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The Lord of All Virtues1

Hudaya Kandahjaya
Numata Center, Berkeley

The name Śrī Ghananātha appears on a Javanese stone inscription, 
known as the Kayumwungan inscription, but today this epithet is so 
obscure that we can hardly understand its significance or why the 
poet chose it at all.2 Nonetheless, a lead-bronze inscription and small 
clay votive stūpas dug out during the second Borobudur restoration 
project—which have been hitherto not utilized in analysis of the 
monument—pave the way to better understanding of this elusive 
name and of Borobudur Buddhism. They are critical for decoding 
verses of the Kayumwungan inscription that are otherwise not self-
explanatory, and also for decoding mysterious phrases in other 
evidence, such as the terms stūpa-prāsāda in the Old Javanese text the 
Sang Hyang Kamahāyānikan, and Bhūmisambhāra in the Tri Tepusan 
inscription. A clearer understanding of “Śrī Ghananātha” helps in 
explaining the architecture, visual symbolism, and textual data 
embedded in Borobudur. These elements, in turn, help to demonstrate 
that Śrī Ghananātha likely means the Lord of All Virtues as applied 
to Borobudur. This is in conformity with supporting passages in the 
Kayumwungan inscription. The intimate bond between the inscription 
and Borobudur is fortified, and the Kayumwungan inscription may 
indeed be considered the consecration manifesto of Borobudur.

I shall limit this report of work in progress to discuss the following 
three topics, i.e., inception of the Mantranaya in Java; the numinous as 
seen in the Kūṭāgāra, tree, and stūpa; and finally the multitude of virtues 
of Sugata. These topics assist us in grasping the sophisticated link 
between the idea behind Śrī Ghananātha and the scheme underlying 
the construction of Borobudur.



Pacific World2

INCEPTION OF THE MANTRANAYA IN JAVA

The lead-bronze inscription was excavated in 1974 from the plain 
less than 100 meters west of Borobudur. A large number of small clay 
votive stūpas were also dug out from the same area. Reports on this 
discovery were published in 1976 and 1979, respectively.3 Boechari 
dated the votive stūpas to at least the second half of the ninth century 
and the lead-bronze inscription to a decade or two earlier. Boechari 
published his transcription of the inscription in 1976. A lot remains 
to be done to improve his readings, but for the time being I have to be 
content with his initial attempt.4

Given Boechari’s readings, it appears that some of the lines in this 
inscription correspond with verses preserved in a Balinese stuti called 
the Nava-Kampa, or “The Ninefold Tremble.”5 So far, the origin of Nava-
Kampa verses is unknown. But some lines of this stuti can be found in a 
number of dhāraṇīs. Of particular interest, the Susiddhikara-sūtra,6 a text 
known from the Chinese translation of 726, includes phrases parallel to 
those at the beginning of the Nava-Kampa. Moreover, the Nava-Kampa 
seems to suggest that after recitation there would be brought about 
perfection in all actions (sarva-karma-siddhi-karam āvartayiṣyāmi), which 
is somewhat in line with the title and purpose of the Susiddhikara-sūtra. 
Thus, it looks that the kind of dhāraṇīs represented by the Nava-Kampa 
originated in the cycle or family of this sutra (see table 1).

A number of implications follow from these correspondences. 
First, in terms of dating, agreement between the inscription and 
the Balinese Nava-Kampa indicates that Sanskrit texts from Balinese 
sources may date from as early as the ninth century. This indication 
is of great consequence for the study of early Javanese Buddhism, for 
which there is so little written evidence. But now one can resort to old 
Balinese sources to look for possible evidence with greater confidence.7 
This reminds us of Stutterheim’s proposal to employ the Sang Hyang 
Kamahāyānikan—which comes down to us from the Balinese tradition—
for the study of Borobudur. Back then his proposal stood only on top 
of Goris’s conclusion on linguistic grounds, which suggested that 
the older parts of the Sang Hyang Kamahāyānikan might have already 
existed before the Javanese King Siṇḍok (r. 929–947).8 Today we have 
a body of archaeological evidence to support the early dating of the 
Sang Hyang Kamahāyānikan and to seriously consider this text as being 
strongly connected to Borobudur. 
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Second, the connection with the Susiddhikara-sūtra opens up an-
other dimension to this archaeological evidence. While a Sanskrit man-
uscript of this sutra is yet to be found, the Chinese translation done 
by Śubhākarasiṃha in 726 is available. This sutra clearly belongs to a 
school upholding Mantranaya. We read in the chapter of “Selection of 
the Site” that this sutra considers the Buddha’s eight great stūpas as 
excellent sites for reciting mantras and gaining success.9 These stūpas 
are especially praised in the text known as the Aṣṭamahāsthāna-caitya-
vandanā-stava.10 The Himalayan living tradition indicates that the ritual 
involving these eight great stūpas leads to the production of stūpa tsa-
tsa, or votive tablets in the shape of stūpas, not unlike those unearthed 
near Borobudur. In other words, the inscription and the votive stūpas 
turn out to be tightly interrelated archaeological evidence point-
ing to a Mantranaya environment around the time Borobudur was 
being constructed. Furthermore, given that one part of the Sang Hyang 
Kamahāyānikan is titled the “Sang Hyang Kamahāyānan Mantranaya,” 
the connection between this Javanese compendium and Borobudur is 
strengthened. Such a connection becomes more significant as the con-
tents of this text seem to be in agreement with Borobudur symbolism.

Third, with the help of the Nava-Kampa, one line of Boechari’s read-
ings of the lead-bronze inscription may be construed as Namo Bhagavate 
Mahāvajra-dhara svāhā. As such, it indicates that the Buddhists of 
Borobudur knew the term vajradhara. This information reminds us of 
a site for the Vajradhara school (kabajradharan) named Buḍur in the 
Deśawarṇana (Negarakṛtagama), a Javanese text dated to the fourteenth 
century.11 Scholars dispute if Buḍur refers to Borobudur. Those reject-
ing any link between Borobudur and tantric Buddhism find kabajra
dharan a reason to dissociate the monument and the place name. 
But now, the evidence indicates that Borobudur is associated with 
Mantranaya, and therefore it is highly likely associated with a site for 
the Vajradhara school named Buḍur.

THE NUMINOUS AS SEEN IN THE KŪṬĀGĀRA, TREE, AND STŪPA

The Aṣṭamahāsthānacaitya-vandanā-stava says that by establishing 
or offering a stūpa that commemorates the eight miraculous events 
that happened in the life of Śākyamuni, one gains a great merit, 
reward, and praise. This practice even leads one to a heavenly realm 
after death. A votive stūpa with eight smaller stūpas attached to its anda 
is a token commemorating those eight great events that anyone could 
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Table 1. Relationship among the lead-bronze inscription, Nava-
Kampa, and Susiddhikara-sūtra

Boechari’s  
transcription

Nava-Kampa Susiddhikara-sūtra

(A.1.) . . . ratnatrayāya sya
d ama [---] kvavajrav ā 
daya
[---] yaksasenāpati —
namo bhagavate [---] 
ti mati valaviryya vici-
travi [-] ya [---] raśata 
sahasra sya vra [---] . . . 
haśaśanakarasya
catu [r] guha [--] laṅkuteśā 
cira sya
su [---] meśala paraśu pāsa 
vajra jvalā gu-a– (A.2.) 
usalāka su

Namo Ratna-trayāya 
svāhā,
namaś Caṇḍa-vajra-
pāṇi svāhā,
mahā-yakṣa-senā-pati 
svāhā,
namo Bhagavate ’prati-
hata-bala-vīrya-vidhi-
trividyā-dhara-sahasra 
svāhā,

catur-bhujalākṛti svāhā,
asi-musala-paraśu-
pāśa-vajrāgni- 
jvālātibhīṣaṇaka-rūpa 
svāhā

Namo Ratna-
trayāya,
namaś Caṇḍa-vajra-
pāṇaye,
mahā-yakṣa-senā-
pataye,
namo

asi-musala- vajra 
paraśu-pāśa-
   hastāya

puṣṭa-atija-iteja-e saṇḍaya 
vilamvita dakṣiṇapāthā 
sya

paśu-pati-jatijada-
sañcaya-vilambita-
dakṣiṇa-pāda svāhā

parvvata-sthala tapavini-
viṣṭa vāmacarana sya

sarva-niyantaka, tava 
viniṣṭha-vāma-caraṇa-
uṣṇīṣa svāhā,

namo bhagavato 
mahāvajra [---] sya

namo Bhagavate mahā-
vajra-dhara svāhā,

mahāmedan
   namahṛdaya.
   parama—ruṇa.
   sarvabhūtagaṇa— -aśa
   kara.
   rodrakara. traśakara. 
        g- —
   kara (A.3.) vivādakara.
   sarvvakarmmāsiddhi- 
       kara.
   siddhikara.
   avartaya śyami

namo Rudra,
   namo hṛdayaṃ,
   parama-dāruṇaṃ,
   sarva-bhūta-gaṇa- 
       vinaya
   karaṃ,
   roṣāstrāśīviṣadhaḥ-
karaṃ,
   sarva-karma-siddhi- 
       karam

   āvartayiṣyāmi,

tadyathāta tad yathā
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produce and donate. Excavators discovered thousands of such votive 
stūpas at Borobudur. This shows that this kind of offering was the 
practice of the day. In modern Bali, the Nava-Kampa is recited in death 
ritual, as well as in daily ritual. Perhaps it is reminiscent of an older 
rite performed at Borobudur.

Tracing this practice further back, we can retrieve a substantial 
number of accounts asserting the significance of miraculous events 
and how they are likely related to Borobudur. I will elaborate briefly 
some of the ones more relevant to the planning of Borobudur. First, 
the Lalitavistara narrates at length the life story of Śākyamuni up to 
his turning of the dharma wheel. The absence of an account of the 
Buddha’s passing away cogently intensifies the force that elevates 
Śākyamuni to divinity. Somewhat similarly, the title of the text seems 
to suggest an eternal cosmic play.12 This is the story that the architects 
of Borobudur picked to be carved extensively and elegantly on the 
first gallery wall. The divine birth narrative draws our attention. 
Here looking at the Lalitavistara reliefs of the birth story, Krom rightly 
noticed the double wall—instead of triple—of the kūṭāgāra in which 
the Bodhisattva dwelled while descending from the Tuṣita and staying 
in his mother’s womb.13 Assuming the architects’ text was similar to 
ours today and acknowledging their mastery of texts and details, the 
discrepancy seems to be intentional rather than accidental. The whole 
structure of the monument, we can say, represents the absent third 
wall of the kūṭāgāra depicted in the relief. In fact, there are compelling 
grounds for believing that Borobudur represents the Javanese image 
of the kūṭāgāra of Śākyamuni, which carries with it many unusual 
properties and also interchangeable terms, such as garbha or śrī garbha, 
ratnavyūha, and caitya.14

Second, the Gaṇḍavyūha reliefs occupy a large portion of the 
Borobudur walls. This sutra starts with the Buddha staying at the 
kūṭāgāra in the Jeta Grove in the park of Anāthapiṇḍada, in Śrāvasti. 
Scrutinizing the site and settings at which the whole Gaṇḍavyūha 
narrative took place reveals much precious information. The sutra 
specifically states the kūṭāgāra, not just the Jeta Grove, is the site 
at which all started. While the initial setting appears historical, the 
events are increasingly ahistorical and cosmological. When it records 
the bodhisattvas in attendance, the list systematically arranges 152 
names in 15 categories.15 Most of the categories are in a group of ten, 
except for the category of eyes (netra), which has twelve names. Ten 
out of fifteen categories create five pairs of categories because each of 
these pairs has a synonymic category (see table 2).
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Table 2. Categories of bodhisattvas’ names

Group no. No. of 
bodhi-
sattvas

Bodhisattvas’ ending 
names

Subtotals of no. 
of

 bodhisattvas

Meaning

1. 10 -uttarajñānī -buddhī 10 20 supra 
knowl-
edge, or 
intelli-
gence

2. 10 -dhvaja -ketū 10 20 banner

3. 9 -tejā prabhā 11 20 light

4. 10 -garbha 10 womb

5. 12 -netra 12 eyes

6. 10 -mukuṭa -cūḍa 10 20 crown, or 
crest

7. 10 -ghoṣa -svara 10 20 voice, or 
sound

8. 10 -udgata 10 come out

9. 10 -śrī 10 auspi-
cious

10. 10 -indrarāja 10 Lord

Subtotals 101 51 152 Total

The importance of eyes becomes clear in subsequent events when 
the bodhisattvas alone are able to witness the Buddha’s spiritual 
power manifested in this very kūṭāgāra. This seems to be the rationale 
for the Javanese architects to take this starting part seriously, as the 
scene is depicted right at the first two panels introducing the series of 
Gaṇḍavyūha reliefs. This is especially notable because other depictions 
of Gaṇḍavyūha elsewhere in Asia jump to the beginning of Sudhana’s 
pilgrimage and dismiss the introductory part altogether.16

As the narrative shifts to Sudhana’s pilgrimage, Qobad Afshar tells 
us that when he investigated the places visited and identified them 
with ancient Indian toponyms, he learned that Sudhana’s itinerary 
circled the Indian subcontinent,17 that is to say, Jambudvīpa. In other 
words, the sutra seems to provide a circumambulating program for 
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the pilgrim to proceed south from one kalyāṇamitra to the next, going 
deeper into the human realm, until stopping at Magadha in the center 
and entering into Maitreya’s kūṭāgāra, which at this point is identical 
to the magnificently adorned abode of Vairocana or the universal 
cosmos (vairocanavyūhālaṃkāragarbha mahākūṭāgāra). The mention 
of Maitreya’s kūṭāgāra in the Tuṣita heaven brings to mind the story 
related to the kūṭāgāra of Śākyamuni as told in the Lalitavistara. As we 
compare this and other features, it becomes clear that to some extent 
the Gaṇḍavyūha-sūtra and the Lalitavistara have many parallels and are 
thereby closely correlated (see table 3).

Table 3. Correlations between the Lalitavistara and the Gaṇḍavyūha-sūtra

Components Lalitavistara-sūtra Gaṇḍavyūha-sūtra

Starting location Jetavana 
Anāthapiṇḍada Arāma 
in Śravasti (Śrāvastyāṃ 
viharati sma Jetavane 
Anāthapiṇḍadasyārāme).

Mahāvyūha 
kūṭāgāra in Jetavana 
Anāthapiṇḍada Arāma 
in Śravasti (Śrāvastyāṃ 
viharati sma Jetavane 
Anāthapiṇḍadasyārāme 
mahāvyūhe kūṭāgāre).

Arapacana syllabary Viśvamitra was unable 
to teach the youth 
Siddhārtha, who 
excelled in arts and 
sciences. Siddhārtha 
taught the syllabary to 
many youths.

Viśvamitra does 
not teach the youth 
Sudhana, but lets the 
youth Śilpābhijña 
(Advanced Knowledge 
in Arts and Sciences) 
teach Sudhana the 
syllabary.

Mathematics Siddhārtha exhibited 
his mathematical 
knowledge.

The youth Indriyeśvara 
teaches Sudhana math-
ematical knowledge.

Young lady Gopā Siddhārtha married 
young lady Gopā.

Young lady Gopā tells 
Sudhana that she has 
known Siddhārtha 
since many aeons ago.

Earth goddess Sthāvarā Earth goddess Sthāvarā 
protected Siddhārtha 
at the enlightenment 
site.

Earth goddess Sthāvarā 
teaches Sudhana the 
practice of protecting a 
bodhisattva.
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Components Lalitavistara-sūtra Gaṇḍavyūha-sūtra

Mother of Buddha Lady Māyā was the 
mother of Siddhārtha.

Lady Māyā tells Su-
dhana that she is the 
mother of all buddhas. 

Tuṣita The Bodhisattva 
expounded the 108 
Dharmālokamukha 
before his last descent 
to earth in a kūṭāgāra.

Bodhisattva Maitreya 
tells Sudhana that, like 
other bodhisattvas in 
their last birth, he will 
be in Tuṣita teaching 
the Mahājñānamukha 
before descending.

Spiritual Instructors Siddhārtha had two 
spiritual instructors.

Sudhana has 52 (or 
53, 54, 55) spiri-
tual instructors 
(kalyāṇamitra).

Location Siddhārtha roamed 
Madhyadeśa until en-
lightenment.

Sudhana circumambu-
lates Jambūdvīpa until 
enlightenment.

Closing remark A statement: “Here 
ends the source of all 
Bodhisattva’s conduct” 
(sarvabodhisattvacaryā-
prasthāna).

A section: “The 
Samantabhadra’s 
Conduct” 
(“Bhadracarī,” or 
“Samantabhadracaryā-
praṇidhāna”).

These correlations suggest that the Gaṇḍavyūha-sūtra could be 
conceived as a generalized Lalitavistara, while the Bhadracarī is the 
summary of all. This enforces the idea of an eternal cosmic play, 
especially when we also take into account the jātakas and the avadānas, 
which make up all the texts that the architects of Borobudur selected 
to be exposed on Borobudur walls. Thus, the conduct of the Bodhisattva 
or the Buddha as exemplar was probably the rationale underlying 
the selection process for the depiction on reliefs.18 The poet of the 
Kayumwungan inscription picked the phrase “the conduct of the 
Buddha” (vuddhacarita) when he composed verse 4.

Nevertheless, unlike the Lalitavistara, the meaning of the title 
Gaṇḍavyūha is far from clear, especially when the Chinese counterparts 
of Gaṇḍavyūha and Buddhāvataṃsaka are alternative names, not 
translations. A search for the meaning of gaṇḍa exposes two interesting 
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senses, i.e., stalk (trunk) and goitre, which are interrelated by way of 
being the interstice between two knots.19 Further, Gaṇḍa is the name 
of the gardener serving Prasenajit, the king of Kauśala.20 He offered a 
mango to the Buddha. The mango seed produced the mango tree (Pāli 
Gaṇḍamba) at the gate of Śravasti, under which Śākyamuni performed 
the double miracle (Pāli yamaka-pātihāriya; Skt. yamaka-prātihārya).

The word gaṇḍa, meaning “(tree) trunk,” is very well attes
ted to in the Divyāvadāna. It appears in compounds, such as mūla
gaṇḍapatrapuṣpaphala.21 This compound enumerates in an orderly 
fashion the components of a tree from the bottom to the tip: “root, 
trunk, leaf, flower, fruit.” As such, when the Gaṇḍavyūha-sūtra records 
nānābodhigaṇḍavyūhān,22 the word gaṇḍa in this compound most likely 
has the same meaning, so that nānābodhigaṇḍavyūhān are “various 
ornamented trunks of (trees of) enlightenment.” But, given that the 
compilers did not bother to include nānābodhi or bodhi in the title, 
it might just be the case that a broader meaning is intended. The 
trunks might include other trees under which Buddha’s miraculous 
events occur; gaṇḍavyūha might also mean “detailed explanation or 
description of (tree) trunk (miraculous events).”23 This meaning of 
gaṇḍavyūha still shares the miraculous context in which the compound 
buddhāvataṃsaka is found in the Divyāvadāna.24 Now, it turns out that 
buddhāvataṃsaka may have two meanings, depending on how one 
interprets this compound. One is “the garland of the Buddha.”25 The 
second is “the garland of buddhas.”26 Of these two meanings, the one 
most clearly manifested at Borobudur is “garland of buddhas.”

However, as both titles—Gaṇḍavyūha and Buddhāvataṃsaka—turn 
out to arise from the great miracle in Śrāvasti, the background of 
this event is equally important for the study of Borobudur. This great 
miracle occurred due to rivalry between some ascetics and the Buddha. 
The ascetics felt deprived of provisions after King Bimbisāra offered 
Veṇuvana—the first royal gift in the year following the enlightenment—
and other offerings to the Buddha. The Avadānakalpalatā of Kṣemendra 
goes even farther claiming that it was the gift of Veṇuvana that 
caused jealousy among the six tīrthika teachers.27 In verse 13 of the 
Kayumwungan inscription, the poet states that the temple of Jina 
being built is similar to the famous Veṇuvana.

Third, the Saddharmapuṇḍarīka-sūtra (Lotus Sutra) has never been 
thought to have been known to the Javanese of Borobudur.28 But when 
we scrutinize verse 2 of the Kayumwungan inscription, there is a 
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statement about saddharma that alludes to familiar contexts or phrases 
found in the Lotus Sutra (see table 6 showing the comparison at the end 
of this paper). As such, it looks like that the poet was familiar with the 
Lotus Sutra. This text emphasizes the divine status of Buddha and says 
that many bodhisattvas reside in kūṭāgāra(s).29 When a buddha travels 
around through many buddha-fields, a kūṭāgāra can operate as a vehicle, 
one not unlike the conveyance by which the Bodhisattva descends 
from the Tuṣita heaven to the earth as told in the Lalitavistara. This 
scripture is also famous for its advice to build caityas for the Tathāgata. 
It says that a caitya is to be built wherever the Lotus Sutra is expounded, 
preached, written, studied, or recited.30 It also indicates that it is not 
necessary to depose the relics of the Tathāgata in the caitya, since the 
relics of the Tathāgata are already entirely there. In other words, the 
caitya is identical to the body of Tathāgata,31 thus like a stūpa it is to 
be worshiped as such.32 This view is supported by another statement 
saying that the Great Jewel Stūpa is none other than the whole mass 
or entire personality of the Tathāgata Prabhūtaratna.33 In addition, 
like a physical body, a stūpa could produce voice34 and would magically 
emerge from the earth when the Lotus Sutra is expounded.

Fourth, in addition to the portrayal of kūṭāgara in the Lalitavistara, 
which I consider comparable to the circular terraces of Borobudur, it 
is worth noting that this text mentions the phrase kūṭāgāra-prāsāda 
at least six times35 in various contexts. Then, if we recall that the 
Lalitavistara interchanges a caitya with a kūṭāgāra, and the Lotus 
Sutra maintains an identity among caitya, relics, and stūpa, and even 
recognizes a stūpa as being the whole body of a tathāgata, we may come 
to an understanding through a process of substitution that the phrase 
kūṭāgāra-prāsāda might have eventually been transformed into stūpa-
prāsāda. The latter is a term that I am thus far not able to find recorded 
anywhere else except in the Sang Hyang Kamahāyānikan, where it says: 
“This body—inside and outside—is a stūpa-prāsāda.”36 

Fifth, the Sang Hyang Kamahāyānikan correlates the five elements 
with the five tathāgatas (see table 4). Scholars have reported this 
association in different traditions, but Kats found no satisfactory 
correspondence with those reported by Waddell, Hodgson, or 
Groeneveld.37 It does not match the scheme used by Śubhākarasiṃha 
either.38 But de Visser informs us that Amoghavajra differed funda
mentally from Śubhākarasiṃha by relating Vairocana to the earth 
element and Akṣobhya to the ākāśa element.39 Comparing all of them, 
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it can be seen that the Sang Hyang Kamahāyānikan has two elements 
that match the Amoghavajra’s configuration. This comparison has 
two important implications. First of all, the Sang Hyang Kamahāyānikan 
represents a distinct tradition. Secondly, it also shows that it follows a 
tradition that upholds Akṣobhya being the ākāśa element, thus leaning 
toward the tradition advocated by Amoghavajra.

THE MULTITUDE OF VIRTUES OF SUGATA

Verse 1 in chapter 24, “Trapuṣa-bhallika,” of the Lalitavistara men
tions Śirighana, or Śrīghana. It is by far the clearest evidence indicating 
that the architects of Borobudur had access to the epithet Śrī Ghana, 
since this scripture is carved prominently on the Borobudur walls. The 
verse is as follows: “I praise the feet of Śrī Ghana, overspread with a 
thousand-spoke chariot-wheel, which, having the radiance like the 
glowing countless-petaled lotuses, are continually rubbed by the tiaras 
of the gods.”40 The same verse attests the usage of the word ara, being 
a spoke of a wheel. Śrī Ghana(nātha) and the word ara appear in verses 
11 and 8 of the Kayumwungan inscription, respectively.

Assuming that the Chinese translators encountered the epithet 
Śirighana in the manuscripts of the Lalitavistara being translated, their 
translations as fo (Buddha, 佛)41 or shizun (Bhagavat or the Blessed One, 
世尊)42 provide additional indications that this epithet refers to the 
Buddha. But it is equally imperative to note that translators of the 
Samādhirāja-sūtra43 rendered the same term as “the assembly of all 
merit and virtue” (gōngdé jù, 功德聚), that is the Buddha, or “a stūpa 
as symbol of Buddha.”44 Still, on the other hand, gōngdé jù 功德聚 can 
come not only from Śrī Ghana, but also from the Sanskrit guṇagaṇa45 
(multitude of virtues) and saṃbhāra (usually “assembly of merits and 
knowledge”).46 Some passages in the Lalitavistara47 and the Gaṇḍavyūha-
sūtra48 corroborate this identification.

While there is no direct proof that the Javanese of Borobudur took 
the meaning of guṇagaṇa and saṃbhāra in the same way the Chinese 
translation team did, there is circumstantial evidence—especially 
with regards to the Gaṇḍavyūha-sūtra—indicating that both groups 
of Buddhists were dealing with the same version, and possibly the 
same personality, Prājña,49 and both might have thereby had similar 
interpretations. In the Javanese context, we also know that the Javanese 
were not lacking in the notion of an assembly of merits and knowledge. 
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In addition to the sutras that are depicted at Borobudur, the 
knowledge was certainly known to the poet of the Kayumwungan 
inscription. Verse 3 of this inscription includes the concept saṃbhāra. 
Moreover, the name Bhūmisambhāra—inscribed in the Tri Tepusan 
inscription dated to 832—led de Casparis to connect this name to 
Borobudur,50 though many scholars vehemently rejected the idea 
due to its tenuous link.51 However, if I take into account the way the 
compound bhūmisaṃbhāra is used in the Gaṇḍavyūha-sūtra—from 
which the poet of the Tri Tepusan inscription might have gotten 
the idea—the text suggests that this compound is not being used in 
connection with the word bhūdhara but with the grounds of Tathāgata 
(tathāgata-bhūmi).52 Therefore, if I put aside certain details of de 
Casparis’s argument that causes a vulnerable link and instead apply a 
more comprehensive understanding of the concept of saṃbhāra shown 
above, de Casparis’s intuition, associating the name Bhūmisambhāra 
with Borobudur, might be right.

In any case, the Sanskrit guṇagaṇa is especially remarkable. Verse 
15 of the Kayumwungan inscription puts this in a compound together 
with Sugata to describe the vihāra being consecrated. Via the Chinese 
translations, we are able to recapture the poet’s idea and perceive the 
profound relationship between the name Śrī Ghananātha (in verse 11) 
and the multitude of virtues of Sugata (sugataguṇagaṇa in verse 15) in 
the Kayumwungan inscription.

Last but not least, the Sanskrit word ghana is obviously in the 
name Śrī Ghananātha, but what is not obvious is its connection to 
meaning “the cube of a number.” This meaning does not carry any 
weight until we introduce the cube of three (33 which is equal to 27) to 
Amoghavajra’s grid formula for the construction of the garbhadhātu-
maṇḍala.53 Then, it is clearer why the meaning of ghana and the selec-
tion of a grid of 27x27 do matter to this formula, especially after this 
study finds some essential yet missing links. The findings of small clay 
votive stūpas with eight smaller stūpas attached to the anda confirm 
that the main stūpa of Borobudur could be considered as absorbing the 
concealed eight stūpas. By the same token, the numinous as seen in 
the kūṭāgāra, tree, or stūpa permits the taking of 216 grids off the grid 
of 27x27 to reflect the invisible 108 Buddha statues, each for the nadir 
and zenith of Borobudur. In this way, the architects of Borobudur also 
represent the name Śrī Ghananātha mathematically and geometrically 
by entirely applying all the grids created by the ghana of three to the 
assignment of Buddha statues at Borobudur (see table 5).



Pacific World14
Ta

bl
e 

5.
 O

dd
-n

um
be

r 
gr

id
w

or
k 

fo
r 

nu
m

er
ic

al
 s

er
ie

s 
on

 B
ud

dh
a 

im
ag

es

La
ye

r
Gr

id
s/

Si
de

Gr
id

s/
La

ye
r

Bo
ro

bu
du

r

Im
ag

e
N

um
er

ic
al

 tr
an

sf
or

m
at

io
n 

fo
r 

no
. o

f g
ri

ds
Le

ve
l

1
1

1
1

La
ye

rs
 3

 to
 5

   
   

   
   

   
   

   
= 

16
 +

 2
4 

+ 
32

 =
 7

2
Bu

dd
ha

s 
in

 le
ve

ls
 9

 to
 7

 =
 1

6 
+ 

24
 +

 3
2 

= 
72

10

2
3

8

3
5

16
16

9

4
7

24
24

8

5
9

32
32

7

6
11

40
La

ye
rs

 6
 to

 8
 =

 4
0 

+ 
48

 +
 5

6 
= 

14
4

7
13

48

8
15

56

9
17

64
64

La
ye

rs
 9

 t
o 

14
 =

 6
4 

+ 
72

 +
 8

0 
+ 

88
 +

 9
6 

+ 
10

4 
= 

50
4 

Bu
dd

ha
s 

in
 l

ev
el

s 
5 

to
 1

 =
  

64
 +

 7
2 

+ 
88

 +
 1

04
 +

 1
04

 =
 4

32

   
   

   
   

   
   

   
   

   
   

   
   

   
   

   
   

   
   

   
   

   
   

   
   

Di
ff

er
en

ce
 =

  7
2

5

10
19

72
72

4

11
21

80

12
23

88
88

3

13
25

96
10

4
2

14
27

10
4

10
4

1

To
ta

l
72

9



Kandahjaya: The Lord of All Virtues 15

Ta
bl

e 
6.

 C
or

re
sp

on
de

nc
es

 b
et

w
ee

n 
th

e 
Lo

tu
s 

Su
tr

a 
an

d 
th

e 
K

ay
um

w
un

ga
n 

in
sc

ri
pt

io
n

Sa
dd

ha
rm

a 
in

 th
e 

Lo
tu

s S
ut

ra
 

Sa
dd

ha
rm

a 
in

 th
e 

Ka
yu

m
w

un
ga

n 
in

sc
ri

pt
io

n

Sa
ns

kr
it

Ke
rn

’s
 tr

an
sl

at
io

n
Tr

an
sl

at
io

n
Sa

ns
kr

it

Ch
ap

. 1
0,

 “
Dh

ar
m

ab
hā

ṇa
ka

”:
sa

rv
al

ok
av

ip
ra

ty
an

īk
aḥ

 
sa

rv
al

ok
āś

ra
da

dh
an

īy
aḥ

no
 a

cc
ep

ta
nc

e 
w

it
h 

ev
er

y-
bo

dy
, t

o 
fin

d 
no

 b
el

ie
f w

it
h 

ev
er

yb
od

y

V
er

se
 2

:

ād
hy

āt
m

ik
ad

ha
rm

ar
ah

as
ya

ṃ
 ta

th
āg

at
a-

ba
la

sa
ṃ

ra
kṣ

ita
m

ap
ra

tib
hi

nn
ap

ūr
va

m
an

āc
ak

ṣit
ap

ūr
va

m
an

āk
hy

āt
am

id
aṃ

th
e 

tr
an

sc
en

de
nt

 s
pi

ri
-

tu
al

 e
so

te
ri

c 
lo

re
 o

f t
he

 la
w

, 
pr

es
er

ve
d 

by
 th

e 
po

w
er

 o
f 

th
e 

ta
th

āg
at

as
, b

ut
 n

ev
er

 
di

vu
lg

ed
; i

t i
s 

an
 a

rt
ic

le
 (o

f 
cr

ee
d)

 n
ot

 y
et

 m
ad

e 
kn

ow
n

un
to

ld
 to

 th
e 

pe
op

le
by

 m
un

da
ne

 b
ud

dh
as

,
w

hi
ch

 is
 u

ne
qu

al
ed

, .
 . 

.
w

hi
ch

 c
ut

s 
of

f .
 . 

. ,

lo
kā

nā
ṃ

 la
uk

ya
vu

dd
ha

ir
 

ag
ad

ita
m

 a
tu

la
 . 

. .
 ch

id
am

Ch
ap

. 1
3,

 “
Su

kh
āv

ih
ār

a”
:

sa
rv

al
ok

av
ip

ra
ty

an
īk

aṃ
 

sa
rv

al
ok

āś
ra

dd
he

-
ya

m
ab

hā
ṣit

ap
ūr

va
m

an
ir

di
ṣṭ

ap
ūr

va
ṃ

m
ee

ts
 o

pp
os

it
io

n 
in

 a
ll 

th
e 

w
or

ld
, t

he
 u

nb
el

ie
f o

f a
ll 

th
e 

w
or

ld
, n

ev
er

 b
ef

or
e 

pr
ea

ch
ed

, n
ev

er
 b

ef
or

e 
ex

pl
ai

ne
d

ta
th

āg
at

ān
āṃ

 p
ar

am
ā 

dh
ar

m
ad

eś
an

ā
th

e 
su

pr
em

e 
pr

ea
ch

in
g 

of
 

th
e 

ta
th

āg
at

as

dh
ar

m
ag

uh
ya

ṃ
 ci

rā
nu

ra
kṣ

ita
ṃ

 
sa

rv
ad

ha
rm

ap
ar

yā
yā

ṇā
ṃ

 m
ūr

dh
as

th
āy

i
re

ve
al

s 
th

is
 lo

ng
-k

ep
t m

ys
-

te
ry

 o
f t

he
 la

w
 e

xc
ee

di
ng

 a
ll 

ot
he

rs



Pacific World16

Sa
dd

ha
rm

a 
in

 th
e 

Lo
tu

s S
ut

ra
 

Sa
dd

ha
rm

a 
in

 th
e 

Ka
yu

m
w

un
ga

n 
in

sc
ri

pt
io

n

Sa
ns

kr
it

Ke
rn

’s
 tr

an
sl

at
io

n
Tr

an
sl

at
io

n
Sa

ns
kr

it

Ch
ap

. 2
0,

 “
Ta

th
āg

at
ad

dh
ar

ya
bh

i-
 

sa
ṃ

sk
ār

a”
:

sa
rv

ab
ud

dh
ar

ah
as

ya

sa
rv

ab
ud

dh
ag

am
bh

īr
as

th
ān

a

ra
ha

sy
aj

ñā
na

ṃ
 p

ur
uṣ

ot
ta

m
ān

āṃ

Ch
ap

. 1
5,

 “
Ta

th
āg

at
āy

uṣ
pr

am
āṇ

a”
:

m
ah

āb
ha

iṣa
jy

a
gr

ea
t r

em
ed

y
V

er
se

 2
:

th
e 

pr
im

e 
m

ed
ic

in
e

fo
r 

al
l d

is
ea

se
s 

of
 e

xi
s-

te
nc

e

ak
hi

la
-b

ha
va

vy
ād

hi
-

bh
ai

ṣa
jy

am
 a

gr
am

Ch
ap

. 2
2,

 “
Bh

ai
ṣa

jy
ar

āj
ap

ūr
va

yo
ga

”:
sa

rv
av

yā
dh

ic
ch

ed
ak

a 
sa

rv
as

aṃ
sā

ra
bh

ay
a-

ba
nd

ha
na

-
sa

ṃ
ka

ṭa
pr

am
oc

ak
a

ex
ti

rp
at

es
 a

ll 
di

se
as

es
, 

re
le

as
es

 fr
om

 th
e 

na
rr

ow
 

bo
nd

s 
of

 th
e 

m
un

da
ne

 w
hi

rl

Ta
bl

e 
6 

(c
on

t.
)



Kandahjaya: The Lord of All Virtues 17

Notes
1. This paper was read at the annual conference of the International Association 
of Buddhist Studies, Atlanta, GA, June 27, 2008. I would like to thank Hiram W. 
Woodward Jr. and Marion Robertson for giving me constructive comments on 
a draft of this article. Any remaining errors are mine.

2. J. G. de Casparis, Prasasti Indonesia I: Inscripties uit de Çailendra-tijd (n.p.: 
Bandung, 1950), 139, 199, took this name as referring to King Dharanindra, 
whom he identified as Indra, the Hindu god who controls the rains or clouds 
(ghana). He seems to dismiss this idea later. I can find only secondary sources 
mentioning Casparis’s dismissal of this name. One is in M. D. Poesponegoro 
and N. Notosusanto, Sejarah Nasional Indonesia, vol. 2 (Jakarta: Departemen 
Pendidikan dan Kebudayaan, 1984), 103, which refers back to de Casparis’s 
article, “New Evidence between Java and Ceylon in Ancient Times,” Artibus 
Asiae 24 (1961): 241–248. But here I cannot find any discussion regarding this 
dismissal. The second source is in Lokesh Chandra, “The Śailendras of Java,” 
Cultural Horizons of India 4 (1995): 219–220. Again, in this article I cannot find 
the reference for such dismissal. Chandra takes Śrī Ghananātha as the husband 
of Princess Prāmodavarddhanī, who was consecrated together with her 
father-in-law (this part is rather confusing, because in one place, i.e., p. 228, 
he says “his father” instead of “her father-in-law” as mentioned in p. 229). For 
Khmer’s occurences of this epithet, see Claude Jacques, “The Buddhist Sect of 
Śrīghana in Ancient Khmer Lands,” in Buddhist Legacies in Mainland Southeast 
Asia: Mentalities, Interpretations and Practices, ed. François Lagirarde and Paritta 
Chalermpow Koanantakool (Paris and Bangkok: École Française d’Extrême-
Orient and Princess Maha Chakri Sirindhorn Anthropology Centre, 2006), 71–
77. For a recent survey on this epithet, see Peter Skilling, “Random Jottings 
on Śrīghana: An Epithet of the Buddha,” in Annual Report of the International 
Research Institute for Advanced Buddhology at Soka University for the Academic Year 
2003, vol. 7 (March 2004): 147–158.

3. Boechari, “Preliminary Report on Some Archaeological Finds around the 
Borobudur Temple,” in Seri CC No. 5 Reports and Documents of the Consultative 
Committee for the Safeguarding of Borobudur, 5th Meeting, April 1976 (Borobudur: 
Proyek Pelita Pemugaran Candi Borobudur, Departemen Pendidikan dan 
Kebudayaan, 1982). W. D. Boechari and H. Ongkodharma, “Report on Clay 
Votive Stūpas from the Borobudur Site,” in Seri CC No. 8 Reports and Documents 
of the Consultative Committee for the Safeguarding of Borobudur, 8th Meeting, April 
1979 (Borobudur: Proyek Pelita Pemugaran Candi Borobudur, Departemen 
Pendidikan dan Kebudayaan, 1982).

4. To date I have not had the opportunity to access the actual inscription nor 
the facsimile. Meanwhile, the table presented in the report does not show the 
full transcription. The whole thing deserves a full study by itself, which I hope 
I will be able to do eventually.
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5. S. Lévi, Sanskrit Texts from Bāli (Baroda: Oriental Institute, 1933), 80–81; and 
in T. Goudriaan and C. Hooykaas, Stuti and Stava (Amsterdam and London: 
North-Holland Publishing Company, 1971), 314–316.

6. Rolf W. Giebel, Two Esoteric Sutras: The Adamantine Pinnacle Sutra, the 
Susiddhikara Sutra (Berkeley: Numata Center, 2001), 148–149, 315.

7. Some scholars have already attempted to take advantage of Balinese data 
to explain early Javanese Buddhism, especially after Lévi’s discovery of what 
was published later as Sanskrit Texts from Bāli (Baroda, India: Oriental Institute, 
1933). Among these is F. D. K. Bosch, “Buddhist Data from Balinese Texts; and 
Their Contribution to Archaeological Research in Java,” in Mededelingen der 
Koninklijke Nederlandse Akademie van Wetenschappen, Afdeeling Letterkunde 68, 
ser. b (1929): 43–78; Max Nihom, Studies in Indian and Indo-Indonesian Tantrism: 
The Kuñjarakarṇadharmakathana and the Yogatantra (Vienna: Publications of the 
DeNobili Research Library, 1994). For recent discussion related to this subject, 
see Hiram Woodward, “Esoteric Buddhism in Southeast Asia in the Light of 
Recent Scholarship,” Journal of Southeast Asian Studies 35, no. 2 (June 2004): 
329–354. Of interest to this study is Stutterheim’s attempt, which is in the 
following note.

8. W. F. Stutterheim, “Chaṇḍi Barabuḍur: Name, Form & Meaning,” in Studies 
in Indonesian Archaelogy, trans. F. D. K. Bosch, KITLV Translation Series, no. 1 
(The Hague: Martinus Nijhoff, 1956), 54.

9. Giebel, Two Esoteric Sutras, 143, 216, 273, 306, and 309. T. 893, 606a1: fobadata 
佛八大塔 or badalingta 八大靈塔 occurs several times in the Susiddhikara-
sūtra. The term badata occurs in other texts ascribed to Bukong (T. 897), Huilin 
(T. 911), and Yixing (Xuzangjing 438).

10. See G. P. Malalasekera, ed., Encyclopaedia of Buddhism, vol. 2 (Colombo: 
Government of Ceylon, 1971–1977), fasc. 2, 2:243–244 for Aṣṭamahāsthānacaitya-
stotra (T. 1685, Foshuo-badalingtaminghao-jing 佛說八大靈塔名號經 by Faxian) 
and Aṣṭamahāsthānacaitya-vandanā-stava (T. 1684, Badalingta-fanzan 八大靈塔
梵讚 by Faxian). The Chinese translation of T. 1684 was done at the end of the 
tenth century by Faxian. A translation has been made into English by Dr. Kuyi 
Shen and posted by Prof. Huntington at his website http://huntingtonarchive.
osu.edu/resources/buddhistIconography.html. T. 1685 is translated by H. 
Nakamura, “The Aṣṭamahāsthānacaityastotra and the Chinese and Tibetan 
Versions of a Text similar to It,” in Indianisme et Bouddhisme, Mélanges offert à 
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Lalitavistara uses the epithet Svayaṃbhu in referencing to the Buddha; see 
P. L. Vaidya, Lalita-Vistara (Darbhanga: Mithila Institute, 1958), e.g., 68. The 
Balinese tradition recognizes Adi-Buddha; see T. Goudriaan and C. Hooykaas, 
Stuti and Stava (Amsterdam: North-Holland Pub. Co., 1971), 412.
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