drive donative
practices in the real world. Noting that the function of prasadika objects “is less to communicate
than to arouse,”!* Rotman shows how their representation works on readers by distinguishing
narration that develops the plot from narration that pauses plot development. When readers
encounter an actant seeing a prasadika object, experiencing prasdda, and giving as part of the
plot, they at the same time often encounter a prolonged description of a prasadika object. As a

verbal stand-in for the prasadika object, this narration aims to affect readers in the same way the

12 Andy Rotman, “The Erotics of Practice: Objects and Agency in Buddhist Avadana Literature,” JAAR 71, no. 3
(2003): 55578, at 556; see also, Andrea M. Pinkney, “Prasada, the Gracious Gift, in Contemporary and Classical
South Asia,” JA4AR 81, no. 3 (2013): 734-56.

13 On the logic of the narratives, prasada is “a product of the overriding power that certain external objects exert on
individuals” (Rotman, “The Erotics of Practice,” 556).

14 Rotman, “The Erotics of Practice, 572.
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prasadika objects affect actants. Taking these types of narration together, then, the Divine Stories
present readers with a choice: give or admit to yourself and everyone else around you that you do
not feel prasada as these texts guarantee you will.

Without contesting Rotman’s reading, I would like to suggest an additional interpretive
possibility. Insofar as the Divine Stories insinuate that “it is only the deviant who manage to get

15 we can read these narrative depictions of prasada as feeling rules that display

prasada wrong,
proper affective alignment and encourage readers to orient themselves properly through emotion
work. While the Divine Stories depict affective orientations as static, such orientations in readers
outside the text are plastic. This is not to say that affective orientations are easy to change. But
it’s not called emotion work for nothing. If readers do not actually feel how the narratives imply
they should naturally feel, they are given the chance to cultivate the normative affective
orientation implicit in the narratives themselves. This, I suggest, is what is going on in the
Precious Banner. Sariputra and Maudgalyayana display what it is to be properly aligned. While
it is likely not so easy for readers, they learn from such depictions what it looks and feels like to
be aligned. And moreover, they also see the benefits of cultivating alignment for themselves.
Through their affective reorientation, Sariputra and Maudgalyayana now find themselves
aligned with the Buddha’s power and are thereby protected from Mara’s subsequent attempts to

prevent them from taking refuge. One of those failed attempts we have already seen.!¢ But there

is a second failure, and its details have been withheld until now. In the aftermath of his failure to

15 Rotman, “The Erotics of Practice, 567.

' When Mara learns of Sariputra and Maudgalyayana’s intent to go see the Buddha, he assumes the guise of Advajit
and tries to trick them into indulging their senses. But they see through his disguise, evade his slippery rhetoric, and
double-down on their resolve to take refuge in the Buddha. I treated this episode in Chapter Two for two reasons.
First, it was part of my argument that Mara’s affective orientation is central to his narrative. And second, the episode
served to foreshadow the central contention of Chapter Three—namely, that Mara is misaligned and that his
misalignment entails a diminished capacity to affect and increasingly acute social isolation.
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trick Sariputra and Maudgalyayana as Pseudo-Asvajit, Mara is pained, dispirited, and regretful.
But he doesn’t rest. To the contrary, he immediately enacts another plan as the aspiring disciples
begin to make their way to the Buddha. Without representing Mara’s thoughts, the narrator
reports on his actions and their effects (or lack thereof) as follows:
Now, seeing that the wandering ascetics Sariputra and Maudgalyayana, together with
their five hundred followers, had started off toward the Lord, Mara then fashioned a great
chasm outside the city of Rajagrha so that those two could not get closer than one
hundred yojanas to the ascetic Gautama. But the Lord likewise performed a magical feat
so that the wandering mendicants Sariputra and Maudgalyayana did not see the great
chasm. They continued on a straight path. But once again, Mara fashioned before them a
firm, solid, impenetrable mountain one thousand yojanas tall, as well as one thousand
fierce, lethal, and terrifying lions. But by the glorious power and authority of the Lord,
those two good men saw neither the mountain nor the lions, and neither did they hear the
lions’ roars. Instead, they continued on a straight path toward the Lord.!”
As our reading of Mara’s narrative throughout the previous chapters shows, Mara’s failure here
can be seen as a function of his misalignment. His affective orientation is such that he is not only
distraught on account of the fact that the Buddha is about to gain new followers but also unable

to do much of anything about it. But Mara’s failure in this instance can also and equally be seen

as a function of Sariputra and Maudgalyayana’s proper alignment. That alignment comes with

17 Skt. (K): athopatisyakaulitau parivrajakau pamcasataparivarau bhagavamtam uddi$ya pravrajyam samprasthitau
viditvatha marah papiman bahirajagrhasya mahanagarasya mahaprapatam abhinirmitavan yojanasatam adhastad
yatha tau na $aksyatah §ravanasya [sic] gautamasyantikam upasamkramitum iti || bhagavams ca punah tadr§am
rddhyabhisamskaram abhisamscakara yatha tav upatisyakaulitau parivrajakau tam mahaprapatam na dadrsatuh |
rjuna margena gacchatah | punar api marah papimams tayoh puratah parvatam abhinirmimite dr . . . susiram
yojanasahasram uccatvena sahasram ca simhanam abhinirmimite candanam dustanam ghoranam | tau ca satpurusau
bhagavatas tejasarddhyanubhavena ca tam parvatam api na dadrsatuh na ca simhan na ca simhanadaf chusruvatuh |
rjuna ca margena yena bhagavams tenopasamkramatuh | (3.14-4.9, fragmentary); Tib. (K): de nas kun tu rgyu nye
rgyal dang | pang nas skyes g.yog Inga brgya dang bcas pa bcom ldan 'das las rab tu 'byung bar chas par bdud sdig
can gyis rig nas ci nas de gnyis dge sbyong gaut ta ma'i gan du 'gro mi nus par bya ba'i phyir rgyal po'i khab kyi
grong khyer chen po'i phyi logs su g.yang sa chen po zabs su dpag tshad brgya pa zhig sprul to || de nas bcom 1dan
'das kyis kyang 'di 'dra ba'i rdzu "phrul mngon par 'du bya ba mngon par 'du mdzad de | ci nas kun du rgyu nye rgyal
dang | pang nas skyes gnyis g.yang sa chen po de mi mthong zhing lam drang por 'gro bar mdzad do || yang bdud
sdig can gyis de gnyis kyi mdun du ri chen po brtan pa | sra ba | ma rnyil pa | sul med pa | gcig tu stug por gyur pa |
mkhregs pa | 'phang du dpag tshad stong yod pa zhig mngon par sprul te | seng ge khro zhing gdug la gtum pa | sgra
chen po 'byin pa stong yang mngon par sprul na | bcom ldan 'das kyis gzhi brjid dang rdzu 'phrul gyi mthus skyes bu
dam pa de gnyis kyis ri de'ang ma mthong | seng ge'ang ma mthong | seng ge'i skad kyang ma thos te lam drang por
bcom Idan 'das ga la ba de logs su song ngo || (16.14—17.5).
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benefits is clear. And what’s more, these benefits are here framed in terms of both affect and
orientation—for it is through their alignment with Sakyamuni that they are unaffected by the
illusions of Mara and continue on a straight path.'®* Empowerment is not the only result of proper
alignment. As we will see, there are social implications, as well.

Mara’s Courtesans

After failing to deter Sariputra and Maudgalyayana (and subsequently to neutralize the Buddha
as Pseudo-Brahma and Pseudo-Siva), Mara retreats to his lamentation room. His courtesans rush
to his side, but ultimately defect and go to the Buddha for refuge. Here we examine the nature of
that defection, grounded as it is in a new affective orientation. When asked by Vidyudvalgusvara
how she and the other courtesans might go about killing Sakyamuni, Mara responds with three
verses in which he describes the Buddha, his followers, and the threat they collectively pose to
Mara’s kingdom and way of life.!” Drawing on Rotman’s analysis of the types of narration in the
Divine Stories, we can appreciate this narrative moment as a pause in plot development. But it is
also instrumental in the same. Mara’s speech gives readers a verbal glimpse of prasadika objects.
Yet at the same time, the courtesans thereby automatically attain a concentration called Formless

Lightning and scatter offerings toward the (absent) Buddha.?’ “Then,” the narrator continues,

18 The straight path is mentioned only once elsewhere in the siitra (Skt. [K]: 156.5-156.7; Tib. [K]: 240.9-240.1),
otherwise I would put more pressure on it using Ahmed’s discussions in Queer Phenomenology of straightness and
straightening devices.

19 Skt. (K): 10.4-10.15; Tib. (K): 21.14-22.4.

20 Skt. (K): atha taih pamcabhir marakanyasatair marasya papimato 'ntikad bhagavato gunavarnam $rutva sarvair
akaravigatavidyun nama bodhisattvasamadhih pratilabdha | atha tani pamca marakanyasatani divyani tiryani tams ca
divyapuspagandhamalyavilepanabharanavibhiisanalamkaran yena bhagavams tenaksipan bhagavatah ptijakarmane |
(10.16—11.2); Tib. (K): de nas bdud kyi bu mo Inga brgya po de dag gis bdud sdig can las bcom ldan 'das kyi yon tan
gyi bsngags pa thos nas thams cad kyis byang chub sems dpa'i ting nge 'dzin rnam pa dang bral ba'i glog ces bya ba
thob bo || de nas bdud kyi bu mo brgya po de dag gis bcom ldan 'das la mchod pa bya ba'i phyir lha'i sil snyan dang |
lha'i me tog dang | bdug pa dang | spos dang | phreng ba dang | byug pa dang | lhab lhub dang | spud pa dang | rgyan
de dag bcom Idan 'das ga la ba de logs su gtor ba dang | (22.5-22.11).
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by the power and authority of the Lord, those divine instruments, ornaments, and the rest

rained down in Bamboo Grove. Mara’s courtesans themselves saw it, together with their

attendants. And when they saw it, moreover, they became full of joy and delight.?!
Mara’s description of the Buddha snaps the courtesans into proper alignment with the Buddha
and prompts them to give. Their gifts are transformed, and they are filled with joy upon seeing
their transformed gifts rain down over Bamboo Grove. Their newfound alignment extends their
visual capacities and constitutes the objects experienced therewith as sources of joy.

As the offerings rain down over Bamboo Grove, the students surrounding the Buddha ask
him to reveal the causes and conditions of “such a marvelous, extraordinary, and unprecedented
rain.”?2 From their perspective, the fact that Sariputra and Maudgalyayana just joined their ranks
is a likely explanation. But the Buddha dismisses this hypothesis and identifies the real source:

“It is not the authority of these two noble sons. Rather, five hundred attendants from

Mara’s house let loose this rain of great flowers, ornaments, and the rest in order to

worship me. Soon, they will come here and be foretold to unexcelled perfect awakening

in my presence.”?
With these words, Sakyamuni invites his students to widen their horizons. The chain of causality

extends beyond what they have visual access to, as does the scope of their community (of which

they are shown here to be but one part). And at the same time, Sakyamuni further expands the

21 Skt. (K): tani ca divyani tiryani te ca yavad alamkara bhagavata rddhyanubhavena venuvane vavarsuh | tas ca
marakanyah svayam adraksuh saparivarah | drstva ca punar api tah prasadajata babhtvur (11.2-11.5); Tib. (K): lha'i
me tog dang | sil snyan nas rgyan gyi bar du de dag bcom ldan 'das kyi rdzu 'phrul gyi mthus 'od ma'i tshal du bab
par gyur to || bdud kyi bu mo de dag kyang g.yog dang bcas pas so so nas bcom Idan 'das mthong ngo || de dag gis
mthong nas kyang rab tu dga' ba dang rangs pa skyes par gyur to || (22.11-22.15).

22 Skt. (K): evamriipam mahascaryadbhutadrstapiirvam varsam (11.5-11.9, at 11.8); Tib. (K): ngo mtshar dang rmad
du byung ba chen po sngon ma mthong ma thos pa'i me tog gi char chen po rab tu bab pa | (22.15-22.20, at 22.18—
22.19).

2 Skt. (K): nanayoh kulaputrayor anubhavah | marasya tu papimatah pamcamatraih paricarikasatais tato
marabhavanad idam evamriipam mahapuspavarsam yavad alamkaravarsam utsrstam mama pijakarmane | acirat ta
atragata mamantikad vyakaranam pratilapsyante 'nuttarayam samyaksambodhau || (11.9-11.13); Tib. (K): rigs kyi
bu 'di gnyis kyi mthu ma yin te | bdud sdig can gyi g.yog mo Inga brgya tsam gyis bdud kyi khang pa de nas nga la
mchod pa bya ba'i phyir 'di Ita bu'i me tog gi char chen po nas rgyan gyi bar gyi char phab bo || de dag ring po mi
thogs par 'dir 'ongs te | nga las bla na med pa yang dag par rdzogs pa'i byang chub tu lung bstan pa 'thob bo || (22.21-
23.3).
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experiential field of Mara’s courtesans. Just as they are enabled to see their offerings sprinkle
down over Bamboo Grove, they are also enabled to hear what Buddha says about them. And as a
result, “they became even more full of joy in the Lord and, through their joy and delight,
obtained a concentration called Undistracted Mind of Awakening.”?* Through their alignment,
Mara’s courtesans come to possess supernormal visual and auditory capacities and are filled with
joy and delight (Skt. prasadapramodya; Tib. rab tu dga' ba dang rangs pa) on account of what
they experience therewith. Insofar as this episode involves giving, Rotman’s work on the Divine
Stories gives us much to think with. But more can be gleaned from this episode and others like it.
Again—alignment empowers. And, as we are beginning to see with Sakyamuni’s prediction that
the courtesans will soon join their number, alignment entails community.

After the courtesans become even more full of prasada upon learning about their soon to
be received prophecies, they recite three verses in the direction of the Buddha while still standing
the presence of Mara. In these verses, the courtesans scatter questions and declarations of intent
among their praise of Sakyamuni. They ask him how to attain awakening in this life, vow to

come listen to the Dharma, and request the already promised prophesies to awakening.?® Then, as

24 Skt. (K): bhagavato 'ntike prasadajatas tas tena prasadapramodyena bodhicittasampramosam nama samadhim
pratilebhire | (12.2—12.3); Tib. (K): bcom ldan 'das la de bas kyang rab tu dga' ba skyes te | de dag dga' ba dang rangs
pa des byang chub kyi sems brjed pa med pa zhes bya ba'i ting nge 'dzin thob po || (23.5-23.7).

5 Skt. (K): trsnasarinnihilaSosaka sarvalokam alokya netravikalam jagad ekacaksuh | tvam tarako 'dya jagatah
sanaramarasya buddha vayam katham ihasu mune bhavema || 1.24 || naradevapiijya bhagavan paramarthavadin
stritvam jugupsitam apohya vayam samagrah | rddya tavottamamate tvaritam samipe gatva munindravacanam
Srunuyama evam || 1.25 || nairatmyavadi bhagavan paramarthadar$in bodhyamgaratnadhara nirmalavakpradipa |
akramya marabalam apratima tvam asman bodhaya §ighram adhuna samam vyakurusva || 1.26 || (12.7-13.1); Tib.
(K): sred chu ma lus skems pa'i 'gro ba'i mig gecig pu || mig ma mchis pa'i 'jig rten kun la gzigs nas ni || khyod deng
lha dang mir bcas pa yi 'gro ba sgrol || thub pa bdag cag ji ltar myur du sangs rgyas 'gyur || 1.24 || lha dang mis
mchod don dam gsung ba bcom 1dan 'das || bdag cag mthun par bud med smad pa nyid spangs nas || blo mchog
khyod kyi 'phrul gyi drung du myur bar ni || mchis nas 'di bzhin thub pa'i dbang po'i gsung mnyan to || 1.25 || bdag
med gsung ba don dam gzigs pa bcom ldan 'das || byang chub yan lag rin chen dri med nor gsung sgrong || mtshungs
med bdud kyi stob btul khyod kyis bdag cag la || da Itar myur du lhan cig byang chub lung bstan gsol || 1.26 ||
(23.11-23.22).
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we saw in Chapter Four, they reprimand Mara for his misalignment.?® When they finally start off
toward the Buddha, the narrator outlines a benefit of proper alignment that we have already seen:

Then Mara, with an extremely hostile mind, thought to himself: “I should recall that my
strength, influence, and force is such that, if my five hundred attendants were to see
themselves bound by a fivefold fetter they would in that case turn around and not be able
£0.” But he was not able to bind them. Why is that? It’s because these five hundred
servants were sustained by the Transcendent One.?’

On account of their alignment with the power of the Buddha, in other words, the courtesans were
simply unaffected by Mara’s attempt to bind them. (Note, too, that he attempts to bind them with
the very mechanism by which he will find himself bound later in the narrative.) But again, Mara
does not give up. “I should again recall,” he thinks,
“that my strength, influence, and force is such that I could cover all this world with
violent Vairambha winds, great dark clouds, and great dark winds. Tossing about in all
directions, none of them would see the ascetic Gautama, and they would all come back to

my home.” Through the Awakened One’s sustaining strength, however, the wind could
not arise to cause anyone, from the youngest to the oldest, to tremble even slightly.?

26 Skt (K): 13.4-13.11; Tib. (K): 24.1-24.8.

27 Skt. (K): atha khalu marasya papimatah paramadustamanasah etad abhiit | yan nv aham tadréam
marabalavisayavegam samanusmareyam yad etani pamca paricarikasatani pamcapasabandhanabaddham atmana
sampasyeyur ihaiva nivarteran na punar gantum Saknuyuh | sa ca maras tani banddhum na $aktah | tat kutas tatha hi
tani pamca paricarikasatani tathagatadhisthanani || (13.12—13.17); Tib. (K): de nas bdud sdig can shin tug dug pa'i
yid dang ldan pa 'di snyam du sems te | bdag gis 'di 'dra ba'i bdud kyi stobs kyi yul drag po dran par byas la | gang
g.yog mo Inga brgya tsam 'di dag bdag nyid bcing ba Ingas bcings par mthong bar byas te | 'di nas bzlog la 'gro mi
nus par bya'o snyam pa dang | bdud des de dag being bar ma nus so || de ci'i phyir zhe na | 'di ltar g.yog mo Inga
brgya tsam po de dag de bzhin gshegs pas byin gyis brlabs pa'i phyir ro || (24.9-24.15).

28 Skt. (K): yan nv aham punar api tadréam marabalavisayavegam samanusmareyam yat sarvam idam
akasavairambhasamghatair mahakalamedhair mahakalavayubhi$ cavrtam yatha ta eva paricarikah sarva digvidiksu
sambhrantah sramanam gautamam na pasyeyuh | punar eva me bhavanam agaccheyuh | tathapi
buddhadhisthanabalena kiyantam api vayum na $aknoty utpadayitum yo 'ntato balagram api kampayet prag eva
bahutaram || (14.1-14.7); Tib. (K): bdag gis yang 'di 'dra ba'i bdud kyi stobs kyi yul drag po dran par yas te | ci nas
bdag gis g.yog mo de dag phyogs dang phyogs mtshams thams cad 'khrul nas dge sbyong gau ta ma mi mthong
zhing slar yang bdag gi gnas su 'ong bar nam mkha' 'di dag thams cad du rnam par 'thor rlung dang | rlung nag po
chen pos kun tu khyab par bya'o snyam na'ang sangs rgyas kyi byin gyis brlabs kyi stobs kyis rlung cung zad kyang
langs par byed ma nus so || tha na sgra'i rtse mo gcig tsam yang bskyod ma nus na mang du Ita ci smros || (24.18—
25.7).
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Again, through their alignment with Sakyamuni’s power, the courtesans are empowered and thus
protected. Despite his best efforts, Mara is unable to conjure even the slightest bit of fear in the
courtesans. Instead, like Sariputra and Maudgalyayana, the courtesans see through Mara’s tricks
and continue on their way. And although the narrator does not say as much, we can imagine that
they, too, continue along a straight path. This episode, taken together with that of Sariputra and
Maudgalyayana, begins to display the benefits of affective alignment. All affectively reoriented
and thus properly aligned actants we have encountered so far are, by virtue of their alignment,
invulnerable to Mara’s tricks. And moreover, prompted by what they experience as sources of
positive affect, they find themselves moving toward the Buddha.

Mara’s Children

We here turn to the affective reorientation of Mara’s children. With their alignment, they come
to be the kinds of beings who feel joy on account of the Buddha and the Dharma and are thus
empowered by Sakyamuni. These are precisely the kinds of subjects the siitra aims to produce
outside the text. But I wish further to argue that in producing properly aligned subjects, the siitra
ipso facto gives rise to a community. Although this claim is in many ways my own, it is by now
hopefully becoming clear that my proposed reading is not forcing the text to say something at
odds with its own narrative logic. As we have seen, for example, Sariputra, Maudgalyayana, and
Mara’s courtesans move toward the Buddha once aligned. This movement alone constitutes a
concrete social (albeit narrative) implication of an underlying shared affective alignment. But
there are clearer social implications of alignment within the narrative. As we will see, Mara’s
children fall in line with his courtesans. And from this shared alignment, they speak and act

together as a unified social group.
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After failing to stop the courtesans from abandoning him, Mara calls out to his children
from inside the lamentation room. They agree to help, but they also make it clear that they will
go to Sakyamuni for refuge if they cannot defeat him. With this caveat, Mara’s children prepare
for battle. They leave their father, spread out in a vast military formation, and launch a brutal
attack against the Buddha. After filling the sky with dark clouds and violent dust storms, they
hurl meteors, boulders, and a torrent of weapons toward the Buddha.?’ While the aim is to kill
Sakyamuni—or at the very least to harm and terrify him—this is not what happens. The Buddha
enters into a concentration called Destroying the Army of Mara, by which (despite the name) he
transfigures their attack. “What was a downpour of rocks and weapons,” the narrator tells us,

all of that he transformed into a shower of divine blue lotuses, pink lotuses, red lotuses,
white lotuses, coral tree flowers, and great coral tree flowers. He transformed the
downpour of meteors over Anga and Magadha into a great shower of fragrant powder. He
transformed the cries into a variety of pleasing words: the word buddha, the word
dharma, the word sangha, the word paramita [=perfection], the word abhijiia [=higher
knowledge], the word avaivartika [=irreversible], the phrase caturmaraparajaya
[=overcoming the four maras], the phrase bodhimanda-upasamkramana [=approaching
the seat of awakening], and last, the words sopadana-nirupadana [=appropriation and
non-appropriation]. He eliminated all the dust, darkness, and wind. And whatever grass,
bushes, herbs, forest trees, lands, hills, and mountains there are in the world, he
transformed it all into the seven jewels.*°

29 Skt. (K): sarvacaturdvipikayam akasam mahakalameghair apirayam asuh | mahakalavayubhis$ colkapatais ca
sumerum parvatarajanam panibhih parajaghnuh | sarvam caturdvipikam prakampayam asuh | paramabhairavams ca
$abdan samutsasarjuh | yato naga mahanagah yato yaksa mahayaksah sarvavantya mahaprthivyah
sagirisailaparvatayah sumero$ ca parvatarajiiah kampam viditva sarasam mahasarasam nadikunadimahanadmam
mahasamudranam ca samksobham jiatva gaganatale tasthuh | sa ca maraparsat sumerumiirdhani sthitva
yojanapramanam vrstim abhinirmimiyamgamagadhesu samutsasarja | casimusalapasanatomarabhindipala-
naracaksurapraksuramukhaksurakalpavasimukhavasidharakaralacakravikralacakradrdhakharaparusariiksavarsam
nirmayotsasarja || (17.2-17.12); Tib. (K): gang gling bzhi pa'i nam mkha' thams cad sprin nag po chen po dang |
rlung nag po chen po dang | skar mdas bkang nas ri'i rgyal po ri rab la'ang lag gis brdabs te | gling bzhi pa thams cad
rab tu g.yos par byas nas shin tu 'jigs pa'i sgra rnams kyang 'byin to || de dag gis klu dang | klu chen po dang | gnod
sbyin dang | gnod sbyin chen po dag gis sa chen po brag dang rir bcas pa thams cad dang ldan pa dang | ri'i rgyal po
ri rab kyang g.yos par rig | mtsho dang | mtsho chen po dang | 'bab chu dang | chu bran dang | 'bab chu chen po dang
| rgya mtsho chen po rnams kyang 'khrugs par rig nas nam mkha'i dkyil na 'khod do || bdud kyi 'khor de dag ni ri rab
kyi zom la 'khod nas | dpag tshad tsam gyi rdo'i char mngon par sprul te nam mkha' las kun tu 'bebs so || ral gri dang
| gtun shing dang | rdo ba dang | mtshon rtse gnyis dang | ste'u ka ma dang | Icags mda' dang | spu gri dang | spu gri
Ita bu dang | dgra sta dang | ste'u so Ita bu dang | ste'u so dang | kha rang rong can dang | shin tu rang rong can dang |
sra ba | drag pa | rtsub pa | rno ba'i char rab tu sprul te kun tu phab bo || (28.3-28.18).

30 Skt. (K): yat sarvam $ilapraharanavrstim divyotpalapadmakumudapundarikamandaravamahamandaravapuspa-
vrstim adhyatisthat | tams$ ca sabdan nanavadyan adhyatisthat | yad uta buddhasabdam dharmasabdam
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Through this concentration, in other words, Sakyamuni renders not only harmless but positively
beautiful and beneficial the projectiles and weapons hurdled by Mara’s children. And right after
effecting this transformation, the Buddha fills the cosmos with illustrious light, which prompts
myriad beings to pay homage to him, to attain recollection of their former lives, and to be reborn
in divine realms.>!

This series of events is called a pratiharya, a common translation for which is miracle,
marvel, or wonder. However we render the word, pratiharya is a multivalent term that denotes

wonders of superhuman potency (Skt. rddhipratiharya), telepathy (Skt. adesanapratiharya), and

.....

bodhimandopasamkramanasabdam yavat sopadananirupadanasabdan adhyatisthat || sarva rajo'ndhakaravayavah
prasemubh | ye kecid iha caturdvipike trnagulmausadhivanaspatiksitisailaparvatas tan sarvan saptaratnamayan
adhyatisthat || (17.14-18.6); Tib. (K): gang rdo dang | mtshon cha de dag thams cad ni lha'i me tog ut pa la dang |
pad ma dang | ku mu da dang | pad ma dkar po dang | man da ra ba dang | man da ra ba chen po'i me tog gi char chen
por byin gyis brlabs | yul ang ga ma ga dhar skar mda' Itung ba ni spos kyi char chen por byin gyis brlabs sgra de ni
rol mo'i sgra sna tshogs su byin gyis brlabs te | 'di Itar sangs rgyas kyi sgra dang | chos kyi sgra dang | dge 'dun gyi
sgra dang | pha rol tu phyin pa'i sgra dang | mngon par shes pa'i sgra dang | phyir mi Idog pa'i sgra dang | dbang
bskur ba'i sgra dang | bdud bzhi pham par bya ba'i sgra dang | byang chub kyi snying por 'gro ba'i sgra dang | len pa
dang bcas pa dang | len pa med pa'i sgrar byin gyis brlabs so || rdul dang | mun nag dang | rlung thams cad kyang rab
tu zhi'o || gang gling bzhi pa 'di na rtswa dang | shing gel pa dang | sman dang | nags tshal dang | sa dang | brag dang |
ri ci yod pa de dag thams cad ni rin po che sna bdun du byin gyis brlabs so || (28.20-29.13).

31 Skt. (K): anavalokyamiirdhno bhagavan yavad brahmalokam kayena vasam vartayam asa | ekaikasmac ca
laksanad bhagavatas tadrs1 prabha niScacara yaya prabhaya trsahasramahasahasr1 lokadhatur udarenavabhasena
sphuto 'bhiit | ye casyam trisahasramahasahasryam lokadhatau devanagayaksagandharvasuragarudakinnara-
mahoragapretapisacakumbhandamanusyamanusya nairayika va tairyagyonika va yamalaukika va te sarve
bhagavamtam adraksuh | bahtini ca devanagayaksamanusyamanusyasatasahasrani gaganasthah puspair avakirya
pradaksinam cakruh stuvamto namas cakruh | bahiini ca nairayikatairyagyonikayamalaukikaksobhyakotisata-
sahasrani smrtim pratilebhire | plirvavaropitakusalamtilam anusmrtya namo buddhayeti krtva tebhyo 'payebhyas
cavitva devesiipapannah || (18.7-19.1); Tib. (K): bcom Idan 'das gtsug tor bltar mi mthong ba dang ldan pa ni
tshangs pa'i 'jig rten gyi bar du skus dbang mdzad do || bcom Idan 'das kyi mtshan re re las kyang 'di 'dra 'ba'i 'od
byung ste | 'od des stong gsum gyi stong chen po'i 'jig rten gyi khams snang ba chen pos khyab par gyur to || stong
gsum gyi stong chen po'i 'jig rten gyi khams 'di'i lha dang | klu dang | gnod sbyin dang | dri za dang | lha ma yin dang
| nam mkha' 1ding dang | mi 'am ci dang | Ito 'phye chen po dang | yi dags dang | sha za dang | grul bum dang | mi
dang | mi ma yin pa dang | sems can dmyal ba dang | dud 'gro'i skye gnas pa dang | gshin rje'i 'jig rten pa de dag
thams cad kyis bcom ldan 'das mthong nas lha dang | klu dang | gnod sbyin dang | dri za dang | lha ma yin dang |
nam mkha' Iding dang | mi 'am ci dang | lto "'phye chen po dang | mi dang | mi ma yin pas dang | nam mkha' la 'khod
pa brgya stong mang pos ni me tog gtor cing bstod nas bskor ba byas so || sems can dmyal ba pa dang | dud 'gro'i
skye gnas pa dang | gshin rje'i 'jig rten pa mi 'khrugs pa bye ba khrag khrig brgya stong mang po ni dran pa rnyed de
| dge ba'i rtsa ba sngon bskyed pa dran nas sangs rgyas la phyag 'tshal lo zhes byas te | ngan song de dag nas shi
'phos nas lhar skyes so || (29.14-30.9).
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dharma instruction (Skt. anusasani- or dharmapratiharya).’> Though Buddhist attitudes toward
these wonders vary, the tendency in Mahayana siitras is to accept all three and to frame them as
sharing a single soteriological aim.** The Precious Banner is no exception here insofar as this
miraculous display captures the attention of audiences and catalyzes their reorientation.** On
account of the transformation of weapons into “Dharma words,” the illumination of the cosmos,
and the recollection of former lives and heavenly rebirth on the part of myriad unnamed actants,
Mara’s children find themselves sharing the same orientation to the Buddha as the courtesans.
But framing the result of this marvelous series of events in terms of orientation alone
only gets us halfway there. It is not just that Mara’s children reorient themselves—we have good
reason to infer, in fact, that they are already oriented toward Sakyamuni insofar as it is generally
best practice to aim at one’s target when hurling projectiles. What we have in mind, of course, is
an affective reorientation—a reorientation having to do with tendencies to feel and move that are
constitutive of social boundaries. And it is precisely this reading that the narrator’s next words

warrant:

32 See David Fiordalis, “Miracles in Indian Buddhist Narratives and Doctrine.”

33 “[T]he wondrous and the didactic,” Luis O. Gémez writes, “fuse into a more or less integral whole, dharma is in
itself a miracle, and miracles are themselves exemplifications of the dharma” (“On Buddhist Wonders and Wonder-
Working,” JIABS 33, nos. 1-2 [2010-11]: 513-54, at 531-32). See also Luis O. Gomez, “The Bodhisattva as
Wonder-Worker,” in Prajiiaparamita and Related Systems, ed. Lewis Lancaster (Berkeley: University of California
Press, 1977), 221-62.

34 “Vasubandhu defines pratiharya as ‘at the outset, carrying away (harana) people who are ready to be disciplined
(vineyamanas).” He explains the verbal prefix prati- as a combination of two prefixes, pra + ati, the former
signifying ‘the beginning’ and the latter ‘extreme intensity.” Or, Vasubandhu tells us, miracles are called pratiharya
because they ‘seize’ (pratiharanti) people who hate or are indifferent to the dharma. One may doubt the philological
accuracy of these etymological explanations, but there can be little doubt that they are intended to draw a clear
connection between miracles and religious conversion.” Fiordalis, “Miracles in Indian Buddhist Narratives and
Doctrine,” 390 (see also 390 nn. 20-22).

193



Seeing such a great miraculous display as this from the Lord and obtaining intense joy

toward him, twenty thousand from Mara’s army, together with their assembly of

followers, then approached the Lord.?>
Seeing the miracle, Mara’s children overflow with joy. While they had confronted Sakyamuni as
an enemy, they now identify him as a joyful object. Like the courtesans, the children’s affective
reorientation furnishes them a new trajectory and a new tendency to move toward the Buddha.
Though such wholesale shifts do not come so easily in the real world, this is the picture our
narrator displays for readers. Once in his presence, Mara’s children find themselves standing
alongside the courtesans, sharing physical as well as affective space with them. Together, the
children and courtesans then utter a series of verses in praise of Sakyamuni and take refuge in
him.?¢ These verses need not receive comment, as their content is standard fare for the genre. But

we should note before moving forward that each verse ends with the same basic refrain: “To you

do we go for refuge.” In addition to lending a songlike quality to the lot of them, this refrain

35 Skt. (K): tata$ ca marasainya dvavim$atimaraputrasatasahasrani saganaparsadyani bhagavata evamriipam
pratiharyam drstva bhagavato 'ntike 'ttva prasadam pratilabhdva yena bhagavams tenopajagmuh | (19.2-19.4); Tib.
(K): bdud kyi sde de'i nang nas bdud kyi bu nyi khri'i tshogs kyi 'khor dang bcas pas bcom ldan 'das kyi cho "phrul
chen po 'di Ita bu mthong nas | bcom ldan 'das la rab tu dga' bar gyur te | bcom ldan 'das ga la ba der dong nas phyin
pa dang | (30.10-30.13).

36 Skt. (K): upetya sardham taih pamcabhir marakanyasatair bhagavatah padau $irasabhivandyamjalin pragrhyabhir
gathabhir adhibhasamte sma || viSuddhimiirte paramabhiriipa jianodadhe kamcanamerutulya | vitatya lokam yasasa
vibhasi tvam eva natham $aranam vrajamabh || 1.34 || pranastamarge vinimilitakse ulkayase tvam jagativa siiryah |
aparajitapranabhrd ekabandho tvam sarthavaham $aranam vrajamah || 1.35 || susambhrtajfianasamrddhakosa
nabhahsvabhavadivimuktacitta | karunasaya snigdhamanojfiavakya sarvarthasiddham $aranam vrajamah || 1.36 ||
samsarakantaravimoksakas tvam samagrito hetuphalapradar§akah | maitravihart paramavidhijfia karunaviharims
charanam vrajamabh || 1.37 || mayamaricidagacandrasannibhe bhave 'prasaktavisayasrayena | ajianarugnasaka
lokanatha tvam vaidyarajam $aranam vrajamah || 1.38 || (19.4-20.6); Tib. (K): bdud kyi bu mo Inga brgya dang lhan
cig tu bcom ldan 'das kyi zhabs la mgo bos phyag 'tshal te | thal mo sbyar nas tshigs su bcad pa 'di dag smras so ||
rnam dag sku mnga' mchog tu gzugs bzang ba || ye shes rgya mtsho gser gyi lhun po 'dra || grags pa 'jig rten bgram
nas lham me ba || mgon po khyod nyid la ni skyabs su mchi || 1.34 || rab tu lam stor rnam par mig zum la || khyod ni
'jig rten sgron ma nyi ma 'dra || gzhan gyis mi thub srog chags rtsa lag gcig || ded dpon khyod la skyabs su rab tu
mchi || 1.35 || shin tu tshogs bsags ye shes 'byor pa'i mdzod || nam mkha'i rang bzhin gzod nas rnam grol thugs ||
thugs rje bsam pa yid 'ong 'jam pa'i gsung || don kun grub pa khyod la skyabs su mchi || 1.36 || 'khor ba'i dgon pa las
ni khyod thar mdzad || tshogs pa las kyang rgyu dang 'bras bu ston || byams la gnas shing mchog gi cho ga mkhyen ||
thugs rje gnas pa'i skyabs su rab tu mchi || 1.37 || sgyu ma smig rgyu chu zla 'dra ba yi || srid pa la ni yul gyi gnas
kyis chags || mi shes nad sel 'jig rten rnams kyi mgon || sman pa'i rgyal po khyod la skyabs su mchi || 1.38 || (30.13—
31.12).
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illustrates well the point for which I have been arguing here—namely, that the affective
alignment shared by the Mara’s courtesans and children constitute them as an entirely new we
centered on a new happy object.

After taking refuge in the Buddha—by virtue of their verses’ illocutionary force, itself
activated by their affective alignment—the children and courtesans fogether confess their faults
and offenses;?’ generate the aspiration to attain awakening through practicing the perfections;3®
and offer flowers and parasols to the buddhas of all buddhafields, which (and whom) they see for

themselves and thereby experience intense joy and delight.?® The pratiharya performed by the

37 Skt. (K): tvam setubhiita$ caturaughamadhyad uttarakah saptadhanaryavrttaih | sanmargasandar$aka lokabandho
krpanvitam tvam iha piijayamabh || 1.39 || . . . vayam agrabuddhim asam pradustas tvayi yad vayam tu | tam atyayam
vira grhana natha tvam ekabandhur jagati pradhanah || 1.40 || (20.7-20.14, fragmentary); Tib. (K): chu bo bzhi dbus
zam par gyur pa khyod || nor bdun 'phags pa'i tshul gyis rab sgrol ba || yang dag lam ston 'jig rten rtsa lag po || thugs
rje 1dan pa khyod la 'dir mchod do || 1.39 || blo mchog khyod la bdag cag bzod par gsol || khyod la bdag cag yid kyis
gnod bsams pa || mgon po dpa' bos nongs pa bzod par gsol || khyod ni 'gro ba'i rtsa lag gcig pu gtso || 1.40 || (31.13—
31.20).

38 Skt. (K): vayam samutsrjya hi marapaksam . . . | nimamtrayamah kila sarvasattvan bodhim labhemo vayam
uttamatu || 1.41 || nidarSayasmakam udaracaryam yatha vayam paramitas carema | ananyavadaih katibhis tu
dharmaih . . . bodhim avapnuvamti || 1.42 || (20.15-21.5, fragmentary); Tib. (K): bdag cag bdud kyi phyogs rnams
rab spangs te || byang chub mchog gi sems ni bskyed par bgyi || sems can ma lus thams cad mgron du gnyer || bdag
cag gis ni byang chub mchog thob bgyi || 1.41 || ci nas bdag cag pha rol phyin spyod par || bdag cag rmams la spyod
pa rgya cher ston || gzhan ma yin gsung chos ni du rnams dang || ldan na byang chub rab tu thob par 'gyur || 1.42 ||
(31.21-32.4).

39 Skt. (K): puspani yat te 'bhimukham ksipama$ chatrani tany eva tu sarvadiksu | tisthamtu miirdhni
dvipadottamanam ksetresu sarvartusukhakaresu || 1.43 || atha khalu . . . kanyah saganaparsadya bhagavantam
muktakusumair abhyavakiran | tani ca muktakusumani bhagavata riddhyanubhavenanekani kotiniyutasahasrani
gamganadivalukadhikani puspacchatrani samtisthamte sma | tani puspacchatrani dasasu diksu sarvabuddhanam
tisthatam yapayatam mirdhasandhav upary antarikse tasthuh | svayam ca ta marakanyah saganaparsadyah adraksuh |
dasasu diksu sarvabuddhaksetresv asamkhyeyesu aprameyesu buddhanam bhagavatam tisthatam yapayatam
dharmam desayatam parisada parivrtanam bhasatam tapatam virocatam sannisannanam tani puspacchatrany upary
antarikse miirdhasandhau samsthitani | te ca buddha bhagavantah samavarnah samalimgah samartipah samadarsanah
| kevalam tesam buddhanam bhagavatam simhasanananatvam parisadananatvam buddhaksetragunavytihananatvam
dadr$uh | te ca tesam buddhanam bhagavatam svaramandalapadavyaharam asrausuh | sa ca maraparsad bhagavato
'nubhavenaivamripam pratiharyam drstva paramapritiprasadajata bhagavatah padau Sirobhir vanditva purato
nisanna dharmasravanaya || (21.6-22.9, fragmentary); Tib. (K): me tog gang gis kyod la mngon gtor ba || phyogs kun
du yang de dag gdugs gyur te || dus kun bde ba'i 'byung gnas zhing du ni || rkang gnyis mchog gi spyi bor 'dug gyur
cig || 1.43 || de nas bdud kyi bu mo de dag dang | bdud kyi bu tshogs kyi 'khor dang bcas pa de dag thams cad kyis
bcom Idan 'das la me tog sil ma gtor ba dang | me tog sil ma de dag bcom ldan 'das kyi rdzu 'phrul gyi mthus gang
ga'i klung gi bye ba khrag khrig brgya stong gi bye ma las 'das pa'i me tog gi gdugs kun tu 'dug par gyur te | me tog
gi gdugs de dag kyang phyogs bcu'i sangs rgyas bcom ldan 'das bzhugs shing 'tsho la gzhes pa thams cad kyi dbu'i
gtsug gi drang thad kyi steng gi bar snang la 'dug go || bdud kyi bu mo de dag dang | bdud kyi bu tshogs kyi 'khor de
dag gis kyang so so nas phyogs bcu'i sangs rgyas kyi zhing grangs med dpag tu med pa thams cad na sangs rgyas

195



Buddha, to reiterate, prompts a wholesale affective reorientation on the part of Mara’s children,
and this folds them into a single community with Mara’s courtesans. Previously intent on doing
harm to the Buddha, Mara’s courtesans and children are reoriented. And in their alignment, they
speak and act together. While some of Mara’s children remain misaligned and return to Mara’s
palace,*® most happily stay to hear the Dharma along with the courtesans. Through following
these once unified, then separated, and ultimately reunified actants, we have a clear view of the
sociality the siitra depicts in its pages and seeks to call into being in the world outside the text.
Through affective reorientation, misaligned beings within the narrative come to experience the
Buddha and the Dharma as joyful objects. And through their shared affective alignment, they
constitute a new social body.

The Cosmic Maras

Mara still yet has allies in the cosmic maras, however, and it is to them that we now turn. As we
have seen, they descend upon Saha on account of the illustrious light that pervades the cosmos
when Sakyamuni represents Jyotihsomya’s recitation of the Ratnaketu dharani in his past life
story. They assume that our Mara, the mara of Saha, is responsible for the light. When they

arrive, however, Mara is in his lamentation room. They ask Mara why he is there. And after

bcom 1dan 'das bzhugs shing 'tsho la gzhes te | chos kyang 'chad pa 'khor gyis yongs su bskor te | lham me | lhan ne |
lhang nger bzhugs pa'i dbu'i gtsug gi drang thad kyi steng gi bar snang la me tog gi gdugs de dag 'dug par gyur pa
mthong zhing | sangs rgyas bcom ldan 'das de dag kyang kha dog mtshungs pa | rtags mtshungs pa | gzugs 'dra ba
mtshungs par snang ba sha stag la | sangs rgyas bcom Idan 'das de dag seng ge'i khri tha dad cing 'khor tha dad la |
sangs rgyas kyi zhing gi yon tan bkod pa'i nyi tshe tha dad par mthong ste | sangs rgyas bcom ldan 'das de dag gi
dbyangs kyi dkyil 'khor gyi gsung brjod pa ni thos so || bdud kyi 'khor de dag bcom 1dan 'das kyi mthus 'di Ita bu'i
cho "phrul mthong nas mchog tu dga' ba dang mos pa skyes te | bcom ldan 'das kyi zhabs la mgo bos phyag btsal nas
chos mnyan pa'i phyir spyan sngar 'khod do || (32.5-33.7).

40'Skt. (K): atha khalu tesam maraputranam saganaparsadyanam dasavimbarani pratinivartya marabhavane evam
vrttantam maraya papimate vistarenavocann iti | ekaromakiipam api vayam tasya Sravanasya [sic] gautamasya na
sakta vidhvamsayitum iti || bhiiya$ ca vimsatisahasrani tam eva Saranam jagmuh tasyaiva cagrato nisanna
dharmasravanaya || (22.10-22.14); Tib. (K): de nas bdud kyi bu tshogs kyi 'khor dang bcas pa de dag las dkrigs
phrag beu phyir log nas | bdud kyi gnas su de Ita bu'i ngo mtshar bdud sdig can la rgya cher bzlas te | dge sbyong gau
ta ma de'i ba spu'i khung bu gcig kyang bdag cag gis gzhig par ma nus na gsad par Ita ci smos | de'i steng du bdud
nyi khri de'i skyabs su dong ste | chos mnyan pa'i phyir de'i mdun na 'khod do || (33.8-33.13).
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explaining himself, Mara uses clever and fiery rhetoric in an effort to enlist them in his plan to
neutralize the source of his problems. We have already seen and analyzed much of this episode
in the chapters above, but the details regarding the cosmic maras’ affective reorientation have
been left aside for this chapter. Here we consider their reorientation in more depth.

The reorientation of the cosmic maras has its roots in Jyotisprabha’s visual experience of
the Buddha. As we have seen, upon Mara’s initial ask, the narrator tells us that “Jyotisprabha
saw the Lord’s body, heard his eloquent Dharma teaching, and suddenly began to tremble, his

hairs standing on end.”*!

Earlier we characterized this affective response as one of reverence.
Jyotisprabha, in other words, experiences the Buddha and the Dharma as sources of awe. From
this point on, Jyotisprabha and a host of other maras attempt to persuade Mara to give up the
fight. The Buddha is far too powerful and virtuous, they protest, for Mara to even come close to
taking him out. Unsuccessful in their efforts, however, they ultimately (and begrudgingly) agree
to lend Mara a helping hand. “Fine,” they say, “we will go.”*?> And with that, they set out for
their respective realms to fetch weapons and prepare for battle.

Upon their return to Saha, an elite few enact part of Mara’s plan. They split up into four
bands of fifty, occupy the four gates of Rajagrha, and prepare to disrupt the Buddha’s disciples
as they make their way into the city for alms. In a series of protracted episodes, our narrator then

details what the maras do when Sariputra, Maudgalyayana, Piirna, and Subhiiti enter Rajagrha

and, in turn, what happens to the maras. These events unfold in the same stretch of story time.

41 Skt. (K): atha jyotisprabho maro bhagavatah kayam adraksit | svaraghosayuktam dharmade$anam asrausit | atha
tavad eva tasya romaharsanah samtrasa utpannah | (55.4-55.6); Tib. (K): de nas bdud me 'od kyis bcom Idan 'das kyi
sku mthong | sgra dbyangs dang ldan pa'i chos ston pa thos so || mthong nas de spu zhing zhes byed cing dngangs
par gyur te || (68.1-68.3).

42 Skt. (K): evam astu | gamisyamah | (59.20); Tib. (K): de bzhin du 'dong bar bgyi'o || (71.18-71.19).

197



For this reason, we will treat these four events synoptically here.** As the mendicants enter the
city, they are each accosted by small troupes of maras. The maras rush up to them and try to drag
them into their midst. “Dance, mendicant! Sing, mendicant!,” they shout.** But in each instance
the same thing happens. The mendicants respond, saying: “Listen to me, friends, and I will cause
you to hear a short song you have never heard before.”* They then perform what we might call
Dharma songs—some longer than others, but each presenting a standard Buddhist analysis of
things (as reducible, as impermanent, etc.)—and recite dharanis in conclusion.*® Through this,
the troupes of cosmic maras are affectively reoriented. While they initially intend to harm the
mendicants, they now experience them (and their words) as sources of delight. “Overjoyed and
with gladdened minds,”*’ the maras respond in verse and “sit down in the middle of the road in
order to listen to the Dharma.”*® Soon after, Sakyamuni causes the by-now-familiar preaching

lotus to emerge in the city of Rajagrha to sate them.

43 Skt. (K): 62.14-64.6, Tib. (K): 75.4-76.17 (Sariputra through the southern gate); Skt. (K): 64.7—65.15, Tib. (K):
76.18-78.7 (Maudgalyayana through the eastern gate); Skt. (K): 65.16—68.2, Tib. (K): 78.8-80.19 (Purna through
the northern gate); Skt. (K): 68.3—70.15, Tib. (K): 80.20—83.10 (Subhiiti through the western gate).

4 Skt. (K): nartasva $ramana gayasva Sramana (63.4), yavad (64.9, 66.1), nartasva §ramana gayasva Sramana (68.7—
68.8). Tib. (K): dge sbyong glu longs shig | dge sbyong gar byos shig | (75.12), bar du ste (76.20, 78.10), dge sbyong
glu long shig | dge sbyong gar byos shig || (81.6).

45 Skt. (K): $rnuta yilyam marsah svayam | aSrutapiirvam gitikam $ravayisyami | (63.5), yavad (64.9, 66.1), $rnuta
marsa yliyam asrutaptirvam gitikam $ravayisyami (68.8—68.9); Tib. (K): grogs po dag khyed kyis sngon ma thos pa'i
glu thos par bya yis nyon cig | (75.13—75.14), bar du ste (76.20, 78.10), grogs po dag khyed kyis sngon ma thos pa'i
glu thos par bya yis nyon cig | (81.7-81.8).

46 Skt. (K): 63.8-63.14, Tib. (K): 75.17-76.7 (Sariputra’s song and dharani); Skt. (K): 64.10-65.6, Tib. (K): 76.21—
77.20 (Maudgalyayana’s song and dharani); Skt. (K): 66.2—67.17, Tib. (K): 78.12-80.8 (Purna’s song and dharani);
Skt. (K): 68.11-70.6, Tib. (K): 81.11-82.17 (Subhiiti’s song and dharani).

47 Skt. (K): paramahrstah suprasannamanasa (63.17, 65.9, 67.19-67.20), paramahrstah suprasannamanasah (70.8);
Tib. (K): shin tu dga' ste yid rab tu dang nas (76.9, 77.23—77.24), shin tu dga' ste | yid rab tu dga' nas (80.11-80.12),
shin tu dga' ste | yid rab tu dad nas (83.1-83.3).

48 Skt. (K): vithimadhye . . . nyasedur dharmasravanaya (64.5-64.6, 65.14-65.15), vithimadhye . . . nisanna

dharmasravanaya (68.2), vithimadhye nyasedur dharmasravanaya (70.15); Tib. (K): srang gi dbus der . . . chos
mnyan pa'i phyir . . . 'dug go || (76.15-76.17, 78.5-78.7, 80.17-80.19, 83.8-83.10).
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These are not the only cosmic maras, however. Indeed, the maras dispatched to the city
gates are only a fraction of Mara’s army. As we saw in Chapter Three, when Mara sees the giant
preaching lotus, he orders the far more numerous cosmic maras still in his vicinity to attack the
lotus. His words, however, fail to mobilize the troops. They do not, in Schaefer’s words, “attach
to bodies and get them to move.”* While we should recall that the cosmic maras were less than
enthusiastic about going up against the Buddha in the first place, their affective orientation here
arrives at proper alignment. And this allows us to witness in “real time” the social implications
of affective reorientation in their unfolding. After Mara enjoins his cosmic army to attack the
lotus, four maras—three of them unnamed, the fourth our old friend Ghosavati—take turns
speaking. The first chides Mara for his hostility, characterizes himself and his fellow cosmic
maras as disoriented at the sight of Sakyamuni, and identifies Sakyamuni as the highest refuge.>
The second cosmic mara again shames Mara for his recklessness,’! then assesses the situation
and outlines what the cosmic maras plan to do:

“While we are losing our strength, the rest of the world is fulfilled through the power of

the Buddha. They have rushed to the foot of the lotus, their bodies pure through hearing

the Dharma. || 3.83 || (Tib. 3.84)

“We, however, have become grotesque. Our bodies reek, and we are weak and impotent.

So long as we are not destroyed instantly, we go to the Lord of Sages for refuge.” || 3.84 ||
(Tib. 3.85)>

49 Schaefer, Religious Affects, 35.

50 Skt. (K): érnv asmakam idam vaco hitakaram vijiiatadharmo 'si kim yat payann api marasainyavilayam nayasi
$antin tatah | bhrantah smah prasamiksya saugatam idam tejovapuh $ridhanam ripam nanyad ihottamam susaranam
buddhad rte nayakat || 3.81 || (78.6—78.9); Tib. (K): bdag gi phan byed tshig 'di nyon cig khyod kyi chos rig na ||
bdag sde brlag pa mthong yang zhi bar ci yi phyir mi 'gro || bde gshegs gzi brjid sku dang dpal 'chang gzugs mthong
bdag cag myos || sangs rgyas 'dren pa ma gtogs 'di na skyabs rab mchog gzhan med || 3.82 || (89.17—-89.20).

51 Skt. (K): kumargasamprasthita margahina prajanase na svabalam na $aktim | na lajjase 'patrapase na caiva yat
tvam saha spardhasi nayakena || 3.82 || (78.12—78.15); Tib. (K): log pa'i lam du zhugs shing lam dman pa || bdag gi
stobs mthu med pa'ang mi shes sam || 'dren pa la yang gang phyir khyod sdo ba || ngo mi tsha'am 'dzem par mi
bya'am || 3.83 || (89.23-90.1).

52 Skt. (K): asmadbalam yad vilayam prayatam bhuddasya $aktya tu jagat samagram | upagamat padmasamipam asu
dharmasravapyayitasuddhadeham || 3.83 || vayam tu bibhatsatarah prayata durgandhakaya balaviryanastah | yavan na
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Although the cosmic maras here suffers the same physiological reaction readers will see Mara
himself experience later in the siitra, indicating a yet imperfect affective alignment, they opt to
do what is necessary to improve their situation. They opt, in our terms, to put in emotion work.
This reading finds justification in what the third unnamed cosmic maras says. “Mara,” he begins,

“you eschew the performance of Dharma and delight in wicked actions. But this

awakened lord is skilled in benefitting the world and is foremost in virtue among beings.

We now hurry to the city with a delighted and joyful outlook. To the universally

recognized panacea for living creatures do we go for refuge.” || 3.85 || (Tib. 3.86)

While Mara remains misaligned and therefore continues to see the Buddha as a threat, the cosmic
maras now recognize Sakyamuni as a source of benefit. And with this recognition, they tell Mara
that they are going to approach the Buddha happily.

The last of the four cosmic maras to speak is Ghosavati. While the three unnamed maras
before him address Mara directly and reference themselves as a new in-group in the process of
splintering, Ghosavati speaks only to his fellow maras who, at this point, have broken away from
Mara and become a distinct group by virtue of their new shared affective orientation. Apparently
leading the way, Ghosavati calls out saying:

“All of you together, listen to my words, filled with delight through devotion. Turning

away from wrong views, with deferential bodies you engage in mental and verbal action.
You have abandoned anger. You are overjoyed. And you are suffused with devotion and

yata vilayam ksanena tavad vrajamah $aranam munindram || 3.84 || (78.16-79.2); Tib. (K): bdag cag stobs ni shin tu
brlag par 'gyur || sangs rgyas mthu yis 'gro ba ma lus pa || pad ma'i drung du nye bar der 'dong ste || chos thos tshim
pas lus kyang shin tu dag || 3.84 || bdag cag rnam par 'jigs shing skrag gyur te || lus ni dri nga stobs dang brtson 'grus
stor || ji tsam skad cig brlag par ma gyur pa || de yi bar du thub dbang skyabs su 'dong || 3.85 || (90.2-90.9).

53 Skt. (K): papimams tvam apetadharmacaranah papakriyayam rato natho hy esa jagaddhitarthakusalo buddhah
satam agrant | ayamo nagaram drutam vayam iha pritiprasanneksanah gacchamah $aranam trilokamahitam
sarvausaddham praninam || 3.85 || (79.4-79.7); Tib. (K): sdig can khyod ni chos kyi spyod pa spangs shing sdig byed
dga' || sangs rgyas mgon 'di 'gro ba'i phan don mkhas shing dge ba'i mchog || grong khyer 'dir byon bdag cag myur
du dga' zhing dang bas blta || 'jig rten gsum mchod srog chags kun gyi sman la skyabs su 'dong || 3.86 || (90.11—
90.15).
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joy in the excellent words of the Sage. We go to the rare visible Buddha for refuge and
worship him today out of devotion!” || 3.86 || (Tib. 3.87)>*

In this episode, we see the cosmic maras remaining in Mara’s vicinity reach proper alignment.
We also see the social implications of alignment in the stitra’s narrative. As the cosmic maras
undergo reorientation, they leave Mara, constitute a new social group characterized by alignment

with the Buddha, and together worship the Buddha as he enters Rajagrha.>

111
Outside Rajagrha, there is a set of aligned actants who are nevertheless given what we will call
an affective course correction. Though already properly oriented, they are on two occasions told
not to fear for Sakyamuni as he enters the city—once by the gods of the pure abodes and again
by the Buddha himself. By delivering a feeling rule to affectively aligned actants through gods
and Sakyamuni, the siitra shows that alignment is not a one-and-done kind of thing. Staying in
line and feeling properly takes emotion work on the part of individuals—they must determine in
each situation to what extent their feelings are appropriate and, if determined to be out of line,
work to feel differently than they do. But a perhaps more significant reason to focus on this
episode is that the circumstances surrounding the feeling rule given in the narrative mirrors those
in which readers find themselves. While Sakyamuni’s devotees fear living in a world without

him, readers actively live in such a world. But Sakyamuni enjoins them not to be afraid, as he

54 Skt. (K): sarve yilyam samagrah $rnuta mama vaco bhaktikah pritiyuktah papad drstin nivarya pranatatanu
manovaksamacaracestah | tyaktakrodhah prahrstad munivaravacane sphitabhaktiprasada gatva buddham samaksam
saranam asulabham piijayamo 'dya bhaktya || 3.86 || (79.10-79.14); Tib. (K): khyed kun tshogs pas gus shing dga'
ldan nga yi tshig nyon cig || sdig pa'i Ita ba kun bzlog lus btud ngag yid 'thun spyod de || khro spongs rab dga' thub
pa'i gsung mchog la yang dga' dad skyed || sangs rgyas mngon sum rnyed dka' skyabs dong de ring gus par mchod ||
3.87 1| (90.18-90.22).

55 Skt. (K): 79.15-81.15 (preparation), missing (enactment), but see fragment from Central Asia in Karashima, “The

Sanskrit Fragments Or. 15010 in the Hoernle Collection,” in BLSF, 2:1.335-588, at 443—46; Tib. (K): 90.23-92.20
(preparation), 130.1-131.11 (enactment).
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will never stop teaching the Dharma for the benefit of sentient beings. This episode complements
nicely, in many ways, the narrative of Mara we have traced. Reading this episode in light of our
analyses of Mara’s narrative and the instances of affective reorientation, then, we can appreciate
the Precious Banner as constructing itself not as a token of the Buddha’s absence and thus a
source of sorrow, but rather as tangible proof of the truth of Sakyamuni’s reassurance and thus a
source of joy for readers in a buddha-less world.

A Cause for Concern

After the third chapter of the siitra concludes with Mara insincerely taking refuge in the Buddha
to escape the presence of the lotus and thereby trapping himself in a liminal (un)bound state in
the presence of the same lotus, there is a scene change. Chapter four turns attention away from
Mara and toward the Buddha and his devotees outside Rajagrha. The events narrated begin prior
to Mara’s desperate final attack, but they eventually meet up with and move past it. The narrator
here employs the technique of mixed analepsis, in other words. Where mixed analepsis is used in
a narrative ought to condition how we read the events narrated therewith, as should the moment
in story time a narrator takes readers back to. The former sort of detail is easy enough to glean,
but the latter is not always guaranteed. We happen to know, however, where exactly in the story
our narrator returns. “As was said earlier,” the narrator begins,

the four great disciples went into the great city of Rajagrha for alms and were invited to

engage in improper behavior by the young maras. “Dance, mendicant! Sing, mendicant!”

But those great disciples sang songs about the path to nirvana while dancing about in the
middle of the road, thereupon the earth shook. And at that moment . . . >

56 Skt. (K): yavat piirvoktam te catvaro mahasravakas tad rajagrham mahanagaram pindaya pravisantas tair
marakumarakair anacarenadhistah | nartasva $ramana gayasva §ramaneti | tai§ ca mahasravakair vithimadhye
pradhavadbhir nirvanamargapadapratisamyuktena gitasvarena yada gatha bhasita tada mahaprthivi pracakampe |
tatksanam . . . (86.1-86.5; ellipsis mine); Tib. (K): gong du smos pa'i bar du ste | nyan thos chen po bzhi po de dag
rgyal po'i khab kyi grong khyer chen por bsod snyoms kyi phyir song pa bdud gzhon nu de dag gis dge sbyong glu
longs shig | dge sbyong gar byos shig ces spyod pa ma yin pa byed du bcug nas | nyan thos chen po de dag kyang
srang gi dbus na rgyug cing mya ngan las 'das pa'i lam gyi tshig dang ldan pa'i glu'i dbyangs kyis gang gi tshe tshigs
su bcad pa smras pa de'i tshe sa chen po 'di rab tu g.yos so || skad cig de nyid la . . . (96.2-96.7; ellipsis mine).
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With this piece of information, we know that we are being returned to the point in the story at
which the affective reorientation of the four bands of cosmic maras is actively unfolding. What
this further means is that we are returning to a point in the story at which the remaining cosmic
maras have yet to undergo their affective reorientation. The events of chapter four are thus to be
read as unfolding at roughly the same time as the events of chapter three. This is relevant to the
analysis below, for it is only given this knowledge that the events narrated in chapter four make
much sense at all.

As noted, the actants to be discussed are already aligned. Yet they are twice told that they
ought not fear Sakyamuni’s entry into Rajagrha. Let us turn now to the event that precipitates the
series of events in question and follow it where it leads.

At that moment, many thousands of devas, nagas, yaksas, gandharvas, asuras, garudas,

kinnaras, and mahoragas, glad in the Buddha’s teaching, cried out with tears on their

faces:
“The Supreme Master of Dharma remains free from sorrow, and this too is the
condition of the Victor’s excellent teaching. Seeing that shameful deed on the part
of the disciples, how will people gladden their minds?” || 4.1 ||’
We here are given two distinct (but related) characterizations of this myriad’s shared state. First,
they feel prasdda toward Sakyamuni’s teaching (Skt. $a@sana; Tib. bstan pa). Second, they are

weeping. And they are weeping about the affective consequences of what they perceive to be a

shameful action on the part of the monastics at the city gates. With this verse, our narrator uses

57 Skt. (K): tatksanam bahtini devanagayaksagandharvasuragarudakinnaramahoragasatasahasrani bhagavacchasana-
abhiprasannani sasrumukhany evam ahuh || tisthaty asoke varadharmasarathir esa hy avastha jinavarasasanasya |
tacchravakanam janata dya drstva vidambitam kena manah prasadayet || 4.1 || (86.5-86.10); Tib. (K): skad cig de
nyid la Iha dang | klu dang | gnod sbyin dang | dri za dang | lha ma yin dang | nam mkha' 1ding dang mi 'am ci dang |
Ito 'phye chen po brgya stong mang po bcom ldan 'das kyi bstan pa la dad pa rnams gong mchi ma can gyi 'di skad
ces smras so || chos kyi kha lo sgyur mchog mya ngan med bzhugs kyang || rgyal pa'i bstan pa di Ita bu yi gnas gyur
te || nyan thos de dag la ni kyal ka deng byas pa || 'gro ba rnams kyis mthong na dad par ga la 'gyur || 4.1 || (96.7—
96.14). My thanks to Nabanjan Maitra for discussing the sense of this passage with me.

203



these divine beings to raise a question for the reader (like an off-stage voice). That the disciples
are singing and dancing is identified as a potentially serious problem. Prohibited in monastic law,
singing and dancing breaks monastic composure.’® And when composure is broken, it is possible
that monastic bodies will not properly affect those who encounter them. The concern, in short,
has to do with the capacity of monastic bodies to bring about what we have been calling affective
reorientation. The divine beings thus approach the Buddha and ask him to intervene. With tears
still streaming down their faces, they say:

“Behold the condition of this teaching today, Lord. For the sake of the preservation of the
teaching and proper conduct, may the Omniscient One not be indifferent.” || 4.2 ||*°

They implore the Buddha, in other words, not to ignore what they perceive to be laxity on the
part of monastics. To them, that the monks are singing and dancing must mean that they have
lost their composure and will thus lead people astray (or at least be unable to properly affect
those with whom they come into contact). To their plea, the Buddha says:

“I will go there myself, then, subdue Mara and his fleet, and make all people enter the
city of nirvana.” || 4.3 ||

With this response, Sakyamuni removes any blame or wrongdoing from his disciples. But he also
agrees to do something to address the situation.

We might expect to see some measure of relief on the part of the whistleblowing divines.
But what the Buddha plans to do instead causes great distress. In a long series of monologues,
several aligned actants beg Sakyamuni not to enter the city out of fear that he will be killed. At

the outset of this series, those who had just asked the Buddha to intervene together beg him to

58 For more on the history of the prohibition again singing and dancing, as well as interpretations thereof and
exceptions thereto, see Cuilan Liu, “Regulating the Performing Arts: Buddhist Canon Law on the Performance and
Consumption of Music in Tibet,” RET, no. 40 (2017): 55-91.

59 Skt. (K): avastham $asanasyasya bhagavam viksya sampratam | mopeksam kuru sarvajfia $asanacaraguptaye || 4.2
|| (86.14-86.15); Tib. (K): da Itar bstan pa 'di yi gnas || bcom ldan 'das kyis kun gzigs te || bstan pa'i cho ga bsrung
slad du || kun mkhyen btang snyoms ma mdzad cig || 4.2 || (96.19-97.1).
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stay put and to instead conquer Mara and his army from his seat outside Rajagrha.®® This is not
an unreasonable request—assuming, that is, that the Buddha is capable of such a feat. In his
response, however, the Buddha first assures his audience that he cannot be harmed, then goes on
to tell them that he must enter the city because he cannot, as they think, subdue Mara and his
army from a distance.5! (Whether Sakyamuni is telling the truth or lying here is a false
dilemma—it’s upaya all the way down with this guy.) And what’s more, the Buddha tells his
audience that the fearsome maras will be waiting not to kill him but to worship him from a place
of joy and gladness.®? This turns out to be the case, of course. But what occurs when Sakyamuni
enters the city is not our focus here—we have treated many (though not all) of these episodes in
some depth above. What does concern us are the many attempts made to make the Buddha
stay—themselves motivated by a combination of abject fear and sorrow—and Sakyamuni’s
subsequent affective course correction of narrative actants whose greatest fear shares a striking

resemblance with the world of the reading present.

60 Skt. (K): ma bhagavam gaccha || . . . $akto bhagavan ihaivasane nisanno marakotinayutani parajetum . . . nadya
bhagavato gamanakalo yuktah (87.4, 87.7-87.8, 87.9; ellipses mine); Tib. (K): bcom ldan 'das ma gshegs cig | . . .
bcom 1dan 'das kyis gdan 'di la bzhugs bzhin du bdud bye ba khrag khrig rab tu pham par mdzad pa dang | . . . bcom
ldan 'das deng gi dus la gshegs pa'i mi rigs so || (97.7-97.8, 97.12-97.13, 97.16-97.17, ellipses mine).

61 Skt. (K): yavantah sattvadhatau sattvas te sarve mara bhaveyur yavamti ca prthiviparamanurajamsi tavanty
ekaikasya marabaladhisthanani bhaveyuh | te sarve mama vadhaya parakrameyur ekaromaktipasyapi me na $akta
vighatayitum | $aka$ caham ihaiva nisanno marakotinayutani parajetum sthapyainam saparivaram maram | (87.11—
87.15); Tib. (K): sems can gyi khams na sems can ji snyed pa de dag thams cad bdud du gyur la | de dag re re'i bdud
kyi stobs dang | byin gyi rlabs kyang sa'i rdul phra rab tu rdul ji snyed pa de tsam du gyur te | de dag thams cad nga
la bsad par shom yang spu'i khung bu gcig tsam la'ang gnod par mi nus so || ngas ni 'di na 'dug bzhin du bdud bye ba
khrag khrig rnams rab tu pham par bya ba dang | gdul bar nus te | bdud g.yog dang bcas pa 'di ni ma gtogs so ||
(97.19-97.23).

62 Skt. (K): gamisyami punar aham yan mama pijakarmana ebhir maraih sarvam rajagrham mahanagaram
marabalarddhivikurvanadhisthanavythair alamkrtam tad anukampayai paribhoksye yat te marah
paramapritiprasadajatah kusalamiilabijam avaropayisyamty anuttarayam samyaksambodhau || (87.15-87.19); Tib.
(K): yang nga la mchod pa bya ba'i phyir bdud 'di dag gis rgyal po'i khab kyi grong khyer chen po thams cad bdud
kyi stobs dang | rdzu 'phrul dang | rnam par 'phrul pa'i byin gyi rlabs kyi bkod pas brgyan pas | de dag la snying brtse
ba'i phyir 'gro bar bya ste yongs su spyod do || de nas bdud de dag rab tu dga' zhing dad pa skyes nas bla na med pa
yang dag par rdzogs pa'i byang chub tu dge ba'i rtsa ba'i sa bon skyed par 'gyur ro || (97.23-98.6).
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The Goddesses and Sakyamuni

When the Buddha declares his intent to enter Rajagrha, readers meet several new actants. These
actants are goddesses (Skt. devata; Tib. lha mo). Each has a specific divine purview—ranging
from a tree to the city of Rajagrha, from a city gate to the whole earth. Several of the goddesses
are named and speak for the group, but there are also some who speak as individuals and a few
cases of myriad goddesses speaking in unison. In nearly every case, our narrator reports that they
are weeping as they speak. And the content of their speech makes it clear that they are weeping
because they fear that Sakyamuni will be killed when he enters the city. In many ways, they are
mourning in advance what they think is the inevitable loss of the Buddha. But their apprehension
is inappropriate—they ought not fear, for Sakyamuni will always teach the Dharma on the earth.
Using the goddesses as relatable focalizers, then, our narrator finds a way to address readers in a
way that complements and anticipates the moment when Sakyamuni tells Mara (another relatable
focalizer) that he should be happy because he is the reason the siitra is being taught. (We have, of
course, already seen this injunction—but readers of the stitra have not.) While readers live in the
world that the goddesses fear, they nevertheless have in the Precious Banner tangible proof that
Sakyamuni continues to teach the Dharma.

The first in our long line of speakers is a devatd named Prabhavasobhana. “Right when
the Lord wanted to get up from his seat,” our narrator begins, “Prabhavasobhana stood before the
Lord and, with tears on her face, said:

“Now is not the time, Lord, to enter the city. It is full of maras, each of them ferocious.
The Lion among teachers would be totally surrounded. || 4.4 ||

“Burning with rage and bearing sharp weapons, they are hell-bent on killing you. By no
means should you enter, Lord, lest the kinsman of the world be destroyed.” || 4.5 ||

63 Skt. (K): yada ca bhagavan asanad utthatukamo 'tha tavad eva prabhavasobhana nama venuvanaparipalika devata
sa bhagavatah purato 'srumukh sthitvaivam aha | naivadya kalo bhagavan pravestum puram samamtad iha
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What we see in this passage is a devotee in a state of abject fear at the mere thought of losing the
Buddha. Thinking the city to be teeming with hostile maras—about which, we should note, she is
probably correct at this moment in story time—she warns him of the danger and enjoins him not
to enter. This general sentiment then gets echoed by a range of devatas several times. Similar
pleading words of caution and fear take up nearly nine full pages in Kurumiya’s Sanskrit and
Tibetan editions of the siitra, which amounts to nearly a third of the chapter in question. The fact
that the narrator spends so much time on this series of events signals that it is significant. But its
importance for us is further signaled by the continued thematization of affect, the presence of
feeling rules, and the similarity between the feared world and the world readers live in.

Because there are several monologues—some short like Prabhavasobhana’s, others quite
long—we simply cannot represent and analyze them in full. We will instead summarize and
quote illustrative passages, providing the primary text in notes for specialists. As we saw above,
our first goddess begins to speak when Sakyamuni thinks to stand. Thoughts and actions of the
Buddha serve as markers in this way throughout this series. A second goddess, Dyutimati, begs

the Buddha to stay when he physically stands, crying “Don’t go!”%* A third, Siddhimati, chimes

marapirnam | ekaika evam paramapracandah kotivrtas tisthati vadisimhah || 4.4 || dvesapradipta nisitastradharino
vadhaya te vyakulacetasah sthitah | ma sarvathadya pravisasva natha ma samksyam yasyasi lokabandho || 4.5 ||
(88.1-88.11); Tib. (K): ji tsam gdan las bzhengs par bzhed pa dang | de nas 'od ma'i tshal bsrung ba'i lha mo mthu
mdzes zhes bya ba des bcom Idan 'das kyi spyan sngar gdong mchi ma can du 'dug nas 'di skad ces gsol to || bcom
ldan de ring gshegs pa'i dus ma lags || grong khyer 'di dag kun nas bdud kyis bltam || re re la yang shin tu ma rungs
pa || bye bas smra ba'i seng ge bskor cing mchis || 4.4 || zhe sdang rab 'bar rno ba'i mtshon tshogs te || khyod dkrongs
slad du 'khrugs pa'i sems kyis gnas || mgon po rnam pa kun tu deng ma gshegs || 'jig rten rtsa lag brlags par ma bzhud
cig|| 4.5 (98.7-98.17).

64 Skt. (K): yada ca bhagavan asanad abhyutthitas tada dyutimatir nama viharadevata sa bhagavatah padau
sirasabhivandyaivam aha | papimatam sahasrani pamca tisthanti sayudhah | tvam pratiksamti nistrimsa vraja madya
mahamune || 4.6 || (88.12-88.15); Tib. (K): gang gi tshe bcom Idan 'das gdan las bzhegs pa de'i tshe | gtsug lag khang
gi lha mo snang ba'i blo gros zhes bya ba des bcom Idan 'das kyi zhabs la mgo bos phyag 'tshal nas 'di skad ces gsol
to || sdig can dag ni Inga stong po || mtshon char bcas pa mchis pa ni || btsam med de dag khyod la sdod || thub chen
de ring ma gshegs shig || 4.6 || (98.18-98.24).

207



in when the Buddha first steps out of the monastery, calling out “Do not enter the city!”®> A
fourth goddess, Dyutindhara, echoes this sentiment as the Buddha walks through the monastery’s
courtyard. Wailing piteously, she pleads with Sakyamuni: “Don’t go there now!”*® And a fifth,
Jotivarna, likewise cries out to the Buddha as he nears the city gate, saying “Don’t go!”¢’

None of the first five goddesses says more than three verses. With the sixth, Tamalasara,
we get a more sustained monologue of nine verses, briefly punctuated after the fifth by a remark
from our narrator. Though again there is too much to represent in translation here, we need to
note a few things. First, there is a sense of urgency in the narrator’s framing of her speech that is

not present in what came before. While two of the previous five goddesses weep, and one weeps

65 Skt. (K): yada bhagavan viharad vini$cakrama tada siddhimatir namausadhidevata sa bhagavatah padau
sirasabhivandyaivam aha | ha kastam nasyate margo dharmanetr1 pralujyate | dharmanaur yati sambhedam lokadipe
ksayam gate || 4.7 || dharmarasa udaro hiyate sarvaloke jagad idam atiptrnam klesadhiirtaih pracandaih | nanu mama
bhuvi $aktih kacid asti pralopam sugatasutavaranam sampradhartum kathamcit || 4.8 || atibahava ihasmim
tvadvinasaya raudra nisitaparasukhadgah samsthitah papadharmah | kuru sugata mamajiiam lokasamraksanartham
pravisa dasabaladre ma puram siddhayatra || 4.9 || (88.16-89.5); Tib. gang gi tshe bcom 1dan 'das gtsug lag khang
nas byung ba de'i tshe sman gyi lha mo grub pa'i blo gros zhes bya ba des bcom Idan 'das kyi zhabs la mgo bos
phyag 'tshal nas 'di skad ces gsol to || 'jig rten sgron ma brlag gyur na || kyi hud chos kyi lam stor cing || chos kyi
tshul ni rab tu 'jig || chos kyi gru yang 'jig par 'gyur || 4.7 || 'jig rten kun na rgya chen chos kyi ro ni nyams par 'gyur ||
'gro ba 'dir ni nyon mongs g.yo can gdug pas shin tu gtams || sa 'di bde gshegs thub pa'i mchog ni ma rungs 'gyur ba
las || ji Itar shin tu 'byung ba'i mthu ni bdag la ci ma mchis || 4.8 || khyod brlag bgyi slad 'di na rab tu mi bzad mang
po dang || sdig pa'i chos can ral gri sta re mtshon rnon thogs shing mchis || bde bar gshegs pa 'jig rten bsrung slad
bdag gi tshig gson te || stobs bcu grub par bzhud de de ring grong khyer ma gshegs shig || 4.9 || (98.25-99.14).

66 Skt. (K): atha bhagavan viharamganad abhipratasthe | dyutindhara ca nama tatra vrksadevata sa karunakarunam
rudamti bhagavatah padau Sirasabhivandyaivam aha | sarvan natha bhavisyati tribhuvanam nasteksanam sampratam
nasam piirnamanorathe tvayi gate sarvarthasiddhe munau | etasmin gagane bhujamgarasanas tiksnasivanayudhas
tvannasaya caramti vahnivadana ma gaccha atradhuna || 4.10 || (89.6-89.12); Tib. (K): de nas bcom ldan 'das gtsug
lag khang gi dang ra nas bzhud pa dang | de na shing gi lha mo 'od 'chang zhes bya ba de | snying rje snying brtse bar
ngu zhing bcom Idan 'das kyi zhabs la mgo bos phyag 'tshal nas 'di skad ces gsol to || thams cad don grub thub pa yid
bzhin rdzogs khyod ma rung gyur na ni || mgon po khams gsum 'di dag thams cad de'u re mig ni stor bar 'gyur || nam
mkha' 'di la sbrul gyi rked chings rno ba'i mda' dang mtshon thogs shing || khyod dkrongs slad du kha nas me 'bar
rgyu yi da ni der ma gshegs || 4.10 || (99.15-99.25).

67 Skt. (K): yada ca bhagavam dvarakosthake-m-avatataratha jyotivaruna nama dvarakosthakadevata sa uccasvarena
rudamtt bhagavatah padau §irasabhivandyaivam aha | ete brahmanasamjilinam puravare vimsatsahasrany atho
diptasiksurasayakapraharanah preksamti te nirdayah | anyonyapy atiraudranirdayavatam vimsatsahasrany atas
tisthanttha vinasanaya tava he ma gaccha suddhanana || 4.11 || (89.13-89.19); Tib. (K): de nas sgo khang gi lha mo
'od zer chu'i Tha zhes bya ba de sgra cher ngu zhing bcom ldan 'das kyi zhabs la mgo bos phyag 'tshal nas 'di skad
ces gsol to || grong khyer bzang po 'di na bram zer ming btags stong phrag nyi shu po || mda' dang spu gri mtshon
cha 'bar ba thogs te snying rje med par blta || gcig pas geig mi bzad pa snying rje med pa stong phrag nyi shu rnams
|| khyod dkrongs slad du 'di na mchis kyis gtsang ma'i zhal ni ma gshegs shig || 4.11 || (100.1-100.8).
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loudly, Tamalasara hurries to the Buddha while wailing loudly into the sky.®® Like those before
her, she warns Sakyamuni of the dangers that await him inside the city and implores him not to
£0.%” Sensing that the Buddha and the Dharma are in grave danger, sentient beings human and
otherwise flee in fear and strike their own heads in dread and misery.”® She then offers a vivid
poetic description the feared state of affairs—saying that the sun of right views is setting, that the
torch of the Dharma is dying out, that the Lord is pressed by death, that the water of the Dharma
is drying up, and that the world is soon to be overrun by swarms of maras.”! “Not seeing the

Lord turn back,”’? our narrator tells us, Tamalasara tries another approach. After reiterating her

68 Skt. (K): atha bhagavam dvarasalam pravivesa | tatra ca tamalasara nama rajagrhanagaraparipalika devata sa
nabhasy uccasvarena rudamti bhagavatah sakasam tvarayopajagamopetya bhagavatah padau Sirasabhivandyaivam
aha || (89.20-90.2); Tib. (K): 'de nas bcom Idan 'das sgo khang du byon pa dang | der rgyal po'i khyab kyi grong
khyer bsrung ba'i lha mo ta ma la'i snying po zhes bya ba de nam mkha' las [read: la] sgra cher ngu zhing bcom
ldang [read: l1dan] 'das kyi thad du rings par song ste phyin nas bcom ldan 'das kyi zhabs la mgo bos phyag 'tshal te
'di skad ces gsol to || (100.9-100.13).

69 Skt. (K): margo 'yam bhagavam punah parivrtah simhostramattadvipair bhikstinam ca vihethanaya bahudha
marair vighatah krtah | udyuktas tava canyatirthacaranah $astur vadhartham bhuvi tvam meghasvara devanagakrpaya
ma gaccha diptaprabha || 4.12 || (90.3-90.6); Tib. (K): bcom Idan shul 'di seng ge rnga mo glang chen smyon pas
bskor || dge slong rnams la gtse slad bdud kyis rnam mang gnod pa bgyid || sa 'dir ston pa khyod dkrongs slad du mu
stegs gzhan yang brtson || sprin dbyangs 'od 'bar lha klu thugs brtse'i slad du ma gshegs shig || 4.12 || (100.14—
100.18).

70 Skt. (K): drstva naramarabhujamgamakinnarendras tvacchasanasya vilayam vyathitah sametya | bhita dravamti
bhagavam jitamara maran mayakrtan ativiripamukhams ca bhiiyah || 4.13 || saddharmasya vilopanam ca mahattm
lokasya copaplavam naksatradyutinasitam ca gaganam candrarkayor vibhramam | sampasyan vata sajjano 'dya
virasah proccaih $iras tadito ha kastam kathayaty ativa sugatabhram$am samasamkayan || 4.14 || (90.7-90.14); Tib.
(K): bcom ldan bdud btul khyod kyis bstan pa rnam zhig dang || sgyu ma bgyis pa mi 'thun gdong can bdud mthong
nas || lha mi klu dang mi 'am ci yi dbang po rnams || kun 'dus mi dga' skrag nas shin tu rnam par 'khrugs || 4.13 || dam
chos cher zhig pa dang 'jig rten 'khrugs gyur dang || nam mkha' skar ma'i 'od stong nyi zla gyur mthong nas || 'gro
mchog kye ma mi bzad klad pa deng drag rdob || bde gshegs ma rung 'gyur bar kun dogs kyi hud mchi || (100.19—
101.3).

71 Skt. (K): na$yate drstisiiryo 'yam dharmolka yati samksayam | mrdnati mrtyu sambuddham dharmatoyam
visusyate || 4.15 || saddharmacarinam loke vinase pratyupasthite | pradurbhavo 'satam eva maranam bhavatiha tam ||
4.16 | (90.15-90.18); Tib. (K): mthong ba'i nyi ma 'di nyams shing || chos kyi sgron ma zad par 'gyur || rdzogs pa'i
sangs rgyas grongs pas brlag || chos kyi chu yang skam par 'gyur || 4.15 || dam chos spyod pa 'jig rten du || ma rung
'gyur ba nyer gnas tshe || mi dge ba yi bdud rmams kyang || 'di dag tu ni 'byung bar 'gyur || 4.16 || (101.4-101.11).

72 Skt. (K): atha sa devata bhagavatah pratinivartanam adrstva sasrumukhi bhiiya evam aha | (91.1-91.2); Tib. (K):
de nas lha mo des bcom ldan 'das phyir Idog par ma mthong nas gdong mchi ma can gyis yang 'di skad ces gsol to ||
(101.12-101.13).
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plea that the Lord not enter her city lest she (as the devata of Rajagrha) be blamed for his death,”
she reminds him of his vow to liberate sentient beings and asks him to stay.”* The Buddha,
however, continues to walk toward the city.

When Sﬁkyamuni does not turn back, Drdha, the goddess of the earth who bore witness
to his awakening at the bodhi tree, intervenes. With thousands of other goddesses standing beside
her, Drdha reminds the Buddha of the eons of hard work and sacrifice he endured to attain
awakening’ so that he “could deliver beings from the great flood, teach the Dharma to the

world, and totally desiccate the roots of craving, the great fears, and suffering.”’® Lest his

73 Skt. (K): lokan nirtksava mune samagram ma gaccha vadipravaradya samksayam | ma matpure nasam upagate
tvayi trilokanindya satatam bhaveyam || 4.17 || (91.3-91.6); Tib. (K): thub pa 'jig rten kun la gzigs su gsol || smra
mchog de ring brlag par ma bzhud cig || bdag gi grong du ma rung khyod gyur na || 'jig rten gsum gyis rtag smad
'gyur du mchi || 4.17 || (101.14-101.17).

74 Skt. (K): érnu me vaco nayaka sattvasara ma matpure gaccha vinasam adya | sattvanukampartham iha pratiksa
sattvams ca janmartibhayad vimoksaya || 4.18 || smara pratijiiam hi pura tathagata prapyottamam tarayita bhavetam |
sattvan anekan bahuduhkhataptan asvasaya pranabhrtam varistha || 4.19 || tisthagramiirte bahukalpakotyah kamesu
sakto vata balavargah | tacchantaye deSaya dharmamargam svabhavastinyatayatanendriyartham || 4.20 || (91.7—
91.18); Tib. (K): 'dren pa bdag gi tshig gson sems can mchog || bdag gi grong du brlag par deng ma bzhud || sems
can thugs brtse'i slad du 'dir gzhes te || sems can skye bas gtses pa 'jigs thar mdzod || 4.18 || dam pa brnyes nas sgrol
bar rab 'gyur bar || sngon gyi dam bcas de bzhin gshegs pas dgongs || sems can mang po sdug bsngal du mas gdungs
|| srog chags rnams kyi gtso bo dbugs phyung shig || 4.19 || sku mchog bskal pa bye ba mang por bzhugs || kye ma
'dod la chags pa'i byis pa'i sde || de rnams zhi bgyid slad du chos lam shod || skye mched dbang po don ni rang bzhin
stong || 4.20 || (101.18-102.3).

75 Skt. (K): smara pradanam rudhiraprapiirna yat te pradatta$ caturah samudrah | $iramsi casthini ca cakravadavan
netrani gangasikatasamani || 4.21 || ratnani caivam vividhani piirvam putras ca dara dviradas tathasvah |
avasavastrasayanannapanam bhaisajyam istam ca tathaturanam || 4.22 || krta ca piija pravara svayambhuvam
$tlamtvaya raksitam apramadina ksantisrutam sevitam eva nityam matrjfiata caiva pitrjiiata ca || 4.23 || cirnany
anamtani ca duskarani sattva hy anekavyasanat pramoksitah | yat ptirvam adau pranidhih krtas te buddho bhaveyam
paramarthadesakah || 4.24 || (92.6-92.17); Tib. (K): rab tu sbyin la dgongs shing khyod kyis ni || rgya mtsho bzhi
bltams pa yi khrag bstsal cing || dbu dang rus pa khor yug ri rab tsam || spyan yang gang ga'i bye ma rnyed stsal to ||
4.21 || sngon ni rin chen rnam pa sna tshogs dang || sras dang btsun mo glang chen de bzhin rta || gnas dang gos dang
mal cha zas skom dang || de bzhin nad pa dag la 'dod sman bstsal || 4.22 || rang byung mchog rab la ni mchod pa
mdzad || khyod kyis bag yod par yang tshul khrims bsrungs || bzod pa dang ni thos pa rtag tu bsnyen || phar 'dzin mar
'dzin pa yang de bzhin no || 4.23 || bya ba dka' ba dag kyang mtha' yas spyad || sems can du ma nyon mongs thar bar
mdzad || gang sngon khyod kyis smon lam btab pa ni || lam mchog ston pa sangs rgyas nyid gyur cig || 4.24 || (102.8—
102.23).

76 Skt. (K): uttarayeyam janatam mahaughal lokaya dharmam vata de$ayeyam | trsnavimtlani mahabhayani

duhkhany asesani ca Sosayeyam || 4.25 || (92.18-92.21); Tib. (K): chu bo chen po las ni 'gro ba bgral || 'jig rten la
yang shin tu chos bstan te || sdug bsngal ma lus par ni bsal bar bya || (102.24-103.2).
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awakening be in vain, Drdha goes on to say, he should continue to lead living beings to
liberation, “teach the Dharma for myriad eons to come,” and “stay here forever and deliver the
Dharma.””” But again, despite being addressed by the devata of the earth on which he walks, the
Buddha continues toward the city.

And just as the Buddha continues to walk, so too do divine beings continue to plead with
him. After a host of divine beings and two additional unnamed goddesses share their two cents,’®
the narrator stops reporting speech and allows readers to come up for air. But the subsequent
narration is not easy going. Myriad divine beings of various kinds descend from the sky to

display their grief. With tears streaming down their faces, some pull out their hair while others

77 Skt. (K): abhaye pure sattvaganam pravesaye nivesya tan vai varabodhimarge | vimocayeyam bahuduhkhapiditan
tam sattvadhatum pariptirna kuryam || 4.26 || margacyutanam iha papacarinam ksamasva natha $rutasilanasinam |
nistdyayaitam smaraya pratijiam vadasva dharmam bahukalpakotyah || 4.27 || oghat samuttaraya natha lokam
samsnapayastamgajalena cainam | nehasti sattvah sadrsas triloke tvaya hi natha pravaro na kascit || 4.28 || muktah
svayam lokam imam ca mocaya pratarayasva tribhavarnavaj jagat | tvam eva buddho jagadekabandhavo tisthasva
nityam vibhajasva dharmam || 4.29 || (92.22-93.14); Tib. (K): sems can mang po 'jig med grong khyer gzud || sems
can de dag dgos pa yongs rdzogs shing || byang chub dam pa la ni shin tu khod || 4.26 || 'di na lam bor sdig pa rnams
|| tshul khrims thos bshig mgon pos bzod par mdzod || 'di dag sgrol tshig dam bcas dgongs su gsol || bskal pa bye ba
mang por chos bstan te || 4.27 || mgon po chu bu dag las 'jig rten sgrol || 'di dag yan lag brgyad kyi chu yis khrus ||
mgon po mchog rab khyod dang 'dra ba ni || 'jig rten gsum po 'di na 'ga' ma mchis || 4.28 || bdag grol 'jig rten 'di dag
grol bar mdzad || srid gsum rgya mtsho las kyang 'gro ba sgrol || khyod ni sangs rgyas 'gro ba'i rtsa lag gcig || rtag tu
bzhugs shing chos ni bshad du gsol || 4.29 || (103.3-103.17).

78 Skt. (K): atha bhagavam dvarasalayam avatatara | tatksanad eva ca bahiini devanagayaksaraksasakotinayuta-
Satasahasrani gagane vicaramanani sasrumukhany evam ahuh | asmabhir adau sugata hi drstah prasantakale
suvinttasisyah | dharmopadesam vipulam ca kurvatas tesam vighato na sa 1dr$o 'bhit || 4.30 || eso hi $astatinihinakale
praptah svayambhtitvam udarabuddhih | klesavrte dharmam uvaca loke paripacanartham jagatam munindrah || 4.31 ||
asmim punas tisthati vadisimhe papimatam naikasahasrakotyah | kuruvamti dharmasya vinasam evam ma
buddhaviradya pure visavsva || 4.32 || athapara devataivam aha | cakram jinair vartitam ekadese taih puirvakair
lokahitaprayuktaih ayam punar gacchati yatra tatra ma khalv avastham samavapsyate 'dya || 4.33 || athaparapi
devataivam aha | karunyahetor iha sarthavahas cacara sattvartham ativa kurvan | sa kevalam tv adya pure 'tra ma vai
nasam prayayad iti me vitarkah || 4.34 || (93.15-94.18); Tib. (K): de nas bcom ldan 'das sgo khang nas gshegs pa
dang | skad cig de nyid la lha dang | klu dang | gnod sbyin dang | srin po bye ba khrag khrig brgya stong mang po
nam mkha' la rgyu zhing gdong mchi ma can gyis 'di skad ces gsol to || bdag cag rnams kyis bde gshegs sngon
mthong ba || zhi ba'i dus la shin tu slob ma dul || chos rnams rgya cher ston par mdzad pa na || de la de Ita bu yi bgegs
ma byung || 4.30 || ston pa 'di ni shin tu dus ngan la || rgya chen blo yis rang byung nyid brnyes te || thub dbang 'gro
ba yongs smin mdzad slad du || 'jig rten nyon mongs bsgribs la chos ston cing || 4.31 || smra ba'i seng ge 'di na
bzhugs bzhin du || sdig can dag ni bye ba stong mang po || de Itar chos rnams rab tu 'jig par bgyid || sangs rgyas dpa'
bo grong du deng ma gshegs || 4.32 || de nas lha mo gzhan zhig gis 'di skad ces gsol to || sngon gyi rgyal ba 'jig rten
phan brtson pa || de dag yul gcig 'khor lo bskor gyur pa || 'di ni gang du gshegs pa der yang bskor || de ring ma rung
bar ni gyur ta re || 4.33 || de nas yang lha mo gzhan zhig gis 'di skad ces gsol to || ded dpon 'dir ni thugs rje'i slad ||
shin tu sems can don mdzad spyad || de ni de ring grong khyer 'dir || brlag par 'gyur snyam bdag rtog go || 4.34 ||
(103.18-104.17).
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cast off their jewels, drop their parasols, throw themselves on the ground, grab the Buddha’s feet,
let out terrible cries, pound their chests with their hands, wander around in a stupor, and shower
the Buddha with gifts.” But instead of letting Sakyamuni respond, our narrator continues to let
the tension build by reporting more speech from myriad devas speaking in unison®® and a single

unnamed devata.®' To represent even select quotes at this point would be too much. It’s fair to

7 Skt. (K): tena khalu punah samayena tani bahiini devanagayaksaraksasasuragarudakinnaramahoragakotinayuta-
satasahasrani sasrudurdinavadanani gaganatalapathad avatirya bhagavatah puratah sthitvanekaprakaran atmano
viprakarams$ cakruh | kecit ke§an vilumpamti sma | kecid abharanani mumucuh | kecic chatradhvajapatakan
prapatayam asuh [sic; read: asuh] | kecit svasarirena bhiimau nipetuh | kecid bhagavatas caranau jagrhuh | kecid
atikastam ruruvuh | kecid uramsi panibhih parajaghnuh | kecid bhagavatah padamiile sthitva madguvat paravartante
sma | kecid bhagavatah puratah pramjalayo bhiuitva stutinamaskarams cakruh | kecid bhagavantam puspadhiipa-
gandhamalyavilepanavastrabharanasuvarnastitramuktaharadusyair avakiramti sma | (94.19-95.6); Tib. (K): yang de'i
tshe lha dang | klu dang | gnod sbyin dang | sprin po dang | nam mkha' 1ding dang | mi 'am ci dang | Ito 'phye chen po
bye ba khrag khrig brgya stong gdong la mchi ma zag cing ngom zung nag pa dag nam mkha' ngos kyi lam las babs
te | bcom ldan 'das kyi spyan sngar 'khod nas bdag nyid la rnam pa mang po byed de | la la ni skra 'bal | la la ni rgyan
'grol | 1a la ni gdugs dang rgyal mtshan dang ba dang snyol | la la ni bdag nyid kyi lus sa la rdob | la la ni bcom ldan
'das kyi zhabs la 'dzin | la la ni shin tun yon mongs par ngu | la la ni lag pas brang rdung | la la ni bcom ldan 'das kyi
zhabs drung na 'dug cing so bya bzhin du 'gre ldog | la la ni bcom 'das kyi spyan sngar thal mo sbyar te bstod cing
phyag 'tshal bar byed | la la ni bcom Idan 'das la me tog dang | bdug pa dang | spos dang | phreng ba dang | gos dang
phyang 'phrul dang | gser gyi skud pa dang | mu tig gi phreng ba dang | ras bcos bu dag mngon par 'thor ro (104.18—
105.6).

80 Skt. (K): athapara bahvyo devakotya uccair ekakanthenaivam ahuh | tvaya pracirnani hi duskarani ativa lokartham
ito bahiini | kstne tvam utpanna ihadya kale upeksakas tistha ca ma tyajasva || 4.35 || alpam krtam te 'nagha
buddhakaryam saksikrtas calpatara nrdevah | tvam tistha dharman suciram prakasayan uttarayasmat tribhavarnavaj
jagat || 4.36 || sattva hy aneke subhakarmacarinah paripakvabija amrtasya bhajanah | karunam janasva
pratidar$§ayartham oghebhya uttaraya lokam artam || 4.37 || gatyatavimadhyagata bhramamti
samsarakantaravinastamargah | tesam sumargam pratidarsayasva pramoksayaryottamadharmavagbhih || 4.38 || etat
tavascaryataram krpadbhutam pravartitam yad varadharmacakram | ciram hi tistha tvam udarabuddhe ma khalv
anatha janata bhaveta || 4.39 || (95.7-96.6); Tib. (K): de nas lha gzhan bye ba mang pos mgrin gcig tu skad mthon
por 'di skad ces gsol to || 'jig rten don slad 'di bas mang ba yi || bya bar dka' ba khyod kyis rab tu spyad || zad pa'i dus
deng 'dir ni khyod skyes kyis || btang snyoms mdzod la mi gshegs bzhugs su gsol || 4.35 || sdig med khyod kyis sangs
rgyas mdzd pa nyung ngu mdzad || lha dang mi rnams dpang du mdzad pa shin tu nyung || shin tu yun ring chos
rnams ston cing khyod bzhugs la || srid pa gsum gyi rgya mtsho 'di las 'gro ba sgrol || 4.36 || dge ba'i las rnams bgyid
cing sa bon yongs smin te || bdud rtsi'i snod du gyur pa'i sems cad du ma la || khyod kyi thugs rje bskyed de so sor
rab ston la || chu bo las ni 'jig rten nyam thag bsgral bar mdzod || 4.37 || 'gro ba dgon pa'i dbus song 'khyams gyur
cing || 'khor ba'i dgon par shin tu lam stor ba || de dag la ni lam mchog so sor ston || 'phags pa'i chos mchog tshig gis
thar par mdzod || 4.38 || chos kyi 'khor lo dam pa gang bskor ba || de ni khyod kyi thugs rje ngo mtshar rmad || rlabs
chen thugs mnga' ring du bzhugs su gsol || 'gro ba rnams ni mgon med ma gyur cig || 4.39 || (105.7-106.4).

81 Skt. (K): athaparapi devataivam aha | nasam prayastyaty atha yad vinayako lokas tathandho nikhilo bhavisyati |
astamgamargas trivimoksahetuh sarvena sarvam na bhavisyatiha || 4.40 || asmabhir asmim chubhabijam uptam
vakkayacetodbhavam apramattaih | tato vayam sarvasukhaih samanvitah punyakarasyasya hi ma bhavet ksayah ||
4.41 || (96.7-96.15); Tib. (K): de nas lha mo gzhan zhig gis 'di skad ces gsol to || rnam 'dren brgya la ma rung gyur
na ni || jig rten 'di Itar ma lus Idongs par 'gyur || yan lag brgyad lam rnam thar gsum gyi rgyu || 'dir ni yong ye thams
cad ma mchis 'gyur || 4.40 || ngag lus sems las skyes dge sa bon dag || bdag cag bag yod gyur pas 'dir btab ste || de
slad bdag cag bde ba kun dang ldan || bsod nams 'byung gnas 'dir brlag ma gyur cig || 4.41 || (106.5-106.13).
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say that we all get the gist. But with this exhausting deluge of pleas—which in many ways
mirrors when, in chapter three, “kotis of maras recited a koti of verses™®? to dissuade Mara from
attacking the Buddha—the narrator drives home just how distressed and terrified the Buddha’s
devotees become at the thought of losing him. That Sakyamuni is leaving them, and possibly for
good, is for his divine devotees a source of intensely negative affect. For them, it is as if the
world is coming to an end.

They needn’t fear, however, according to the gods of the pure abodes who at this point
somehow manage to squeeze a word in. From their place of superior knowledge and wisdom, the
divines address the terrified devotees. “Don’t be afraid,” they begin,

“No misfortune will befall the sage, whose intellect is exalted. For although myriad
maras have come to this earth, we have previously seen his virtue. || 4.42 ||

“At the seat of awakening, Mara’s terrifying army—swift and violent, spread out on all
sides for thirty-six yojanas, bearing sharp swords and knives, and shrieking—met its end.
Back then, they were terrified. How could they possibly oppose the one who has attained
his goals and whose fame resounds?” || 4.43 ||*3
Here the gods of the pure abodes encourage the Buddha’s devotees to remember what happened
at the bodhi tree. Sakyamuni defeated the army of Mara then, so what makes them think things

would be different now? An unnamed devata responds, saying:

“The army of a single mara back then was not very strong. But this army of myriad maras
is very strong! || 4.44 ||

82 Skt. (K): peyalam | yavan marakotibhir gathakoti bhasita iti | (59.19); Tib. (K): de bzhin du bdud bye ba'i bar du
thams cad kyis tshigs su bcad pa smras so || (71.16-71.17).

83 Skt. (K): ma bhaista yllyam na muner avastha bhavisyate kacid udarabuddheh | prayaksapiirvavayam asya sadhor
upagata yad bhuvi marakotyah || 4.42 || sattrimsadyojanani drutarabhasapara yat samantad vitatya prasasisphita-
khadgapracurakhararava bhisani marasena | samprapta bodhimande vilayam upagata tatksanad eva bhita
praptarthasyadya kim svit prasrtayasaso vighnam esa prakuryat || 4.43 || (96.18-96.25); Tib. (K): sa 'dir bye ba'i
bdud rnams nyer lhags kyang || thub pa rlabs chen thugs mnga' nam yang ni || ma rung mi 'gyur khyed cag ma 'jigs
shig || dge ba 'di la bdag cag mngon sum gyur || 4.42 || dpag tshad sum cu drug tu mgyogs shing drag shul ldan pas
kun tu bskor || sna bgrang ral gri mtshon rnon rtsub pa'i sgra mang 'jigs pa bdud kyi sde || byang chub snying por
lhags pa de'i tshe de dag 'jigs shing brlags gyur na || da Itar don brnyes grags pas khyab pa de la ga la bgegs shig
byed || 4.43 || (106.17-107.3)
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“There is no doubt that the leader of the world will meet destruction today, on account of
which the whole world will wander around in darkness!” || 4.45 |3

The army of Mara at the seat of awakening, the argument goes, was nothing in comparison to the
army of the myriad cosmic maras in Rajagrha right now. Each cosmic mara—Ilike our Mara, the
mara of Saha—oversees his own universe of suffering and desire. With their forces combined,
they will surely kill Sakyamuni. And adding one final retort, Sakra, Brahma, and the Four World
Protectors command Sakyamuni once and for all to stay and teach the Dharma to the benighted
and aggrieved.®

A stern talking-to from this last bunch is apparently what it takes to get Sakyamuni’s
attention. For it is only now that he gives his devotees (not to mention us readers) any indication
that he has heard the pathetic and desperate pleas to not enter Rajagrha. His first words, echoing
those of the gods of the pure abodes, offer significant reassurance:

“Don’t be afraid. Be now without fear. Not even all maras with their chariots are able to
shake even a single hair of mine, to say nothing of my whole body! || 4.47 ||

“Today, I will console the entire world. I will always teach the Dharma on the earth. For

those who are lost on wrong paths, I myself will present a clear teaching on the right
path.” || 4.48 ||3¢

8 Skt. (K): marasyaikasya sa sena prag asin na mahabala | marakotisahasranam iyam sena mahabala || 4.44 ||
nissamsayam iha prapto nasam lokavinayakah | yadvinasad ayam loko niraloko bhramisyati || 4.45 || (97.2-97.5);
Tib. (K): sngon byung ba ni bdud kyi sde gcig yin te de dag dpung mi che || 'di ni bye ba khrag khrig bdud kyi sde
ste shin tu dpung ches bas || 4.44 || 'jig rten rnam par 'dren pa 'di ni brlag par 'gyur du rab tu dogs || de brlangs na ni
'jig rten 'di dag shin tu snang med 'khyam par 'ong || 4.45 || (107.5-107.9).

85 Skt. (K): tistheha sadho kuru mandadhinam asmadvacah karunikapradhana | bahudevakotyo ghana$okataptas tah
sampratam dharmarasena simca || 4.46 || (97.8-97.11); Tib. blo zhan bdag cag gi ni tshig gson te || dge ba bzhugs
shing gtso bo thugs rje can || lha mang bye ba mya ngan chen pos gdungs || de la chos kyi beud kyis da gtor cig ||
4.46 | (107.12-107.15).

86 Skt. (K): ma bhaista yllyam bhavathadya nirbhayah sarve 'pi mara yugapat savahanah | $akta na me bhisayitum
samagra romapy athaikam kim u sarvadeham || 4.47 || a§vasayamy adya tu sarvalokam dharmam sadaham bhuvi
desayisye | margacyutanam aham eva samyan margopadesam visadam karisye || 4.48 || (97.15-97.22); Tib. (K):
deng khyod ma 'jigs khyed ni ma skrag cig || bdud rnams thams cad bzhon bcas gcig char du || tshogs kyang spu gcig
skrag par mi nus na || nga yi lus kun la ni smos ci dgos || 4.47 || deng ni 'jig rten thams cad dbugs phyung ste || nga
yis rtag tu sa 'dir chos bshad do || lam rnams stor ba la ni nga nyid kyis || dri ma med pa yang dag lam bstan bya ||
4481 (107.19-108.2).
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The Buddha, like the divines before him, delivers to his devotees a feeling rule. He tells them not
to fear or worry on his behalf, for he cannot be harmed and will never stop teaching the Dharma.
He then illustrates his point with several verses outlining the generosity he enacted and perfected
during his illustrious career as the Bodhisattva,®” each of which ends with the same basic refrain:
“Who is able to harm me?” The trials he endured on his path to buddhahood and his resultant
awakened state have made him invulnerable.®® This much was evidenced at the bodhi tree, he
says, and will again be evidenced when he enters Rajagrha.®’
Sakyamuni then concludes his speech with two verses, both of which require attention,

for it is with them that I think the point of this episode can be most fully appreciated. Prefiguring

87 Skt. (K): krtani ptirvam bahuduskarani mayannapanam vipulam pradattam | avasabhaisajyam analpakam ca
kartum vighatam mama ko 'dya $akyah || 4.49 || tyakta maya hy a$varatha gajas ca vibhiisanany abharanani caivam |
dasas ca dasyo nigamas ca rastrah kartum vighatam mama kah samarthah || 4.50 || bharyasutaduhitrkadatravargam
ai$varyam istam bhuvi rajavamsah | datto maya sattvahitaya kasmac chariranaso 'dya bhavisyati me || 4.51 || $ira$ ca
netre ubhe karnanase hastau ca padau tanucarmalohitam | svajivitam tyaktam aptha dehinam kartum vihimsam
mama kah samarthah || 4.52 || bahvyo mayativa hi buddhakotyah sampjita bhaktimata svahastam |
§tlasrutiksantiratena nityam kartum vilopam mama kah samarthah || 4.53 || pirvam maya vai bahuduskarani krtani
me 'tiva samahitena | samchinnagatrena na rositam manah kartum vihimsam mama ko 'dya $aktah || 4.54 || (98.1-
98.25); Tib. (K): ngas sngon bya ba dka' ba mang po byas || zas dang skom yang shin tu rgya cher byin || gnas dang
sman yang mi nyung sbyin byin pas || nga la deng su gnod par byed par nus || 4.49 || ngas ri rta dang glang chen
shing rta dang || lhab lhub phyang 'phrul dag gi rgyan rnams dang || brang pho bran mo grong rdal yul 'khor btang ||
nga la su zhig gnod par byed par nus || 4.50 || chung ma bu pho bu mo bran mang dang || yid 'ong dbang phyug sa
steng rgyal po'i rigs || sems can rnams la phan phyir ngas byin rlob || nga lus de ring ci phyir 'jig par 'gyur || 4.51 ||
mgo dang sna dang rna ba mig gnyis dang || lus dang pags pa khrag dang rkang lag bcas || nga yi srog kyang lus can
rnams la btang || su zhig nga la 'tshe bar byed par nus || 4.52 || ngas ni sangs rgyas bye bar rab mang la || gus ldan
bdag gi lag nas shin tu mchod || rtag tu tshul khrims thos dang bzod la dga' || nga la su zhig rlag par byed par nus ||
4.53 || ngas sngon shin tu bya dka' mang po rnams || mnyam par bzhag pas rab tu nga yis byas || lus kun bcas kyang
nga la 'khrug med na || nga la rnam par 'tshe ba su zhig nus || 4.54 || (108.3—109.1).

88 Skt. (K): klesa jita me niyato 'smi buddhah sarvesu sattvesu ca maitracittah | irsya ca me nasti khilam ca roso na
me samarthah purato 'dya kascit || 4.55 || (99.1-99.4); Tib. (K): nyon mongs ngas btul nges par nga sangs rgyas ||
sems can thams cad la ni byams sems ldan || khro med phrag dog tha ba nga la med || nga yi mdun na de ring su zhig
nus || (109.2-109.5).

8 Skt. (K): jitam maya marabalam samagram parajita me bahumarakotyah | yusmadvimoksam niyatam karisye ma
bhaista kasman na puram praveksye || 4.56 || (99.5-99.8); Tib. (K): ngas ni bdud kyi dpung rnams tshogs pa btul ||
ngas ni bdud mang bye ba pham par byas || khyed kun rnam par thar par nges par bya || grong du ci phyir mi 'gro ma
'jigs shig || 4.56 || (109.6-109.9).
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what he says to Mara later in the siitra’s fifth chapter, he relieves his frightened and mournful
audience with the following words:

“All the buddhas and greatly powerful bodhisattvas who now reside in the ten directions
will I assemble here for the sake of sentient beings. || 4.57 ||

“I will make the entire world full and invest it with knowledge and virtue. With the way
established along with the buddhas, I will achieve the aim of the buddhas.” || 4.58 ||*°

Given what we know about the host of cosmic buddhas and bodhisattvas that assemble in Saha
later in the siitra, we have reason to think that the Buddha is here looking forward to their arrival
in these two proleptic verses. According to the Buddha, e will assemble the cosmic buddhas and
bodhisattvas for the sake of sentient beings, a class that encompasses narrative actants—who, put
quite at ease with this knowledge, proceed to worship the Buddha—as well as readers who have
yet to encounter this assembly (if they are reading the text in order, that is). But according to the
buddhas and bodhisattvas later in the text, they assemble because they want to hear the Buddha
teach. What we see, in other words, are two explanations of a single narrative event. This is not
an inconsistency. Rather, it marks a thematization of the preaching event (within the narrative),
itself homologized with the reading event (outside the narrative) via the literary strategies

discussed in prior chapters.’!

0 These verses are somewhat difficult—particularly the third pada of the second verse. Skt. (K): ye keci di$asu
dasasv aptha buddha hi tisthamti tu sattvahetoh | tam sarvabuddhan iha yojayisye maharddhikams capy atha
bodhisattvan || 4.57 || ksetram praptirnam sakalam karisye jiianena punyena ca vasayisye | tair eva buddhaih saha
netri samsthita karisya buddhanumatam ca karyam || 4.58 || (99.9-99.16); Tib. (K): sems can don phyir phyogs bcu
'di dag na || sangs rgyas la la gang dag bzhugs pa rnams || sangs rgyas kun dang byang chub sems dpa' yang || rdzu
"phrul chen po rnams ni kun na bsogs || 4.57 || zhing rnams mtha' dag rab tu gang bar bya || bsod nams ye shes dag
gis gnas par bya || sangs rgyas de dag tshul bcas kun gnas pas || sangs rgyas dag gi dgongs pa'i mdzad pa bya || 4.58 ||
(109.10-109.17).

! The ambivalence in the reasons given for the arrival of the cosmic buddhas and bodhisattvas could also be read as
marking a subtle invitation to readers to encounter the great assembly as being not only for the benefit of the actants
within the narrative but for their benefit as well. In other words, though the reading is perhaps a bit strained (hence
its presence in a note), this could be seen as a kind of presencing passage.
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This reading is perhaps plausible on its own, but it becomes more so when coupled with
our readings of Mara’s narrative. As I have argued in prior chapters, Mara and readers occupy a
structurally similar position in relation to the siitra. This is due in part to the narrator’s use of
Mara as a focalizer—on account of which strategy readers are given access to Mara’s private
thoughts and limited perspective on events—and the siitra’s self-reference through the mouth of
Sékyamuni. In one of the more intense moments in the siitra, as we have seen, Sﬁkyamuni tells
Mara that he ought to be happy because he is the reason the stitra—that is, the very siitra readers
have before them—is being taught. Mara refuses to heed this feeling rule, however, and readers
never see him make even the slightest effort to reorient himself. And this even though they have
reason to expect as much—the Buddha not only tells a story in which a previous incarnation of
Mara asks a previous incarnation of the Buddha to foretell him to awakening in a future life, but
also tells Mara that he will soon foretell him to awakening (shortly after telling him that he ought
to be happy). As a result of his misalignment, Mara grows increasingly miserable, powerless, and
isolated throughout the narrative. In order not to be powerless and alone, Mara must encounter
what he experiences—those experiences again being tantamount to the stitra in which they are
narrated—as a source of joy. This imperative, I submit, extends to readers. In order to avoid the
consequences of misalignment and enjoy the benefits of alignment, our analysis in this chapter
suggests, readers in a buddha-less world must encounter the siitra as a source of joy.

Though in many ways out of reach, the Gilgit community appears to have received this
message, which itself coheres well with one of the more pedestrian quid pro quo passages noted
at the outset of this chapter. Near the end of the siitra’s thirteenth and final chapter, a buddha by
the name of Girikiita recites a verse of some interest for us. “Those who cover the sky with heaps

of choice flowers and banners like gathered clouds and give them to the buddhas with a joyful
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mind as an act of reverence will obtain merit,” he says. “But no one could express the measure of
the merit of those who would maintain this siitra later, in a terrifying and violent degenerate
age.””? From this, it seems a certain affective orientation—one which constitutes the Precious
Banner as a joyful object—is required for the exchange to be realized. Admittedly, this is the
case only if we supply a phrase from the first meritorious act to the second. But if such a reading
is permitted, then we can say that it is not preservation that generates more merit than can be
described but rather preservation with a joyful mind. And this language, as we will more fully
appreciate toward the end of the next and final chapter, is nearly identical to what we see in the

colophon of the Gilgit manuscript of the siitra.

v

In the foregoing pages we have accomplished two aims. First, we have seen that proper affective
orientation—alignment, as | have often called it—has implications both soteriological and social.
Actants who come to be aligned with the Buddha, who come to encounter him and his teaching
as a source of joy and delight, are afforded protection from Mara. We saw this in detail in our
analysis of the episodes centering on Sariputra and Maudgalyayana and on Mara’s courtesans.
Once aligned, neither the mendicants nor the courtesans are susceptible to Mara’s illusions. They
lose, in other words, a certain capacity to be affected. (We could also frame, and indeed have so
framed, this in inverse terms—that Mara has lost his capacity to affect.) Their alignment affords

them more than protection, however. It also grants them new capacities. The courtesans, for

92 Skt. (K): akasam chadayitva varakusumacayacchatrasamghatameghair buddhebhyah sampradadyat
pramuditasumanah piijanartham hi kascit | yah pascat ksinakale pratibhayarabhase dharayet siitram etat punyasyasya
pramanam na khalu kathayitum sarvasattvo 'pi saktah || 13.2 || (176.11-176.15); Tib. (K): me tog tshogs kyi gdugs
mchog sprin rnams kyis ni nam mkha' khebs byas te || gang gis mchod phyir dga' mgu'i yid kyis sangs rgyas rnams
la phul ba bas || gang zhig phyin chad zad 'gyur 'jigs 1dan dus na mdo 'di 'dzin byed na || de yi bsod nams tshad dag
sems can kun gyis brjod par mi nus so || 13.3 || (269.6-269.10).
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instance, are granted supernormal visual and auditory abilities. And Mara’s children, together
with the courtesans, are enabled to enact miraculous displays—again, all by virtue of their proper
alignment with the Buddha, whose power and authority make possible and underwrite the
realization of their aspirations.

Beyond empowerment, we have seen that aligned actants constitute a social group. As we
theorized in Chapter One in advance of our narrative analysis, affective orientation is the basis of
social formation. Though sharing common objects of discourse and experience is necessary for
the emergence and maintenance of social groups, it is not entirely sufficient. How people feel
with respect to such objects is critical. The Precious Banner seems to share this understanding of
how social groups work. In addition to rendering him powerless, Mara’s affective misalignment
renders him socially isolated. Though stuck in their midst, in other words, his former allies are
far from him. Through being in line, Mara’s former allies are no longer with him but are rather
with one another and those who are aligned with Sakyamuni. We saw this in our reading of the
episodes centering on the courtesans and on Mara’s children. Though they are at a distance when
they find alignment, Sakyamuni folds the courtesans into his company when he announces their
movement toward and eventual joining with the group outside the city. And though poised to do
harm to the Buddha, Mara’s children undergo affective reorientation such that they fall in line
with Mara’s courtesans. These two groups used to share the same orientation—according to the
perspective of the siitra, this orientation was misaligned. The reorientation of the courtesans split
them into two separate groups, but the subsequent reorientation of Mara’s children brought them
back together. And from this place of shared alignment, they speak and act together as a novel
social formation characterized by a tendency to move toward the Buddha and feel joy on his

account.
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Our second accomplishment involves our reading of both the affective reorientations and
the affective course correction. If our sustained analysis of Mara’s narrative has not been enough
to show that the stitra aims to structure and activate the affective orientations of its readers, then
our discussion of affective reorientation and course correction hopefully bolsters our claim. With
the reorientations, our stitra’s narrator shows readers how they ought to feel and encourages them
to respond properly to the norms implicit in depicting the benefits of alignment in contrast to the
consequences Mara faces on account of his misalignment. And though they are already aligned,
the goddesses outside Rajagrha serve as an additional focalizer by which the narrator reaches out
to readers. The goddesses fear living in a world where the Buddha is no longer present, but they
should not. Just so, even though readers find themselves in a world without a physically present
and available Buddha, they should not mourn. The presence of the siitra is proof that the Buddha
always teaches in the world. And this, given what has been said above, is something about which
readers ought to be glad.

With this, the final body chapter of this dissertation comes to an end. In the next chapter
we will first consider how our study of the Precious Banner contributes to two conversations in
Buddhist studies—particularly the study of the Precious Banner and the study of Mahayana sitra
literature more broadly. Thereafter, we will address the facet of the foregoing work that perhaps
has the broadest level of interest—namely, how the idea of affective regimes contributes to the
history of religions, generally speaking, by rehashing how the siitra’s affective regime gives rise
not just to affectively aligned individuals but communities characterized by that very alignment.
Toward this end, as we did in Chapter One, we put Lincoln, Schaefer, Ahmed, and Hochschild
into dialogue with one another. The aim, in brief, is to resolve a tension—or at least what shows

up for me as a tension—between Lincoln and Schaefer by drawing on Ahmed and Hochschild.
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Though the fruits of this labor have in many ways already been seen in the chapters above, the
conclusion will shift how we look at our praxis such that theory comes to the fore. In closing, we
will return to Gilgit. By situating the colophon of the sttra with which this dissertation began in
comparative frame with other colophons from Gilgit, I suggest that the donors of the Gilgit text
can be appreciated as an instantiation of a transhistorical community aligned with the Precious

Banner.
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CHAPTER SIX

The Precious Banner as Affective Regime
Contributions and Communities

We can think of narrative as a form of affective conversion.
Through narrative, the promise of happiness is located as well as
distributed. To make a simple point: some bodies more than others
will bear the promise of happiness.

—Sara Ahmed, The Promise of Happiness'

We now find ourselves in the position to take a synoptic look back on the previous chapters, to
reiterate some of the major themes and claims, and to reflect on the implications of our reading
of the Precious Banner for Buddhist studies and the history of religions. At the most parochial
level, this dissertation marks an advance in the study of one particular Mahayana siitra. Though
the Precious Banner has been known to scholarship for roughly a century, it has not been given
much attention beyond the philological study of manuscripts. This is not to minimize the
importance of such work. Indeed, it would have been difficult to pursue my own without it.
Rather, what I mean to say is that the Precious Banner has not been given its due in terms of
interpretive treatment. As [ hope to have shown, the siitra is an impressive piece of literature by
any standards. In many ways, then, I agree with the anonymous buddhologist who, in reviewing
my (declined) application for a fellowship, observed that the siitra is “interesting enough” on its
own to merit close study. But my hope is that by now our reading of the Precious Banner as an
affective regime can be understood not as an attempt to “oversell” the siitra, as the same reviewer

remarked, but rather as a bid to show not only that the siitra speaks beyond itself but also that its

! Ahmed, The Promise of Happiness, 45.
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study has the capacity to speak beyond the narrow field of Buddhist studies to the history of
religions more broadly.

In the pages to come, we will take stock of how the foregoing analysis of the Precious
Banner contributes to a number of ongoing conversations. The first two are treated in section II,
which frames the present dissertation as a humble corrective to some of the scholarship that
makes limited use of the stitra and as a supplement to the recent wave of literary-critical work on
Mahayana siitras.? Section III then turns to the implications of this study for the history of
religions and thus also, albeit obliquely, to the history and sociology of the Mahayana. While one
of my aims has been to produce a piece of scholarship significant to a Buddhist studies audience,
an additional and equally important aim of mine is to speak beyond this subfield and to address
scholars of religion who are invested in interrogating and theorizing the relationship between
religion and the social world. The way in which our reading the Precious Banner contributes to
the history of religions is captured well in the epigraph to this chapter. Two things we see time
and again in the Precious Banner are depictions of the consequences and benefits of affective
misalignment and alignment, respectively. These depictions together paint a normative picture, a
picture of what it is to be aligned. This normative picture, illustrative of what we have identified

as the sttra’s affective regime, unfolds through narrative and seeks thereby to have implications

2 Due to limitations of space, I cannot discuss how the dissertation contributes to the study of emotions in Buddhist
narrative more broadly. Suffice it to say here that my thinking has benefited from engaging with several scholars off
stage, so to speak. See, for example, Kevin Trainor, “Seeing, Feeling, Doing: Ethics and Emotions in South Asian
Buddhism,” JAAR 71, no. 3 (2003): 523-29; Maria Heim, “The Aesthetics of Excess,” JAAR 71, no. 3 (2003): 531—
54; Stephen C. Berkwitz, “History and Gratitude in Theravada Buddhism,” JA4R 71, no. 3 (2003): 579-604;
Susanne Mrozik, “Astonishment: A Study of an Ethically Valorised Emotion in Buddhist Narrative Literature,”
Religion 36, no. 2 (2006): 91-106; Jeffrey Samuels, Attracting the Heart; Maria Heim, “Shame and Apprehension:
Notes on the Moral Value of Hiri and Ottappa,” in Embedded Languages: Studies of Sri Lankan and Buddhist
Cultures, ed. Carol S. Anderson et al. (Colombo, Sri Lanka: Godage International Publishers, 2012), 237-60; Julia
Cassaniti, Living Buddhism: Mind, Self, and Emotion in a Thai Community (Ithaca: Cornell University Press, 2015);
Kristen Scheible, Reading the Mahavamsa: The Literary Aims of a Theravada Buddhist History (New York:
Columbia University Press, 2016).
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for readers. Though not all bodies will bear its weight, as the actant of Mara exemplifies so well
within the narrative, the Precious Banner extends a promise of happiness—inclusion in an
empowered community—to those who respond properly to its norms of feeling in the reading
present. The community called into being thereby is one characterized by an affective orientation
toward the Precious Banner that constitutes the siitra as a source of joy to be sought after, moved
toward, and—as we see in the Gilgit colophon—copied in the hope that everyone will be so

fortunate as to come into contact with it.

II
In Chapter One, we surveyed roughly a century of philological work on the Precious Banner. As
we saw, manuscripts of the sttra were first identified in the early twentieth century and have
been studied in a few successive waves since. Beyond these works, which themselves have the
valuable aim of discerning the textual history of the Precious Banner, little attention has been
paid to the work’s contents. Of the work that has been produced in this regard, we have had
occasion to discuss some in Chapter Two. John Strong and William Giddings, for example, note
(rightly and independently) that the siitra contains a narrative of Mara but (wrongly) suggest that
his story is drawn to a close with his conversion. The Dharmachakra Translation Committee
likewise points out that Mara’s narrative is central to the Precious Banner but neglect to follow
the implications of the same in their introduction to and translation of the work. These three
works are valuable contributions to the study of the Precious Banner, to be sure—indeed, they
are the most substantial interpretive contributions to have been made up to now. But as our

engagement with these works has made clear, they are somewhat thin.
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Contributions to the Study of the Precious Banner

There are still other interpretive engagements with the Precious Banner yet to be mentioned, all
of which mirror the Buddhist compositions surveyed in Chapter One. That is, Buddhist studies
scholars tend to lift passages from the siitra and put them in service of their own agendas. Bill
Mak and Jeffrey Kotyk, to begin naming a few instances, use the Chinese translations of the
work as lenses into the development of Buddhist astral science as it moved from India into
Central Asia and China.? Jens Braarvig and Ronald Davidson cite the work in their studies on the
meaning of the word dharani.* David Drewes culls passages from the siitra to bolster his claim
that Dharma preachers (Skt. dharmabhanakas) were central to the initial formation of what we
now call the Mahayana.> Ronald Davidson further refers to it in his study on the pragmatics of
dharanis.® And Gregory Schopen cites the siitra in his study on the recollection of past lives and

a handful of other pieces.”

3 Bill M. Mak, “The Transmission of Buddhist Astral Science from India to East Asia: The Central Asian
Connection,” Historia Scientiarum 24, no. 2 (2015): 59-75; idem, “Indian Jyotisa through the Lens of Chinese
Buddhist Canon,” JOS 48, no. 1 (2015): 1-19; Kotyk, “Buddhist Astrology and Astral Magic in the Tang Dynasty.”

4 Braarvig, “Dharani and Pratibhana”; Davidson, “Studies in Dharani Literature 1.”

5 David Drewes, “Oral Texts in Indian Mahayana,” ILJ 58, no. 2 (2015): 117-41; idem, “Dharmabhanakas in Early
Mahayana,” I1J 54 (2011): 331-72.

¢ Ronald M. Davidson, “Studies in dharanf literature 11: Pragmatics of dharanis,” Bulletin of the School of Oriental
and African Studies 77, no. 1 (2014): 5-61.

7 Gregory Schopen, “The Generalization of an Old Yogic Attainment in Medieval Mahayana Sitra Literature: Some
Notes on Jatismara,” in Figments and Fragments, 190-220. Schopen also cites the siitra in “The Inscription on the
Kusan Image of Amitabha and the Character of the Early Mahayana in India,” in Figments and Fragments, 247-77,
and in “The Bhaisajyaguru-Sitra and the Buddhism of Gilgit” (PhD diss., Australian National University, 1978), but
we will address neither here. We will, however, address another recent article of his later—namely, “Redeeming
Bugs, Birds, and Really Bad Sinners in Some Medieval Mahayana Sitras and Dharants,” in Sins and Sinners:
Perspectives from Asian Religions, ed. Phyllis Granoff and Koichi Shinohara (Leiden: Brill, 2012), 276-94. While
this piece does not cite the Precious Banner, our reading of the same stands to contribute to Schopen’s reading of
the redemptive power of stitra and dharani texts.
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To conversations regarding astral science and the semantics of dharani, my work cannot
claim to make any contribution—questions about how astral science changed over time and how
best to translate dharani do not concern us here.® Our reading of the Precious Banner does not
depend on their answers. Likewise, although this study does not complicate Drewes’s hypothesis
that the Mahayana was initially a textual movement centered on dharmabhdanakas, it does not
corroborate it either since it does not have the ear/y Mahayana in view. Whether the Mahayana
was initially a movement centered on Dharma preachers, a movement centered on physical
books, or an exclusively male monastic movement of forest-dwelling ascetics, in other words, is

not a debate into which our reading of the Precious Banner intervenes.’ In treating this particular

8 Braarvig’s primary argument is that dharani and pratibhana, two words that often occur together, “denote the two
principal parts of rhetoric, memory and eloquence” (Braarvig, “Dharani and Pratibhana,” 24). Writing some years
later, Davidson argues for a broader understanding of the word, suggesting instead that it is “a function term
denoting ‘coding’ [and thus] capable of being applied within all the various activities so often included within the
method of dharani: memory, recitation, protective mantras, inspiration, summary texts, and extended Mahayanist
works” (Davidson, “Studies in Dharant Literature 1, 98).

? For a summary treatment of these (and still other) hypotheses, see David Drewes, “Early Indian Mahayana
Buddhism I: Recent Scholarship,” RC 4, no. 2 (2010): 55-65.

For more on the “forest hypothesis,” see Paul Harrison, “Searching for the Origins of the Mahayana: What Are We
Looking For?,” EB 28, no. 1 (1995): 48—69; idem, “Mediums and Messages: Reflections on the Production of
Mahayana Siitras,” EB 35, no. 1/2 (2006): 115-51; idem, “Who Gets to Ride in the Great Vehicle? Self-Image and
Identity Among the Followers of the Early Mahayana,” JIABS 10, no. 1 (1987): 67-89; Nattier, A Few Good Men;
Daniel Boucher, Bodhisattvas of the Forest and the Formation of the Mahdyana: A Study and Translation of the
“Rastrapalapariprccha-sutra” (Honolulu: University of Hawai‘i Press, 2008).

The locus classicus for the “cult of the book™ hypothesis is Gregory Schopen’s “The Phrase sa prthivipradesas
caityabhiito bhavet in the Vajracchedika: Notes on the Cult of the Book in Mahayana,” in Figments and Fragments
of Mahayana Buddhism in India, 25—62, but see also the other articles collected in the volume. For a critique of the
position, see David Drewes, “Revisiting the Phrase ‘sa prthivipradesas caityabhiito bhavet’ and the Mahayana Cult
of the Book,” 117 50 (2007): 101-43. And for a modified version of this position, see Gregory Schopen, “The Book
as a Sacred Object in Private Homes in Early or Medieval India,” in Medieval and Early Modern Devotional Objects
in Global Perspective: Translations of the Sacred, ed. Elizabeth Robertson and Jennifer Jahner (New York: Palgrave
Macmillan, 2010), 37-60.

For more on the “textual movement / Dharma preacher” hypothesis, see Drewes, “The Problem of Becoming a
Bodhisattva”; idem, “Early Indian Mahayana Buddhism II: New Perspectives,” RC 4, no. 2 (2010): 66—74.

The most recent interventions into the study of the early Mahayana can be found in Paul Harrison, ed., Setting Out
on the Great Way: Essays on Early Mahayana Buddhism (Sheffield, UK; Bristol, CT: Equinox, 2018).
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Mahayana siitra as a complex piece of literature that seeks to impact the world outside the text,
regardless of whether Mahayana stitras and their purveyors mark the origin of what we call the
Mahayana, the present work finds itself in greater congruence with other more literary-critical
scholarship on Mahayana siitras, to which we will turn shortly.

Though our reading of the Precious Banner does not contribute to the conversations on
astral science, the semantics of dharant, or the early Mahayana, it does have something to say to
Davidson’s work on the pragmatics of dharant, as well as to some of Schopen’s work on similar
matters. We begin with Davidson. In framing dharanis as “precipitating assertives,” Davidson
cites the episode in which Jyotihsomya recites the Precious Banner dharani (in the pirvayoga
told by Sakyamuni) as evidence for the claim “that the author believed the feminine condition to
be emblematic of [women’s] karmic defilements.”!? Davidson’s reading of this episode, taken
narrowly, is not an unreasonable one. If we approach the siitra holistically, however, then the fact
that the siitra carves out valorized space for intentional rebirth as a woman in ensuing chapters!!
gives us reason to ask to what extent Davidson’s inference about authorial belief is warranted.
But more importantly, such an approach leads us to appreciate the single episode Davidson treats
as but one episode in a larger narrative that—again, when taken holistically—subtly reveals what
it aims to accomplish in the reading present. Though a full argument must be postponed to a later
publication, I am inclined to think that the Precious Banner revalorizes existence as a woman (by
undoing the link between detrimental karma and female rebirth) in part to secure patronage from

wealthy women. Though, to my knowledge, there is no evidence to suggest that Indian Buddhists

19 Davidson, “Studies in dharanf literature I1,” 14.
! In chapters six, eight, and nine, several beings vow to be reborn as women in the future—sometimes specifically

to protect and help women, but often to mature sentient beings generally (see also Chapter Three n. 72 and Chapter
Four n. 58 above).
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ever vowed to be reborn as women, the manuscript colophon represented at the beginning of this
dissertation, which lists more women than men (most of whom are royal), tentatively suggests
that this strategy may have found some success at Gilgit.

Davidson adopts a more holistic approach later in the same article, when he attends to
how narrative audiences receive and respond to dharanis. Audiences in siitras often respond
favorably to the recitation of dharanis, even if not initially predisposed to do so. Some actants,
however, react fearfully—particularly those at whom the dharanis are “aimed” in their protective
function. These are the two possible reactions to the recitation of a dharant, and we see both in
the Precious Banner. This binary, for Davidson, marks an attempt on the part of siitras to show
readers how to respond to the dharani.'? “Such figures,” he says, “act as paradigms for the reader
or hearer to understand how to behave in light of the text’s message.”!® This reading is, I think,
apt. I suggest, however, that we can arrive at a still fuller understanding of dharani episodes by
considering not just episodic context—e.g., what problem this dharani is meant to solve, what its
immediate effects are, and how audiences react—but also the broader narrative contexts in which
such episodes figure. (Not all siitras have discernible narratives, of course, so these reflections
are limited to those that do.) To illustrate, we can again take up Jyotihsomya’s recitation of the

Precious Banner dharant in Sakyamuni’s piirvayoga. One thing this recitation does, I argue, is

12 «All told, we might acknowledge that dhdrani perlocutionary expressives and assertives are deceptively
sophisticated. They operate as a narrative of closure to the teaching of the spell, so that it will be understood as not
threatening to those who will listen. Indian Buddhist audiences within such narratives are led from consternation and
confusion to affirmation of their understanding of the Buddha (now shifted somewhat) and joy in his compassion.
The scriptural statements represent two possible understandings of the text — positive and negative — and in doing so
they control the message of its possible reception. Indian audiences outside of the text, hearing a dharant narrative
for the first time, will be instructed by example to follow the correct reception of the spell, for that is the pattern
already established by the principal characters inscribed in the narrative” (Davidson, “Studies in dharani literature
I1,” 36).

13 Davidson, “Studies in dharanf literature II,” 34.

228



dissolve the boundary between the world of the pirvayoga and the world in which the pirvayoga
is told."* When Sakyamuni represents Jyotihsomya’s recitation, the dhdran is just as efficacious
in the sttra’s narrative world as it is in the pirvayoga’s nested narrative world. The dissolution
of the border between the frame and the pirvayoga, 1 further argue, anticipates the dissolution of
the boundary between the siitra and the world of the reading present, itself effected when the
siitra refers to itself through a focalized Sakyamuni in chapter five. The use of dharanis toward
broader narrative ends, as we see in this case, eludes Davidson insofar as he takes the episode as
the main unit of analysis. If we treat siitras as “whole works,” as Paul Harrison (and Christian
Wedemeyer after him, and myself after both) suggests we do,'> we are bound to come to richer
understandings of their parts.

We can make a similar observation about Gregory Schopen’s use of the Precious Banner
in his article on the recollection of past lives (Skt. jatismara). In the piece, Schopen argues that
Jjatismara, initially only within reach of the elite few who managed to reach rarefied meditational
states through dedicated practice, gradually became a “generalized reward for religious activity
in Mahayana siitra literature.”'® By contrast to non-Mahayana and some early Mahayana texts, to
be more specific, many later Mahayana siitras depict all kinds of beings obtaining jatismara via
rituals centered on images, texts, and dharanis. At a certain point, Schopen tells us, the idea that

Jjatismara could be obtained through such general means came to be so established as to appear

14 See Miller, “The Buddha Said That Buddha Said So.”

15 “[A]t present,” Harrison writes, “we barely understand the Mahayana siitra as a literary genre, and are not likely to
do so until we forego the practice of mining these texts like quarries for their occasional deposits of doctrine, and
approach them rather as whole works.” Paul Harrison, trans., The Samddhi of Direct Encounter with the Buddhas of
the Present: An Annotated English Translation of the Tibetan Version of the Pratyutpanna-Buddha-
Sammukhavasthita-Samadhi-Sitra (Tokyo: International Institute for Buddhist Studies, 1990), xxxiii; quoted in
Wedemeyer, “Rhetorics of Solidarity,” 214.

16 Schopen, “The Generalization of an Old Yogic Attainment,” in Figments and Fragments, 213.
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non-controversially as a fact (rather than a claim) in narratives.!” It is in this context that he cites
a passage from the Precious Banner that shows “countless beings born in the hells and among
animals” obtaining jatismara, paying homage to the Buddha, and being reborn in heaven after
the Buddha emits light from his body.!'® While Schopen is right to point out that in this episode
the obtainment of jatismara brings about a soteriologically significant shift in behavior on the
part of the beings so depicted,!? this episode does not occur in a narrative vacuum. In light of our
methodology, we would do well to read this episode as an instance of a trope that itself serves as
a component in larger narrative strategies. As we saw in Chapter Five, Sakyamuni emits light
from his body after entering a concentration called Destroying the Army of Mara and thereby
transforming the weapons hurled by Mara’s children into flowers, parasols, and “Dharma
words.” This series—the transformation of weapons, the emanation of light, and the obtainment
of jatismara on the part of unidentified actants—snaps Mara’s children into proper affective
alignment when they see it. “Seeing such a miraculous display as this,” our narrator tells us,
“Mara’s army obtained intense joy toward the Lord and approached him alongside Mara’s

courtesans.”? That some beings obtain jatismara, in other words, is a catalyst for the affective

17 “These and similar passages [in which actants are shown obtaining jatismara] are of interest because they indicate
that a number of the ideas concerning the obtainment of jatismara that we have seen previously only as doctrinal
assertions were sufficiently well established so that on occasion they could be, and were, used simply as narrative
elements. The conclusion of the Ratnajalipariprcchda, for example, no longer asserts that hearing a particular text
results in the obtainment of jatismara; instead, this idea is narratively expressed as a fact: the obtainment of
Jatismara occurs as an accepted and unquestioned part of the series of events that follow after the ‘congregation’ has
heard a particular text, just delivered by the Buddha.” Schopen, “The Generalization of an Old Yogic Attainment,”
in Figments and Fragments, 205.

18 Schopen, “The Generalization of an Old Yogic Attainment,” in Figments and Fragments, 211 (see also 204-5).

19 “In the Ratnaketu, the obtainment of jatismara takes place in the hells, and its associated behavior change effects
the individual’s release and his progression to a more favorable state” (Schopen, “The Generalization of an Old
Yogic Attainment,” in Figments and Fragments, 212).

20 Skt. (K): tata$ ca marasainya . . . pratiharyam drstva bhagavato 'ntike 'tiva prasadam pratilabhdva yena bhagavams
tenopajagmubh | upetya sardham taih . . . marakanyasatair . . . (19.2-19.5; ellipses mine); Tib. (K): bdud kyi sde . . .
cho 'phrul chen po 'di Ita bu mthong nas | bcom ldan 'das la rab tu dga' bar gyur te | bcom ldan 'das ga la ba der dong
nas phyin pa dang | bdud kyi bumo . . . dang lhan cig tu . . . (30.10-30.13; ellipses mine).
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reorientation of other, more central actants in the narrative. Indeed, this narrative sequence is
significant for our analysis insofar as the siitra therewith substantiates our claim that alignment
has social implications. Once Mara’s children are aligned, they come to be in lockstep with
Mara’s courtesans. And together, as a new social group, they offer praise to the Buddha. While
Schopen’s reading is not wrong by any means,?! I simply mean to point out that we stand to gain
much in our understanding of these works when we allow the whole to inflect our reading of the
parts and vice versa.

Our reading of the Precious Banner also speaks to Schopen’s study of the concern with
redeeming “bugs, birds, and really bad sinners” apparent in later Mahayana siitras and dharani
texts.?? Schopen points out that as the Mahayana spread across the subcontinent, people likely
became increasingly familiar with Buddhist articulations of karma, a perhaps less than inviting
implication of which is that once one enters a lower station of rebirth there is “virtually no way
out.”?® In an attempt to solve this “PR problem,” Schopen argues, Mahayana siitras and dharani
texts began to tout themselves as capable of expunging the detrimental karma of those on whose
ears a vocalization of the stitra happens to fall. Though he does not cite the Precious Banner, he
quite easily could have—for in the sttra’s eleventh chapter, Kauttihalika proclaims that merely

hearing the sutra will result in awakening.>* Mara, however, who is hearing and living the siitra

2! Indeed, he makes a solid point about the generalization of jatismara with Weberian characterizations of “the
doctrine of karma as . . . one of the most complete and satisfying theodicies in the history of religions” (“The
Generalization of an Old Yogic Attainment,” in Figments and Fragments, 213) in view—namely, that the doctrine
of karma can be seen as creating as many problems as it solves. More on this in the following paragraph.

22 Schopen, “Redeeming Bugs, Birds, and Really Bad Sinners,” 276-94.
2 Schopen, “Redeeming Bugs, Birds, and Really Bad Sinners,” 287.

24 Skt. (K): . . . mayam dharmaparyayo 'navaruptaku$alamilanam api sacet . . . anuttarayam samyaksambodahu ||
(161.7-162.1, fragmentary); Tib. (K): chos kyi rnam grangs 'di gal te sems can dge ba'i rtsa ba ma bskrun pa rnams
kyi rna lam du grag par gyur pa na'ang de nyid de dag gi bla na med pa yang dag par rdozgs pa'i byang chub kyi
rgyur 'gyur ba ni | (250.11-250.13).
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simultaneously, appears not only to resist but also to be harmed by the power of the siitra until
his final appearance. While Mara’s condition does not exactly falsify Kauttihalika’s claim—the
point of dharanis is often to harm figures like Mara—it does, I think, entitle us to ask what such
an episode, itself situated at the conclusion of a narrative in which Mara’s misalignment and the
consequences thereof are thematized, seeks to convey to readers. If we consider that Mara and
readers outside the siitra share certain things in common—existence in samsara, a tendency to
desire and impose permanence where there is none, unconcluded life stories, and a homologous
relationship to the stitra—then we can appreciate the siitra’s touting of its own power and Mara’s
resistance to the same as a strategy by which the siitra constitutes readers as the types of beings
for whom response is necessary. In other words, while the Precious Banner does offer its readers

25 it does not eliminate

“mechanisms . . . to, in effect, get around [previous detrimental karma],
personal responsibility.?¢

Contributions to the Study of Mahayana Sutra Literature

The arguments advanced above—not so much against episode-centric treatments of Mahayana
sttras as for more holistic treatments—are largely grounded in foundations narratological and
hermeneutical. That is, my claims arise from intimately related assumptions about the nature of
narrative and about the process of interpretation. As is likely clear by now, I hold that narrative
episodes are best understood when they are read with attention to such matters as when their
events occur in story time, when they are narrated, by whom, and perhaps most importantly, how

they relate to both the narrative of which they are a part and the analytically recoverable story the

%5 Schopen, “Redeeming Bugs, Birds, and Really Bad Sinners,” 291.

26 1 plan to elaborate on this argument in “Trading Power for Authority” (manuscript in progress).
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latter represents. In short, like any other text, our understanding of the Precious Banner as a
whole work is informed by our understanding of its parts, and vice versa. This process could go
on indefinitely—which is to say, in a manner that should not be misconstrued as hedging, that
my reading of the Precious Banner is in no way final. What it offers, however, is an illustration
of the utility of leaning into what is an inevitable feature of good reading practice—a way of
reading that recognizes and implements in practice the dialectical nature of hermeneutics.

In this, my work shares much in common with the recent upswell of studies on Mahayana
sitras as literature.*’ It was this upswell, in many ways, that years ago led me to the study of the
Mahayana in India and, more recently, inspired me to pursue this project. I wanted to be
involved in the increasingly lively conversation on what was (and is) to me a fascinating and
sometimes maddening body of literature and at the same time put the study of Mahayana siitras
into dialogue with broader exchanges in the history of religions. Some of the scholarship
alongside which the present work stands has already been mentioned. The recent special issue in
History of Religions, for instance, for which I had the privilege of writing the introduction, treats
self-referential Mahayana siitras as generative of extratextual social realities (e.g., the possibility
of self-identifying as a bodhisattva, individual bodhisattvas as particular kinds of socially and
culturally constituted beings, and groups of bodhisattvas as imagined communities with shared

roots in the deep karmic past) through strategic self-reference.?® That the present work is cut

27 In n. 2 above, I list scholarship on emotions in Buddhist narrative to which this study contributes but which we
lack space to address. Here, I would like to add that my dissertation is also in silent dialogue with narratological
analyses of Pali Buddhist literature. See, for example, Bruno Galasek-Hul, “A Narratological Analysis of the
Angulimala-sutta (Majjhima-nikaya 86),” in The Language of the Sitras: Essays in Honor of Luis Gomez, ed.
Natalie Gummer (Berkeley: Mangalam Press, 2021), 17-58; Eviatar Shulman, “Orality and Creativity in the Early
Buddhist Discourses,” in The Language of the Sitras, 187-230; Richard Nance, “Second Thought, Best Thought?:
On Error, Correction, and the Transmission of Tradition,” in The Language of the Sitras, 263-92.

28 See “History, Performativity, and Solidarity in the Study of Mahayana Sitra Literature,” special issue, HR 61, no.
2 (2021).
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from the same cloth as this special issue should be clear enough from this description alone to
require no further comment. Beyond it, a number of other works could be brought to table.
Gregory Schopen, Jan Nattier, Paul Harrison, Daniel Boucher, and Richard Cohen, for instance,
each offer exciting glimpses into the worlds behind the siitras, often (though not exclusively)
with respect to the early Mahayana.?’ These works, however, will be left aside here to make
room for a more thorough engagement with D. Osto, Alan Cole, Charlotte Eubanks, and Natalie
Gummer, on whose work my reading of the Precious Banner draws and builds.

We begin with D. Osto because their study of the Supreme Array (Gandavyiitha), like our
study of the Precious Banner, trades in narratology.’® While my understanding of narratology is
largely informed by Gérard Genette (and, to a lesser extent, Michael Kearns),*! Osto takes up the

vocabulary offered by Mieke Bal.*?

Though differences no doubt obtain between Genette and
Bal, they are not terribly significant for our purposes. Both, in short, offer a basic framework for
thinking about what narratives are and how they work. Making use of this framework, Osto leads
their readers through the sprawling Supreme Array, which tells the story of a young man named
Sudhana on a quest for awakening. Osto’s analysis proceeds in a way that will likely strike my

readers as familiar. Attention is paid to narrative voice and focalization (Who tells the story at

any given time?, Is the speaker external to the story world, or part of it?, What does the speaker

2 See, for example, Gregory Schopen, “On Sending the Monks Back to Their Books: Cult and Conservatism in
Early Mahayana Buddhism,” in Figments and Fragments, 108-53; Nattier, A Few Good Men; Paul Harrison, “Who
Gets to Ride in the Great Vehicle?”’; idem, “Buddhanusmrti in the Pratyutpannabuddhasammukhavasthitasamadhi-
Sttra,” JIP 6 (1978): 35-57; Daniel Boucher, “Recruitment and Retention in Early Bodhisattva Sodalities,” in
Setting Out on the Great Way, ed. Paul Harrison, 95-118; idem, Bodhisattvas of the Forest; Richard S. Cohen,
trans., The Splendid Vision: Reading a Buddhist Sutra (New York: Columbia University Press, 2012).

30D. Osto, Power, Wealth and Women in Indian Mahdyana Buddhism: The Gandavyitha-siitra (London: Routledge,
2008).

3! Genette, Narrative Discourse; idem, Paratexts; Kearns, Rhetorical Narratology.

32 Mieke Bal, Narratology: Introduction to the Theory of Narrative, 2nd ed. (Toronto: University of Toronto Press,
1997).
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know?); to actants (Who is the protagonist?, Who are the helpers?, Who are the opponents?); to
the order, flow, and weight of narrative depictions (When do readers learn about certain features
of the story world?, When do actants learn?, From whom?, How much narrative time is devoted
to given episodes?); and other structural features of the sort. Tracing Sudhana through the text
with such questions in mind, Osto finds that Sudhana’s path is laid out for him by a series of
powerful spiritual friends—many of whom are elite, wealthy women.

Osto, in other words, uncovers themes of power, wealth, and women in the Supreme
Array’s narrative. But they do not stop there. Assuming, quite safely in my view, that works of
literature require systems of patronage and have audiences, Osto also considers the extratextual
aims of the Supreme Array. Such considerations and the conclusions that emerge therefrom are
tentative, of course, and indeed somewhat speculative—this much has been raised in reviews of
Osto’s book,*? and similar points could also be made about my work here—but it is my sense
that thinking through this kind of thing is neither groundless nor fruitless. Coupling what André
Lefevere has termed a “systems approach” to literature®* with Umberto Eco’s insight that texts
are “ideologically overcoded,”* Osto argues that the thematization of power, wealth, and women
in the Supreme Array provides adequate reason to suspect that the siitra sought audience and

patronage from wealthy laywomen—a reading further supported by situating the Supreme Array

33 David Fiordalis writes, for example: “Although there may be scope for the type of worldview analysis that Osto
has given us, even if one could establish that the Gandavyiiha reflects a particular social and political reality, it
seems to me a leap to conclude that criteria internal to the text provide us with evidence about the actual or intended
audience of the scripture. The Gandavyitha is such a difficult text to read that it is hard for me to believe that anyone
but trained scholars would have wanted to do so. For as much as I know, however, perhaps there were such people
among the wealthy lay community.” David Fiordalis, Review of Power, Wealth and Women in Indian Mahayana
Buddhism: The Gandavyitha-sitra, by D. Osto (H-Buddhism, 2009).

34 André Lefevere, “Mother Courage’s Cucumbers: Text, System and Refraction in a Theory of Literature,” Modern
Language Studies 12, no. 4 (1982): 3-20.

35 Umberto Eco, The Role of the Reader: Explorations in the Semiotics of Texts (Bloomington: Indiana University
Press, 1979).
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in its Middle Period context with reference to the findings of other scholars as well as material
evidence. While Osto and I do not work with the exact same narratological toolkit, we both share
a desire to think about what the structural features of siitras might tell us about how they want to
be read and what they aim to accomplish in the world. And though it is certainly not the case that
all Mahayana siitras have even simple narratives, Osto’s study as well as my own chart a course
for the narratological study of those that do.

Still others offer models for the study of Mahayana siitras with an eye toward extratextual
aims. Among them is Alan Cole, who is the first (to my knowledge) to take a thoroughgoing
literary-critical approach to these works. While Cole has brought his distinctive analytical style
to bear on a range of Buddhist literature,® we will discuss only his Text as Father, in which he
offers incisive readings of four well-known Mahayana sttras—the Lotus (Saddharmapundarika),
the Diamond (Vajracchedika), the Transcendent Matrix (Tathagatagarbha), and the Instruction
of Vimalakirti (Vimalakirtinirdesa). The richness of these readings far exceeds the scope of this
subsection, so my remarks will remain general. At the core of Cole’s interpretive project is a
concern to address Mahayana siitras as literary works carefully crafted to seduce their audiences
into accepting new forms of authoritative tradition by means of subtle rhetorical and narrative
devices. Or, to borrow some of Cole’s own phrasing, he contends that these Mahayana siitras
seek to relocate authority within themselves and thereby re-father the sons of prior tradition.

One of the things that strikes me as particularly useful and emulable about Cole’s work is
his interrogation of the metatextual nature of the stitras he studies. For him, the self-referential
nature of these texts marks the best entry point into their analysis—for it is in how the sttras talk

about themselves that we get a sense of how they want readers to relate to them. And indeed, as

3 Fathering Your Father, for instance, focuses on Chan lineages histories.
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Cole is right to point out, the primary concern for many of these siitras just is their reception on
the part of readers. They seek to fashion a particular text-reader relationship which, once
established, can through clever chains of association be exploited by the text toward its own
ends. Though how they achieve their ends varies from text to text, Cole shows time and again
how the sttras seek to give readers new “truth-fathers” by seducing them into “realizing” that
these new “truth-fathers” (i.e., the texts themselves) were their “real fathers” after all. Whatever
the literary means, the end goal is the same. The Mahayana siitras Cole studies aim to secure
something like assent to their own individual self-portraits as the source of tradition. While the
rhetorical means by which this assent is sought after are not argumentative—the means often
amount to the bald flattery of audiences who do what the texts want them to do—the assent Cole
thinks the siitras are after is propositional in nature. And moreover, this assent is something that,
presumably, happens on an individual level. While Cole and I both assume that “these texts are
intent on converting readers info some kind of community—virtual or otherwise,”” T have
sought to address what we might called the social question more directly through interrogating
themes of affect and emotion in the Precious Banner’s narrative.

Writing after Cole, Charlotte Eubanks invites us to consider how Mahayana siitras affect
bodies as well as minds—and in this, her work approaches our concerns from a slightly different
angle than does Cole’s. In Miracles of Book and Body, Eubanks argues that in medieval Japan
texts and bodies were seen as interpenetrating. To show in what sense this was the case, and with
what bodily consequences, Eubanks reads didactic tales (Japanese: setsuwa) in relation to the
Mahayana siitras they were used to explain. The lion’s share of the book is given to a discussion

of the content, employment, and reception of setsuwa, a literary genre used in Buddhist contexts

37 Cole, Text as Father, 342 (emphasis original).
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(often preaching/liturgical) to translate the conceptual content of Mahayana siitras, themselves in
Classical Chinese, into vernacular Japanese. In another dissertation, Eubanks’s analyses of these
fascinating tales would receive more attention. Suffice it to say here that setsuwa impacted their
audiences such that the Mahayana siitras they served to illustrate often got what they ask(ed)
for—to be memorized, copied, recited, and so on. Setsuwa, Eubanks argues, worked to “solicit[]
emotional and physiological responses from [their] audiences” by “repeatedly turn[ing] to the
twinned tropes of text and flesh.”*® And by bringing examples ranging from the use of blood for
ink to Myoe’s severing of his own ear so that he might find his name written in a siitra, Eubanks
shows how setsuwa aided Mahayana siitras in their attempts to do things in the world through

telling stories of “the often violent, self-sacrificial dismemberment of the human body into

9939 2940

textual fragment™” and “the salvific incorporation of textual fragment into embodied being.

As a preface to her analysis of these setsuwa, Eubanks offers what is (as I have remarked
elsewhere)*! the most systematic and theoretically sophisticated treatment of the Mahayana sutra
genre to date.*? For her, the primary mechanism by which siitras secure a “symbiotic relationship
with the human body” is self-reference.** On one level, strategic self-reference is one of the ways

the stitras conceal their origins. Though evidence suggests that they were produced after the

death of the historical Buddha, many of these texts present themselves as having originated well

38 Eubanks, Miracles of Book and Body, 99.

39 This is the focus of her Chapter Three, “Decomposing Bodies, Composing Texts,” 97-132, quote at 99.

40 This is the focus of her Chapter Four, “Textual Transubstantiation and the Place of Memory,” 133-72, at 99.

41 Miller, “The Long Arm of the Law,” 143 n. 12.

42 Bubanks, Miracles of Book and Body, esp. 19-61.

43 Bubanks, Miracles of Book and Body, 24. Though Cole’s Text as Father was published first, it was Eubanks who
first brought my attention to the implications and interpretive possibilities made possible by the self-referentiality of

these works. She uses the language of metafiction to talk about this, while I have opted for the language of
metatextuality.
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before his time. Some even go so far as to frame themselves as the origins of buddhas, full
stop.** In addition to being a literary means to conceal their historical origins, self-reference
allows the siitras to “come alive.”* In talking about themselves from a seemingly text-external
point of view, Mahayana siitras enable themselves to manipulate how their readers respond to
and interact with them. How they go about manipulating their readers varies, and we have seen
some of these means in our discussion of Cole above. Eubanks, by contrast to Cole, focuses by
and large on the extratextual implications of the anxiety borne out of their acute awareness of
themselves as literary artefacts. To secure their survival, the siitras seek to literally en-corporate
themselves by asking—in quite a few cases demanding—that readers memorize, copy, or recite
them. And they encourage these behaviors by pairing their requests/demands with promises and
threats. If the cases Eubanks surveys are any indication, it appears that the stitras—via their own
literary strategies and a little help from setsuwa—managed to realize their aims by cultivating a
symbiotic relationship with their readers’ bodies. My work draws on her approach in ways that
are likely obvious by this point, but it differs insofar as it has the social body in view in addition
to individual readers.

Likewise concerned with bodies, though in a rather different sense, Natalie Gummer has
argued over the course of several publications that Mahayana siitras have a presencing function.
Reading the Siitra of Utmost Golden Light (Suvarnabhdsottama), for example, Gummer shows

how the literary techniques of alliteration, rhythm, and repetition, call the Buddha and other

# For a recent in-depth study of how the Lotus conceals its own origin, see Alan Cole, “The Lotus Sitra and the Art
of Seduction,” in The Language of the Siitras, 14786, esp. 167 (for a helpful visual).

45 Bubanks, Miracles of Book and Body, 23.
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valorized figures of the tradition into being in the context of ritualized recitation.*® Elsewhere,
drawing on the Suvarna as well as the Lotus (Saddharmapundarika) and the Instruction of
Vimalakirti (Vimalakirtinirdesa), she recovers the conceptual and ritual logics on the basis of
which the siitras theorize and exercise their own capacity not only to realize such speech-bodies
but also to call into existence pasts and futures for their audiences, thereby producing Buddhist
subjects with novel histories and trajectories.*” At the heart of these readings, as we have seen
with Cole and Eubanks, is self-reference. Through this important literary strategy, Mahayana
sttras reach into the reading present, whenever and wherever that happens to be, and address
readers more or less directly. Also at the heart of Gummer’s readings, though yet to be noted in
this context, is affect.

In “Listening to the Dharmabhanaka,” Gummer seeks to glean from the Sitra of Utmost
Golden Light (Suvarnabhdsottama) principles of interpretation that we might apply not only to
this one sitra but to others as well. Toward this end, she focuses on how the Suvarna envisions
its own delivery and reception, attending particularly to how these depictions stand as normative
and potentially transformative for reciters, auditors, and readers outside the text. Analyzing
several episodes in the Suvarna, Gummer shows that the siitra claims extraordinary potency for
itself when recited by a dharmabhanaka endowed with eloquence. The inspired recitation of the
Dharma, the siitra tells us, draws divine beings to the place of recitation and prompts them to

ensure peace and prosperity in the region. Eloquent recitation also promises—again, in a

46 “These elements,” she writes, “lie precisely at the intersection of its form and its content and contribute mightily
to its affective power and to its presencing effect.” Natalie Gummer, “Translating the Buddha’s Body,” in
Translating Buddhism: Historical and Contextual Perspectives, ed. Alice Collett (Albany: State University of New
York Press, 2021), 49-68, quote at 65.

47 Natalie Gummer, “Speech Acts of the Buddha”; idem, “Siitra Time,” in The Language of the Siitras, 293-337;

idem, “Sacrificial Stitras: Mahayana Literature and the South Asian Ritual Cosmos,” JA4R 82, no. 4 (2014): 1091—
1126.
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normative register—to fill its audience with joy. This joy marks a “transformative experience”*?
on the part of figures in the stitra—an experience that transforms beings from mere vessels of the
Dharma to wellsprings of the same. We could say, then, that Gummer identifies a text-internal
affective calculus—eloquent performance yields joy, and joy yields transformation—which
aspires to extratextual realization. The Suvarna, in other words, aims to produce for readers
experiences of positive affect, which themselves are rich with soteriological implications both
mundane and ultimate. Those who listen well to the dharmabhanaka in/of the sutra “will not
only reap copious material benefits . . . but will also make lightning-speed progress on the
Buddhist path—as long as they respond appropriately to his performance.”*® While we both treat
sttras as having a normative dimension, my work departs from and develops Gummer’s insofar
as it interrogates the social (rather than personal soteriological) aims and implications of the
norms of feeling expressed in these texts.

Let us conclude this section with some summary remarks to begin moving us toward a
discussion of how this dissertation speaks to questions in the history of religions. While Osto
uses narratology and a “systems approach” to uncover patronage as an extratextual aim of the
Supreme Array, they do not attend to whether and to what extent the stitra’s thematization of
affect might play a role in realizing this and other aims in the world outside the text.’° Cole,
though concerned to examine how Mahayana siitras leverage their self-referentiality to give rise

to communities with themselves as the authoritative centers and fonts of tradition, likewise does

48 Gummer, “Listening to the Dharmabhanaka,” 144.
4 Gummer, “Listening to the Dharmabhanaka,” 144 (emphasis mine).
50 Xi He has recently advanced a reading of the Gandavyitha in these terms, though with personal transformation in

view rather than securing extratextual patronage. See Xi He, “Transforming Through Words: Sudhana’s Experience
in the Gandavyitha-sitra,” in The Language of the Sitras, 105—46.
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not attend much to how themes of affect in the siitras themselves play a role in the literary
processes of seduction he otherwise so vividly identifies. In much the same way, though she at
one point notes that joyful responses on the part of actants within the siitras “establish what

reactions they anticipate from their audiences,”!

Eubanks does not often bring narrative
depictions of emotion into her account of how siitras seek to effect a symbiotic relationship with
human bodies. And last, while the metatextual and affective facets of Mahayana siitras are front
and center in her work, Gummer does not address the distinctly social implications of the kinds
of affective experiences the stitras want to produce in their readers. None of the above comments
are levied as critiques. Each of the above studies offers much to scholars of Buddhist traditions
and of religious narrative literature more broadly. My aim here has simply been to throw into
relief how my reading of the Precious Banner draws on and contributes to the robust and
ongoing dialogue surrounding how best to make sense of Mahayana siitras as agential in

extratextual processes. The above works have been invaluable models for my own practice, in

other words, even while asking slightly different questions of the texts.

111
The central question of this dissertation concerns the relationship between religious discourse
and the social world, and more specifically, how religious narrative plays a role in the formation
of social groups or communities. In Chapter One, before spending time in the Precious Banner’s
narrative with this question in mind, I offered some initial methodological framing—starting
near the theory end of the methodology spectrum and ending near the method end, making sure

to note their integration in practice. Here in this chapter, I have presented things in a somewhat

5! Eubanks, Miracles of Book and Body, 28.
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reverse order. After offering some critical reflections on prior limited treatments of the Precious
Banner in large part to advocate for more holistic (and less episode-centric) reading methods, we
then turned to a selection of scholars whose recent work on Mahayana stitras not only proceeds
along more holistic lines but does so on the basis of more explicitly theorized foundations and
questions. Despite their insightful and sophisticated treatment of the literature at issue, we were
nevertheless able to identify a conceptual space to slot the present reading of the Precious
Banner—one that both draws and builds on this body of work toward understanding how one
particular Mahayana siitra seeks to do things in the world. It is my contention, however, that the
methodological framework of affective regimes deployed here also intervenes in debates in the
history of religions such that some general interpretive problems and questions are thrown into
new light. Toward making this case, we turn to the theory end of our methodological spectrum,
after which we return briefly to Gilgit and point toward avenues for further research.

Contributions to the History of Religions

As intimated in Chapter One, though not fully spelled out, the methodological foundations of this
project emerged out of a desire to resolve a tension between the work of Bruce Lincoln and
Donovan Schaefer. Trained in the history of religions, my debt to Lincoln is no doubt obvious to
many of my readers. But in Religious Affects, Schaefer puts his finger on an important problem, [
think, when he questions the extent to which models of religion that foreground language explain
how religious discourses “attach to bodies and get them to move.”? I want to spend some time
here discussing the tension I perceive between these two voices in more depth than in Chapter
One above—with the benefit of having our reading of the Precious Banner in the rear view

mirror, as it were—so that the resolution offered by the framework of affective regimes comes

52 Schaefer, Religious Affects, 35.
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into focus as sharply as possible. Indeed, it is my hope that our methodology stands as something
of a synthesis of what I take to be their basically antithetical positions. But I will leave it to my
readers to judge to what extent I am successful in this endeavor.

For Lincoln, discourse and force are the two main ways humans maintain and modify
their social worlds. Leaving the exercise and threat of physical violence aside, Lincoln divides
discourse into two types: ideological persuasion and sentiment evocation. The former involves
reasons and norms, while the latter involves similarity and dissimilarity. Leaving the first of
these aside for now to track Lincoln’s thinking, the imagined boundaries constitutive of social
groups are themselves made of sentiments of affinity and estrangement. And these two types of
sentiment, on his reckoning, are the result of appeals to perceived similarities and difference
between individuals. Put differently, sentiments of affinity and estrangement are the precipitate
of loose comparative processes whereby some persons A, B, and C are constituted as similar to
one another by virtue of sharing some X in common and at the same time different from persons
D, E, and F insofar as they do not share X (but instead some Y, or perhaps nothing at all).

I do not doubt that such appeals to similarity and difference play a role in the evocation
of sentiment. | have a sense, however, that things are more complicated. To clarify what I mean,
let us turn to the language of /atency that occasionally shows up in Lincoln’s writing. At one
point in his reflections on the role of myth in sentiment evocation, Lincoln envisions a “total
social field” in which members are organized according to multiple strata and segments.>* At a
general level, we have what we can call the #ribe. Within the tribe, we have various clans. And
within each clan, we have several /ineages. This view of a social field is artificial and incomplete

insofar as we could nearly always find a level of generality deeper than the tribe—on the basis of

33 Lincoln, Discourse and the Construction of Society 2nd ed., 17-19.
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genetic analysis, for example, we could go all the way back to “mitochondrial Eve”—by virtue
of which we could include ever larger numbers of contemporary tribes, clans, and lineages, not
to mention units of analysis more expansive than the tribe. What Lincoln wants his readers to
appreciate in this abstract discussion is that the nature of a society’s structure makes possible the
evocation of sentiments of affinity and estrangement based on the invocation of similarity and
difference grounded in one or another stratum of the social field. The members of two usually
competing lineages of the same clan, to illustrate, could be united against the members of a
lineage from another clan by virtue of appeal to a shared clan ancestor. Yet the conflict between
these two groups could itself be defused by strategic appeal to a shared ancestor at the level of
the tribe, or at an even deeper level. Complex social organizations of this sort, in other words,
contain within them several /atent sites of similarity and difference and thus “latent sentiments of
affinity and estrangement.”>* This same basic point extends beyond matters of social structure to
include any point of commonality.

In using the language of /latency to characterize sentiments of affinity and estrangement
when they are not actively felt and thus doing social work, I think Lincoln misses an opportunity
to further theorize the relationship between the analytically distinguished ideological persuasion
and sentiment evocation. But here we get slightly ahead of ourselves. Framing some sentiments
as latent (and others, by extension, as active) risks assuming a natural link between individuals,
objects, and how the former will feel about the latter when experienced or otherwise brought to
conscious attention. Consider, for instance, what Lincoln says toward the end of his section on
stratified and segmentary social fields:

It is when separate individuals recall their common descent from (and thus attachment to)
a given ancestor that they reawaken their (latent) feelings of affinity for, and attachment

34 Lincoln, Discourse and the Construction of Society, 2nd ed., 209.
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to, one another. In that very moment and by that very act of memory, they (re-)define
themselves as kin, that is, persons who are joined together in the same familial group. In
this way the past shapes the present, invocation of an ancestor being simultaneously the
evocation of a correlated social group. >
What Lincoln seems to be saying here is that when two or more individuals are made aware of a
similarity between them, they will feel affinity for one another. To invoke is to evoke, in other
words. But this position strikes me as too strong—and as one which, if pressed, Lincoln would
likely want to nuance. This reading is nevertheless possible, however, and it opens up a space for
critical reflection.

The domain of sentiment and feeling, of affect and emotion—if the terms can be used
interchangeably without too much controversy—is not so clean as the invocation—>evocation
model suggests. The workings of affect, as Donovan Schaefer points out, are quite a bit more
complicated—but just as socially consequential as Lincoln makes them out to be. For Schaefer,
affect has centrally to do with bodies in contact and how bodies react pre-reflectively thereto. As
he notes, humans are animal bodies that use language but whose animal bodies came first. It was
not until certain physical infrastructures were in place—in the speech apparatus, for example, as
well as in the brain—that our hominid ancestors were able to communicate with what we today
call language.>® Prior to the development of language, however, it is not as though our ancestors
did not feel and consequently act in such a way that had consequences we would recognize as

social. Why is it then, Schaefer asks, that some insist that language determines human behavior,

or otherwise exaggerate its determinative role at the expense of our biological inheritance? What

55 Lincoln, Discourse and the Construction of Society, 2nd ed., 18-19 (parentheses and emphases original).

56 Language is distinct from non-human animal communication by virtue of its ability to refer to the past and the
future (displacement), its ability to refer and talk about itself (metalanguage), its ability to form new words and new
combinations of words (productivity), and (depending on where one stands vis-a-vis the Everett/Chomsky debate)
the ability to embed clauses within clauses ad infinitum (recursion). My thanks to Justin Pinta for helping me find
linguistically informed vocabulary to articulate this distinction.
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makes some of us think human animals have somehow transcended our animal bodies? And last,
he probes, why do some think that religion—having to do with feelings as much as anything else
bodies do—is restricted to those animals that use language? Religion, for Schaefer, is something
animals do—and what this means is that language is noft central to it.

While I appreciate and, in many ways, sympathize with the approach Schaefer brings to
the study of religion, it seems he is so concerned to carve out space for an approach to religion in
terms of affect rather than in terms of language that he does not spend adequate time theorizing
the relationship between these three critical terms—a relationship that, by my lights, indisputably
obtains in the case of human animals. Let me explain what [ mean with reference to a case from
his book. The opening epigraph to Religious Affects comes from a speech delivered in 1863 by
Benjamin Disraeli (1804—81), a former prime minister of the United Kingdom. The final lines of
the quotation exemplify the approach to religion Schaefer takes to task throughout the course of
his book. “The question is this,” Disraeli says, “Is man an ape or an angel? (loud laughter.) My
lord, T am on the side of the angels (laughter and cheering).”” For Schaefer, models of religion
that “reduce religion to a series of cognitive appraisals of the world,” on which Disraeli’s claim
that humans are angels is apparently based, are of “no value” in explaining “why those men
laughed and cheered.”® Again, I sympathize here. Thinking of religion in terms of cognitive
appraisal does not help Schaefer engage the kinds of questions he wants to. But such models of
religion are not the only ones on offer—and this is true, as Lincoln’s work makes clear, even

within the so-called linguistic turn in the study of religion against which Schaefer pits his work.>

57 Benjamin Disraeli, Church Policy: A Speech Delivered by the Right Hon. B. Disraeli, M.P. at a meeting of the
Oxford Diocesan Society for the Augmentation of Small Living in the Sheldonian Theatre, Oxford, November 25th,
1863 (London: Gilbert and Rivington, 1864), quoted in Schaefer, Religious Affects, 1.

58 Schafer, Religious Affects, 10.
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The above critique of Schaefer’s work notwithstanding, there is utility in thinking about
affect as “outside of, prior to, or underneath language.”*® Without necessarily following Schaefer
where he goes with it, this idea allows us to take a fresh look at the question of how religious
discourse moves bodies with reference to Arlie Russell Hochschild’s concept of feeling rules. In
addition to being animal bodies, human beings live in worlds always already saturated with
language—worlds not of our own making but which we ourselves continually make and remake
(regardless of whether we regard ourselves as doing so). A central feature of human worlds,
regardless of how visible it is, is normativity. The worlds into which we are thrown, to use a
Heideggerian turn of phrase, are pre-stocked with expectations and responsibilities that stand
over and above us as normative but not as determinative in any strict sense. It seems Schaefer
would agree here—provided I recognize that these norms are in competition with firmly wired
ways of animal-being-in-the-world. This I do recognize. And while not in these terms, of course,
so do Buddhists. It is often such patterns and tendencies—sexual desire, e.g., itself at least just as
mental as (if not more so than) biological on Buddhist accounts—that Buddhist norms seek to
rein in and replace with perspectives and practices to be cultivated toward the eventual escape
from the cycle of birth and rebirth (or death and re-death). In other words, Buddhist traditions
seek to (re)socialize human animals into what we might call (justifiably or not) a markedly
unnatural way of being in the world—a way of being that includes not only how we think about
and act in the world but also how we feel about our experiences, the objects we encounter, and

the situations in which we find ourselves. Hochschild’s theorization of feeling rules—unpacked

59 Schaefer refers to Lincoln’s work in passing, alongside the work of Russell McCutcheon and Tomoko Masuzawa,
characterizing it as “focused on the politics of how the word religion is used” (Religious Affects, 7). While this is an
apt description of what McCutcheon and Masuzawa are often up to, it is well off target with Lincoln.

60 Schaefer, Religious Affects, 4.
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as “guidelines for the assessment of fits and misfits between feeling and situation”®'—gives us
the tools we need to think about the dimension of normativity of interest to us here.

As we saw in Chapter One, Hochschild at one point helpfully characterizes feeling rules
as “the underside of ideology.”® It is in this sense that the utility of Schaefer’s framing of affect
as underneath language comes into view most clearly—for feeling rules are often (though not
always) implicit in ideological discourse and the feelings they seek to shape are often felt in a
way that is, phenomenologically speaking, immediate. With this, we can begin to intervene in the
debate between Lincoln and Schaefer by specifying more clearly how ideological persuasion and
sentiment evocation, despite their analytical separability, are integrated in practice such that how
religious discourse gets bodies to move becomes a question answerable with reference to both
language and affect. Bearing in mind our initial framing of the Precious Banner as a religious
text as well as the more narrowly narratological facets of our reading, in other words, we can
begin to see more clearly what my argument regarding the siitra’s thematization of affect and
emotion is doing at the level of theory. Within the siitra, feeling rules are delivered explicitly
only to actants therein—the Precious Banner never directly tells readers how they should feel.
Instead, the affective regime unfolds through a complex religious narrative—which is to say, a
structurally sophisticated narrative with characteristics ideological and normative—that features
and plays on familiar faces and moments in the Buddhist imaginary, depicts actants affecting and
being affected in various ways, and valorizes some affective responses over others. While many
situations are depicted throughout the narrative, the central concern of the siitra, on my reading,

is its own reception in the reading present. And although the means by which it seeks to structure

6! Hochschild, “Emotion Work, Feeling Rules, and Social Structure,” 566.

62 Hochschild, “Emotion Work, Feeling Rules, and Social Structure,” 557.
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its own reception are discursive, the nature of the reception has to do with emotions, with how
readers are affected, with phenomenologically immediate assessments of experience that entail
bodily and mental movements that are in turn constitutive of the social. The Precious Banner, in
other words, is a tool of ideological persuasion—a mode of discourse that trades in norms,
including norms of feeling—that sneaks below the surface of language, as it were—even while it
is itself linguistic—in an effort to prefigure the feelings it aims to evoke in the reading present.
In ideological or “top-down” terms, the Precious Banner aspires to constitute the very
subjectivities of its readers by making use of—even as it aims, in some sense, to modify—their
biological hardware through telling a good story packaged with norms for how they should feel
in response, adherence to which norms is itself incentivized by promises and threats of mundane
and ultimate soteriological significance. In voluntaristic or “bottom-up” terms, the sitra tries to
get readers to adopt the feeling rules implicit in its narrative, and at the same time feel (or “try to
feel” or “want to try to feel”)® in accordance with them, through various literary mechanisms.
These characterizations both identify different aspects of what we have had in mind in claiming
that the Precious Banner disseminates an affect regime in order to instill in its readers a proper
affective orientation. Following Sara Ahmed, orientation refers to how individuals are directed
toward objects in the world and how objects thus appear to consciousness. Orientation signifies,
in short, an individual’s historically and biologically enabled and en-formed perspective on and
toward the world.®* One’s orientation constitutes objects of experience as—for example, as more
or less useful. An amateur guitarist, to expand on this example, apprehends a piano differently

than a concert pianist. To a left-handed guitarist, to adjust our example such that the instrument

63 Hochschild, “Emotion Work, Feeling Rules, and Social Structure,” 563.

64 “Orientations shape not only how we inhabit space, but how we apprehend this world of shared inhabitance, as
well as ‘who’ or ‘what’ we direct our energy and attention toward” (Ahmed, Queer Phenomenology, 3).
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is the same, a right-handed guitar will not show up as useful in the same way that it does to a
right-handed guitarist. As a left-handed player myself, guitar shops are often mostly filled with
largely useless, albeit beautiful, instruments—due to the imbalance in production and stock on
account of the statistical prevalence of right-handed players. Indeed, reflecting on my browsing
practices as | write, I realize just how little attention I pay to the right-handed guitars hanging on
the wall. I am only on the lookout for the instruments that show up to me as playable.

This is a trivial example, of course, but it illustrates the phenomenological character of
orientation on Ahmed’s theorization. How things seem to any given person depends on biology
as well as personal history, values, and goals—which themselves are both products of historical,
social, and cultural location as well as liable to individual intervention and thus idiosyncratic to a
degree. This is to say that not all orientations are the same. And with difference comes privilege.
The standards according to which a given orientation is deemed “normal” or “abnormal” come
from outside any single individual, and there are many competing sources of these normative
foundations. It is important to note, too, that not all these standards and their sources are equal.
Writing to cast light on this fact—and thereby to disrupt the processes whereby privileged
orientations get passed off as natural such that there are negative implications in the world for
people whose orientations are not so privileged—Ahmed provides a simple example. “Think of a
tracing paper,” she writes:

when the lines on the tracing paper are aligned with the lines of the paper that has been

traced, then the lines of the tracing paper disappear: you can simply see one set of lines.

If lines are traces of other lines, then this alignment depends on straightening devices that

keep things in line, in part by “holding” things in place. Lines disappear through such

processes of alignment, so that when even one thing comes “out of line”” with another
thing, the “general effect,” is “wonky” or even “queer.”®

5 Ahmed, Queer Phenomenology, 66.
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What Ahmed is saying here is that there are concrete implications of when one’s orientation is
“in line” or “out of line” with the orientation deemed “normal.” Sometimes, being out of line
with the “normal” orientation is a function of physical bodies. Consider, for instance, how a
person with a disability might experience spaces made with only able-bodied persons in mind.
And conversely, consider how an able-bodied person might experience spaces made for someone
with a specific disability—such an experience could cause an able-bodied person to realize the
extent to which their orientation to the world has shaped the very world in which they and others
live. In addition to being contingent on the type of physical body a person has and is, being “out
of line” sometimes has a basis we might characterize as predominantly mental in nature—in such
cases, alignment comes through a combination of social conditioning and personal intervention.
It is this latter kind of orientation—particularly the affective dimensions thereof—that we
have had in view in our reading of Mara in the Precious Banner. While it may seem that Mara is
locked into his present situation by virtue of his karmic history, Sakyamuni makes it clear that he
has the capacity to eliminate his prior bad karma by modifying how he sees and feels about what
is going on around him. Throughout the text, Mara is affected such that he is rendered powerless
and isolated. His fear and anger seem immediate and natural to him—his affective orientation
constitutes the objects of his experience as sources of fear and anger. Implicit in the injunction he
receives to be happy, however, is the real possibility of reorientation as well as the necessity of
response on his part to the mechanism of conditioning put before him in the form of a feeling
rule. This is all within the sitra, of course. Without rehearsing my argumentation, I contend that
the negative feeling rules (or rule reminders) and the positive injunctions to be happy delivered
to Mara within the narrative also extend through the narrative to readers. The aim of the siitra is

to affectively align subjects through the act of reading—to make subjects who are the kinds of

252



beings who are predisposed to feel joy in the Dharma, especially as it appears before them—and
to give rise to that very feeling in those very subjects in the reading present. In this, ideological
persuasion and sentiment evocation work hand in hand. While human animals are endowed with
the biological hardware necessary to feel joy, no human animal is hardwired to feel joy on
account of a Buddhist siitra. (Indeed, as some Mahayana literature is keen to point out, a
perfectly natural reaction to emptiness is fear.) It is possible, however, to engineer this wiring
through the installation of cultural software.®® Seemingly aware of this, the Precious Banner
seeks to produce subjects whose affective orientations in turn constitute the sttra itself as a
source of joy. And through inculcating such an affective orientation to the siitra and providing
the opportunity to feel appropriately, the Precious Banner also seeks to call into being an
empowered community.5’

Let us return now to Lincoln and Schaefer, starting with the latter, to consider in a more
direct fashion how the framework of affective regimes offers a synthesis of their antithetical
views. Recall the epigraph with which Schaefer begins his Religious Affects. For Schaefer,
models of religion in terms of cognitive appraisal—not only grounded in the linguistic turn but
also, in his view, illustrative of its weaknesses—cannot explain why Disraeli’s audience laughed
when he asked whether humans are apes or angels, or why the audience cheered when Disraeli
sided with the angels (to say nothing of the comparatively much more complicated process of
social formation). As I hope to have shown, pace Schaefer, we have good reason to suspect that

language is intimately involved. While Disraeli and the people in his audience are human animal

86 “It is possible that the evocation of an object can be pleasurable even if we have not yet experienced an object as
pleasing: this is the power after all of the human imagination as well as the social world to bestow things that have
yet to be encountered with an affective life” (Ahmed, The Promise of Happiness, 27).

7 “Emotions involve different movements towards and away from others, such that they shape the contours of social
as well as bodily space” (Ahmed, The Cultural Politics of Emotion, 2nd ed., 209).
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bodies, none of them was raised in a sociocultural vacuum. Nor did Disraeli’s speech occur in
one. While the biological hardware for laughter and cheering was necessary for Disraeli’s words
to prompt laughter and cheers on the part of his audience, so too was the prior conditioning that
made the semantic content of Disraeli’s speech conducive to such reactions for those particular
animal bodies at that particular time.%® This necessary conditioning is multifaceted, of course, but
central to it is an ideological framework in which asking whether humans are either apes or
angels—with the implication clearly being that it must be one or the other, not both—is not only
meaningful but also, by virtue of the feeling rules on this ideology’s underside, so ridiculous as
to elicit laughter in a phenomenologically immediate way. Likewise, this ideological framework
and its implicit rules of feeling constitute Disraeli’s answer to his own rhetorical question as so
important and resoundingly true as to elicit cheers—again, immediately at the phenomenological
level—upon its utterance and affirmation. This framework, which has a certain anti-Darwinian,
Victorian-era Judeo-Christian flavor, is not merely a set of cognitive appraisals, a descriptive
worldview. It is this, of course, but it is at the same time normative. And insofar as these norms
have been successfully inculcated—insofar as individual orientations are made to be “in line”
with the lines on the tracing paper, to return to Ahmed’s metaphor—the status of the norms as
norms recedes into the background as does the mediated nature of the ways these individuals
were affected by Disraeli’s words. It seems that in this case, as Ahmed writes, “there is nothing

more mediated than immediacy.”®

%8 If Disraeli’s audience were from elsewhere in the world, in other words, or from some other time, his words might
not have been received and responded to as they were by his actual audience.

% Ahmed, The Cultural Politics of Emotion, 2nd ed., 212.
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If the framework of affective regimes supplements Schaefer in a kind of Lincolnian vein,
let us now attempt a converse procedure with Lincoln. In analytically distinguishing ideological
persuasion and sentiment evocation, Lincoln predisposes himself to treat these two modes of
discourse as distinct rather than integrated in practice. Let us take as an example his treatment of
the years leading up to the Iranian revolution.”® At the end of his characteristically insightful
study of the deployment of myth and countermyth toward the modification of Iranian society,
Lincoln maintains that the shah’s appeals to Achaemenian heritage failed to realize “the imperial
society he hoped to create””! thereby—unlike the Islamic clergy’s appeals to the martyrdom of
Husayn at Karbala, which played a role in mobilizing Iranians to overhaul their society—because
“the Achaemenians remained ancestors to whom few Iranians felt deeply attached.””? According
to the invocation—> evocation model discussed above—on which similarity entails attachment
and thus an appeal to similarity activates previously latent sentiments of affinity—the shah’s
failure and the clergy’s success call out for more explanation. This example shows that appealing
to a shared object is not sufficient to mobilize the sentiments that are conducive to social
formation. Interrogation of the interplay of ideological persuasion and sentiment evocation, a
practice invited by the framework of affective regimes, promises to yield a more nuanced
interpretation. From this vantage, the shah’s appeals to Achaemenian heritage show up for us as
grounded in an ideology that presented the ancient empire as something toward which Iranians,
as its would-be inheritors, ought to feel sentiments such as reverence and pride. By contrast, the

Islamic clergy’s appeals to Karbala appear for us as grounded in an ideology that presented

70 Lincoln, Discourse and the Construction of Society, 2nd ed., 30-35.
"I Lincoln, Discourse and the Construction of Society, 2nd ed., 30.

"2 Lincoln, Discourse and the Construction of Society, 2nd ed., 35.
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Husayn’s martyrdom at the hands of Yazid—the word martyrdom does some heavy lifting all on
its own—as an event toward which Iranians ought to be indignant. Though Iran has a rich
Zoroastrian heritage, most Iranians were Shi‘a Muslims by this time. It therefore makes a certain
degree of sense that appeals to the murder of Husayn, who was on their view the rightful heir to
the prophetic lineage, would produce strong (and socially consequential) emotional responses—
especially given that the clergy more and more openly associated the shah with Yazid. But this
does not stand in the way of the point I wish to make here. While it is undeniably the case that
“discourses on the mythic past served as a primary instrument”’3 in the shah’s and the clergy’s
competing attempts to mobilize sentiments of affinity and estrangement on the part of the Iranian
people, it was the implicit norms of feeling smuggled in on the underside of Shi‘a ideology—
which to one extent or another constituted their subjectivities and, as such, instilled within them
a particular affective orientation to the world—that facilitated the Islamic clergy’s successful
evocation of phenomenologically immediate and socially consequential sentiments by means of
discourse.”

“I am aware,” Lincoln writes in an endnote, “that use of the term sentiment is likely to
cause some problems, given the almost insuperable difficulty of speaking with precision about
the affective dimensions of social life; at times,” he continues,

I have considered coining a neologism to avoid talk of sentiment, for example, speaking

of the sociogravitational forces of attraction and repulsion that can be stimulated by
discourse. Always, however, the cure has seemed worse than the disease.”

73 Lincoln, Discourse and the Construction of Society, 2nd ed., 35.

74 “When history becomes second nature, the affect seems obvious or even literal, as if it follows directly from what

has already been given. We assume that we experience delight [e.g.] because ‘it’ is delightful” (Ahmed, The
Promise of Happiness, 37).

75 Lincoln, Discourse and the Construction of Society, 2nd ed., 216 n. 9 (italics original).
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This note, for whatever reason, has stuck with me since I first read it—and even more so after
reading Schaefer’s Religious Affects. With these words, I think, Lincoln anticipates the problem
Schaefer identifies and seeks to solve. In some ways, then, my work is an extended commentary
on Lincoln’s note and Schaefer’s “response” (in quotes here because whatever dialogue obtains
between them is largely my construction), in which I attempt to reach a synthesis of their views
by bringing Hochschild’s theorization of feeling rules as the underside of ideology into the mix
alongside Ahmed’s theorization of emotions as constitutive of social boundaries. In the end,
what I hope to have offered with my reading of the Precious Banner in the light cast by the
methodological framework of affective regimes is a provocation. While I agree that it is difficult
to speak “with precision about the affective dimensions of social life,””¢ it is less difficult to
speak about the normative facets of religious discourse that seek to shape how people tend to
feel. Attention to these (often implicit) norms and the means by which religious discourse seeks
to inculcate them in subjects, coupled with interrogation of the means by which the emotions
framed as normative are evoked, promises to enrich our understanding of how religious
discourse goes about getting bodies to move such that they form communities. It is to one such
community that we now turn before drawing things to a close by gesturing toward avenues for
further investigation.

The Gilgit Community

This dissertation opened with the colophon of the early-seventh century Sanskrit manuscript of
the Precious Banner found at Gilgit, the most complete extant Sanskrit manuscript of the work
known to contemporary scholarship. And now that we have revisited some of the larger themes

of the dissertation in relation to the more theoretical facets of the methodology deployed in these

76 Lincoln, Discourse and the Construction of Society, 2nd ed., 216 n. 9.
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pages, we have a chance to return to the Gilgit context. In discussing the epigraph at the outset of
Chapter One and a few other places, I have noted that the community at Gilgit stands as a single
historical instantiation of the transhistorical community envisioned and called into being by the
sttra. Let us here represent the colophon again, so that we might contend more strongly for this
claim by considering it in comparative frame with other available colophons from Gilgit. The
colophon reads:
Having prepared the Precious Banner Dharani Sitra, which removes many fears,
through the firstfruits of whatever merit I have generated with a joyful mind ever zealous
in devotion, may this whole world always meet with this very Precious Banner, the
ornamented teaching of the Sage, the meaning of which is clear, and which shines with
excellent qualities.
— The Assembly of the Fine Dharma: the glorious Patola King
Vikramadityanandin,the glorious Queen Surendramala, the Uvakhi(?) glorious
Queen Dilnitapunya, the donor who had this book written, Metalagorniksina,
his wife, Aysatikasumonvilta, and [his/her?] mother, Aspinasila.”’
What we see here may not seem exceptional at first. With its description of the donative activity,
dedication of merit, and list of donors, it certainly seems like standard fare for the genre. When
we situate this colophon next to other colophons from Gilgit, however, what makes this colophon
unique and noteworthy comes into relief.

Not all the Gilgit manuscripts come down to us with colophons clear and intact. As Oskar

von Hiniiber remarks, this is in large part because colophons are often written in a messier hand

77 Skt. (K): samskrtva ratnaketum pracurabhayaharan dharanim yan mayagryam punyam kimcit prasiitam
pramuditamanasa sarvabhaktyadrtena | sarvo 'yam tena loko munivacanakathalamkrtam ratnaketum hy etam eva
sphutartham atigunavisadam prapnuyat sadya eva || || saddharmasamgraho $ripatolasahi vikramadityanandasya
srimahadevyam surendramalayam tatha sardham uvakhi srimahadevyam dilnitapunyam || tatha sardham
pustakalikhapitamm idam mahadanapati metalagorniksinasya tatha sardham bharya aysatikasumonviltayam tatha
sardham mata aspinastlayam || (178.1-178.8). The second half of Kurumiya’s reading has been silently modified to
accord with Oskar von Hiniiber, “Die Kolophone der Gilgit-Handschriften,” SI7 5—6 (1980): 49—82, at 58—-59.
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and appear on the last folios of a manuscript, which are more likely to be damaged or lost.”® That
said, however, we do have several to compare with that of the Precious Banner thanks to (among
others) von Hiniiber, whose work provides the basis for the following comparative survey. As a
first case, let us consider the Gilgit manuscript of the Perfection of Wisdom in 18,000 Lines
(Astadasasahasrika). The first line of its colophon identifies the manuscript as the “pious gift of
the faithful lay professional and great gakhravida(?) Nasasimha” alongside several other donors
(including the same king named in the Precious Banner’s colophon).” After the names, we see
the following dedication of merit: “May whatever merit there is in this gift lead to the attainment
of unexcelled knowledge on the part of all sentient beings.”® This basic dedication is common
enough—it is the one witnessed in the colophon of the Sanskrit manuscript of the Instruction of
Vimalakirti recently found at the Potala Palace in Lhasa,?! for instance—and it is also the pattern
we see in many of the Gilgit colophons. A manuscript of the Medicine Master (Bhaisajyaguru),
to begin naming a few more instances, reads: “Through whatever merit there is in this gift, may
unexcelled knowledge be attained.”®? The Prophecy of Ajitasena (Ajitasenavyakarana) provides

nearly the exact same formula in its colophon: “May whatever merit there is in this gift lead to

78 “Da die Kolophone auf den letzten, oft beschiidigten Blittern der Handschriften stehen, und da sie nicht in der
Buchschrift, sondern in einer Art ‘Umgangsschrift’ meist recht nachléssig geschrieben sind, bleiben einige Lesungen
unsicher” (von Hiniiber, “Die Kolophone der Gilgit-Handschriften, 49).

7 deyadharmo yam mahasraddhopasaka mahagakhravida nasasimhasya (von Hiniiber, “Die Kolophone,” 53).

80 yad atra punyam tad bhavatu sarvasatvanam anuttarajfianavaptaye stu (von Hiniiber, “Die Kolophone,” 54).

81 The colophon reads: “This is the religious donation of the monk Siladhvaja, follower of the excellent Mahayana.
May whatever merit there is in it lead to the attainment of the fruit of that cognition which cannot be surpassed on
the part of the entire mass of living beings, beginning with my teacher, preceptor, mother, and father. This was
copied by the attendant Candoka on the 29th day of the month Bhadra in the year 12 of the reign of His Majesty
Gopaladeva.” Luis Gomez, Paul Harrison, et al., trans., Vimalakirtinirdesa—The Teaching of Vimalakirti: An

English Translation of the Sanskrit Text Found in the Potala Palace, Lhasa (Berkeley: Mangalam Press, 2022), 139.

82 yad atra punyam tad bhavatu-m-anuttarajfianavapnuyastu (von Hiniiber, “Die Kolophone,” 60-61).
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the attainment of unexcelled knowledge on the part of all sentient beings.”®3 And the same can
be said of a fragmentary colophon of a manuscript of the Lotus (Saddharmapundarika), albeit
tentatively.®*

There are exceptions to this general rule, however. Some colophons list only names,
likely due to damage rather than omission. Others provide more information. A manuscript of the
Lotus (Saddharmapundarika) and a manuscript of the Conjunction Sitra (Samghdata) are two
examples. The colophon of the Lofus manuscript in question, following the conclusion typical of
stitras,® praises the Lotus with prose descriptions (e.g., “the elucidation bringing the highest goal
within reach)?” and with the following verse:

If a son of good family falls into a pit full of burning coals or lies down on a bed of
razors, he should go [to] a place, where this Siitra is.%®

The colophon then proceeds, in accordance with what we would expect, to name the main donor

along with those who stand to receive merit through the donation.®* While the colophon of the

83 yad atra punya tad bhavatu sarvasatvanamm anuttarajfianavapnuya (von Hiniiber, “Die Kolophone,” 63).

84 . sarvesam satvanam anuttarajiianavapunaya bhavati (von Hiniiber, “Die Kolophone,” 64).

85 Such is the case in the Cleansing One Hundred and Eight Names in Twelve Stanzas, also called the Prophecy of
the Glorious Mahadevi (Dvadasadandakanamastasatavimalikarana, or Srz'mahddevz'vydkarana), one manuscript of
the Medicine Master (Bhaisajyaguru), one manuscript of an unknown work, and one manuscript of the Lotus
(Saddharmapundarika). For these, see von Hiniiber, “Die Kolophone,” 60, 62—-63, 66, and 66—67. According to
Karashima, Dutt’s identification of the text (following the Tibetan) as the Srimahddevivyakarana is not accurate
because the text calls itself Dvadasadandakanamastasatavimalikarand in the colophon. Karashima, “Some Folios of
the Tathagatagunajiiandacintyavisayavatara and Dvadasadandakanamastasatavimalikarana.”

86 . abhyanandam iti. samaptam ca saddharmapundarikam dharmaparyayam . . . (Oskar von Hiniiber, “On the
Early History of Indic Buddhist Colophons,” International Journal of Buddhist Thought and Culture 27, no. 1
[2017]: 45-72, at 55).

87 paramarthanirharanirdesam (von Hiniiber, “On the Early History,” 55; translation von Hiniiber’s). Such praise of
the Lotus is found in other manuscripts colophons of the work. See, e.g., Cecil Bendall, Catalogue of Buddhist
Sanskrit Manuscripts (Cambridge: Cambridge University Press, 1883), 24.

88 angarakarsin gahitva akramya ksurasamstaram gantavyam kulaputrena yatra stitram idam bhavet (von Hiniiber,
“On the Early History,” 55; translation von Hiniiber’s). This verse came to be common among colophons of the

Lotus. For more on colophons of the Lotus beyond Gilgit, see von Hiniiber, “On the Early History,” 55-58.

8 devadharme ya mahasraddhopasaka leraksinena tatha sardham . . . (von Hiniiber, “On the Early History,” 55).
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Lotus puffs up even further the already self-impressed sttra, the Conjunction has what we might
call a more outward-facing colophon. Like the handful mentioned above, the Conjunction’s
colophon dedicates the merit to all sentient beings.’® This altruistic dedication, however, is
almost an afterthought. Prior to this line, there is quite a bit more material. The manuscript, it
turns out, is the pious gift of a lay professional named Devasririka, who also happens to be the
Queen.”! And she commissioned this sttra to be copied so that she might, through the merit
generated thereby, “reach in her body (i.e. while alive) a long life, strength, beauty, and
prosperity, (and) later the highest spotless, faultless, pure enlightenment as a Buddha.”?

What these two examples show us is that colophons were not restricted to predictable
formulas. While many Gilgit colophons dedicate the merit generated through the manuscript’s
production to the attainment of unexcelled knowledge on the part of all beings, such dedications
are not the extent of what we find in these paratexts. Those responsible for the manuscript of the
Lotus were free to echo and affirm the Lotus’s own claims to power. And Queen Devasririka did
not have any problem first dedicating the merit generated by the Conjunction’s production to her
own longevity, prosperity, and beauty before sharing the merit with all sentient beings. Like
these two colophons, the Precious Banner’s stands out when compared to the other, thinner
colophons found at Gilgit. But it stands out among even these two more robust ones—and this

for a few reasons. First, modifiers having to do with affect appear twice in the verse that

%0 yad atra punyam tad bahavatu sarvasatvanam (von Hiniiber, “On the Early History,” 54; see also von Hiniiber,
“Die Kolophone,” 69-72, at 70).

%! devaddharmmo yam likhapitam mahasraddhopasikaya mahadanapatya rajfit devasirikaya (von Hiniiber, “On the
Early History,” 54; see also von Hintiber, “Die Kolophone,” 6972, at 69).

%2 sve $arire ayurvalavarnavrddhistham pasca anuttaram vimalavirajanirmmalavuddhavodhim spréatu (von Hiniiber,
“On the Early History,” 54; translation and parentheses von Hiniiber’s; see also von Hiniiber, “Die Kolophone,” 69—
72, at 69).
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precedes the list of donor names. The siitra is characterized as eliminating fear, and the principal
donor describes himself as preparing the stitra with a joyful mind. Second, the merit from the
production of the manuscript is not dedicated to the attainment of unexcelled knowledge on the
part of sentient beings. Rather, it is dedicated specifically to the eventual encounter with the
Precious Banner itself on the part of sentient beings. And last, the principal donor gives
alongside others who appear to call themselves by the collective singular “Assembly of the Fine
Dharma.””? What we have, in short, is a colophon that not only appears to draw on the themes of
the stitra we have been interrogating in this dissertation but also to furnish some evidence for my
contention that the Precious Banner seeks to call into being a community characterized by joyful
affective alignment with the sttra itself.

As Fabio Rambelli, Gregory Schopen, Jinah Kim, and others have made clear, siitras are
as much cult objects as they are containers of discourse.” Scholars would therefore do well to
attend as much to the physicality of Buddhist stitras as to their contents. This practice is no doubt
an advisable one in this and other contexts. Following Bryan Lowe, however, and more recently

Ruifeng Chen, my reading seeks to strike a balance between these two options.”® That is to say,

9% According to von Hiniiber, the meaning of the Sanskrit underlying my translation (saddharmasamgraha) is not
clear. Aside from a Pali text, the compound is not attested elsewhere. Plus, that it is positioned between the verse
and the list of names leaves open the possibility that the compound’s referent is the siitra itself. In his words: “Die
Bedeutung des Wortes saddharmasamgraha, das nur in diesem Gilgit-Kolophon steht, 148t sich nicht mit Sicherheit
ermitteln. Nach BHSD kommt es sonst im BHS nicht vor, auch im Pali ist es au3er als Buchtitel nicht
nachzuweisen. . . . Zwei Erklarungen sind denkbar: entweder bezieht sich die ‘Zusammenfassung der rechten Lehre’
allein auf den vorhergehenden Vers . . ., oder es ist eine gemeinsame Stiftung des Patola Sahi und des danapati
gemeint” (von Hiniiber, “Die Kolophone,” 58—59, ellipses mine). From my translation choice, my take on the issue
is unambiguous. But I must admit that my decision is guided by my reading of the text and the argument I want to
make about it.

%4 Fabio Rambelli, Buddhist Materiality: A Cultural History of Objects in Japanese Buddhism (Stanford: Stanford
University Press, 2007); Schopen, “The Book as a Sacred Object in Private Homes in Early or Medieval India”;
Jinah Kim, Receptacle of the Sacred: Illustrated Manuscripts and the Buddhist Book Cult (Berkeley: University of
California Press, 2013).

% “In this way,” to quote Lowe, “while my study details what Rambelli termed non-hermeneutic aspects of texts, it
also underscores the limits of this category by highlighting the connection between the content of the texts and the
practices directed toward them.” And to quote Chen, “it seems that the majority of the common patrons and users of

262



without advancing the untenable claim that al/l people at Gilgit read the Precious Banner in the
way that we think of reading today, I do want to suggest that the donors at Gilgit did have a basic
sense of what the Precious Banner was about, perhaps on account of public recitation or teaching
activities on the part of local monastics. For in this case, to reiterate, the colophon specifies that
main donor and his co-donors—the Assembly of the Fine Dharma, as they seem to have named
themselves—prepared the sttra (or had it prepared) with a joyful mind, which is to say that they
apprehended the siitra as a joyful object. Although my principal aim has been broader in scope, it
is my hope that this dissertation helps us understand how the Precious Banner played a role in
constituting the community at Gilgit through the dissemination and realization of an affective
regime—a set of feeling rules expressed within and through religious narrative that enjoins and

encourages the cultivation of a positive affective orientation toward the Precious Banner itself.

v
By way of closing, I would like to gesture toward a couple of loose ends that need tying up as the
project develops as well as to indicate a few avenues for further research. First, specialist readers
will likely have noticed in reading the first half of Chapter Five that the Precious Banner clearly
valorizes more emotions than those denoted by words derived from pra\sad. As a first example,
we can return to Mara’s courtesans. After Mara provides his courtesans with a verbal image of
the Buddha, they snap into alignment with Sakyamuni, make offerings to him from where they

stand in Mara’s palace, and are enabled (by virtue of their proper affective alignment) to see their

these scriptures from medieval Dunhuang understood their contents to some extent.” Thanks to Bruce Winkelman
for bringing this point (and this section of Lowe’s book) to my attention. Thanks, too, to H. S. Sum Cheuk Shing for
sharing Ruifeng Chen’s dissertation with me. Bryan Lowe, Ritualized Writing: Buddhist Practice and Scriptural
Cultures in Ancient Japan (Honolulu: University of Hawai‘i Press, 2017), 3-8 (for discussion of the cult of the book
with reference to Jinah Kim, Gregory Schopen, and Fabio Rambelli), quote at 7. Ruifeng Chen, “Informed Textual
Practices?: A Study of Dunhuang Manuscripts of Chinese Buddhist Apocryphal Scriptures with Colophons” (PhD
diss., McMaster University, 2020), quote at 258.
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shower of offerings rain down over Bamboo Grove. In addition to being able to see their shower
of offerings, the courtesans hear the Buddha tell his disciples that the courtesans will soon arrive
in his presence and be foretold to awakening. These visual and auditory experiences give rise to
prasada in the courtesans. But they also produce in them pramodya/pramodya. While the sense
of words derived from pravsad hovers around tranquil satisfaction, words from praNmud, like
pramodya, involve more positive charge, more overt joy and delight. And it is through these two
together—the Sanskrit gives them as a dvandva (prasadapramodyena), a compound in Sanskrit
that subordinates neither member to the other—that the courtesans are unaffected by the tricks
Mara tries to pull as they make their way to the Buddha.

The episode centering on the cosmic maras at the city gates provides yet another example
of the variety of positive emotion words. When the cosmic maras descend upon Saha, they find
Mara in his lamentation room. While Mara is venting to them about Sakyamuni, a cosmic mara
named Jyotisprabha sees the Buddha, hears the Dharma, and trembles with reverence.”® And as a
result, he and the other cosmic maras attempt to dissuade Mara from attacking the Buddha. After
Mara stubbornly refuses to heed their advice, the cosmic maras reluctantly agree to fight. Four
small bands are sent to the gates of Rajagrha to disrupt Sariputra, Maudgalyayana, Piirna, and
Subhiiti as they enter the city for alms. The plan backfires, however, and the cosmic maras are
instead “overjoyed” by the mendicants’ Dharma songs and sit down in the middle of the road to

listen to the Dharma “with gladdened minds.”” As we have seen, the Sanskrit behind one of

% Skt. (K): atha jyotisprabho maro bhagavatah kayam adraksit | svaraghosayuktam dharmade$anam a$rausit | atha
tavad eva tasya romaharsanah samtrasa utpannah | (55.4-55.6); Tib. (K): de nas bdud me 'od kyis bcom Idan 'das kyi
sku mthong | sgra dbyangs dang ldan pa'i chos ston pa thos so || mthong nas de spu zhing zhes byed cing dngangs
par gyur te || (68.1-68.3).

97 Skt. (K): paramahrstah suprasannamanasa (63.17, 65.9, 67.19-67.20), paramahrstah suprasannamanasah (70.8);
Tib. (K): shin tu dga' ste yid rab tu dang nas (76.9, 77.23—77.24), shin tu dga' ste | yid rab tu dga' nas (80.11-80.12),
shin tu dga' ste | yid rab tu dad nas (83.1-83.3).

264



these modifiers comes from pravsad (Skt. suprasannamanasa[h]; Tib. yid rab tu dang/dga’ldad).
The Sanskrit underlying the other, however, is a superlative adjective from the semantic domain
of the root \/hrs (Skt. paramahrsta; Tib. shin tu dga"). Like pra\/mud, and in contrast to the more
serene pra\/sad, words derived from \/h_rs convey a sense of excitement—\/h_rs is the root of the
final noun of romaharsana, e.g., which denotes horripilation—and perhaps especially so when
accompanied by the superlative prefix (parama-).

The sttra’s depiction of the cosmic maras peeling away from Mara at the preaching lotus
further solidifies that the spectrum of valorized emotions deserves much more attention than we
were able to give it in Chapter Five. After Mara fails to mobilize his remaining forces to attack
the lotus, two cosmic maras take turns reprimanding Mara for being so rash as to think he could
best the Buddha in combat. A third cosmic mara then tells Mara that the cosmic maras together
now intend to go to the Buddha “with a delighted and joyful outlook™ (Skt. pritiprasanneksanah;
Tib. dga' zhing dang bas blta).”® This phrase, itself a bahuvrihi (i.e., a nominal compound that
modifies another noun outside itself), has as its head noun 7ksana (outlook, view) modified by
the familiar prasanna (gladdened, joyful). But there is another word in the compound—priti,
which carries a sense of delight and pleasure. This word appears again in the words of the fourth
and final cosmic mara to speak in this episode, Ghosavati. Unlike the three cosmic maras before
him, Ghosavati addresses not Mara but rather his comrades, whom he characterizes as “filled

with delight through devotion” (Skt. bhaktikah pritiyuktah; Tib. gus shing dga' ldan), as

%8 Skt. (K): papimams tvam apetadharmacaranah papakriyayam rato natho hy esa jagaddhitarthakusalo buddhah
satam agrant | ayamo nagaram drutam vayam iha pritiprasanneksanah gacchamah $aranam trilokamahitam
sarvausaddham praninam || 3.85 || (79.4-79.7); Tib. (K): sdig can khyod ni chos kyi spyod pa spangs shing sdig byed
dga' || sangs rgyas mgon 'di 'gro ba'i phan don mkhas shing dge ba'i mchog || grong khyer 'dir byon bdag cag myur
du dga' zhing dang bas blta || 'jig rten gsum mchod srog chags kun gyi sman la skyabs su 'dong || 3.86 || (90.11—
90.15).
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“overjoyed” (Skt. prahrsta; Tib. rab dga'), and as “suffused with devotion and joy in the
excellent words of the Sage” (Skt. munivaravacane sphitabhaktiprasada; Tib. thub pa'i gsung
mchog la yang dga' dad skyed). Here we again see priti, an adjective formed from VArs (with the
prefix pra- rather than the superlative parama-), and prasada. New here is the word bhakti
(devotion), about which we could certainly spill much ink in conversation with scholarship on
bhakti in the broader South Asian cultural sphere. For better or worse, however, we will have to
leave that for another time.

As a final example, let us consider an episode we were not able to treat in any depth: the
affective reorientation of Jyotirasa, the astral scientist and Siva-devotee sent by Mara to distract
the Buddha. Primed by Pseudo-Mahesvara to apprehend Sakyamuni as an accomplished sage in
the line of Gautama,” Jyotirasa saw Sakyamuni in these terms—this not due to anything Mara
said, however, but rather because Sakyamuni approaches and enters the city of Rajagrha while in
the concentration called Heroic Progress, which causes sentient beings to see him in accordance
with their needs and predilections.!® After discussing astral science for some time,'?! Sakyamuni
proceeds to slowly unveil the Dharma.!%? At the conclusion of this protracted exchange, Jyotirasa
comes to see Sakyamuni rightly (i.e., as the Buddha), obtains a concentration called Precious
Banner,!?® and praises the Buddha in verse.!* He then offers flowers to the Buddha, which turn

into parasols and float over the Buddha’s head. Seeing this—and this is the part of the episode

9 Skt. (K): 60.11-61.2; Tib. (K): 72.11-73.6.
100 Skt (K): 101.6-101.18; Tib. (K): 111.19-112.17.
101 Skt. (K): 101.19-102.5 (fragmentary, missing); Tib. (K): 112.18-119.12.
102 Skt. (K): 102.6-102.8 (fragmentary, missing); Tib. (K): 119.13-121.27.
103 Skt. (K): 102.9-102.12 (fragmentary): Tib. (K): 122.1-122.9.
104 Skt. (K): 102.13-105.16 (fragmentary): Tib. (K): 122.10-126.1.
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that is of interest to us here—Jyotirasa is “filled with the utmost immaterial delight, joy, and
pleasure.”% Sakyamuni then emerges from the Heroic Progress concentration, after which his
disciples are “filled with immaterial priti and pramodya.”'°® What is perhaps most noteworthy
here is the language of immateriality (Skt. niramisa; Tib. zang zing med), which shows up again
in the siitra’s thirteenth chapter,'%” but I am not yet sure what to make of it beyond its apparently
being an attempt to distinguish the pleasure experienced by virtue of proper alignment from the
kind of physical pleasure one might experience by virtue of an affective orientation in line with

the norms of Saha.!08

But again, for lack of space we will have to leave this investigation for the
future.

In addition to a more sustained investigation of the range of valorized emotions in their
narrative contexts, a more systematic comparative study of Sanskrit manuscript colophons is also
a significant desideratum. The Gilgit manuscripts, as noted, do not always have intact colophons
due to loss and/or damage. Comparing the colophon of the Precious Banner found at Gilgit with
Sanskrit manuscripts from elsewhere in South Asia would therefore give us a clearer sense of the
extent to which the Precious Banner’s colophon is in fact noteworthy. I have begun to take steps

toward this end, making use of Cecil Bendall’s Catalogue of Buddhist Sanskrit Manuscripts, but

limitations of time have prohibited the engagement necessary to bring Bendall’s work into my

105 Skt. (K): bhilyasya matraya niramisena pritisaumansyenodvilya . . . (106.1-106.10, at 106.3, fragmentary); Tib.
rab tu zang zing med cing mchog tu dga' ba dang | yid bde bas tshim par skyes par gyur te (126.2-127.3, at 126.5—
126.6).

106 Skt. (K): . . . pritipramodyajata (106.11-106.14, at 106.12, fragmentary); Tib. (K): zang zing med cing mchog tu
dga' ba dang mgu ba skyes te (127.4-127.8, at 127.6).

107 Skt. (K): 173.16; Tib. (K): 266.26-27.

108 According to Edgerton, amisa refers to “(the) flesh (contrasting with dharma . . . the spirit); worldly things,
possessions, or enjoyments, as contrasted with religious or spiritual ones (dharma)” (BHSD, s.v. amisa). The word
niramisa, formed by adding the privative prefix nis- (nir- here due to euphony rules) to amisa, accordingly means
“free from worldliness . . . spiritual, non-physical” (BHSD, s.v. niramisa).
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dissertation in any concrete manner. In a similar vein, the present reading of the Precious Banner
would doubtless be enriched by a comparative engagement with the other texts found at Gilgit.
Such a project, grounded in what we might call a local canon, would widen our scope enough to
consider the possibility of a broadly Buddhist affective regime, but in a way limited to the Gilgit
context. To what extent such an investigation would pay any dividends is an open question, and
it is one that I hope to begin answering in the coming years.

Less delimited, though just as worthwhile, would be to approach the Precious Banner in
comparative frame with other Mahayana siitras with a high degree of narrative sophistication or
that treat similar themes—regardless of whether they are witnessed at Gilgit. Three initial (and
perhaps obvious) candidates are the Lotus, the Siitra of Golden Light, and the Supreme Array. As
Cole, Gummer, and Osto have demonstrated with verve and clarity, these siitras are structurally
sophisticated pieces of literature. They also trade to one degree or another in matters of affect to
the extent that reading any or all of these in relation to the Precious Banner would, I think, shed
new light on the texts’ respective aims and literary strategies toward a more robust theorization
of affective regimes. Toward the same end, and less delimited further still, would be to read the
Precious Banner in conjunction not only with other self-referential Mahayana siitras that
thematize affect to one degree or another but also with self-referential religious literature more
broadly. This possibility was hinted at in a footnote above where I mention the Book of Mormon,
the Qur’an, and some Brahmanical/Hindu literature (itihasa-puranas, e.g.) as potential
comparative cases.!? Needless to say, such a project is likely beyond the scope even of a single
monograph by a much more established scholar (or future version of myself), to say nothing of

the final section of this dissertation. But over time, I hope to chip away at a limited version of

109 See Chapter One n. 93.
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this project toward a cross-cultural understanding of the ways in which self-referential religious
texts seek to inculcate norms of feelings in their readers such that they form communities with
themselves at the center, like the one we find at Gilgit.

Although the accidents of history undoubtedly have much to do with it, from another
perspective we have the shared alignment of these historical donors to thank for our encounter of
the Precious Banner in this life. And insofar as you, my dear reader, have found some joy in
reading about the sttra’s narrative strategies, as have I, then in some ways we, too, are part of the

community envisioned by the Precious Banner.
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