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INTRODUCTION
from the Technical Editor

The Saramgamasamadhisiitra (Sgs) is an early Mahayana Buddhist
scripture. It is ancient, composed anonymously, close to the beginning
of the first millenium. It was one of the very first Mahayana scriptures
to be transmitted to China, where we know its first translation was
published in 186 C.E. Because of its popularity the Sgs was translated a
further nine times, and the last of these, made by the great translator
Kumarajiva at the very beginning of the fifth century C.E., survives to
form a part of the modern Chinese Buddhist canon. The other major
translation of the Sgs was made into Tibetan at the beginning of the
ninth century.

The Saramgamasamadhisitra (The Concentration of Heroic
Progress), the first full English translation of Kumarajiva’s text, is a
welcome addition to the growing library of English language versions
of Buddhist scriptures. Lamotte’s French version was published in
1965, and now with the publication of Sara Boin-Webb’s translation of
that the English speaking world has direct access both to an important
scriptural text and also to a classic work of Buddhist Studies. Direct
comparison can now be made with The Teaching of Vimalakirti, the
English version of Lamotte’s treatment of the Vimalakirtinirdesa, to
which the present work was conceived as the companion volume.

The title of the text describes in brief its subject. The
Siiramgamasamadhisiitra is the scripture that contains teachings
concerring the samadhi that bestows an ‘heroic progress’, suramgama,
on the path to Enlightenment. Samadhi is traditionally understood to
denote the altered mental states attainable through meditation
techniques, in particular the mental state in which discursive thought is
allayed and the mind is calm, concentrated and capable of sustained
awareness of a single object, hence ‘concentration’. As an integral part
of this technology of altered consciousness, samadhi is also understood
to bestow power upon the practitioner — not just the power of spiritual
insight, but also of magical feat and transformation — and it is this
theme which most incited the-imagination of Mahayana Buddhists to
produce an array of ‘Mahayana samadhis’, each accredited with special
magical powers of spiritual advancement. As Lamotte explains in his
Introduction, he understands the Sgs to be concerned with just such a
specific meditative state that is or gives ‘heroic progress’.

The Sgs is one of a small group of Mahdyana siitras that teach



specific, named ‘samadhis’. Only one other text from this group is
published in English translation — the Pratyutpannasiitra (see
Bibliography). Others in this genre are the Samadhirajasiitra, the
Prasantaviniscayapratiharyasamadhisitra, and the Kuan ch’a chu fa
hsing ching (T.649).

The Sgs is not just an object for study and comparison, but was
surely composed to be enjoyed, seeking to entertain as it edifies. Nor
must we forget that for the community of Buddhist practitioners, to
which this text truly belongs, “The siitras only ask to be believed,
remembered, repeated, expounded and put into practice” (p.41).

For this English translation the index has been expanded, the
bibliography revised and supplemented, and minor typographic errors
of the French edition corrected.

Andrew Skilton, Cardiff



PREFACE
to the original French edition

The Stramgamasamadhistitra is neither more nor less interesting than
the other texts of the Great Vehicle, but it was one of the first
Mahayana siitras to be translated into Chinese and, in the periods of the
Han, Wei, Wu, Chin, Liang and Ch’in, it enjoyed considerable success.
In less than four centuries it was translated some ten times and certain
of these translations were subjected to a combined edition; the Sutra
was commented upon several times and it inspired the first Buddhist
philosophical school to be established in China: the Hsin-wu-i, ‘Theory
of the non-existence of the mind’.

Yet another reason dictated the choice of this text. Three years ago 1
published a translation of the Vimalakirtinirdesa. In fact, according to
well-established custom, those who are interested in the latter work also
translate the Stramgamasamadhisitra. This was the case for Chih
Ch’ien, Dharmaraksa, Shu-lan and Kumarajiva. It has been my wish
here to conform to such a justified tradition: the two works are closely
related through their ideas and complement each other.

Continuing the interest that he has always taken in my work,
Professor Paul Demiéville, Member of the Institut de France, has
checked my translation with the talent and care which characterise him.
It is a pleasure once again to express my profound gratitude to him.

While publishing, in a new presentation, this thirteenth volume of the
Mélanges chinois et bouddhiques, may I be allowed to evoke the
memory of their illustrious founder, M. Louis de La Vallée Poussin.
May the present work not fall too short of the hopes he set on his
SUCCessors.

Louvain, 1 May 1965
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FOREWORD
to the English edition

by Etienne Lamotte

Curzon Press in association with The Buddhist Society, London,*is
now publishing the English version of one of my works, La
Concentration de la marche héroique (Siramgamasamadhisiitra)
traduit et annoté, Mélanges chinois et bouddhiques, Vol X111, Bruxelles
1965. Already in 1976, the Pali Text Society had acquired the
translation of another of my works: L’Enseignement de Vimalakirti
(Vimalakirtinirdesa) traduit et annoté, Bibliotheque du Muséon, Vol.LI,
Louvain 1962, and published it under the title of The Teaching of
Vimalakirti.

It is not merely by chance that, among so many other Mahayana
stitras, the Vimalakirtinirdesa (abbreviated to Vkn) and Siramgama-
samadhi (Sgs) should appear together. Both Sanskrit texts, which
appeared about the second century of our era but are now lost, figured
among the first Mahayana sutras to be rendered into Chinese; they
were, over the centuries, the object of many translations into Chinese,
the languages of Central Asia and Tibetan. As if through tacit
agreement, the Yieh-chih, Indian and Serindian masters, such as Chih
Ch’ien, Chu Fa-hu (Dharmaraksa) and Kumarajiva, who translated the
Vkn into Chinese also produced a version of the Sgs in the same
language. We have remained faithful to such a long-standing tradition.

The Introductions that we devoted to both these Sutras allow us to
perceive the close links which unite the Vkn and the Sgs. Along with
the Prajiaparamita siitras, they set out the Madhyamaka, the
‘Philosophy of the Middle Way’, which professes the twofold
emptiness of beings and things: they draw up the idealised portrait of
the bodhisattva combining Prajiia with Upayakausalya. The former is
the right vision of the true nature of things which is none other than the
absence of any nature; the latter ripens beings by making them aware of
the perfect equation between Samsara and Nirvana. This engagement in
awareness results in the elimination of false views, the cutting off of
idle words and practices (sarvavadacaryoccheda) and the calming of
the mind. From this point of view, the Teaching of Vimalakirti and the
Concentration of Heroic Progress are in perfect agreement.

However, if they have ideas in common, these are expressed in
different ways. Vimalakirti, the protagonist of the Vkn, is a lay bodhi-
sattva, a master of paradox who, in order to convince his hearers, does

* See acknowledgements, p.xviii
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not hesitate to scandalise them. His argument is striking, his style
lively and picturesque. In the Sgs, Drdhamati, also a great bodhisattva,
is presented as a respectful and meek disciple. He, too, makes use of
the traditional language, rich in stock-phrases, of the early canonical
stitras. He is a meditator (dhyayin) who seeks less to win over people
than to glean from the Buddha new light on the best of Concentrations.
It is not without reason that Japanese scholars classify the Sgs as one
of the ‘Meditation Satras’, while they link the Vkn with ‘Laymen
Buddhism™'.

In order to understand the Vkn, it is not enough to meditate on the
text; account should also be taken of the success achieved by
Vimalakirti, in China from the fourth century under the Eastern Chin, in
Japan from the seventh century under the sponsorship of Prince
Shotoku. Even in our own time, in the Far East he incarnates the type of
wise and skilful Upasaka, examining Dharmata in depth and displaying,
not only in our world but also in more distant universes, the full range
of Upaya capable of winning over beings. Most of the Buddhist sects
and schools have adopted him. Thinkers and philosophers study his
message; painters and sculptors devote the best of their talent to
depicting him; his Sutra, translated and retranslated over the centuries
and commented upon at length, is the object of public recitation during
religious ceremonies and is even introduced into theatrical productions’.

To return to the Sﬁramgamasamédhi, it should be noted that its title
is a cause of difficulty.

According to Professor J.C. Wright’, “the term Stramgama can
scarcely properly denote ‘marche héroique’ (Sirair gamyata iti), and
the alternative resolution proposed, sira iva gacchatiti (to be construed,
however, as a Buddha-designation), seems inevitable. In view of the
subject-matter of the text, the term is to be accounted a BHSk. reflex of
Sitramgrama ‘with pantheon’, applied in RV 9.90.3 to sarvavira jétr (cf.
mahdvira tuvibadhd, 1.32.6, and Mahavira Jina) and indicating that
‘Concentration on Stiramgama’ is fundamentally somewhat older than

! H. Nakamura, ‘A Survey of Mahdyana Buddhism with Bibliographical Notes’, Journal
of Intercultural Studies I1I, 1976, pp.84, 135-6; rep;'. in his Indian Buddhism, Delhi 1987,
pp.173 and 224-5.

2 On this subject, see P. Demiéville, ‘Vimalakirti en Chine’, in L 'Enseignement de
Vimalakirti, French translation (only), pp.438-55 (reprinted 1n Choix d Etudes bouddhiques,
Leiden 1973, pp.347-64); C. Guth, ‘Early Perceptions of Vimalakirti’, in Indianisme et
Bouddhisme (Mélanges Lamotte), Publications de I’Institut Orientalistes de Louvain 23,
Louvain-la-Neuve 1980, pp.131-42.

3 Bulletin of the School of Oriental and African Studies XXX.2, 1967, pp.417-18.
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the ‘vieilles conceptions bouddhiques’ against which the Sutra is felt to
be in revolt.”

Professor R.E. Emmerick* does not accept this argument: “We do not
know whether the term siramgama- has any pre-Buddhist history.
J.C. Wright’s dogmatic assertion in BSOAS xxx, 2, 1967, 417-8, that
‘the term is to be accounted a BHSk. reflex of $tragrama’ is entirely
arbitrary and without a shred of evidence to support it. Stiragrama, a
Rigvedic hapax legomenon, is an epithet of Soma, rendered by
K. Geldner ‘mit tapferem Clane’ and by Renou (ix-40) ‘rassemblant les
héros’.”

Professor J. May® proposes a more attractive explanation. For him, [tr.]
“the compound si#zram-gama, in fact is hardly clear and warrants further
grammatical investigation. The end syllable in the accusative of the
preceding member is hard to explain. BHSD has no mention of it. It is
possible that it is one of those terms in which °gama- is an appendage and
does not represent the root GAM- but the extending of a suffix °ga-
wrongly connected with that root. Cf. Renou, Grammaire sanscrite, Paris
1961, p.263, referring to Wackernagel 11 1 201 (201.39-202.16, to be
precise). The term already seems to have posed a problem to the Chinese
interpreters, who hardly attempted to translate it but merely transcribed
it... Perhaps Siiram-gama means nothing more basically than ‘heroic’.”

In my opinion, it is not certain that siramgama is an Aluk Samasa
with the first member in the accusative. The m could be euphonious
($ara-m-gama). In fact, alongside the adjectives siara-mana and sira-
manin, there is also to be found, as a euphony, sira-m-manya.

Personally, I would be tempted to split the title into Saramgamah
samadhih, and 1 would see in saramgama (abbreviation of
siuragamana?) a Vyadhikarana Bahuvrihi, or attributive compound
whose members are not in apposition to each other, i.e., are in different
cases when dissolved. A Vyadhikarana Bahuvrihi is not allowed in any
case except in the genitive and locative. Here, it would be a matter of a
genitive expressing a term of comparison. Its analysis would therefore be
as follows: Siirasya iva gamanam yasya sa siramgamah samadhih ‘the
samadhi whose progress is like that of the hero is saramgamah
samadhih’. A compound of the same kind often proposed by
grammarians is candrakantih analysed into candrasya iva kantir yasya
sa candrakantih. For the author of the Sgs, the hero in question is the

4 The Khot Sarang adhisitra, London Oriental Series 23, Oxford 1970, p.xv,

note 13.
5 T’oung Pao LIII, 1-3, 1967, p.223.
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cakravartin king, the universal monarch, always accompanied by his
seven jewels. Hence this comparison appearing in § 25: ‘Just as a noble
cakravartin king, while travelling, is followed by his seven jewels, so the
Stiramgamasamadhi is always followed by all the auxiliary dharmas of
enlightenment (bodhipaksika dharma) [and these are associated with it]’.

In 1951, Sir Harold W. Bailey published a long Khotanese fragment
of the Sgs, which appeared in his Khotanese Buddhist Texts, London,
pp.1-7. Since then, our documentation has been considerably enriched.
In 1970, Professor R.E. Emmerick produced an excellent critical edition
of all the fragments of the Sgs identified at the time: The Khctanese
Sﬁraﬁgamasamddhisﬂtra, London Oriental Series, vol. XXIII, Oxford
1970. There appear in the latter three groups of fragments respectively
corresponding to §§ 3 and 4, 125 to 134, 134 to 152 of my translation of
the Sgs. Group 1 comes from Dandan Oilik, groups 2 and 3, taken from
one and the same manuscript, were discovered in Khadalik. Emmerick’s
work contains three main sections: 1. the Khotanese text of the
fragments, accompanied by an English translation; 2. an elaborately
detailed linguistic commentary; 3. the Tibetan text from the Kanjur
(Otani Cat., No.800) corresponding to the Khotanese fragments; this is a
critical edition based on the collation of blockprints from Derge, Lhasa,
Narthang and Peking. The Tibetan index and Khotanese glossary which
accompany this work make it an extremely valuable working tool.

The portions of the Khotanese Sgs are in the most ancient type of Old
Khotanese. They date at the earliest from the seventh century C.E., but
are in reality copied from much older manuscripts. The first Khotanese
recension of the Sgs is most probably earlier than the Chinese version of
the same text compiled by Kumarajiva about 400 C.E.

Emmerick remarks in his Introduction (p.xiii): “We must remember
that the aim of the Khotanese translators was not to produce a word for
word rendering such as a philologist might desire. They were seeking to
make the texts intelligible and did not hesitate to expand or condense.”
In other words, the Khotanese version is not as scrupulously faithful as
are the Tibetan translations, but is more comparable to the Chinese
versions which, in order to make themselves better understood, often
sacrificed the letter for the spirit. There is one point, however, over
which the Khotanese translators did not compromise: this concerns the
proper names which they reproduced without change in their original
Indian form. Indologists can but be pleased with this, since when one has
only the Chinese and Tibetan sources at one’s disposal, it is not easy to
reconstruct a proper name in Sanskrit, and the equivalents proposed by
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philologists are always subject to caution.

Another difficulty which should be taken into account is that one and
the same stitra in its Indian form changed greatly in the course of time
and was the object of Iranian, Chinese, Tibetan, etc., translations which
have notable divergences between them. The reason for this is that they
are based on different recensions. To attempt to reconstruct the Urtext
of a siitra by submitting the material at our disposal to a process of
textual criticism is an enterprise which is bound to fail. Each recension
requires its own study”.

It would therefore be impossible to restore the original list of
bodhisattvas mentioned in § 3 of the Sgs: the Chinese translation counts
twenty-six of them, and the Tibetan translation thirty-one. Their names do
not agree exactly and are not quoted in the same order. The Khotanese
list, incomplete and full of lacunae, only supplies fourteen names’.

Nevertheless, the Khotanese fragments are not unusable for all that.
They enabled Emmerick to correct my translation in two places: the
Bodhisattva Merusikharadhara mentioned in § 50 is called
Merusikharakutaraja or, in abbreviated form, Merukiitaraja; the
devaputra Vimalacandragarbha who appears in §§ 136 to 138 had the
name of Sasivimalagarbha; in future ages he will be the Buddha
Ekaratnacchatra and his Ksetra will be called Sarvaratnapratyupta (and
not Sarvaratnaracita).

The Mahayana manuscripts from Central Asia published until now
have for the most part been rediscovered in the oases bordering on the
Silk Road of the Tarim Basin®. One of them is the Sgs. It was
authoritative among the Mahayanist Samghas of Khotan, while the
Sravakas continued to resort to the early canonical texts of the
Tripitaka. A Tibetan document from Tun-huang, ‘The Religious Annals
of the Li Country’® makes the following remarks with regard to the

% This is particularly the case for the various recensions of the Lotus; cf. H. Bechert,
‘Remarks on the Textual History of the Saddharmapundarika’, Studies in Indo-Asian Art and
Culture 2, New Delhi 1972, pp.21-7; ‘Uber die “Marburger Fragmente” des Saddharma-
pundarika’, Nachrichten der Akademie der Wissenschaften in Géttingen, 1972, pp.1-81.

7 They are Pramodyasvaranirghosita, Sarvadevastuti, Dharani§vararija,
Pratibhénalamkéravyﬁharéja,. Maiijuéri, Maitreya, Sumeru$ikharakutaraja,
Sagaragunaratnavyiihamati, Mahavyiihamati, Mahavirya, Maharatnaketu, Prabhaketu,
Prabhasri, . , ——, Drdhamati, ——.

8 See L. Sander, ‘Buddhist Literature in Central Asia’, in Encyclopaedia of Buddhism 1V, 1,
1979, p.70.

% Cf. M. Lalou, Inventaire des Manuscrits Tibétains de Touen-houang 11, Paris 1950, p.25,
No.960. Translated by F.W. Thomas, Tibetan Literary Texts and Documents concerning
Chinese Turkestan 1, Oriental Translation Fund, Vol. XXXII, London 1935, p.311.
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Samghas of Khotan [tr. Thomas]: “As to the views of the Samghas of
the two divisions: Of the monks and nuns, two divisions, those of the
Maha-yana adopt the principles of the Avikalpa and the Siiramgama-
samadhi; the $ravakas adopt the principles of the Four Truths; taking
the Samghas of both divisions and the laity, as regards the measure of
many and few of those who adopt the Maha-yana principles and those
who adopt the principles of the Sravakas, the Maha-yanists being as the
hairs of a horse’s body, the Hinayanists as the hairs of a horse’s ear, the
measure of many and few is about that.”

Thus, the Mahayanists of Khotan attached very special importance to
the Stramgamasamadhi. An even more interesting fact is that Khotan
and the neighbouring kingdom of Khargalik had at their disposal a
considerable reserve of Mahayana siitras in their long recensions, and
the Chinese Fa-ling was able to consult this in 392 C.E."”

The English version of the Siramgamasamadhisitra (The
Concentration of Heroic Progress) is the work of Sara Boin-Webb.
Once again, she has discharged this heavy duty with an eagerness and
talent to which I am happy to pay homage. May she accept my
profound gratitude.

10 On this reserve of manuscripts often consulted by the Chinese, see below, Intr, p.103,
n.22, and E. Lamotte, ‘Mafijusri’, T oung Pao XLVIII, 1-3, 1960, pp.62-70.



NOTE
from the English Translator

The original French version of this work appeared under the title La
Concentration de la marche héroique (Suramgamasamadhisiitra)
traduit et annoté as Volume XIII in the collection Mélanges chinois et
bouddhiques, published by the Institut Belge des Hautes Etudes
Chinoises, Brussels, 1965. Grateful acknowledgement is made to them
for granting permission to translate and publish this English version.

For the benefit of readers familiar with the original French version of
this book, I should make it clear that all translations herein from the
Mahaprajfiaparamitasiitra (Upade$a, Ta-chih tu lun, T 1509) are based
directly on Prof. Lamotte’s version in his five-volume translation of this
work, Le Traité de la grande vertu de sagesse, and therefore not
necessarily the same as he gave in the original of the present volume.
All references to his Vimalakirtinirdesa translation and History of
Indian Buddhism are to the relevant English version.

In the pages that follow, any words in square brackets preceded by an
obelisk [+] are my additions. Although I was able to consult Prof.
Lamotte to a much lesser degree than with the Vimalakirti translation,
some amendments have been made with his agreement.

I wish to express my profound gratitude to the late Dr Arnold Kunst,
as well as Prof. T.H. Barrett, for their help in clarifying certain points,
Mr John Acquier and Dr Andrew Skilton for their meticulous checking
of the proofs and Mr Peter Ma for kindly providing the Chinese
characters throughout.

Sara Boin-Webb
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INTRODUCTION
CHAPTER ONE

THE SURAMGAMASAMADHISUTRA
I. THE TEXT

Siuramgamasamadhisitra (abbreviation S$gs) means ‘Text of the
Concentration of Heroic Progress’ in Sanskrit. Samadhi means
concentration, a state of mind fixed on one point (cittaikagrata). The
concentration concerned here is the Siiramgama, Heroic Progress. It is
not so much a question of a special concentration as of an aspect of
concentration as conceived by the Buddhism of the Great Vehicle. It
is called Heroic Progress because whoever possesses it goes
everywhere in the manner of a hero (si#ra) without meeting any
resistance, or because it is frequented (gata) by those heroes the
Buddhas and bodhisattvas.

The work is undoubtedly of Indian origin, but we possess only a few
fragments of the Sanskrit original: two quotations in Santideva’s
Siksasamuccaya' and one folio of a manuscript discovered in Eastern
Turkestan®’. The complete work is known at present through two
translations: a Chinese translation made by Kumarajiva, probably
between 402 and 409 C.E.’ and a Tibetan translation dating from the
beginning of the ninth century C.E. ascribed to the collaboration of the
Indian pandit Sakyaprabha and the Tibetan exegete Ratnaraksita®.

Prior to Kumarajiva, the Siramgamasamadhisiitra had already been
translated into Chinese by Serindians or Chinese: Chih Ch’an (in 186
C.E.), one or several scholars from Ssii-chuan (between 220 and 265),
Chih Ch’ien (between 222 and 229), Po Yen (in 258), Dharmaraksa (in
291), Chu Shu-lan (in 291), Chang T’ien-hsi, Chih Shih-lun and Po Yen
(in 373). These translations were already lost by the sixth century and
we only know of them through their titles’.

The full title of the Siitra was Siramgamasamadhi, transliterated in
Chinese by Shou-léng-yen san-mei E1E#E =Bk, translated into Chinese
as Yung fu-ting BIRSE ‘Concentration of Heroic Victory’, and rendered

I C. Bendall edition, pp.8, 19-20; 91, 8- 92, 6.

2 Published in R. Hoernle, Manuscript Remains of Buddhist Literature I, Oxford 1916
(repr. Amsterdam 1970, Delhi 1988), pp.125-32 [t See also the author's Foreword, pp. xv sq.].

3 Shou-léng-yen san-mei ching, T[aishd)] 642.

4 dPah-bar-hgro-bahi tin-ne-hdzin, Tib. Trip. vol.32, No.800.

5 See below, Ch. Two of the Introduction.
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in Tibetan by dPah-bar-hgro-bahi tin-ne-hdzin. It is in this full form that
it appears or is quoted in the translation by Dharmaraksa (entitled Yung-
fu-ting), in that by Kumarajiva (having the title of Shou-léng-yen san-
mei), in three places in the Upadesa (T 1509, pp.92b 3; 134b 18; 349c¢
19 [t for details of translation of this work, see below p.54]), in the
Nandimitravadana (T 2030, p.14a 16) and in a section of the
Siksasamuccaya (ed. C. Bendall, p.91,8; T 1636, p.93c 23).

Conversely, it is abridged to the title of Siramgama (transliterated in
Chinese as Shou-léng-yen) in all the Chinese versions except for those
by Dharmaraksa and Kumarajiva. It is equally in this abridged form that
it is quoted in five places in the Upadesa (T 1509, pp.249c¢ 11; 2735 S;
303b 11; 312a 27; 586b 1), in one place in the Siksasamuccaya (ed.
Bendall, p.8,19; T 1636, p.77a 14) and once in the Bodhicaryavatara-
paiijika (ed. L. de La Vallée Poussin, p.24,12).

The titles of nearly all Mahayana suitras display these discrepancies, but
in the present case they had particularly serious consequences: a Chinese
apocryphal work composed at the beginning of the eighth century, with
the abridged title of Stramgamasiitra (T 945), has often been confused in
the past as well as the present with the authentic Stiramgamasamadhistra
with which we are concerned here, and this confusion explains in part the
considerable success that the forgery met with in China®.

We do not know where or when the Indian Sgs was published. With
regard to its date, we can say no more than that it preceded the first
Chinese translation made in 186 C.E. On the other hand, it presupposes
a very advanced elaboration of the early canonical writings of
Buddhism. As far as its place of origin is concerned, the scant details
supplied by the text itself regarding the location of its teaching, i.e. the
Vulture Peak Mountain in R3jagrha, have no historical value. The
action does not take place on earth, but unfolds within the framework of
the Buddha-fields and Pure Lands which, by definition, escape the
confines of time and space.

Chih Ch’an, who was the first to translate the Sgs, was a Yuéh-chih,
an Indo-Scythian from Central Asia. He translated other Buddhist texts
in collaboration with Chu Shuo-fo or Chu Fo-shuo, an Indian who
arrived in Lo-yang with the original texts or who knew the latter by
heart. However, it does not seem as though Chu Shuo-fo participated in
the translation of the Sgs, and we do not know how Chih Ch’an came
into possession of this text.

6 See below p.98.
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II. SETTING AND PERSONS

Canonical siitras begin with an introduction (nidana) which briefly
indicates the circumstances of the time, place and persons with which
the sutra is concerned. This tradition continued to be followed by the
Mahayana sutras with the difference that the assembly surrounding the
Buddha is particularly numerous.

According to the introduction of the Sgs (§ 1-4), one day, the
Buddha Sakyamuni was in Rajagrha, on the Grdhrakiitaparvata ‘Vulture
Peak Mountain’ with a great assembly consisting of 32,000 bhiksus,
72,000 bodhisattvas, all the gods and demi-gods of the Great Cosmos of
which our small universe of four continents is part.

This assembly should be envisaged not according to the realist views
of Sthaviravada Buddhism but from the perspective particular to the
Mahayana for which persons and things are absolutely non-existent.

Thus the Grdhrakutaparvata where the assembly gathers is not the
most famous of the five mountains which dominate Rajagrha, the
ancient Magadhan capital, but an idealised place blessed by the
presence of the dharmakaya of the Buddhas. It could be called
bodhimanda on the understanding that it is not localised at Bodh-Gaya,
where all the Buddhas attain enlightenment, but anywhere — Bodh-
Gaya, Rajagrha, Vaisali, Sravasti — where minds are edified by the
expounding of the Buddhas (§ 118, n.242). The Grdhrakutaparvata
concerned here is not part of the receptacle-world; it is derived from a
Buddha-field (buddhaksetra) or, as it will later be called, a ‘Pure Land’.
This is so true that, on the injunction of a bodhisattva, all its trees are
transformed into ‘Bodhi trees’ each sheltering a bodhisattva (§ 168).

The Buddha Sakyamuni who appears in the Siitra is not the Buddha
of the sixth century B.C.E. whom we call ‘historical’ and whom the
Mahayanists term ‘transformational’, that Buddha who was born in the
Lumbini Park, attained enlightenment at Bodh-Gaya, expounded the
Dharma for forty-five years, and passed into Nirvana in Pava. This is
Sakyamuni in Heroic Progress, a pure ray of wisdom and power, who
manifests himself simultaneously in our little universe of four
continents, in the Great Cosmos from which the latter derives, and in all
the great cosmic systems as numerous as the sands of the Ganges; here,
he repeats the feat of the historical Buddha; there, he is some divinity;
there again, he is a banker, householder, minor king, great king,
warrior, brahmin or $udra (§§ 122-3). He is identical with the Buddha
Sarvagunadharmasamdar$akavikurvanaprabharaja who expounds the
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Dharma in the Ekapradipa universe located at the zenith and separated
from our world by universes as numerous as the sands of the Ganges
(§§ 125-6). He is the same as the Buddha Vairocana who, on the
borders of the East, rules over the Pratimandita universe. Proof of this is
that both Buddhas have an identical life-span of 700 incalculable
periods (§§ 170-2).

But enough of these comparisons! This Sakyamuni is able, among
other prodigies, to create through transformation 84,000 replicas of
himself and to sit with these 84,000 fictitious Buddhas on the
innumerable thrones that the devas offered him (§§ 15-16). The
authentic Buddha and the fictitious Buddhas are equally ‘real’
(according to the Chinese version) or ‘unreal’ (according to the Tibetan
version). Originally and spontaneously, they are not born; they are non-
existent in the present and the future; they are the same and without
difference, in the beginning, in the middle and at the end (§ 18).

Like things of illusion, things of mirage, we see them perform the
classic feats of the Buddha: they are born, reach enlightenment, set
turning the Wheel of the Dharma and enter Nirvana. However, all this is
only illusion: the appearance of a Buddha is the absence of arising,
duration and destruction (§ 72); their Nirvana is the fact that they are
always and at all times in Nirvana (§ 71). The world of the Buddha is
no different from the world of Mara (§ 114).

The other persons in the assembly participate in this ineffable non-
existence in some way. They can be classified into three categories:
$ravakas, devas and bodhisattvas.

The $ravakas are the great disciples of Sakyamuni, the faithful
followers of the Master during the forty-five years of his public life, the
depositories of his Teaching and guardians of his Order after the
Nirvana. The Buddha solemnly recognised their pre-eminence:
Sﬁriputra is the foremost of the wise; Mahakasyapa, the foremost of
those who observe the ascetic rules; Ananda, the foremost of the
learned; Subhiiti, the foremost of those worthy of offerings, etc.

We would expect them to play in the Sgs the same role as they did in
the past in the canonical siitras. We would especially like them to
defend their status of Arhat of which they are so proud, and the right to
Nirvana, the object of their ardent aspirations.

Nothing of the kind. Here they are represented as vanquished, disabused
figures who have lost faith in their ideal. Ananda humbly admits his
erudition is nothing compared with that of the bodhisattvas (§ 136); he still
agrees to memorise the siitras, but these stitras are no longer the
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authentic word of the Master, they are new theories devised by the Maha-
yanist trend Moreover, the protection that Ananda 1s able to assure
them 1s so weak that he has to be bolstered by Sakra Merusikharadhara
(§ 168)

Subhiuit1 1s no longer the foremost of those worthy of offerings, he
admits that he does not fulfil any of the ten qualities needed to be a
‘true field of menit’ (§ 134)

The questions posed by Sariputra again clearly call for clarification
of the fictitious nature of entry into Nirvana (§§ 141-2)

As for Kasyapa, he 1s no longer the austere monk who, after the
decease of the Buddha, convened the First Council and ruled the
Community with a rod of iron He no longer has that total and exclusive
respect for the Master which he dedicated to him 1n the past, he
considers all beings as being the Master 1n person and thus refutes his
own authonty (§ 102) Even more, he considers himself, as well as all
the $ravakas, as being like those blind from birth, not knowing the
profound teachings of the Buddha, not knowing and not seeing the
domain of the Blessed One (§ 132)

These nondescript beings no longer have anything in common with
the glorious disciples described to us 1n the canonical texts Let us say
that they are bodhisattvas who, through skill in means and 1n order to
win over beings, assume the role of a sravaka and make him as
unpleasant as possible Do we not know that the great bodhisattva
Maitreya 1s present in the thousand million Jambudvipas which
constitute our cosmic universe? ‘Here, he 1s the attendant of the Buddha
like Ananda, there the foremost of the sages like Sariputra, there again
like the foremost of the ascetics like Mahakasyapa, etc > (§ 156) One
cannot help but feel that the sravakas who appear 1 the Sgs are nothing
but bodhisattvas in disguise

It 1s the same for the devas, gods and demi-gods of all kinds, who
also have their part to play Already the early canonical texts and the
old Central Indian school of sculpture had associated them directly with
the hife and legend of Sakyamuni Whether 1t 1s a question of the six
classes of the gods of the world of desire — Caturmahadevas,
Trayastrimsas, Tusitas, etc — or of the seventeen classes of the Brahma
gods of the world of subtle form, all acknowledge the supreme
dominion of the Buddha, they applaud his teachings and pledge him an
attachment which ts as humble as 1t 1s sincere There 1s only one
exception among them Mara, the ‘Buddhist Satan’, supreme chief of
the Kamadhatu (the world of desire) and, because of this, the sworn



6 INTRODUCTION

enemy of the Buddha who destroyed desire. Throughout history Mara
and his daughters, the devakanyas, intensify attacks on Sakyamuni and
his disciples which are as ineffectual as they are incessant.

These devas also have their place in the Mahayana sitras. The fact
that in the past they adhered to the Four Truths in no way prevents them
from rallying enthusiastically to the theories and doctrines of the Great
Vehicle, which they consider to be the ‘second turning of the Wheel of
the Dharma’ (dvitiva dharmacakrapravartana). In the Sttra with which
we are concerned here, the devas congratulate themselves on hearing
the homily on Heroic Progress (§§ 11, 169); they offer thrones to the
Buddha (§§ 12-14); they scatter flowers over Sakyamuni (§ 129), over
the bodhisattvas Maragocaranupalipta (§ 89) and Manjusri (§ 148); they
praise the new teaching (§§ 67, 83) and go so far as to develop
themselves revolutionary theories on the superiority of the offender
over the holy one (§ 150).

However, the main point is the arousal of the thought of Bodhi
(cittotpada) to which the devas proceed one after the other (§§ 17, 90,
167): a step of cardinal importance which starts them on the bodhisattva
career. The devakanyas are not slow to do this and seven hundred of them
obtain the preparatory certainty on the spot (§ 90). Two hundred young
goddesses are of a passionate nature and seek the favours of the
bodhisattva Maragocaranupalipta as a preliminary; the latter creates
through transformation two hundred replicas of himself and unites with
each of them. Their desires thus satisfied, they arouse the cittotpada
(§§ 93—4) and the Buddha ‘gives the prediction’ to them: after their death
they will change their feminine bodies, be reborn in the Tusita heaven and
one day become a Buddha with the name of Vyuharaja (§§ 110-12).

There is, therefore, no clear demarcation between the devas and the
bodhisattvas. Moreover, it is in the form of devas that the latter prefer to
manifest themselves in the Sgs.

The bodhisattvas appear in great numbers and there would be no
point in listing these elusive beings.

The introduction of the Sgs supplies, in § 3, a list of twenty-six
bodhisattvas, all of them unknown except Maitreya. These are only
names intended to enhance the innumerable qualities of these future
Buddhas. The last one, Drdhamati ‘Firm Intelligence’, will be the
moving spirit of the Siitra. It is he who questions Sakyamuni on the
Concentration of Heroic Progress (§§ 5—7) and converses with his kind.
The immense merit that he has accumulated in the past enables him to
obtain the Sgs (§ 167).
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Among the other great bodhisattvas on whom the literature of the
Mahayana has conferred a semblance of reality, we must point out
Maitreya, Maiijusri and Matyabhimukha who play a leading part here.
There is no mention of Avalokite$vara, nor of the Buddha Amitabha.

Maitreya already occupied a special position in the writings of the
Small Vehicle. He was, along with Ajita, one of the sixteen disciples of
the brahmanic ascetic Bavari. Sakyamuni predicted to him that he
would be the next Buddha and as a pledge gave him the gold tunic
which his aunt Mahaprajapati Gautami had just presented to the
Sangha. Under the name of Ajita-Maitreya, he plays the part of the
Buddhist Messiah and will appear in the golden age when a human’s
life-span lasts for 80,000 years’. In the writings of the Great Vehicle
which multiply the Buddhas in time and space, this privilege tends to be
softened down, but Maitreya still continues to be a very great bodhi-
sattva. Here, the Sgs shows him as being present everywhere at once in
the Jambudvipas of the Great Cosmos, a god among gods, a man among
men, begging for his food, expounding the Dharma or plunged into
solitary meditation (§ 156). Moreover, he is the authorised guardian of
the Mahayana sitras.

Mafijusri is a purely Mahayanist creation, but he is the wisest and
most zealous of the bodhisattvas®. He is in no hurry to attain
enlightenment and will stay in the world of rebirth until the end, as long
as a being remains to be saved. He moves from buddhaksetra to
buddhaksetra to go and question the Buddhas and remove the doubts of
the assembly (§§ 125-8). Gifted with unequalled intelligence and
eloquence, he rethinks the old doctrines in the light of the Mahayana
and supplies new definitions of the ‘field of merit’ and the learned
disciple (§§ 133, 135). As a master of skilful means, his exploits can no
longer be counted. During the Virocana kalpa, in the course of three
hundred and sixty hundreds of thousands of existences, he entered
Nirvana through the Vehicle of the Pratyekabuddhas (§§ 142, 144-7).
In the course of his long career he appears in turn as a bodhisattva of
the present, a Buddha of the present, and even a Buddha of the past and
already in Parinirvana. It is thus that, in the remote past, the Buddha

7 Regarding the Maitreya of the Hinayanist sources, see E. Lamotte, History of Indian
Buddhism, tr. S. Boin-Webb, Louvain-la-Neuve 1988, pp.699-710. See also W. Baruch,
‘Maitreya d’aprés les sources de Sérinde’, Revue de I'Histoire des Religions CXXXII, 1946,
PP.67-92.

8 Regarding Mafijusri, see my article ‘Mafijuéri’, T’oung Pao XLVIII, 1960, pp.1-96, and
the learned work by M.-T. de Mallman, Etude iconographique sur Marijusri, Paris 1964.
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Nagavamsagra appeared in the Sama universe separated from ours by a
thousand Buddha-fields. He reached enlightenment, set turning the
Wheel of the Dharma and won over an infinite number of beings to the
three Vehicles. His life-span was 440 myriad years and, his work
accomplished, he entered Nirvana after having given the prediction to
the bodhisattva Jianaprabha. Well, that bygone Buddha Nagavamsagra
is none other than Maijusri (§§ 158-62). That immense work was
carried out by Mafijusri without the least effort because, for him who
has understood the emptiness of dharmas, nothing is difficult (§ 164).

However, the great find of the Sttra which concerns us here is the
invention of the devaputra Matyabhimukha or, according to the Tibetan
version, Buddhamatyabhimukha ‘Close to the Intelligence of a
Buddha’. He is a great bodhisattva of the tenth stage, in possession of
the Heroic Progress (§ 64). His supernormal power is such that he
successively transforms all the members of the assembly into
cakravartin kings, devendra Sakras, Brahmadevas, Kasyapas, and, in
culmination, Sékyamuni Buddhas (§ 65). He engages Drdhamati in a
long philosophical discussion (§§ 69—75) on the question of the Buddha
attributes, absolutely the same as the qualities of worldlings (§ 69), the
Heroic Progress which does not lead anywhere (§ 70), the Buddhas who
do not go to Nirvana because they undergo no real birth (§§ 71-2), the
true eloquence which presupposes the previous eradication of all
notions (§§ 74-5), and above all, the absence of a base (apratisthana)
upon which beings and things can lean (§ 73). As will be seen in the
notes covering these paragraphs, these are theories dear to Vimalakirti
and which are developed at length in the Vimalakirtinirdesa. Might not
the famous lay bodhisattva from Vaisali be one and the same as the
devaputra Matyabhimukha? Just like Vimalakirti, Matyabhimukha
comes from the Abhirati universe occupied by the Buddha Aksobhya
(§ 77). Later, in the Sahaloka which will then bear the name of
Prasannadar$ana, during the 63rd small kalpa of the period which will
follow the present Bhadrakalpa, Matyabhimukha will become a Buddha
with the name of Vimalaprabhakirtirdja (§§ 78-9), a title of which
‘Vimalakirti’ is only a variation (§ 78, n.181).

Alongside these great bodhisattvas, the Siitra also brings on the scene a
devaputra Vimalacandragarbha who, because he offered some precious
parasols to Sakyamuni, is destined to become the Buddha Ekaratnacchattra
in the Sarvaratnaracita universe (§ 138). There is also the bodhisattva
Namamati or Rajamati who sees the Heroic Progress as the source of all
benefits (§ 157) and suspects Maitreya of possessing it (§ 155).
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The Concentration of Heroic Progress places the bodhisattvas who
possess it well above the gods of the world of desire (kamadhatu) and
the world of subtle form (ripadhatu).

According to early Buddhist cosmography, partly coinciding with
brahmanical cosmography, the Kamadhatu is not only the receptacle of
the hell-born, animals, pretas and mankind. It also contains the six
classes of Kamadevas, the second of which is that of the Trayastrimsa
gods ruled by the devendra Sakra; the sixth is that of the Para-
nirmitavasavartins over whom Mara holds sway.

To the devendra Sakra of the early texts, the Sgs here opposes
Merusikharadhara, a bodhisattva in possession of the Heroic Progress. He
also occupies the summit of Mount Meru, but an idealised Meru, located
outside the confines of the great cosmic system (§§ 50-1). He manifests
himself in all Sakra’s palaces, but Sakra has never seen him (§§ 52-3). At
the Buddha’s request, he displays his marvellous body to the assembly,
and his precious jewels shine with a brilliance more vivid than those of
the god Sakra (§§ 54-5). He vows to protect the Stitra and, as witness of
his good faith, transforms all the trees on the Grdhrakiitaparvata into as
many bodhivrksas, each one sheltering a bodhisattva (§ 168).

Still on the subject of the Trayastrimsas, the Sgs skilfully exploits the
case of a certain Gopa or Gopi. According to early canonical sources,
she was a young girl of the Sakyan clan who lived in Kapilavastu and
had known Sakyamuni before he left home. She took refuge in the
Three Jewels, rejected all feminine thoughts and cultivated masculine
thoughts. Because of this, after her death she was reborn in the
Trayastriméa heaven as the daughter of the devendra Sakra. Basing
itself on this tradition, the Sgs brings on the scene a devaputra Gopaka
whom it presents as once having been the wife of Sakyamuni and,
above all, as a bodhisattva. Gopaka invites all the members of the
assembly to arouse the thought of Bodhi (§ 57). A convinced supporter
of sexual equality, he admits to having taken on a masculine body, but
nonetheless without having lost his feminine form (§ 58). If he has not
as yet obtained the Concentration of Heroic Progress, he nevertheless
knows a small part of it and this enables him to make some interesting
revelations (§§ 59-60).

Mara the Malign, whose aerial palaces (vimana) dominate the whole
of the Kamadhatu, is compared by the Sgs with the bodhisattva
Maragocaranupalipta who frequents Mara’s dwelling without being
defiled (§ 87). He manifests his marvellous body, and his radiance is so
brilliant that it eclipses Mara, who becomes as black as a block of ink
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(§ 93). A past master of skilful means, he unites by means of fictitious
substitutes with two hundred devakanyas and thus causes them to
arouse the bodhicitta (§ 94). All these exploits he accomplishes through
the supernormal power of the Heroic Progress (§ 121).

Faced with this all-powerful bodhisattva, Mara the Malign is a
lamentable figure. The sworn enemy of the Buddha, he wants to join the
assembly in order to disrupt the teaching of the Heroic Progress, but
immediately finds himself tied by five bonds (§ 82). The latter fall away
when he renounces his plan (§ 88). After the goddesses in his entourage
are converted, he pretends to arouse the bodhicitta in the hope of
winning them back (§ 92). He goes to the assembly and begs the
Buddha not to expound the Heroic Progress any more (§ 95). When his
attempt fails, he wants to return to his paradise. He has not even started
out when he finds himself in his palaces but, horror of horrors, these are
occupied by the great assembly and Sakyamuni is expounding the
Heroic Progress there (§ 115).

This unhappy figure no longer has anything in common with the
fearful Mara of the canonical sources, that Mara who contended with
Sakyamuni over the seat of Bodhi and brought about the Master’s
premature entry into Nirvana. The Mara of the Sgs covers himself with
so much ridicule that we can but suspect him of playing a voluntarily
humiliating role. Might he not be one of those bodhisattvas who are
‘established in inconceivable liberation and who, through skilful means,
behave like Mara in order to ripen beings’? (Vkn, p.150) Anyway, the
very fact of having heard the name of the Siiramgamasamadhi uttered,
the very fact of having aroused the bodhicitta with a self-interested
motive, will one day win him access to Buddhahood (§ 98).

We now leave the Kamadhatu for the Rupadhatu, the world of subtle
form inhabited by the sixteen or seventeen classes of Brahma gods; that
world with which the practice of dhyana can momentarily put us in
contact. The effects of the Siiramgamasamadhi are felt there as well
and, alongside the Brahmas Tudu, Narada, Ghatikara, Baka,
Sanatkumara and Sahampati of whom the early sources speak, we now
see the appearance of bodhisattva-Brahmas, fully won over to the
teachings of the Great Vehicle. Here, it is the Brahmaraja Samata-
viharin ‘Residing in Sameness’ who persuades Sakyamuni to explain
that there is no difference between a ‘real’ Buddha and an ‘imaginary’
Buddha and that if the non-existent Buddha still displays his wonderful
physical body, this is only an illusion (§§ 18-19). There, it is the
Brahmadeva Maitrisampanna ‘Endowed with Goodwill’ who remarks
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that the best way to train in the Heroic Progress is to travel through all
the realms of foolish worldlings (§ 46).

The divisions set up here between §ravakas, devas and bodhisattvas
do not stand up to scrutiny. As Matyabhimukha declares, ‘At present in
the assembly, there are bodhisattvas in possession of the Heroic
Progress who manifest themselves in the body of a devendra Sakra, in
the body of a Brahmaraja or in the bodies of devas, nagas, yaksas,
gandharvas, asuras, garudas, kimnaras and mahoragas. There are
bodhisattvas in possession of the Heroic Progress who manifest
themselves in the bodies of bhiksus, bhiksunis, upasakas and upasikas.
There are bodhisattvas in possession of the Heroic Progress with bodies
adorned with the primary and secondary marks [ of a Buddha]. There
are bodhisattvas who, in order to ripen beings, manifest the figure,
colours and signs of a female body; others mamfest the figure, colours
and signs of a $ravaka; and yet others, the figure, colours and signs of a
pratyekabuddha’ (§ 62). Also, the Venerable Mahakasyapa makes the
resolve of henceforth considering all beings as the same as the Buddha
himself, all individuals whoever they are as being able to belong to the
bodhisattva vehicle (§§ 102-3).

This is what later caused certain scholars to say that the personalities
who come into the Mahayana sutras are Buddhas and bodhisattvas of
the pure lands and that particularly the §ravakas and devas of the
assembly are only supernormal creations of the Buddha or again
transformations of the bodhisattvas who have entered the Bhiimis’.

I1I. THE SUBJECT — CONCENTRATION

As its title indicates, the subject of the Sitra is concentration, or to be
more precise the Concentration of Heroic Progress. In order to
understand the significance of this, it is indispensable to return to the
early sources which already attributed an important role to the
purification of thought through concentration of the mind.

1. Samadhi in the Sravaka or Small Vehicle

The path of Nirvana, as it has been defined by the Buddha in the
canonical sources, consists of three essential elements: morality (sila),
concentration (samadhi) and wisdom (prajia). These three elements are
inseparable and are practised concurrently.

9 Cf. Bandhuprabha in the Buddhabhumisttrasastra, T 1530, ch.1, p.292b and foll.;
P. Demiéville, in Journal Asiatique, 1936, pp.653-4.
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With a wholly scholastic precision, the early texts inform us about
the preliminaries, stages and fruit of Samadhi"

The Preliminaries to Samadhi. These are the observance of morality,
watching over the senses, mindfulness and awareness, absolute
satisfaction, the choice of a secluded residence and the dispelling of the
hindrances to meditation.

1. The observance of morality (sila) consists of avoiding anything
that could harm others: the three bad actions of body (destruction of
living beings, theft and sexual misconduct), the four bad actions of
speech (falsehood, slander, harsh speech and useless speech), and the
three bad actions of the mind (animosity, covetousness and wrong
views).

2. Watching over the senses (indriyesu guptadvarata). When the
ascetic has seen a form with his eyes, heard a sound with his ears,
smelled an odour with his nose, tasted a flavour with his tongue,
touched a tangible with his body, recognised a notion with his internal
sense, he does not cling to outward signs, he does not cling to
secondary features. He strives to protect himself from the object due to
which wrong and baneful things, covetousness and suffering, assail the
being who is not watchful over the senses.

3. Mindfulness and awareness (smrtisamprajanya). The ascetic acts
with awareness when he is going somewhere and returning, when he is
looking ahead and to the side, when he is bending and stretching, when
he is wearing his tunic, carrying his bowl and wearing his robe, when
he is eating, drinking, chewing and tasting, when he is occupied in
defecating or urinating, when he is walking, standing, sitting, sleeping,

10 Here I follow the canonical sources which reproduce unchanged the old topic
concerning the dhyanas and samapatns cf. Vin. ill, p4, D 1, pp 37, 73, 172; 11, p.313; 111,
pp.78, 131, 222,265; M I, pp.21, 40, 89, 117. 159: I1, pp.15, 204, 226; 111, pp.4, 14, 25, 36; S I,
pp-210, 216, 221; 111, p.235; IV, pp.225, 236, 263; V, pp.10, 198, 213; A I, pp.53, 163, 182, 242;
I, pp.126, 151; I, pp.11, 119; IV, pp.111, 176, 229, 410; V, pp.207, 343; Kathavatthu II,
p:484; Milinda, p.289 For the Sanskrit recensions, see Lalitavistara, p.129; Paficavims$ati, p.167;
Dasasahasrika, pp.98-9; Kosavyakhya, pp.665, 666, 673; Mahavyutpatti, Nos 1478-81, 1492-5.
Chinese version, e.g. Ch'ang-a-han, T 1, ch.8, p.50c; Chung-a-han, T 26, ch.47, p.720a; Tsa-a-
han, T 99, ch.41, p.302a.

The passage has been translated by L. Renou, Canon bouddhique pali 1, Pans 1949, pp.63-
75, and I have made wide use of this translation.

Concerning Samadhi, see the bibliography collated by J. May, Candrakirti, Pans 1959,
p.148, n.436.
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awake, speaking or remaining silent.

4. Absolute satisfaction (samtusti). The ascetic is fully satisfied with
a robe that protects his body and a begging bowl that protects his belly;
wherever he goes, he goes with all his possessions.

5. The choice of a secluded residence (vivikta senasana). The ascetic
chooses a secluded residence, a solitary place, the foot of a tree, a
mountain, a ravine, a cave, a cemetery, scrubland, an open area, a pile
of straw. He sits there after his meal, when he returns from his begging
round, crossing his legs under him, his body held straight, keeping his
awareness alert.

6. The dispelling of the hindrances (nivarana) to meditation. The
ascetic lives with a mind free from covetousness (abhidhya), animosity
(vyapada), torpor-languor (styanamiddha), frivolity-regret
(auddhatyakaukrtya) and doubt (vicikitsa). He does not covet anything;
he is careful to be of benefit to all living beings; he is mindful and
aware, his mind is inwardly pacified; he is unperplexed regarding good
things. When he has freed himself from the five hindrances, he
considers them as the discharge of a debt, as a cure, as the end of a
detention, as the return to freedom, as a peaceful territory.

Stages of Samadhi. Buddhist cosmology posits a triple world
(traidhatuka) consisting of:

1. The Kamadhatu, the world of desire or of the five senses,
comprising the destinies of the hell-born, animals, ghosts, human beings
and some of the gods: the six classes of the gods of the world of desire.

2. The Rapadhatu, the world of (subtle) form, containing celestial
beings who have been reborn in the Brahma world and are dispersed
throughout the realms of the four absorptions (dhyana). The first
Dhyana is in two or three stages, the second and third Dhyanas each
have three stages and the fourth has eight. Although invisible to the
human eye, these worlds are still made of form, being terraces or
mansions inhabited by beings of subtle form.

3. The Aripyadhatu, the formless world, containing celestial beings
who have been reborn in the form of a ‘mental series’ in the stages of
the four attainments (samapatti). These stages are: 1. the sphere of the
infinity of space (akasanantyayatana), 2. the sphere of the infinity of
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(akimcanyayatana), and 4. the sphere of neither perception nor non-
perception (naivasamjiianasamjiayatana), also known as the Summit
of Existence (bhavagra).

A man is reborn in a sphere of attainment (one of the four Dhyanas
or one of the four Samapattis) — that is, he obtains an ‘existence of an
attained god’ — because here in this world he obtained and practised a
certain Samadhi. By Samadhi is meant the concentration of favourable
thoughts on a single object (subhanam cittanam aikagryam): Samadhi
properly so called always consists of non-craving (araga), non-hatred
(advesa) and non-delusion (amoha). We therefore need to distinguish
between the Dhyanasamapattis — ‘existences’ — and the Dhyanasamapattis
— ‘concentrations’: the latter are the cause of the former.

The candidate to attainment should free himself from the passions of
the Kamadhatu and eliminate craving, hatred and delusion. To this end,
lengthy efforts are necessary and, among the recommended practices,
we can quote: 1. the contemplation of the repulsive (asibhabhdavana) or
meditation on a decomposing corpse: the counteraction of craving:
2. the contemplation of goodwill (maitribhavana) and other brahma
practices: the counteraction of hatred; 3. the contemplation of causality
(pratityasamutpadabhavana): the counteraction of delusion;
4. mindfulness applied to breathing (@napanasmrti): the counteraction
of ratiocination; 5. the recollection of the Buddha (buddhanusmrti): the
counteraction of the combination of the above.

The ascetic who is freed from the passions of the Kamadhatu obtains,
by means of the appropriate practices, the mental state called the first
Dhyana. When this first absorption comes to an end, he finds himself
once again in a normal psychological state, in the state of a distracted
mind with the feelings and ways of thinking of the Kamadhatu.
However, as long as he remains freed from the passions of the
Kamadhatu he stays in possession of the first Dhyana and can easily
return to it by concentrating his mind once more. After his death, he
cannot be reborn in the Kamadhatu, but will take on a new birth in the
realm of the first Dhyana — the ‘existence’-Dhyana — with a physical
and mental organism in keeping with the existence of an ‘attained’ god
of the first absorption: the absence of the organs of taste, smell and sex,
and the incapacity for physical and mental suffering.

However, it is not necessary that a man die in order to reach the
higher stages. As a rule, a being pertaining to one stage can practise the
attainments which are higher than that stage: a human can practise all
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the attainments; a god born in the first Dhyana can practise all the
attainments of the second Dhyana, and so on.

In order to get from one Dhyana to another or from one Samapatti to
another, it is enough to free oneself from the passions which are
inherent in the realm where one is. The path of the attainments consists
in eliminating, one after the other, all the passions of the triple world
which are susceptible to elimination through meditation. The
attainments can only be acquired in the right order. Normally, the
ascetic detaches himself from the passions of the Kamadhatu, then from
the passions inherent in the four Dhyanas and, finally, from the passions
inherent in the four Samapattis; which makes nine successive abodes
(navanuparvavihara). The early canonical sources describe the ascetic’s
ascent in the following way:

1. When he considers the five hindrances, covetousness, etc., from
which he has freed himself, joy (priti) arises in him; from joy arises
gladness; when his mind is glad his body -is calm; when his body is
calm, he feels happiness (sukha); when he is happy, his mind is
absorbed. Detaching himself from desires, detaching himself from bad
dharmas, he attains and dwells in the first Dhyana, consisting of
reasoning (vitarka) and deliberation (vicara) and which, born of
detachment, is joy (priti) and happiness (sukha). He floods his body
with this joy and happiness born of detachment.

2. Then having discarded reasoning and deliberation, he attains and
dwells in the second Dhyana which, being inward peace
(adhyatmasamprasada) and one-pointedness of mind (cetasa
ekotibhava), excludes reasoning and deliberation and which, born of
concentration, is'joy and happiness. He floods his body with this joy
and happiness born of concentration.

3. Then, having renounced joy (priti), he dwells with equanimity
(upeksaka), mindful (smrtimat) and fully aware (samprajanan); in his
body he feels happiness (sukha), in such a way that the Noble Ones call
him the one with equanimity, the mindful one, the happy man; thus he
attains and dwells in the third Dhyana. He floods his body with this
happiness devoid of joy.

4. Then, through destroying happiness (sukha) and through
destroying suffering (duhkha), through the previous discarding of joy
(priti) and sorrow (daurmanasya), he attains and dwells in the fourth
Dhyana, free of suffering and happiness, purified by equanimity and



16 INTRODUCTION

mindfulness (upeksasmrtiparisuddha). He is seated there, permeating
his body with an utterly pure, utterly cleansed thought, and there is no
part of his body which is not touched by this utterly pure, utterly
cleansed thought.

5. Having entirely gone beyond all notions of form (ripasamjna),
having banished all notions of resistance (pratighasamjfia), having
disregarded all notions of plurality (nanatvasamjna), he exclaims:
‘Infinite is space’, and he attains and dwells in the sphere of the infinity
of space (akasanantyayatana).

6. Having entirely gone beyond the sphere of the infinity of space, he
exclaims: ‘Infinite is consciousness’, and he attains and dwells n the

7. Having entirely gone beyond the sphere of the in'f'mity of con-
sciousness, he exclaims: ‘Nothing exists’, and he attains and dwells in
the sphere of nothingness (akimcanyayatana).

8. Having entirely gone beyond the sphere of nothingness, he attains
and dwells in the sphere of neither perception nor non-perception
(naivasamjnianasamjnayatana).

Having reached this stage the ascetic is freed from desire in relation
to the Kamadhatu, from the four dhyanas and the first three samapattis,
but he is still bound to the nine categories of the passions connected
with the fourth samapatti which, as has been seen, constitutes the
Summit of Existence (bhavagra). In fact, the ascetic discards only one
attainment through the desire for a higher attainment. In the mundane
path (laukikamarga) of the attainments, such as can be travelled by a
worldling (prthagjana), there is no attainment higher than the fourth
samapatti.

If, therefore, one wishes to escape all the passions of the triple world
and attain Nirvana, then one must practise the transcendental path
(lokottaramarga) of Nirvana which consists not only of the path of
meditation (bh@vanamarga) as has just been described, but also the path
of vision (darsanamarga) which penetrates the Four Noble Truths
expounded by the Buddha. The path of vision eliminates the ‘passions
to be eliminated by the vision of the Buddhist truths’ (satya-
darsanaheyaklesa), namely, the delusion, the doubt that prevents the
Noble Truths from being seen ‘purely’: ‘All the pyscho-physical
phenomena of existence are transitory (anitya), therefore painful
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(duhkha); they are also impersonal (anatman) in the sense that they do
not pertain to a self (anatmya) and are not a self (anatman). All the
phenomena of existence spring from desire. The elimination of desire is
the elimination of existence: this is peaceful Nirvana. The Buddha
discovered and expounded the path to it’.

Continued reflection on these truths suddenly culminates in an
insight (vipasyana), an understanding (abhisamaya) of the ‘Four Noble
Truths’: this is pure wisdom, the Prajia which definitively dispels all
delusion and transforms the candidate from the worldling (prthagjana)
that he was into a Noble One (arya), and places him in the stream of
Nirvana (srotaapanna). Without this Prajiia, it is impossible for the
ascetic to sever the passions connected with the fourth and last
samapatti.

However, this Prajia, although it may dispel delusion, does not
eliminate the desires related to the various realms of existence; the latter
have to be eliminated through meditation (bhavanaheya), through the
four dhyanas and the four samapattis described above. This is why the
path of Nirvana links Prajiia indissolubly with Samadhi.

When Sakyamuni sat on the seat of enlightenment he was still a
worldling, but a worldling who had, by means of the way of attainment,
eliminated all the passions inherent in the realms of existence with the
exception of the last passion. During the night of enlightenment he saw,
in sixteen moments, the Noble Truths and, this time, eradicated all
delusions; then, in eighteen moments, he eradicated the desires
connected to the highest realm of existence and became a holy one
(arhat). At the same time, he became a Buddha because of his
meritorious deeds.

However, according to the normal order, the candidate to Nirvana
travels the path in the following manner:

1. In the course of the stage of vision (darsanamarga) he sees, in
sixteen moments, the Noble Truths and eliminates the passions to be
eliminated through right view (drgheya), namely the perverted views of
which the main one is the false view of self. In the first moment he
obtains the state of Arya; in the sixteenth, the state of Srotadpanna, the
first fruit of the spiritual life.

2. In the course of the stage of meditation (bhavanamarga) he
eliminates, in 162 moments, the 81 categories of the passions to be
eliminated through meditation (bhdvanaheya), passions which attach
him to the nine realms of existence: the Kamadhatu, the four Dhyanas
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of the Riipadhatu and the four Samapattis of the Ariipyadhatu. In the
twelfth moment he obtains the second fruit of the spiritual life and
becomes a Sakrdagamin; in the eighteenth moment, he is freed from the
last category of the passions of the Kdmadhatu, wins the third fruit of
the spiritual life and becomes an Anagamin; in the 162nd and last
moment he gains possession of the fourth fruit of the spiritual life: he is
an Arhat ‘holy one, worthy of respect from all’, or an Asaiksa ‘holy
one, who has no more to learn with regard to the elimination of the
corruptions’. He knows that all his impurities are destroyed and, if he
remains unshakable (akopya), they will not recur again. After his death
he will reach complete Nirvana without any remainder of pyscho-
physical conditioning (nirupadhisesanirvana).

This Nirvana which is the end of suffering and the stopping of the
round of rebirth can be reached by a holy one in this life. Having
previously gone up to the fourth formless attainment, he enters the last
of the nine successive abodes (anupiirvavihara), namely the attainment
consisting of the cessation of perception and feeling (samjia-
vedayitanirodhasamdpatti). This is the only attainment that does not
have an existence as its fruit. The holy one reaches Nirvana there, but in
the absence of thought and feeling he reaches it only with his body
(kayasaksin). On leaving this attainment, he thinks: ‘Oh, this attainment
of nirodha is as calm as Nirvana!” We know that the Buddha practised
this and that it is reserved for the great holy ones (the Anagamins) but
that it in no way contributes to holiness''.

We have only mentioned here the nine successive abodes, but
Samadhi is also the basis of many other mental exercises which
presuppose or require concentration of the mind. We will limit
ourselves to pointing out three other Samadhis called doors to
deliverance (vimoksamukha) where the Small Vehicle borders on the
Great Vehicle'.

a) Concentration on emptiness (Siunyatasamadhi). This considers
things under the aspects of non-self (anatman) and the empty (sanya),
and thus counteracts the belief in me and mine.

b) Concentration on signlessness (animittasamadhi). This considers
Nirvana, under the aspect of the calm (sama), as being devoid of all the

11 On the path of Nirvina sketched in outline here, see E Lamotte, History, pp 611-20

12 Regarding these three Samadhis, see Vin III, p 93, D 111, p 219, S 1V, p 360, Mihinda,
p 337, Atthasahini, pp 179 sq., 222 sq, 290 sq , Kosa VIII, p 184, Upadesa in Trauté 1, pp 321-3,
Sutralamkara, p 148; Bodh bhum, p 276.
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characteristic signs of conditioned things.

¢) Concentration on wishlessness (apranihitasamadhi). This relates
to all conditioned dharmas while not forming any wish regarding them.

As is explained in the Kosa (VII, pp.184-6), these three Samadhis
exhaust the sixteen aspects of the Noble Truths and thus constitute the
doors to deliverance.

In brief, the path of Nirvana which the Buddha defined to his
disciples (sravakas) consists of three elements which are closely linked
although of unequal value: 1. the observance of morality (sila) which is
an indispensable condition; 2. concentration (samadhi) which purifies
the mind and without which wisdom cannot blossom; 3. wisdom
(prajiia) which, pending the arrival of final Nirvana, confers holiness,
namely Arhatship free from delusions and defilements. It does not,
however, give omniscience (sarvajfiana) which is reserved for the
Buddhas alone by reason of their unique meritorious deeds.

As has been so aptly remarked by L. de La Vallée Poussin, ‘Prajiia is
not a gnosis, the apperception of a transcendental reality, as is, for the
monist-pantheists of the Vedanta or Brahmanism, the knowledge of the
Brahman or Absolute, the consciousness of the identity of the "I" and
the Brahman. Prajna is simply the knowledge of the laws which preside
over the evolution of this world made of causes and effects
(pratityasamutpada) and, at its highest level, the exact appreciation of
the value of the world, the distinction of the general characteristics of
things [impermanence, suffering and non-substantiality], with,
furthermore, the affirmation of an incomprehensible Nirvana’".

The close connection between Samadhi and Prajiia is clearly visible
in the Abhijiias or superknowledges which are derived from attainment.

The Fruits of Samadhi. Attached to the possession of the attainments
are certain great advantages of a worldly kind: the superior powers and
knowledges.

When the mind of the ascetic is absorbed, utterly pure, utterly
cleansed, unstained, free of impurity, become supple, ready to act,
having reached impassibility, he gives an impulse to his mind (cittam
abhinirharati) and directs it in the following manner:

1. He directs his mind towards the vision of knowledge (jAidna-
darsana). He knows this: this body which is mine, having form, made

13 [Tr. from] L. de La Vallée Poussin, Morale bouddhique, Paris 1927, p.102.
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of the four great elements, born of father and mother, is a heap of boiled
rice and gruel, an impermanent thing, which is subject to its own wear
and tear, breakage and dissolution; and yet this consciousness which is
mine is attached to it, bound to it.

2. He directs his mind towards the creation of a mind-made form
(manomaya abhinirmana). From his body he produces another body
having form, but mind-made, with all its limbs and organs, its faculties
intact.

3. He directs his mind towards the first Abhijiia: the supernormal
powers (rddhi). Being one he becomes many, being many he becomes
one; he becomes visible, invisible; goes through walls, ramparts and
mountains without being impeded, just as through air; he immerses
himself in the earth and emerges from it as if in water; he goes on water
without breaking through it, as if on [solid] earth; he travels through the
air crosslegged like a winged bird; he takes in his hands and touches the
moon and the sun, those two wonderful, mighty beings, and with his
body he extends his power as far as the Brahma world.

4. He directs his mind towards the second Abhijia: the divine ear
(divyasrotra). On this purified plane of the divine ear, which transcends
the human, he hears both sounds, divine and human, those that are far
and those that are near.

5. He directs his mind towards the third Abhijfia: the knowledge of
others’ minds (paracittajiana). He recognises the impassioned mind as
an impassioned mind; he recognises the freed mind as a freed mind, etc.

6. He directs his mind towards the fourth Abhijiia: the recollection of
former existences (pirvanivasanusmyti) which he himself has lived. He
recalls his various dwellings in his previous life: one existence, two
existences and up to an hundred thousand existences... In such a way
that he says to himself: at that time I had such-and-such a name, such-
and-such a family, such-and-such a caste, such-and-such sustenance, I
felt such-and-such a pleasure and such-and-such a suffering, I reached
such-and-such an age. When I lost that existence I came to my present
existence.

7. He directs his mind to the fifth Abhijiia: the knowledge of the
passing away and rebirth of beings (cyutyupapattijiiana). With his
purified divine eye (divyacaksus), transcending the human, he sees
beings leaving existence and being reborn. He realises that beings are
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lowly or noble, lovely or ugly, happy or unhappy according to the
actions they have carried out. On the breaking up of the body after
death, those who are possessed of bad practices will be reborn to
downfall, the wrong way, perdition, hell; those who are possessed of
good practices will be reborn to good destinies, to the heavenly world.

According to the latest opinion, the first five Abhijiias can be
possessed by persons who are not Buddhist holy ones, and therefore by
the worldly, as long as they practise the meditational exercises
according to the rules. Conversely, the sixth and last Abhijia, which
presupposes the understanding of the Noble Truths and the elimination
of all the passions of the world, is the prerogative of the Buddhist holy
one, the Arhat.

8. The ascetic directs his mind towards the sixth Abhijiia: the
knowledge of the destruction of the defilements (asravaksayajfiana).
He clearly acknowledges suffering (duhkha), the origin of suffering
(duhkhasamudaya), the cessation of suffering (duhkhanirodha) and the
way that leads to the cessation of suffering (duhkhanirodhagamini
pratipad). He clearly acknowledges the defilements (asrava), their
origin, their cessation and the way that leads to their cessation. When he
knows that, when he sees that, his mind is liberated from the
defilements of desire (kamasrava), the defilements of existence
(bhavasrava) and the defilements of ignorance (avidyasrava). When he
is liberated he understands that there is liberation. He acknowledges
that rebirth is exhausted for him, that the brahma life has been lived,
that the task is completed and that there will be no further returning
here [for him].

Thus then, for early scholasticism, the path taught by the Buddha
eliminates all delusions, eradicates the passions of the triple world, puts
an end to painful existence and culminates in Nirvana. It is a path that
requires prolonged effort, is carefully graduated and in which arise
morality, concentration and wisdom. Wisdom, or. Prajia, constitutes a
decisive element in it, but there is no real wisdom without a minimum
'of concentration, or Samadhi, from which are derived those
distinguished powers and knowledges known as the Abhijias.

The path is defined in terms of precise philosophical concepts.
Things (dharma) and in particular the aggregates (skandha) — form
(ritpa), feeling (vedana), perception (samjia), volition (samskara) and
consciousness (vijiana) — which constitute the pyscho-physical
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phenomena of existence are transitory (anitya), painful (duhkha) and
impersonal (andtman) in the sense that they are not a self and do not
pertain to a self. However fleeting they may be, things do not arise by
chance: they are the result of their causes and the cause of their effects;
they are ‘conditioned’ (samskrta). It must be acknowledged that they
have a self-nature (svabhava) and marks (laksana): an arising (utpada),
a duration and modification (sthity-anyathatva) and a disappearance
(vyaya).

The whole philosophy of early Buddhism is summarised in two
theses: the thesis of the non-existence in itself of the individual or
person (pudgalanairatmyavada) and the thesis of the existence only of
the conditioned aggregates (skandhamatravada).

2. Samadhi in the Great Vehicle

During the last five hundred years of the ancient era, the sravakas were
the only spokesmen for Buddhism. They specified the rules of the
monastic order, codified the teachings of the Buddha and systematised
them in the voluminous Abhidharmas. From the third century B.C.E.
onwards, they spread throughout the whole of India and became firmly
established in Ceylon. Eighteen schools formed among them, but they
were only opposed on points of detail and they all remained faithful to
the great theses of early Buddhism: the Pudgalanairatmya and the
Skandhamatravada.

However, towards the beginning of the Common Era, effected by
influences that there is no room to go into here, a new form of Buddhism
appeared: the Great Vehicle (mahayana) or Bodhisattva Vehicle as
opposed to the Small Vehicle (hinayana) or Sravaka Vehicle.

Without supplanting the adherents of early Buddhism who
imperturbably continued on their way, the protagonists of the Great
Vehicle were inspired by a new ideal and professed more advanced
philosophical theories.

By the means that we have already pointed out, the §ravakas were
inclined towards a Prajfia concerned with the general characteristics of
things: impermanence, suffering and impersonality. That Prajiia
constituted an ‘awakening’ (bodhi), but a limited awakening, only
ensuring the personal benefit (svartha) of the adherent through the
acquisition of holiness (arhattva) and accession to Nirvana.

The bodhisattva is also drawn towards a Prajiia, but a Prajiia
infinitely higher, a Prajiiaparamita or perfection of wisdom, an
omniscience (sarvajiiana), knowing all things in all their aspects
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(sarvakarajriaid). This perfection of wisdom constitutes the awakening
above all others, the ‘supreme and right complete awakening’
(anuttarasamyaksambodhi) pertaining specifically to the Buddhas and
ensuring not just the personal benefit (svartha) of the adherent but
above all the benefit of others (parartha), the welfare and happiness of
all beings (sarvasattvahitasukha). The most important step taken by the
bodhisattva, an adherent of the Great Vehicle, is therefore the ‘arousal
of the thought of supreme and right complete Enlightenment’
(anuttarasamyaksambodhicittotpada). In brief, the Cittotpada: ‘I, of
such-and-such a name, after having confessed my faults and taken the
threefold refuge, for the welfare and deliverance of the infinite world of
creatures and in order to release them from the sufferings of the round
of rebirth and establish them in the supreme omniscient knowledge; just
as the bodhisattvas past, future and present, having aroused the thought
of Bodhi, have attained, will attain and attain Buddhahood; just as all
the Buddhas, through their Buddha knowledge, free of all obstacles, and
their Buddha eye, know and see; just as they acknowledge the absence
of the self-nature of things (dharmanam nihsvabhavata); so I, having
such-and-such a name, before my teacher of such-and-such a name and
in the presence of all the Buddhas and bodhisattvas, arouse the thought
of supreme and right complete Enlightenment’*. This resolve conducts
the adherent into the Great Vehicle; it makes him a bodhisattva certain
to reach, after a longer or shorter period of time, the supreme and
perfect enlightenment which gives rise to Buddhas.

Between the arousal of the thought of enlightenment (citfotpada) and
the reaching of this enlightenment (abhisambodhi) stretches the whole
career of the bodhisattva. The acquisition of omniscience, the
knowledge of all things in all their aspects is, without the slightest
doubt, an arduous task, but not in the sense that one might think.
Omniscience is not concerned with an infinity of things but with the
absence of their self-nature or their non-existence pure and simple. Not
to see them any more is not within the reach of everyone, it is a
privilege of the great bodhisattvas and Buddhas.

The ideal followed by the adherent of the Great Vehicle is on a par
with revolutionary philosophical theories. The $ravaka, as.we have
seen, professed the non-existence in itself of the individual, the
personality (pudgalanairatmya), but accepted a self-nature and

14 Bodhisattvapratimoksasiitra, ed. N. Dutt, Indian Historical Quarterly VII, 1931,
p.274,1-7.
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characteristics 1n dharmas arising from causes, in the psycho-physical
phenomena of existence. Whereas the bodhisattva denies the existence
both of the individual and things; in technical terms he professes the
pudgalanairatmya and the dharmanairatmya.

The Dharmanairatmya completely overturned the meaning of the
Noble Truths that Sakyamuni had taught in the discourse at Varanasi:
1. All is suffering; 2. the origin of suffering is craving; 3. there is a
cessation of suffering: Nirvana; 4. the path that leads to it has been
determined by the Buddha. The adherent of the Great Vehicle
understands that all is suffering, but painful things do not exist.
Suffering originates in craving, but non-existent things do not arise in
any way: dependent origination (pratityasamutpada) is non-origination
(anutpada). There is a cessation of suffering, Nirvana, but, being non-
existent, things are originally ‘in Nirvana’: Samsara is no different from
Nirvana. There is a path to Nirvana, but Nirvana having already been
acquired does not imply there is any path to be travelled along.

From this point of view, the Noble Truths are purely and simply
dodged, and the grandiose edifice of the Abhidharma, so patiently and
carefully built up by the $ravakas over the centuries, crumbles.

Since beings and things do not exist and have never existed, the only
eloquence of any value is silence, true wisdom is the stopping of
thought. Faced with the universal emptiness that is itself not-something,
the mind of the bodhisattva ‘does not fear, does not tremble, does not
take fright’.

However, the bodhisattva only aspires to this supreme and perfect
enlightenment for the benefit of others. Immediately after having
formulated the Cittotpada he defines his intentions, which are
exclusively altruistic: ‘I, of such-and-such a name, who have thus
aroused the thought of Bodhi, adopt the infinite world of beings as my
mother, father, sisters, brothers, sons, daughters, relatives of whatever
degree and kinsmen. Having adopted them, with all my power, with all
my strength, with all my knowledge, I will implant good roots in them.
Henceforth, the gift that I shall give, the morality I observe, the patience
I maintain, the vigour I exert, the absorption I practise, the wisdom I
develop, all of this will be for the interest, the benefit and the happiness
of all beings’".

The Buddhas and bodhisattvas are not only great sages, they are also
possessed of great compassion (mahakarunika). According to the

15 Ibid., p.275
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Vimalakirtinirdesa (Vkn, p.126), ‘their wisdom is acquired through
skilful means, and their skilful means are acquired through wisdom’
(upayasahita prajiia, prajfiasahita upavah). Through their wisdom they
do not see anything, neither beings nor things; through skilful means
they procure the welfare of beings in every way. The Sgs (§ 35)
explains: ‘The bodhisattva does not see the self-nature of beings but, in
order to ripen them, he speaks of beings. He does not see either a living
being or an individual, but he speaks of a living being and an
individual. He does not see the self-nature of actions or the self-nature
of fruition, but he teaches action and fruition to beings. He does not see
the self-nature of the passions of Samsara, but he teaches a clear
knowledge of the passions of Samsara. He does not see Nirvana, but he
talks of reaching Nirvana. He does not see that dharmas admit of
distinctive marks, but he speaks of good and bad dharmas’.

What is more, it is in so far as the bodhisattva no longer sees
anything, that he carries out, spontaneously and effortlessly, his
beneficial activity.

The bodhisattva career consists of the practice of six perfections:
giving (dana), morality (sila), patience (ksanti), vigour (virya),
absorptive meditation (dhyana) and wisdom (prajiaa). The second, fifth
and sixth correspond respectively to the three elements of the path of
Nirvana as conceived by the $ravakas, namely, Sila, Samadhi and
Prajna.

Nonetheless, from his point of view, there is no perfection for the
bodhisattva to practise, or rather, he practises them while taking their
futility into account. The Prajiiaparamita (Paficavimsatisahasrika, p.18;
Satasahasrika, p.56) is quite categoric in this respect: ‘The bodhisattva
dwells in the perfection of wisdom by not dwelling in it. He should
fulfil the perfection of giving by refusing everything, by not seeing
either a giver, a beneficiary or a thing given. He should fulfil the
perfection of morality by no longer conceiving either a misdeed or a
meritorious action. He should fulfil the perfection of patience by not
being disturbed (by offences). He should fulfil the perfection of vigour
by never relaxing his bodily and mental vigour. He should fulfil the
perfection of absorptive meditation by not tasting the flavour (of the
attainments). He should fulfil the perfection of wisdom by not making
any distinction between true wisdom and false wisdom’.

This is what makes the Sgs say that ‘the bodhisattva activates great
vigour, but does not develop any activity of body, speech or mind’
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(§ 30), or again that he has no dharma to practise and that he has passed
beyond all practices (§ 37). In consequence, the bodhisattva does not
act and, if he seems to act, this is only skilful means (upaya) aimed at
ripening beings (sattvaparipdacandrtham).

The main differences between the Sravaka Path and the Bodhisattva
Path is that the former leads to the individual perfecting of the ascetic
while the latter aims only at the welfare of others. The former is
egotistic, the latter altruistic.

It ensues that the Samadhi of the bodhisattvas is not merely an
exercise aimed at purifying the mind; it is also and above all a work of
edification. The accent is no longer placed on the technique of
concentration but on the supernormal power (rddhibala) which derives
from it for the greatest good of beings.

The Prajiiaparamita, in a passage which I shall quote further on
(p-31), points out that the bodhisattva quickly reaches sambodhi by
entering the concentration on the ‘non-arising of all things’
(sarvadharmanutpada), but that in the wake of this there follows an
infinity of other concentrations of which the Heroic Progress is only a
variation.

When the bodhisattva has penetrated the emptiness of beings and
things, no longer sees them, no longer speaks or thinks about them he has
attained the summit of wisdom. By this very fact, he is ‘in possession of
the concentrations’ (samadhipratilabdha) and he plays at will with the
as there are functionings in the mind and mentations of beings to be won
over are there functionings in this Samadhi’ (Sgs, § 154).

The long lists of Samadhis found in the texts should not impress us.
They are only modalities of the single Samadhi where the Buddhas and
great bodhisattvas are always concentrated and, whether it is called
Heroic Progress or something else, this Samadhi encompasses all the
good dharmas (Sgs, § 25), contains all the perfections (§§ 26-38) and
exercises them simultaneously (§§ 42—44). It has multiple aspects
which coincide particularly with the ten powers of the Tathagata (§ 21,
n.45 and sq.). It is therefore quite correctly that the Mahayanist
Mahaparinirvanasiitra defines it as the self-nature of the Buddha.

Among the great Abhijfias that result from this Samadhi, it is
particularly the first, the Abhijiia of supernormal power (rddhi), which
is emphasised. In the Sgs and in all Mahayina siitras in general, the
Buddha does not stop ‘manifesting’ and then ‘withdrawing’ the bases of
his supernormal power. In the Sutra with which we are concerned here,
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wonders follow wonders: multiplication of the Buddhas (§ 15),
manifestations of marvellous bodies (§§ 54 and 93), transformation of
the assemblies (§ 65), capture and liberation of Mara (§§ 82 and 88),
creation of imaginary bodhisattvas (§ 94), changes of location without
displacement (§ 115), simultaneous manifestation of a Buddha or a
bodhisattva in several places at once (§§ 122-7 and 156), appearance of
the Buddhas of the ten regions (§ 165), transformation of an ‘impure
land’ into a ‘pure land’ (§ 168), etc.

The Sgs does not have a monopoly on this wonder-working, all
Mahayana sttras are filled with it. A philosopher would be required to
define correctly this Mahayanist marvel which does not correspond to
any other form of marvel. According to current acceptance, a miracle is
a supernatural action contrary to the laws of nature, or again, the
insertion of a free divine causality into natural causes. However, this
idea of a miracle cannot be applied to the Mahayanist marvel. Since
beings and things do not exist, the supposed laws of nature only
originate from erroneous imagination (abhiitaparikalpa), and no action,
as astonishing as it may seem, can run contrary to laws which do not
exist. Extraordinary actions are therefore as unreal as ordinary actions.
If the Buddhas and bodhisattvas manifest them, this can only be through
skilful means (upaya), in order to ripen beings who mistakenly believe
they are involved in the world of becoming and the laws of nature. This
is what brings Vimalakirti to say that the Buddha-fields or Pure Lands
where these wonders occur are essentially empty, calm, unreal and like
space (Vkn, pp.133, 182, 210); confronted with all these splendours, the
bodhisattva only experiences indifference (Vkn, p.226).

K

The scholars of the Great Vehicle took up all these ideas and explained
them systematically in their $astras.

The Upadesa in Traité 11, pp.1043-57, reveals no less than nineteen
differences between the Samadhi of the $ravakas and that of the
bodhisattvas. Its somewhat involved explanation amounts to this:

Sectaries (tirthika), $ravakas and bodhisattvas can all practise the
absorptions (dhyana) and attainments (samapatti), but the Samadhi of
the sectaries is tainted by false views, particularly the belief in a self
(satkayadrsti); the $ravakas, even in a state of concentration, only know
the general characteristic marks of things (samdnyalaksana), im-
permanence, suffering and impersonality. Only the bodhisattvas know
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the true mark of things (bhiitalaksana), namely, non-arising, non-
cessation, original calm; in a word, emptiness. Thus, when he enters an
absorption his mind enjoys perfect peace (ksema). It is no longer
disturbed by contingencies — by what could be seen, heard, thought or
known (drstasrutamatavijiiata); it is devoid of that reasoning (vitarka)
and discursive thought (vicara) which, normally, makes language
possible; it no longer makes any distinctions, to the point of not
grasping any difference between distraction and absorption. People
know the thought of entering absorption (dhyanapravesacitta) and the
thought of leaving absorption (dhyanavyutthanacitta) in a bodhisattva,
but once a bodhisattva is absorbed neither gods nor humans know his
thought any longer, that thought that has neither support (@sraya) nor
object (alambana). Differing from other ascetics, the bodhisattva is
incapable of ‘savouring’ the absorptions and attainments; in vain would
one seek to find in him that dangerous relishing (asvadana) which only
too often leads the meditative to confuse the blisses of the mystical
spheres with true deliverance.

The sravaka who has entered the path of Nirvana practises Samadhi
in order to purify his mind, which is a legitimate but egotistical
preoccupation. In contrast, the bodhisattva himself only practises
absorption for the good of others (parartha). Seeing people giving
themselves unrestrainedly over to the pleasures of the senses, he
experiences great feelings of compassion (mahakarundcitta) and makes
the following aspiration: ‘I shall act so that beings may avoid impure
happinesses, so that they may obtain the internal happiness of the
dhyanas and samapattis and so that, by relying on these practices, they
may finally reach the most excellent happiness, that of Buddhahood’.
This is why his absorption is so beneficent. While his mind is no longer
disturbed by any object or concept, the bodhisattva transforms his body
in countless ways, enters the five destinies of the triple world and there
he wins over beings by means of the teaching of the three vehicles.

Finally, the bodhisattva enjoys perfect mastery over the dhyanas and
samapattis as well as over the abhijrias which result from them.

In order to reach the first dhyana, the ordinary ascetic must first free
himself from all the passions of the world of desire (kamadhatu). To do
this, he enters the andgamya which is like the entrance-hall of the first
dhyana, and it is there that he eliminates the coarse passions.
Conversely, the bodhisattva, having cultivated the perfections for a long
time, can enter the dhyana with a thought of the Kamadhatu.

The $ravaka can traverse the nine successive abodes (anupiirva-
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vihara), which were mentioned earlier, in four different ways: by
following the ascending order (dhyananulomatas), the descending order
(dhyanapratilomatas), the ascending then descending order
(dhyananulomapratilomatas) or by jumping from one abode to another
(dhyanotkrantitas)'®. This last method is known as the attainment of
jumping (vyutkrantakasamapatti)'’. However, a bodhisattva who has
mastered jumping can, on leaving the first dhyana, jump to the third —
which is normal — but he can also jump directly either to the fourth
dhyana or to one of the four samapattis of the Artipyadhatu; sometimes
he jumps over one abode, sometimes two, sometimes even over all nine.
According to the canonical sources, when the ordinary ascetic has
purified his mind by means of the dhyanas and samapattis, ‘he gives an
impulse to his mind and directs his mind towards the abhijrias’
(abhififiaya cittam abhiniharati abhininnameti), and by virtue of this
effort he practises the six superknowledges, supernormal power, etc. In
contrast the great bodhisattva, the bodhisattva of the eighth stage,
without making any mental effort (cittanabhogena), plays at will with
spontaneously to the Buddha-fields, but without grasping their signs;
there, while remaining perfectly absorbed, he pays homage to the
Buddhas of the ten regions and he expounds the Dharma to beings. This
activity is unconscious; it can be compared to the lutes of the gods
which play ceaselessly even though there is no-one to pluck them.

W

The Mahayanasamgraha, Chapter VII (tr. E. Lamotte, Vol.II,
pp.218-31), contains an even more systematic description. The author
contrasts the three elements constituting the path of Nirvana, morality
(sila), concentration (samadhi) and wisdom (prajia) with the higher
morality (adhisila) of the bodhisattva, his higher thought (adhicitta) and
higher wisdom (adhiprajnia).

The Samadhi of the bodhisattva differs from that of the §ravaka due
to six superiorities:

1. Superiority in object (alambanavisesa). The Samadhi of the
bodhisattva is concerned with the teaching of the Great Vehicle; that of
the $ravaka, with the teaching of the Small Vehicle.

6 Cf. Atthasahni, p.187; Vism., ed. Warren, pp.314-15.
17 See Kosa II, p.210; VIII, p.173; J. Rahder, Introduction to the Dasabhumikasutra, p.xxii.
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2. Superiority in variety (nanatvavisesa). The dhyanas and
samapattis and some other meditations practised by the $ravaka can be
contrasted to the 108 Samadhis of the bodhisattva listed in the
Prajfiaparamita; in fact they are infinite in number.

3. Superiority as a counteractive (pratipaksavisesa). The Samadhi of
the bodhisattvas eliminates all delusions and all passions.

4. Superiority in aptitude (karmanyatavisesa). The Samadhi of the
$ravakas purifies the mind of the ascetic; but the bodhisattva, while
remaining absorbed, takes on birth everywhere his presence may be of
use to beings.

5. Superiority in results (abhinirharavisesa). The Abhijiias of the
$ravakas are limited; those of the bodhisattva do not encounter any
opposition.

6. Superiority in actions (karmavisesa). The supernormal powers of
the $ravakas described above (pp.20-1) are contrasted with the great
supernormal powers (maharddhi) of the bodhisattva: causing trembling,
blazing, illuminating, rendering invisible, transforming, coming and
going across obstacles, reducing or enlarging worlds, inserting any
matter into one’s own body, assuming the aspects of those one
frequents, appearing and disappearing, submitting everyone to one’s
will, dominating the supernormal power of others, giving intellectual
clarity to those who lack it, giving mindfulness, bestowing happiness,
and finally, emitting beneficial rays'®.

Regarding the practical applications of these great powers, the
Vimalakirtinirde$a, Ch. V (Vkn, pp.141-8), may be consulted.

N

Apart from the Sgs, there are some references to the Concentration of
Heroic Progress in the siitras and $astras. I shall point out the main ones
here:

Astadasasahasrika, T VII, No.220, ch.485, p.462b 1-12; Paifica-
vimsatisahasrika, ed. N. Dutt, p.142, /-8 (cf. T 221, ch. 3, p.16a 27-b 6;
T 222, ch.4, p.172a 20-b 3; T 223, ch.3, p.237¢ 11-22; T VII, No.220,
ch.409, pp.50c 21-51a 4; Satasahasrika, ed. P. Ghosa, p-825,7-20 (cf.

'8 The same list 1s found in Bodh bhumi, pp 58-63 On supernormal power in general, see
Traité 1, pp.329-30
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TV, No.220, ch.41, p.229¢ 10-23.

Sanskrit text of the Satasahasrika, p.825,7-20: Sapi khalu
sarvakarajfiata advaya advaidhikara sarvadharmabhavasvabhavatam
upadaya, ayam sarvadharmanutpado (var. sarvadharmasvabhava-
nutpattir) nama samadhir bodhisattvanam mahasattvanam vipulah
puraskrto ‘pramananiyato 'samharyah sarvasravakapratyekabuddhaih.
anena samadhina viharan bodhisattvo mahasattvah ksipram anuttaram
samyaksambodhim abhisambudhyate.

[Sariputra] aha. kim punar, Gyusman Subhiite, anenaiva samadhind
viharan bodhisattvo mahasattvah ksipram anuttaram samyak-
sambodhim abhisambudhyate athanyair api samadhibhih.

Subhitir aha. anyair apy, dyusman Sariputra, samadhibhir viharan
bodhisattvo mahasattvah ksipram anuttaram samyaksambodhim
abhisambudhyate.

[Sariputra] aha. katamaih punar, ayusman Subhiite, 'nyaih
samadhibhir viharan bodhisattvo mahasattvah ksipram anuttaram
samyaksambodhim abhisambudhyate.

Subhiitir aha. asti siramgamo nama samadhir yena samadhina
viharan bodhisattvo mahasattvah ksipram anuttaram samyak-
sambodhim abhisambudhyate. asti simhavikridito nama samadhir iti
vistaro yavad akasasangavimuktinirupalepo nama samadhih.

Author’s translation: This knowledge of things in all their aspects is
without duality and without division, by reason of the fact that all things
have non-existence as their self-nature. This is the concentration called
Non-arising-of-all-things (variation: Non-arousal-of-the-self-nature-of-
all-things), a concentration proper to the bodhisattvas; it is vast, placed
above everything, fixed in the infinite and not shared by the Listeners
and Solitary Buddhas. Dwelling in this concentration, the bodhisattva
rapidly reaches supreme and perfect enlightenment.

Sariputra said: Venerable Subhiiti, is it only when he dwells in this
concentration that a bodhisattva reaches supreme and perfect
enlightenment, or when he dwells in other concentrations as well?

Subhiiti replied: Venerable Sariputra, it is when he dwells in other
concentrations as well.

Sariputra asked: Venerable Subhiiti, in what other concentrations
does the bodhisattva [t dwell and] rapidly reach supreme and perfect
enlightenment?

Subhtti said: There is a concentration called Heroic Progress and
when he dwells in that concentration, the bodhisattva rapidly reaches
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supreme and perfect enlightenment. There is... [There follows the
classical list of the 108 or 118 concentrations of the bodhisattva, but
which not all the Chinese versions reproduce in full; this list is taken up
by the Mahavyutpatti, Nos 506-623].

Translation by Kumarajiva (T 223, ch.3, p.237¢ 10-14): The self-
nature (svabhava) of dharmas is non-existence (abhdva) because it does
not follow the procedure (hsing = samskara, caritra, gamana) of
dharmas and does not assume the marks (hsiang = laksana) of dharmas.
This is what is called the Concentration on the Non-assuming of all
dharmas (sarvadharmasamaddana), a concentration proper to the
bodhisattvas; it is vast in its uses and is not shared by the §ravakas and
pratyekabuddhas. The bodhisattva who practises this concentration and
does not deviate from it rapidly attains supreme.and perfect
enlightenment. [The rest as above].

Translation by Hsiian-tsang (T V No.220, ch.41, p.229¢ 10-18):
When the bodhisattva practises the Prajidparamita, he is absolutely free
of grasping (upadana) and free of attachment (abhinivesa) regarding
dharmas and the Prajfiaparamita. This is what is called the
Concentration without grasping or attachment regarding dharmas, a
concentration proper to the bodhisattvas. This concentration is beautiful
(caru), is above all else (puraskrta), vast (vipula) and immense
(apramana); it reunites infinite (ananta) and unresisting (apratigha)
actions (karitra); it is not shared by any $ravaka or pratyekabuddha. O
Sariputra, if the bodhisattva constantly dwells in this concentration and
does not abandon it, he rapidly witnesses supreme and perfect
enlightenment. [The rest as above].

Commentary in the Upadesa (T 1509, ch.43, p.373¢c 4-17): Q. If the
Buddha has said that the sole path of Nirvana consists of [the three
samadhis] called sinyata, animitta and apranihita, why does Sariputra
ask here if there are also other samadhis which enable a bodhisattva to
attain Buddhahood rapidly?

A. When one is not yet near Nirvana, there are many other paths, but
when one is near Nirvana, there is only a single path: sanyata, animitta
and apranihita. The other samadhis all lead to these three doors to
deliverance (vimoksamukha). 1t is the same as for a great town: there
are many gates and all allow entry. Or it is like the numerous rivers and
the ten thousand watercourses that all lead to the sea. What are these
other samadhis? There is the Stiramgamasamadhi, etc. The Buddha will
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speak of them himself in the Chapter on the Mahayana where he will
explain things that are profound and difficult to understand. When the
bodhisattva practises these 108 samadhis and dharanimukhas, the
Buddhas of the ten regions give him the prediction (vydkarana). And
why? Even though the bodhisattva obtains these samadhis, he is really
free from reflection (manasikara) or notion (samjiiad) concerning the
idea of self. He does not say to himself: ‘I am going to enter such-and-
such a samadhi, I am entering it, I have entered it; I am going to dwell
in this samadhi, it is my own samddhi’. Because of this purity of
thought (cittavisuddhi) and this marvellous detachment, the Buddhas
give him the prediction...

N

Astadasasahasrika, T VII, No.220, ch.488, p.48la 14-c 3;
Paficavimsatisahasrika, ed. N. Dutt, p.198,1/-14 (cf. T 221, ch.4, p.23b
15-18; T 222, ch.6, p.190a 18-c 11; T 223, ch.5, p.251a 8-b 14; T VII,
No0.220, ch.414, p.74a 9-c 4); Satasahasrika, ed. P. Ghosa, pp.1412,
7-1415,3 (cf. T V, No.220, ch.52, p.292a -c 13):

Punar aparam, Subhiite, bodhisattvasya mahdsattvasya mahayanam
yad uta Siiramgamo nama samadhih [The enumeration follows, more or
less complete according to the sources, of the 108 samadhis, each of
which is then taken up and briefly defined]: tatra katamah siaramgamo
nama samadhih. yah samadhih sarvasamadhinam gocaram anubhavaty
ayam ucyate suramgamo nama samadhih.

Author’s translation: Besides, O Subhuti, the Great Vehicle of the
bodhisattvas is the Concentration named Heroic Progress, etc... Which
is this concentration? The concentration that embraces the domain of all
the concentrations is named Concentration of Heroic Progress.

Translation by Hsiian-tsang (T V, No.220, ch.52, p.292¢ 11-13):
When one dwells in this samadhi, one embraces the domain of all the
samadhis; one achieves infinite and supreme Heroic Progresses (chien-
hsing 81T ); one is to the fore of all the samadhis.

Commentary in the Upadesa (T 1509, ch.47, pp.398c 27-399a 2):
Stramgamasamadhi, in the language of the Ch’in, is called Chien-hsing
‘Heroic Progress’. It knows in detail the domain (gocara) and marks
(laksana) of all the samadhis, their number and the degree of their
depth. It is like a great general who knows the number of his soldiers.
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Besides, when the bodhisattva has obtained this samadhi, neither the
Klesamara nor the Maras can harm him. He is like a cakravartin king
who possesses the jewel called ‘The General’s’ (parinayakaratna);
wherever he goes, no-one can vanquish him.

N

Paficavimsatisahasrika, ed. N. Dutt, p.23,/9-22 (cf. T 223, p.219b
23-25):

Punar aparam, S'driputra, bodhisattvena mahasattvena sarva-
sattvanam manorathan paripurayitukamena anna-pana-vastra-gandha-
malya-puspa-dhiipa-cirna- vilepana-Sayanasana-grha-dhana-
dhanyalamkara-ratna-mani-mukta-vaidarva-sankha-sila-pravada-
jatarapa-rajatodyana-rajyadibhir upakaranaih prajfiaparamitayam
Siksitavyam.

Author’s translation: Besides, O Sﬁriputra, the bodhisattva who
wishes to fulfil the desires of all beings with food, drink, clothing,
perfumes, garlands, flowers, incense, perfumed powders, unguents,
couches and seats, houses, goods and riches, ornaments, jewels, pearls,
necklets of pearls, beryls, shells, crystals, corals, gold, silver, gardens,
kingdoms and other useful things, this bodhisattva, say I, should train
himself in the Prajiiaparamita.

Commentary in the Upadesa (T 1509, ch.30, p.278a 8-24 = Traité IV,
pp-1939-40): Q. When the Buddha was in the world, beings still
suffered from hunger and thirst, the sky did not always shed rain and
beings were distressed. If the Buddha himself could not fulfil the
desires of all beings, why do you say here that the bodhisattva can fulfil
them?

A. The bodhisattva who dwells in the tenth bhitmi and who has
entered the Siiramgamasamadhi is to be found in the tri-
sahasramahasahasralokadhatu [t 3,000 great world systems], and
there he sometimes arouses the prathama cittotpada [t first thought
of Bodhi] and practises the six paramitas; he sometimes manifests
himself as irreversible; he sometimes manifests himself as an
ekajatipratibaddha [t separated from Buddhahood by one life only]
and expounds the Dharma to the devas in the Tusita heavens; he
sometimes descends from the Tusita heavens and is born in the
palace of King Suddhodana; he sometimes takes up the pravrajya
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[t homeless life] and becomes a Buddha; he sometimes appears in
the midst of the great assembly, sets turning the Wheel of the
Dharma and delivers innumerable beings; he sometimes manifests his
entry into Nirvana and seven precious stupas are erected to him so
that, everywhere in all the kingdoms, beings can honour his Sarira
[T relics]; finally, his Dharma sometimes disappears completely. If
the bodhisattva can render such services, what then can be said of the
Buddha? The body of the Buddha is of two kinds: the true body
(bhiitakaya); and the transformation body (nirmanakaya). When
beings see the true body of the Buddha, all their desires are fulfilled.
The true body of the Buddha fills space (akasa); his rays illuminate
the ten regions; the sounds of his teaching of the Dharma equally, in
the ten regions, fill countless universes as innumerable as the sands of
the Ganges; all the members of the great assembly hear the Dharma
simultaneously, and he expounds the Dharma without interruption; in
the space of a moment each listener comprehends what he hears.

L

Lalitavistara, ed. S. Lefmann, p.442,/-9 (cf. T 186, ch.8, p.537b 25-c 2;
T 187, ch.12, p.616¢ 14-21):

Yah ka$cin, marsa, imam Lalitavistaram dharmaparyayam
bhasyamanam avahitasrotah srosyati, so ’stau cittanirmalatah
pratilapsyate. katama astau. tadyathda. yad uta maitrim pratilapsyate
sarvadosamirghataya. karunam pratilapsyate sarvavihimsotsargaya,
muditam pratilapsyate sarvaratyapakarsanatayai, upeksam pratilapsyate
anunayapratighotsargaya, catvari dhyanani pratilapsyate sarva-
ripadhatuvasavartitayai, catasra arapyasamapattih pratilapsyate
cittavasavartitdyai, paficabhijiiah pratilapsyate anyabuddha-
ksetragamanatayai, sarvavasananusamdhisamudghatam pratilapsyate
saramgamasamadhipratilambhdya. ima astau cittanirmalatah
pratilapsyate.

Friends, whoever, without turning their ear, will listen to this
interpretation of the Dharma called Lalitavistara will obtain the eight
purities of mind. Which are those eight? He will obtain goodwill so as
to destroy all faults, compassion so as to eliminate all violence, joy so
as to avoid all woes, equanimity so as to eliminate affection and
aversion, the four absorptions so as to hold sway over the world of
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[subtle] form, the four formless attainments so as to hold sway over the
mind, the five superknowledges so as to go to other Buddha-fields, the
destruction of every connection regarding the pervasions [of the
passions] so as to obtain the Concentration of Heroic Progress.

N

Chuang-yen p 'u-t’i-hsin ching (T 307, pp.961c 28-962a 6; T 308,
p.964a 3-12):

To the ten Paramitas correspond ten Cittotpadas, and each of them is
protected by one of the following ten Samadhis: 1. Dharmaratna-
samadhi; 2. Sarasamadhi; 3. Anifjyasamadhi; 4. Avaivartikasamadhi;
5. Ratnapuspasamadhi; 6. Suryalokasamadhi; 7. Sarvarthasamadhi;
8. Jianalokasamadhi; 9. Sarvabuddhasammukhavasthitasamadhi;
10. Stiramgamasamadhi.

W

Kusalamiilasamparigrahasiitra ( T 657, ch.6, p.166a 16-c 21):

The Buddha sees all the great assemblies gathered together and,
remaining on his seat, he enters each of the fifty-seven Samadhis in
turn, the first of which is the Sﬁramgamasamédhi, and the last, the
Aninjyasamadhi. Then the Suddhavasika devas praise him with stanzas.

N

Mahaparinirvanasiitra (T 374, ch.27, pp.524¢ 19-525a 11; T 375, ch.25,
p.769b 1-24):

Besides, O Kulaputra, the nature of the Buddhas is the
Sﬁramgamasamédhi. This nature, like cream (sara), is the mother of all
the Buddhas. Through the power of the Stiramgamasamadhi, the
Buddhas always delight in their own personal purity (atmavisuddhi).

All beings possess the Stiramgamasamadhi but, because they do not
cultivate it, they are not able to see it. That is why they do not attain
anuttara samyaksambodhi.

Kulaputra, the Stiramgamasamadhi has five kinds of names:
1. Stramgamasamadhi, 2. Prajiaparamita, 3. Vajrasamadhi,
4. Simhanadasamadhi, 5. Buddhasvabhava. Depending on its activities
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it sometimes takes one name and sometimes another, just as a single
samadhi takes on various names and dhydna indicates four dhyanas.
Indriya designates the samadhindriya; bala, the samadhibala; sambodhi,
the sambodhyanga; samyak, the samyaksamadhi; and the sambodhi of
the eighth-level holy one (astamaka) is called samadhisambodhi. 1t is
the same for the Stiramgamasamadhi.

Kulaputra, all beings are endowed with this samadhi, but to a higher,
middling or lesser degree. The higher degree is the nature of the
Buddhas; that is why it is said that all beings possess Buddha-nature.
The middling degree is the fact that all beings possess the first dhyana.
When they possess the requisite causes and conditions (hetupratyaya)
they can practise it, but if they do not possess those causes and
conditions they cannot practise it. Those causes and conditions are of
two kinds: the calamity of fire and the destruction of the fetters
(samyojana) binding beings to the kamadhatu. That is why it is said that
all beings are endowed with the middling samadhi. The lesser samadhi
is the concentration of the mind (cifta) and mentations (caitta) in the
course of the ten bhiimis; this is why it is said that all beings are
endowed with the lesser samadhi.

All beings possess Buddha-nature but, as the passions (klesa) hide
this, they are not able to see it. Even though the bodhisattvas of the
tenth stage see the single vehicle, they do not know that the Tathagata is
eternally existent.

[In the word Stiramgama], siiram means ‘absolutely’ (atyanta), and
gama means ‘solid’ (sdra)”. That which acquires absolute solidity is
termed Stiramgama. That is why it is said that the Siramgamasamadhi
is the nature of the Buddhas.

K

Mahaparinirvanasutra (T 374, ch.30, p.546a 23-26; T 375, ch.28,
p.791c 11-13):

At the moment when the Buddha is about to enter Nirvana,
Simhanada says to him: ‘I wish that the Great Compassionate One, as
an adornment, would always remain in this grove of Sala trees.” The
Buddha answers him: ‘All dharmas have non-abiding as their nature;
how can you wish for the Buddha to remain somewhere? Non-
abiding is the Stiramgamasamadhi; the Stiramgamasamadhi which

19 This is a purely imaginary etymology.
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knows all dharmas is devoid of attachment; having no point of
attachment, it is called Heroic Progress. The Tathagata being
endowed with the Siramgamasamadhi, how can you tell him to
remain somewhere?’

L

Mahayanasamgraha of Asanga (tr. E. Lamotte, p.219):

Compared with the Samadhi of the $ravakas, the Adhicitta of the
bodhisattvas proffers six superiorities and particularly a superiority in
variety (nandatvavisesa), for the variety of the concentrations like the
Mahayanaloka ‘Brilliance of the Great Vehicle’, the Sarvapunya-
samuccaya ‘Accumulation of Every Merit’, the Samadhirajabhadrapala
‘King of Concentration, Auspicious Protector’, the Stiramgama ‘Heroic
Progress’, etc., is infinite.

The Tibetan Upanibandhana explains: The attainment where the
whole teaching of the Great Vehicle shines is the Mahayanaloka. The
one where all the merits are accumulated and appropriated is named
Sarvapunyasamuccaya. The Samadhirajabhadrapala, like a king on
earth, is named the chief of all the Samadhis. When it is there, the
Bhagavat Buddhas of the present era and located in the ten regions are
seen facing each other (abhimukha). The Sﬁramgama is the best of
Samadhis; like a hero, head of an army, in the midst of his soldiers, it is
capable of destroying the horde of Mara.

N

Buddhabhitimisiitrasastra of Bandhuprabha (T 1530, ch.6, p.316a 7-10):

Samadhi is Adhicitta, is the samadhis, Sﬁramgama, etc. The Samadhi
is so named because it takes precedence over all the worldly and
transcendental samadhis and because others cannot surpass it.
Moreover, it is so named because it is frequented by heroes, Buddhas
and bodhisattvas; for only the bodhisattvas of the tenth stage and the
Buddhas obtain this Samadhi.

The Dharmasamgraha, § 136 (ed. F.M. Miiller, p.32), indicates a
tetrad of Samadhis: Stiramgama, Gaganagaiija, Vimalaprabha and
Simhavikridita.
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IV. THE HISTORICAL BACKGROUND OF THE SUTRA

It is difficult to place the Sgs in the enormous mass of Mahayana siitras.
Indian sources are silent on their dates and places of origin. We know
more or less when they were translated into Chinese, but nothing proves
that the chronological order in which these Chinese translations
followed one another corresponds to the chronological order of the
appearance of the Indian originals. Furthermore, there is nothing to
enable us to fix the time which elapsed between the appearance of a text
in India and the translation of this same text in China; the most diverse
of circumstances could have accelerated or delayed the translation of a
particular work.

On the basis of Japanese research, H. Nakamura has attempted a
classification of the Mahayana siitras®. He distinguishes thirteen classes
of them and places the Sgs among the ‘Meditation Siitras’ which are the
foundation of Zen Buddhism.

The Mahayana siitras devoted to a Samadhi are fairly numerous;
among them we note the Pratyutpannabuddhasammukhavasthitasamadhi
(T 416-419), the Tathagatajiianamudrasamadhi (T 632 and 633), the
Caturdarakasamadhi (T 378 and 379), the Sarvapunyasamuccaya-
samadhi (T 381 and 382), the Mayopamasamadhi (T 371 and 372), the
Samadhiraja (ed. N. Dutt; T 639), the Prasantavini$cayapratiharya-
samadhi (T 648), etc.

From another point of view, the Sgs can be placed among those ten-
odd Mahayana sutras which contributed to the implantation of the Great
Vehicle in China and which were translated several times during the
second and third centuries C.E. Here is a list, with the date of their first
Chinese translation:

1. Aksobhyatathagatasya vytiha (T 313), sGitra in Ratnakta, tr. in 147
by Chih Ch’an®.

2. Astasahasrika Prajfiaparamita or Small Prajiia (T 224), translated
in 179 by Chih Ch’an.

3. Pratyutpannabuddhasammukhavasthitasamadhi (T 418), tr. in 179
by Chih Ch’an.
Ch4. Kasyapaparivarta (T 350), stitra in Ratnakita, tr. in 179 by Chih

’an.

5. Stiramgamasamadhi, tr. in 186 by Chih Ch’an (translation lost).

20 A Critical Survey of Mahayina and Esoteric Buddhism’, Acta Asiatica VI and VII,
Tokyo 1964.
2! Too early a date, see further on, p.64 sq.
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6. Vimalakirtinirdesa (T 474) tr. between 222 and 229 by Chih
Ch’ien.

7. Amitabhavyiiha (T 362) or ‘Larger Sukhavativytiha’, tr. between
222 and 229 by Chih Ch’ien®.

8. Tathagataguhyaka (T 312), sttra in Ratnakdta, tr. in 280 by
Dharmaraksa.

9. Paficavim$atisahasrika Prajiaparamita or Large Prajiia, partially
translated in 286 by Dharmaraksa and Gitamitra (T 222) and in full by
Moksala and Chu Shu-lan in 291 (T 221).

10. Saddharmapundarika (T 263), tr. in 286 by Dharmaraksa.

11. Dasabhumika (T 285), sutra in Avatamsaka, tr. in 297 by
Dharmaraksa.

Among these siitras, the most important and perhaps the oldest are
the Prajiiaparamitas (Nos 2 and 9; hereafter Prajiia). They are the main
source of inspiration of the Madhyamaka or Stinyavada school founded
by Nagarjuna and his disciple Aryadeva. The exact date of these authors
is not known but, according to Kumarajiva, the greatest authority on the
subject, they would have lived during the third century C.E.”

Undoubtedly connected with their school is the Maha-
prajiiaparamitopadésa (abbrev. to Upadesa), a voluminous commentary
on the Paficavims$ati and most likely to have been compiled during the
fourth century.

According to the Chinese catalogues, Kumarajiva translated, in 404,
the Satakasastra of Aryadeva with the commentary by the bodhisattva
Vasu (T 1569); in 404—-405 the Upadesa (T 1509); in 409 the
Dvadasamukhasastra of Nagarjuna (T 1568); in 409 the
Madhyamakasastra of Nagarjuna with the commentary by Pingala
(T 1564); even later the Dasabhumikavibhasa of Nagarjuna (T 1521).

The sources noted here represent the first phase of Madhyamaka
Buddhism. Having described its philosophical position elsewhere®, 1
shall limit myself here to determining the place the Sgs occupies in it.

1. The essential aim of the Sgs is to inculcate into its listeners or
readers the Pudgala- and Dharmanairatmya. Not only do beings not exist,

22 Regarding the Amitabhavyiiha, supposedly translated by Chith Ch’ien (T 361), see
P. Demiéville in Inde Classique II, p.414.

23 See the Vkn, pp.xci-xcvil. Regarding Nagarjuna’s date, G. Tucci (Minor Buddhist
Texts 1I, Rome 1958, repr. Delhi 1986, p.284) draws attention to an inscription at
Nagarjunakonda where this scholar is mentioned. The Brahmi characters used in this inscription
would place it between 450 and 500 C.E.

24 See Vkn, pp.LX-LXXXI.
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but things are empty of self-nature, unarisen, undestroyed, originally calm
and naturally abiding in Nirvana, free of marks and in consequence
inexpressible and unthinkable, the same and devoid of duality.

Like all the siitras of the Madhyamaka, the Sgs requires a certain mental
disposition of its adherents: the anutpattikadharmaksanti or certainty of
the non-arising of dharmas (cf. § 48 and n.119); it is in this gradually
acquired and firmly anchored certainty that the ascetic will purify his mind
and attain his own deliverance even while working on that of others.

The Sgs, however, limits itself to affirming the non-arising of things
and does not attempt to demonstrate it. It announces itself as the word of
the Buddha which is and can only be a word of truth. It would rest with
Nagarjuna and his school to back up the Madhyamaka with a rational
argumentation. This in no way constitutes a dogmatism, but a critique of
the notions and categories of early Buddhism by the method of reduction
to the absurd (prasanga) and the principle of the solidarity of opposites™.

The sitras only ask to be believed, remembered, repeated, expounded
and put into practice (§ 11, 173, 175). They instigate a bibliolatry
unknown to early Buddhism.

2. The first Mahayana siitras — among them the Sgs — are not
systematic and their literary treatment is inferior to that of the canonical
sutras which have a more pronounced scholastic character.

In vain would we search the Asta, the Pratyutpanna, the Stiramgama
and the Vimalakirti for a complete and coherent explanation of the
Mahayana which they claim as their authority.

E. Conze, the foremost specialist of the Prajias, encountered great
difficulties in the analysis of the Prajfias. He states: ‘The contents of
this Sitra are not easily summarized’®, and again, ‘In any case, such
analytical studies of ancient writings are tedious to compose and
unattractive to read, and when carried too far, they threaten to shatter
and pulverize the very text which they set out to examine, as we have
seen in the case of Homer and the New Testament’".

25 On Nagarjunian critique, see J. May, Candrakirti, Paris 1959, pp.14-22; E. Frauwallner,
Die Philosophie der Buddhismus I, Berlin 1956, pp.170-7; A. Bareau, ‘Der indische
Buddhismus’ in Religionen der Menschhert 13, 111, Stuttgart 1965, pp.155-60.

It should be noted that the anutpattikadharmaksanti to which the Madhyamaka siitras
return obsessively is not even mentioned in the Karikas by Nagarjuna or the Vrtti by
Candrakirti. This is because these authors no longer appealed to conviction but to reason.

26 The Prajriaparamita Literature, The Hague 1960 (repr. Tokyo 1978), p.52.

27 “The Composition of the Astasahasrika Prajiidparamita’, Bulletin of the School of
Oriental and African Studies X1V, 1952, p.251.
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The early exegetists had already come up against the same
difficulties, and a work like the Abhisamayalamkara has no other aim
than to draw up a plan of the Large Prajia. We can guess that this plan
was not considered very satisfying since later more than forty sub-
commentaries were needed to explain it.

The numerous notes that I have had to add to the translation of the
Sgs show my awkward position well enough; and reference to later
sources, far from clarifying the text, hardly does more than produce a
list of contradictions. In fact, the Sgs represents a Mahayana in the
course of formation, in revolt against the early Buddhist concepts but
unable to break away from the traditional ways of thinking and
formulas.

The doctrinal point that is best established is that of the six Paramitas
which are the essential of the bodhisattva career (§§ 2638, 44), but this
teaching had already been formulated in the Buddhism of the Small
Vehicle, and the bas-reliefs of the old school of sculpture of Central
India had copiously illustrated it*.

In the Sgs we also find explanations and lists which seem systematic,
but these are only adjuncts like the four vyakaranas (§§ 100-108) or
tables without pertinence or link between each other, like the hundred
aspects of Heroic Progress (§ 21), the twelve bonds of the drstis (§ 84),
the four qualities required for having faith (§ 130), the ten qualities
needed in order to be a true punyaksetra (§ 133), the ten
bodhisattvabalas (§ 152), the eighteen motives which encourage the
hearing of the Sutra (§ 153), the twenty inconceivable virtues which
result from hearing it (§ 174). More often than not we wonder whether
the author drew up these lists himself or whether he borrowed them
from elsewhere.

A more serious fault is the imprecision of the vocabulary. When is a
bodhisattva irreversible (avaivartika): is it before his entry into the
bhiimis, at the moment of entty or after? The indications supplied by the
Sgs (§ 5, n.5; § 104, n.209) are not conducive to a decision. The same
uncertainties come to mind when it is a question of the pre-destination
(niyama, niyatipata) of the bodhisattva, parallel to the
samyaktvaniyama of the $ravaka (cf. § 7, n.13; § 56, n.140; § 104, n.210
and 211; § 150). The most awkward problem is posed by ksanti,
sometimes ‘perfection of patience’ (§ 28, n.86), and sometimes
‘certainty’ regarding the non-arising of dharmas and susceptible to

28 See A. Foucher, Les Vies antérieures du Bouddha, Pans 1955
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going through several stages (§ 19, n.42; § 48, n.119).

An urgent task fell on the promoters of the Great Vehicle: to fix the
stages of the bodhisattva career. They did not succeed without much
hesitation and wariness.

a) The Astasahasrika (ed. U. Wogihara, p.831) classes the
bodhisattvas in four categories: 1. Those who are committed to the
Vehicle (prathamayanasamprasthita); 2. those who are endowed with the
practices (caryapratipanna); 3. irreversible (avinivartaniya)
bodhisattvas; 4. bodhisattvas separated from Buddhahood by only one
existence (ekajatipratibaddha). This important text seems as yet not to
know anything about the ten stages (bhiimi) of the bodhisattvas.

b) There is also no reference to them in the Vimalakirtinirdesa (cf.
Vkn, p.xcviii), but attention should be drawn to a Khotanese fragment,
‘Book of Vimalakirti’, where they are mentioned”.

¢) The Sgs knows of the ten stages (§ 21, n.44) and particularly
emphasises the eighth and tenth (§ 48). Moreover, at § 149, it mentions
an ‘eighth-level holy one’ (astamaka), which seems to imply that it was
acquainted with the plan concerning the stages common
(sadharanabhiimi) to both vehicles (cf. § 149 and n.299).

d) In the Large Prajiia we find a clear, systematic and complete
description of the Bhiimis. The bodhisattva stages form the subject of a
whole chapter (Paficavim$ati, ed. Dutt, pp.214-25; Astadasa, T 220,
ch.490-1, pp.4905-497b; Satasah., ed. Ghosa, pp.-1454-73). As for the
stages common to both vehicles, they are listed in the same sources
(Paficavim$ati, pp.225,16-18; 235,18-19; Astadasa, ed. E. Conze,
pp.183,24-26; 197,4-86,; Satasah., pp-1473,11-16; 1520,20-22).

e) The merit of having given a name (Pramudita, etc.) to the ten
bodhisattva stages is undoubtedly due to the Dasabhumika of the
Avatamsaka. This nomenclature was to become indispensable to the
sutras and $astras of the Great Vehicle.

The enormous progress shown by the Large Prajiia over earlier siitras
must be generally emphasised. The Astasah., the Pratyutpanna, the
Sﬁramgama, the Vimalakirti and the Sukhavati do not give a complete
or coherent idea of the Great Vehicle; these texts represent a Mahayana
in the course of formation. It is in the Large Prajiia (Paficaviméati, etc.)
that, for the first time, we find a good definition of the bodhisattva and a
systematic explanation of Mahayanist teachings.

Here, with references given to the N. Dutt edition, is a summary of a

29 Edited by Sir H.W. Bailey, Khotanese Buddhist Texts, London 1951, pp.104-13.
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particularly important section of the Paficavim$ati®:
I. Definition of the bodhisattva, with a classification of dharmas
(pp.160-9).
I1. Definition of the bodhisattva as a Mahasattva (pp.169-94):
1. He leads a great number of beings to the summit (pp.169-72).
2. He eliminates all false views (pp.172-3).
3. He is detached even from the Bodhicitta (pp.173-5).
4. He puts on the great armour of the perfections (pp.175-9).
5. He commits himself to the Great Vehicle (pp.180-3).
6. He has mounted the Great Vehicle (pp.183-5).
7. He is neither bound nor liberated (pp.185-94).
III. Definition of the Mahayana (pp.194-242).
1. Its constituent elements.
a. The six paramitas (pp.194-5).
b. The twenty kinds of sanyata (pp.195-8).
c. The one hundred and twelve samadhis (pp.198-203).
d. The twenty-one practices (pp.203-12): 1. Four
smrtyupasthanas, 2. four samyakprahanas, 3. four
rddhipadas, 4. five indriyas, 5. five balas, 6. seven
bodhyangas, 7. the astangamarga, 8. three samadhis,
9. eleven jrianas, 10. three indriyas, 11. three samadhis,
12. ten anusmrtis, 13. four dhyanas, 14. four apramanas,
15. four samapattis, 16. eight vimoksas, 17. nine
anupurvaviharas, 18. ten tathagatabalas, 19. four
vaisaradhyas, 20. four pratisamvids, 21. eighteen avenika
buddhadharmas.
e. The forty-three dharanimukhas (pp.212-14).
f. The ten bhiamis (pp.214-25).
2. The Mahayana counteracts notions of subject and object
(pp-225-31).
3. The greatness of the Mahayana (pp.231-42).

3. Whether they originate in the Small or Great Vehicle, Buddhist
siitras are not exempt from a certain ambiguity, and their correct
interpretation requires a large amount of dexterity. It is therefore not
without reason that, in the Catuspratisaranasutra’, recognised by both
vehicles, the Buddha fixes exegetical rules and recommends in

30 Passage translated and annotated by E. Conze, The Large Sitra on Perfect Wisdom,
London 1961, pp.96-180; repr. Berkeley 1975, pp.117-87.

31 See the references in the Vkn, pp 262-3 1n the notes, and add the
Vikurvanarajapariprcchd, T 420, ch.1, p.927a-b.
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particular that one should rely on the meaning (artha) and not on the
letter (vyarijana), on siitras of explicit meaning (nitartha) and not on
stitras whose meaning needs interpreting (neyartha).

Ambiguity is most obvious in the oldest Mahayana siitras and,
among others, in the Sgs. Thus one of the hundred aspects of the Heroic
Progress consists of the second power of the Tathagata: karma-
vipakajiidnabala ‘the power consisting in knowing the fruition of
actions’ (§ 21, No.5), but it is said that ‘the bodhisattva does not see
either the self-nature of actions or the self-nature of fruition’ (§ 35).

In a comparison which has become famous, the Buddha explains to
Drdhamati that a bodhisattva should train himself gradually in the
practice of Heroic Progress, in the manner of an archer who practises
drawing on ever smaller targets (§§ 47-8), but elsewhere it is said that,
in the cultivation of good dharmas, there is nothing which the
bodhisattva cultivates and nothing that he does not cultivate (§28, at the
end); if he activates great vigour in the search for good dharmas, he
nevertheless does not develop any activity of body, speech or mind
(§ 30). In fact, all the activities of the bodhisattvas are equivocal and
contradictory (§§ 30, 31 and 35)™.

The Sgs devotes several paragraphs to the vyakaranas and describes
the circumstances under which the Buddha predicts to such-and-such a
person his future accession to supreme Bodhi (§§ 100-109).
Conversely, in the Vimalakirtinirdesa (Vkn, pp.86-90), Vimalakirti
explains to Maitreya, the Buddha of the future, that supreme Bodhi, free
from the beginning and by right, is possessed by everyone and that in
consequence any prediction concerning it is null and void.

We hasten to add that all these contradictions are desired and
intentional; they 'are aimed at purifying the mind of all prejudice. Also,
in looking through Mahayana siitras, the reader should always ask
him/herself on what level the author is placed: is it on that of
convention (samvrti) or on that of absolute truth (paramartha)?
Samvrti hides the true nature of things (svabhavarana); it causes the
appearance of the false (anrtaprakasana) because it presupposes a self-
nature for things which does not belong to them (asatpadartha-
svariparopika) and veils the view of the true nature (svabhavadarsana-
varandatmika). Reality itself is asamskrta, immutable and beyond all
expression and all instruction. But how can it be approached without
having recourse to Samvrti?

32 See also Vkn, pp LVII-LX, 29-30, 55-8, 128-33, 173-6, 234-6, Avatamsaka, T 279, ch.56,
pp.296¢ 22-297a 3.
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The theory of the two truths has been widely exploited by Buddhists
of both vehicles™.

Sammuti, maharaja, esa: ahan-ti mamati, na paramattho eso [T It is,
great king, conventional opinion that ‘this is I, this is mine’; it is not
absolute truth}, Nagasena had already said to the Indo-Greek king
Menander!

However, if the oldest Mahayana sutras apply it tacitly, they do not
give it full or formal status. I can find no trace of it in the Astasah., the
Sgs or the Vimalakirti. One of the first to mention it, 1t seems, is the
Paiicaviméati (T 223, ch.22, p.378¢ 8-23; ch.24, p.397b 16-c 2; ch.25,
p-405a 15-18). However, the most remarkable formulation is in the
Pitaputrasamagama of the Ratnakita (T 310, ch.66, p.378b 17 sq.) and
is a famous passage often reproduced by scholars (Santideva in
Siksisamuccaya, p.256,4; Prajiiakaramati in Paiijika, pp.367,3; 593,2;
Candrakirti in Madhyamakavatara, pp.175-8, and Le Muséon, 1910,
pp-356-7). Unfortunately the Pitaputrasamagama, unlike other siitras
involved in the compilation of the Ratnakiita, seems to be of quite late a
date; it was translated for the first time into Chinese by Narendrayasas,
in the fourth ¢’ien-t 'ung year or 568 C.E.*

Nagarjuna, in his Karikas (XXIV, 8-10), condensed into a few words
the exact implication of the two truths: ‘The Buddhas teach the Dharma
on the basis of two truths: conventional worldly truth and absolute truth.
Those who do not discern the distinction between these two truths do
not discern the profound reality in the Buddha’s teaching. Without
relying on experience, reality cannot be taught; without having
understood absolute truth, Nirvana cannot be reached’. That is why,
comments Candrakirti, conventional truth must necessarily be admitted,
at least to start with, since it is the method of attaining Nirvana in the
same way that he who wants to draw water makes use of a receptacle.

As might be expected, the theory was the object of subsequent
elaborations, e.g. in the Upade$a (Traité 1, p.27 sq.), and in the Siddhi
(pp.549-53).

4. Unlike the Lokottaravadins, the Sarvastivadins and above all the
Yogacarins, the Madhyamaka does not dwell in long considerations on
the nature and bodies of the Buddha. Its Tathagata does not escape the
verdict of the Pudgalanairatmya, does not exist in any way and ultimately

33 See the bibliography on the subject in Siddhi, pp 547-53, L de La Vallee Poussin, ‘Les
deux, les quatre, les trois verites’, Mélanges chinois et bouddhiques V, 1937, pp 159-87, Traité
I, pp 27-47, ) May, Candrakirti, pp 224-9

34 Cf Li, T 2049,ch 9, p 87b 24, K'a1, T 2154, ch 6, p 543¢ 10
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amounts to a body of teaching (dharmakaya).

For the Astasah. (p.160), ‘the supreme Buddha himself is only an
illusion, is only a dream; and supreme Buddhahood itself is also only an
illusion, is only a dream’. According to the Paficavimsati (p.146), ‘the
bodhisattva does not grasp the atman, does not grasp dharmas and does
not grasp the categories of holy ones or pratyekabuddhas, or
bodhisattvas, or Buddhas. If he does not grasp them, it is because of
their absolute purity (atyantavisuddhita). What is this purity? Non-
arising (anutpada), non-manifestation (apradurbhava), imperceptibilty
(anupalambha) and inactivity (anabhisamskara)’.

In the sttra that bears his name (Vkn, pp.238-42), Vimalakirti goes
to the Amrapalivana in Vaisali to see the Buddha. ‘How do you see the
Tathagata?’ the latter asks him. Vimalakirti replies: ‘O Blessed One,
now that I see the Tathagata, I see him as if there was nothing to see...
The Tathagata is neither seen, nor heard, nor thought, nor known... He
has achieved the non-distinction of all things (sarvadharmanirvisesa)’.

This point of view, or rather absence of-view, is shared by the Sgs.
Sakyamuni and the imaginary Buddhas created by him with salutary
intent are the same and without difference: equally real or equally
unreal (§ 18). The feats of the Buddhas which unfold before our eyes —
conception, birth, teaching, Nirvana — are only a phantasmagoria (§ 21,
Nos 96-100; §§ 123 and 163): ‘There is for the Tathagata no real
arising, no real cessation’ (§ 71). Between the world of the Buddhas and
the world of the Maras, there is neither duality nor difference (§ 114).

The narrow-minded will cry shame and accuse the Madhyamikas of
nihilism. However, it would be the former who would be in the wrong
for, as Nagarjuna explains (Karikas XXII, 13), whoever believes that
the Tathagata exists must also believe that once having entered Nirvana
he no longer exists. It is because his self-nature is non-arising
(anutpadasvabhavat) that the Buddha is imperishable (avyaya) and
transcends all definition (praparicatita). A sutra® puts it very well:

‘The Tathagata always constitutes non-arising, and all dharmas are
like the Sugata. By grasping marks in non-existent dharmas, puerile
minds drift in this world.

‘For the Tathagata is only the reflection of the good and pure
teaching. Therein there is truly no suchness (tathata) nor Tathagata: this
is a reflection that appears to all persons’.

Looking more deeply into this problem, the Madhyamaka is still very

35 Sutra quoted in Madh. vrtti, pp.449,5-12; 540,1-4.
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close to early Buddhism, but it introduces onto the ontological level that
which the early Buddhists had founded on an historical level.

Referring to Sakyamuni or his rare predecessors, the early exponents
had predicted: ‘However long his body lasts, so long shall gods and
mankind see him; but, on the dissolution of his body, when his life
departs, gods and mankind shall no longer see him’ (Digha 1, p.46).
‘Just as a flame blown out by a puff of wind, goes from sight,
disappears, so the wise man, discarding the nama-riipa (physical and
mental aggregates of existence) disappears, goes from the sight of all.
None can measure him; to speak of him, there are no words; what the
mind could conceive vanishes and every path is closed to discussion’
(Suttanipata, v.1074 sq.).

Agreed, the Madhyamikas might say, save, however, with the nuance
that disappearance, instead of being acquired with time, is acquired at
all times and by all things.

Hence the dialogue between Drdhamati and Matyabhimukha in the
Sgs (§ 71):

Drdhamati: ‘The Buddhas, where do they go?’

Matyabhimukha: ‘The Buddhas, because of the suchness of things
(tathatd), do not go anywhere’.

Drdhamati: ‘Do not the Buddhas go to Nirvana?’

Matyabhimukha: ‘All dharmas are [already] absolutely in Nirvana;
that is why the Tathagatas do not go to Nirvana. Because of the very
nature of Nirvana, one does not go to Nirvana’.

If the $ravakas and bodhisattvas differ over the meaning, they agree
over the letter. This explains how the old canonical formulas could be
adapted and reproduced practically without change by the
Madhyamikas. Here, for example, is a stanza from the Udanavarga
XXII, 12 (ed. F. Bernhard, p.288) taken up with some variation by the
Anguttara I1, p.71,/5-16, and the Theragatha, v.469:

Ye me riipena minvanti, ye me ghosena canvagah, chanda-
ragavasopetd, na mam jananti te janah.

‘Those who measure me as a material form and who are guided by
my voice, being subjected to the dominion of desire and passion, do not
know me’.

We can also add another canonical formula, taken from the Samyutta
111, p.120,27-31:

Alam, Vakkali, kim te imina putikayena ditthena. Yo kho, Vakkali,
dhammam passati so mam passati, yo mam passati so dhammam
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passati. Dhammam hi, Vakkali, passanto mam passati, mam passanto
dhammam passati.

‘Enough, Vakkali, what good is there in seeing this body of filth?
Whoever sees the Dhamma sees me, whoever sees me sees the Dhamma.
Seeing the Dhamma he sees me, seeing me he sees the Dhamma’.

This is how these two texts are exploited in the sutras and $astras of
the Madhyamaka (Vajracchedika, pp.56—7; Madh. vrtti, p.448,1/-15,;
Paijika, p.421,10-11):

Ye mam rupena adraksur, ye mam ghosena anvayuh,
mithyaprahanaprasrta na mam draksyanti te janah,
dharmato buddha drastavya dharmakaya hi nayakah,
dharmata capy avijiieya na sa sakya vijanitum.

‘Those who have seen me as a material form and who have been
guided by my voice, those persons, involved in false and ruinous views,
will not see me. It is through the Dharma that the Buddhas should be
seen, for the Leaders are Dharma-Bodies. The nature of things itself
being unknowable cannot be discerned’.

5. The least one can say is that Madhyamika radicalism is hardly
conducive to devotion (bhakti). Although justified from the viewpoint of
Samvrti, an offering (pija) makes no sense on the Paramartha level. In
the Sgs there is indeed a matter of offerings of thrones (§ 12), of meals
and viharas (§§ 116-120) of parasols (§ 138): all these gifts are of equal
value. Rather than practise the six paramitas for an hundred thousand
kalpas it is better to hear the Sutra, take it, remember it, repeat it and
expound it to others: this is making an offering of the truth (§ 175).

As it appears in the most characteristic of its stitras, the Madhyamaka
represents a Mahayana which is rather in defiance of devotion. The fact
is all the more astonishing in that there existed at the time a strong
current of devotion; turning away from Nirvana, some followers of both
the Small and Great Vehicles aspired to rebirth in impure lands, in the
Tusita heavens, in the paradise of Maitreya, from whence they would
redescend to become Buddhas; others, being exclusively Mahayanist,
vowed to be reborn in a pure land, in the Sukhavati heaven of
Amitabha. This devotional movement has been examined in detail by
P. Demiéville in his learned study on the ‘Yogacarabhuimi de
Sangharaksa’ (Bulletin de I'Ecole frangaise d’Extréme-Orient XLIV,
1954, pp.339-436). It is impossible that the authors of the Astasah., the
Paficavims$ati, the Sﬁramgamasamédhi and the Vimalakirti could not
have known about it.

In § 48, No.4, the Sgs mentions the pratyutpannabuddha-
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sammukhavasthitasamadhi ‘concentration during which the Buddhas
appear face to face in (one’s) immediate presence’. In fact a stitra
bearing this title (T 418) was translated into Chinese by Chih Ch’an on
24 November 179, the same day as the Astasah. (T 224), and eight
years before the Sgs. It is an Amidist siitra singing the praises of the
recollection — that is, the mental vision of the Buddhas
(buddhanusmrti); it is the basis of the contemplative mystique linked to
the cult of Amitabha which, activated by Hui-yiian, developed in the
fourth century at the Lu-shan into the Association of the White Lotus.

As for the Amitabhavyuha (or Amitayuhsttra, or Sukhavativyuha),
which is like a breviary of Amidism, it was translated twelve times into
Chinese on dates that are still being discussed, but there is no doubt that
the Indian original was already in circulation by the end of the first
century C.E., and by the second at the latest.

If the authors of the Astasah., etc., certainly knew of the Maitreyan
and Amidist movement, they do not seem to have been influenced by it
except perhaps with regard to those particular aspirations
(visesapranidhana) by means of which the bodhisattva prepares his
future Buddha-field. Some solemn aspirations are clearly formulated in
the Astasah. (748,2) and especially in the Paficavim$ati (ed. Dutt,
p.34,16—17, corresponding to T 223, ch.1, p.221a 18; ibid., T 223,
ch.17, pp.347b-349b); in the Sgs (§ 110), the devakanyas wish to obtain
the prediction; however, according to the Vimalakirti (Vkn, pp.21-2),
the bodhisattva ‘purifies’ his Buddha-field by purifying his own mind,
and this is fully in line with the Madhyamaka.

In the sutras with which we are concerned, Maitreya appears as the
acknowledged guardian of the Mahayana siitras, but nowhere is there
mention of his paradise. As for Amitabha and the two great
bodhisattvas — Avalokite$vara and Mahasthamaprapta — who are
associated with him®, there is hardly any mention of them, and they are
not singled out in any way from the mass of other Buddhas and
bodhisattvas. So therefore, it is clear that, to begin with, the
Madhyamaka did not nourish hopes of paradise in pure or impure lands.
We hasten to add that it would not always be so and that the great
Mahayanist dharmacaryas would succumb to the temptation of the
realms of light and infinite longevity. Nagarjuna, the author of the
Madhyamakasastra, also wrote a Dasabhumikavibhasa (T 1521) in
which he proposes an ‘easy way’ to reach the Sukhavati. Vasubandhu,

36 Cf. Sukhavativyiha, § 34, p.114
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the author of the Vijiiaptimatratasiddhi, is also responsible for a
Sukhavativythopades$a (T 1524) where, with all his heart, he takes
refuge in the Tathagata of Infinite Light and hopes to be reborn in the
land of the Sukhavati*’. For the authors of the Upadesa, the ‘Sitra of the
Buddha Amitabha’ was an authoritative work (c¢f. T 1509, ch.9,
p-127a 11 = Traité 1, p.556; ch.92, p.708¢ 10).

6. If the Sgs displays no devotion concerning Amitabha, it
nevertheless invokes, according to accepted usage, great contingents of
bodhisattvas. The majority are only names, albeit very often names of
inordinate length. However, certain of them, through having been
mentioned in the texts, ended by acquiring a semblance of personality.

So, what do these bodhisattvas represent in the eyes of those
Mahayanists and why do the latter show a preference for one or another
bodhisattva?

Bodhisattvas are creatures of great wisdom who, filled with
compassion, multiply skilful means in order to win over beings.
According to the formula in the Vimalakirti (Vkn, pp.126-8), their
wisdom is acquired through skilful means (upayopattaprajfia) and their
skilful means are acquired through wisdom (prajiiopattopaya). Their
wisdom penetrates in depth the twofold nairatmya, the non-existence of
beings and things: they no longer see anything, say anything or think
anything. Nevertheless, through compassion for non-existent beings, they
evolve a whole range of skilful means, according to the circumstances
and needs of beings to be won over. Sometimes they reproduce the
twelve actions of the Buddhas’ historical feats (Sgs, § 21, Nos 96-99,
§§ 123 and 163); sometimes they indulge in unbridled wonder-making:
they insert Mount Sumeru into a mustard-seed, they pour the waters of
the four oceans into a pore of their skin, they cast the great cosmos
beyond universes as manifold as the sands of the Ganges and then return
them to their place, they deposit all the beings in the palm of their hands
and travel through all the universes but without moving, they insert the
cosmic fires into their bellies, they shrink or stretch time at will, etc.
(Vkn, pp.141-8). Occasionally and always for the benefit of beings, they
do not hesitate to make use of means of doubtful taste; in order to
demonstrate to Sariputra the perfect equality of the sexes, a bodhisattva-
goddess changes him into a woman while she herself is transformed into
a man (Vkn, pp.170-1); in order to win over two hundred lustful
devakanyas, the bodhisattva Maragocaranupalipta creates two hundred

37 Cf. S. Yamaguchi, Murygjukyé Upadaisha ganshoge no shikai, Kyoto 1962,
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doubles of himself and unites with them (Sgs, § 94). The goodwill and
compassion of the bodhisattvas place them above the rules of morality:
the latter are only of provisional and relative value and, from a certain
point of view, the offender is superior to the holy one (Sgs, § 150; Vkn,
pp.55, 180). We cannot doubt that the bodhisattvas are highly virtuous,
even if all their behaviour occurs under the sign of fiction, contradiction
and ambiguity (Sgs, §§ 30, 31, 35; Vkn, pp.29-30, 44-8, 55-8, 128-33,
171-6, 234-7; Avatamsaka, T 279, ch.56, pp.296¢ 22-297a 3).

Among the crowd of holy ones that the Sgs presents, it seems to
display what I would call, if not a predilection, a particular interest in
certain Buddhas and bodhisattvas.

Among these, the foremost is the Buddha Aksobhya who rules over the
Abhirati universe in the eastern region. He appears in practically all the
Mahayana sutras: Aksobhyatathagatasya vyiiha, supposedly translated in
147 C.E. by Chih Ch’an (T 313), Astasah. (pp.745, 853, 874-5), Sgs (§
77), Vimalakirtinirdesa (Vkn, pp.168, 243-9), Smaller Sukhavativyuha
(p.204), Paficavimsati (pp.91-2), Saddharmapundarika (pp.160-85),
Karunapundarika (T 157, p.194b), Suvarnabhasa (p.152), etc.

The Aksobhyavyiiha and Vimalakirtinirdesa describe at length the
splendours of the Abhirati universe where Aksobhya reigns. According
to the Vimalakirtinirdesa (Vkn, pp.243-5), the bodhisattva Vimalakirti
comes from this universe; according to the Sgs (§§ 77-79), the
devaputra Matyabhimukha has the same origin and he is destined one
day to become the Buddha Vimala[prabha]kirtiraja in the Sahaloka. The
Mahasamnipata (T 397, ch.31, pp.216—17; ch.35, p.239) also places
Vimalakirti in the universes of the eastern region: in the Apramana, he
will be the bodhisattva Suryaguhya, and in the Nisparidaha, the
bodhisattva Stryakos$agarbha. The perfect identity of beings and things
allows all these identifications.

Maiijusri is passed over in silence in the Astasah.; the Large.Prajiia
(Paficavim$ati, pp.5,10; 17,18; Satasah., pp.7,3; 55,13), as well as the
Sukhavati (p.194,9), only mention him in passing. It is strange that
these texts remained outside the strong Mafijusrian current which swept
through Mahayana literature. Maiijusri plays a leading role in the
Vimalakirti® and his part in the Sgs (§§ 140-148) is not negligible. He
was also the inspiration for quite a few other stitras, some of which had
already been translated into Chinese under the Late Han in the second
century: Lokanuvartana (T 807), Ajatasatrukaukrtyavinodana (T 626)

38 See the Index to the Vkn, s v Mafijusri
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and Maiijusripariprccha (T 458).

To conclude, we can note a curious point of contact between the Sgs
and the Lotus. The former (§ 170-172) mentions, in the Pratimandita
universe in the eastern region, a Buddha Vairocanarasmi-
pratimanditavikurvanardja whom the latter, in Ch.25, brings into a long
jataka. Both discover affinitges veering on identity between this
Vairocana of the east and the Sakyamuni of the Sahaloka. This is the
skeleton of esoteric Buddhism for which Mahavairocana is the
historical Sakyamuni idealised in the dharmakaya ‘which is not born
and does not die’.

V. THE SOURCES OF THE SUTRA

The author of the Sgs was fully acquainted with the early canonical
texts and he makes wide use of their formulas and stock phrases.
However, considering himself also as a spokesman of the Buddha, he
felt no need to invoke the authority of other sitras. I have therefore not
been able to make out more than a few precise references to canonical
sources:

1. Anguttara I, p.22,/-4 (Ekottara, T 125, ch.3, p.561a 8-12):
Ekapuggalo bhikkhave loke uppajjamano. .. (quoted in § 71).

2. Samyukta, T 99, ch.35, p.258a 23-25, ¢ 7-8 (cf. Anguttara III,
pp.350,4-8; 351,13-16; V, pp.140,18-22; 143,16-20). Ma bhiksavah
pudgalena pudgalam pravicetavyam... (quoted in § 103).

3. Anguttara I, p.23 sq. (Ekottara, T 125, ch.3, p.557a): Etad aggam
bhikkhave mama savakanam bhikkhiinam... (quoted in §§ 133-134,
136, 156).

Furthermore, the author was not unaware of the additions made by
the paracanonical texts to the golden legend of Buddhism. So, as
against the Nikayas-Agamas, but in conformity with the separate
biographies of the Buddha and the Vinaya of the Miilasarvastivadins,
he makes Gopa a wife of the bodhisattva Sakyamuni (cf. § 56, n.138;
§ 58, n.143). He mentions the samcodana [t exhortation] of the devas
inviting the bodhisattva Sakyamuni to leave his father’s palice — an
episode which, to my knowledge, is oaly related in the paracanonical
Sources (cf. § 59, n.147).

Nowhere in the Sgs can 1 find a reference to any Abhidharma [t
hoWever, is there not a hint of it when Mara quotes the Buddha in
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§ 997]. It is true that in § 149, it distinguishes in the manner of the
Abhidharmas a whole category of holy ones, but it could have borrowed
them from ‘scholastic’ stitras such as those we find in the Canon (cf.
§ 149, n.299).

The same statement can be made regarding the Astasah., the
Vimalakirti and the Paficavims$ati, etc.: it is impossible to say whether
they were inspired by one or other of the Abhidharmas. In contrast, the
Upadesa frequently uses and discusses the Abhidharma, but only that of
the Sarvastivadins: Jiianaprasthana, Satpadabhidharma and Vibhasa®.
This is one of the many indications of its northern origins.

U077

The Sgs was considered authoritative among the Madhyamika
scholars who quite often quote it:

1. Mahaprajfiaparamitopadesa (T 1509), translated by Kumarajiva
between 402 and 404 C.E.

ch.4, p.92b 3—6 [f tr. in Traité 1, p.293] = § 100 of the Sgs.

ch.10, p.134b 1819 [} Traité 1, pp.602-3] = § 162.

ch.26, p.249c 11-12 [} Traité 111, p.1647] = § 171.

ch.29, p.273b 5-8 [t Traité IV, p.1907] = § 147.

ch.33, p.303b 11-12 [T Traité V, pp.2235-6] = §147.

ch.34, p.312a 27-29 [1 Traité V, p.2340] = §§ 171-172.

ch.40, p.349¢ 19-21 [} not translated in Traité] = § 101.

ch.75, p.586b 1-2 [} not translated in Traité] = § 147.

2. Nandimitravadana, translated in 654 by Hsiian-tsang (T 2030,
p.14a 16-17).

3. Siksasamuccaya of Santideva (seventh century C.E.). A Chinese
translation (T 1636) was made in Pien-liang, in the first half of the
eleventh century, by Dharmaraksa of the Sung.

a. Ed. C. Bendall, p.8,19-20 (T 1636, ch.1, p.77a 14-16):
Saramgamasiitre ’pi $athyotpaditasyapi bodhicittasya buddhatva-
hetutvabhidanat, kah punar vadah kimcid eva kusalam krtva [t tr. in C.
Bendall and W.H.D. Rouse, Siksha-Samuccaya, Delhi, repr. 1971,
1990, p.9]. This quotation, also reproduced in the Bodhi-
caryavatarapaiijika of Prajiiakaramati (ed. L. de La Vallée Poussin,

39 See, e.g., Traité 1, pp.109-11, 245-83.
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p.24,12-13), seems to be a free reference to § 97 of the Sgs.

b. Ed. C. Bendall, pp.91,8-92,6 (T 1636, ch.6, pp.93c 23-94a 9) [}
tr. Bendall and Rouse, p.93] = § 101 and 102 of the Sgs.

4. In the Chinese records of the Council of Lhasa (Le Concile de
Lhasa, tr. P. Demiéville), the Sﬁramgamasamﬁdhisﬁtra is quoted twice:
on page 73 (reference to § 47) and on pages 141-2 (reference to § 100),
and the apocryphal Siramgamasiitra is quoted once, on page 43
(reference to T 945, ch.6, p.131a). If I am not mistaken, the Sgs is not
invoked in the three Bhavanakramas published, about 795 C.E., by
Kamalasila at the close of the Council.



CHAPTER Two
THE CHINESE AND TIBETAN VERSIONS

The information we have at our disposal is taken from Chinese
catalogues and biographies:

Ch'u = Ch’u san-tsang chi chi (T 2145) ‘Selection of notes taken
from the Three Baskets’, in fifteen chiian, compiled in Chien-yeh
(Nanking) by Séng-yu (435-518), published for the first time in 515
and revised by the author shortly before his death. He gleaned his
information from various earlier biographies, particularly from the
Tsung-li chung-ching mu-lu compiled in 374 in Hsiang-yang, in
northern Hu-pei, by Tao-an (312-385) and subsequently completed by
the author. Conversely, the Ch’u, written in the south, does not
mention the catalogues drawn up in the north, such as the Han lu by
Chu Shih-hsing (about 260), the Chung-ching lu by Nieh Tao-chén
(about 300), and the Ching-lun tu-lu by Chih Min-tu (between 325 and
342).

Kao = Kao-séng chuan (T 2059) ‘Biographies of eminent monks’, in
fourteen chiian, published around 530 by Hui-chiao (497-554), in the
Chi-hsiang ssti of Hui-chi (in the Ché-chiang). The Ch'u san-tsang chi
chi is one of his main sources.

Chung A = Chung-ching mu-lu (T 2146) ‘Catalogue of siitras’, in
seven chiian, compiled in Ch’ang-an in 594 by Fa-ching and other
$ramanas of the Ta Hsing-shan ssii.

Li = Li-tai san-pao chi (T 2034) ‘Chronicle of the Three Jewels’, in
fifteen chilan, composed in Ch’ang-an in 597 by the lay scholar Fei
Chang-fang, a native of the Ssii-chuan. This compilation often refers to
the Ch’u san-tsang chi chi, but also quotes several ancient catalogues
which it lists (T 2034, ch.15, p.127b-c). These catalogues had already
been lost in Fei Chang-fang’s time, but he was able to quote them
secondhand, probably from the Li-tai chung-ching mu-lu finished in
518 by Pao-ch’ang (cf. T 2034, ch.11, p.94b 16).

Chung B = Chung-ching mu-lu (T 2147), in five chilan: Ch ang-an
edition compiled in 602, on the order of Wei-ti of the Sui, by the
bhadanta Yen-ts’ung and other monks from the Ta Hsing-shan ssii in
Ch’ang-an, who were joined by lay scholars.

Chung C = Chung-ching mu-lu (T 2148), in five chilan: Lo-yang
edition compiled in 666 by Shih Ching-t’ai and the monks of the Ta
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Ching-ai ssii in Lo-yang.

Nei = Ta T’ang nei tien lu (T 2149), in ten chiian, compiled in 664
by Tao-hsiian (596-667), then Superior of the Hsi-ming ssi in Ch’ang-
an. This catalogue borrows widely from the Li-tai san-pao chi.

T'u = Ku chin i ching t'u chi (T 2151), ‘Descriptive memoirs
concerning ancient and modern translations’, in four chiian, compiled in
664-5, in Ch’ang-an, by the $ramana Ching-mai, a collaborator of
Hstian-tsang since 645.

Wu = Wu (or Ta) Chou k’an ting chung-ching mu-lu (T 2153)
‘Catalogue of suitras drawn up under the Chou dynasty of the Wu
family’, in fifteen chiian, compiled in Ch’ang-an in 695, on the order of
the empress Wu, by Ming-ch’lian and others.

K’ai = K'ai-yiian shih-chiao mu-lu (T 2154) ‘Buddhist catalogue of
the k’ai-yiian period’, in twenty chiian, compiled in 730 by the $ramana
Chih-shéng of the Hsi Ch’ung-fu ssii in Ch’ang-an.

Hsii-k’ai = Ta T’ang chéng-yiian hsii k’ai-yiian shih chiao lu
(T 2156) ‘Buddhist catalogue of the chéng-yiian period of the T’ang’, in
three chiian, compiled in 795 by Yiian-chao of the Hsi-ming ssii in
Ch’ang-an.

Chéng = Chéng-yiian hsin-ting shih-chiao mu-lu (T 2157) ‘Newly
drawn up Buddhist catalogue of the chéng-yiian period’, in thirty chiian,
compiled on imperial order in 799-800 by Yiian-chao of the Hsi-ming
ssti in Ch’ang-an.

These catalogues contain lists of the Chinese translations of the Sgs
made in the course of time with the titles of Shou-léng-yen ching or
Yung-fu-ting ching:

1. Ch'u, T 2145, p.14a 15-18: Shou-léng-yen ching: 1. Shou-léng-
yen by Chih Ch’an, two chiian; 2. Shou-léng-yen by Chih Ch’ien, two
chiian; 3. Shou-léng-yen by Po Yen, two chiian; 4. Chu Fa-hu also
translated the Yung-fu-ting in two chiian: this is a new translation of
the Shou-léng-yen; 5. Shou-léng-yen by Chu Shu-lan, two chiian;
6. New translation of the Shou-léng-yen by Kumarajiva, two chiian;
7. The Chiu lu (or an ancient catalogue) mentions a Shu & Shou-
léng-yen in two chiian, but does not say who translated it. Seven men
translated this one and only siitra, but the name of one of the trans-
lators is lost.

2. Li, T 2034, p.78a 12-13: The Shou-léng-yen ching [by
Kumarajiva], in two chiian, is the seventh translation. With the Shou-
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léng-yen by 1. Chih Ch’an, 2. Chih Ch’ien, 3. Po Yen, 4. Fa-hu,
5. Shu-lan, and 6. the Yung-fu-ting [by Fa-hu], these are different
versions of the same original. There are also [after the translation by
Kumarajiva which is the seventh] two works: 8. the Shu [Shou-léng-
yen] and 9. the Hou-ch'u [Shou-léng-yen]: altogether nine
translations constituting different versions.

3.K'ai, T 2154, pp.631c 29-632a 18: 1. Shou-léng-yen ching, in two
or three chiian, translated by the Yiieh-chean trepita Chih Lou-chia-
ch’an of the Hou Han: this is the first translation; 2. Fang-teng Shou-
léng-yen ching, in two chiian, translated by the Yiieh-chean upasaka
Chih Ch’ien of the Wu: this is the second translation; 3. Shu Shou-
léng-yen ching, in two chiian, seemingly from the Shu territory;
translation lost under the Ts’ao Wei: this is the third translation;
4. Hou-ch’u Shou-léng-yen ching, in two chiian; translation lost under
the Ts’ao Wei: this is the fourth translation; 5. Shou-léng-yen ching, in
two chiian, translated by the trepita from the Western Countries, Po
Yen of the Ts’ao Wei: this is the fifth translation; 6. Yung-fu-ting
ching, in two chiian. [Tao]-an says that this is yet another translation of
the Shou-léng-yen ching. It is ascribed to the trepita Chu Fa-hu of the
Hsi Chin: this is the sixth translation. According to the catalogues by
Séng-yu (T 2145), Chang-fang (T 2034), etc., Chu Fa-hu should be
credited with a Shou-léng-yen ching in two chiian. However, between
Shou-léng-yen and Yung-fu-ting, the titles [respectively] in Sanskrit
and Chin Chinese are the only things to differ; the two sutras do not
differ. The colophon of the Yung-fu-ting ching says: ‘On the ninth day
of the fourth month of the first yiian-k’ang year (23 May 291), the
bodhisattva from Tun-huang, Chih Fa-hu, holding the Indian sutra in
his hands, orally translated the Shou-léng-yen ching; the upasaka Nieh
Ch’eng-yiian took it down with his brush’. Hence we know for a fact
that the Shou-léng-yen ching and the Yung-fu-ting are not two different
things. 7. Shou-léng-yen ching, in two chiian, translated by the upasaka
from the Western Countries, Chu Shu-lan of the Hsi Chin: this is the
seventh translation. 8. Shou-léng-yen ching, in two chiian, translated by
the Yiieh-chean upasaka Chih Shih-lun of the Ch’ien Liang: this is
taken from the colophon of this Shou-léng-yen ching. 1t is the eighth
translation and has recently been inserted in the catalogue. These eight
slitras represent a single original. There was later a ninth translation:
[that by Kumarajiva]; this ninth translation is extant (T 642), the eight
previous ones are all lost. According to the catalogues by [Séng]-yu
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(T 2145), [Chang]-fang (T 2034), etc., under the Hui-ti of the Chi Chin
the $ramana Chih Min-tu assembled the four earlier translations by the
two Chih [Chih Ch’an and Chih Ch’ien] and the two Chu [Chu Fa-hu
and Chu Shu-lan] and combined them into a single edition of eight
chiian. This is not a separate translation of a Sanskrit original and it
does not appear in the correct enumeration of the authentic
translations.

These lists agree in the main. The K’ai has noted that only one
translation of the Sgs with the title of Yung-fu-ting can be attributed to
Chu Fa-hu. According to the extract we have just given, it seems that
the Ch’u was equally aware of this; however, as will be seen further on
in its summary of the works of Chu Fa-hu, it attributes to the latter two
distinct translations of the Sgs with the titles of Shou-léng-yen and
Yung-fu-ting. The Li makes the same mistake.

The K'ai is the only catalogue to have taken account of the
translation by Chih Shih-lun, but the Ck’u, which reproduces its
colophon, had already encountered it.

I shall examine each of the translations concerned.

I

Shou-léng-yen ching E1BEER, 2 chiian, translated in Lo-yang on 16
January 186 C.E. by Chih Ch’an 73 of the Late Han.

Chih Ch’an or Chih Lou-chia ch’an (Lokaksema[?] of the Yiieh-
chih) is credited with twelve translations by Tao-an (Ch’u, T 2145 p.6b
29), fourteen by the Ch’u, (T 2145, p.6b 27), twenty-one by the Li, the
Nei and the T’u (T 2034, p.53a 18; T 2149, p.224a 4; T 2151, p.348¢
17), and twenty-three by the K'ai (T 2154, p.479a 7).

His translation of the Sgs is part of a smali number of translations by
Chih Ch’an which are authenticated by old colophons and records dating
back to the third century and the beginning of the fourth century C.E. These
are translations of the following works: Astasahasrika Prajiiaparamita,
Pratyutpannabuddhasammukhavasthitasamadhi, Stiramgamasamadhi,
Ajatasatrukaukrtyavinodana and Drumakimnararajapariprccha.

Chih Ch’an made the first two in collaboration with the Indian Chu
Fo-shuo (or Chu Shuo-fo); for all five he seems to have been assisted
by the Chinese laymen Méng Fu #®&, cognomen Yian-shih 7T+,
from Lo-yang; Chang Lien & ,cognomen Shao-an %, from
Nan-yang (Ho-nan), and Tzl-pi F%& from Nan-hai (Canton). The
names of two of these collaborators were discovered by T’ang Yung-
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t’ung on two inscriptions from the Han period dating from 181 and 183
C.E., where they are mentioned as followers of a local Taoist cult in
Yiian-shih hsien (in Hu-pei)'.

Here, in chronological order, are the colophons and records con-
cerning these translations:

1. Ch’u (T 2145, p.47¢ 4-9). Colophon of the Tao hsing ching
(T 224: Tao hsing pan-jo ching = Astasahasrika p.p.). Author unknown.
[Colophon dating from 24 November 179].

On the eighth day of the tenth month of the second kuang-ho year
(24 November 179), Méng [Fu], cognomen Yiian-shih, from Lo-yang
in Ho-nan, gave it orally’. The bodhisattva from India, Chu Shuo-
fo “Z¥ff#, at that very moment, transmitted the word. The translator
was the bodhisattva of the Yiieh-chih, Chih Ch’an. At that time the
assistants were Chang [Lien], cognomen Shao-an, from Nan-yang (in
Ho-nan) and Tzi-pi from Nan-hai (Canton). The helpers were Sun-
ho #F1 and Chou T’i-li F#&3iZ. On the fifteenth day of the ninth
month of the second chéng-kuang year (correct to chéng-yiian:
1 November 255), in the town of Lo-yang, at the Hsi p’u-sa ssii, the
$ramana Fo-ta f#X copied it down.

2. Ch’u (T 2145, p.48c 9-16). Record of the Pan-chou san-mei ching
(T 417 and 418: Pratyutpannabuddhasammukhavasthitasamadhi).
Author unknown. [Colophon dating from 5 November 208].

Pan-chou san-mei ching. On the eighth day of the tenth month of
the second kuang-ho year (24 November 179), the Indian bodhisattva
Chu Shuo-fo recited it in Lo-yang. [The bodhisattva Fa-hu.] He who
at that time transmitted the word was the Yiieh-chean bodhisattva
Chih Ch’an; he gave it to Méng Fu, cognomen Yiian-shih from [the
commandery in] Lo-yang in the prefecture of Ho-nan, who was then
assistant to the bodhisattva. Chang Lien, cognomen Shao-an, took (it)
down with his brush, so that afterwards (this book) became
universally disseminated.

In the thirteenth chien-an year (208), collated and accepted as

1 See E. Ziircher, The Buddhist Conquest of China, Leiden 1959, repr. 1972, pp.35 and
332,n91.

2 This information is incorrect: it is probable that Chu Shuo-fo ‘recited’ or ‘orally.
transmitted’ the siitra, either by reciting the Indian text from memory or by reading the
manuscript out loud. Then Chih Ch’an ‘transmitted the .word’, i.e. explained orally in Chinese,
and ‘gave the siitra’ to Méng Fu. The latter, being pure Chinese, was quite incapable of ‘giving’
it. See the next colophon.
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complete at the temple of the Buddha. May all those who recopy it in
the future succeed in paying homage to the Buddha.

It is also said: in the third (read thirteenth) chien-an year, on the
eighth day of the eighth month (5 Noveimber 208), collated at the
temple of Hsii-ch’ang’.

3. Ch’u (T 2145, p.49a 16-21). Record of the combined
Stramgamasiitras. Author Chih Min-tu. [Date of edition: 301 C.E.]

This [Stramgamasamadhi-]sttra originally had a notice saying
that it had been translated by Chih Ch’an. [Chih] Ch’an was a Yiieh-
chih. In the reigns of Huan (146-168) and Ling (168-189), he came
to settle in China. His wide knowledge was profound and wonderful;
his talents and mind probed the subtle. All the sutras that he
translated are of a profound and mysterious kind. He aimed at
precision above all, but was not preoccupied with embellishments of
style. The Hsaio p’in (T 224: Tao hsing pan-jo ching = Astasahasrika
p-p.), the A-ché-shih (T 626: A-ché-shih wang ching = Ajata$atru-
kaukrtyavinodana), the Tun-chén (T 624: Tun-chén t’o lo so wen ju-lai
san-mei ching = Drumakimnararajapariprccha) and the Pan-chou
(T 417 and 418: Pan-chou san-mei ching = Pratyutpannabuddha-
sammukhavasthitasamadhi) existing at present were all translated by
[Chih] Ch’an.

4. Ch'u (T 2145, p.49a 14-15), quoting a passage from the catalogue
by Tao-an composed in Hsiang-yang (in Hu-pei) in 374:

[Tao]-an kung in his catalogue of sttras says: The sutra translated
by Chih Ch’an on the eighth day of the twelfth month of the second
chung p’ing year (16 January 186) begins by saying: ‘Thus have 1
heard: the Buddha was residing in Rajagrha, on the Grdhra-
kutaparvata’.

The date of 16 January 186 established by Tao-an is adopted by the
Ch’u (T 2145, p.6b 11) in its list of works by Chih Ch’an.

Also to be found in the Ch’u (T 2145, pp.95¢ 22-97a 7) is an account
of Chih Ch’an and his collaborator Chu Shuo-fo who took part in the
translation of the Astasahasrika p.p. and the Pratyutpannasamadhi:

Chih Ch’an was a native of the kingdom of the Yiieh-chih. His

3 The translation here is based on that by H. Maspero, ‘Les origines de la Communauté
bouddhiste de Lo-yang’, Journal Asiatique, 1934, p.94. As the author has rightly noted, the
mention of the bodhisattva Fa-hu is a gloss mistakenly inserted in the text. Chu Fa-hu, who
worked from 284 to 297, could not have played any part in a translation undertaken in 179.
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conduct was pure and profound, his character open and lively. He
was renowned for his faithfulness to the religious precepts
(dharmasila) and for his energy (virya). He recited the siitras and was
resolved to protect and expound the Dharma. At the end of the reign
of Huan-ti (circa 168) of the Han, he went to Lo-yang and, under
Ling-ti, during the kuang-ho (179-184) and chung-p’ing (184-189)
periods, he transmitted and translated the Indian texts. He published
three sttras: the Pan-jo tao hsing p’in (T 224: Astasahasrika p.p.),
the Shou-léng-yen (Sturamgama) and the Pan-chou san-mei (T 417
and 418: Pratyutpannasamadhi).

There are also ten sutras: the A-ché-shih wang (T 626:
Ajatasatrurajasutra), the Pao-chi (T 350: Kasyapaparivarta), etc. For
a long time they were not catalogued, but [Tao]-an kung who has
collated and reviewed the old and modern (translations) and carefully
examined the styles says that these translations resemble those by
[Chih] Ch’an. All these translations discerningly render the tenor of
the (Indian) original, but without adding any embellishment. It can be
said that the translator skilfully expounded the message of the
-Dharma and propagated the Path. Afterwards it is not known when
he died.

As for the $sramana Chu Shuo-fo, he was an Indian. Under Huan-ti
(146-168) of the Han, also bringing* with him the Tao hsing ching
(Astasahasrika p.p.), he arrived in Lo-yang and immediately
translated it from Indian into Chinese. The interpreter hesitating
often, there was a loss of literal import but, with the exception of the
style, the essential was preserved and the spirit of the siitra was
deeply penetrated.

Furthermore, in the second kuang-ho year (179) under Ling-ti,
[Chu] Shuo-{fo], in Lo-yang, translated the Pan-chou san-mei ching
(T 417 and 418: Pratyutpannasamadhi). At that time [Chih] Ch’an
transmitted the word. Méng Fu, from Lo-yang in the prefecture of
Ho-nan, and Chang Lien took (it) down with the brush.

The Kao séng chuan (T 2059, p.3245 13-25) textually reproduces
this notice with the difference that it places the arrival in Lo-yang of
Chih Ch’an and Chu Shuo-fo, not in the reign of Huan-ti (146-168), but
in that of Ling-ti (168-189).

Later, Chih-shéng #& (668-740), in his ‘History of old and modern

4 The character chi ® ‘to bring’ lacks precision; it could be a matter of material
manuscripts or memorised texts.
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controversies between Buddhists and Taoists’ (T 2105, pp.40lc
27-402a 4) places Chih Ch’an’s arrival in Lo-yang in the year five of
the hsing-p 'ing period (176—177), and Chu Fo-shuo’s in the year two of
the kuang-ho period (179-180) of the emperor Ling.

All the sources examined up to now represent the old tradition
concerning the activity of Chih Ch’an and Chu Shuo-fo, the Yiieh-
chean and Indian bodhisattvas, who purportedly introduced the
Mahayana into China. The tradition amounts to this:

1. Towards the end of the reign of Huan-ti in 168, or at the beginning
of the reign of Ling-ti in 176, the bodhisattva of the Yiieh-chih named
Chih Ch’an (Lokaksema) arrives in Lo-yang.

2. In 179 he is joined by the bodhisattva from India, Chu Shuo-fo.
The two bodhisattvas together translate, on 24 November 179, the
Astasahasrika p.p. (T 224) and the Pratyutpanna... samadhi (T 417 and
418). Chu Shuo-fo ‘recites’ or ‘orally transmits’ the Sanskrit text which
he delivers from memory or the manuscript of which he reads. Chih
Ch’an ‘transmits the word’, that is, he explains it orally in Chinese.
Méng Fu, Chang Lien and Tzu-pi ‘take down with the brush’
(colophons of the Tao hsing ching and the Pan-chou san-mei ching).

3. On 16 January 186, Chih Ch’an on his own translates the
Stiramgamasamadhi (according to the catalogue by Tao-an).

4. Chih Ch’an’s activity takes place between 179 and 189, in the
reign of the emperor Ling of the Han. He also translated the Ajatasatru-
kaukrtyavinodana (T 626) and the Drumakimnararajapariprccha
(T 624) (according to the account by Chih Min-tu). Basing himself no
longer on the old colophons but on the study of style, Tao-an attributes
to him ten further old translations (according to the Ch 'u).

K

A more recent literary tradition, codified by the Li, modifies the dates
proposed up to now:

1. Li, T 2034, pp.33a 23; 52¢ 23: The first chien-ho year (147),
Chih Ch’an translated the A-ch’u fo kuo ching (T 313:
Aksobhyatathagatasya vytha). See Chu Shih-hsing, Han-lu.

2. Li, T 2034, pp.34a 5; 53¢ 8: The first hsi-p ing year (172), Chu
Fo-cho, having arrived in Lo-yang, translated the Tao hsing ching
(Astasahasrika p.p.). See Chu Shih-hsing, Han lu.
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3. Li, T 2034, pp.34d 6; 52¢ 16: On the eighth day of the tenth
(variant: seventh) month of the second kuang-ho year (24 November
179), Chih Ch’an translated the Pan-jo tao-hsing p’in (T 224:
Astasahasrika p.p.). This is the first translation. See the Chih Min-tu lu.

4. Li, T 2034, pp.34a 7; 52¢ 27: On the eighth day of the tenth
month of the second kuang-ho year (24 November 179), Chih Ch’an
translated the Pan-chou san-mei ching (T 417 and 418:
Pratyutpannasamadhisiitra). This is the first translation. See the Nieh
Tao-[chén] lu, etc.

5. Li, T 2034, p.53¢ 7: On an undetermined date, Chu Fo-shuo
translated the Pan-chou san-mei ching (Pratyutpannasamadhisutra).
This is the second translation.

6. Li, T 2034, pp.34e 8; 52¢ 18: On the eighth day of the second
month of the third chung-p’ing year (16 March 186), Chih Ch’an
translated the Shou-léng-yen ching (Stramgamasitra). This is the first
translation. See Chu Shih-hsing, Han lu.

These dates will be taken up again by catalogues postdating the Li.
See, for that of the Sgs, Nei (T 2149, p.223¢ 10), T'u (T 2151, p.348¢
10), Wu (T 2153, p.397¢ 18-19, K'ai (T 2154, p.479a 1).

These calculations led to modifications in the record devoted to Chih
Ch’an. According to the Li (T 2034, p.53a 19 sq.) and the K’ai (T 2154,
p-479a 11-12), Chih Ch’an worked in Lo-yang from the first chien-ho
year (147) under Huan-ti until the third chung-p’ing year (186) under
Ling-ti.

It appears that the whole of this new tradition regarding Chih Ch’an
should be rejected.

Firstly, it makes use of suspect documents. It is known that Fei
Chang-fang, the author of the Li, refers to some fifteen catalogues
already lost by his time but which he could quote at secondhand,
probably from the catalogue by Pao-ch’ang. Here he bases himself on
an indication in the Han lu by Chu Shih-hsing (220-264) in order to
date the translation of the A-ch’u fo kuo ching in 147 and, hence, Chih
Ch’an’s arrival in Lo-yang. But this Han lu is a late and none too
trustworthy work, compiled to replace a lost original from the third
century; it is never mentioned in the catalogues prior to the Li and the
author himself of the latter work declares that he has never seen it. It
probably never existed as an independent work’.

5 Cf. Ziircher, Buddhist Conquest, p.324, n.2.
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Secondly, the new tradition claims that the Astasahasrika p.p. and
the Pratyutpannasamadhi were each the object of a dual translation,
one by Chu Fo-shuo, the other by Chih Ch’an. It therefore goes
directly against the old colophons of the third century, by the terms of
which the two texts were translated simultaneously and conjointly by
the two masters.

Finally, the new tradition contains some improbabilities. It is
unlikely that Chih Ch’an, after having translated the Aksobhya-
tathagatasya vytiha in 147, should then have waited thirty-two years
before resuming his activity and translating, in 179, the Astasahasrika
p.p. and the Pratyutpannasamadhi.

In conclusion, the old tradition represented by the Ch’u and followed
by the Kao is to be preferred to the new one. It has the merit of relying
on the colophons of the third century and the authority of two great
masters of the fourth: Chih Min-tu and Tao-an.

II and ITI

Shu Shou-léng-yen ching REIERR and Hou-ch’u Shou-léng-yen
ching %H EFER4R, translated in Ssi-chuan, under the Ts’ao Wei
(220265 C.E.), by one or several persons unknown.

These two translations are mentioned for the first time in the Ch’u and
later catalogues:

1. Ch'u, T 2145, p.32b 2-3: Shu Shou-léng-yen ching, two chiian.
Mentioned in the Chiu lu. Seems to come from Shu (Ssii-chuan)
territory. Hou-ch’u Shou-léng-yen ching, two chiian. Mentioned in
the Chiu lu: it is said that it contains ten gathas.

2. Chung A, T 2146, p.119¢ 8-9: Shu Shou-léng-yen ching, two
chiian. Hou-ch’'u Shou-léng-yen ching, two chiian.

3. Li, T 2034, p.78a 12-13: [After having listed the seven
translations of the Sgs, including that by Kumarajiva, the Li adds]:
There are two further works, the Shou and the Hou-ch 'u.

4. Nei, T 2149, p.231a 14-15 (see also p.252c¢ 22): Shu Shou-léng-
yen ching, two chiian. See the Chiu Iu. Seems to come from Shu
(Ssti-chuan) territory. Hou-ch 'u Shou-léng-yen ching, two chiian. See
the Chiu lu; it is said that it contains ten gathas.

5. T'u, T 2151, p.352c 10: Shu Shou-léng-yen ching, two chiian.
Hou-ch 'u Shou-léng-yen ching, two chiian.
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6. Wu, T 2153, p.398a 13-16: Shu Shou-léng-yen ching, a work in
two chiian. Hou-ch'u Shou-léng-yen ching, a work in two chiian.
Translated under the Wei (220-265) and Ch’i dynasties.

7. K’ai, T 2154, p.491c 11-12: Shu Shou-léng-yen ching, two
chiian. See the Chiu lu. Seems to come from Shu (Ssii-chuan)
territory. It is the third translation. Hou-ch’'u Shou-léng-yen ching,
two chiian. See the Chiu lu; it is said that it contains ten gathas. It is
the fourth translation.

8. Ch’éng, T 2157, p.789a 7-8: repeats the above. Ibid., p.965¢
18-19: Shu Shou-léng-yen ching, two chiian. Seems to come from
Shu (Ssii-chuan) territory. Under the Ts’ao Wei (220-265), the
translation was lost. It is the second translation. Hou-ch 'u Shou-léng-
yen ching, two chilan. Under the Ts’ao Wei the translation was lost.
It is the second translation.

Obviously, the authors of these catalogues never had access to these
two translations. They got their information from the Chiu lu ##% - this
is undoubtedly a matter of an ‘old catalogue’, not otherwise defined,
and not that Chiu lu which would have been the catalogue of Buddhist
books prior to Ch’in Shih-huang-ti, seen by Liu Hsiang in the first
century C.E. In reality this Chiu lu was drawn up in its final form in the
fifth century, after 435, and was lost by the end of the sixth century (cf.
Li, T 2034, p.127c 1; Nei, T 2149, p.336b 14-17; K ai, T 2154, p.572¢
8-11).

According to the old catalogue mentioned here, these two
translations contained ten gathas. However, no stanzas appeared in the
Sanskrit original of the Sgs translated in the fifth century by
Kumarajiva. Notwithstanding, the Tibetan version executed in the ninth
century by Sakyaprabha and Ratnaraksita contains two long series of
stanzas (see below, § 21, n.43, and § 178, n.356).

v

Shou-léng-yen ching or Fang-téng }% Shou-léng-yen ching
‘Stramgamasamidhistitra of the Vaipulya class’, re-issue of the version
by Chih Ch’an revised in Wu-ch’ang between 222 and 229 C.E. by
Chih Ch’ien 373 (alias Kung-ming #58f, or Chih Yieh ¥ #g ) of the
Eastern Wu.

This is not a new translation but merely a revision of the translation by
Chih Ch’an. Chih Min-tu is categorical on this point. I have already
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mentioned above (p.61) his ‘Record of the combined Siiramgamasiitras’
dating from 301 C.E. and reproduced in the Ch u. After having pointed
out the old translation of the Sgs by Chih Ch’an, it continues (Ch’y,
T 2145, ch.7, p.49a 22-b8):

[After Chih Ch’an], there was also [Chih Ch’ien] or Chih Yiieh,
cognomen Kung-ming. He was a Yiieh-chih as well. His father had
also, in the reign of Ling-ti (168-189) of the Han, come to China to
pay tribute, and Yiieh was born in China. It appears he did not see
[Chih] Ch’an. But there was still Chih Liang 323, known as Chi-
ming %88, who had studied under [Chih] Ch’an; it is thus that Yiieh
could receive his instruction from [Chih] Liang.

The talent and knowledge of Yiieh were profound and
perspicacious; he completely penetrated Buddhist and non-Buddhist
texts. At that time, style was esteemed and, sometimes, conciseness
was appreciated. This is why in the siitras he translated he follows
the elegance of style quite well. Nevertheless, in the composition and
analysis of ideas, although elegant, he does not go beyond the
original and, although concise, he renders the ideas with truth. It can
be said that he penetrates the text deeply.

On the fall of the Han, troubles broke out and he fled to the Wu in
the south. From the huang-wu period (222-229) until the chien-hsing
period (252-254), the sutras he translated together make up several
tens of chiian. There is a catalogue with a separate biography which
also says that [Yiieh] translated this [Shou-léng-yen] ching, but at
present we do not see that this could have been a different text [from
the old translation by Chih Ch’an]. The Shou-léng-yen [by Yiieh]
does indeed present some small peculiarities with regard to the
prolixity or concision of sentences, the Chinese or barbaric character
of expression. I have compared and examined [the two translations]:
one cannot say that these are two distinct translations ascribed to
different men. I think that Yiieh condemned a mode of expression
full of barbaric terms in the translation by [Chih] Ch’an. The
divergencies [between the two translations] are deletions or
corrections [due to Yiieh]; the points they have in common are a
reproduction without change [of the version by Chih Ch’an]. The two
texts each have a preface. The version which, among all the others,
has the simplest and easiest terminology, uses the least barbaric
terms and is widespread throughout the world, is the revised version
by Yiieh.
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So for Chih Min-tu, Yiieh, otherwise known as Chih Ch’ien, limited
himself to revising the old translation of the Sgs by Chih Ch’an.
However, later catalogues classified this revision as if it were a new
translation:

1. Ch'u, T 2145, p.7a 17: Shou-léng-yen ching, two chiian.
Mentioned in the Pieh [u. The catalogue by [Tao]-an does not have it.
Lost at present.

2. Ch'ung A, T 2146, p.119c 2: Shou-léng-yen ching, two chiian.
Translated by Chih Ch’ien of the Wu dynasty.

3. and 4. Li, T 2034, p.57b 7; Nei, T 2149, p.228a 9: Fang-téng
Shou-léng-yen ching. This is the second translation dating from the
huang-wu years (222-229). Differs a little from the translation by
Chih Ch’an of the Late Han. See the Wu lu by Chu Tao-tsu. The
catalogue by [Tao]-an does not have it. [Séng]-yu (T 2145) refers to
the Pieh lu.

5. T'u, T 2151, p.351b 28-29: Fang-téng Shou-léng-yen ching,
two chiian.

6. K'ai, T 2154, p.488c 23: Fang-téng Shou-léng-yen ching, two
chiian. Translated during the huang-wu years (222-229) It is the
second translation. The original was identical to that already
translated by Chih Ch’an of the Late Han. See the Wu lu by Chu Tao-
tsu. It does not appear in the catalogue by [Tao]-an. [Séng]-yu
(T2145) does not have the characters Fang-téng [in the title]; he
refers to the Pieh lu.

This translation cites two old catalogues, already lost by the time of
the Li-tai san-pao chi:

1. The Pieh lu. The Pieh lu in question could be an abbreviation of
Chung ching pieh lu, a catalogue which was considered to date from
the Sung between 420 and 478 (cf. Li, T 2034, p.125b 28), but the
title more probably refers to the second of two catalogues compiled
by Chih Min-tu at the monastery of Yii-chang shan (in Chiang-hsi) in
the reign of Ch’éng-ti (326-342), namely the Ching lun tu lu in one
chiian, and the Pieh lu, equally in one chiian (cf. Li, T 2034, p.74a
8-9; Nei, T 2149, p.336¢ 23-25; K’ai, T 2154, p.573a 14-17).

2. The Chung ching mu lu, a catalogue, or rather series of
catalogues, classed according to various periods or regions (Wei,
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Wu, Chin and Ho-hsi), begun on Mount Lu by a disciple of Hui-
yilan, Tao-liu, and after the premature death of the latter, completed
in 419 by the disciple Tao-tsu (cf. Kao, T 2059, p.363a 11-12; Li,
T 2034, p.127¢ 4; Nei, T 2149, p.336¢c 16-22; K'ai, T 2154, p.573a
11-13).

It is quite believable that the version of the Sgs revised by Chih
Ch’ien appeared in the bibliographical lists by Chih Min-tu. Tao-an,
who was still living in the north when these were compiled, does not
seem to have known of them. This is why Chih Ch’ien’s version is not
mentioned in his Tsung-li chung-ching mu lu, compiled, in 374, in
Hsiang-yang in northern Hu-pei.

N/

Chih Ch’ien, grandson of the Yiieh-chean Fa-tu, was born in China. A
Buddhist layman (upasaka), he received his religious instruction in
Lo-yang from Chih Liang, himself a disciple of Chih Ch’an
(Lokaksema). In 220 C.E., the collapse of the Old Empire of the Han
led to the formation of the Three Kingdoms (220-280): the Empire of
the Wei (220-264) in the Yellow River basin, the Empire of the Shu
(221-263) in Ssii-chuan and the Empire of the Wu (222-280) in the
Blue River basin. The troubles which broke out in Lo-yang about 219
led Chih Ch’ien to seek refuge in the south; he crossed the Yang-tzé
and went to the court of the Marquis of Wu, Sun Ch’iian, then in
conflict with the Wei. During the huang-wu period (222-229), he
stayed in Wu-ch’ang. There he met the Sogdian monk K’ang Séng-hui
and, in 224, the two Indian masters Wei-ch’i-nan (Vighna) and Chu
Chiang-yen (variant, Lii-yen). During this period, Chih Ch’ien
translated the Vimalakirtinirdésa and the Stramgamasamadhi. In 229
the Marquis of Wu, Sun Ch’iian, took the title of emperor and moved
his capital to Chien-yeh (Nanking). Chih Ch’ien followed him there
and, in his capacity as po-shih ‘master of immense knowledge’, was
charged with the instruction of the imperial heir Sun Téng, in
collaboration with the head preceptor Wei Yao (or Wei Shao). On the
death of his pupil in 241, Chih Ch’ien retired to Mount Ch’iung-lu, in
Chiang-su, where he met the monk Chu Fa-lan. Begun in 222, his
literary activity continued until 253 and was prolific. The Ch’u
attributes to him 27 or 36 translations (T 2145, pp.97¢ 11, and 7a 23);
the Kao, 49 (T 2059, p.325b 2); the Li and the Nei, 129 (T 2034, p.58¢
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14; T 2149, p.229b 27); the K 'ai, 88 (T 2154, p.489b 1); only the rich
obtain credit! Chih Ch’ien also composed three books of Sanskrit
hymns in praise of the Bodhisattva, as well as a commentary upon the
Salistambasttra. He died on Mount Ch’iung-lu, aged sixty. When this
occurred the Wu emperor, Sun Liang, sent a letter of condolence to
the monks.

The details given here are taken from the notice on Chih Ch’ien
included in the Ch’u (T 2145, ch.13, p.97b 13-c 18). Here is its
translation, completed here and there by the Kao-séng chuan (T 2059,
pp-325a 18-326b 4):

Chih Ch’ien i, cognomen Kung-ming #%88 and also called
Yieh #, was a great Yiieh-chih. His paternal grandfather Fa-tu
& | in the reign of Ling-ti (168-189) of the Han, had brought
several hundreds of his compatriots to embrace the Chinese
civilisation, and the emperor had named him Shuai-shan chung-lang-
chiang FEHERBHE Colonel leading the good’.

When he was seven years old, Yiieh was playing astride a bamboo
horse at a neighbours. He was bitten by the dog and a bone in his leg
was broken. The neighbour wanted to kill the dog and take its liver to
dress the wound. Yiieh said: ‘Heaven produced this being for men, so
as to guard them and bark. If I had not come to your house, the dog
would not have bitten me. In all this, the fault devolves on me and
does not concern the dog. To kill it would be a mistake. Not only is it
forbidden, but it would be futile and you would be uselessly
committing a grave offence. Furthermore, animals are deprived of
reasoning, so how could one reprimand them through arguments?’
As a result of that, several tens of villagers, moved by his words,
stopped killing living beings.

At the age of ten he learned to write, and his co-disciples deferred
to the liveliness of his inteliigence. At the age of thirteen, he learned
the barbarian writings and completely mastered the tongues of the
Six Countries.

To begin with, in the reigns of Huan (146-168) and Ling (168-
189), Chih Ch’ien translated religious texts. Then Chih Liang 3%,
cognomen Chi-ming #288, studied under [Chih] Ch’an. Finally,
[Chih] Ch’ien received his instruction from [Chih] Liang and read
the classical texts widely. There was nothing he had not examined in
depth. He was practised in the secular professions and arts.

He was a slender, tall, dark and slight man. His eyes were very
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white and his pupils yellow. His contemporaries said of him: ‘Mister
Chih has yellow pupils; although he is slight in build, he is a bagful
of knowledge’. From the very beginning, he revered the Great
Dharma and skilfully mastered the import of the texts.

At the end of the reign of Hsien-ti (190-219), the Han family
underwent great confusion. Along with several tens of villagers,
Yiieh fled to the Wu. On the day of his departure he had only one
coverlet. A guest who was very cold and had no coverlet followed
him. Yiieh invited the guest to sleep with him. On the dot of
midnight, the guest took the coverlet and went off. Next day
Yiieh’s companions asked where the coverlet was. Yiieh replied:
‘Last night it was taken from me by the guest’. His companions
said to him: ‘Why not denounce him?’ Yiieh replied: ‘If I denounce
him, the villagers will certainly accuse him of theft. Would it be
just to kill a man for a single coverlet?” From far and near, those
who heard him all admired him.

Later, the sovereign of the Wu, Sun Ch’ian (229-252), heard of
his immense knowledge, capabilities and wisdom; immediately, he
summoned him to his court. He questioned him on the profound
and hidden meaning (in certain passages) of the stitras. Answering
on each occasion, Yiieh explained the difficult points and there
was no doubt that he was unhesitating. Most satisfied, [Sun]
Ch’ian named him po-shih {8+ ‘master of immense knowledge’,
charged him with the instruction of the imperial heir and covered
him with favours and high position. [With Wei Yao EH (alias
Wei Chao #HH (200-273), the head preceptor) and others, Yiieh
thus rendered services to the kingdom of the Wu. However,
because of his foreign origin, he was not registered in the Wu
Annals.]

Yiieh knew that, despite the progress of the Great Teaching, the
stitras were mostly in a foreign language and that nobody understood
them. Since he knew Chinese and Sanskrif, he assembled some
works and translated them into the language of the Han. From the
first huang-wu (222-229) year until the middle of the chieng-hsing
period (252-254), the texts translated by him — Wei-mo-chieh (T 474:
Vimalakirtinirde$a), Ta pan-ni-yiian (Mahaparinirvana), Fa-chii
(T 210: Dharmapada), Jui-ying-pén-ch’i (T 185: *Kumararaja-
plrvanimmittavadana), etc. — number twenty-seven (forty-nine,
according to the Kao-séng chuan). He renders the sacred meaning
deftly; the terms and tenor are elegant.
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Furthermore, on the basis of the Wu-liang-shou (T 362:
Sukhavativyiiha) and the Chung-pén-ch’i ching (T 196), he com-
posed three books of Sanskrit hymns in rhythmic phrases in praise of
the Bodhisattva. He commented upon the Liao pén shéng ssii ching
(T 708: Salistambasiitra). All these books are in circulation at
present.

Later, the imperial heir [Sun] Téng F#¥ died (241), and Yiieh
retired to Mount Ch’iung-lung BB& (to the south-west of Wu-hsien
KZ&% in Chiang-su) where he joined the monk Chu Fa-lan %8l
and continued to practise the five precepts (of laymen). All those he
frequented were $ramanas. Then, he died on the mountain, aged sixty
years.

The sovereign of the Wu, Sun Liang FFE (252-258), in a letter
addressed to the monks, wrote: ‘Chih Kung-ming did not cure
diseases, but his actions were of undiluted purity; from the beginning
until the end, he was great. The regret we have for him is
unbearable’. Such was the sadness that was felt at the time.

v

Shou-léng-yén ching, two chiian, translated in Lo-yang, at the Po-ma
ssii, in 258 C.E. by Po Yen [ [variant 2] & of the Wei.

The information is fragmentary and contradictory.

1. Ch’u, T 2145, p.7b 2-6: Shou-léng-yen ching, in two chiian:
lost; Hsii-lai ching (T 328: Suratapariprccha), in one chiian: lost;
Ch’u-tsai-huan ching ‘Sutra averting calamities’, in one chiian: lost.
These three works together forming four chiian were translated by Po
Yen at the time of Kao Kuei-[hsiang] kung (254-260) of the Wei.
They are mentioned in the Pieh lu. The catalogue by [Tao]-an kung,
previously, did not have this name.

Ibid., p.96a 27-28 (notice on An Hstian): As for Po Yen, it is not
known who he was. At the end of the chéng-shih period (240-249) of
the Wei, he again translated the Shou-léng-yen and, furthermore, the
Hstii-lai and the Ch’u-tsai-huan ching: in all, three works.

2. Kao, T 2059, p.325a 10-12 (notice on Dharmakala): There was
also the §ramana Po Yen. It is not known who he was. He too
possessed talent and profound and penetrating intelligence. In the
middle of the kan-lu period (256-260) of the Wei, he translated the
Wu liang ching ch’ing p’ing téng chiieh ching, etc.: in all, six works.
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Nothing is known of his death.

3. Chung A, T 2146, p.119¢ 3: Shou-léng-yen ching, two chiian,
translated by Po Yen of the Wei Dynasty.

4 and 5. Li, T 2034, p.56¢ 8; Nei, T 2149, p.227a 12, noting six
translations: Shou-léng-yen ching, in two chiian. This is the second
(variant: third) translation. Compared with the translation by Chih
Ch’an of the Han dynasty, the [Sanskrit] original was the same, but
the translation differs slightly. See the Chin shih tsa lu by Chu Tao-
tsu and the Chu san tsang chi (T 2145)... The six translated works
make up eight chiian. In the reign of Kao Kuei-hsiang kung
(254-260), the sramana Po Yen of the Western Countries embraced
the Path and departed on a tour of conversion. During the kan-lu
years (256-260), he reached Lo-yang and stayed at the Po-ma ssii
where the Samgha invited him to translate.

6. T'u, T 2151, p.351b 8-10: The $ramana Po Yen, a native of the
Western Countries, in the reign of Kao Kuei-hsiang kung (254-260)
in the year three of the kan-lu period, ting-sh’ou (error for wu-yin:
258) cycle, in Lo-yang, at the Po-ma ssii, translated the Shou-léng-
yen ching in two chiian... : in all, six works in eight chiian.

7. Wu, T 2153, p.397¢ 21-23: Shou-léng-yen ching, a work in two
chiian. This is the second translation. Translated during the kan-lu
years (256-260) of the Ts’ao Wei by Po Yen, in Lo-yang, at the Po-
ma ssil. Extract from the catalogue by [Fei] Chang-fang (T 2034).

8. K’ai, T 2154, pp.487a 20, 632a 6: Notes five translations
among which is the Shou-léng-yen ching, in two chiian. This is the
fifth translation. Compared with the translation by Chih Ch’an of the
Han, etc., the Sanskrit original was the same but the translation is
different. See the Chih shih tsa lu by Chu Tao-tsu and the catalogue
by Séng-yu (T 2145). These five works in seven chiian are lost. The
$ramana Po Yen, a native of the Western Countries, during the reign
of Kai Kuei-hsiang kung (254-260) in the year three of the kan-lu
period, wu-yin cycle (258), departed on a tour of conversion, reached
Lo-yang and settled at the Po-ma ssii.

As his name indicates, Po Yen must have been a Kuchean and have
belonged to the royal family. We know in fact that the royal dynasty of
Kucha was called Po from the beginning of the Common Era. The
sources, as we have just seen, hesitate over the exact date of his literary
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activity: the chéng-shih period (240-249) or the kan-lu period
(256-260) of the Wei.

His translation of the Sgs, if it ever existed, had no influence, as will
be seen later (p86) and in contradiction to the assertion by certain
catalogues, Chih Min-tu did not use it in his combined edition of the
Sgs in 301, and Tao-an does not mention it at all in his catalogue from
374. The catalogues from the sixth and seventh centuries which have
come down to us learned of his existence from two catalogues from the
fifth century: the Chin shih by Chu Tao-tsu from 419, and the Pieh lu of
the Sung (420—478), already lost by their time. Obviously, all these
bibliographers never had access to the three, six or seven translations
which they attribute to Po Yen and which they all declare to be lost.
However, in T 328 we find a translation of the Suratapariprccha
attributed to Po Yen. There is perhaps a confusion between the Po Yen
of the Wei of the third century and the Po Yen of the Ch’ien Liang of
the fourth who will be mentioned below (p.90).

VI

Yung-fu-ting ching BIRTEAR ‘Sttra of the Concentration (samadhi) of
Heroic Victory (S#ramgama)’, two chiian, translated, probably in
Ch’ang-an, on 23 May 291 C.E. by Chu Fa-hu %3 (Dharmaraksa)
of the Hsi Chin.

In this work, the title of the siitra, Siramgamasamadhi, instead of being
transcribed as Shou-léng-yen as previously, is translated by Yung-fu-
ting ‘Concentration of Heroic Victory™.

The translation by Dharmaraksa is accompanied by a notice (chi) or a
colophon (hou chi) which Chih Min-tu reproduces in the preface to his
combined edition of the Sgs dating from 301 (cf. Ch'u, T 2145, p.49b
15-17) and which the K’ai (T 2154, p.632a 11-12) also quotes:

The notice on the Yung-fu-ting says: On the ninth day of the fourth
month of the first yiin-k’ang year (23 May 291), the bodhisattva from
Tun-huang, Chih Fa-hu (Dharmaraksa) held the foreign text in his
hands and orally translated the Siramgamasamadhi. Nieh Ch’éng-
yiian took it down with his brush.

In the same preface (Ch'u, T 2145, p.49b 7-9), Chih Min-tu also says:

6 The Lalitavistara (ed. S. Lefmann, p.442, 8-9) mentions the Stiramgamasamadhi. In his’
Chinese translation of the Lalitavistara (T 186, ch.8, p.537¢ 2), Dharmaraksa renders
Siiramgamasamadhi by yung-fu-ting. Divakara, in another translation of the same text (T 187,
ch.12, p.616¢ 21) transeribes shou-léng-yen san-mei.
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At the beginning of the Great Chin dynasty (265-316), the
$ramana Chih Fa-hu (Dharmaraksa) and the upasaka Chu Shu-lan
again translated this [Stiramgamasamadhi]-siitra. For whoever seeks
the meaning, the two translations clarify each other.

Here now is the information supplied on this Yung-fu-ting by the
catalogues of the sixth and seventh centuries:

1. Ch'u, T 2145, p.9a 1: Yung-fu-ting ching, two chiian. [Tao]-an
kung says that it is another translation of the Shou-léng-yen, made on
the ninth day of the fourth month of the first yiin-k’ang year (23 May
291).

Ibid., p.14a 15: Chu Fa-hu once again translated the Yung-fu-ting
in two chiian which is a new translation of the Shou-léng-yen.

2. Chung A, T 2146, p.119¢ 5: Yung-fu-ting, two chiian. Translated
by Chu Fa-hu during the [first] yiin-k’ang year (291) of the Chin.

3 and 4. Li, T 2034, p.62c 11; Nei, T 2149, pp.233b 16 and 240c
24: Yung-fu-ting, two chiian. Translated on the ninth day of the
fourth month of the first yiin-k'ang year (23 May 291). This is the
fourth translation. Compared with the Shou-léng-yen ching translated
by Chih Ch’an, Chih Ch’ien and Po Yen, the original was the same,
but the title is altered and the translation slightly different. See the
catalogue by Nieh Tao-chén.

S.T'u, T 2151, p.353b 17: Yung-fu-ting ching, two chiian.

6. Wu, T 2153, p.398a 2: Yung-fu-ting ching, a book in two chiian.
It is the fourth translation.

7. K’ai, T 2154, p.495¢ 2: Yung-fu-ting ching, two chiian. [Tao]-an
kung says that it is another translation of the Shou-léng-yen made on
the ninth day of the fourth month of the first yiin-k’ang year (23 May
291). Nieh Ch’éng-ylian rececived it with his brush. It is the sixth
translation. See the two catalogues by [Nieh] Tao-chén and Séng-yu
(T 2145). The two catalogues by [Séng]-yu (T 2145) and [Chang]-
fang (T 2034) also mention a Shou-léng-yen [which would have been
translated by Chu Fa-hu], but it is a mistake.

The Yung-fu-ting by Dharmaraksa is therefore fully authenticated: it
is mentioned in the notice dated 291 which was added to it, in the
preface by Chih Min-tu to the combined edition of the
Stiramgamasamadhi dating from 301, in the catalogue by Nieh Tao-
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chén compiled between 307 and 312 and in the catalogue by Tao-an
completed in 374.

Dharmaraksa published it on 23 May 291 in Ch’ang-an, a few years
before his translation of the Vimalakirtinirdesa which dates from the
first day of the fourth month of the second ¢ ai-an year, i.e. 3 May 303
(cf. Li, T 2034, p.63c 9; K’ai, T 2154, p.495b 16-17).

The life of Chu Fa-hu (Dharmaraksa) is known through two
biographical notices contained in the Ch’u (T 2145, ch.13, pp.97¢ 19-
98a 20) and the Kao-séng chuan (T 2059, ch.1, p.326¢ 2-27). Here is
the translation:

Chu Fa-hu. His ancestors were Yiieh-chih and, for generations,
had inhabited the cantonment of Tun-huang.

At the age of eight, he left home and took as his master a foreign
$ramana, an Indian of high class (chu kao-tsu). He recited the siitras
at the rate of ten thousand words a day and understood them at first
sight. His character was good and his conduct ascetic. He sincerely
and resolutely liked studying and sought his teachers within a radius
of ten thousand li. He widely read the (Confucian) Six Classics and
was fully conversant with the words of the Hundred Schools (of
Chinese philosophy). [Kao: he widely read the Six Classics and
mastered the Seven Books]. Even if people criticised him, he
attached no importance to it.

This was then during the reign of Wu-ti (265-290) of the Chin.
Maonasteries, temples, stiipas and images were in fashion in the
capital (Lo-yang), but the profound Vaipulya siitras were confined to
the Western Countries [Kao: beyond the Mount of Onions]. Fa-hu
deplored this and was much grieved by it. He resolved to propagate
the Great Dharma. [Kao: he followed his masters to the Western
Countries], and travelled through all the kingdoms one by one.
Altogether, he studied the thirty-six tongues of the foreign Countries
as well as their books; he understood and penetrated them. Phonetics,
semantics, forms of characters, there was nothing he did not know
fully. Bringing foreign texts in great numbers, he returned to China.

From Tun-huang to Ch’ang-an, all along the way, he transmitted,
translated and wrote in the language of the Chin.

The stitras of the Great and Small Vehicles which he had procured
— Hsien-chieh (T 425: Bhadrakalpika), Ta-ai (T 398: Tathagata-
mahakarunanirdésa), Fa-hua (T 263: Saddharmapundarika), P u-yao
(T 186: Lalitavistara), etc. — in all numbered 149 works. [Kao: the
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texts which he obtained and read — Chéng-fa hua (T 263:
Saddharmapundarika), Kuang tsan (T 222: Paficavim$atisahasrika
p.p.), etc., — numbered 165 works.] He devoted himself assiduously
to this task in order to know them in depth. All his life he translated
and wrote, without sparing any effort. If the teaching of the sutras
was widespread throughout China, this is due to [Fa]-hu.

At the end of the reign of Wu (265-290) of the Chin, he retired to
a high mountain. On this mountain there was a limpid stream. He
regularly took water from it in order to wash. One day someone who
was collecting fuel impolitely fouled the bank, and the water
immediately dried up. [Fa]-hu, walking up and down, sighed and
said: ‘[Kao: If man is without virtue, the limpid spring stops
flowing.] The water has definitely dried up and I will find no more of
it. I shall have to go elsewhere’. He had just finished speaking when
the spring again began to run to overflowing. Such were the
consequences of his deep sincerity.

[Kao: This is why Chih Tun &, on drawing his portrait,
addressed him with the following eulogy:

The noble [Fa]-hu is serene and tranquil;

His teaching and virtues are of profound beauty.
A gentle sigh from the lofty vale,

And the dried-up spring gushes with water.

Oh! Admirable [Fa]-hu;

His bearing is as exalted as Heaven:

He bathes his feet in the Shifting Sands,

But his head has pierced the sublimities of the Mystertous.]

Later, he founded a monastery in Ch’ang-an, outside the Ch’ing
Gate, and there he practised the Way assiduously. Thence his virtues
and wonders spread in the four directions and his reputation covered
the distances. Several thousands of disciples came to revere him.

At that time, there was the $ramana Chu Fa-ch’éng "#:3€’. Aged
eight, he was intelligent and wise. He took [Fa]-hu as his master.
Now there was in Kuan-chung a noble family who, on the point of
embracing the Great Dharma, wanted to test [Fa]-hu’s teaching and
virtues. The head of the family went to him with the purpose of

7 After having lived in Ch’ang-an with his master, Fa-ch’eng went to Tun-huang,
Dharmaraksd’s native land, and founded a monastery there. It is thanks to him that Buddhist
civilisation reached the west of China: ‘He changed the hearts of wolves and taught the rites to
the Barbarians’ (cf. Ch’u, T 2145, p.98a; Kao, T 2059, p.347b-c).
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asking him urgently for 200,000 sapeks. [Fa]-hu had not yet
answered when [Fa]-ch’éng, then aged thirteen, and who was at his
master’s side, immediately said to the visitor: ‘My upadhyaya has
already consented mentally’. The visitor having withdrawn, [Fa]-
ch’éng said: ‘Considering the expression of that man, he did not
really come to look for money but to examine the degree of the
teaching and virtues of the upadhyaya’. [Fa]-hu said: ‘I think so too’.
The next day the visitor, bringing all his family of more than one
hundred persons with him, came in search of [Fa]-hu and asked to be
given the Five Precepts. He thanked him for being open to the
request for money. Then the literati and the people of the four
corners of the world, learning the news, came and assembled. He
taught the Buddha’s new teaching for more than twenty years.

When Hui-[ti] (290-307) of the Chin fled to the west, disorder
reigned in Kuan-chung and the whole population moved away. Then
[Fa]-hu and his disciples withdrew and went down to the east as far
as Min-ch’ih j@i#E (near Lo-yang). He fell ill and died at the age of
seventy-eight years.

Dharmaraksa left behind him a considerable number of works: 154
translations according to Tao-an (Ch’u, T 2145, p.9b 28), 149 according
to the notice in the Ch'u (T 2145, p.98a 2), 165 according to the Kao
(T 2059, p.326¢ 13), 210 according to the Li (T 2034, p.64c 14), and
175 according to the K 'ai (T 2154, p.496¢ 7).

Some colophons added to these translations have been reproduced by
the Ch’u (T 2145) in chilan eight and nine. E. Ziircher (Buddhist
Congquest, p.343, n.221) has analysed them in detail and shown that the
periods of Dharmaraksa’s greatest activity were from 284 to 288 and
from 291 to 297 C.E. Of the sixteen translations that the colophons
enable us to locate and date, nine were made in Ch’ang-an during the
years 266, 286, 291, 297, 300 and 308; two in Tun-huang in 284; three
in Lo-yang in 289 and 290; and finally, two in Chiu-ch’uan &R (in
central Kan-su) in 294.

Y

The passage from the Ch'u (T 2145, p.14a 15-18) translated above
(p.57) clearly shows that its author Séng-yu only attributed to
Dharmaraksa a single translation of the Siiramgamasamadhi, a
translation entitled Yung-fu-ting and not Shou-léng-yen like those of his



TRANSLATION BY DHARMARAKSA 79

predecessors. However, in his list of the works of Dharmaraksa, Séng-
yu attributes to the latter two translations of the Stramgamasamadhi,
one entitled Shou-léng-yen (T 2145, p.7c 5) and the other Yung-fu-ting
(p.9a 1). This is only an inadvertent mistake and quite excusable if one
thinks of the many documents that Séng-yu had to check. Un-
fortunately, this mistake was reproduced in subsequent catalogues
which, with one exception, credit Dharmaraksa with a Shou-léng-yen
along with a Yung-fu-ting. Here are the references :

1. Ch'u, T 2145, p.7c 5: Shou-léng-yen ching, two chilan. Another
translation entitled A-nan yen ‘Words of Ananda’.

2. Chung A, T 2146, p.119¢ 4: Shou-léng-yen ching, two chiian.
Translated by Chu Fa-hu of the Chin dynasty.

3 and 4. Li, T 2034, p.62c 1; Nei, T 2149, pp.233b 6 and 240c 15:
Shou-léng-yen ching, two chiian. Another translation also exists.
Shou-léng-yen known as A-nan yen ‘Words of Ananda’.

5.T'u, T 2151, p.353b 14: Shou-léng-yen ching, two chiian.

6. Wu, T 2153, p.397¢ 29: Shou-léng-yen ching, a work in two
chiian. Translated by Chu Fa-hu of the Chin Dynasty. Extract from
the catalogue by Chang-fang (T 2034).

It was only in 795 that the error was corrected by Chih-shéng in his
particularly carefully compiled catalogue from the & ’ai-yiian era:

K'ai, T 2154, p.632a 10-14: Between Shou-léng-yen ‘Stiramgama’
and Yung-fu-ting ‘Concentration of Heroic Victory’, the titles,
respectively in Sanskrit and the Chinese of the Chin, alone differ;
there are not two different sutras. The colophon of the Yung-fu-ting
says: ‘On the ninth day of the fourth month of the first yiian-k’ang
year (23 May 291), the bodhisattva from Tun-huang, Chu Fa-hu, held
the Sanskrit text in his hands and orally translated the Shou-léng-yen
ching. The upasaka Nieh Ch’éng-yiian took it down with his brush’.
Hence it is proved that the Shou-iéng-yen and the Yung-fu-ting are not
two separate things.

I think we must side with this verdict, but another explanation is
possible. Dharmaraksa himself could have drafted a translation of the
Stiramgamasamadhi with the title of Shou-léng-yen and then have
submitted it to his many Chinese friends, particularly his devoted
collaborator Nieh Ch’éng-yiian. The latter, a fine scholar, could not
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only have taken it down with his brush but could also have reviewed
and corrected it and given it a new title, no longer transcribed from the
Indian but translated into Chinese: Yung-fu-ting.

This is more or less what happened with the Stryaprabha-
samatikrantasamadhi which, with the title of Ch’ao jih-ming ching, was
translated by Dharmaraksa (Ch’u, T 2145, p.8¢ 15) then revised by
Nieh Ch’éng-yiian (ibid., p.9c 5-7). Only the revised translation has
come down to us (T 638). The notices concerning Dharmaraksa in the
Ch’u (T 2145, p.98a 23) and the Kao (T 2059, p.327a 1) explain:

There lived at the time of [Fa-hu], the upasaka Nieh Ch’éng-yiian
A&, an intelligent and gifted man who was resolved to serve the
Dharma. When the venerable [Fa-]hu translated stitras, Ch’éng-yiian
suggested many phrases in correct style to him. Thus, in the first
translation of the Ch’ao jih-ming there was a certain amount of
repetition and clumsiness. Ch’éng-yiian clarified and corrected the
style and the gathas and condensed the translation into two chiian;
this is the two-chiian edition which is circulating at present. The

" other revisions carried out by him are all of the same type.

Commentary on the Yung-fu-ting, compiled in Ch’ang-an between 291
and 306 C.E. by Po Yiian Fi¥, cognomen Po Fa-tsu &i%il , of the
Western Chin.

Whether revised or not by Nieh Ch’éng-yilian, the Yung-fu-ting by
Dharmaraksa was highly successful and was soon commented upon by
the scholar-monk Po Yian (cf. Ch’u, T 2145, p.107, note 37; Kao,
T 2059, p.327b 28).

Po Yiian® was the son of a Confucian scholar Wan Wei-ta BEGE, a
native of Ho-nei f, in northern Ho-nan. Having entered the
Buddhist Order, Po Yiian founded a monastery and a school in Ch’ang-
an to which flocked nearly a thousand disciples, both monks and
laymen. His literary activity took place during the reign of the emperor
Hui-ti (290-307): he published a commentary upon the Yung-fu-ting by
Dharmaraksa, with whom he was undoubtedly acquainted, and he made
about twenty translations of which five have come down to us (T 5,
144, 330, 528 and 777).

In 304, the prince of Ho-chien {[ff] and prime minister, Ssii-ma
Yung &]ERA, expelled the puppet emperor Hui-ti and entrenched
himself in Ch’ang-an with members of the high aristocracy. Po Yiian

8 Regarding Po Yiian, cognomen Fa-tsu #ifl , see E. Ziircher, Buddhist Conquest, pp.76-7.
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became a friend of his and, in the quiet of the evenings, the two men
discussed ‘the Way and Virtue’ together.

As the political situation continued to worsen, Po-Yiian, like so many
others, particularly Dharmaraksa, was forced to leave the capital. He
fled to the west in the company of Chang Fu iR¥§ who was appointed
governor of Ch’in-chou 2/, a town located to the east of Tun-huang.
The governor, who very much admired him, requested him to leave the
robe and enter his seryice. Po Yiian refused absolutely. The quarrel
became aggravated and, once they had reached the sub-prefecture of
Ch’ien #, Po Yiian was thrown into prison and died under the lash.

A legend set down in the Kao (T 2059, p.327b 16-18) throws light
on Po Yiian’s devotion to the Stiramgamasamadhi:

A short while after [Po Yiian’s death], there was a man whose
family name was Li Z and first name T’ung i who died and came
back to life. He said he had seen the dharmacarya [Fa]-tsu (alias Po
Yiian) in the dwelling of Yama, king [of the hells], expounding the
Stiramgamasiitra to the king. Po Yiian declared that after giving this
teaching he had to go to the Trayastrims$a gods.

VI

Shou-léng-yen ching, two chiian, translated in Lo-yang in 291 C.E. by
the upasaka Chu Shu-lan ;7% of the Western Chin.

This is again a matter of a translation made in the north, not by
Serindians like Chih Ch’an, Chih Ch’ien, Po-yen and Fa-hu, but by a
highly sinicised layman of Indian origin.

This translation is mentioned, in 301, by Chih Min-tu in the preface
to his combined edition of the Stiramgamasamadhi (cf. Ch’u, T 2145,
p-49b 8) and it is listed in all the catalogues that have come down to us:

1. Ch'u, T 2145, p.9c 13-15: Shou-léng-yen ching, two chiian. It is
recorded in the Pieh lu, but was previously missing in the catalogue
by [Taol-an. The Chiu Iu mentions the Shou-léng-yen by Chu Shu-
lan in two chiian. [With the Vimalakirtinirdes$a], this sttra was
translated under Hui-ti (290-307) of the Chin in the first yiian-k’ang
year (291).

2. Chung A, T 2146, p.119a 6: Shou-léng-yen ching, two chiian.
Translated by Chu Shu-lan in the reign of Hui-ti of the Chin.

3 and 4. Li, T 2034, p.65b 28; Nei, T 2149, p.236b 29: Shou-léng-
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yen ching, two chiian, translated in the first yiian-k ‘ang year (291). It
is the fifth translation. In relation to the translations by the two Chih
[Chih Ch’an and Chih Ch’ien], Po-[yen] and Chu [Fa-hu], the
translation is different but the original was the same. See the
catalogue by Nieh Tao-chén. [With the Vimalakirtinirdesa], this sttra
was translated under Hui-ti (290-307) by the $ramana’ from the
Western Countries, Chu Shu-lan, in Lo-yang.

5. T’u, T 2151, p.354b 16: Shou-léng-yen ching, two chiian.

6. Wu, T 2153, p.398a 8-10: Shou-léng-yen ching, two chiian and
thirty-six folios. Translated during the yiian-k’ang period (291-299)
of Hui-ti of the Chin by Chu Shu-lan, in Lo-yang.

7. K’ai, T 2154, p.498a 11: Shou-léng-yen ching, two chiian.
Translated in the first yidan-k’ang year (291). It is the seventh
translation. In relation to the translations by Chih Ch’an, Chih
Ch’ien, Po-yen and Fa-hu the original was the same but the
translation differs. See the catalogue by Nieh Tao-chén and the
catalogue by Séng-yu (T 2145).

Ka’i (T 2154, p.632a 13) and the Chéng (T 2157, pp.795b 3-4, 965¢
29) insist on the fact that Chu Shu-lan was indeed an upasaka and not a
§ramana.

We can consider the reference to the Chiu lu as worthless, but Chu
Shu-lan’s translation is well enough guaranteed by Chih Min-tu’s
testimony that he used it in his combined edition of 301, and by the
mention of Nieh Tao-chén who lists it in his catalogue, the Chung
Ching lu, compiled between 307 and 312". And if it is true that Tao-an
passed over it in silence in his catalogue of 374, it appeared in the Pieh
lu of the Sung.

The Ch’u (T 2145, p.98b 3—c 15) contains a notice on Chu Shu-lan
which the Kao-séng chuan (T 2059, p.346¢ 1-6) summarises in a few
lines. This biography is strongly tinted with legend and partially
apocryphal, but it describes the mentality and manners of the golden
youth of the period so vividly that I think it worthwhile to give a
translation of it:

Chu Shu-lan was of Indian origin. His grandfather Lou-t’o ¢

9 ‘Sramana’ is a mistake, Chu Shu-lan was an upasaka.

10 Nieh Tao-chén was the son of Nieh Ch'éng-yiian, friend and collaborator of
Dharmaraksa. On his catalogue, the Chung Ching lu, see Li, T 2034, p.127¢ 2; Nei, T 2149,
p.336b 27-29; K 'ai, T 2154, p.572c 22-24.
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(Rudra) sincerely and resolutely loved to study. He was of proven
honesty and chaste conduct.

At that time the king of the country had no principles, and the
whole population was disposed to rebel. A treacherous minister, at
the head of the army, committed an offence. Afraid of being killed,
he called on the nobles of the country to revolt with him. Rudra,
displeased, said to, him: ‘You were born in a humble and lowly
family but you are fulfilling an important duty. You seem unable to
respond to this favour with valour. Are you planning to revolt and
rebel? As for me, I prefer to die while remaining faithful than live in
revolt’. The rebel, fearing that his plan would be given away, killed
Rudra and started the revolution.

Rudra’s son Ta-mo-shih-lo (Dharmasiraj — in Chinese ‘Head of
the Dharma’ — was at first in another country. The two older brothers
of his wife were $ramanas. Learning that his father had just been
killed and that great disorder reigned in the country, he fled to China
with the two §ramanas and took up residence in Ho-nan (Lo-yang).
There it was that he fathered Shu-lan.

From childhood Shu-lan was intelligent and eloquent. He
accompanied his two maternal uncles and, by consulting them,
received the teaching of the suitras. As soon as he heard, he
understood. He knew foreign tongues and Chinese, and he was well
read in literature and history. However, he was fickle and violent by
nature, and he hunted in an unrestrained way.

One day, when out riding alone, he was chasing a stag when he
encountered a tiger and fell off his horse. He broke his right arm and
took a long time to recover. Later he again took up his incessant
galloping, for which his mother reproached him often, but he would
not mend his ways. She subjected him to a vegetarian diet and then
he stopped.

He, of course, loved wine, and had to drink up to five or six shéng
to be happy. One day, when he was completely drunk, he lay down at
the side of the road; he then went into the palace of the cantonment in
Ho-nan and shouted. The police sent him to the Ho-nan prison. At
that time the Prefect of Ho-nan, Lo Kuang %%, was getting drunk
with his guests. Already tipsy, he said to [Shu]-lan: ‘You are a
foreigner who is staying with us. Why do you imitate those of us here
who drink wine?’ Shu-lan said: ‘Tu K’ang made the wine, and the
whole Chinese empire drinks it. Why put this question to someone
who has been living here so long?’ Lo Kuang said: ‘To drink wine is
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permissable. But why get into a rage and cause disorder?’ Shu-lan
answered: ‘The people, even in a rage, do not cause disorder, and
you, esteemed Prefect, even when wined, do not get into a rage’. At
which Lo Kuang burst into laughter.

Then a fellow guest said: ‘You are a foreigner, why are you so
white-faced?’ Shu-lan answered: ‘In Ho-nan certain people are
black-faced, but you do not doubt them. If I, your servant, have a
white face, why resent me?” Then the guests and the host, admiring
his skill and eloquence, released him.

Shortly afterwards Shu-lan, without being ill, died suddenly. Three
days later he came back to life. He told how he had entered a
dwelling whose doors were painted red and whose rooms were in
gold and silver. There he saw a man who told him: ‘I am your
grandfather’, and continued: ‘I did good for years and now I am
enjoying this reward. You, wrong-doer, how did you get here?’
Upon which, the door-keeper ejected him with blows from a stick.
Shu-lan entered a bamboo wood and there he saw his hunting
companions; bitten by eagles and dogs, they dripped with blood and
called on Shu-lan to help them. Shu-lan continued on his way,
covering several tens of steps. He met a man with an ox’s head who
tried to gore him. Shu-lan said: ‘For several generations we have
been disciples of the Buddha and I have continually supported two
$ramanas. For what fault do you want to punish me?’ The ox-headed
man replied: ‘For that you have deserved happiness, but this in no
way affects your hunting crimes’. Suddenly he saw his two maternal
uncles and the latter said to the ox-headed man: ‘As for us, we have
always enjoyed his support. His faults are few but his good works are
numerous. You can let him go’. Shu-lan returned in the wake of the
two monks and, finally, came back to life.

From then on he mended his ways and cultivated goodwill
(maitri). He devoted himself especially to the teaching of the siitras.
In the first yiian-k’ang year (291) of the Chin he translated the Fang
kuang ching (Paficavim$atisahasrika p.p.) and a new Wei-mo-chieh
(Vimalakirtinirde$a): more than ten myriad words. Since he knew
both the foreign tongue and Chinese, the sense of his translations is
perfectly correct.

Later he lost his mother and, after three months, wished to bury
her. A neighbour said to him: ‘The present year and month are not
appropriate. You should wait until next year’. Shu-lan answered:
‘Whoever is born must necessarily die, and whoever is dead .cannot
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again be born. Man and spirit follow two different ways, that is quite
normal. If I act so that my dead mother has a place to rest her spirit,
the greed of the crows and birds will be brought to an end. If I wait
until next year, I am afraid of having to flee and of no longer finding
anywhere [to bury her]. How would I have time to look for a tomb?’
Upon which he immediately buried her.

The next year, in fact, Shih Lé H#jj rebelled, and brigands
abounded everywhere. Shu-lan left [Ho-nan] and fled to Chin-chou
N [in present-day Hu-pei].

Later, without being ill, he said to a friend: ‘I am going to die’,
and a few days later he died. Those who knew him held him to be a
man ‘knowing the decrees of Heaven’.

vl

Ho & Shou-léng-yen ching ‘The combined Stiramgamasttras’, eight
chiian, probably undertaken in Ch’ang-an in 301 C.E. by Chih Min-tu
%% of the Western Chin.

This is not a question of a new Chinese translation but of a combined or
synoptic edition of three Chinese translations made earlier.

This edition, which is lost today, was accompanied by a notice
compiled by Chih Min-tu himself and which has come down to us (cf.
Ch'u, T 2145, p.49a 16). Its title is:

Record of the combined Sﬁramgamasﬁtras. This strange term
signifies, in the tongue of the Chin, Yung-fu-ting ‘Concentration of
Heroic Victory’. [The author] is Chih Min-tu. These three [combined]
stitras were commented upon by Hsieh Fu ## in four chiian.

Chih Min-tu first supplies some interesting information on the
Chinese translations by Chih Ch’an, Chih Ch’ien, Chu Fa-hu and Chu
Shu-lan (see above, pp.61, 678, 74-5); he then speaks of his own work
(cf. Ch'u, T 2145, p.49b 9-17):

To make a choice between the three works [namely, the revised
translation by Chih Ch’an, alias Yiieh, the translation by Chu Fa-hu
and that by Chu Shu-lan] was both laborious and difficult. Wishing
that students should have a concordance of these versions at their
disposal, I have taken here the revised translation by Yiieh as the
basic text, the translation by [Chu Fa]-hu as the secondary text and
that by [Chu Shu]-lan as a supplement. I have immediately noted and
distinguished what was not to be found in one or other of these
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versions. Sometimes the style and meaning were the same;
sometimes the meaning was similar but the style varied very slightly.
It was not worthwhile recopying them and I have blended the texts in
considering them as alike. Although this may not add to the interest, |
have divided the work into chapters and sentences so that they can be
clearly seen.

[After having reproduced the notice on the Yung-fu-ting by Fa-hu
(see p.74 above), Chih Min-tu concludes]: I would like the Four
Communities to examine [these translations] and propagate them,
while distinguishing the different and similar meanings.

It appears clear from this notice that Chih Min-tu took only three

earlier translations into consideration: the translation by Chih Ch’an
revised by Chih Ch'ien, the Yung-fu-ting by Fa-hu and the translation
by Shu-lan. However, certain catalogues from the sixth and seventh
centuries claim that he also collated the translation, much lacking in
authentication, by Po Yen. This is a mistake that the Ch’u does not
make and which the K ’ai contested:

1. Ch'u, T 2145, p.10a 12: Ho Shou-léng-yen ching, eight chiian.
Combines into a single work the four Shou-léng-yen translated by
Chih Ch’an, Chih Ch’ien, Chu Fa-hu and Chu Shu-lan. Sometimes in
five chiian. Compiled by the $ramana Chih Min-tu under Hui-ti
(290-307) of the Chin.

2. Chung A, T 2146, p.125a 2: Ho Shou-léng-yen ching, eight
chiian.

3 and 4. Li, T 2034, p.66¢ 6; Nei, T 2149, p.237¢ 17: Ho Shou-
léng-yen ching, five works in eight chiian. It is the sixth translation. It
combines into a single work the five works by the two Chih [Chih
Ch’an and Chih Ch’ien], the two Chu [Fa-hu and Shu-lan] and Po
Yen. See the catalogue by Chih Min-tu.

5. Wu, T 2153, p.398a 5-6: Shou-léng-yen ching, a work in eight
chiian. It is the sixth translation. During the yung-ning year
(301-302) of the Western Chin, Chih Min-tu combined into a single
work the five works by the two Chih, the two Chu and Po Yen. See
the catalogue by Chih Min-tu.

6. K'ai, T 2154, p.5015 13-16: In the reign of Hui-ti (290-307),
the $ramana Chih Min-tu combined the four works by the two Chih
and the two Chu. The catalogue by [Fei Chang]-fang (T 2034) also
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adds the work by Po [Yen], which would make five works. However,
according to the catalogue by [Séng]-yu (T 2145) and the colophon
of the combined edition [by Chih Min-tu], four works only were
combined; they do not mention Po Yen.

The sources are mostly silent on Chih Min-tu, but his social
background is well known and has been admirably described by
E. Ziircher (Buddhist Conquest 1, pp.81-110).

Chih Min-tu was a scholar-monk who came from a cultured
background. At first he lived in the north, most probably in Ch’ang-an,
in the reign of Hui-ti (290-307) and he was in personal contact with the
civil and military aristocracy as well as the great Dharma masters such
as Dharmaraksa, Po Yiian, Chu Shu-lan, etc.

For the use of the Chinese who did not know Sanskrit he published
combined editions of the Suramgamasamadhi and the
Vimalakirtinirdesa, in which the Chinese versions of these works were
assembled and collated.

According to the Wu (T 2153, p.398a 5-6), his ‘Combined
Stiramgamas’ appeared in the 301. They encompass the translation by
Chih Ch’an revised by Chih Ch’ien between 222 and 229, and the very
recent translations by Dharmaraksa and Chu Shu-lan, both of which
appeared in 291. The same year Po Yiian had already commented upon
the one by Dharmaraksa.

Later Chih Min-tu published his ‘Combined Vimalakirtis’, of which
only the preface has come down to us (cf. Ch'u, T 2145, p.58b 21).
This edition encompassed the versions by Chih Ch’ien, Dharmaraksa
and Chu Shu-lan. Since the one by Dharmaraksa was completed on
3 May 303 (cf. Li, T 2034, p.63¢ 9), Chih Min-tu could not have
undertaken his work until after that date.

The explanations supplied by the prefaces on this kind of editing are
lacking in clarity. Properly speaking, it is neither a matter of synopses
nor of ‘translations blended into a single one’ but more of what the
Chinese at present call a Fo-t'u ho-pén tsu-chu fE&4FiF  namely a
‘commentary upon a synthetic edition of the Buddhists’''. In the
particular case of the Sgs, Chih Min-tu took Chih Ch’an’s version as the
‘basic text’ (mu £ ); he divided it into chapters and paragraphs and,
after each paragraph, he reproduced, in the guise of a commentary, the
corresponding passages from the versions by Dharmaraksa and Chu
Shu-lan qualified respectively as ‘secondary text’ (#zé# F ) and

11 See Weng Tung-wen in T"oung Pao XLVIII, 1960, pp.488-9.
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‘suppiementary text’ (hsi % ). Nonetheless, the minimal differences
between the versions were not noted.

Such a method has its inconveniences. A synthetic edition in fact
consisted of an indigestible mass abounding in repetitions. That of the
Sgs took up six chiian, as many as three separate versions together.
Even more, the quotations taken from the ‘secondary text’ and the
‘supplementary text’ were still not noted in small characters; hence the
difficulty of distingushing between the ‘basic text’ and the ‘secondary
texts’ which were meant to clarify the former.

Chih Min-tu was not, however, the inventor of this method. During
the second half of the third century Chih Ch’ien, the translator of the
Wei-mi ch’ih #8%&% , ‘Dharani of the Subtle Secret’ (T 1011), had also
produced a synthetic edition of it based upon the comparison of three
distinct versions (Ch'u, T 2145, p.51¢ 17-19).

After Chih Min-tu, but still in the fourth century, Tao-an (312-385)
and Chih Tun 33E (314-366) applied the same method to the
Prajiiaparamita.

In his Ho Fang-kuang Kuang-tsan liieh chieh ‘Brief explanation of
the combined Fang-kuang and Kuang-tsang’, of which the preface has
been preserved (Ch’'u, T 2145, p.47¢ 29), Tao-an instituted the
synthesis of two Chinese versions of the Paficavim$atisahasrika p.p.,
namely:

a. The Fang-kuang ching BOEAR (T 221). The Sanskrit original,
discovered in 260 in Khotan by Chu Shih-hsing %+-1F, had reached
China through the good offices of his Khotanese pupil Punyadhana(?)
and had been translated in Ts’ang-Yiian (Ho-nan) between 28 June and
31 December 291 by the Khotanese Moksala and the sinicised Indian
Chu Shu-lan, and this translation had been revised, on the basis of a
Sanskrit original and five Chinese copies, by Chu Shu-lan between
10 December 303 and 22 May 304.

b. The Kuang-tsan ching Y.i&#® (T 222). The Sanskrit manuscript
had been brought from Khotan by a certain Gitamitra and translated,
by Dharmaraksa and Gitamitra, in Ch’ang-an on 27 December 286.
Tao-an obtained a copy of this version in Liang-chou (Kan-su) in
376.

With regard to Chih Tun (314-366), also called Chih Tao-lin, he
published some Ta-Hsiao p’in tui-pi yao-ch’ao ‘Synoptic extracts from
the Large and Small Prajfias’, the preface of which has been preserved
(Ch’u, T 2145, p.55a 13). In this he compared the Pafica-
vim$atisahasrika and the Astasahasrika.
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The Prajfiaparamitas, the Vimalakirti and the Stiramgamasamadhi are
closely related; objectively they posit a-universal emptiness (Sinyata)
while avoiding hypostatising it; subjectively they extol mental
adherence to the non-existence and non-arising of all things
(anutpattikadharmaksanti). Of all the Mahayana siitras that were
studied in Ho-nan and Kan-su under the Western Chin, these were the
ones that aroused the most interest; not content with translating and re-
translating them, combined editions were made of them. Even more,
these siitras directly inspired the first Buddhist school of philosophy to
arise in China, the Hsin-wu-i {(#&# ‘Theory of the non-existence of
the mind’, the founder of which was precisely Chih Min-tu. It is not
certain that he interpreted his Indian sources correctly, since his Sinyata
is less an ontological idea than a subjective state. the void of the mind
of the sage. However, the Chinese were fully aware that the three siitras
exploited the same philosophical vein and that this was not without its
similarities to Confucian and Taoist speculations concerning the
connections between name (ming %) and reality (shih ), between
substance (¢'i #8) and function (yung ), speculations known as the
Doctrine of Names (ming-chiao %% ) and Dark Learning (hsiian-hsiieh
X2).

Another text which, at the same time and in the same situation, held
the attention of the Chinese was the Saddharmapundarika. Among
specialists on the Lotus can be cited Chu Tao-ch’ien =¥ 7, cognomen
Fa-chén &#% (286-374), and his disciple Chu Fa-i =#%#% (307-380).
Contrary to what his name might seem to indicate, the former was a
pure Chinese and related to the Wang family who were very powerful at
the Chin court. The two masters were in contact with two monks, who
were either of distant Sogdian origin or followed a Sogdian master,
K’ang Fa-ch’ang FEZ#5 and K’ang Séng-yian B, specialists in
Pure Conversation (ch’ing-t’an &) and Characterisation of Persons
(mu B).

During the first quarter of the fourth century revolutions at the
palace, swiftly followed by invasions by the Hsiung-nu who ravaged
Ch’ang-an in 311 and 316, led to a mass exodus of the population.
K’ang Fa-ch’ang, Chih Min-tu and K’ang Séng-yiian crossed the Yang-
tsé river and reached the capital of the Eastern Chin, Chien-k’ang,
present-day Nanking. This was in the reign of the emperor Ch’éng,
between 325 and 342 (cf. Kao, T 2059, pp.346¢ 28-347a 2). In Ch’ien-
k’ang the fugitives enjoyed the protection of the powerful Wang family,
particularly Wang Tao F ¥ (276-339). However, the situation changed
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when the Yii [, rivals of the Tao, seized effective power. Faced with
the anti-Buddhist attitude taken by Yi Ping K in 340, several
scholar-monks deserted the capital and reached the coastal regions of
Chiang-su or Ché-chiang in the south-east. Chu Tao-ch’ien and his
disciples established their vihara in the Shan %] massif (Kao, T 2059,
p-348a 29); Chih Tun and his followers settled provisionally in Wu-
hsien 28% before reaching Shan themselves (Kuang hung ming chi,
T 2103, p.350a 18); as for K’ang Séng-yiian, he retired to the Yii-chang
# ¥ mountains and founded a monastery there (Kao, T 2059, p.347a
13). It is probable that Chih Min-tu followed the last. In any case, it is
in the Yii-chang mountains that, in"the reign of Ch’éng-ti (325-342), he
compiled his two catalogues entitled Ching-lun tu-lu and Pieh-lu, each
in one chilan (Nei, T 2149, p.336¢ 23-25; K'ai, T 2154, p.573a 14-17).
We have just seen that his combined editions of the Siramgama and the
Vimalakirti were mentioned in them.

Commentary-in four chiian, composed by Hsieh Fu %% of the Eastern
Chin, upon the ‘Combined Siiramgamas’ by Chih Min-tu.

We know of the existence of this commentary through a note by Séng-
yu added to the preface by Chih Min-tu (cf. Ch'u, T 2145, p.49a 17).

Hsieh Fu was a native of K’uai-chi, in present-day Ché-chiang, and
belonged to those families of literati who sought in both Buddhism and
Taoism the secret of the Supreme Truth (chih-Ii), a truth which cannot
be illustrated by words or symbols. For more than ten years he withdrew
to the T ai-p’ing mountains and underwent prolonged fasting. He was in
contact with Chih Tun and his powerful protector Hsi Ch’ao %§# (336—
377). He also composed a commentary upon the Mahanapanasmrtisiitra,
a sttra of the Small Vehicle translated into Chinese by An Shih-kao
(T 602). This text was of particular interest to the Chinese because it
dealt with breathing exercises which were also cultivated in Taoism. Of
the commentary by Hsieh Fu, only the preface has come down to us
(Ch’u, T 2145, p.43c 25 sq.).

X

Shou-léng-yen ching, two chiian, translated in Liang-chou (in Kan-su)
in 373 C.E. by the prefect Chang T’ien-hsi 3&X3%5, the upasaka Chih
Shih-lun % and Po Yen =iE of the Ch’ien Liang.

This translation is furnished with a colophon by an unknown hand, and
is preserved in the Ch’u (T 2145, ch.7, p.49b 18-19):
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During the third Asien-ho (correct to hsien-an) year, kuei-yu cycle
(373), the prefect of Liang-chou #¥ (in Kan-su), Chang T’ien-hsi
translated this Shou-léng-yen ching in the prefecture. At that time
there was a Yiieh-chih upasaka, Chih Shih-lun, who held the foreign
original in his hands. Chih [Shih-lun] had read the siitras widely; he
was particularly versed in the developed (vaipulya) siitras and the
concentrations (samadhi), and gave himself over resolutely to the
study of the Mahayana. He translated the Shou-léng-ven
(Sﬁramgamasamﬁdhi), the Hsii-lai (T 329: Suratapariprccha), the
Chang-chin-kuang-shou (Maiijusrivikridita) and the Ju-huan san-mei
(Mayopamasamadhi or Susthitamatipariprccha).

At that time, they were assembled at the local seat of the
prefecture in Liang-chou, on the porch of the pavilion. The translator
then was the son of the king of Kucha, Po Yen, who knew Chinese
and the barbarian tongue. [Po] Yen thoroughly penetrated the texts
and understood both Buddhist and non-Buddhist works.

Those who took it down [by brush] were: 1. the ‘functionary
constantly at the disposition of the prince’, Chao Hsiao ##, from
Hsi-hai 784 ; 2. the sub-prefect from Hui-shui &7k, Ma [ E75x;
3. the ‘head of the intendancy of the Inner Palace’, Lai Kung-chéng
IRASEL . These three men were all of noble virtue and possessed a
sense of justice.

At the time, there were present the $sramanas Shih Hui-ch’ang
2 #  and Shih Chin-hsing BEETT.

The prefect of Liang-chou himself chose the terms [for the
translation]. Their tenor conformed to the original and did not add
stylistic ornaments. Stylistic ornament verges on the naive; accuracy
attains the truth. Only saints can achieve this linking of style and
accuracy.

The $ramanas Shih Hui-ch’ang and Shih Chin-hsing who assisted
in this translation were probably disciples of Tao-an (312-385).
Wishing to go to India, they had stopped on the way in Liang-chou
and from there, in 373, sent five texts to Tao-an who was then in
Hsiang-yang %K (on the river Han in northern Hu-pai). These five
texts were:

1. Kuang-tsan ching (T 222), a translation of the Paifica-
vim§$atisahasrika p.p. made by Dharmaraksa and Gitamitra on the
twenty-fifth day of the eleventh month of the seventh ¢’ai-kang year
(27 December 286); cf. Ch'u, T 2145, p.48a 3.
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2. Chien-pei ching (T 285), a translation of the Dasabhiimika made
by Dharmaraksa on the twenty-first day of the eleventh month of the
seventh yiian-k ‘ang year (21 December 297); cf. Ch’'u, T 2145, p.7b 22.

3. Shou-léng-yen ching, a translation of the Siiramgamasamadhi
made in Liang-chou in 373 by Chang T’ien-hsi, Chih Shih-lun and Po
Yen.

4. Hsii-lai ching (T 329), a translation of the Suratapariprccha made
in Liang-chou in 373 by Chih Shih-lun.

5. Wu-po chieh ‘The Five Hundred Precepts’.

The texts, which were sent from Liang-chou in 373, arrived in
Hsiang-yang in a different order in 376. The fifth did not reach its
destination.

The above information is culled from two contemporary documents
by Tao-an himself:

1. Preface by Tao-an to his Ho Fang-kuang Kuang-tsan liieh chieh
(Ch'u, T 2145, p.48a 20-23):

Then Hui-ch’ang, Chin-hsing, Hui-pien #8##, etc., wishing to go
to India, passed through Liang-chou on their route. They copied
and forwarded [the Kuang-tsan ching] and, crossing the Ch’in and
the Yung, the text reached Hsiang-yang on the twenty-fourth day of
the fifth month of the first ¢’ai-yiian year (27 June 376). I have
examined and checked it and I have had the joy of profiting from it.
I immediately took note of it and have used it widely in the present
‘Brief Explanation’ [of the combined Fang-kuang and Kuang-
tsan]’.

2. Letter by an unknown writer (probably Tao-an) concerning the
Chien-pei or Dasabhumika (Ch'u, T 2145, p.62c 4-17):

On the twenty-fourth day of the fifth month of the first ¢’ai-yiian
year, ping-tzii cycle (27 June 376), this [Kuang-tsan] ching reached
Hsiang-yang. Shih Hui-ch’ang, in the year kuei-yu (373), had sent
this siitra and charged a man in the Exchange Market, K’ang-érh
EE52, to have it conveyed to Ch’ang-an. In Ch’ang-an the messenger
An Fa-hua ### had sent it to the Exchange Market and the
Exchange Market man had transported it to Hsiang-yang and handed
it to the $ramana Shih Tao-an. At that time the assembled community
in Hsiang-yang numbered three hundréd members. Shih Séng-hsien
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@5 was ordered to copy this sitra and take it to the Yang-chou
monk, Chu Fa-t’ai =gk (320-387).

The Chien-pei (Dasabhtimika) reached Hsiang-yang on the third
day of the tenth month of the first ¢ 'ai-yiian year (31 October 376). It
had also been sent by Hui-ch’ang, etc., and it had left with the
Kuang-tsan, but the inhabitants of Nan-hsiang had retained it briefly
to copy it. That is why it did not arrive with the Kuang-tsan.

The Shou-léng-yen (Stramgama translated by Chang T’ien-hsi,
Chih Shih-lun and Po Yen) and the Hsii-lai (Surata translated by
Chih Shih-lun) arrived together with the Chien-pei (Dasabhumika).
Shih Hui-ch’ang, the monk from Liang-chou, in the year jén-shén
(372-373) had copied these sutras at the Nei-Yiian ssii. He forwarded
them in the year [kuei]-yv (373-374) and it was on the twenty-third
day of the fourth month of the [ping]-tzii year (27 May 376) that they
reached Hsiang-yang. This Shou-léng-yen ching is, in all respects,
richer than previous [translations]; this is not the case for the first,
second and ninth. Its chapters are very numerous and approach three
or four hundred words. As for the style and sentences, it is very
useful.

The Hsii-lai ching (Surata) is also a little longer and can contain,
some lovely passages.

It is said that there was also a Wu-po chieh ‘The Five Hundred
Precepts’. It is not known why it did not arrive [in Hsiang-yang].
Nevertheless it is urgently needed; the fourfold Community is
imperfect and for the great Dharma it is a deficiency.

The translation of the Shou-léng-yen by Chang T’ien-hsi, Chih Shih-
lun and Po Yen was only entered in the large catalogues much later.
The K’ai (T 2154, pp.519a 24-b3; 632a 15) was the first to index it. It
attributes it to the Yiieh-chean upasaka Chih Shih-lun along with the
translations of three other works: the Suratapariprccha which has come
down to us (T 329), the Mayopamasamadhi and the Maiijusrivikridita.
However, the Kai reproduces in full the colophon to the Shou-léng-yen
translated above, while correcting the date: third Asien-an year, kuei-yu
cycle (373). According to it, this translation of the Sgs is the eighth, and
it is newly included in the catalogue.

The information supplied by the K ai is repeated by the Chéng, T 2157,
p-816a 34.
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X

Hsin Shou-léng-yen san-mei ching %128 =m&, ‘New Stiramgama-
samadbhisiitra’, two chiian, translated, either in Liang-chou between 385
and 402 C.E. or in Ch’ang-an between 402 and 409 C.E., by Chiu-mo-
lo-shih remez2(+ (Kumarajiva) of the Late Ch’in. Translation preserved
(T 642).

With regard to this ‘new’ translation, the oldest attestation is supplied
by a preface (hsii) to the Hsin-ch’u Shou-léng-yen ching compiled in
458 by Shih Hung-ch’ung #8.% . It is preserved in the Ch'u, T 2145,
ch.7, p.49c. We read (lines 12-14):

From his childhood, the Dharma master Lo-shih (Kumarajiva)
expounded the Way, meditated and penetrated the teachings of the
Dharma. Formerly, finding himself in Kuan-yu Bi% (a region
located to the west of Han-ku-kuan), he translated this [Stramgama-
samadhi]-sttra. From the moment of its publication, this work was
distributed in the course of time, causing joy and good fortune; the
joys of the world prospered. While its dissemination was at its
greatest, the sun and the moon were even more active.

Captured in Kucha in 384 by Li Kuang &3, general of the emperor
Fu Chien &= (357-385) of the Early Ch’in, Kumarajiva was taken to
Liang-chou /¥ (in Kan-su) in 385. The following year Lii Kuang,
breaking away from the Early Ch’in, announced his independence and in
Ku-tsang #£# (in Kan-su) inaugurated the dynasty of the Late Liang,
which lasted from 386 to 404. A plaything for the fantasies of these
Turko-Mongols, Kumarajiva remained in Liang-chou for seventeen
years, from 385 to 402. He does not seem to have worked much there:
‘He kept his profound teaching to himself and did not expound it’.

In the meantime, one of the old lieutenants of Fu Chien, Yao Ch’ang
%, undoubtedly of Tibetan race, had founded in Ch’ang-an the
dynasty of the Late Ch’in, destined to last from 384 to 417. His son Yao
Hsing ## (394-416) engaged in hostilities against Kan-su and, in
401, obtained the capitulation of Lii Lung &%, the nephew and third
successor of Lii Kuang. Yao Hsing invited Kumarajiva to come and live
in his capital. According to the information supplied by the oldest
records, Kumarajiva reached Ch’ang-an on the twentieth day of the
twelfth month of the third hung-shih year, i.e. 8 February 402 (cf. Ch'u,
T 2145, p.101b 12-13; Kao, T 2059, p.332a 24-25); he worked there
until his death which occurred on the twentieth day of the eighth month
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of the eleventh hung-shih year, i.e. 15 September 409 (cf. Kao, T 2059,
p-333a 4)".

If we can believe the preface by Shih Hung-ch’ung quoted above,
Kumarajiva would have translated the Sgs between 385 and 402, during
his enforced stay in Kuan-yu, that is, Liang-chou. But such is not the
opinion of the large catalogues from the sixth and seventh centuries
which allege that all Kumarajiva’s activity as a translator evolved in
Ch’ang-an from 402 on. Hence, after having listed thirty-five
translations, the Ch’u (T 2145, p.11a 25-27) observes:

These 35 works forming 294 chiian were translated by
Kumarajiva, the §ramana from India. During the time of An-ti
(396-419) of the [Eastern] Ch’in, Kumarajiva, in the year three of
the hung-shih period (402) of Yao Hsing of the usurping Ch’in,
arrived in Ch’ang-an, and it was in the Ta ssii and the garden of
Hsiao-yao that he translated.

The catalogues, however, do not give the exact date of the translation
of the Sgs by Kumarajiva, but limit themselves to a vague suggestion:
the hung-shih period, which ran from 399 to 415. Kumarajiva’s version
was chronologically the sixth translation of the Sgs (Ch'u, T 2145,
pp-10c 23, 14a 15), the seventh (Li, T 2034, p.78a 12; Wu, T 2153,
p-398a 11-12) or the ninth (K’ai, T 2154, p.512¢ 18).

More precise dates are supplied concerning other works closely
connected to the Sgs by their ideas and which Kumarajiva also
translated:

1. The Paficavim$atisahasrika p.p. translated with the title of Mo-ho
pan-jo po-lo-mi ching, in twenty-seven chiian (T 223). The' same
translation is mentioned in the Ch’u (T 2145, p.10c 16) with the title of
Hsin Ta-p’in ching, in twenty-four chiian. Begun in the garden of
Hsiao-yao on the twenty-second day of the fourth month of the fifth
hung-shih year (28 May 403), it was finished on the twenty-third day of
the fourth month of the sixth year (18 May 404).

2. The Vimalakirtinirdes$a, translated in the eighth hung-shih year
(406) with the title of Hsin Wei-mo-chieh ching, in three chiian (T 475);
cf. Ch'u, T 2145, p.10c 22.

3. The Astasahasrika p.p., translated with the title of Mo-ho-pan-jo

12 The notice in the Kao-séng chuan on Kumarajiva has been translated by J. Nobel,
‘Kumarajiva’ in Sitzungsberichte der Preussischen Akademie der Wissenschaft XX, 1927,
pp-206-33.
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po-lo-mi ching, in ten chiian (T 227). The same translation is mentioned
in the Ch'u (T 2145, p.10c 18) with the title of Hsin Hsiao-p’in ching,
in seven chiian. Begun on the sixth day of the second month of the tenth
hung-shih year (18 March 408), it was completed on the twentieth day of
the fourth month of the same year (30 May 408).

However it may be, Kumarajiva’s translation of the Sgs was so
superior to its predecessors that it was enough to eliminate them all.
The seven earlier versions made respectively by Chih Ch’an, the
anonymous translator(s) from Ssii-chuan, Chih Ch’ien, Po Yen,
Dharmaraksa, Chu Shu-lan and Chih Shih-lun had already disappeared
by the beginning of the sixth century and Séng-yu, in his Ch’u san-
tsang chi chi published in 515, already records them as lost.

Kumarajiva’s translation of the Sgs is therefore the only one to have
come down to us. The translation which follows is based wholly on it.

Kumarajiva’s methods are known to us. He aimed above all at
making himself understood by the Chinese, but he was not preoccupied
with details. His translations are rigorously accurate, with the slight
nuance that he was not always consistent in his way of rendering
technical terms and that the numerous stock phrases with which the
Sanskrit originals were studded obviously irritated him. He therefore
usually only translated their opening words, except where he gave only
a brief summary of them.

Even for the fastidious this is not a serious inconvenience, especially
since we have the Tibetan version at our disposal as is the case with the
Sgs. Thanks to this, we are free to restore the technical terms which
Kumarajiva somewhat decimated, the stock phrases which he reduced
or summarised and also some sentences which he left out. These
omissions can, moreover, be blamed as much on the copyists as the
translator.

Assisted, if not hampered, by a large number of collaborators
(hundreds, even thousands), Kumarajiva commented upon the texts as
he translated them. Often explanations of his own invention slipped into
his translations as, for example, in that of the Ta-chih-tu lun (T 1509:
Upades$a). This, however, is not the cas¢ here since a comparison with
the Tibetan version shows that, in relation to the Indian original,
Kumarajiva’s translation sins more through omission.

N
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Commentary composed in 458 C.E., in Chien-k’ang (Nanking), by Shih
Hung-ch’ung 3.7 of the Sung, upon the Hsin Shou-léng-yen ching
by Kumarajiva.

We have just seen that Hung ch’ung was the author of a preface to the
new translation of the Shou-léng-yen by Kumarajiva. It also appears

from this preface (Ch’u, T 2145, p.49¢ 14-19) that Hung-Ch’ung
composed a commentary upon this translation as well:

The prime minister, prince of Chiang-hsia {TE (in Hu-pei),
knows the texts well and examines them with depth and perspicacity.
Each time he reads the scrolls (of this Hsin Shou-léng-yen) he is
particularly and profoundly moved.

I, [Hung]-ch’ung, a foolish and obscure person, have attempted to
approach the Mysterious, and already I have met old craftsmen who
have opened and explained the ‘core’ of the text for me. Consulting
with and listening to these sages, I have worked hard at the style and
meaning. In the second ta-ming year, yen-mou cycle (458), under the
Imperial Sung, at the monastery of Fa-yen #%&, I made a
commentary in brief so that the text can be easily propagated. I have
dared to recopy what I have heard. As there are certainly some
mistakes, | await the sages (to correct me).

The Kao-séng chuan (T 2059, p.376a 10-19) devotes a short notice
to Hung-ch’ung of which this is a translation:

Shih Hung-ch’ung was a native of Liang-chou (in Kan-su). In his
youth, he possessed strength of will. He comprehended Chuang-[tzii]
and Lao-[tzl], and understood Sutra and Vinaya. At the end of the ta-
ming period (457—464), he crossed the [Yang-tz€] river and at first
stayed at the To-pao ssii. He excelled in posing objections, and the
sages were put to confusion for the most part. Later, he inaugurated a
‘Festival of the Dharma’, and debate raged furiously. Since [Hung]-
ch’ung penetrated the subtleties of the Mysterious in meditation and
since his eloquence was supernormal, he comprehended doubtful
things and explained difficulties. Each time he expounded the
Saddharmapundarika and the Dasabhiimika, the listeners filled the
auditorium. The prime minister of the Sung, [Liu] I-kung 2I##%,
prince of the literati, from Chiang-hsia (in Hu-pei), esteemed him
greatly.

When Ming-ti (466—472) mounted the throne, he built the Hsiang-
kung ssii and begged [Hung]-ch’ung to become its Superior. [Hung]-
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ch’ung changed his residence forthwith.

At that time in the Hsiang-kung, there was the bhiksu Fa-hsien
#£8% . Intelligent and wise, he also possessed the power of reflection
and equalled [Hung]-ch’ung in renown.

[Hung]-ch’ung died in the middle of the yung-ming period
(483-494) of the [Nan] Ch’i, aged seventy-twe years. He made a
commentary upon the Wén-shu wén pu-t’i ching (T 464: GayaSirsa)
and upon the Stiramgamasitra (T 642).

The catalogues from the sixth and seventh centuries record a
Catalogue by Shih Hung-ch’ung, in one chiian, already lost by their
time (cf. Li, T 2034, p.127¢ 7; Nei, T 2149, p.337a 8; Kai, T 2154,
p-573a 21).

X1
[Additional Note]

The Stiramgamasamadhisiitra, often referred to in the abridged form of
Stiramgamasitra, is a text of certain authenticity undoubtedly based
upon an Indian prototype.

It should not be confused with another Stiramgamasiitra composed in
Chinese with the title of Ta-fo-ting-ju-lai mi-yin hsiu-chéng liao-i chu p 'u-
sa wan hsing shou-léng-yen ching, abbreviated to Shou-léng-yen ching
(T 945). This is a Chinese apocryphal work composed at the beginning of
the eighth century, probably by Fang Jung &, a minister of the empress
Wau of the T’ang. Although its Indian origin was quickly contested, it is at
present still one of the most widespread of Buddhist works in China.
P. Demiéville (Le Concile de Lhasa, Paris 1952, pp.43-52, in the notes)
devoted to this counterfeit a substantial study in which all the desired
information can be found; the first four chiian were adapted and
summarised in English by S. Beal (Catena of Buddhist Scriptures from the
Chinese, London 1871, repr. Taipei 1971, pp.286-369), [t Chapter I was
translated by Joseph Edkins in Chinese Buddhism (London 1893, repr. San
Francisco 1976)], and the complete work has now been translated into
English by Charles Luk (Lu K’uan Yii) with the title of The Sirarigama
Siitra, London 1966, repr. New Delhi 1985.

Because of the similarity of titles, modern authors often confuse the
authentic Stiramgamasamadhi with the apocryphal Stiramgama. Among
others, see C. Bendall, ed. of the Siksﬁsamuccaya, p.8, n.2;
L. de La Vallée Poussin, Siddhi, p.633.
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X1

hPhags-pa dPah-bar hgro-bahi tin-ne-hdzin ces-bya-ba theg-pa-chen-
pohi mdo: Arya§tiramgamasamadhir nima Mahayanasttram, in five
bamp-po, translated at the beginning of the ninth century C.E. by the
Indian pandit Sakyaprabha and the (Tibetan) corrector-interpreter
Ratnaraksita.

This translation is inctuded in the Narthang Kanjur (vol. Ta 6°, fol.
407b 5-510a) and the Peking Kanjur (Tibetan Tripitaka, ed.
D.T. Suzuki, Tokyo-Kyoto 1958, vol.32, No.800, pp.71-98, fol.276a
4-344q 5). 1t is this latter edition which I have used for the present
work.

The Inventaire des Manuscrits Tibétains de Touen-houang conservés
a la Bibliothéque Nationale published by M. Lalou (3 vols, Paris 1939,
1940, 1961) and the Catalogue of the Tibetan Manuscripts from Tun-
huang in the India Office Library compiled by L. de La Vallée Poussin
(Oxford 1962) do not note any manuscript or fragment of such of the
Stramgamasamadhi in Tun-huang. This fact is all the more surprising
in that Tun-huang has yielded several Tibetan translations of the
Prajiiaparamitas and the Vimalakirtinirdesa (cf. M. Lalou, ‘Les
manuscrits tibétains des grandes Prajfiaparamita trouvés a Touen-
houang’, Silver Jubilee Volume of the Zinbun-Kagaku-Kenkyusyo,
Kyoto 1954, pp.257-61; ‘Les plus anciens rouleaux tibétains trouvés a
Touen-houang’, Rocznik Orientalistyczny XXI, 1957, pp.149-52;
E. Lamotte, Vkn (English version), pp.xxxviii-xliii). With the
reservation that further discoveries are always possible, we can
conclude that the only Tibetan version of the Sgs which was ever made
is that by Sakyaprabha and Ratnaraksita as it appears in the Kanjur.
Selections from this version have been translated into English by
Thubten Kalsang Rimpoche and Bhikkhu Pasadika in Excerpts from the
Sirangama Samadhi Sitra, Dharamsala 1975.

It differs from Kumarajiva’s version on the following two points:

1. It contains two long, partially versified, passages which are not
found in the Chinese version: fol.286b 5-289a 3 following § 21 of my
translation; fol.3385 8—344a 1 following § 177 of my translation.

2. It is, according to Tibetan usage, divided into five bam-po (a roll
or scroll):

bam-po I, f0l.276a 5 (§ 1 of my translation).
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bam-po II, fol.2895 5 (§ 26).
bam-po III, f0l.304b 5 (§ 67).
bam-po IV, fol.317a 8 (§ 109).
bam-po V, f0l.329b 5 (§ 150).

There is no doubt that the Indian original of the Sgs underwent
successive enlargements in the course of time, as is confirmed by the
Chinese and Tibetan versions. The two Chinese translations made in
Ssti-chuan between 220 and 265 contained ten stanzas (cf. above, p.66);
the one by Chih Shih-lun, dating from 373, was longer than its
predecessors according to Tao-an’s certification (cf. above, p.93). The
Tibetan version, which is the most recent, marks the final point of this
evolution by including in the text some long series of stanzas.

The oldest Mahayana sutras, such as the Astasahasrika, Pafica-
vims$atisahasrika, Astadasasahasrika and Satasahasrika p.p., were
entirely in prose. Later, when literary taste had evolved, siitras appeared
in prose interpolated with verse. It also happened that earlier
productions had stanzas added to them at a later date. We have already
noted (Vkn, p.11) a certain fluctuation in the number of stanzas put into
the mouth of Ratnakara in Chapter One of the Vimalakirtinirdesa.

The authors of the Tibetan version, Sakyaprabha and Ratnaraksita,
are not unknown to us. They worked as a team and have also left us
versions of the Ratnakaranda (Otani Kanjur Cat., No.785),
Pratyutpannasamadhi (No.801), Brahmavisesacintipariprccha (No.827),
Samvrtiparamarthasatyanirdesa (No.846), Angulimaliya (No.879),
Tathagatagarbha (No.924) and Akasagarbha (No.926).

They witnessed, to some degree at least, the great events that marked
the glorious reign of Khri-sron-lde-btsan (755-797)": the fortunes of the
Tibetan campaigns in Bengal (755) and in China marked by the fleeting
occupation of Ch’ang-an (763) and the expulsion of the Chinese from
Beshbalik in Turkestan (788-790); the declared sympathy of the king
towards Buddhism despite the opposition of the clans who remained
attached to Bon (755); the mission of two Nepalese monks to Tibet; the
Dharma master Santaraksita and the wonder-worker Padmasambhava;

13 On his reign, see G. Tucci, ‘The Validity of Tibetan Historical Tradition’ in India
Antiqua, Leiden 1947, pp.309-22; The Tombs of the Tibetan Kings, Serie Orientale Roma I,
1950, pp.5-20; Minor Buddhist Texts, Serie Orientale Roma IX, 2, pp.1-68; P. Demiéville, Le
Concile de Lhasa, Paris 1952, Index, s.v. Khri-sron-lde-bcan; L. Petech, 4 Study of the
Chronicles of Ladakh, Calcutta 1939; ‘Tibet’ in Le Civilta dell’Oriente 1, Rome 1955, pp.1123-
40; ‘Tibet’ in Storia Universale, Rome, pp.269-72; M. Lalou, Les Religions du Tibet, Paris
1957, pp.25-35; R.A. Stein, La civilisation tibétaine, Paris 1962, pp.43-7.
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the erection at Bsam-yas [f Lhasa] of a large collection of Buddhist
temples and monasteries (erection begun in 775?), modelled on the
Indian temple at Odantapuri or Nalanda; the ordination of the first
Tibetan monks, the Seven Elect (sad-mi), chosen from among the
nobility (779?); the thirteen years’ abbacy of Santaraksita in Bsam-yas
(775-788); the arrival in Tibet, on the king’s invitation, of two Chinese
Buddhist monks destined to be replaced every two years (781); the royal
edict elevating Buddhism to a state religion (791); the doctrinal
controversy which, in Tibet, opposed the ‘sudden way’ of the Chinese
Buddhists (represented by the hva-san Mahayana) to the ‘gradual way’
of the Indian Buddhists (led by Kamalasila, a disciple of Santaraksita);
the triumph of the latter at the Council of Bsam-yas (792-794); the
publication by Kamalasila of the three Bhavanakramas in which he
defined the Indian position; and finally, the assassination of Kamalasila
(795), soon followed by the death of the king (797).

Khri-sron-lde-btsan’s death was followed by a period of troubles; one
or two of his sons, Mu-ne-btsan-po and Mu-tig-btsan-po, perished in the
palace revolutions. Finally (in 804%), his youngest son Khri-lde-sron-btsan,
alias Sad-na-legs, ascended the throne which he occupied until 817"

It was indeed he, and not his son Khri-tsug-lde-btsan, alias Ral-pa-
can (817-841), as Bu-ston" claims, who initiated several important
ventures from the Buddhist paint of view: he sanctioned a new method
in the translation of Buddhist texts; he had an inventory of Tibetan
translations extant in Tibet drawn up; and finally, he ordered the
compilation of a Sanskrit-Tibetan lexicon, the Mahavyutpatti.

We read in Bu-ston (fol.130; tr. E. Obermiller, Buston, History of
Buddhism 11, Heidelberg 1932, repr. Delhi 1986, pp.196-7)":

In the past, at the time of [Khri-sron-lde-btsan], the bodhisattva
master Jiianendra, Zan-rgyal-ﬁen-ﬁa-bzar‘n, Blon-khri-bzir-san-$i, the
translators Jiianadevakosa, Khyi-hbrug from Lce, the brahmin
Ananta and others created a religious language (dharmabhasa) with
some words not in common use in Tibet. Since they were translating
out of various tongues, Chinese, languages of Li [{ Khotan] and
Lahore, etc., it was difficult to study the Dharma because of the great
number of dissimilar words (visamanaman).

Seeing this, the king [Khri-lde-sron-btsan, and not Ral-pa-can]

14 See G. Tucci, ‘The Validity...’, p.321; Tombs..., p.20 (see previous note).
15 1d., Tombs..., p.18.

16 This passage had been edited by A. Ferrari, ‘Arthavini$caya’, in Atti della Reale
Accademia d’ltalia, Memorie, Classe sc. mor e stor., Serie VII, vol.1V, 1944, p.539.
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issued a threefold decree: 1. [T For the sake of] the masters from the
Aparantaka ‘Western Continent’ Jinamitra, Surendrabodhi,
Silendrabodhi and Bodhimitra the Tibetan masters Ratnaraksita and
Dharmatasila, the able translators Jiianasena [the famous Ye-$es-sde],
Jayaraksita, Maiijusrivarman, Ratnendrasila, etc., translating the
works of the Great and Small Vehicles [directly] from Sanskrit into
Tibetan, let there be written in an index (dkar-chag = sucipattra)
[namely, the Mahavyutpatti] the [Tibetan equivalents] attached to the
[Sanskrit] terms; 2. while never deviating from the holy text (gZun-
lugs = samaya), let this be made suitable for study by all, 3. finally,
let the texts translated earlier (pitrvaparinata) be re-edited (punar
upadista) in the new language.

By means of these measures, Khri-lde-sron-btsan was not only
setting up a programme for the future; he wanted above all to sanction
the remarkable activity undertaken by the Indian masters and Tibetan
lotsabas of his generation, among whom figured Sakyaprabha and
Ratnaraksita, the translators of the Sgs.

The work accomplished was already considerable. In the year of the
Dragon (812, according to G. Tucci'’), Dpal-brtsegs and Nan-mkhahi-
sfiin-po had compiled an inventory of the translations of the agamas
and $astras in the palace of Ldan kar ma, in Ston-than. In doing this
they were responding to a royal order, doubtless emanating from Khri-
lde-sron-btsan: ‘Let there be written an index of titles (byan) and
names of sections (htshal) of the Saddharma, ‘Prajfiaparamita in a
hundred thousand’, etc., translated in the kingdom of Tibet’. This
inventory, which appears in the Tanjur, Mdo hgrel, vol.CXXVII,
fol.352a-373a of the Peking edition, has been published by
S. Yoshimura, The Denkar-ma, an oldest Catalogue of the Tibetan
Buddhist Canon, Ryukoku University, Kyoto 1950, and by M. Lalou,
‘Les textes bouddhiques au temps du roi Khri-sron-lde-bcan’, Journal
Asiatique, 1953, pp.313-53.

The inventory, which is divided into thirty sections, lists 736
translations indicating for each of them the total number of $lokas
which make up the work, then the number of bam-po and also that of
the §lokas. Mention is made therein of works by authors as late as
Subhagupta (c.720-780), Arcata (c.730-790), Kamalasila (c.740-795)

17 Minor Buddhist Texts 11, pp.47-8 in the notes: the inventory postdates the Council and
was compiled in the time of Khri-lde-sron-btsan, probably in 812. In an article published earlier,

E. Frauwallner, ‘Zu den buddhistischen Texten in der Zeit Khri-sron-lde-btsan’s, Wiener
Zeitschrift fiir die Kunde Siid- und Ost-asiens I, 1957, p.11, dates the inventory in the year 800.
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and Dharmottara (c.750-810)". It therefore ensues that the inventory
was compiled in the reign of Khri-lde-sron-btsan (804?-817) and not in
that of Khri-sron-lde-btsan (755-797) as Bu-ston claims (E. Obermiller,
I, p.191).

As M. Lalou"” has remarked, the number of bam-po attributed by the
inventory to a given work does not always correspond to the number of
bam-po appearing in the classical editions of the Kanjur and Tanjur.
Between the inventory and the classical editions there were
modifications which sometimes led to the enlarging, sometimes to the
diminution of the text.

This was not the case for the Sgs, which appears in the inventory
under the number 111 with the mention: dpah bar hgro bahi tin re
hdzin, 1,500 $lokas, 5 bam-po; these are exactly the same measurements
as those of the Sgs which appears in the Kanjur (Otani Cat., No.800)
with Sakyaprabha and Ratnaraksita as translators.

To return to the Mahavyutpatti, its colophon, reproduced with some
variations by Padma dkar po (1562-1592) in his Chos-hbyun (fol.1015)
and summarised by the fifth Dalai Lama (fol.42a)*, clearly shows that
it was initiated in the year of the Horse (814, according to G. Tucci*') by
the king Khri-lde-sron-btsan in his palace at hOn can do. Begun in 814,
this protracted work could not have been finished for several years,
namely in the reign of Khri-tsug-lde-btsan Ral-pa-can (817-841). The
sixty-fifth section of the Mahavyutpatti lists the titles of one hundred
and five holy texts (saddharmanamani): the thirty-first is precisely the
Stramgamasamadhinirdesa, in Tibetan dpah-bar hgro-bahi tin-re-hdzin
btsan pa®.

18 | have taken these dates from E. Frauwallner, ‘Landmarks in the History of Indian
Logic’, Wiener Zeitschrift fiir die Kunde Siid-und Ost-asiens V, 1961, pp.146-8.

19 ‘Les textes bouddhiques...” Journal Asiatique, 1953, p.314.

20 See A. Ferrari, ‘Arthavimscaya’, pp.538-40.

21 Minor Buddhist Texts 11, p.48, in the notes.

22 Collaterally and doubtless prior to the Chinese and Tibetan versions, a Khotanese
translation of the $gs should be noted. A long fragment discovered in Khadaliq near Khotan has
been published by Sir H.W. Bailey, Khotanese Buddhist Texts, London 1951, pp.1-7, and this
has been translated into English and analysed by R.E. Emmerick, The Khotanese
Sarangamasamadhisitra, Oxford 1970 [+ for more details see the author's Foreworfi above].
See also R.E. Emmerick, A Guide to the Literature of Khotan (Studia Philologica Buddhica,
Occasional Papers Series 1I), Tokyo 1979, esp. p.32. On Khotan, a centre of Buddhist studies
much frequented by the Chinese, see also Sir H.W. Bailey, ‘Gaustama: The Kingdom of the
Sakas in Khotan’ in Indo-Scythian Studies: Khotanese Texts IV, Cambridge 1961, pp.1-18. The
small neighbouring kingdom of Karghalik (in Chinese Ché-chii-chieh, in Tibetan Ca-ko-ka or
Cu gon[pan]) possessed a store of Mahayana siitras in their long recensions; cf. E. Lamotte,
‘Maiijusri’, T’oung Pao, 1960, p.65, n.156.
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CONCORDANCE OF THE TRANSLATIONS OF THE
SURAMGAMASAMADHISUTRA

§ refers to the paragraphs of my translation. Ch. = Chinese translation
by Kumarajiva (T 642), the page numbers of which are embedded in
my translation in square brackets. Tib. = Tibetan translation of the
Peking Kanjur (ed. D.T. Suzuki, volume 32, No.800).

§ Ch. Tib. § Ch. Tib.

1 629b 11 276a 6 30 632b 5 29056 6
2 629b 13 276a 8 31 632624 | 29163
3 629b 21 276b 6 32 632c12 | 29263
4 629¢ 6 -277b 4 33 632c 17 | 292b7
5 629¢ 10 277b 6 34 632c24 | 293a5
6 629¢ 18 278a 6 35 632c¢29 | 293a8
7 629c¢ 21 278b3 36 633a7 293b 4
8 630a 9 2796 3 37 633a12 | 293b7
9 630a 16 280a 1 38 633a21 | 294a5
10 630a 21 280a 6 39 633a29 | 294b2
11 6306 5 280b 5 40 633b 5 294b 5
12 630b12 .| 28la2 41 63359 294b 7
13 6306 16 28la 4 42 633520 | 295a6
14 6305 23 281b 1 43 633b23 | 295b 1
15 630b 28 28164 44 633528 | 295b6
16 '630c 5 282a 2 45 633c6 296a 3
17 630c 8 282a 5 46 633c 11 296a 6
18 630c 19 282b 5 47 633c17 | 296b2
19 631a 11 283b 4 48 633¢c25 | 297a1
20 | 631al6 283b 8 49 634a20 | 298a5
21 631a 18 284a 1 50 634228 | 298b 1
- - 286b 5 51 63453 298b 3
22 631c 27 289a 3 52 634616 | 299a 2
23 632a 1 289a 5 53 634619 | 299a 4
24 632a 2 28%9a 7 54 634b24 | 299a7
25 632a7 289b 3 55 634c 2 2995 4
26 632a 9 289b 5 56 634c 21 3006 1
27 632a 15 290a 1 57 634c 26 | 30063
28 632a 23 290a 5 58 635a 3 3006 7
29 632a 28 29056 1 59 635a 16 | 30la7
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§ Ch. Tib. § Ch. . Tib.

60 635a 22 30163 97 638b25 | 314b1
61 635a 29 3015 8 98 638c 2 3146 4
62 635b 12 302a 6 99 638c 8 3145 8
63 635b 25 3025 8 100 638c 12 | 315a3
64 635¢2 303a 5 101 638c 17 | 31546
65 635¢ 6 303a 8 102 638c29 | 31565
66 635¢c 24 30453 103 639a 4 31567
67 635c 29 304b 5 104 639a 9 316a 2
68 636a 13 305a7 105 639a 16 | 316a5
69 636a 19 3056 5 106 639222 | 316b2
70 636a 28 306a 3 107 639425 | 316b5
71 636b 6 3065 1 108 639b 2 317a 2
72 636b 19 307a 1 109 639512 | 317a 8
73 636b 16 307a 6 110 63926 | 318a1l
74 636c 4 3076 4 111 639¢ 1 318a 4
75 636¢c 15 308a 4 112 639c 4 31862
76 636¢ 22 308b 1 113 639¢ 9 31865
77 636¢ 26 308b 4 114 639¢c 13 | 3187
78 637a 3 309a 3 115 639c 21 319a 5
79 637a 8 309a 8 116 640a 1 31963
80 637a 17 3095 8 117 640a 3 3196 5
81 63763 310a 4 118 640a 5 3196 6
82 637b 5 310a 6 119 640a 9 3195 8
83 637b 16 3106 5 120 640a 12 | 320a 1
84 637b 19 3105 8 121 640a 16 | 320a 4
85 637b27 311a 6 122 640a 23 | 320a 8
86 637c 7 31162 123 6406 14 | 321a5
87 637c 12 31164 124 640625 | 32166
88 637c 20 312a 3 125 640c 3 322al
89 638a 2 312b 1 126 640c 15 322b 1
90 638a 7 31264 127 640c22 | 322b5
91 638a 17 313a3 128 640c26 | 322b7
92 638a 24 313a 6 129 64la 2 323a 3
93 63853 3132 130 64la 16 | 323b2
94 638b 7 31366 131 641a24 | 323b6
95 6385 13 314a 1 132 641a27 | 323b8
96 638b 22 314a 6 133 64114 | 324b 1
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§ Ch. Tib. § Ch. Tib.

134 6415 24 325a 1 157 643c20 | 33266
135 641c 8 3256 1 158 644a29 | 333a3
136 641c 16 32567 159 644a 3 33346
137 642a 1 326a7 160 644a 9 33363
138 642a 13 326b 8 161 644a 16 | 33368
139 642a 21 327a 4 162 644a 18 | 33443
140 642a 26 327a7 163 644a20 | 334a5
141 642b 6 327b 4 164 644a24 | 334a7
142 642b 9 327b 6 165 644b 7 334b 4
143 642b 16 328a3 166 644b 16 | 335a4
144 642b 23 328a 6 167 644b19 | 335a5
145 642c 2 328b2 168 644b25 | 335b2
146 642c 7 328b 6 169 644c 7 336al
147 642¢ 10 328h 8 170 644c 16 | 336a 6
148 642c 14 329a2 171 644c 24 | 336b4
149 642c¢ 20 329a 6 172 645a 5 337a 4
150 643a 3 3296 5 173 645a 13 | 337b2
151 643a 11 330a 1 174 645022 | 338al
152 643a 18 330a 7 175 645b 7 338a8
153 643b 4 3306 6 176 645b 12 | 338b2
154 6435 21 33162 177 645b15 | 338b4
155 643c 6 332a 4 - - 338h 8
156 643c 10 332a7 178 645b22 | 344a 1




SORAMGAMASAMADHISUTRA
translated by the
TRIPITA KUMARAJIVA
from the Land of Kucha under the Late Ch’in
[Introduction) ‘

1. Thus have I heard. At one time the Buddha was in Rajagrha on the
Grhdrakiitaparvata, with a great assembly of bhiksus, thirty-two
thousand bhiksus, and Mahasattva-bodhisattvas numbering seventy-two
thousand.
possessed the dharanis; they were gifted with eloquence (pratibhana)
and delighted in expounding ceaselessly; well established in con-
centration (samadhisupratisthita), they never strayed from it; they were
skilled in knowledge (jianakusala) and of inexhaustible wisdom
(aksayaprajiia); they possessed the certainty concerning the profound
teachings (gambhiradharmaksanti) and had penetrated the profound
expositions of the Dharma (gambhiradharmamukha); for innumerable
incalculable periods (asamkhyeyakalpa) they had cultivated good
dharmas (kusaladharma) and still recalled them all; they had overcome
Mara and adversaries (nihatamarapratyarthika)'; they had secured
perfectly adorned Buddha-fields (buddhaksetra); they possessed great
goodwill (mahamaitri) and great compassion (mahakaruna), and their
bodies were adorned with all the marks (laksana); they had reached the
other shore of great vigour (mahaviryaparamimgata); they were
acquainted with all languages (nirukti) and other skilful means (upaya);
their practices (carya) and bodily attitudes (iryapatha) were perfectly
consummate (sampanna); they were all determined as to the three doors
to deliverance (vimoksamukha); through unobstructed knowledge
(apratihatajfiana), they had penetrated the triple world (trai-
dhatukanirydta); they had formed the resolve (niscaya) never to
abandon anyone; they were gifted with mindfulness (smrti), intelligence
(mati) and understanding (samkalpa), as well as patience (ksanti) and
knowledge (jiiana).

3. The bodhisattvas endowed with such virtues (guna) were:

the bodhisattva Avaivartikadharmacakrapravartaka ‘Setting
turning the irreversible Wheel of the Dharma’

1 A traditional expression; cf. Saddharmapund., p.430, I; below, § 8, 129.
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the bodhisattva Utpaditacittadharmacakrapravartaka ‘Setting turning
the Wheel of the Dharma after having aroused the thought of Bodhi’,
the bodhisattva Anavaranadharmacakrapravartaka ‘Unobstructedly
setting turning the Wheel of the Dharma’,
the bodhisattva Vimalasuddhi ‘Unstained Purity’,
the bodhisattva Sarvaparyutthanaviskambhin ‘Eliminating all the
veils of passion’,
the bodhisattva Visudderyapathasamdarsananandin® ‘Delighting in
adopting pure bodily attitudes’,
the bodhisattva Varalaksanavyuharajamati ‘Royal intelligence
adorned with marvellous marks’, -
the bodhisattva Sarvasattvavisamvadin, ‘Not wronging any.being’,
the bodhisattva Anantagunasamudramati ‘Intelligence like the sea of
infinite virtues’,
the bodhisattva Sadasamahitaviksiptendriya ‘Of senses ever con-
centrated and undistracted’,
the bodhisattva Bhiitasvara ‘Of truthful sounds’,
the bodhisattva Sarvadevastuti ‘Praise of all the gods’ [629¢],
the bodhisattva Dharanisvararaja ‘Sovereign king of dharanis’,
the bodhisattva Pratibhanalamkara ‘Adornment of eloquence’,
the bodhisattva Mafijusri kumarabhiita ‘Of gentle majesty and crown
prince of the Dharma’,
the bodhisattva Maitreya, ‘Good-willed’,
the bodhisattva Sumerukiitaraja ‘King of the summit of Sumeru’,
the bodhisattva Gunaratnavyihasamudramati’ ‘Intelligence like the
sea adorned with the jewels of the virtues’,
the bodhisattva Mahavyiiha ‘Of great adornments’,
the bodhisattva Mahalaksana ‘Of great marks’,
the bodhisattva Prabhalaksana ‘Mark of light’,
the bodhisattva Prabhasri ‘Majesty of light’,
the bodhisattva Visuddhamati ‘Pure intelligence’,
the bodhisattva Pramodyardja ‘King of joy’,
the bodhisattva Drdhasthama ‘Firm might’,
the bodhisattva Drdhamati* ‘Firm intelligence’.
2 A doubtful reconstruction; in Tib. we find Dgah ba dan dad pahi spyod lam ston pa =
Nandaprasaderyapathasamdarsaka.
3 InTib. Yon tan rin po che bkod pa rgya mtsho blo gros.
4 Chien-i 2%, in Tib. Blo gros brtan pa, which gives the Skt Drdhamati. This name is
confirmed in a fragment of the Sgs from Central Asia published by A.F. Hoernle, Manuscript

Remains of Buddhist Literature found in Eastern Turkestan I, Oxford 1916, p.126,2, and in an
extract from the Sgs quoted in the Siksasamuccaya, p.91,9 sq. Here Drdhamati is the main
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These and other Mahasattva-bodhisattvas numbering seventy-two
thousand.

4. In addition, all those who existed in the trichiliomegachiliocosm
(trisdhasramahdsahasralokadhatu) by way of Sakras, Brahmas,
Lokapala Kings of the gods, devas, nagas, yaksas, gandharvas, asuras,
garudas, kimnaras, mahoragas, manusyas, amanusyas, universally
known (abhijianabhijiiata), having planted good roots
(avaropitakusalamila) and resolutely intent on the sublime teaching
(udaradhimuktika), were present in that assembly (tasminn eva
parsatsamnipdte samnipatita abhiivan samnisannah).

[The Most Excellent Concentration]

5. Then thé¢ bodhisattva Drdhamati, present in that great assembly,
had this thought: I would now like to ask the Tathagata a question
which would be such as to protect (pariraksana) the lineage of the
Buddha (buddhavamsa), the lineage of the Dharma (dharmavamsa) and
the lineage of the Community (samghavamsa), obscure and eclipse
(dhyamikarana) the dwellings of Mara (marabhavana) and confound
(nigrahana) proud people (abhimanika). Thus, those who have not yet
planted good roots (anavaropitakusalamila) will plant them im-
mediately. Those who have already planted good roots will add to
(vardhana) them. Those who have not yet aroused the thought of
supreme and perfect enlightenment (anutpaditanuttara-
samyaksambodhicitta) will arouse that thought (cittotpada). Those who
have already aroused that thought will become irreversible (avaivartika)
[bodhisattvas]’. Irreversible bodhisattvas will rapidly (ksipram) attain
anuttarasamyaksambodhi. Beings speculating on objects (salambana)
and attached to.false views (drstyabhinivista) will arouse the thought of
eliminating them. Beings attached to inferior teachings
(hinadhimuktika) will become resolutely attached to the sublime
teaching (udaradhimuktika). Those who are resolutely intent on the
sublime teaching will experience great joy (pramudita).

interlocutor of the Buddha; he will obtain the Concentration of Heroic Progress at the end of the
stutra (§ 167). [T see the Foreword, p.xv for the list of these bodhisattvas as it appears in the
Khotanese version of the Sgs.]

5 This concerns absolutely irreversible bodhisattvas (bss) in possession of an irreversible
certainty (avaivartikaksantipratilabdha: cf. Saddharmapund., p.259,/3). They obtain this virtue
in the eighth stage, the Acala, also called ‘Irreversible Stage’ (avivartyabhiimi) in the
Dasabhiimika, p.71,12; avaivartikabhiimi in Bodh. bhiimi, p.235,/8). It is generally in this full
sense that the texts use this expression (cf. Vkn, pp.61, 141, 222, 265, 291). However, as we
shall see further on, § 104, n.209, two or even three kinds of avaivartika can be distinguished.
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6 Having had this thought, Drdhamati rose from his seat and, having
arranged his upper robe on one shoulder, having placed his right knee on
the ground and having extended his joined hands towards the Bhagavat,
he said to him (atha khalu Drdhamatir bodhisattva utthayasanad
ekamsam uttarasangam krtva daksinam janumandalam prthivyam
pratisthapya yena bhagavams tenanjalim pranamya bhagavantam idam
avocat) Bhagavat, | would like to question the Bhagavat Tathagata on a
small point 1f the Bhagavat gives me leave to ask a question (prccheyam
aham bhagavantam arhantam samyaksambuddham kamcid eva
pradesam sa cen me bhagavan avakasam kuryat prstaprasna-
vyakarandya)’

The Buddha said to Drdhamati Question the Tathagata on whatever
you wish, and I, in answering all these questions, will delight your mind
(evam ukte bhagavan Drdhamatim bodhisattvam amantrayate sma
prccha tvam tathagatam arhantam samyaksambuddham yad yad
evakanksasi aham te tasya tasya prasnasya vyakaranena cittam
aradhayisye)’

7 The bodhisattva Drdhamati said to the Buddha Bhagavat, what 1s
the samadh: through which a bodhisattva

rapidly attains anuttarasamyaksambodhi,

1s never apart from frequentation by the Buddhas,

lluminates with his own lhight (avabhdasa) all the ten regions,

acquires a wondrous wisdom (vikurvitaprajiia) so as to destroy
Maras (maranam migrahaya),

obtains mastery in knowledge (jignavasita) and wins spontaneous
knowledge (svayambhiyfiana)’,

obtains the untaught knowledge (anupadistajfiana)’ and does not
depend on others (aparapraneya)®,

possesses indestructible eloquence (andacchedyapratibhana) up to the

6 Stock phrase cf Digha I, p 51, 3-5, Mayhima I, p 229, 35-37, III, p 15, 23-25,
Anguttara V, p 196, 12-14, Samadhiraja 1, p 10, /5-17, 11, p 217, 10 12, 111, p 487, 3 5,
Karmavibhanga, p 29, 22 23

7 Stock phrase hable to vanations, cf Samadhiraja, I, pp 10, 18 - 11, 2, I, p 217, 13-15,
111, p 487, 7-9

8 InTib ran byun g1 chos thob pahi phyir ye ses la dban du hgyur ba

9 Read te wu chiao chih T8EHUE | with the Tib ma bstan pahi ye ses dan ldan pahi
phywr The ‘untaught’ (anupadista) virtues form part of the avenikadharmas of the bodhisattva
(bs), cf Mahavyutpatti, Nos 787-92

10 In Tib gzan gy drin la hjog par mi hgyur ba, giving the Sanskrit aparapratyaya or
aparapraneya (cf Mahavyutpatti, Nos 2396 and 2398)



[§71 SURAMGAMASAMADHISUTRA 111

final limit (aparantakoti)",

obtains the bases of supernormal power (rddhipada) and thus ensures
himself of an incalculable life-span (aprameyayus)",

expounds the Sravakayana to adherents of the Sravakas
(sravakadhimukta),

expounds the Pratyekabuddhayana to adherents of the Prat-
yekabuddhas,

expounds the Mahayana to adherents of the Mahayana,

penetrates the teaching (dharma) of the Sravakas, but without
entering into the predestination of the Sravakas (sravakaniyama)"”,

penetrates the teaching of the Pratyekabuddhas, but without entering
into the pratyekabuddhaniyama [630a],

penetrates the teaching of the Buddhas, but without entering into
complete cessation (atyantanirodha)",

manifests (samdarsayati) the figure (samsthana), colours (varna) and
bodily attitudes (iryapatha) of a Sravaka, but without ever straying
inwardly from the thought of enlightenment (bodhicitta)",

manifests the figure, colours and bodily attitudes of a Pratyeka-
buddha, but without ever straying inwardly from the thought of great
compassion (mahakarundcitta) of the Buddhas',

manifests, through an illusionary concentration (mayopamasamadhi),
the figure, colours and bodily attitudes of a Tathagata,

' In Tib. phyi mahi mthahi bskal pa bye bar ston pahi phyir spobs pa rgyun mi hchad par
hgyur ba.

12 Possession of the four rddhipadas allows of prolongation of life at will; cf. Skt.
Mahaparinirvana, p.204: yasya kasyacic catvara rddhipada asevita bhavita bahulikrta
akanksamanah sa kalpam va tisthet kalpavasesam va. Corresponding Pali passage ip Digha II,
p.103, I-4.

13 Here tao corresponds to the Tib. ries par gyur ba = niyama. Regarding the respective
niyamas of a $ravaka and a bodhisattva, see Vkn, p.19, n.65, and below, § 56, n.140, § 104,
n.210, § 133, n.268, § 150. As from his entry into the path of vision (darsanamarga), the
$ravaka is himself predestined as to his future acquisition of the absolute good (samyaktva),
namely Nirvana; the bs is himself predestined as to his future reaching of Sambodhi. The
niyama of the bs constitutes his second predestination (niyatipata); see below, § 104, n.211.

14 For the Sgs, entry into Nirvana by the bodhisattvas and Buddhas is not real cessation,
merely skill in means. All beings, all dharmas are essentially and eternally in Parinirvana. Hence
there can be no question of entry into Nirvana (cf. §§ 71-2).

15 In the guise of a $ravaka, the bs does not aspire to the Bodhi of the $ravakas or of the
arhats, a Bodhi consisting of the knowledge of the destruction of the impurities
(asravaksayajiiana) and the knowledge of their non-arising (anutpadajiiana), the bs aims
essentially for the anuttarasamyaksambodhi of the Buddhas. Cf. Vkn, pp.298-303.

16 In theory, if a Pratyekabuddha does not teach the Dharma, it is due to timidity or lack of
courage; see Kosa III, p.196; below, § 133.
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manifests, through the power of his own good roots (kusalamiila), the
presence among the Tusita gods, the assuming of the last existence
(antimajatyadana), the entry into the womb (garbhavakranti), the birth
(jati), the renunciation of the world (abhiniskramana) and the
occupation of the seat of enlightenment (bodhimandanisidana)",

manifests, through the power of profound wisdom (prajfia), the
turning of the Wheel of the Dharma (dharmacakrapravartana),

manifests, through the power of skilful means (upaya), the entry into
Nirvana,

manifests, through the power of concentration (samadhi), the dis-
tribution of the relics (sariravibhaga),

manifests, through the power of his previous aspiration (piirva-
pranidhana)", the disappearance of the Saddharma
(saddharmavipralopa),

What then, O Bhagavat, is this samadhi through which a bodhisattva
manifests such virtues (guna), but without definitively entering
Parinirvana?

8. The Buddha said to the bodhisattva Drdhamati: Excellent,
excellent (sadhu sadhu), O Drdhamati, you question the Tathagata on
this subject (artha) for the welfare and happiness of many beings
(bahujanahitaya bahujanasukhaya), through pity for the world
(lokanukampayai), for the benefit, welfare and happiness of the great
body of beings, humans and gods (mahato janakayasyarthaya hitaya
sukhaya devanam ca manusyanam ca), for the protection of present and
future bodhisattvas (pratyutpannam canagatanam ca bodhisattvanam
parigrahaya).

Know this. You have planted good roots (avaropitakusalamiila), you
have honoured and served innumerable hundreds of thousands of
kotinayutas of Buddhas of the past; you have trodden all the paths
(marga)”; you have overcome Mara and adversaries (nihatamara-
pratyarthika); you have obtained an independent knowledge (svatantra-
JjAana) regarding all the Buddhadharmas; you have won over and
protected throngs of bodhisattvas; you know the treasure (kosa) of all the
teachings (dharma) of the Buddha; that is why you have come to ask me

17 A bs in the tenth stage magically carries out the exploits of an ‘historical’ Buddha. See
more below, § 21, Nos.96-100, §§ 123, 163.

18 At the moment of his citfotpada, a bs can, through an aspiration, determine the duration
of the Saddharma which he will expound as a Buddha.

19 In Tib. theg pa thams cad kyi nes par hbyun bahi lam rnams su nes par byun ba =
sarvayananiryanamarganiryata, ‘You have trodden the paths of release of all the Vehicles’.
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a question (prasnavyakarana) already asked in the past of Buddhas as
numerous as the sands of the Ganges (ganganadi-valukopama).

9. Drdhamati, in this assembly (parsad), the Tathagata does not see a
single deva, naga, yaksa, gandharva, a single Sravaka or Prat-
yekabuddha who would be capable of formulating this question. Only a
man as eminent as yourself is able to approach such a question. Listen
well then, and engrave it on your mind (tena hi srnu sadhu ca susthu ca
manasikuru). 1 will tell &you of that samadhi with which bodhisattvas
must be endowed (sampanna) in order to obtain the virtues (guna) of
which you speak and of even greater ones (bahvantaravisista).

Drdhamati said to the Buddha: Excellent, O Bhagavat, and he began
to listen (sadhu bhagavann iti pratyasrausit).

[The Heroic Progress]

10. The Buddha said to Drdhamati: It is a samadhi called
‘Concentration of Heroic Progress’ [Siiramgamasamadhi; abbr. to Sgs).
Bodhisattvas who have obtained this samadhi can, since you ask about
it, manifest Parinirvana, but without definitively ceasing to be.

They manifest (samdarsayanti) figures (samsthana) and colours
(varna), but without harming the suchness of form (ripatathata)”.

They circulate (samcaranii) through all the buddhaksetras, but do not
conceive (na vikalpayanti) of the buddhaksetras®.

They come close (samyurijanti) to all the Buddhas, but do not see any
distinction (viSesa) in the basic sameness (samata) and the fundamental
element (dharmadhatu)®.

They perform all the practices (carya), but clearly understand the
method of purifying the practices (caryaparisodhana).

They possess sovereignty (adhipatya) over all the gods and mankind
(devamanusya), but do not fall into pride (mana), pretension (stambha)
or negligence (pramada).

They possess the supreme power (aisvarya) of all Maras, but abstain

20 In Tib. gzugs su ston pa thams ca kyan ston la gzugs kyi de bzin fid las chos rnams
hkhrugs par yan mi byed: ‘Even while displaying themselves in all manifestations of form, they
do not strip away the dharmas from the suchness of form (ripatathata)’. In other words, even
while manifesting themselves by appearing in forms, the bss know that the suchness (tathata) of
form is empty and non-existent: Riipam eva Siinyatd siunyataiva ripam (cf. Vkn, p.LXIX, n.19).

21 In fact the buddhaksetras are empty and non-existent (cf. Vkn, pp.133, 182, 210).

22 Fa hsing ¥t corresponds to the Tib. chos kyi dbyins = dharmadhatu. Non-existent
like the rest, the Buddhas resort to the dharmadhatu, the fundamental element which is non-
existence pure and simple (cf. Vkn, pp.Lxx-Lxxi1). From this absolute point of view, everything
is the same (sama) as everything else.
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from the works of cruel” Maras (marakarman).

They circulate through the triple world (traidhatuka), but do not
swerve from the fundamental element (dharmadhatu)*.

They are born [630b] in all the destinies (gati) but do not conceive
(na vikalpayanti) of there being various destinies.

They skilfully pronounce (vyakurvanti) all the utterances of the
Dharma (dharmapada) and, in various languages (nirukti), they clarify
its meaning (artham samprakasayanti), but they know (adhigacchanti)
that syllables (aksara) spring from sameness (samata) and that there
exist no differences (visesa) between languages®™.

They are always recollected (samahita), but they ripen
(paripacayanti) beings.

They possess the certainty of universal destruction (ksayaksanti) and
the certainty of the non-arising of dharmas (anutpattikadharmaksanti),
but they speak of dharmas as having arising (ufpada) and cessation
(nirodha) as their marks (laksana)®.

They go alone (ekacdrin) and without fear (visarada) like a lion
(simha).

[The Offering of a Throne]

11. Then, in the assembly, the Sakras, Brahmas, Lokapala Kings of
the gods and the whole assembly (sarvavati parsad) had this thought:
We have never before heard the name of this samadhi, even less the
explanation of its meaning (arthavibhanga). Today, when we have
come and seen the Buddha, it is of advantage (labha nah sulabdhah) to
hear the name of the Stiramgamasamadhi pronounced. The son of good
family (kulaputra) or daughter of good family (kuladuhita) seeking
[perfect] Buddhahood (samyaksambuddhatva)”’ and who, after having
heard the explanation (vibharga) of the Stiramgamasamadhi, believes it

23 Read mung %% instead of i .

24 Fa hsiang 48 corresponds here to the Tib. chos kyi dybins = dharmadhatu.

25 Cf. Vkn, p.203; below, § 74.

26 They profess the dharmanairatmya even while adopting the language of the Sthaviras
and Sarvastivadins who speak of the three or four marks of the conditioned (samskrtalaksana):
arising, duration, modification and disappearance (cf. Kosa II, p.222).

27 Kumdrajiva usually renders by fo-tao #¥ the Skt samyaksambuddhatva (compare
Pancaviméati, ed. Dutt, p.25, /6, and the trans. by Kumarajiva, T 223, ch.1, p.220a 18). Further
on (T 642, ch.2, p.638c 7), the four characters ch'eng-chiu fo-tao BAHHE have as their
correspondence in the Tibetan version (Tib. trip., Vol.32, p.86, fol.314b 8), bla na med pa yan
dag rdzogs pahi byan chub mron par rdzogs par htshan rgya bar hgyur ba, equivalent to the Skt
anuttarayam samyaksambodhav abhisambuddhah (cf. Mahavyutpatti, No.6355).
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(adhimucyate) and does not doubt, that son or daughter of good family
will never stray from Buddhahood (buddhatvan na vivartsyati). Even
more so, if after having believed it (adhimucya), he or she grasps it
(udgrhnati), remembers it (dharayati), repeats it (vacayati), expounds it
to others (parebhyah samprakasayati) and, conforming to what it says,
applies his or her effort to it (bhavanayogena prayunakti)®.

12. Then the Sakras, Brahmas and Lokapila Kings of the gods had this
thought: We should now present (prajfiapayitum) to the Tathagata a lion-
throne (simhasana), a throne of the Good Dharma (saddharmasana), a
throne worthy of a great personage (satpurusasana), a throne of great
splendour (mahavyithasana), a throne for a great turning of the Wheel of
the Dharma (mahadharmacakrapravartanasana), so that the Tathagata,
seated on this throne of ours, will expound the Stiramgamasamadhi.

Among themselves, each one said to himself: It is I alone who offer
this simhasana to the Buddha, no-one else can do so.

13. Then the Sakras, Brahmas and Lokapala Kings of the gods each
separately offered (prajfiapayanti sma) to the Tathagata a simhdasana
which was adorned (alamkrta), pure (visuddha), admirable (darsaniya)
and very high (unnata), strewn with innumerable precious fabrics
(apramanaratnavastrastirna), its top covered with canopies (vitana),
banners (dhvaja) and wonderful precious parasols (ratnacchattra),
[surrounded] by a balustrade (vedika) of all kinds of precious jewels
(ratna), [set] to the right and left with innumerable precious trees
(ratnavrksa) with branches and leaves on which rows of pearls
(muktavali) were carefully arranged, hoisted with banners and flags
(samucchritadhvajapataka)®, draped with great precious canopies
(maharatnavitanavitata)®, adomed with interlacings of jewels and hung
with precious bells (ratnakinkini), the top scattered with all kinds of
wonderful flowers (nanavidhapuspabhikirna), perfumed with all kinds
of celestial incenses (divyadhiupavasita), embellished with gold (hema),
silver (riipya), jewels (ratna) of precious stones (mani) and pearls
(muktika): indeed, of the most varied of ornaments, none was missing
from that seat.

14. At that precise moment (etasminn eva ksanalavamuhiirte), there
were before the Tathagata 84,000 kotinayutas of precious simhasanas,
but no discomfort (avarana) resulted from this for the assembly®'.

28 Commonplace stock phrase; cf. Vkn, p.250, n.16.
29 Cf. Mahavyutpatti, No.6120.

30 Cf. ibid., No.6119.

31 A commonplace wonder, cf. Vkn, pp.139, 211.
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Taken one by one, the devaputras did not see the seats of the others and
each one said to himself: I alone have offered a simhasana to the
Buddha, and it is on that throne that I have offered him that the Buddha
will expound the Stiramgamasamadhi.

Then the Sakras, Brahmas and Lokapila Kings of the gods, having
completed the offering of the thrones, each said to the Buddha: May the
Buddha sit on my throne and expound the Stiramgamasamadhi.

[The Multiplication of the Buddhas]

15. Then the Bhagavat performed such a supernormal action
(evamriipam rdhhyabhisamskaram abhisamskaroti sma)” that he sat
everywhere at the same time on the 84,000 kotinayutas of simhasanas
[630c], but each deva only saw the Buddha seated on the throne that he
had set out and did not see the other thrones. One Sakra devendra said
to another Sakra: ‘Just look at the Tathagata seated on my throne’.

Similarly, the Sakras, Brahmis and Lokapala Kings of the gods said
to each other: ‘Just look at the Tathagata seated on my throne’. And the
other Sakra replied: ‘Now the Tathagata is seated only on my throne; he
is not on yours’.

16. Then the Tathagata considered that those Sakras, Brahmas and
Lokapala Kings of the gods fulfilled the requisite conditions (pirva-
pratyaya) for being delivered and, desiring to demonstrate a little of the
potency (prabhava) of the Stramgamasamadhi and have the practices
(carya) of the Mahayana adopted, the Tathagata, say I, acted so that all
the assemblies saw the Tathagata present everywhere on the 84,000
kotinayutas of precious simhasanas.

17. The whole assembly experienced great joy (pritipramodyajata)
and was filled with wonder (adbhutaprapta). They all rose from their
seats (utthayasanat) and, joining their hands (pragrhitanjali), bowed to
the Buddha and said to him: Excellent, excellent! Immense is the power
[of the Tathagata] who is able to gratify the desires (asayaparipiirana)
of all the devaputras. All the devaputras who have offered a seat to the
Tathagata, having thus witnessed the supernormal might (rddhi-
pratiharya) of the Buddha, aroused the anuttarasamyaksambodhicitta.
Together they addressed the Buddha and said to him: Bhagavat, it is in
order to pay homage (pizjana) to the Tathagata, calm the suffering of all
beings (sarvasattvaduhkhaprasamana), protect the Good Dharma
(saddharmaparigrahana) and not interrupt the lineage of the Buddhas
(buddhavamsanupaccheda) that we arouse the anuttarasamyak-

32 A traditional expression: cf. Vkn, pp.139, 204, 237, 247.
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sambodhicitta. May we,-in future time (andgate 'dhvani), become
Buddhas gifted with such supernormal might and accomplish wonders
(vikurvana) such as those that the Tathagata accomplished today.

Then the Buddha congratulated (sadhukaram adat) the devaputras:
Excellent, excellent! It is exactly as you say (evam etad yatha vadatha):
to arouse the anuttarasamyaksambodhicitta for the welfare and
happiness of all beings (sarvasattvanam hitaya sukhaya) is the supreme
homage (paramapiija) rendered to the Tathagata.

[Unreality and Identity of the Tathagatas]”

18. Now, in the assembly of Brahmas, there was a Brahma god
named Samataviharin® ‘Residing in Sameness’. He said to the Buddha:
Bhagavat, which then are the real (bhiita) Tathagatas, the one seated on
my throne or those who are on the thrones of the others?

The Buddha said to Samataviharin: All dharmas are empty (Sinya),
like an illusion (mayopama). Born of the complex [of causes and
conditions] (samagryutpanna), they are inactive (niscesta). All spring
from mental illusion and imagination (vithapanaparikalpapraty-
upasthita)” and, not being independent (asvamika), they are born as one
thinks of them™.

All these Tathagatas are real (bhiita)”. And why are they real?

These Tathagatas, originally and spontaneously, are not born: hence
they are real.

These Tathagatas are non-existent in the present and in the future:
hence they are real.

The Tathagatas are not composed (samgrhita) of the four great
elements (mahabhiita): hence they are real.

33 $akyamuni, multiplying himself infinitely, 1s seated on the 84,000 kotinayutas of
thrones. How can the true Sakyamuni be distinguished from his countless doubles? Each
devaputra would like the true Buddha to be the one to occupy the throne he has offered. In fact,
all these Buddhas are equally ‘real’ (chen shih BRI ) according to the Chinese version by
Kumarajiva, equally ‘unreal’ (yan dag pa ma yin pa) according to the Tibetan translation.
However, reality and unreality intermingle in one and the same non-existence, in one and the
same emptiness. The ideas raised here can also be found in several parts of the Vkn, especially
pp.227-8, 238-42. The sameness of all dharmas is one of the main theses of the Madhyamaka
(see ibid., pp.LXVIII-L XIX).

34 In Tib. Mfiam pa fiid la gnas pa.

35 However, the traditional expression is vithapanapratyupasthanalaksana, in Tib. rnam
par bsgrub pa fie bar gnas pahi mtshan fiid ‘Having as their mark having been created by
mental illusion’: cf. Vkn, p.26, n.89.

36 In Tib. de dag ni ji Ita ji ltar hdod pa de Ita de ltar rnam par sgrub po.

37 As was pointed out in n.33, the Tibetan translation says ‘unreal’ instead of ‘real’.
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These Tathagatas are not composed of the aggregates (skandha), bases
of consciousness (avatana) or elements (dhatu): hence they are real.

These Tathagatas are the same (sama) and without difference
(nirvisesa) at the beginning (adau), in the middle (madhye) and at the
end (paryavasdine): hence they are real.

O Brahma, these Tathagatas are the same and without difference.
And why?

They are the same because of the suchness of form (ripatathata)*;
the same because of the suchness of feeling (vedana), of perception
(samjna), of volition (samskara) and of consciousness (vijiana): hence
they are [631a] the same.

These Tathagatas are the same because of the suchness of past time
(atitadhvatathata), the same because of the suchness of future time
(anagatadhvatathata), the same because of the suchness of present time
(pratyutpannadhvatathata).

They are the same in that they are like the dharmas of illusion
(mayadharmopama)®, like the dharmas of mirage (marici-
dharmopama), non-existent (asat), free of coming (dgamana) and free
of going (nirgama). That is why these Tathagatas are said to be the
same.

All dharmas are the same, and it is equally so for these Tathagatas.
All beings (sattva) are the same, and it is equally so for these
Tathagatas. All the Buddhas of all the universes (lokadhatu) are the
same, and it is equally so for these Tathagatas. All the universes are the
same, and it is equally so for these Tathagatas. That is why the Buddhas
are said to be the same.

O Brahmaraja, these Tathagatas do not deviate from the suchness of
all dharmas (sarvadharmanam tathatam natikramanti)®; this is why
they are said to be the same. Understand it well, O Brahmaraja, the
Tathagatas know that all dharmas are hence the same; that is why the
Tathagatas give the name of sameness to all dharmas*'.

38 Kumarajiva renders fathata by the single character ju #1, whilst Hsiian-tsang translates
it by chen-ju R#. See the Sanskrit list of the asamskrtadharmas in Paiicaviméati, ed. Dutt,
p.168, 16-17, and the respective translations by Kumarajiva (T 223, ch.4, p.243b 2-3) and
Hsiian-tsang (T 220, ch.486, p.469a 15-17).

39 In Tib. de bzin gsegs pa hdi dag ni sgyu mahi chos kyi de bzin fid kyis miiam.

40 Same expression in Vkn, p.72. Cf. Madhyantavibhaga, p.221, 24; Aloka, p.297, 20:
dharmadhatuvinirmukto yasmad dharmo na vidyate.

41 In Tib. de lta bas na de ltar de bzin gsegs pas chos thams cad miiam par mnon par
rdzogs par sans.rygas te: ‘That is why the Tathagatas arc enlightened (abhisambuddha) in
sameness (samam) regarding all dharmas’.
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19. The brahmaraja Samataviharin said to the Buddha: Bhagavat, it is
astonishing (adbhuta) that the Tathagata who thus penetrates the
sameness of all dharmas (sarvadharmasamata) also manifests his
wonderful physical body (parinispanna ripakdya) to beings.

The Buddha replied: Brahmaraja, this is due to the potency
(prabhava) of the Stiramgamasamadhi as it was practised previously
(puirvacarita). For this reason the Tathagata, even after having
penetrated the sameness of all dharmas, also manifests his wonderful
physical body to beings.

This having been said, the brahmaraja Samataviharin and ten
thousand brahmadevas obtained the preparatory certainty (anulomiki
ksanti) concerning dharmas®.

20. Then the Bhagavat withdrew his supernormal power (rddhy-
abhisamskaram punar eva pratisamharati sma); thereupon, the
Buddhas and the thrones disappeared, and the whole assembly saw no
more than a single Buddha.

[The Hundred Aspects of the Heroic Progress]®

21. Then the Buddha said to the bodhisattva Drdhamati: The
Stramgamasamadhi is not obtained by the bodhisattvas of the first,
second, third, fourth, fifth, sixth, seventh, eighth and ninth stages
(bhuimi); it is only the bodhisattva dwelling in the tenth bhzimi who can
obtain this Stiramgamasamadhi*. What then is this Stiramgamasamadhi?

42 This is the second ksanti, the first being the ghosanuga ksanti, and the third the
anutpattikadharmaksanti; cf. Vkn, pp.25, n.84, 290; below, § 48, n.119.

43 The numbering of these hundred aspects is due to Chinese initiative; it does not appear
in the Tibetan translation which gives more than a hundred of them. Among those which do not
appear in the Chinese, there should be pointed out, in fol.285a 7, zun gi rim pa dan snrel Zihi
rgyud brtan pa ses pa = yamakavyatvastaharajiiana ‘Knowledge consisting of the production of
paired and inverted sounds’. Regarding this subject, see Vkn, pp.LVI-LX.

In the Tibetan translation, § 21 is followed by a partly versified passage going from folios
286b 5 — 289a 3. These stanzas probably did not appear in the original Sanskrit used by
Kumarajiva as he certainly would not have omitted to translate them. In its oldest form, the Sgs
was probably a prose work like the Astasahasrikd, the Paiicaviméatisahasrika, the Asta-
dagasahasrika and the Satasahasrika Prajiaparamita. However, in the course of time, literary taste
having evolved, a certain number of stanzas may have been added. The Chinese translations
made in Ssii-chuan, in the third century, include, it seems, ten gathas (see above, p.65). At the
end of the siitra the Tibetan version introduces a further partly versified passage (Tib. Trip.,
vol.32, pp.96-8, folios 338b 8 - 344a 1) which does not appear in the translation by Kumarajiva.

44 Tt will be noted that the ten stages of the bs are not yet designated by their traditional
titles: Pramudita, etc. (cf. Mahavyutpatti, Nos 886-895). They are still anonymous as in the
bhamiparivartas of the large Prajiiaparamitas (Paficaviméati, pp.214-25; Satasahasrika, pp.1454-
73; Astadasa, T 220, ch.490-91, pp.4096-497b), chapters which E. Conze considers to be
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1 Purifying the mind [and making 1t pure] like space (akasavac
cittaparikarman)

2 Examining and bringing to the fore the minds of all beings
(sarvasattvacittanam pratyaveksa sammukhikaranam)

3 Knowing the strength and weakness of the spiritual faculties 1n
beings (sarvasattvanam indrivaparaparajiianam)®

4 Determining (avadharana) and understanding (paryfiana) the
[mechanism of] the cause and the fruit (hetuphala) in beings

5 Knowing the fruition of action 1n beings (sattvanam karma-
vipakajiianam)*

6 Penetrating the various aspirations of beings (nanadhimukti-
pravesa)’’ and, after having penetrated them, not forgetting them
(asampramosa)

7 Knowing the multiple and various tendencies acquired by beings
(anekananadhatusaksatkara)™

8 Being at ease with the sounds of Brahma® and the concentrations
(brahmasvarasamadhivikridana), teaching beings the diamond-like
concentration (vajropamasamadhisamprakasana)® and mastering at
will the absorptions (dhvana) and attainments (samapatti)”'

enlargements of the original edition In fact, there 1s still no reference to the bhiumis in the
Astasahasrika the oldest known Prajfiaparamita text

45 This 1s the fifth tathagatabala indriyaparaparajianabala (Mahavyut, No 124) In the
lines that follow, the Sgs will mention another eight tathagatabalas omitting only the sthana
sthanajfianabala See the list of the ten balas in Majjhima I, pp 69-71, Anguttara V, p 32 sq,
Patisambhida 11, pp 174-6, Vibhanga p 335 sq, Mahavastu I pp 159-60, Kosa VII, pp 66-71,
Kosavyakhya, p 641, /4 sq, Paficavimsati, p 210, Mahavyut , Nos 120-9, Arthaviniscaya
p 577, Dharmasamgraha, Ch 76

46 The text 1s faulty, read chih yeh pao 5548 nstead of chih wu yeh pao FIFEH$§ , with
the Tib las kyr rnam par smin pa la hjug pa ses pa This 1s the second tathagatabala
karmavipaka- jfianabala (Mahavyut No 121) See Kosa VII, p 69

47 This 1s the third tathagatabala nanadhimuktyfianabala (Mahavyut, No 122) See Kosa
VIIL, p 70

48 This 1s the fourth tathagatabala nanadhanyranabala (Mabavyut, No 123) See Kosa VII,
p70

49 Hua-yin %%, a free translation of fan yin &%, in Tib tshans pahi dbyans The
brahma-svara 1s the psalmodised recitation of sacred texts, cf Hobogirnn, s v Bombai, pp 93-
113, and P Demueville, ‘Notes on the Buddhist Hymnology in the Far East’ in Buddhist Studies
in Honour of Walpola Rahula, London 1980, pp 44-61

50 By means of the vajropamasamadhi the ascetic abandons the final passion of the highest
sphere of existence the naivasamyiianasanyfiavatana This samadh: 1s immediately followed by
accesssion to arhatship, cf Lamotte, History, p 617

5! This 1s an allusion to the seventh tathagatabala dhyanavimoksasamadh:-
samapattyfianabala (Mahavyut , No 126) There are four dhyanas, eight vimoksas, three
samadhis, two samdpattis and nine anupiirvaviharasamapatuis, cf Kosa VII, p 69
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9. Discerning the paths which lead to the various destinies (sarvatra-
gaminipratipadvyavalokana)®.

10. Knowing the former abodes without encountering any im-
pediments (and@varanam pirvanivasajfiGnam)™.

11. Possessing an unobstructed heavenly eye (apratigham divya-
caksus)™.

12. Obtaining the knowledge of the destruction of defilements
(asravaksayajfiana)®, but without attaining it inopportunely (akalam).

13. Obtaining the knowledge which penetrates the sameness of the
world of form and the formless world (riparipyasamatapravesajfiana).
[631b]

14. Manifesting and being at ease with all forms (sarvaripa-
samdar$anavikridana).

15. Knowing that all sounds (svaraghosa) are the same as an echo
(pratisrutkasama).

16. Successively penetrating mindfulness and wisdom (smrti-
prajrianupravesa).

17. Delighting beings with good words (subhasitaih sattva-
samtarpanam).

18. Expounding the Dharma as circumstances require (yatha-
pratyarham dharmadesana).

19. Distinguishing between the opportune and the inopportune time
(kalakalavyavalokana).

20. Being able to change one’s sex (indriyaparavrttijianam).

21. Giving instructions that are never in vain (anirarthaka dharma-
desana).

22. Penetrating the limit of reality (bhiitakotyanupravesa)®.

23. Being skilful at winning over the various categories of beings
(sattvajatasamgrahanakusala).

24, Fulfilling all the perfections (sarvaparamitaparipiri).

25. Having bodily attitudes and a bearing precluding all peculiarity

52 This is the sixth tathagatabala: sarvatragaminipratipajjianabala (Mahavyut., No.125).
See Kosa VII, p.70.

53 This is the eighth tathagatabala: parvanivasanusmrtijianabala (Mahavyut., No.127).
See Kosa VII, p.71.

54 This is the ninth tathdgatabala: cyutyupapadajiianabala (Mahavyut., No.128). This
understanding of the death and rebirth of beings arises from the heavenly eye (divyacaksus). See
Kosa VII, pp.68-9, n., and Vkn, p.67, n.57.

55 This is the tenth tathagatabala: asravaksayajiianabala (Mahavyut., No.129). See Kosa VII,
p.71.

56 In Tib. yan dag pahi mthah la hjug pa.
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(anadbhuta iryapathavikramah).

26. Eliminating all reflection, discrimination and imagination
(sarvakalpavikalpaparikalpaprahana)’.

27. Not harming the fundamental element (dharmadhatu), but
exhausting it to the very end (prantakoti)™.

28. In a single instant, manifesting one’s body in the presence of all
the Buddhas.

29. Remembering the instructions of all the Buddhas (sarva-
buddhadharmadesanadharana).

30. In all the universes (lokadhatu), performing bodily trans-
formations (kayavikurvana) like mirages (maricisama).

31. Skilfully expounding all the Vehicles (yana), delivering beings
and always ensuring the uninterruption of the Triple Jewel (tri-
ratnasamuccheda).

32. Producing great adornments up to the final limit (aparantakoti)
of Samsara, and doing so without experiencing the slightest feeling of
tiredness (parikheda).

33. Always manifesting oneself in all places of birth (jatisthana), and
doing so opportunely and uninterruptedly.

34. Manifesting one’s activity in all places of birth.

35. Being skilful at ripening beings (sarvasattvaparipacanakausala).

36. Skilfully keeping up acquaintance with all beings.

37. Being unfathomable to all [adepts] of the two Vehicles”.

38. Clearly understanding the pronunciation of all sounds (svaranga).

39. Causing all dharmas to be bumnt (pradipta)®.

40. Causing an ordinary kalpa to become an incalculable kalpa
(asamkhyeyakalpa).

41. Causing an asamkhyeyakalpa to be reduced to an ordinary kalpa®'.

57 In Tib. rtog pa dan rnam par rtog pa dan yons su rtog pa thams cad yan dag par bcom pa.

58 In Tib. chos kyi dbyins tha mi dad pa mfiam pahi nos la hjug pa ses pa: ‘Penetrating and
knowing the depths (tala) of the undifferentiated (asambhinna) and equalised (sama)
dharmadhatw’. Even while manifesting himself in the world of beings and things, the bs never
loses sight of the fundamental element, namely, the emptiness (Sinyata) of beings and things.
However, he is careful not to hypostatise it into a nature of things. Cf. Vkn, pp.LXIX-LXXII.

59 In Tib. 7ian thos dan ran sans rgyas thams cad kyi ye Ses kyis gtin dpag dkah ba: ‘Being
difficult to fathom (duravagaha) by the knowledge (jfidna) of all the Sravakas and Pratyekabuddhas’.

60 At the moment of the kalpa of disappearance (samvartakalpa), beings and the
receptacle-world are destroyed by fire; cf. Vkn, pp.146 and n., 183, stanza 19.

61 A mahakalpa includes four asamkhyeyakalpas and each asamkhyeyakalpa numbers
twenty antarakalpas or small kalpas (cf. Vkn, p.146, n.). However, the bs, through his
acintyavimoksa, wields his dominance over time and, in the minds of those he wins over, can
cause a very long period to appear as very short, and vice versa. See Vkn, pp.144-5.
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42. Causing an ordinary field (ksetra) to expand into innumerable
fields (asamkhyeyaksetra).

43. Causing innumerable fields to be reduced to an ordinary field.

44. Placing immense buddhaksetras into a single pore of skin
(romakiipa)®.

45. Placing all beings into a single body*".

46. Understanding that all buddhaksetras are the same as space
(akasasama).

47. Extending one’s own body to all the buddhaksetras without
exception.

48. Placing all bodies into the fundamental element (dharmadhatu)
so that there are no longer any bodies.

49. Understanding that all dharmas are free of marks (alaksana).

50. Being fully acquainted with all skilful means (upaya).

51. With a single vocal pronouncement (ekavagudaharena), being
able to express all the natures of things (sarvadharmasvabhava).

52. In uttering only one phrase (ekapada), speaking for innumerable
asamkhyeyakalpas.

53. Skilfully studying all the chapters of the expositions of the
Dharma (sarvadharmamukhaprakarana).

54. Fully recognising resemblances and differences, and expounding
the Dharma briefly (peyalam) or at length (vistarena).

55. Withdrawing skilfully from all the paths of Mara (sarva-
maramargatikramana).

56. Emitting the ray of great skilful means, of knowledge and of
wisdom (mahopayajfianaprajiiarasmipramocana)®.

57. Causing actions of body, speech and mind to be preceded by
knowledge (kayavanmanaskarmani jianapirvamgamani)®.

58. Without making any [special] effort (anabhisamkaram), always
having the superknowledges (abhijiia) at one’s disposal®.

62 Cf. Vkn, pp.145-6.

63 In Tib. sems can gcig gi lus la sems can thams cad kyi lus yan dag par hdu Zin hjug pa:
‘Concentrating and inserting the bodies of all beings into the body of a single being’.

64 In Tib. thabs chen po la mkhas pas Ses rab dan ye ses kyi hod zer gton ba: ‘Through
ability in great skilful means, emitting the ray of wisdom and knowledge’.

65 These are the avenikadharmas Nos 13-15 of the Buddha: sarvakdyakarma jhiana-
pirvamg m jAandnuparivarti, etc. (cf. Mahavyut., Nos 148-50).

66 Cf. Vkn, p.67, n.59.

67 Cf. Vkn, p.260, n.
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that all beings experience great gladness (samtusti)®.

60. Manifesting transformations (vikurvana) to the limit of the
fundamental element (dharmadhatu)®.

61. Using the means of winning over (samgrahavastu)” to secure
beings (sattvaparigrahana).

62. Understanding all the languages (vyavahara) used by all beings
in the various universes (lokadhatu). [631c¢]

63. Not calling into question that dharmas are like an illusion
(mayopamesu dharmesu nihsamsayah).

64. In all places of birth, practising widely all the sovereign powers
(sarvajatisthanesu vasitaparipiirih).

65. [Obtaining] willingly and tirelessly all necessary things.

66. Showing oneself as a master (adhipati) among all beings.

67. Being a field of merit (punyaksetra) equally profitable to the
good and the bad.

68. Obtaining and penetrating all the secrets (guhya) of the
bodhisattvas.

69. Always emitting rays (rasmipramocana) over all the universes
without exception.

70. Possessing a knowledge (jfiana) which is profound (gambhira)
and unfathomable (duravagaha).

71. Having a mind (citta) like earth (prthivi), water (ap), fire (tejas)
and wind (vayu).

72. In every teaching (nirdesa), statement (pada) and discourse
(nirukti), skilfully causing the turning of the Wheel of the Dharma
(dharmacakrapravartana)’.

73. Unimpededly (anavaranam) [penetrating] the Tathagata stage
(tathagatabhiimi).

74. Spontaneously (svarasena) obtaining the anutpattikadharma-
ksanti.

75. Acquiring a mind conforming to the truth and not being defiled
by the stains of the passions (klesamala)™.

68 In Tib. so so yan dag rig pa biis sems can gi khams thams cad tshim par byed pa:
“Through the four pratisamvids delighting all the sattvadhat’.

69 In Tib. chos kyi dbyins thams cad kyis klas par rnam par hphrul pa ston pa =
sarvadharmadhathuparyantam vikurvanasamdarsanam.

70 See Vkn. p.19, n.67.

71" An early Mahasamghika thesis: ‘In all their words, the Tathagatas set turning the Wheel
of the Dharma’. Cf. A. Bareau, Les Sectes bouddhiques, p.58.

72 In Tib. ma bstan par ran gis bzod pa dan ye Ses thob pa dan rin po che lta buhi sems bskyed
pas kun nas fion mons pa thams cad kyi dri mas mi gos pa: ‘Untaught (anupadésam) and by
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76. Inserting all the waters into a single pore (ekasmin romakipe),
but without disturbing the aquatic creatures (jalastha)”.

77. Accumulating immense merit (punya) and good roots
(kusalamila).

78. Clearly understanding the applications of skilful means (upaya-
parinamana).

79. Excelling in wonders (pratiharya) and everywhere carrying out
all the practices (carya) of the bodhisattvas.

80. Finding security (ksema) in all the Buddhadharmas.

81. After having found it, escaping from original existences
[conditioned] by previous actions (piirvakarman)’.

82. Penetrating the hidden Dharma treasures of the Buddhas
(buddhanam gudhadharmakosapravesah).

83. Manifesting a dissolute life completely given over to pleasure™.

84. Hearing quantities of teachings (dharma) and being able to
remember them all.

85. Seeking out all dharmas (sarvadharmaparyesana) without ever
tiring.

86. Conforming to worldly conditions (lokadharmanuvartana)’™,
without being defiled by them.

87. Expounding the Dharma to mankind for immense kalpas, but
giving them the impression that the expounding lasted for only a
morning (parvahna)’.

88. Manifesting all kinds of infirmities, making oneself lame
(khafija), deaf (badhira), blind (andha) and mute (miika) in order to
ripen beings (sattvaparipdacanartham)’™.

89. Having an hundred thousand Guhyakadhipati Vajrapani-Mallas

oneself (svatah), obtaining patience (ksanti) and knowledge (j/iana) and, by means of a jewel-
like (ratnopama) cittotpada, not being defiled by the stains of the defilements (samklesamala)’.

The cittotpada ‘like a jewel’ (ratnakaropama) is accompanied by the perfection of morality
(Silaparamita). 1t occupies the sixth place in the traditional list of the twenty-two cittotpadas; cf.
.Abhisamayélamkﬁra I, v.19; Aloka, p.25, 26-27; Paiicaviméati, p.22, I-2; Sutralamkara, p.16, 23.

73 Cf. Vkn, p.143, § 11.

74 An obscure sentence, with no correspondence in Tibetan.

75 In Tib. rtse ba dan dgah ba dan lons spvod thams cad kun tu ston pa dan sems 1 Zin rab
tu zi la fie bar 2i ba: ‘Giving oneself over to games (kridana), pleasures (nandana) and delights
(upabhoga), but resting, calming and stilling the mind’.

76 Regarding the eight lokadharmas, see Vkn, p.11, n.50.

77 In Tib. bskal pa grans med pa sna dro gcig tu byin gyis rlob cin chos hchad pa =
asamkhyeyakalpam pirvahnam adhisthaya dharmadesana. Cf. Vkn, p.144, § 13.

78 Cf. Vkn, p.183, stanza 18.
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as permanent assistants (nityanubaddha)”.

90. Seeing and discovering spontaneously (svarasena) all the states
of Buddhahood (buddhatva).

91. Being able, in an instant, to manifest a life-span (ayuspramana)
being prolonged for innumerable asamkhyeyakalpas.

92. Seeming to adopt all the bodily attitudes (iryapatha) of the first
two Vehicles, but without inwardly renouncing the practices (carya) of
the bodhisattvas.

93. With a perfectly calm (prasanta) mind, [dwelling] on emptiness
(Stinyata) and signlessness (animitta).

94. Even while disporting oneself with female musicians, inwardly
retaining the concentration on the recollection of the Buddhas
(buddhanusmrtisamadhi).

95. Whether seeing (drste), hearing (srute), touching (sprste) or co-
existing (samsthite)*, ripening innumerable beings (apramanasattva-
paripdcana).

96. From moment to moment, manifesting the acquisition of com-
plete enlightenment (abhisambodhi) and, by conforming with beings to
be disciplined (vaineya), causing them to obtain deliverance (vimukti).

97. Manifesting the entry into the womb (garbhavakranti) and the
birth (janman).

98. [Manifesting] the renunciation of the world (abhiniskramana)
and the acquisition of Buddhahood [or complete enlightenment]
(abhisambodhana).

99. Setting turning the Wheel of the Dharma (dharmacakra-
pravartana).

100. Entering great Nirvana, but without attaining complete
cessation®

7 In Tib Lag na rav rje hbum rtag tu phvi bzin du hbran ba This concerns the yaksa
Vajrapani ‘Thunderbolt-in-hand’ His epithet of Guhyakadhipati can be interpreted as ‘Great
Master of the Guhyaka yaksas’ or ‘Great Master of the three-fold Mystery (of the body, speech
and mind of the Tathagata)’ The epithet of Malla 18 not found 1n the Chinese versions; 1t can be
a common name meaning ‘athlete’, or a proper name designating the Mallas of Northern Bihar
where the Buddha entered Nirvana For the Mahayana,.the bodhisattva Vajrapan: belongs to the
close entourage (abhyantaraparivara) of Sakyamuni and 1s, together with Ananda, one of his
upasthayakas or attendants (cf Nagarjuna, Traite V, p 2236 and n ), he 1s ‘permanently
attached’ (mityanubaddha) to the person of the Buddha and the great bodhisattvas (Lalitavistara,
p 66, 5-7, Dasabhumika, p 71, 22, Lankavatara, p 240, /0) On the astomshing career of this
mythical character, see my article ‘Vajrapani en Inde' in Mélanges de Sinologie, Bibliothéque de
IInstitut des Hautes Etudes Chinoises XX, Paris 1966, pp 113-59

80 Regarding this sequence of verbal adjectives 1n ta- n the locative, see Vkn, p 98,n 118

81 This 1s how the Tib (fol 286b 1-5) gives Nos 96 to 100 sems can mthah yas pa | tshad
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O Drdhamati, the Stramgamasamadhi is so infinite (apramana) that
it reveals all the marvellous power of the Buddha and innumerable
beings benefit from it.

[The Heroic Progress and Good Dharmas)

22. Drdhamati, this Stiramgamasamadhi is not understood in the light
of a single statement (ekapada), a single object (ekalambana), a single
meaning (ekdartha): all the absorptions (dhyana), attainments
(samapatti), liberations (vimoksa), concentrations (samadhi),
superknowledges (abhijfia), supernormal powers (rddhi) and
penetrating knowledges (pratisamvijjiiana) are included (samgrhita) in
[632a] the Siiramgamasamadhi.

23. Just as springs, streams, rivers, tributaries and water courses flow
into the great sea (mahasamudra), so all the bodhisattva possesses in
the way of dhvanas and samapattis is to be found in the
Stramgamasamadhi.

24, Just as a noble Cakravartin king is accompanied everywhere by
an heroic general (Sirasenapati) and four army companies (catur-
angabala), so, O Drdhamati, all the samadhimukhas, samapatti-
mukhas, pratibhanamukhas, vimoksamukhas, dharanimukhas,
abhijiiamukhas, vidyavimuktimukhas and dharmamukhas are included
in the Stramgamasamadhi, and everywhere that bodhisattvas practise
the Stiramgamasamadhi they are accompanied by all the samadhis.

med pa yons su smin par byed pa dan | sems kyi skad cig sems kyi skad cig la dul bahi sems can ji
ltar yons su smin pa la | mnon par rdzogs par byan chub pa dan | rnam par grol ba ston pa dan /
byan chub sems dpah dag mnal du hjug pa dan | btsas pa dan | mnon par hbyun ba dan | dkah
ba spyod pa dan byan chub kyi sfiin por hgro ba dan | bdud hdul ba dan | byan chub mnon par
rdzogs par htshan rgya ba dan | chos kvi hkhor lo bskor ba dan | mya nan las hdah pa chen po
dan [ lus hjig pa yan ston la byan chub sems dpahi chos fid de yan mi gton zin sin tu phun po
med par yan mya nan las mi hdah pa hdi ni blo gros brtan pa dpah bar hgro bahi tin ne hdzin
ces bya ste |: Ripening an infinite and countless number of beings and ripening them from
moment to moment according to the requirements of beings to be disciplined (vaineyasattva);
manifesting the attainment of enlightenment (abhisambodhi) and deliverance (vimukti);
manifesting the Bodhisattva’s entry into the womb (garbhavakranti), the birth (janman), the
leaving of the world (abhiniskramana), the practice of the austerities (duskaracarya), the going
to the seat of enlightenment (bodhimandagamana), the victory over Mara (maradharsana), the
attaining of enlightenment (abhisambodhana), the turning of the Wheel of the Dharma
(dharmacakrapravartana), the great Nirvana and the destruction of the body (kayavinasa), and
all that while not abandoning the dharma-nature (dharmata) of a bodhisattva and not
definitively entering Nirvana-without-a-remainder (nirupadhisesanirvana): this, O Drdhamati,
is what is called Stiramgamasaradhi’.

The feats of the Tathagata (tathagatakarya) are recapitulated in more or less the same terms
by the Dasabhuimika, pp.14, 20-24; 90, 12-15. Also see above, § 7, n.17; further on, §§ 123, 163.
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25. Drdhamati, just as a noble Cakravartin king, while travelling, is
followed by his seven jewels (saptaratna)*, so, O Drdhamati, the
Stramgamasamadhi is always followed by all the auxiliary dharmas of
enlightenment (bodhipaksikadharma). That is why this samadhi is
named ‘Heroic Progress’ (suramgama).

[The Heroic Progress and the Perfections]
1. Danaparamita

26. The Buddha said to Drdhamati: The bodhisattva in Stiramgama-
samadhi has no need to seek riches (bhoga) to give away. All precious
substances (ratnadravya) to be found in the mahasahasralokadhatu, the
great seas (mahdsamudra), the palaces of the gods (devabhavana) and
the world of mankind (manusyaloka) — food (anna), drink (pana),
clothing (vastra), elephants (hastin), horses (asva), vehicles (yana) —
these he has majestically at his disposal. They come to him by reason of
his previous merit (pirvapunya) and, furthermore, they are voluntarily
created by his supernormal power (rddhibala). Such is the special fruit
(phalavisesa) of the perfection of giving (danaparamita) which
characterises the bodhisattva in Siramgamasamadhi.

2. Silaparamita

27. The Buddha said to Drdhamati: The bodhisattva in gﬁramgama-
samadhi does not pledge himseif to morality, but does not avoid it
(Silam na samadadati na tu silad vicalati)®. In order to discipline beings
(sattvavinayanartham) he seems to pledge himself to morality
(stlasamadana), comply with its bodily attitudes (iyryapatha-
parigrahana)®, confess his shortcomings, if he has any, and abhor his
faults, but inwardly (adhyatmam) he is pure (visuddha) and always
faultless (anapattika). [Conversely], in order to ripen beings
(sattvaparipacanartham), he is born in the world of desire (kamadhatu),
becomes a Cakravartin king, surrounds himself with an harem and a
body of servants (antahpurasevakakayaparivrta), seems to have a wife

82 Cf. Digha I, p.89, 1-4, Mahavyutpatti, Nos.3621-8, etc.

8 In theory, the morality of commitment (samvarasila) — that of the monk who commits
himself through vows — is superior to simple and natural honesty. Even if he does not commit
himself, the bs practises a superior morality (adhisila), for all his activity is in the service of
beings. As a monk, even if he does not abide by the rules, he is pure; as a layman, even if he
leads a dissolute life, he is recollected. His altruism sanctifies all his actions. See Samgraha,
pp.212-27, and the notes, pp.41*-43*.

84 We have in Tib. bslab pa yan yons su hdzin par byed = Siksaparigrahana: ‘observing_
the rules (of the religious life)’.
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(bharya) and children (putra) and gives himself over to the five objects
of desire (paficakamagunaparicarana), but inwardly he is always
established in concentration (samadhistha), of pure morality
(visuddhasila) and perfectly aware of the defects of the threefold
existence (bhavatrayadosadarsin)®. Such is, O Drdhamati, the special
fruit of the perfection of morality (silaparamita) which characterises the
bodhisattva in Siramgamasamadhi.

+ 3. Ksantiparamita

28. The Buddha said to Drdhamati: The bodhisattva in Sﬁramgama—
samadhi cultivates patience (ksantim bhavayati) to the end and
completely®. ‘Beings are not born’, and thus he cultivates patience.
‘Dharmas do not arise’, and thus he cultivates patience. ‘The mind
(citta) is devoid of shape or colour (samsthanavarna)’, and thus he
cultivates patience. ‘There is neither another (para) nor a self (atman)’,
and thus he cultivates patience. ‘Samsara does not merit attention
(manyana)’, and thus he cultivates patience. ‘The self-nature of things
(svabhavata) does not allow of destruction (abhedya)’, and thus he
cultivates patience. While the bodhisattva is thus cultivating patience,
there is nothing that he cultivates and there is nothing that he does not
cultivate.

29. In order to ripen beings (sattvaparipacanartham), he is born in
the world of desire (kamadhatu); he shows himself to be angry
(sakrosa), but inwardly he is serene (abhiprasanna); he shows himself
to be unapproachable (durasada), but he is neither distant (diire) nor
close (antike). In order to purify beings [632b], he upsets accepted
attitudes (iryapathan viksipati), but he never upsets the fundamental
element (dharmadhatu)®’. He speaks of things to be endured, but there
is no eternal (nitya), stable (dhruva), immutable (aviparinama) dharma
to be endured. Endowed with such patience, it is in order to destroy the
hatred (dvesa) and animosity (vyapada) of beings that a bodhisattva
always sings the praises (varnana) of the merits of patience

85 Defects of the kama-, ripa- and ariupya-bhavas.

86 Theorists distinguish three kinds of patience: patience in bearing insults (apakaramarsana-
ksanti), patience in accepting suffering (duhkhadhivasanaksanti) and patience in contemplating the
Dharma (dharmanidhyanaksanti), that is, the profound and vast teachings of the Buddhist doctrine
(cf. Samgraha, p.191). These profound teachings are notably the Summaries of the Dharma
(dharmoddana): ‘Impermanent are all formations, painful are all formations, impersonal are all
dharmas, calm is Nirvana® (cf. Vkn, p.63, n.51). It is this patience concerning the Buddhist
doctrine which is involved here. The subject is studied at length in Traité I1, p.912 sq.

87 In Tib. chos kyi dbyins.
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(ksantipunya); however, for him there is neither animosity (vyapada)
nor patience (ksanti). Such is, O Drdhamati, the special fruit of the
perfection of patience (ksantiparamita) which characterises the
bodhisattva in Stiramgamasamadhi.

4. Viryaparamita

30. The Buddha said to Drdhamati: The bodhisattva in Sﬁramgama—
samadhi activates great vigour in the search for good dharmas
(kusaladharmaparyesanartham mahaviryam arabhate), but does not
develop any activity of body, speech ot mind (kayavarnmanah-
samudacara). It is for the idle (kusida) that he seems to activate vigour,
‘so that’, he says, ‘beings may imitate my exercises (siksa)’, but no
activism (arambha), no grasp (adana) [can be exerted] on dharmas.
And why is this? A bodhisattva knows that all dharmas rest eternally on
the fundamental element (dharmadhatu) without coming (dgamana) or
going (nirgama)®. Thus, even while remaining apart from all activity of
body, speech and mind, he seems to activate his vigour (viryam
arabdhum), but he does not see any dharma to acquire. Even though he
seems to activate his vigour in this world, he is inwardly (adhyatmam)
and outwardly (bahirdha) free of exerting any activism (arambha).

He ceaselessly traverses innumerable buddhaksetras, but confronted
with bodily forms, he remains the same (sama) and immovable (acala)®.

He seems to bring into play all the good dharmas (kusaladharma),
but does not distinguish between either good or bad dharmas.

He seems to seek the truth (dharmaparyesana) and initiate
discussions but, with regard to Buddhahood (abhisambodhi), he in no
way depends on instruction from others (aparapratyaya).

He seems to seek a teacher (@carya) and a preceptor (upadhyaya),
but he is the master of gods and mankind (sasta devamanusyanam).

He seems to enquire laboriously, but he possesses in himself an
unobstructed eloquence (apratihatapratibhana).

He seems to show respect (satkara), but he is himself venerated by
gods and mankind.

He seems to descend into a womb (garbham avakrantum), but he is
not defiled (klista) by any stain (mala).

88 In Tib. byan chub sems dpah des chos kyi dbyins gnas pa fiid ma hons ma son ba rtogs
pahi phyir ro.

89 In Tib. lus kyi chos fid las kyan mi gyoho = kayadharmataya na vicalati: ‘He does not
swerve from the nature of the body’. Even while travelling through countless buddhaksetras, the
bs does not lose sight of the very nature of bodies and form, non-existent in themselves..
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He secms to come into the world (prasiita), but he does not see any
dharma arising or perishing.

He appears in the form of a boy (daraka), but all the organs of his
body are fully developed (pariparnendriya).

He seems to study the professions (Silpasthana), medicine
(cikitsavidya), magic (mantravidya), writing (lipi), numeration
(samkhya), calculation (ganana) and the manual arts (karmasthana), but
he knows all this perfectly in advance.

He appears ill (gl/ana), but he is free from all the diseases of the
passions (vigataklesavyadhi).

He appears old (jirna), but all his organs are intact
(anupahatendriya) in advance.

He appears to die, but he is beyond birth (juti), death (marana) and
passing on (cyuti).

Such is, O Drdhamati, the special fruit of the perfection of vigour
(viryaparamita) which characterises the bodhisattva in Stram-
gamasamadhi.

5. Dhyanaparamita

31. The Buddha said to Drdhamati: The bodhisattva in Stiramgama-
samadhi, even though he knows that all dharmas are eternally
concentrated (sadasamahita), teaches the various kinds of absorptions
(dhyanavisesa). He shows himself absorbed in order to win over the
distracted (viksiptacitta), but he does not see any dharma that could be
‘distracted’, all dharmas being, like the fundamental element
(dharmadhatu), [eternally concentrated]. In order to subdue the mind
(cittadamanartham), he never strays from absorption (dhyanad na
vicalati).

He takes up the [four] bodily attitudes: he walks, stands™, sits or lies
down (caturvidham iryapatham kalpayati tadyatha cankramyate tisthati
nisidati sayyam kalpayati), but he is always calm (santa) and
concentrated (samahita).

He holds conversations (pralapa) with beings, but he does not
abandon [632c] the state of concentration (samadhidharmatam na
parityajati).

Through goodwill (maitri) and compassion (karuna) for beings, he
enters the villages (grama), towns (nagara), districts (nigama), capitals
(rajadhani) and kingdoms (rdstra), but he always remains concentrated.

90 Read chu £ in place of ch'i % .
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When, for the welfare and happiness of beings (sattvanam hitaya
sukhaya), he seems to take food, he is always concentrated.

His body (kaya) is hard (drdha), diamond-like (vajrasama), real,
infallible (amogha) and indestructible (abhedya). It does not contain
either a belly (pakvasaya), or stomach (amasaya), or excrement (vis), or
urine (mitra), or bad odours (durgandha) or impurity (asuci).

He seems to take food, but nothing penetrates into him, or it is only
through compassion (karuna), for the welfare and happiness of beings
(sattvanam hitaya sukhaya). In all circumstances he is blameless
(sarvatranavadya). If he seems to exercise the practices of the worldly
(prthagjanacarya), he is really free of practice and he transcends all
practices (sarvacaryah samatikramati).

Drdhamati, regarding this bodhisattva in Stiramgamasamadhi, when
he appears in a forest (aranya), it is exactly as if he were in a village
(grama); when he appears among the laity (grhastha), it is exactly as if
he were among the religious (pravrajita). If he appears in white
clothing (avadatavasana), he does not have the dissipation (pramada)
of a layman; and if he appears as an ascetic (sramana), he does not have
the arrogance (manyana) of a monk.

He takes up the religious life in an heretical order (pasandikesu
pravrajati) in order to win over beings’', but he does not really take it
up (pravrajya), he is not defiled (klista) by all the false views
(mithyadrsti) which prevail there and does not give any credence
(prasada) to them. He seems to adopt the bodily attitudes (irvapatha) of
the heretics (pasandika), but does not conduct himself in accordance
with them.

32. Drdhamati, just as a guide (parinayaka), placing himself at the
head of a group of people, helps them to make their way along a steep
path, then goes back to help other persons pass along, so, O Drdhamati,
the bodhisattva in SGiramgamasamadhi, taking into account the
aspirations of beings — §ravakayanikas, pratyekabuddhayanikas or
buddhayanikas — indicates the appropriate path (yathapratyarham
margam desayati) to them and, after having helped them make their
way, goes back to help others along. That is why this worthy man
(satpurusa) is called a guide (parinayaka).

33. Just as a good ship (nau), leaving this shore (apara), conveys
innumerable beings (apramanasattvams tarayati) to the other shore (para)

91 It is thus that Maifijusri took up the religious life with the Nirgranthas of Vaisali and
became a disciple of Satyaka Nirgranthiputra; cf. Ratnakaranda, T 462, ch.2, pp.475¢-476b
(trans. ‘Maiijusri’, T"oung Pao XLVIII, 1960, p.40).
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and, having reached the other shore, goes back (pratinivartate) to convey
other beings, so too, O Drdhamati, the bodhisattva in Siiramgamasamadhi:
he sees beings being carried off by the fourfold flood (caturogha)” of
Samsara; he wishes to rescue them (uttarana) and enable them to find the
way out (nihsarana). He takes into account the degree of ripeness
(pakvata)” of the good roots (kusalamiila) planted by those beings: if he
sees beings destined to be rescued by the [Vehicle of the] Pratyekabuddhas,
he shows himself to them and manifests Mahaparinirvana; if he sees beings
destined to be rescued by the [Vehicle of the] Sravakas, he expounds
peacefulness (santi) to them and, in front of them, enters Nirvana. Then,
through the power of his Stramgamasamadhi, he returns to a new birth
(punarjanman) in order to rescue other beings. That is why this worthy man
(satpurusa) is called captain of the ship (navikapati).

34. O Drdhamati, just as an illusionist (mayakara), in the presence of
a great gathering of people (mahato janakdyasya puratah), shows
himself in the form of a corpse (mrtasarira), swollen (vyadhmataka),
putrid (vipiiyaka), burnt by fire (vidagdhaka) and devoured by animals
(vikhaditaka)*, then, when he has received money from the crowd, rises
again because he fully understands illusionary wiles, so the bodhisattva
in Stramgamasamadhi, in order to ripen beings (sattva-
paripdcanartham), appears [being born], old, [sick] and dead”, but he is
not subject to birth (jati), old age (jara), sickness (vyadhi) or death
(marana).

Such is, O Drdhamati, the special fruit of the perfection of absorption
(dhyanaparamita) which characterises the bodhisattva in Stramgama-
samadhi.

6. Prajiiaparamita

35. The Buddha said [633a] to Drdhamati: The bodhisattva in
Stramgamasamadhi cultivates wisdom (prajiiam bhavayati) and his
faculties are sharp (tiksnendriya).

He never sees the self-nature of beings (sattvasvabhava) but, in
order to ripen them, he speaks of beings. He does not see either a

%2 A traditional expression (Lalitavistara, p.195, 18; Divyavadana, p.95, 15; Avadanasataka
L, p.16, 11; Gandavyiiha, p.492, 1) to designate the fourfold defilement (dsrava): defilement of
desire (kama), existence (bhava), false views (drsti) and ignorance (avidya). Besides caturogha,
we also find caturyoga); cf. Digha III, pp.230 and 276.

93 Adopt the variant shu ¥ instead of chiu & .

94 An allusion to the various stages of the meditation on repulsiveness (asubhabhavana);

cf. Mahavyut., Nos.1159, 1163, 1161.
95 In Tib. skye ba dan | rga ba dan | na ba dan hchi ba yan ston la.
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living being (jiva) or an individual (pudgala), but he speaks of a
living being and an individual. He does not see® the self-nature of
actions (karmasvabhava) or the self-nature of fruition (vipaka-
svabhava), but he teaches action and fruition to beings. He does not
see” the self-nature of the passions (klesasvabhava) of Samsara, but
he teaches a clear understanding of the passions of Samsira
(samsaraklesaparijiia). He does not see Nirvana, but he talks of
reaching Nirvana. He does not see that dharmas admit of distinctive
marks (visistalaksana), but he speaks of good (kusala) and bad
(akusala) dharmas.

36. Having already reached the other shore (para) of unobstructed
knowledge (apratihatajiiana), he seems to be born in the world of
desire (kamadhatu), but he is not attached (na sajjate) to the world of
desire. He seems to practise the absorptions (dhyana) of the world of
form (rizpadhatu), but he is not attached to the world of form. He seems
to enter the attainments (samapatti) of the formless [world]
(arapyadhatu), but he is born in the world of form. He seems to practise
the absorptions of the world of form, but he is born in the world of
desire. He appears in the world of desire, but does not exercise the
practices (carya) of the world of desire. He knows all the absorptions
(dhyana) and limbs of absorption (dhyananga); he can voluntarily enter
an absorption (dhyanapravesa) and withdraw from an absorption
(dhyanavyutthana). In order to ripen beings (sattvaparipdcanartham),
he is born wherever he wishes and, in all the places of birth (sarvesu
jatisthanesu), he assumes an individual existence (atmabhavam
parigrhnati).

37. Being endowed with profound and marvellous wisdom
(gambhiraprajiidgsamanvagata), he eliminates all the practices of
beings (samucchinnasarvasattvacarya); in order to ripen beings, he
seeems to exercise the practices, but in truth he has no dharma to
practise, and he has transcended all practices (sarvacarya-
samatikranta).

He has long since eliminated the ‘grasp' [that is, the belief]
concerning me and mine (atmatmiyagraha), but he ‘grasps' (grhnati)
things which he needs”.

For a bodhisattva endowed with this knowledge (jfiana) and this
wisdom (prajria), all actions (karman) that he undertakes are consistent

9% Read pu chien ®R, instead of pu té 48 , conforming with the Tib. mi dmigs.
97 In Tib. de ni rar hdzin pa dan na yir hdzin pa dag dan bral ba yin la len pa dan gton par
yan snan no.
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with knowledge and wisdom (jianaprajhianuparivartin) and he is not
defiled (klista) by the fruits of actions (karmaphala)*.

In order to ripen beings, he professes to be mute (mitka), but in truth
he possesses a wonderful Brahma voice (brahmasvararutaravita)”.

He has reached the other shore (para) of speaking (nirukti) and
writing; he does not reflect in advance about what he should say; in all
the assemblies where he goes, his word is well-spoken (subhasita); it
provokes joy (mudita), and minds are strengthened. It is exactly as it
should be (yathapratyarham) that he expounds the Dharma, and the
knowledge and wisdom of the bodhisattva do not undergo the slightest
diminution (apacaya).

38. O Drdhamati, let us imagine, for example, some men (rara) and
women (nari), large or small, who, with ali kinds of receptacles
(bhajana), go to a source of water: stream (udbhida), lake (tadaga),
reservoir (vilva), river (nadi) or great sea (mahasamudra). Each person,
having filled the receptacle, large or small, which is at his or her
disposal, returns home. Well now! The waters have not undergone the
slightest diminution (apacaya). In the same way, O Drdhamati, the
bodhisattva in Siramgamasamadhi goes to ali kinds of assemblies:
assembly of Ksatriyas, assembly of Brahmanas, assembly of Grhapatis,
assembly of Sakras or assembly of Brahmas. Having reached those
assemblies, he does not expend any mental effort (cittabhoga)'”; with
his good words (subhdsita) he provokes delight (samtosayati), and it is
exactly as it should be (yathapratyarham) that he expounds the
Dharma. However, his knowledge (jfiana) and eloquence (pratibhana)
do not undergo the slightest diminution. Such is, O Drdhamati, the
special fruit of the perfection of wisdom (prajiaparamita) which
characterises the bodhisattva in Stiramgamasamadhi.

[Liberating Action of the Heroic Progress]

39. The Buddha said to Drdhamati: Beings who see the bodhisattva
in S@ramgamasamadhi [633b] are all liberated (parimucyante); those

98 In Tib. de Ses rab dan ye Ses dan ldan pas ye Ses kyis byas pahi las thams cad spyad kyi |
na rgyal gyis byed pa yan ma yin la las darn rnam par smin par brjod pa yan ma yin no [ ‘Being
endowed with wisdom (prajriid) and knowledge (j/iana), he accomplishes‘all the actions
resulting from knowledge; but, by not acting through egoism (ahamkara), for him there is no
question of action (karman) or fruition (vipaka)’.

99 In Tib. tshans pahi sgra dan skad dan dbyans (cf. Mahavyut., No.482). See Hobagirin,
pp.133-5, s.v. ‘Bonnon’.

101n Tib. /hun gyis grub = anabhoga. On the meaning of this expression, see the notes by
L. de La Vallée Poussin in Siddhi, p.617.
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who hear his name (naman), see his bodily attitudes (iryapatha), hear
his instructions (dharmadesana) or see his silence (tisnimbhava)"', are
all liberated.

O Drdhamati, it is like the great king of medicaments (mahabhaisaj-
yaraja) tree called Darsaniya'”, ‘Pleasant to behold’: persons who see it
find the cure for their sickness (vyadhi). So it is with the bodhisattva in
Stiramgamasamadhi: beings who see him find the cure for craving
(raga), hatred (dvesa) and delusion (moha).

40. It is like the great king of medicaments (mahabhaisajyardja)
called Vipravasa'®, ‘Dispersion’: in time of battle (samgrama) the
drums (dundubhi) are coated with it; as soon as the wounded, hit by an
arrow (Salya) or struck by a lance (sii/a), hear the sound (svara) of those
drums, the arrows come out [of their wounds] and the poisons (visa) are
eliminated. So it is, O Drdhamati, with the bodhisattva in Sﬁramgama-
samadhi: for those who hear his name, the arrows (salya) of craving
(raga), hatred (dvesa) and delusion (moha) are pulled out of their own
accord (svatah), the poisons of all the false views (sarvadrstigatavisa)
are eliminated and no more passion (klesa) arises.

41. O Drdhamati, it is like the medicament tree (bhaisajyavrksa)
called Sampanna'*, ‘Complete’: those who use its root (miila) find the
cure to their sickness (vyadhi); its trunk (ganda), knots (samdhi), pith
(sara), bark (tvac), branches (sakha), leaves (pattra), flowers (puspa)
and fruit (phala) can also cure sickness; whether it is standing
(samucchrita), dried out (Suska) or cut into pieces (khandasas chinna),
it can cure all the sicknesses of beings. So it is with the bodhisattva in
Stiramgamasamidhi: there is not one moment when he is not benefiting
beings; he always dispels their torment (upadrava); he expounds the
Dharma to them and practises the four means of winning over
(samgrahavastu) and the perfections (paramita) so that they can obtain
liberation. Whether people respect him or not, whether they benefit him
or not, the bodhisattva uses every means to bring them to security
(ksema). Even those who, until their dying day, ate flesh (mamsada):
animals (tiryagyoni), bipeds (dvipad), quadrupeds (catuspada), birds
(paksin), wild beasts (mrga), belonging or not to human kind
(manusyamanusya), all these beings, by virtue of the morality (sila) and
previous aspirations (piirvapranidhana) of that bodhisattva, will be

101 Vimalakirti’s silence continues to be famous; cf. Vkn, p.202.
102]n Tib. Blta na sdug pa; cf. Mahavyut., No.5214.

103In Tib. Hbral ba; cf. Mahavyut., Nos 8386, 8413.

104 Chii—tsu B . The corresponding Tibetan is missing.
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reborn after their death among the gods (param maranad
devestpatsyante), they will always be free of sickness and will escape
torment (upadrava). Drdhamati, the bodhisattva in Stiramgamasamadhi
is exactly like the medicament tree (bhaisajyavrksa).

[Instantaneous and Simultaneous Practice of the Perfections]

42. The Buddha said to Drdhamati: The bodhisattva in Sﬁrarggama—
samadhi, in the course of all his births (sarvesu janmesu), comprehends
for himself the six perfections (paramita) without learning them from
anyone. Whether he raises his foot (caranotksepane) or lowers his foot
(carananiksepane)'®, whether he inhales (G@svase) or exhales (prasvase),
at every instant (ksane ksane) he always possesses the six paramitdas.
And why? O Drdhamati, the body (kaya) of that bodhisattva consists of
the self-nature of things (dharmasvabhava) and his domain (vihara)
consists of things'®.

43. Drdhamati, let us suppose that a king (r@jan) or his ministers
(amatya) grinds with a pestle an hundred thousand different kinds of
perfumes (gandha) and reduces them to a fine powder (ciirna), and let
us suppose that a certain man comes looking for a single kind of
perfume to the exclusion of all the other kinds mixed with it. Then,
O Drdhamati, from this fine powder containing an hundred thousand
kinds of perfumes, would it be possible to extract a single kind which
has not been mixed with the others?

[Drdhamati replied]: Certainly not, O Bhagavat.

[The Buddha went on]: Equally, O Drdhamati, that bodhisattva
having [long since]"” perfumed his body (kaya) and mind (citta) with
all the paramitas, it is at every instant (ksane ksane) that he arouses the
Six paramitas.

44. How then, O Drdhamati, does the bodhisattva arouse the six
paramitas at every instant?

1. The bodhisattva has renounced everything (parityaktasarvasva),
and his mind is devoid of greed (lobha) and attachment (abhinivesa):
such is [633c] his danaparamita.

2. His mind is wholesome (kusala), stilled (prasanta) and absolutely
flawless: such is his silaparamita.

105 The same expressions are found in Vkn, p.98.

106]n Tib. byan chub sems dpah dehi lus ni chos kyi ran bzin no / gnas pa ni chos kyi ran
bzin no.

107 According to the Tib. yun rin po nas.
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3. His mind is essentially indestructible (aksaya)'® and is not injured
by any object (sarvavisayair aksata): such is his ksantiparamita.

4. Attentively he considers and analyses the mind (cittam vibhavayati
pravicinoti) and recognises its mark of discernment (cittasya viveka-
laksanam vijanati): such is his viryaparamita.

5. He is absolutely stilled (atyantopasanta) and controls his mind
(cittam damayati): such is his dhyanaparamita.

6. He examines the mind, knows the mind and penetrates the nature
of the mind: such is his prajiiaparamita.

Drdhamati, it is thus that the bodhisattva in Stiramgamasamadhi
possesses the six paramitds at every instant.

45. Then the bodhisattva Drdhamati said to the Buddha: It is
wondrous (adbhuta), O Bhagavat. The domain (vihara) acquired by the
bodhisattva in Siramgamasamadhi is inconceivable (acintya).
O Bhagavat, bodhisattvas who wish to dwell in the domain of the
Buddhas (buddhaviharena viharitukama) should train themselves in the
Stramgamasamadhi. And why? Because then, O Bhagavat, even if they
travel through the domains (vihara) of all the foolish worldlings
(balaprthagjana), the bodhisattvas are free from craving (raga), hatred
(dvesa) and delusion (moha).

46. Now there was in the assembly a great Brahmadeva named
Maitrisampanna'®, ‘Endowed with Goodwill’. He said to the Buddha:
Bhagavat, if a bodhisattva wishes to travel through the domains of all
the foolish worldlings, he should train himself in the Stramgama-
samadhi. And why? Because, even while travelling through the
domains of all the foolish worldlings, his mind is free from craving,
hatred and delusion.

The Buddha said: Excellent, excellent. O Maitrisampanna, it is
exactly as you say (evam etad yatha vadasi). A bodhisattva who wishes
to travel through the domain of all the foolish worldlings should train
himself in the Stiramgamasamadhi, but without thinking of any training
(sarvasiksanam amanyanaya).

[Gradual Training in the Heroic Progress}

47. The bodhisattva Drdhamatf said to the Buddha: Bhagavat, if a
bodhisattva wishes to train himself in the Stiramgamasamadhi, how

108 Corrupt text: read hsin pu chin hsiang .[,F#48 instead of chih hsin chin hsiang
%0084 . The Tib. has gan sems kyi mi zad pahi chos fiid dar / yul thams cad kyis smas par mi
hgyur de ni dehi bzod pahi pha rol tu phyin paho.

1091n Tib. Byams pa mchog.
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should he train himself?

The Buddha said to Drdhamati: It is like training oneself in archery
(avedha). First of all, you aim at a large mound of earth'"’. When you
have hit the large mound of earth, you learn to aim at a small mound of
earth. When you have hit the small mound of earth, you learn little by
little to aim at a target (Jaksya)"'. When you have learnt to hit the target,
you then learn to aim at a stick (danda). When you have learnt to hit the
stick, you learn to aim at an hundred hairs (roman). When you have hit
those hundred hairs, you learn to aim at ten hairs. When you have hit
those ten hairs, you learn to aim at a single hair. When you have hit that
single hair, you learn to aim at an hundredth fraction of a hair: once
capable of hitting that, you are reputed to be a good archer (niryata
isvastracarya); wherever you wish to aim, you do not strike emptiness;
if you want to, you can effortlessly (anabhogena) reach any being,
human (manusya) or non-human (amanusya), the sound of which is
heard in the night (ratri) or darkness (andhakara).

48. Equally'”, O Drdhamati,

110 Adopt the variant rui #f .

"1 The Tibetan version differs slightly: hdi Ita ste dper na hphon gi slob dpon nam / hphon
g1 slob ma ni thog mar ba lan gi ko ba la phog par byed do // gan gi tshe na ba lan gi ko ba la
lobs ba dehi tshe / sin leb la phog par byed do // gan gi tshe sin leb la lobs pa dehi tshe hben pa
la phog par byed do / ‘1t is like a master archer (isvastracarya: cf. Mahavyut., No.3744) or his
pupil (antevasin) who aims first at an oxskin (gocarman); when he has hit the oxskin, he then
aims at a plank of wood (phalaka); when he has hit the plank, he then aims at a target (/aksya:
cf. Mahavyut., No.5090)’.

The Chinese records produced at the Council of Lhasa are close to this reading: ‘When you
learn archery, you first aim at bamboo matting as thick as an ox’s body...” (cf. P. Demiéville,
Le Concile de Lhasa, p.74).

112 This paragraph, which I have divided into six sections, contains an outline of the career
of the bs 1n the preparatory stages (bhiimi) and the stages proper. As in the bhiimiparivartas of
the larger Prajfiaparamitas, these stages are as yet unidentified and do not bear the name of
Pramudita, etc., which will come to define them later.

The account in the Sgs is still incomplete but contains elements which will be taken up by
later sutras and $astras and will finally culminate in a comparatively coherent system. The
fundamentals of this can be found in the preface by J. Rahder to his edition of the Dasabhumika
and in other more systematic works, such as N. Dutt, Aspects of Mahayana Buddhism, London
1930, pp.238-89; L. de La Vallée Poussin, ‘Bodhisattva’ in Encyclopaedia of Religion and
Ethics 11, pp.743-8; ‘La carri¢re de Bodhisattva’ in Siddhi, pp.721-42.

1 will limit myself here to indicating the still undecided position of the Sgs.

1. The first section concerns the bs’s career before the bhiimis: the bs trains himself in good
intentions (@saya) and effort (prayoga); he arouses high resolve (adhyasaya), develops the four
infinite states (apramanacitta), also called Brahmaviharas, and undertakes the practice of the
first five Abhijias.

The bs is still at the beginner’s level (ddikarmika) where his cittotpada is merely associated
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with wishing (chanda), good intentions (dsaya) and high resolve (adhyasaya) to bring about the
welfare and happiness of creatures. Then he devotes himself to effort and his cittotpada, flame-
like, is ‘associated with effort’ (prayogasahagata).

This prelimjnary phase will later be called Adhimukticaryabhiimi ‘Stage of the Practice of
Adherence’. It consists of two spheres: 1. the sphere of the accumulation of merits
(sambharavastha), 2. the sphere of effort (prayogavastha). The former consists in the
cultivation of good roots leading to deliverance (moksabhagiva kusalamiila); the latter in the
cultivation of good roots leading to the penetration of the truths (nirvedhabhagiya kusalamila),
namely, heat (usmagata), summits (mirdhan), patience (ksanti) and supreme worldly dharmas
(laukikagradharma).

Even though the moksa- and nirvedhabhagiyas are mentioned by both Vehicles, the Sgs
passes over them in silence. Conversely, it rgfers to the Brahmaviharas and Abhijiias, practices
and mental powers whose origins are lost in the mists of time, but which have their place in the
canonical writings of Buddhism and which the Prajfiparamita introduces into thé bs’s career
(see Paficavim$ati, pp.181-2 and 184-5).

2. The second section in the Sgs is very brief: ‘Having leamt the Abhijfias, he can then
complete the six paramitas’. This completing of the six pdramitas is a characteristic of the sixth
stage: the Abhimukhi (cf. Paficavimsati, p.216, /-2). In the course of the first six stages —
Pramudita, Vimala, Prabhakari, Arcismati, Sudurjaya and Abhimukhi — the bs cultivates all six
paramitas at the same time, but especially giving (dana) in the first, morality (sila) in the
second, patience (ksanti) in the third, vigour (virya) in the fourth, absorptive meditation
(dhyana) in the fifth, and wisdom (prajiia) in the sixth. The Sgs gives sufficient allowance to
this state of affairs by assigning the completing of the six paramitas to the sixth bhiimi.

What it does not say, however, is that the first bhiimi, the Pramudita, constitutes the path of
vision (darsanamarga) of the bs, the sphere of his penetration of the truths (prativedhavastha),
while the other nine bhiimis form his path of meditation (bha@vanamarga). This assertion enables
us to estabish a parallel between the Path of the $ravakas and that of the bodhisattvas. We can
take it that, at the time of the Sgs, no approximation between them had yet been made, or at least
not markedly.

Other definitions were to follow later (cf. Bodh. bhuimi, p.367; Sutralamkara, p.179):

a. The first bhiami, the Pramudita, is the stage of pure high resolve (Suddhadhyasaya).

b. The following six bhumis form the stage of the accomplishing of the practices (carya-
pratipatti): 1. the second bhiimi, the Vimala, is the abode of higher morality (adhisilavihara);
2. the third bhiimi, the Prabhakari, is the abode of higher thought (adhicittavihara); 3. the fourth,
fifth and sixth bhiamis — namely, Arcismati, Sudurjaya and Abhimukhi — form the abode of
higher wisdom (adhiprajfiavihara),.being respectively associated with the auxiliaries of
enlightenment (bodhipaksya), the noble truths (satya), and dependent origination
(pratityasamutpada); 4. the seventh bhimi, the Duramgama, is the abode where ‘not without
action or effort, the bs no longer perceives objects’ (sabhisamskarah sabhogo nirmittaviharah).

c. A close link unites bhiimis 2 to 7 (cf. Madhyantavibhaga, p.190, 15-18): they aim at des-
troying attachment to objects (nimittabhinivesa) by means of meditation (bhdvana) and, to this
effect, increase efforts (abhogaprayoga): taken together, they constitiute the ‘sphere of
overcoming’ (niryandavastha).

The preceding corfsiderations seem to be totally unknown to the Sgs.

3. The third section in the Sgs evidently concerns the seventh bhizmi, the Diiramgama, since’
‘the bs understands and penetrates skilfulness in means’ and because, according to general
opinion, the seventh bhiimi is particularly associated with the upayakausalyaparamita (see
Dasabhiimika, p.60, 6-7; Samgraha, p.207; Siddhi, p.623).
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Immediately after updyakausalya, the Sgs mentions the successive acquisition of two
ksantis: 1. the second certainty called preparatory (dvitiyanulomiki ksanti); 2. the certainty of the
non-arising of dharmas (anutpattikadharmaksanti). Once the latter is acquired, the Buddha gives
the bs the great prediction (mahdvyakarana) and announces to him that he will one day reach
Sambodhi.

However, this classification will not be retained; as will be seen later on, in n.119, the
dvitiyanulomiki ksanti is a characteristic of the sixth bhiimi and not the seventh, while the
anutpattikadharmaksanti, followed immediately by the mahavyakarana, is definitively obtained
in the eighth.

4. The fourth section in the Sgs concerns the eighth bhimi, the Acala. According to our author,
it is characterised by the ‘Concentration consisting of always being in the presence of the Buddhas
of the present’ (pratyutp buddhasammukhavasthit adhi), the requirements necessary for
acquiring the Buddha attributes and, finally, the securing of a Buddha-field (buddhaksetra).

However, by placing the pratyutpannasamadhi in the eighth bhiimi, the author contradicts
himself, for he will assert in section 6 that all the concentrations of the bs are obtained in the
tenth bhizmi, and we know from the Dasabhuimika (p.82, /4-15) that the pratyutpannasamadhi is
no exception. Conversely, it is indeed in the eighth bhiimi that the bs practises the vision
(darsanata), realisation (parinispadanata) and purification (visodhanata) of his buddhaksetra.
Here the Sgs agrees with the Paficavim$ati, p.217; the Satasahasrika, p.1458, the Dasabhumika,
p.66, 10-16, etc. .

The Sgs, however, does not seem to have given much consideration to the importance of
the eighth bhimi, which later sources emphasize emulously:

a. The eighth bhumi is characterised by the definitive acquisition (pratilabha, pratilambha,
pratilambhata) of the anutpattikadharmaksanti (see the references below, n.119).

b. The acquisition of the ksanti is accompanied by the great prediction (mahavyakarana)
concerning the final triumph of the bs; cf. Lalitavistara, p.35, 2/; Da$abhiimika, p.71, 24;
Saddharmapund., p.266, I-2; Sutralamkara, pp.20, 15; 141, 27; 166, 12; Madhyantavibhaga,
pp-190, 18; 192, 1.

c. From then on, the bs is predestined as to his future Buddhahood: niyatipatito bhavati
buddhatve (Madhyantavibhaga, p.190, 20); niyato bhavaty anuttarayam samyaksambodhau
(Sutralamkara, p.83, 24); trtiyaniyatipatapatito bhavati (Bodh. bhimi, p.367, 12). He is an
irreversible (avaivartika) bs, in possession of an irreversible certainty (avaivartika-
ksantipratilabdha; cf® Saddharmapund., p.259, 13). Besides, the eighth bhumi, the Acala, is also
called Niyatabhimi ‘Predestined Stage’ (Bodh. bhiimi, p.367, /1), Avivartyabhumi,
Avinivartaniyabhiimi, Avaivartikabhtimi ‘Irreversible Stage’ (Dasabhiimika, p.71, 12,
Stutralamkara, p.176, 22; Bodh. bhiimi, p.235, /8). It marks the beginning of the irreversible
career (avivartacaryd, avivartanacarya), the infallible career (abandhyacarya) which will carry
on through the last three bhiimis (cf. Mahavastu 1, pp.1, 3; 63, 13-14; Bodh. bhiimi, p.290, 21).

d. Finally and above all, in the eighth bhimi, the activity of the bs is carried out
spontaneously, without action or effort, for it is no longer distracted by objects or notions; that is
why it is called Anabhisamskaranabhogavihara or Anabhoganirmittavihara (cf. Madhyantavibhaga,
p.105, 18-21; Sutralamkara, p.178, 3; Bodh. bhumi, p.367, //; Samgraha, p.202).

5. The fifth section in the Sgs concerns the ninth bhiimi, the Saidhumati. The author
mentions only five accomplishments (sampad) characterising the bs from his descent from the
Tusita heaven until his reaching Sambodhi. It is therefore not as complete as the Prajiiaparamita
(Paficaviméati, pp.217, 11-16; 224, 10 - 225, 7; Satasahasrika, pp.1458, 11-18; 1470, 16 - 1472,
7), the Abhisamayalamkara (I, vv.68-9) and the Aloka (p.103, /9-26), which attribute up to
twelve accomplishments to the ninth bhimi, while not interpreting them in exactly the same
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1. A bodhisattva who wishes to train himself in the Stiramgama-
samadhi should first train himself in good intentions (asaya). [Having
learnt good intentions, he should learn effort (prayoga)'”’].[Having
learnt effort], he should learn high resolve (adhyasaya)'". Having learnt
high resolve, he should learn great goodwill (mahamaitri). Having
learnt great goodwill, he should learn great compassion (mahakaruna).
Having learnt great compassion, he should learn the four Noble Brahma
Abodes (arya brahmavihara), that is, goodwill (maitri), compassion

way. Certain accomplishments indicated by the Sgs — accomplishment of birth (janman), family
(kula), clan (gotra), conception (garbhavakranti) — are partly inspired by the biographies of the
Buddha Sakyamuni; cf. Majjhima 111, pp.119-23; Anguttara II, p.130; Mahavastu I, pp.142-8;
Nidanakatha in Jataka I, pp.48-9.

Here again, however, the Sgs is silent on the particularly mystical value of the ninth bhimi,
the stage of assured practice and the abode of the four analytical knowledges (nivatacaryabhiimi
and pratisamvidvihara; cf. Bodh. bhiimi, p.367, /3), having as its main virtue the power (bala)
of the pratisamkhyana and bhavana (Samgraha, p.208; Siddhi, p.624). It is pre-eminently the
sphere of the instructor (kathikavastha); cf. Madhyantavibhaga, p.190, 21-24).

6. Finally, the sixth section in the Sgs concerns the tenth bhimi, the Dharmamegha ‘Cloud
of the Dharma’ (see Samgraha, pp.202-3), also called Ultimate Abode (paramavihara; cf.
Bodh. bhumi, p.367, 13), Stage of the Consecration in Omniscience (sarvajna-
jnanabhisekabhiimi: cf. Dasabhiimika, p.82,8), or Sphere of Consecration (abhisekavastha; cf.
Madhyantavibhaga, p.190, 24). In this stage, the predominant virtue is the perfection of
knowledge (jianaparamita). The bs obtains the great samadhis (Dasabhuimika, p.82, 9-21) and
has at his command the dharanis and pratibhana (Sutralamkara, p.17, 2). According to the
Paficavim$ati, p.225, &, and the Aloka, p.104, 8-9: bodhisattvo dasamyam bhiimau sthitah sams
tathagata eveti vaktavyo na tu samyaksambuddhah: ‘the bs who is to be found in the tenth
stage should quite simply be called Tathagata, but not yet Fully and Perfectly Enlightened’.

Thus, § 48 of the Sgs contains an outline of the ten stages proper to the bodhisattvas: an
account which is exact in its essentials, but too summary and divergent on several points of what
was later to become, in the great Mahayanist treatises, the traditional teaching.

We will see further on, at § 149, n.299. that the Sgs was not unaware of speculations
concerning the stages common to the §ravakas and bodhisattvas.

113 Phrase, no doubt inadvertently, omitted from the Chinese version. This is the Tibetan
version: byan chub sems dpah dpah bar hgro bahi tin ne hdzin hdi la slob pa na thog ma fid du
bsam pa la slob po // gan gi tshe bsam pa la slobs par gyur pa dehi tshe sbyor ba la hjug go /.

114]n Tib. gan g1 tshe sbyor ba la bslab par gyur pa dehi tshe lhag pahi bsam pa la hjug go.
On the difference between asaya and adhyasaya, see Vkn, pp.284-6. In the Sambharabhiimi
‘Stage of Accumulation’, the cittotpada of the beginner bs (adikarmika) is associated with good
wishing (chanda), good intentions (asaya) and high resolve (adhyasaya). Associated with
chanda, the cittotpada is like earth (prthivi); associated with the dsayas, it is like pure gold
(kalyanasuvarna); associated with adhyasaya, it is like a new moon in the white fortnight
(Suklapaksanavacandra). In the Adhimukticaryabhiimi ‘Stage of the Practice of Adherence’
preceding the ten stages proper, the cittotpada of the bs, associated with effort (prayoga), is like a
flame (jvalana). See Paficaviméati, pp.19, 4 - 21, 16; Satasah., pp.56-66; Abhisamayalamkara I,
v.19a; Aloka, p.25, 14-24; Siitralamkara, p.16, 17-21.
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(karuna), joy (mudita) and equanimity'’. Having learnt the four Noble

Brahma Abodes, he should learn the five superknowledges

(paficabhijiia) incurred by fruition (vipakaja) and always conform to

them'"*.

2. Having learnt the superknowledges [634a], he can then complete
the six perfections (satparamitah pariparayati)'’.

3. Having completed the six perfections, he understands and
penetrates [skilfulness] in means (upayakausalya)'®. Having
penetrated skilful means, he establishes himself in the second
certainty called ‘preparatory’ (dvitiyanulomiki ksanti)'"’. Being

1S Cf. the Tibetan version: gan gi tshe lhag pahi bsam pa la bslabs par gvur pa dehi tshe
byams pa chen po la hjug go / gan gi tshe bvams pa chen po la bslabs par gyur pa dehi tshe shin
rje chen po la hjug go / gan gi tshe shin rje chen po la bslab= par gyur pa dehi tshe dgah
ba chen po la hjug go / gan gi tshe dgah ba chen po la bslabs par gyur pa dehi tshe btan sfioms
chen po la hjug go / gan g1 tshe btan siioms chen po la bslabs par gyur pa dehi tshe byan chub
sems dpah hphags pahi gnas pa bzi la bslabs pa yin te / b1 gan ze na / byams pa chen po dan /
sAin rje chen po dan / dgah ba chen po dan / btan sioms chen poho /. This clearly concerns the
four Brahmaviharas, also called apramanas or apramanacittas (cf. Vkn, p.18, n.66). From the
outset, Buddhism borrowed these devout practices from ancient Brahmanic Yoga, and the
Prajfiaparamita also recommends them to the bs (see Paficavimsati, pp.181-2).

116 The Tib. 1s more precise: gan gi tshe byan chub sems dpah hphags pahi gnas pa hdi bzi
la bslabs par gyur ba dehi tshe rjes su hthun pahi mnon par ses pa Ina po mi fiams pa dag la
slob po: ‘When the bs has learnt the four noble abodes (aryavihara), he learns the five
preparatory (anulomiki) Abhijnas which are indestructible (aksaya)’.

In the main, the first five abhijiias are supernormal powers common to both worldlings
(prthagjana) and nobie ones (@rya); only the sixth abhijia, the knowledge of the destruction of
the defilements (asravaksayajiiana), 1s reserved for the noble ones (Kosa VII, pp.97 and 100).

This is why the Prajiaparamita (Paficavimsati, pp.184-5) does not recommend it to the bs
who would be transformed by this abhijiia into a ksinasrava arhat, unable to devote himself to
the welfare of beings.

W7 The six paramitas are cultivated in the first six bhamis, dana mainly in the first, sila in
the second, and so on (Samgraha, p.207). They are not perfectly fulfilled (paripiirna) until the
sixth bhiimi.

118 Upayakausalya 1s the dominant perfection of the seventh bhimi; see Dasabhiimika, p.60,
6-7; Samgraha, p.207; Siddhi, p.623.

19Here and in the following line read ti érh (and not ti san) jou shun jén B_FNEZ.,
according to the Tib. rjes su hthun pahi bzod pa ghiis pa = dvitiyanulomiki ksanti.

The problem cf ksanti, sometimes ‘patience’ and sometimes ‘certainty’, is one of the most
complicated ones for scholasticism. J. May (Candrakirti, p.212, n.717) remarks: Ksanti is firstly
a nirvedhabhagiya, thus connected to the prayogamarga (Kosa VI, p.165; Siddhi, pp.579-82);
secondly, eight moments of the darsanamarga; thirdly, the third paramita.

However, we must further distinguish the ksantis clustered around the anutpattika-
dharmaksanti ‘certainty of the non-arising of dharmas’, a fundamental thesis of the
Madhyamaka. In all they number three, ten or five.

I. The three ksantis.

1. Sometimes they are designated by their numerical order: prathama, dvitiya and trtiya:
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Sukhavativyiha, ed U Wogihara, p 44, 16-17 (T 360, ch 1, p 269b 5), Samadhiraja I, p 76, 5-6
(T 639, ch 2, p 556a 2)

2 More often they have names 1 ghosanuga or ghosanugami ‘following words’ (yin
hsiang EYE, sgrah rjes su hgro ba), 2 anulomiki ‘preparatory’ or ‘conforming’ (you shun
M, rjes su hthun pa), 3 anutpatttkadharmaksanti ‘certainty of the non-arising of dharmas’

(wu shéng fa jén F&EER. , mi skye bahi chos la bzod pa), cf Sukhavativytha, p 112, 13 (T
360,ch 1, p 271a 14-15), Avatamsaka, T 278, ch 28, p 580c 8, T 279, ch 44, p 2325 9)

The Avatamsaka (T 279, ch 44, p 232b 12-26) defines them clearly ‘What 1s the
ghosanuga ksanti of the bs? Hearing the dharmas expounded by the Buddha, the bs does not
fear, does not tremble, does not take fright (na trasati, na samtrasati na samtrasam apadyate),
he believes in them deeply, loves them, follows them, remembers them attentively, cultivates
(bhavayati) them and dwells (pratisthati) in them

‘What 1s the anulomiki ksanti of the bs? The bs examines (vitarkayati) and appreciates
(vicarayati) these same dharmas, he assimilates and does not refute (na virodhayati) them, he
gradually comprehends them so well that his mind 1s purified, he abides correctly in their
cultivation and possesses (pratipadyate) them

‘What 1s the anutpattikadharmaksant of the bs? The bs does not see that the least dharma
anises and does not see that the least dharmas ceases Why? That which 1s unanisen (anutpanna)
1s unceasing (aniruddha), that which 1s unceasing 1s indestructible (aksaya), that which 1s
indestructible 1s unstained (viraja), that which 1s unstained 1s undifferentiated (abhinna), that
which 1s undifferentiated 1s abodeless (analaya), that which 1s abodeless 1s calm (santa), that
which 1s calm 1s free from desire (vitaraga), that which 1s free from desire 1s inactive
(anabhisamskrta), that which 1s nactive 1s wishless (apranihita), that which 1s wishless 1s
homeless (aniketa), that which 1s homeless does not leave and does not arrive’

See a similar defimtion of the anutpattikadharmaksanti in Dasabhiimika, pp 63, 26 - 64, 6

Certain paraphrases clarify the meaning of these three ksantis the second 1s called
sitnyatanulomiki ksanti ‘certainty conforming to emptiness’ (Tathagataguhyastitra, T 312, ch 12,
p 732c 18, quoted in Madh wvrtt1, p 362, 8) For the third, we find anutpattikesu dharmesu
ksantih (Lalita, p 36, 9), miratmakesv anutpattikesu dharmesu ksantih (Vajracchedika, p 58, 9),
anutpattikadharmesu ksantih (Sttralamkara, p 163, 20), etc

3 After having defined the prathama, dvitiya and trtiya ksanuh, the Samadhiraja I, p 82, 7-
10 (see the Chinese tr, T 639, ch 2, p 556b 24-25) qualifies them respectively as ghosanugami
ksantih, cintamayi anulomiki ksantth and bhavanamayi anutpattika ksannh These details are
interesting because they establish a parallel between the three ksannis of the bs and the three
prajias of the §ravaka srutamayi ‘based on teaching’, cintamayi ‘based on reflection’ and
bhavanamayi ‘based on contemplation’ (cf Digha III, p 219, Vibhanga, pp 324-5, Visuddhi-
magga, ed Warren, p 370, Kosa VI, pp 143-4) However, whereas the three ksantis of the bs
concern emptiness, the three prajfias of the §ravaka concern the general marks of dharmas
(dharmanam samanyalak: ) impermanence, suffenng and impersonality

4 The Dhyanasamadhlsutra (T614,ch2, p 7854 10 sq ) distinguishes between an
utpadaksanti, an anulomiki dharmaksanti and an anutpadaksant The first 1s simply patience in
bearing insults and torments (see above, § 28, n 86), the second 1s the understanding of
mmpermanence and of the bhitalaksana devoid of any mark, the third marks an advance on the
previous one Here, the ‘patience’ ksanti and the ‘certainty’ ksant: are intermixed

S A treatise by Vasubandhu (or Maitreya) translated by Kumarajiva, the
Bodhicittotpadanasastra (T 1659, ch 2, p S16b-c), posits three ksantis | sraddhaksanti, farth in
the four aryasatyas, the dvadasanidanas of dependent onigination, the four apramanacittas and
the s1x paramitds, 2 anulomiki ksant, certainty relating to the pudgala- and dharmanairatmya,
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established in the second certainty called ‘preparatory’, he acquires
(pratilabhate) the certainty of the non-arising of dharmas
(anutpattikadharmaksanti). When he has acquired the anutpattika-
dharmaksanti, the Buddhas predict to him (vyakurvanti) [that he will
reach supreme and perfect enlightenment (anuttaram samyak-
sambodhim abhisambhotsyate)]'™.

4. After the Buddhas have given him the prediction (vyakarana), he

3. parama dharmaksanti, which is none other than the anutpattikadharmaksanti. Under slightly
different terms, it is always the same theory.

One would like to know at what precise moments in his career the bs acquires these three
ksantis, but the early texts are somewhat reticent. Naturally, it depends on the disposition of
each person. In the course of one and the same instruction, certain listeners arouse the
cittotpada, others acquire the ghos@nuga, others the anulomiki. and yet others the anutpattika
(see Vkn, pp.25 and n.84; 58; Samadhiraja II, pp.253, 5; 280-1).

The texts distinguish between adhimukti, adherence, approbation of the non-arising of
things, and the definitive acquisition (pratilabha, pratilambha, pratilambhata) of ksanti
(Lalitavistara, pp.36, 9; 440, 2/; Saddharmapund., pp.266, I; 437, I). See the Astasah., p.856,
25: bodhisattvah prajiiaparamitayam carantah sarvadharma anutpattika ity adhimuficanti na ca
tavad anutpattikadharmaksantipratilabdha bhavanti.

Here, in § 48, the Sgs situates the anulomiki and the anutpattika in the seventh bhiimi, but
this is not the general opinion. The Dasabhiimika places the anulomiki in the sixth bhimi (p.47,
19-20) and the anutpattika in the eighth (p.64, 5). Equally, nearly all the $astras situate the
anutpattika in the eighth bhimi (Sutralamkara, pp.122, 2; 131, 17; Madhyantavibhaga, p.105,
11; Bodh. bhiimi, pp.350, 27; 351, 13-14).

I1. The ten ksantis. Less frequent than the preceding, a list of ten ksantis is mentioned in the
Satasahasrika, p.64, 17 (T 220, ch.3, p.12b 16) and itemised in the Avatamsaka (T 279,,ch.44,
p.232b 9-10): 1. ghosanuga, 2. anulomiki, 3. anutpattikadharmaksanti, 4. mayopama,
S. maricyupama, 6. svapnopama, 1. pratisrabdopama, 8. pratibimbopama, 9. nirmitopama,
10. akasopama.

III. The five ksantis. Modern judgement considers the Jén-Wang hu kuo po-lo-mi ching
‘Perfection of Wisdom of the Good King who protects the State’ as an apocryphal Chinese
work, of which there exist two editions: that by Kumarajiva (T 245) and that by Amoghavajra
(T 246). They mention five ksantis (T 245, ch.1, p.826b 23-24; T 246, ch.1, p.836b-c):
1. damaksanti (fu jen), 2. Sraddhaksanti, 3. anulomiki ksanti, 4. anutpadaksanti,
5. nirodhaksanti. The first four are subdivided into three categories: strong (adhimatra),
middling (madhya) and weak (mrdu); the fifth and last, into strong and weak categories.

The damaksanti relates to the Adhimukticaryabhiimi, the preparatory stage of the bhiimis,
the weak category concerning the ten viharas, the middling category the ten caryas and the
strong category the ten parinamas. [Here the Chinese apocryphal text agrees with the
Paiicaviméati, pp.136, /4 - 141, 24, and the Bodh. bhiimi, p.324, /4-20.)

The $raddhaksanti pertains to the first three bhimis: Pramudita, Vimala and Prabhakari.

The anulomiki ksanti pertains to bhiimis 4 to 6: Arcismati, Sudurjaya and Abhimukhi.

The anutpadaksanti concerns bhiimis 7 to 9: Duramgama, Acala and Sadhumati.

The nirodhaksanti characterises the tenth bhizmi (Dharmamegha) and the Buddhabhiimi.

This distribution of the ksdntis among the bhiimis became a compulsion among the masters
of Chinese Buddhism; cf. Mochizuki’s Encyclopaedia, pp.1657-8.

120 The acquisition of the anutpattikadharmaksanti is accompanied by a ‘Great Prediction’
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penetrates into the eighth bodhisattva stage (bodhisattvanam astamakam
bhimim pravisati). When he has entered the eighth bodhisattva stage, he
acquires the Concentration consisting of always being placed facing the
Buddhas of the present (pratyutpannabuddhasammukhavasthitasamadhi)™'.
Having obtained the Concentration consisting of always being placed
facing the Buddhas of the present, he is never deprived of the sight of the
Buddhas (satatasamitam tathagatadarsanavirahito bhavati). Never being
deprived of the sight of the Buddhas, he fulfils the causes and conditions
(hetupratyaya) necessary for attaining the Buddha attributes

(mahavyakarana) regarding the final trrumph of the bs cf Lalita, p 35, 2/, Sutralamkara, pp 20,
15, 141, 27, 166, 12 This 1s what stands out clearly in a passage from the Saddharmapund ,
p 266, I-2, which attributes to three thousand living beings the joint acquisition of the
anutpattika and the vyakarana travanam pranisahasranam anutpattikadharmaksantipratilabho
’bhat, trayanam ca pranisahasranam anuttarayam samyaksambodhau vyakaranapratilabho
‘bhut This great vyakarana will be defined below, 1n § 108

121 This 1s the last of the nine bodhisattvasamadhis listed by the Mahavyut , No 745,
according to the Dasabhumika, p 82, /4-15, 1t concerns the tenth bhiam: A Pratyutpannabuddha-
sammukhavasthitasamadhisiitra was translated into Chinese with the title of Pan chou san mei
ching (T 418) by Lokaksema on the eighth day of the tenth moon of the second Kuang-ho year
(cf Ch'u, T 2145, ch 2, p 6b 12) or 24 November 179 In this siitra, the Buddha says to the bs
Bhadrapala ‘There 1s a dharma which should be cultivated ceaselessly, which should be kept
ceaselessly, which does not yield to other dharmas and which 1s the foremost of the virtues
(guna) 1t1s the Pratyutpannabuddhasammukhavasthitasamadht’ (T 418, ch 1, p 9045 19-22) ‘It
1s not with the heavenly eye (divyacaksus) that the bs in samadhi sees the Buddha, nor with the
heavenly ear (divvasrotra) that he hears him, nor with the rddhipadas that he goes to his
buddhaksetra Neither does he see the Buddha by dying here and being reborn there in his
buddhaksetra on the contrary, 1t 1s here, on the very spot where he 1s seated in samadh, that the
practitioner sees the Buddha and hears the sutras he expounds’ (1bid , p 905a 23-26)

The samadhi 1n question 1s independent of the abhynas (superknowledges or powers
normally acquired by the yogin) and of infimtely greater import, for it draws 1ts power from the
Prajfiaparamita Commenting on a passage in the Paficaviméati (ed Dutt, p.30, 6-12), the
Upades$a in Nagarjuna, Traité V, p 2272 sq, explains ‘What 1s seen with the divyacaksus does
not go beyond the trisdhasramahasahasralokadhatu, but here [in this samadhi], through the
power of the Prajiiaparamita, the bs sees all the Buddhas to be found, in each of the ten
directions, 1n universes as numerous as the sands of the Ganges Why? Because from the
perspective of the Prajiiaparamita, nothing 1s close (samipe) or distant (diira), and there 1s no
obstacle. . The divyacaksus 1s undefiled and undefined (amivrtavyakrta, cf Kosa I, p 168) The
Pratyutpannasamadhi 1s obtained as much by a man freed from desire (vitardga) as a man not
freed from desire (avitaraga), the divyacaksus 1s obtained only by those who have renounced
desire. The Pratyutpannasamadhi 1s a vision resulting from the constant cultivation and practice
of mindfulness (smrt1), perception (samyiia) and subjective imagination (samkalpa) The
divyacaksus, obtained through the practice of the abhy#ias, 1s an eye made of clear form derived
from the four great elements of the world of form (rigpadhatos caturmahabhitany upadaya
rilpaprasada), and that eye enjoys total lummosity. The techmque of the divyacaksus 1s easy
thus, when the sun rises, 1t 1s not hard to see colours, conversely, the technique of the samadhi 1s
difficult: thus when one lights a lamp at mght-time, 1t 1s not easy to see colours’
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(buddhadharma). Fulfilling the causes and conditions necessary for
attaining the Buddha attributes, he achieves (abhirnirharati) a Buddha-
field of splendid accomplishments (buddhaksetravyithasampad)'>.

5. Having achieved a Buddha-field of splendid accomplishments, he
attains the accomplishments called of birth, family and clan (janma-
kula-gotrasampadah paripiarayati)'”. Having attained the accom-

The method of the recollection of the Buddhas (buddhanusmrti) through the
Pratyutpannasamadhi or direct visualisation excited great interest in China, particularly among
members of the Assocation of the White Lotus (Po-lien shé) founded in Lushan by Hui-yuan
(334-416 C.E.) who had earlier consulted Kumarajiva. Regarding this particularly interesting
phase of Chinese Buddhism, all the details wished for can be found in P. Demieville, ‘La
Yogacarabhiimi de Sangharaksa’, Bulletin de I'Ecole frangaise d Extréme-Orient XLIV, 1954,
pp-355-9; see also E. Ziircher, The Buddhist Conquest of China. pp.220-1.

122 According to the Prajfiaparamita (Paficavimsati, p.217, Satasahasrika, p.1458), it 1s in
the eighth bhiimi that the bs practises the vision (darsanata), realisation (parinispadanata) and
purification (parisodhanata) of his buddhaksetra. On this purification, see especially Vkn,
pp.14-17.

123 Read shéng chia hsing ch’éng chiv %&F¥EEE with the Tib skye ba dan rigs dan rus
phun sum tshogs pa = janmakulagotrasampad.

These three accomplishments are explained in the Prajiiaparamita (Paficavimsati, p.224;
Sata-sahasrika, p.1471):

1. Janmasampad ‘accomplishment of birth’: yad bodhisattvo mahasattvo jatamatra
evasamkhyeyalokadhatiin avabhdsena sphurati tams ca sadvikaram prakampayati: ‘The bs, at
his birth, illuminates with his radiance innumerable universes and shakes them in six ways’.

Cf. Upadesa in Nagarjuna, Traité V, p.2439: ‘When the Bodhisattva is on the point of
being born, the devas, nagas and asuras adorn the trisahasramahasahasralokadhatu. Thereupon
lotus seats (padmasana) made of the seven jewels (saptaratnamaya) emerge spontaneously
(svatas). From the belly of the mother first come innumerable bss who go and sit on the lotuses;
they join their hands, sing praises and wait. Bodhisattvas, and also devas, nagas, asuras, rsis and
noble ladies join their hands and wholeheartedly wish to see the birth of the Bodhisattva. Then
the Bodhisattva emerges from the right side of his mother, just like the full moon emerging from
clouds. He emits a great radiance (avabhasa) which illuminates immense universes. At that very
moment a great voice extends throughout the universes of the ten directions and proclaims that,
in such-and-such a place, the Bodhisattva has come to his last existence. Sometimes there are
bss who are born in apparitional bodies on lotuses. With regard to the four wombs (yoni), the
Bodhisattva is born from the chorion (jarayuja) or has an apparitional birth (upapaduka). With
regard to the four human castes (jati), the Bodhisattva is born into either the ksatriya caste or
that of the brahmana, since those two castes are respected by men’.

2. Kulasampad ‘accomplishment of family’: yad bodhisattvo mahasattvo mahakulesu
pratyajayate: ‘The bs goes to be born in great families’.

Cf. Upadesa in Nagarjuna, Traité V, pp.2439-40: ‘Brahmana families possess wisdom
(prajra), ksatriya families possess power (bala); the brahmana favours the future life; the
ksatriya favours the present life, both types of families are useful to the world; that is why the
Bodhisattva is born among them. Furthermore, there is the deserving Dharma family, that of
irreversible (avaivartika) adherents. Taking on birth in those families is the “accomplishment of
family™”.

3. Gotrasampad ‘accomplishment of clan’: yad bodhisattvo mahasattvo yato gotrat
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plishments called of birth, family and clan, he attains the ac-

complishments of the descent into the womb and of the leaving of the

world (garbhavakranty-abhiniskramanasampadah pariparayati)'™.

paurvaka bodhisattva abhiivan tatra gotre pratydjayate ‘The bs goes to be born 1n clans from
which earlier bss have come’

Cf Upadesa in Nagarjuna, Traite V, p 2440 ‘When the Bodhisattva 1s still found 1n the
Tusita heaven, he examines (vilokayati) the world, wondering which clan (gotra) 1s the most
noble for welcoming a being, 1t 1s into that clan that he takes on birth Thus, of the last seven
Buddhas, the first three were born into the Kaundinya clan, the next three into the Kasyapa clan,
and the Buddha Sakyamuni into the Gautama clan Moreover, the bs who begins with the
firmness of high resolve (adhydsayadrdhata) [1s born] into the clan of the Buddhas For others,
obtaining the certainty of the non-anising of dharmas (anutpattikadharmaksanti) would be the
“clan of the Buddhas”, since 1t 1s then that the bs acquires a partial influx of the “knowledge of
all the aspects” (sarvakarajriata) [proper to the Buddhas] Compare this level with the
gotrabhiimi 1n the $ravaka system’

124 Read ju t'at ch’u chia ch éng chiu AB&HFEE , with the Tib mnal du hjug pa dan
mnon par byun ba phun sum tshogs pa = garbhavakranty-abhiniskramanasampad

These two accomplishments are also explained 1n the Prajiiaparamita (Paficavims$ati, p 224,
Satasahasrika, p 1471)

| Garbhavakrantisampad ‘accomplishment of the descent into the womb’ yad bodhisattvo
mahdsattvah sarvasu jatisupapaduka upapadyate ‘In all his births, the bs 1s born as an
apparitional being’

Cf Upade$a in Nagarjuna, Traite V, pp 2438-9 ‘According to certain people, the
Bodhisattva, mounted on a white elephant, surrounded (parivrta), revered (satkrta), respected
(gurukrta), esteemed (manita) and served (piyita) by innumerable Tusita gods, enters with them
into the womb of his mother According to others, the mother of the Bodhisattva who possesses
the Illusion-like Concentration (mayopamasamadhi) acts so that her belly dilates inordinately,
all the bss of the trisahasramahasahasralokadhatu, the devas, nagas and asuras can enter and
leave there In that belly 1s a palace (bhavana) and a dais (kiatagara) [The deities] arrange a bed
(khatva) on 1t, suspend banners (pataka) and parasols (chattra), scatter flowers and burn
perfume, all that results from the meritorious actions (punyakarman) of the Bodhisattva Then
the Bodhisattva descends and takes his place and, through the power of his samadh, enters that
womb even while remaining as before 1n the heaven of the Tusita gods ’

2 Abhimiskramanasampad ‘accomplishment of the leaving of the world’ yad bodhisattvo
mahasattvah pravrajito ‘nekaih sattvakotimyutasatasahasraih sardham abhimiskraman grhat te
ca sattva niyata bhavanti trisu yanesu ‘The bs who 1s leaving the world takes up the homeless
life with innumerable hundreds of thousands of kotiniyutas of beings, and those beings are
predestined to the three Vehicles’

Cf Upadesa in Nagarjuna, Traite V, p 2442 ‘Thus, one night 1n his palace, the
Bodhisattva Sakyamuni saw that his courtesans resembled corpses The devas and asuras of the
ten directions, bearing banners (pataka) and flowers (puspa), came and offered them to him
and, proceeding respectfully to meet him, escorted him outside Then Chandaka, despite the
order he had received previously from King Suddhodana, acquiescing to the wishes of the
Bodhisattva, arrived leading the horse [Kanthaka] The four messenger-kings of the gods
supported 1n their hands the hooves of the horse, which left the town by jumping over the
ramparts It was in order to destroy all the passions (klesa) and Mara in person that the
Bodhisattva thus bore witness, before all beings, to his repugnance for the household hife; since
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6. Having attained the accomplishments of the descent into the womb
and of the renunciation of the world, he attains the tenth stage
(dasamam bhimim paripirayati). Having attained the tenth stage, he
receives the consecration (abhiseka) of the Buddhas'”. Having received
the consecration of the Buddhas, he obtains all the bodhisattva
concentrations (sarvabodhisattvasamadhi). Having obtained all the
bodhisattva concentrations, he last of all (pascat) obtains the
Stramgamasamadhi. Having obtained the Stiramgamasamadhi, he can
perform Buddha deeds (buddhakarya) for all beings, but he does not
abandon the practices (carya) of a bodhisattva.

Drdhamati, if a bodhisattva learns all those dharmas, he obtains the
Stiramgamasamadhi. A bodhisattva who has obtained the Stramgama-
samadhi has no further dharmas to learn. Why? Because he has learnt all
dharmas thoroughly. Just as an apprentice-archer who can hit a fraction of
a hair has nothing further to learn — and why? Because he has already
learnt how to; so, O Drdhamati, a bodhisattva who is in
Sﬁramgamasamﬁdhi has no further dharmas to learn, because he has
already gained all the concentrations (samadhi) and all the merits (punya).

49. Thereupon the bodhisattva Drdhamati said to the Buddha:
Bhagavat, I would like to relate a comparison (upama); may the
Bhagavat permit me to do so. The Buddha consented'*.

Bhagavat, just as the devaraja Mahabrahma, lord of the ¢ri-
sahasramahasahasralokadhatu, surveys (vilokayati) for himself the

if a person as deserving and noble as himself abandons his home, what should not common
worldlings (prthagjana) do? Episodes (nidana) of that type illustrate the “accomplishment of
the leaving of the world™’.

125Cf. Madhyantavibhaga, p.190, 24 sq.: dasamyam hi bhiamau bodhisattvo
marganisthagato dasadiglokadhatuvyavasthitanam buddhabhagavatam rasmibhyo
"bhisekenabhisicyate.

To consecrate the son of a cakravartin king, water from the four great oceans is poured on
his head. To consecrate a bs of the tenth stage, called stage of the Cloud of the Dharma
(dharmamegha), the Buddhas of the ten regions emit rays which enter the head of the bs and
confer on him all the Buddha attributes: he is then said to be abhisikto buddhatve ‘consecrated
in Buddhahood’ (cf. Dasabhiimika, pp.85-6; Sutralamkara, p.178). For the Prajfiaparamita
(Paficaviméati, p.217, 17; Satasahasrika, p.1458, 19) the bs in the tenth bhiimi should be called
Tathagata: bodhisattvo mahdsattvo dasamyam bhiimau sthitah sams tathagata eveti vaktavyah.

126 The Chinese translation is somewhat free. We have in Tib. bcom ldan hdas bdag spobs
so / bde bar gsegs pa bdag spobs so / bcom ldan hdas kyis bkah stsal pa / blo gros brtan pa dehi
dus la dbab par Ses na khyod spobs par gyis $ig; this gives in Skt pratibhati me Bhagavan
pratibhati me Sugata. bhagavan avocat: pratibhatu te Drdhamate yasyedanim kalam manyase:
‘Something comes to my mind, O Bhagavat; something comes to my mind,
O Sugata’. The Bhagavat replied: ‘Say it, O Drdhamati, if you think the time has come’.

This expression is very common in Pali and Sanskrit; cf. Majjhima I, pp.230, 10-12; 234, 6-7,
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trisahasramahasahasralokadhatu without making any effort, so the
bodhisattva in Stramgamasamadhi surveys for himself all the dharmas
without making any effort, and he also knows the functioning of the
mind and mentation (cittacaittapravrtti) of all beings.

The Buddha said to Drdhamati: It is as you say (evam etad yatha
vadasi): the bodhisattva in Stramgamasamadhi knows all the bodhi-
sattva dharmas and all the Buddha dharmas.

[Secrets and Mysteries of Merusikharadharal

50. Now, in that assembly, there was a Sakra devendra named
Merusikharadhara'” ‘Holding the Summit of Mount Meru’, who lived
outside the confines (prantadvipa) of the trisahasramaha-
sahasralokadhatu. He said to the Buddha: Just as [634b] a being
established on the summit of Sumeru beholds (vilokayati) all the
continents (dvipa), so a bodhisattva established in Stiramgamasamadhi
spontaneously (svatas) sees the practices (carya) of the Sravakas and
Pratyekabuddhas as well as the practices of beings.

51. Then the bodhisattva Drdhamati asked the Sakra
Merusikharadhara: From which universe of four continents
(caturdvipaka) do you come? Of which Sumeru do you occupy the
summit (sikhara)?

The Sakra replied: Kulaputra, a bodhisattva who possesses the
Stramgamasamadhi should not be asked the place (sthana) where he
dwells. Why? Because such a bodhisattva dwells in all the buddha-
ksetras, but is not attached to a dwelling piace (sthanam nabhinivisati),
does not perceive a dwelling place (sthanam nopalabhate) and does not

Sanskrit Mahaparinirvana, p.182; Millasarv. Vinaya in Gilgit Manuscripts 111, part 4, p.188, 6;
Divyavadana, p.20, 2/; Saddharmapund., p.101, 9.

Commenting upon the passage in Majjhima 1, p.230, /0: upama mam, bho Gotama,
patibhati, etc., Buddhaghosa (Papaiicasiidani II, p.275) explains: ‘Upama mam, bho Gotama,
patibhati’ ti, bho Gotama, mayham eka upama upatthati, aharami tam upaman ti vadati.
‘Patibhatu tam Aggivessand’ ti upatthdatu te, Aggivessana, ahara tam upamam vissattho ti
Bhagava avoca: ‘A comparison comes to my mind means: a comparison comes to me and |
would like to say it. The Bhagavat answers patibhatu, meaning: as the comparison comes to
you, say it with confidence’.

Pratibhati comes from the root bha ‘to shine, to gleam’, but by giving it as shuo 32 and
spobs respectively, the Chinese and Tibetan translators seem to have confused it with the root
bhan ‘to speak, so say’.

1271n Tib. Lhun pohi rtse hdzin (see Mahavyut., No.693). This $akra who holds sway over
the great chiliocosm is infinitely superior to the god Sakra who rules over the Trayastrimsa gods
of our little universe of four continents. On the respective dimensions of these worlds, see Vkn,
p.276. [t see Foreword, p.xv, regarding this Sakra’s name in Sanskrit].
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see a dwelling place (sthanam na pasyati).

Drdhamati asked: Friend (sakhi), have you obtained the Stiramgama-
samadhi?

The Sakra replied: Such a samadhi, can it be obtained or not?

Drdhamati answered: No!

The Sakra went on: Kulaputra, it must be understood that the
bodhisattva who practises this samadhi has not obtained any dharma'”.

Drdhamati said further: A man as eloquent (pratibhanavat) as
yourself must necessarily have obtained the Stiramgamasamadhi.

The Sakra said: Kulaputra, I do not see any dharma onto which one
can hold; and among all those dharmas onto which one cannot hold must
be ranked the Stiramgamasamadhi. O Kulaputra, to hold to this samadhi
is not to hold to anything. If you do not hold to anything, you do not take
anything. If you do not take anything, you do not speak of it.

52. Then the Buddha said to the bodhisattva Drdhamati: Do you see
this Sakra Merusikharadhara?

[ see him, O Bhagavat.

O Drdhamati, this Sakra, spontaneously (svatas) and at will
(vathakamam), obtains the Stramgamasamadhi and, dwelling in that
samadhi, manifests himself (Gtmanam samdarsayati) in all the palaces
of the Sakras (sakrabhavana) of the trisahasramahasahasralokadhatu.

53. Then the Sakra devendra of this universe' said to the Buddha:
Bhagavat, if the Sakra Merusikharadhara manifests himself in all the
palaces of the Sakras, how is it that I myself have never seen him in any
Sakra residence (sakrasthana)?

Then the Sakra Merusikharadhara said to the Sakra [devendra]:
Kausika, if I were now to show you my true body (bhitakaya), you
would feel no joy (mudita) in your own palace. I am forever going to
the palace where you reside, but you, you do not see me.

54. Then the Sakra devendra said to the Buddha: Bhagavat, I would
like to see the perfected body (parinispannakaya)™ of this satpurusa.

The Buddha said: Kausika, do you want to see it?

Yes, Bhagavat, I would very much like to see it.

The Buddha said to the Sakra Merusikharadhara: Kulaputra, then
show your true and marvellous body to the Sakra [devendra]:

Immediately, the Sakra [Merusikharadhara] displayed his true and

128 Compare 1n the Vkn, p163, § 10, the answer given by the Devi to Sanputra.

129The Sakra of our little universe of four continents (cdturdvipaka) who is often
mentioned 1n the early canonical texts; he is named Kausika (cf. Vkn, p.101 and n.).

130In Tib. lus yons su grub pa.
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marvellous body. Thereupon, in the assembly, the Sakras, Brahmas,
Lokapala Kings of the gods, §ravakas and bodhisattvas who had not as
yet obtained the Stiramgamasamiadhi, became invisible [634c], like a
block of ink (masirasisadrsa)"'. The body of the Sakra
Merusikharadhara, as lofty (abhyudgata) as Meru, king of the
mountains, was shining (bhasate), gleaming (tapati) and resplendent
(virocate)'”. The body of the Buddha was itself doubly luminous.

55. The Sakra devendra said to the Buddha: It is extraordinary
(adbhuta), O Bhagavat, the body of the satpurusa present here has
colours that are pure, marvellous and unequalled. The bodies of the
Sakras, Brahmas and Lokapala Kings of the gods are all eclipsed
(dhydamikrta), like blocks of ink (masirasi). Bhagavat, when I, in the
Sudharma devasabha'” on Mount Sumeru, wear the necklet of jewels
(maniratnaniska) called Sakrabhilagna™ ‘Sakra pendant’, the bodies of
all the devas are eclipsed (dhyanikrta) by its brilliance. It is I whom am

VIn Tib. snag tshahi phun po bzin. Compare Mahavastu Il, p.432, 19: masirasivarna. Masu,
Tib. snag tsha, Ch. mé B (cf. Mahavyut., No.5935) really means ink. The reading masarasi and
the translation ‘heap of beans’ proposed by Edgerton, Dictionary, p.432, are to be avoided.

132This is a stock phrase; cf. Vkn, p.6, n.37.

133Read shan fa t'ien t'ang EHEKRE with the Tib. chos bzan lhahi mdun sa = Sudharma
devasabha. Cf. Divyavadana, p.220, 6-8: esa devanam trayastrimsanam Sudharma nama
devasabha yatra devas traystrimsas catvaras ca maharajanah samnisannah samnipatitah: ‘It is
the meeting hall of the Trayastrim$a gods called Sadharma, where the Trayastrimsa gods and the
four Great Kings assemble’.

Sudharma, one of the four wives of Magha, was involved in the construction of a rest house
for travellers. After her death, she was reborn among the Trayastrimséas and, in recompense for
her merit, the city of the gods was endowed with a meeting hall which was given the name of
Sudharma (cf. Dhammapada Commentary I, pp.269-74; Jataka I, p.201). It is in this hall that the
gods assembled on the eighth of each month, or else to hear the propounding of the Dharma and
to celebrate festivals (cf. Digha II, p.268; Majjhima II, p.79; Samyutta I, p.221; Jataka VI,
pp.97, 126, etc.).

134In Tib. brgya byin thogs pa. The Sakrabhilagna appears in the list of the forty-seven
maniratnas compiled by the Mahavyutpatti, No.5960. In theory, it is a jewel belonging to Sakra
(Gandavytha, p.498, 22), but it is also worn by the bss, notably Maiijusri (Maijusriparinirvana,
T 463, p.481a 1), and used in the way of adornment (Mahavastu II, p.310, 2/; Sukhavativyiiha,
p.110, 9; Lalitavistara, p.297, 16; Gandavytuha, p.101, 27).

Ratnakaranda, T 462, ch.1, p.468a 18-20: ‘The Sakrﬁbhilagnamaniratna is attached to the
neck of Sakra and lights up the Trayastriméa heaven all over. Through the power of this jewel,
all that exists is illuminated; nevertheless, this jewel is devoid of reflection’.

Amitayurbuddhadhyana, T 365, p.342b 10-12: ‘In the Sukhavati, every young person wears
five hundred kotis of $akrabhilagnamaniratnas by way of a necklet (niska). The brilliance of
those manis lights up an hundred yojanas, as would an hundred kotis of suns and moons
together’. ’

‘Ascent of Maitreya to the Tusita heaven’, T 452, p.419¢ 22-25: ‘He is seated on a lotus,
his legs crossed. His body, the colour of the jambiinadaratna, is sixteen yojanas long
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now eclipsed by the brilliance of this satpurusa and the necklet of
jewels that I wear no longer shines (na bhasate).

The Buddha said to the Sakra devendra: Kausika, supposing the
trisahasramahdsahasralokadhdatu were filled (paripiirna) with
Sakrabhilagna jewels, there is still another jewel which would eclipse
them all: the Sarvadevaloka' ‘Brilliance of all the gods’. Kausika,
supposing the trisahasramahasahasralokadhatu were filled with
Sarvadevaloka jewels, there is still another jewel which would eclipse
them all: the Vajraloka'* ‘Diamond Brilliance’. Kausika, supposing the
trisahasramahasahasralokadhatu were filled with Vajraloka jewels,
there is still another jewel which would eclipse them all: the
Sarvalokasamgraha'” ‘ Assemblage of all the brilliances’.

Kausika, do you see the Sarvalokasamgraha jewel worn by this Sakra
[Merus$ikharadhara]?

Yes, I see it, O Bhagavat; but the brilliance of that jewel is so violent
that my eyes cannot bear it.

The Buddha said: Kausika, when bodhisattvas in possession of the
Stramgamasamadhi eventually become Sakras, they all wear a necklet
of jewels like that.

Then the Sakra devendra said to the Buddha: So, O Bhagavat, those
who do not arouse the anuttarasamyaksambodhicitta are deprived
(parihina) of such a perfected body (parinispannakaya) and are also
deprived of the Stramgamasamadhi.

and is endowed with the thirty-two laksanas and the eighty anuvyanjanas. His usnisa has the
violet colour of the vaidurya. The Sakrabhilagnamani and an hundred thousand myriads of kotis
of kimsukaratnas adorn his tiara’.

Mahadharmaulkadharani, T 1340, ch.5, p.681c 19-27: ‘The Abhilagnaratna is the colour of
pure gold and originates from good roots (kusalamula). It shines by itself; it can even surpass
the summit of Sumeru, the heavens of the Trayastrim$as, Yamas, Tusitas and be found in the
palace of Brahma. When the bs, on leaving Jambudvipa, is born among the Tusitas, it happens
that, through the power of its kusalamiilas, this jewel spontaneously springs from its coffers
(karanda) and overcomes the Maras. How is this so? If the Maras or their entourage (parivara)
arouse a malign thought against the Tusita gods, thwart or torment the bs, then even if they try
with all their might, they cannot shake him. Why? Because this maniratna adoms the neck of
the bs and, through its power, annihiliates all Mara works. Mara Papimat is deeply troubled by
it. Besides, from the moment when the bs leaves the Tusita gods to enter his mother’s belly, this
ornament always accompanies him. Until he leaves home and sits on the bodhimanda and under
the bodhivrksa, this jewel is constantly there’

However, here the Sgs reveals to us the existence of jewels infinitely more powerful than
the Sakrabhilagna. I have not been able to find any reference to them.

135In Tib. lha thams cad snan ba.

136In Tib. rdo rje snan ba.

137In Tib. snan ba thams cad bsdus pa.
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[Gopaka'’s Devotion and Change of Sex]
56. Then the devaputra Gopaka'™ said to the Sakra devendra:

13%In Tib. Shed pa. This concerns a young woman of the Sakyan clan, named Gopa, Gopi
or Gopika, who knew Sakyamuni while he was still living at home and giving himself over to
pleasure. According to certain sources, she was one of Sakyamuni’s wives. After her death, she
was reborn in the Trayastrim$a heaven, where she was known as the devaputra Gopaka.

We have little information on the wife or wives of the Buddha Sakyamuni and their exact
names.

1. The Pali sources only recognise, it seems, that he had but one wife: the one who gave
him Rahula, his only son. She was known by various names: Rahulamita (Vin, I. p.82),
Bhaddakaca[na) (Buddhavamsa XXVI, v.15; Mahavamsa Il, v.24) Yasodhara (Buddhavamsa
Comm., p.245), Bimbadevi (Jataka 11, p.392, Sumangala 11, p.422) and Bimbasundari (Jataka

VI, p.478). She was born on the same day as the Buddha (Jataka I, p.54) and married him at the
age of sixteen (Jataka I, p.58).

The Pali sources also know of a Gopa or Gopika, but without stating whether or not she
was the wife of the future Buddha. She is mentioned in the Sakkapaiiha suttanta (Digha II,
p.271): Idh’ eva Kapilavatthusmim Gopika nama Sakyadhita ahosi Buddhe pasanna dhamme
pasannd samghe pasannd silesu pariparakarini. Sa itthicittam virajetva purisacittam bhavetva
kayassa bhedda param marana sugatim saggam lokam uppanna devanam Tavatimsanam
sahavyatam, amhakam puttattam ajjhipagata: ‘Here, in Kapilavatthu, there was a daughter of
the Sakyas, named Gopika, who believed in the Buddha, the Dhamma and the Community, and
kept the precepts. Having given up all female thoughts and having cultivated male thoughts, she
had, on the dissolution of her body after her death, a good destiny and was born in the heavenly
world, in the company of the Tavatimsa gods, with a filial relationship with us’.

This passage recurs in the corresponding Chinese Agamas: Dirgha, T 1, ch.10, p.63a 3-4;
Madhyama, T 26, ch.33, p.634b 5-10. The latter is more prolix: ‘Gopi, a daughter of the Sakyas,
was a disciple of the Bhagavat. She followed the Bhagavat and practised continence
(brahmacarya). She abhorred the female body and loved the masculine form: she changed her
feminine body and took a masculine form. She renounced desires and abandoned desires. On the
dissolution of her body after her death, she was reborn in a good place, among the Trayastrimsa
gods, where she was our son’.

2. The separate biographies recount how the Buddha came to win the hand of his future
wife, during a tournament where he was displaying his skill in the arts (Silpasamdarsana); in
these sources, the wife of the Buddha is sometimes referred to as Yasodhara (Fang kuang ta
chuang yen ching, T 187, ch.4, p.561c¢; Yin kuo ching, T 189, ch.2, p.629b; Fo pén hsing chi
ching, T 190, ch.13, p.712¢; Ching hsii mo ho ti ching, T 191, ch.4, p.942¢; Buddhacarita II,
v.26; Mahavastu II, p.48 sq.), sometimes as Gopa or Gopi (Hsiu hsing pén ch’i ching, T 184,
ch.1, p.465b; T ai tzu jui ying pén ch’i ching, T 185, ch.1, p.475a; P’u yao ching, T 186, ch.3,
p.500c; I ch’u p’u sa pén ch’i ching, T 188, p.619a; Lalitavistara, p.142 sq.

3. We read in the Mahayanist Upadesa (Nagarjuna, Traité 11, pp.1002-4): ‘It is said in the
Rahulamatrjataka that the Bodhisattva Sakyamuni had two wives: the first was called Gopa or Gopiya,
the second Yasodhara or Yasodhara Rahulamata. Gopa, being sterile (bandhya), had no children’.

4. The Miilasarvastivadin Vinaya attributes three wives to him, each one surrounded by
20,000 courtesans: Ya$odhata, Gopa and Mrgaja (Kén pén shuo . . . p’i nai yeh, T 1442, ch.18,
p.720c 12-13; P’o séng shih, T 1450, ch.3, p.114b 24-26; ch.12, p.160c 15). The same Vinaya
tells us in what circumstances Sakyamuni married them: 1. He himself chose Ya$odhara from
among all the young girls of his clan (T 1450, ch.3, p.111c; W.W. Rockhill, Life of the Buddha,
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Sravakas'® who have already entered the absolute certainty

(avakrantan-iyama)', even if they praise and cherish Buddhahood
(buddhatva), cannot achieve it because they have already set up an
obstruction (avarana) to Samsara''. Beings who have aroused, are
arousing and will arouse the anuttarasamyaksambodhicitta should
cherish Buddhahood: then they can obtain a physical body (riapakaya)
as perfected [as that of Meru-$ikharadharal].

57. Just as those born blind (jatyandha), even if they praise and
cherish the sun (sirya) and moon (candra), cannot delight
(anubhavitum) in their radiance, so those Sravakas entered into the
absolute certainty (avakrantaniyama), even if they praise and cherish
the Buddha attributes (buddhadharma), cannot personally gain any
advantage from those Buddha virtues (buddhaguria). That is why those
who wish to obtain that marvellous body and great wisdom
(mahaprajia) should arouse the anuttarasamyaksambodhicitta [635a];
then they will obtain a perfected physical body.

When the devaputra Gopaka had spoken those words, twelve
thousand devaputras aroused the anuttarasamyaksambodhicitta.

p.20): 2. He stopped his coach beneath Gopa’s terrace: seeing which Suddhodana took Gopa and
gave her to his son (T 1450, ch.3, p.112¢; Rockhill, op. cit., pp.21-2); 3. Seven days before the Great
Departure, when the future Buddha was returning to his palace, Mrgaja addressed him with the
famous stanza, Nibbutd niina sa mata;, Sakyamuni, in thanks, cast his necklet on the young woman;
Suddhodana, learning of the matter, took Mrgaja and gave her to his son (T 1450, ch.3, p.114b;
Rockhill, op. cit., pp.23-4). This version of the facts is confirmed by the Chung hsu mo ho ti ching
(T 191, ch.4, pp.944c-945a). Other sources mention the stanza uttered by the young woman whom
they call Mrgi (Fo pén hsing chi ching, T 190, ch.15, p.724b; Mahavastu 11, p.157) or Kisagotami
(Jataka I, pp.60-1; Dhammapada Comm. I, p.85), but do not say that she married $akyamuni.

Gopa was a Sikyakanya and daughter of Dandapani, maternal uncle of the Buddha
(Lalitavistara, p.142, 8; Gandavyuha, p.420, /9). Mahayana texts consider her the wife or one of
the two wives of the Buddha (Lalitavistara, p.157, 3-9; Suvarabhasa, p.200, 8-9; Upadesa in
Nagarjuna, Traité 11, pp.2002-4; V, p.2236). The Sgs is of the same opinion, as is shown clearly
by the Tibetan version (see below, n.143).

1391n the Tibetan translation, Gopa addresses Sakra by saying to him: kye yab ‘O, my
father’. This daughter of the $akyas had been reborn with the status of devaputra among the
Trayastrimsa gods; thus it is that Sakra was her father.

140In Tib. res par gyur pa la ?ugs pa. On the meaning of this expression, cf. Vkn, p.18,
n.65. Kumarajiva translates 1t here by ju fa wei A#fi, whereas in ‘his translation of the
Vimalakirti he regularly rendered it by ju chéng wei ATEfL (T 475, pp.549b 7; 553c 8; 554¢
12), which seems preferable.

14'When he penetrates the darsanamarga, the $ravaka is predestined (niyata) to the
acquisition of the Absolute Good (samyaktva), that is, Nirvana. Turning his back on samsdra, he
will attain the Bodhi of the arhats which will release him from existence, but with the difference
from the bodhisattvas that he will never reach the supreme and perfect Bodhi of the Buddhas.
Cf. Vkn, pp.179-80.
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58. Then the bodhisattva Drdhamati asked the devaputra Gopaka:
Through what good-rooted action did you change your female body
(kena kusalamiilena strikayam paravartisthah)'**?

Gopaka: Kulaputra, those who are pledged to the Great Vehicle
(mahayanasamprasthita) do not see any difference (visesa) between
man (purusa) and woman (stri). Why? Because the omniscient thought
(sarvajriacitta) is not found in the triple world (traidhatuka) and
because [notions] of man and woman are wrought by discrimination
(vikalpaprabhavita). You ask me, O friend (sakhi), through what good
actions I changed my female body; well, it is because in days gone by I
served the Bodhisattva [Sakyamuni]'® with a mind free of hypocrisy
(aham puarvakale bodhisattvasya satkaram cakaracapalena cittena)'™.

Drdhamati: How did you ‘serve’ him?

Gopaka: 1 served the Bodhisattva as the Lord (bhagavat).

Drdhamati: How did you serve him ‘with a mind free of hypocrisy’?

Gopaka: 1 conformed my bodily action (kayakarman) to my voice
(vac), and I cenformed my vocal action (vakkarman) to my mind
(manas): this is, for a woman, a mind free of hypocrisy (acapalacitta).

Drdhamati: How did you change your female body?

Gopaka: In conformity with fulfilment (yathasadhanam).

Drdhamati: How did you ‘fulfil’?

Gopaka: In conformity with changing (yathaparavrttim).

Drdhamati: O devaputra, what is the meaning of that word?

Gopaka: Kulaputra, dharmas do not consist of either ‘fulfilment’
(sadhana) or ‘changing’ (paravrtti). All dharmas are of a single flavour
(ekarasa), that is, the flavour of the fundamental element (dharma-
dhaturasa)™. It is in conformity with my aspiration (yathapranidhanam)
that I had a female body (strikaya) and, if now my body is that of a man
(purusa), 1 have not for all that destroyed or abandoned the signs
(nimitta) of a female body. That is why, O Kulaputra, it must be
understood that [concepts] of man and woman are perverse views
(viparyasa), and that all dharmas as well are perverse views: they are

142 This change took place when Gopa was reborn in the Trayastrim$a heaven with the
status of a devaputra; see above, n.138 at the beginning.

143 Instead of saying: ‘I served the Bodhisattva’, the Tibetan version says: ‘I served my
husband (khyim thab)’; according to the Sgs, Gopa was indeed the wife of Sakyamuni.

144 According to the canonical sources, if Gopa had changed sex and been reborn in the
form of a devaputra, it was because during her life she had ‘given up all female thoughts and
cultivated male thoughts’. See the references above, n.138 at the beginning.

1451n Tib. chos thams cad ni chos kyi dbyins su ro gcig pas na.
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absolutely free of duality (atyantam dvayavipramukta)'.

59. The bodhisattva Drdhamati asked Gopaka: Do you know even
the smallest part (kamcid eva pradesam) of the Stiramgamasamadhi?

Gopaka replied: Kulaputra, what I know of it I learnt from others. I
did not acquire it personally (saksatkrta). According to my memories,
in days gone by (atite 'dhvani), the Buddha Sakyamuni, then an
ordinary bodhisattva in the dwelling of King Suddhodana, was at the
palace in the midst of his harem (antahpura). In the still of the night
(prasantaratri), there arrived from the Eastern region (piarva dis)
Brahmarajas as numerous as the sands of the Ganges (ganga-
nadivalukopama); they questioned the Bodhisattva, some of them about
the Bodhisattva Vehicle and others about the Sravaka Path, and the
Bodhisattva replied to all their questions'.

1461n the Vkn, pp.169-71, the problem of the equivalence of the sexes is treated in more or
less the same terms; the Sgs and the Vkn are manifestly inter-related, but the latter likes to
present things in a more theatrical style: it introduces a goddess who changes into a man, whilst
her questioner, Sariputra, is changed into a woman,

147 An interesting variation on the theme of the Great Departure or, to be more exact, on the
reasons that determined 1t. On this subject like many others, the Buddhist tradition has been the
object of more and more complicated anecdotal constructions:

1. The spintual crisis which determined Sakyamuni to leave home was, in the beginning,
confined to three depictions: marriage followed by a life of pleasure in the women’s quarters;
this led to disgust, and disgust provoked the Great Departure. Such is the most simple and
logical version of the facts; it can be found in the Pali sources (Nidanakatha, in Jataka I, p.61,
21-31) and in the Buddhacarita of Asvaghosa, Ch.V, vv.63-8.

2. Most of the 'separate biographies insert a new event: the intervention of deities who
remind the Bodhisattva that the time has come for him to leave home and that his refusal would
lead to serious consequences for humanity. This is what is called in Sanskrit the samcodana
‘instigation’, not to be confused with the adhyesana ‘invitation’ or request which the gods
addressed to Sékyamuni, once he had become a Buddha, so that he would consent to expound
the Dharma.

The sources are not in agreement over the deities who instigated the Bodhisattva to the
Great Departure:

Suddhavasa devah, I§vara, Mahe$vara and Mahabrahma (Mahavastu I, pp.158, 4 - 159, 2).

A group of undefined devas (Hsiu hsing pén ch’i ching, T 184, ch.2, p.467c 14; T’ai tzi jui
ying pén ch’i ching, T 185, ch.1, p.475b 19-20).

Ijevas, nagas, yaksas, gandharvas, asuras, garudas, kimnaras, mahoragas, $akras, brahmas
and lokapalas (Lalitavistara, p.159, 20 sq.; T 187, ch.5, p.565b 7-8).

The four devarajas (Abhiniskramanasitra, T 188, p.619a 29).

All the devas, from the four devardjas to the $uddhavasas (Kuo ch’u hsien tsai yin kuo
ching, T 189, ch.2, p.632b 24-28).

The Tso-p’ing or ghatikara gods (Abhiniskramanasutra, T 190, ch.16, p.729b 11-21).

Sakra devendra and Brahma devaraja (Chung hsii mo ho ti ching, T 191, ch.5, p.946a 16
sq.; Millasarv. Vin., T 1450, ch.4, p.115¢ 22 sq.).

The exhortations addressed to Sikyamuni by these deities vary in iength depending on the
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60. Among those Brahmas, a Brahmaraja who had not grasped the
skilful means (upaya) being used by the Bodhisattva, put this question
to him: Friend, even while being so wise and replying so well to/
questions, how can you remain attached to royalty (rdjya) and pleasures
(kamabhoga)?

Other Brahmadevas who had understood the wisdom (prajfia) and
skilful means (upaya) of the Bodhisattva said to that Brahma: The
Bodhisattva is not attached to royalty and pleasures; it is in order to
ripen and perfect beings that he is here as a layman (grhastha) and that
he appears as a bodhisattva, but at the same time, in other universes, he

has already attained complete enlightenment (abhisambuddha) and sets
148

turning the Wheel of the Dharma (dharmacakram pravartayati)'™.
The Brahma, having heard this, asked: What samadhi has the Bodhi-
sattva acquired in order to perform such transformations (vikurvana)'*?
The other Brahmas replied: He performs them through the might
(sthama) of the Stramgamasamadhi.
61. [This narration over, Gopaka said to Drdhamati]: Kulaputra, at

sources but follow the same aim: to remind the Bodhisattva of his duties. No deity seems as yet
to suspect that the life of pleasure in the women’s quarters is only skill in means. The old school
of sculpture in central India has depicted the adhyesana, the invitation to the Buddha to expound
the Dharma (J. Marshall and A. Foucher, Monuments of Sanchi 1, p.210; 11, pl.49c, and 64a 2),
but did not, it seems, devote any sculpture to the samcodana, the instigation to the Bodhisattva
to leave home. This deficiency accords in with the silence held by the earliest literary sources.

In contrast, the Graeco-Buddhist school of Gandhara devicted both events. In the scenes of
the samcodana, the Bodhisattva wears the hairstyle and jewels of a prince (cf. A. Foucher, Art
gréco-bouddhique 1, p.127, fig.47 in the centre; I, p.321, fig.164b; 11, p.89, figs 347 and 348),
whilst in the scenes of the adhyesana, he is dressed as a monk (ibid., I, pp.420-7, figs 212, 213,
215).

3. In the present passage, the Sgs gives another version and another interpretation of the
facts. From among the deities who instigated the Bodhisattva, it only retains the Brahmarajas,
not the single Brahma reigning over the Riipadhatu of our universe of four continents, but an
infinity of Brahmas as numerous as the sands of the Ganges and come from the Eastern region.
This grandiose perspective is in keeping with the taste of the Mahayana. It is another
Mahayanist theory that the presence on earth of the Buddhas and bodhisattvas does not relate to
an historical truth, but constitutes ordinary skilful means (upaya) on their part derived from the
prodigious power (rddhi, adhisthana, vikurvana) of the Grgat Compassionate Ones. In order to
bring this theory to light, the Sgs distinguishes between two kinds of Brahma: on the one hand,
Brahmas with a poor understanding, sharing the narrowness of view of the $ravakas and who
believe they can reproach the Bodhisattva for lingering with the pleasures of the women’s
quarters and the idleness of power; on the other hand, Brahmas who know that the whole
conduct of a bodhisattva, whether it seems good or bad, is following no other aim than the
winning over of beings.

148 See below, §§ 125-8.

199 Tzi7 tsai shén pien E{EF#%® correspends to the Tib. rnam par hphru! ba.
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that moment [635b], I had this thought: ‘The samadhi and supernormal
power (rddhibala) of the Bodhisattva'® must indeed be extraordinary
(adbhuta) so that, living in the midst of pleasures (kama) and directing
the affairs of the kingdom, he never deviates at all from that samadhi’.
Having said this to myself, I redoubled my respect and really con-
sidered the Bodhisattva as the Lord (bhagavat). Resolutely, I aroused
the anuttarasamyaksambodhicitta and 1 too wished to fulfil the same
virtues (guna) as he in the future. O Kulaputra, this is what I have seen
of the Stiramgamasamadhi; it is only a small part of it. I only know that
this Stramgamasamadhi possesses virtues (guna) and might (sthama)
which are immense (apramana) and inconceivable (acintya).

Drdhamati said to the Buddha: Marvellous (dscarya), O Bhagavat,
are those most deeply inspired words (adhyasayanirdesa) of the
devaputra Gopaka: all that is the work of the Tathagata. O Bhagavat,
ever protected by [the Tathagata] his spiritual friend (kalyanamitra-
parigrhita), the devaputra Gopaka will also be established in the
Stramgamasamadhi and will obtain powers of transformation
(vikurvanabala) like those which the Bhagavat at present possesses.

[Multiple Appearance of a Bodhisattva in the Heroic Progress]

62. The bodhisattva Drdhamati asked the Buddha: Bhagavat, in this
assembly are there persons in possession of the Stiramgamasamadhi?

Now, in the assembly, there was a devaputra named
*Matyabhimukha'®' ‘Close to the intelligence [of a Buddha]” who said to
the bodhisattva Drdhamati: It is as if a merchant (sarthika) entering the
great sea (samudra) asked if the great sea contained jewels (maniratna)
to be taken and carried away'”. Your question is like that. And why is
this? At the moment you are sitting in the presence of the Tathagata, the
great sea of knowledge (mahajiianasamudra), in an assembly'” in which
there are bodhisattvas endowed with the jewels of the Dharma

150Read p 'u sa san mei instead of p 'u sa chu san mei.

151 To the Hsien-i 8% of the Chinese corresponds the Tib. Sans rgyas blo gros mnon sum,
which presupposes Buddhamatyabhimukha in Sanskrit. I have kept the abridged Chinese
reading Matyabhimukha.

'52The great sea possesses eight wonderful and extraordinary qualities; one of the eight is
to contain quantities of precious jewels: Seyyatha p1 mahasamuddo bahuratano anekaratano,
tatr’ imani ratanani seyyathidam mutta mani veluriyo sankho sila pavalam rajatam jataripam
lohitanko masaragallam (Vinaya 11, p.239, 35-38; Anguttara 1V, p.199, 20-23; Udana, p.56, 6-9,
see also Dasabhumika, p.97, 10; Vkn, p.179).

153 The punctuation in the Taisho should be corrected.
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(dharmaratnasamanvagata) and displaying great trappings'*. And you

dare to ask if in this assembly there are bodhisattvas who are 1n
possession of the Siiramgamasamadhi. O Drdhamati, at present in this
assembly there are bodhisattvas in possession of the Siiramgama-
samadhi who manifest themselves in the body of a Sakra devendra, in
the body of a Brahmaraja, or in the bodies of devas, nagas, yaksas,
gandharvas, asuras, garudas, kimnaras and mahoragas. There are
bodhisattvas in possession of the Siiramgamasamadhi who manifest
themselves in the bodies of bhiksus, bhiksunis, upasakas and upasikas.
There are bodhisattvas in possession of the Stiramgamasamadhi with
bodies adorned with the primary and secondary physical marks (laksana-
nuvyafijanasamalamkrta). There are bodhisattvas who, in order to ripen
beings (sattvaparipacanartham), manifest the figure (samsthana),
colours (varna) and signs (nimitta) of a female body (strikaya); others
manifest the figure, colours and signs of a Sravaka; yet others, the figure,
colours and signs of a Pratyekabuddha.

63. Drdhamati, depending on whether the Tathagata attends an
assembly of Ksatriyas, Brahmanas, Vaisyas, Sakras, Brahmas or Loka-
palas, the bodhisattvas manifest figures, colours and signs
corresponding to those assemblies. It should be known that all these are
the special fruits (phalavisesa) of the Stiramgamasamadhi.

Drdhamati, wherever you see the Tathagata expounding the Dharma,
understand clearly that there there are [635c] innumerable great
bodhisattvas, masters of great knowledges, displaying great trappings'*’,
having obtained mastery over all dharmas (sarvadharmesu vasita-
prapta); they come in the wake of the Tathagata to set turning the

154Kumarajiva usually renders by fa ta chuang ven ZyX#EE: the Sanskrit expression
mahasamnahasamnaddha, in Tib go cha chen po bgos pa (see further below, notes 155, 216)
Literally, the expression means ‘Girded in the great armour’ The Abhisamayalamkara I, v 43,
defines 1t as
dandadau sadvidhe tesam pratyekam samgrahena ya
samnahapratipattih sa sadbhih satkair yathodita
‘The action [which consists of girding on] the armour 1s represented by six sextuples, the
six [paramitas], giving, etc , being combined respectively one with the others’
The samnahapratipatt: thus includes six sextuples (the cgmbmatlon of giving with the other five
paramutas, of morality with the other five paramitas, etc), this adds up in all to thirty-six aspects
They are detailed 1n the Paficavimsati, pp 176, 7 - 178, 22, and the Satasahasrika, pp 1302,
20 - 1309, 12 See also Astasahasrika, p 84, Aloka, pp 84-5, E Obermiller, Analysis of the
Abhisamayalamkara 1, p 107-13, E Conze, Abhisamayalamkara translation, pp 19-20
It must be recognised that the translation fa ta chuang yen adopted by Kumarajiva 1s not a
very happy one That of Hsuan-tsang appeaning in T 220, vol VII, ch 411, p 62a 12, 1s clearer
pel ta kung té k’ar g X hies ‘Dressed in the great armour of the qualities’
155 See the preceding note
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Wheel of the Dharma.

64. The bodhisattva Drdhamati said to the Buddha: Bhagavat, I now
say that this devaputra *Matyabhimukha possesses the Stram-
gamasamadhi; in fact his wisdom (prajia), eloquence (pratibhana) and
unobstructed superknowledges (apratihatabhijiia) are so very great!

The Buddha said: Drdhamati, it is exactly as you say (evam etad
yatha vadasi): that devaputra *Matyabhimukha is already in
Stramgamasamadhi;‘it is because he does penetrate that samadhi that
he could speak as he did.

[Various Transformations of the Assembly]

65. Then the Buddha said to the devaputra *Matyabhimukha: Show,
then, be it only a small part (kamcid eva pradesam darsaya) of your
skill in the Stramgamasamadhi.

The devaputra *Matyabhimukha asked the bodhisattva Drdhamati:
Friend, would you like to see a little of the supremacy (arsabha)'*® of
the Stiramgamasamadhi?

Drdhamati replied: I would very much like to see it.

1. The devaputra *Matyabhimukha, who had at his disposal the
supremacy of the Stiramgamasamadhi, performed such a supernormal
action (evamripam rddhyabhisamskaram abhisamskaroti sma)'”’ that
all the members of the assembly (sarvavati parsad) were transformed
into noble Cakravartin kings, adorned with the thirty-two marks
(dvatrimsallaksanasamalamkrta), surrounded by a retinue (sanucdra)
and accompanied by the seven jewels (saptaratnasamanvagata).

The devaputra asked: What do you see?

Drdhamati replied: I see all the members of the assembly with the
colours (ripa) and signs (nimitta) of noble Cakravartin kings, sur-
rounded by a retinue and accompanied by the seven jewels.

2. Then the devaputra made all the members of the assembly appear
like so many Sakra devendras, dwelling in the palaces (vimana) of the
Trayastrimsas'®, surrounded by an hundred thousand daughters of the
gods (devakanya), playing music (tiuryani pravadayamana) and giving
themselves over to pleasure in the Grove of Joy (nandanavane
paricarayamana)'®.

156 In Tib., khyu mchog.

157 This is a stock phrase; cf. Vkn, pp.139, 204, 219, 247.

158 The Vaijayantaprasada.

159The four parks of the Trayastrim$a gods are the Caitraratha, Parusyaka, Misraka and
Nandana.
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3. And again, by means of his supernormal power (rddhibala), he
transformed all the members of the assembly into as many Brahmarajas,
with their colours (riipa), signs (nimitta) and bodily attitudes
(iryapatha), dwelling in the palaces (vimana) of the Brahmas'® and
cultivating the four infinite states (caturapramana).

Then he asked Drdhamati: What do you see?

The latter replied: Devaputra, I see all the members of the assembly
like so many Brahmas.

4. Once again, he displayed such supernormal power that all the
members of the assembly were transformed into as many sthavira
Mahakasyapas, with his figure (samsthana), colours (varna) and
appearance (prakara), equipped with his robe and alms-bowl
(civarapatradhara), entering the absorptions (dhyana) and attainments
(samapatti) and practising the eight liberations (vimoksa): there was not
the slightest difference.

5. Yet again, he displayed such supernormal power that all the
members of the assembly appeared like so many Sakyamunis with their
Buddha-bodies (buddhakaya), their primary and secondary marks
(laksananuvyafijana) and their bodily attitudes (irydpatha), each
surrounded by a gathering of monks (bhiksusamghaparivrta).

Then he asked: Drdhamati, what do you see?

The latter replied: Devaputra, I see all the members of the assembly like
so many Sakyamunis with their Buddha-bodies, their primary and secondary
marks and their bodily attitudes, each surrounded by a gathering of monks.

66. The devaputra *Matyabhimukha said to Drdhamati: This is the
supremacy (@rsabha) of the Stramgamasamadhi. O Drdhamati, a
bodhisattva who possesses the Stiramgamasamadhi can insert the
trisahasramahdasahasralokadhatu into a mustard seed (sarsapa) in such
a way that the mountains (parvata), rivers (nadi), suns (surya), moons
(candra) and stars (taraka) all appear as before, without constricting or
disturbing beings'. Drdhamati, this is the inconceivable supremacy
(acintyarsabha) of the Stiramgamasamadhi.

[Necessity of acquiring the Heroic Progress]

67. Then the Mahasravakas and the devas, nagas, yaksas [636a],
gandharvas, Sakras, Brahmas and Lokapala Kings of the gods,

160 The spheres of the four dhyanas; the first three consist of three stages, and the fourth of
eight.

161See the Vkn, pp.141-50, which describes these abilities, the acintyavimoksas of the bs,
in full.
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addressing the Buddha with one voice, said to him: Bhagavat, those
who have obtained this Siiramgamasamadhi have inconceivable virtues
(acintyaguna). Why? Those men are all close to Buddhahood'** and
they are endowed with knowledge (jfiana), the superknowledges
(abhijiia) and the higher knowledges (vidya)'®’. We others, today and in
this very place, have seen the various colours (rizpa) and various
transformations (vikurvana) of the assembly, and we think this: Those
who have not heard the Stiramgamasamadhi are certainly possessed by
Mara (maradhisthita), and those who have heard it are certainly
protected by the Buddhas (buddhaparigrhita). What then can be said
(kah punar vadah) of those who, having heard it, repeat and practise it?

Bhagavat, the bodhisattva who wishes to penetrate the Buddha
attributes (buddhadharma) and reach the other shore (para) should
listen attentively (ekacittasravana) to the Siramgamasamadhi, grasp it
(udgrahana), remember it (dharana), repeat it (vacana) and expound it
to others (parebhya uddesana).

Bhagavat, the bodhisattva who wishes to manifest all the figures
(samsthana), all the colours (varna) and all the bodily attitudes
(iryapatha), the bodhisattva who wishes to understand the functioning
of the mind and mentation (cittaéairtapravrtti) of all beings, the
bodhisattva who wishes to know how to cure all the diseases (vyadhi) of
beings, that bodhisattva should listen carefully to this jewel of the
Dharma (dharmaratna) which is the Stiramgamasamadhi, grasp it,
remember it and repeat it.

Bhagavat, he who has obtained the Stiramgamasamadhi has certainly
entered the domain of the Buddhas (buddhavisaya) and into the mastery
of knowledge (jrianavasita).

68. The Buddha said: It is so, it is so, it is exactly as you say (evam etad
yatha vadatha). He who has not obtained the Stiramgamasamadhi does not
deserve the name of perfectly accomplished (krtacarya)'* bodhisattva, and
the Tathagata denies that this man truly possesses giving (dana), morality
(sila), patience (ksanti), vigour (virya), absorptive meditation (dhyana) and
wisdom (prajria). That is why, if you wish to tread all the paths [of release
(niryanamarga)'*], you should seek to obtain the Stiramgamasamadhi, but
without thinking of any training ($iksa).

162 Chiu ching fo tao 3eFE4Ril corresponds here to the Tib. de bzin gsegs pahi hgros su
mchi ba lags, which gives the Sanskrit tathagatagatimgata.

163 The traividya consisting of three of the six abhijfids; see Kosa VII, p.108.

164 Shén hsing BT corresponds to the Tib. spyod pa byas pa.

165In Tib. ries par hbyun bahi lam.



164 SURAMGAMASAMADHISUTRA [§70]

[Philosophical Discussion]
1. The Practice of Heroic Progress

69. Then the bodhisattva Drdhamati questioned the devaputra
*Matyabhimukha: If a bodhisattva wishes to obtain this samadhi, what
dharmas should he cultivate?

The devaputra: A bodhisattva who wishes to obtain this samadhi
should cultivate the dharmas of the worldly (prthagjanadharma). If he
sees those prthagjanadharmas are neither united (yukta) with nor
separate (viyukta) from the buddhadharmas, then he is cultivating the
Stiramgamasamadhi.

Drdhamati: Can there be union (yoga) or separation (viyoga) in
relation to the buddhadharmas?

The devaputra: In relation to the prthagjanadharmas, there is neither
union or separation, and even less so in relation to the buddhadharmas.

Drdhamati: What is meant by cultivating [dharmas]?

The devaputra: Understanding that the prthagjanadharmas and the
buddhadharmas constitute non-duality (advaya), that is cultivating
dharmas'®. In reality, between these [two kinds] of dharmas, there is
neither union nor separation since, O Kulaputra, all dharmas have a
mark of non-arising (anutpadalaksana), all dharmas have a mark of
non-cessation (anirodhalaksana), all dharmas have a mark like space
(akasasamalaksana) and all dharmas have a mark of non-encounter
(asamagama)'”.

2. The End Result of the Heroic Progress

70. Drdhamati: Where does the Siramgamasamadhi go (kva
gacchati)?

The devaputra: The Stramgamasamadhi goes [636b] to the minds
(citta) and practices (carita) of all beings, but does not take for its
object (nalambhate) those minds and practices.

It goes to all the places of birth (jatisthana), but it is not defiled

166 Regarding the identity of the worldly and the holy ones, see Vkn, pp.44-5, 55-6, 128.

167The Tib. is clearer: hdi la sbyar baham / dgral bar bya bahi chos ni gan yan med do //
de cihi phyir ze na / rigs kyi bu chos thams cad ni mi skye bahi de bzin #id dan ldan no // chos
thams cad ni mi hgog pahi de bzin fiid dan ldan no // chos thams cad ni mi hkhrugs pahi de bzin
fiid dan ldan no // chos thams cad ni hdu ba med pahi de bzin fiid dan ldan no // chos thams cad
ni hbral ba med pahi de bzin fiid dan ldan no /: ‘Here, there is no united (yukta) nor separated
(viyukta) dharma. Why? O Kulaputra, all dharmas have a suchness (tathata) [comprising] non-
arising (anutpada), non-cessation (anirodha), non-distraction (aviksepa), non-encounter
(asamagama) and non-separation (aviyoga)’.
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(klista) by those places of birth.

It goes close to the Buddhas of all the universes, but it does not
distinguish (na vijanati) the bodies of those Buddhas with their primary
and secondary marks (laksananuvyafijana).

It goes towards all sounds (svara) and all languages (nirukti), but it
does not distinguish the notion of a syllable (aksarasamjria).

It displays (samdarsayati) all the buddhadharmas but does not go so
far as to exhaust them completely.

Kulaputra, you asked me where this samadhi goes. Well, everywhere
the Buddhas go, this samadhi goes as well.

3. The Nirvana of the Buddhas

71. Drdhamati: And the Buddhas, where do thev go?

The devaputra: The Buddhas, because of the suchness of things
(tathata), do not go anywhere.

Drdhamati: Do not the Buddhas go to Nirvana?

The devaputra: All dharmas are [already] in Nirvana (atyanta-
nirvrta); that is why the Tathagatas do not go to Nirvana. Why?
Because of the very nature of Nirvana, one does not go to Nirvana.

Drdhamati: In the past did not Buddhas as numerous as the sands of
the Ganges (ganganadivalukopama) go to Nirvana?

The devaputra: All those Buddhas as numerous as the sands of the
Ganges, do they arise?

Drdhamati: And yet, it has been said by the Tathagata: ‘Buddhas as
numerous as the sands of the Ganges, after arising, attain Nirvana’'®.

The devaputra: Kulaputra, has he not also said: ‘A single individual
arising in the world arises for the benefit and happiness of many beings,
[through compassion for the world], for the advantage, benefit and
happiness of the great body of beings, [mankind and the gods. Which is
that single individual? The Tathagata, the holy, fully and perfectly
enlightened one]'®. What do you think of that (tat kim manyase)?

168 Regarding this idea, see Saddharmapund., p.49, 3-4:
Ye capy abhiivan purimas tathagatah
parinirvrta buddhasahasraneke,
atitam adhvanam asamkhyakalpe
tesam pramanam na kadaci vidyate.

169 The Tibetan version quotes the passage in full: lha dan mihi skye bo man po la phan pahi
phyir / skye bo man po la bde bahi phyir / hjig rten la shiin brise bahi phyir / skye bo phal po che
dan lha dan mi rnams kyi don gyi phyir / phan pahi phyir bde bahi phyir / gan zag gcig hjig rten
du hbyun ste / hdi Ita ste / de bzin gsegs pa dgra bcom pa yan dag par rdzogs pahi sans rgyas so /.

This concerns a well-known passsage in the Anguttara I, p.22, /-4: Ekapuggalo bhikkhave
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Would the Tathagata truly be an individual subject to arising (utpada)
and cessation (nirodha)"’"?

Drdhamati: O Devaputra, the Tathagata, in truth, is not possessed of
either arising or cessation.

The devaputra: Kulaputra, understand this: Even though the
Tathagata speaks of ‘Buddha arising in the world’, for the Tathagata
there is no real arising. Even though the Tathagata speaks of ‘Buddha
reaching Nirvana’, for the Tathagata there is no real cessation'”".

72. Drdhamati: At present, do not innumerable Tathagatas attain
complete enlightenment (abhisambodhi)?

The devaputra: 1t is in accordance with the nature of non-arising
(anutpada) and non-cessation (anirodha) that the Tathagatas attain
abhisambodhi. O Kulaputra, whether the Buddhas appear in the world
or enter Nirvana, there is no difference (visesa). Why? The Tathagatas
understand completely (abhisambudhyante) that all dharmas are
essentially appeased (atyvantaparinirvrta) and that is why they are called
Buddhas.

Drdhamati: 1f all dharmas are essentially appeased, can Nirvana
itself [insofar as it is appeasement] be understood (abhisambuddha)?

The devaputra: The fact that all dharmas are essentially appeased
(parinirvrta) is identical to Nirvana itself. To understand this is to
understand the nature of Nirvana. O Kulaputra, if the Tathagatas appear
in the world, it is not by virtue of an arising (utpada), a duration (sthiti)
and a destruction (bhanga)'”; it is the absence of arising, duration and
destruction that is named the appearance of a Buddha (buddhotpada).

4. The Absence of a Base

73. Drdhamati: Is it while in Stiramgamasamadhi that you say all that?

The devaputra: Kulaputra, what do you think of this (tat kim
manyase)? On what do the imaginary beings created by the Tathagata
(tathagatanirmitanirmana) base themselves in order to speak?

Drdhamati: They base themselves on the supportive power

L,

loke uppajjamano uppajjati bahujanahitaya bahuj khaya lokai ipdya atthdaya hitaya
sukhaya devamanussanam. Katamo ekapuggalo? Tathagato araham samma sambuddho. Cf.
Ekottara, T 125, ch.3, p.561a 9-13; ch.5, p.569b 20-23. This text is discussed in Kathavatthu,
p.65, 18-20; Kosa IX, p.259.

170The Chinese text is corrupt, though the Tibetan is clear: ci de bzin gsegs pas gan skye
baham / hgag par hgyur bahi gan zag de shed dam /

1"1]n other words, Nirvana is possessed in advance and not acquired.

172 Arising, duration and cessation constitute, according to early Buddhism, the three marks
of conditioned things (samskrtalaksana).




[§74] SURAMGAMASAMADHISUTRA 167

(adhisthana)'” of the Buddha, and then they can speak.

The devaputra: And the Buddha, on what does he base himself in
order to create those imaginary beings? [636¢].

Drdhamati: The Buddha bases himself on the knowledge of non-
duality (advayabhijria) in order to create those imaginary beings'”.

The devaputra: Just as the Tathagata bases himself on the ‘absence
of a base’ (apratisthana) in order to create those imaginary beings, so
those imaginary beings base themselves on the absence of a base in
order to speak.

Drdhamati: If they have no base, how can they speak?

The devaputra: In the same way that I speak to you while not basing
myself on anything.

5. The Bodhisattva’s Floquence

74. Drdhamati: Why is a bodhisattva endowed with eloquence
(pratibhanasampanna)'™?

The devaputra: A bodhisattva speaks without using the notion
of self (atmasamjria), without using the notion of another
(parasamjiia) and without using the notion of dharma'”; he is
therefore ‘endowed with eloquence’.

When he expounds the Dharma, syllables (aksara) are inexhaustible
(aksaya), and dharmas are also inexhaustible. In so speaking, he does
not speak of duality (dvaya), he is therefore ‘endowed with eloquence’.

Kulaputra, if a bodhisattva does not reject the mark of illusion
(mayalaksana) inherent in all dharmas and does not reject the mark of
echo (pratisrutkalaksana) inherent in all sounds (svara), he is ‘endowed
with eloquence’.

Moreover, just as syllables (aksara), sounds (svara) and language
(nirukti) have no sphere (sthana), no place (desa), no inside, no outside,

73 In Tib. byin gyi rlabs.

174The Tib. differs slightly: de bzin gsegs pa ni gnas med pa la gnas te sprul pa sprul par
mdzad do: ‘It is by basing himself on the absence of a base (qprati,s_thdna) that the Tathagata
creates those imaginary beings (nirmana)’.

The subject is treated in the same way and in practically the same terms by the Vkn,
pp.158-60, 171.

175The eloquence of the bs is ‘philosophical silence’: excluding all words and not saying
anything, not expressing anything, not uttering anything, not teaching anything, not designating
anything, this is to enter into non-duality. See Vkn, pp.202-3, where Maiijusri congratulates
Vimalakirti on remaining silent.

176 In the Vkn (p.49), Vimalakirti explains to Maudgalyayana that there is no-one to expound,
no-one to hear or understand: it is as if an illusory man were to expound the Dharma to other’
illusory men.
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no base (pratisthana) and originate .in dependence (pratitya-
samutpanna), so also dharmas have no sphere, no place, no inside, no
outside and no base; they are neither past (atita), nor future (anagata)
nor present (pratyutpanna), and they are not expressed by sounds
(svara) or language (nirukti). To speak, in knowing this for oneself, is
to be ‘endowed with eloquence’. Like an echo (pratisrutka), for
example: it speaks in that all sounds reverberate (anugacchanti) in it.

75. Drdhamati: What does the word ‘reverberation’ (anugama) mean?

The devaputra: Kulaputra, reverberation means reverberation in
space (akasa). Just as there is no reverberation in space, so all dharmas
are devoid of reverberation, all dharmas avoid comparison (anupama)
and avoid all reconciliation (asadrsa). It is those who hear the echo who
speak of reverberation.

Then the Bhagavat congratulated (sadhukaram adat) the devaputra:
Excellent, excellent, it is exactly as you say (sadhu sadhu. evam etad
yatha vadasi). Over this matter a bodhisattva should not fear, tremble or
take fright (nottrasitavyam na samtrasitavyam na samtrasam
apattavyam)'”. Why? Because if ‘reverberation’ were to exist, he would
not attain anuttarasamyaksambodhi.

[Revelations Concerning the Devaputra * Matyabhimukha]

76. The bodhisattva Drdhamati asked the Buddha: Bhagavat, from
which buddhaksetra did this devaputra *Matyabhimukha come to this
[Saha] universe?

The devaputra said: What is the point of that question?

Drdhamati said: I would like to turn towards that place and pay homage
to it, for it is the place travelled through and inhabited by such satpurusas.

The devaputra said: It is those who hold this Stiramgamasamadhi in
their hands that the whole world with its gods and mankind
(sadevamanusyo loka) should venerate.

77. Then the Buddha said to the bodhisattva Drdhamati: It is from the
Abhirati universe of the Buddha Aksobhya'”® that this devaputra
*Matyabhimukha arrived here [in the Sahaloka]. There, he always
expounded the Stiramgamasamadhi. O Drdhamati, all the Buddhas
without exception expound the Stramgamasamadhi. Drdhamati, this
devaputra *Matyabhimukha [637a], here in this Saha universe, will

177This is a stock phrase; see Samadhiraja 11, p.273, 6-7; Saddharmapund., pp.36, 2; 37, I;
73, 8-9; 78, 3; 233, 13-14.

178]n the Vkn, pp.243-9, I have assembled some references to the Abhirati universe of the
Buddha Aksobhya. It is from there that Vimalakirti also came.
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reach supreme and perfect enlightenment (anuttaram samyak-
sambodhim abhisambhotsyate). It is in order to destroy the five
corruptions (paficakasayaprahdana)'”, to secure a pure Buddha-field
(parisuddhabuddhaksetraparigrahana), to ripen beings
(sattvaparipacana), to cultivate (bhavarna) and to enhance (vardhana)
the Stiramgamasamadhi that he has come here.

78. Drdhamati asked the Buddha: After how long (kiyacciram) in this
universe here will that devaputra reach supreme and perfect
enlightenment (anuttaram samyaksambodhim abhisambhotsyate)? What
will he be called and what will be the name of his universe (lokadhatu)?

The Buddha answered: During the sixty-two kalpas that will follow
the Nirvana of the thousand Buddhas of the Auspicious Period
(bhadrakalpa), there will be no more Buddhas; during this lapse of
time, there will appear only an hundred thousand nayutakotis of
Pratyekabuddhas, and it is under them that all beings will plant good

roots (kusalamulany avaropsyanti)'™.

179 See Vkn, pp.84, 264.

180 We are at present in the mahakalpa called the Auspicious Period (bhadrakalpa), in the
course of which a thousand Buddhas appear in the world; four have already come, all the others
are yet to come. The mahakalpa which will follow will, as always, consist of four
asamkhyeyakalpas: 1. a period of devolution of the world (samvartakalpa), 2. a period during
which the world remains devolved (samvartasthayikalpa), 3. a period of evolution
(vivartakalpa) and, 4. a period during which the world remains evolved (vivartasthayikalpa).

Each of these four periods consists of twenty intermediary kalpas, called antarakalpas or
‘small kalpas’. It is only during the twenty intermediary kalpas of the period when the world
remains evolved (vivartasthayikalpa) that the Buddhas, Pratyekabuddhas and cakravartin kings
appear 1n the world.

During the first antarakalpa of this period (the 61st of the mahakalpa), the human life-
span, infinite in the beginning, continues to diminish until it is no more than ten years.

Antarakalpas Nos 2 to 19 of this period (Nos 62 to 79 of the mahakalpa) are each
subdivided into two phases: 1. a phase of increase (utkarsa) during which the human life-span,
ten years at the beginning, increases until it is 80,000 years, 2. a phase of diminution (apakarsa)
during which the human life-span progressively decreases from 80,000 to ten years.

The 20th antarakalpa of this period (No.80 and the last of the mahakalpa) is only of
augmentation: the human life-span increases from ten to 80,0000 years.

The Buddhas appear in the course of the phases of diminution of life, when the life-span is
diminishing from 80,000 to 100 years. The Pratyekabuddhas appear during the phases of
augmentation and the phases of diminution of life. The cakravartins appear in the era when the
human life-span is infinite until the era when life is of 80,000 years.

In the case envisaged here, an hundred thousand nayutakotis of Pratyekabuddhas will
appear during the first two antarakalpas of the vivartasthayikalpa, that is, during the 61st and
62nd antarakalpas of the mahdkalpa. During the 63rd antarakalpa, the Buddha
Vimalaprabhakirtiraja will appear, and his life-span will last throughout ten antarakalpas, that is
from the 63rd to the 72nd antarakalpas of the mahakalpa.
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Those [sixty-two] kalpas having elapsed, the devaputra
[*Matyabhimukha] will reach supreme and perfect enlightenment He
will be called the Tathagata Vimalaprabhakirtiraja™' ‘King Glory of
Unstamed Brilliance’ His universe [the present Sahalokadhatu] will
then have the name of Prasannadarsana ‘Pure vision’'*

81In Tib Hod drt ma med par grags pahi rgval po The prediction which concerns him 1s
of great interest Certain prehminary thoughts are required, which have already been noted by
Burnouf [tr] ‘In extended Sitras, such as the Saddharmapundarika, Samadhiraja,
Saddharmalankavatara Lalitavistara and Gandavyiiha, the Buddha does not gather together an
assembly unless 1t consists of an exaggerated number of monks and nuns, devas of all kinds and,
above all bodhisattvas, persons whose merits are no less innumerable than their names are
comphicated’ These names are the longer the more the bodhisattva 1s less known In the case of
famous bodhisattvas, their names tend to be abbreviated, but the processes of abbreviation are
extremely varied, so much so that 1t 1s not always easy to know 1f one 1s dealing with the same
person Here are some names of famous Buddhas and bodhisattvas whose names have several
variations

Aksobhya, Aksobhyaraja, Amitiabha, Amitayus, Amitaprabha, Amitanatha,
Amitayurjiianaviniscayarajendra, Avalokitesvara, Avalokita, Avalokitasvara, Dundubhisvara,
Dundubhisvaranirghosa, Dundubhisvararaja, Bhaisajyaguru, Bhaisajyaguruvaidiiryaprabha,
Bhaisajyaguruvaidiiryaraja, Bhaisajyaguruvaidiiryaprabharaja, Manjusri Manjughosa,
Maiijudhvaja, Mafjunatha, Mafijubhanin, Maiijusvara, Maiijurava, Maifjuvajra, Mafijuvara
Maiijusvara, Mahasthama, Mahasthamaprapta, Maitreya, Maitriya, Maitraka, Maitranatha,
Maitranaman, Ajita, Ajitamaitreya, Vajrapani, Candavajrapani, Guhyakadhipati, Guhyadhipati,
Guhyakendra, Guhyaka Vajrapani Malla (only in Chinese versions?), Vairocana,
Varrocanara$mipratimanditadhvajaraja, Samantabhadra, Samantatabhadra, Bhadra, Samanta

The greatest circumspection 1s required when 1t 1s a question of recognising one and the
same person among all these diverse vanations

Here, 1n § 78 of the Sgs, Sakyamuni gives a prediction to the devaputra-bodhisattva
Matyabhimukha (or Buddhamatyabhimukha, according to the Tibetan version) In our Sahaloka
universe, which will then have the name of Prasannadarsana, during the 63rd antarakalpa of the
Mahakalpa which will follow the present Bhadrakalpa, Matyabhimukha will become a Buddha
with the name of Vimalaprabhakirtiraja

It was said above, at § 77, that before appearing here in the Sahaloka, Matyabhimukha was
to be found in the Abhirati universe of the Buddha Aksobhya According to the Vkn, p 243, 1t
was from this same Abhirati universe in the Eastern region that Vimalakirti came, and, as | have
pointed out 1n the notes, the 1deas expressed by Matyabhimukha 1n §§ 62-75 of the Sgs are
1dentical to the theories explained by Vimalakirti in the Vkn

So, 1n the minds of the authors of these two siitras, Matyabmmukha and Vimalakirt: tend to
be confused, and this Buddha Vimalaprabhakirtiraja whom Matyabhimukha 1s named to become
one day would be none other than the bodhisattva Vimalakirt: 1n his final existence as a Buddha
In this case, Vimalaprabhakirtiraja would be to Vimalakirti what Amitayurjiiana-
vini§cayarajendra 1s to Amitabha, what Bhaisajyaguruvaidiiryaprabharaja is to Bhaisajyaguru,
etc a full name as against a name abbreviated by use

If this hypothesis 1s correct, the present passage of the $gs would be informing us about the
final abhisambodh: of Vimalakirt1 and would thus fill a gap that I regretted in my introduction to
the Vkn, p cIv

182]n Tib Mthon na dan ba
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79. In that period, the Tathagata Vimalaprabhakirtiraja will cause
beings to have pure minds (prasannacitta), and the beings of that
universe will not be beset (parivestita) by craving (raga), hatred
(dvesa) or delusion (moha); animated by pure faith in the Dharma
(dharmaprasada), they will practise the Good Doctrine
(saddharma).

Drdhamati, the life-span (a@yuspramana) of the Buddha
Vimalaprabhakirtiraja will consist of ten small kalpas (antarakalpa).
He will deliver beings by means of the Three Vehicles and, among
them, an innumerable (apramana) and infinite (ananta) number of
bodhisattvas will obtain the Siramgamasamadhi and a wondrous
power (vikurvanabala) over all dharmas. In that period, Mara and his
kin (marajatiya) will pledge themselves to the Great Vehicle
(mahayanasamprasthita) and will be compassionate towards beings
(sattvakarunika). That buddhaksetra will be free of the three bad
destinies (durgati) and the [eight] unfavourable conditions (aksana)'™;
adorned and pure, it will be like the Uttaravati'™. It will be free of the
works of Mara (marakarman) and freed from all the false views
(mithyadrsti).

After the Nirvana of that Buddha, his Dharma will endure for an
hundred thousand kotis of years. Drdhamati, such is the pure universe in
which that devaputra will reach supreme and perfect enlightenment.

80. Then the bodhisattva Drdhamati said to the devaputra: It is of
great advantage to you (labhas te sulabdhah)'® that the Tathagata has
predicted your reaching anuttarasamyaksambodhi.

The devaputra replied: Kulaputra, the great advantage is not gaining
any dharma (sarvadharmanam alabho mahalabha ity utcyate). To gain
any dharma whatsoever is disadvantageous: that is why, O Kulaputra,
not gaining any dharmas is a great advantage.

As he was speaking, twenty-five thousand devaputras who had
previously planted good roots (avaropitakusalamiila) aroused the

183 Cf. Vkn, pp.20 and n., 57, 79.

184 A continent situated to the north of the caturdvipaka (Kosa IlI, p.]146), the Uttaravati or
Uttarakuru is the mythical region of the Hyperboreans. Men there are without cupidity (amama)
and have no private property (apariggaha), they live for a thousand years and are particularly
elegant. Without sowing or labouring, they gather rice which 1s free of blight and husks and
cook the grains on oven stones (Digha III, p.199; Anguttara IV, p.396; other references in
Akanuma, Noms propres, pp.721-2; Malalasekera, Proper Names 1, pp.355-6). Their way of life
is depicted on the Stiipa at Bharhut; cf. A. Foucher, ‘Sur I’interprétation de quatre bas-reliefs de
Bharhut’, Revue des Arts Asiatiques XIII, pp.1-9.

185 A traditional expression; see Vkn, p.249.
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anuttarasamyaksambodhicitta, and ten thousand bodhisattvas acquired
the anutpattikadharmaksanti. [637b]

[Mara Tied by the Five Bonds'™]

81. Then Sariputra said to the Buddha: It is extraordinary (adbhuta):
at present the Stiramgamasamadhi is being expounded and yet Mara
Papimat'’ ‘Mara the Malign’ does not come to cause trouble (vicaksuh-
karanaya)'™.

The Buddha said to Sariputra: Do you want to see Mara’s troubles?

Yes, | would like to see them.

82. Thereupon the Buddha at that very instant emitted a ray of light
from the circle of hair between his two eyebrows, one of the
characteristic marks of a great man (atha khalu buddhas tasyam
velayam mahapurusalaksanad bhriivivarantarad arnakosat prabham
pramumoca)'®’; the whole of the assembly saw Mara Papimat bound by
the five bonds (paficabandhanabaddha) and incapable of freeing
himself from them.

The Buddha said to Sariputra: Do you see Mara Papimat bound by
the five bonds?

[Sariputra replied]: Yes, I have seen him; by what is Mara then bound?

The Buddha replied: He is bound by the supportive power
(adhisthanabala) of the Sﬁramgamasamédhi. In buddhaksetras where
the Stiramgamasamadhi is expounded, ill-willed (pradustacitta) Maras
oppose it, but through the supportive power (adhisthanabala) of the
Stramgamasamadhi and of the Buddhas, all those Mara Papimats find
themselves bound by the five bonds. Sariputra, in the places where the
Stramgamasamadhi is expounded, whether I am present in the world or
already in Parinirvana, all Maras, kin of Mara (marajatiya) and other
ill-willed (pradustacitta) beings are bound by the five bonds through

186 Regarding Mara, see my notes in Vkn, pp.99-101, and the survey by A. Wayman,
‘Studies in Yama and Mara’, Indo-Iranian Journal 111, 1959, pp.44-73, 112-31. The conversion
of Mara and his daughters is a literary theme frequently exploited by the sutras of both Vehicles;
the present account should be compared with the Mahasamnipata, Gilgit Manuscripts IV, 1959,
pp.1-82, the Vkn, pp.99-106, and many other sources.

1870n the epithet papimant or papiyams, cf. Edgerton, Dictionary, p.341.

188 To the Chinese jao luan %\, corresponds the Tib. mig gis mi rtsol bar bgyi bahi slad
du, which gives in Sanskrit vicaksuhkaranaya; cf. Mahavyut., No.6528. The expression is also
found in Mahadvastu III, p.416, I and 15; Lalitavistara, p.378, 15; Astasahasrika, p.243, 2;
Siksamuccaya, p.96, 10 (cf. Edgerton, Dictionary, p.483).

189 A stock phrase; see Saddharmapund, p.423, I-2, and, with slight variations, ibid., pp.20,
8-9; 243, 3; Lalitavistara, pp.300, 6-8; 393, 17-18; Lankavatara, p.13, 4.
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the supportive power of the Stramgamasamadhi'®.
[The Twelve Bonds of False Views]

83. Then, in the assembly, the devas, nagas, yaksas, gandharvas, etc.,
said to the Buddha: Bhagavat, with regard to this samadhi, we do not
feel any doubt (samsaya) and we have no opposition (antaraya) to it.
We do not want to be bound by the five bonds (paricabandhana).
O Bhagavat, we respect this samadhi, and that is why we have all come
to protect (parigrahana) its instructors (dharmabhanaka). We consider
this samadhi like the Bhagavat himself.

84. The Buddha said to the devas, nagas and other divine beings: It is
for this reason that you must free (parimoktum) yourselves from the
twelve bonds of false views (drstigatabandhana). What are those
twelve?

Those twelve bonds are:

. the view of a self (atmadrsti),

. the view of a being (sattvadrsti),

. the view of a living being (jivadrsti),

. the view of an individual (pudgaladrsti),

. the view of nihilism (ucchedadrsti),

. the view of eternalism (sasvatadrsti),

. the view of the belief in a self (atmagrahadrsti),

. the view of the belief in what pertains to the self (atmivagraha-
drsti),

9. the view of existence (bhavadrsti),

10. the view of non-existence (vibhavadrsti),

11. the view of a personality (satkayadrsti),

12. the view of all dharmas (sarvadharmadrsti)"'.

Such are the twelve bonds. Know that if beings have any feelings
of hatred (dvesa) for the Buddhadharma and seek to destroy
(nivartitum) it, they are entangled in those twelve bonds of false
views. Those who believe (adhimucyante) in the Buddhadharma,
follow (anuvartante) it and do not oppose it will be freed from those
twelve bonds.

0 NN N h W —

190 As we shall see at the end of § 87, these bonds are fixed to both hands, both feet and the
neck of Mara In the Legend of ASoka and related sources (cf Divyavadana, p 357), three
corpses, those of a serpent, a dog and a man, are bound to the nape of Mara’s neck

191We have in Tib chos thams cad la mnon par ?en par lta ba, which gives in Sansknt
sarvadharmabhinivesadrst
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[The Virtue of the Name]

85. Then Sariputra said to the Buddha: Bhagavat, at the moment,
does Mara Papimat [637c] hear the name of this Stiramgamasamadhi?

The Buddha replied: He too hears it but, since he is bound, he cannot
come here.

Sariputra said: Why does the Tathagata not make use of his
supportive power (adhisthanabala) so that Mara cannot hear the name
of that Stiramgamasamadhi?

The Buddha said: Stop (¢istha), do not say such words! Supposing
that universes as numerous as the sands of the Ganges (ganga-
nadivalukopama lokadhatu) were filled with a great fire (mahagni) [and
that they would have to be crossed] in order to hear the
Stramgamasamadhi being expounded, they would have to be crossed
all the same. Why? If someone hears the Siiramgamasamadhi being
expounded, I claim that he would gain from it great advantages (labha)
far superior to the obtaining of the four absorptions (dhyana) or the four
Brahma Abodes (brahmavihara).

86. Sariputra, if Mara Papimat now hears the name of the
Stiramgamasamadhi being uttered, he will succeed in transcending
(samatikrantum) the works of Mara (marakarman). And, even if they
are bound, those who hear this samadhi will free themselves from the
twelve bonds of false views (dvadasa drstigatabandhana). That is why,
O Sariputra, perverse and malign men, caught in the net of Mara
(marajalapravista), should hear this Stiramgamasamadhi. How much
more so (kah punar vadah) should beings with pure thoughts
(prasannacitta) delight in hearing it.

[Bondage and Deliverance]

87. Now there was in the assembly a bodhisattva named
Maragocaranupalipta'” ‘Undefiled by the Domain of Mara’; he said to
the Buddha: In truth, Bhagavat, I would like to go now to the world of
Mara and, by means of my wondrous power (vikurvanabala), compel
Mara to establish himself in the Stiramgamasamadhi.

The Buddha said: Yes, if you consider now to be the right time
(vasyedanim kalam manyase).

Then the bodhisattva Maragocaranupalipta suddenly disappeared
from the assembly and appeared in Mara’s palace (marabhavana). He
said to Mara Papimat: Do you not hear the Buddha expounding the

192In Tib. Bdud ky: spyod pahi yul gyis mi gos pa.
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Stiramgamasamadhi? Innumerable beings arouse the anuttara-
samyaksambodhicitta and escape from your domain (gocara), and [that
instruction] will deliver many more persons by enabling them all to
leave your domain'”.

Mara replied: I hear the Buddha expounding the name of the
Stiramgamasamadhi but, being bound by the five bonds (paricaban-
dhanabaddha), I am not able to go there. They are the bonds 1 have at
my two hands, two feet and neck.

88. [Maragocaranupalipta] asked Mara Papimat: Who bound you?

Mara replied: At the precise moment that 1 made the resolve to go
there in order to disturb those who are listening attentively to the
Stramgamasamadhi, I was immediately bound by the five bonds. At
that precise moment I said to myself: ‘The Buddhas and bodhisattvas
have great might (anubhava) 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 [t momentarily] delivered
(mukta) from the five bonds.

The bodhisattva responded: [t Similarly], those foolish worldlings
(balaprthagjana) are bound (baddha) by their own notions (samjria),
imaginations (vikalpa), perverse views (viparyasa) and apprehensions
(nimittograhana); they are bound by their movements (ifijita),
reflections (manyana) and idle talk (praparica); they are bound by what
they have seen, heard, thought and known (drstasrutamatavijiata)’*.
But in reality, there is nothing which is ‘bound’ (baddha) or ‘delivered’
(mukta). Why? Dharmas are not ‘bound’ because they are originally
delivered (svabhavena mukta), dharmas are not ‘delivered’ because
originally they were not bound'”. Regarding this mark of eternal
deliverance (nityavimuktilaksana), there is no possible error: it is by
means of this exposition of the Dharma (dharmamukha) that the
Tathagata expounds the Dharma; [638a] beings who understand its
meaning and seek deliverance attentively and vigorously are delivered
from the bonds.

[Conversion of the Daughters of the Gods]

89. Then, in Mara’s entourage, seven hundred devakanyas ‘daughters

193In Tib gzan yan sems can sin tu dpag tu med pa dag khyod kyr yul las hdah bar hgyur
ro ‘Besides, innumerable beings will still leave your domain’

194See Vkn, p 138,n 5

195The 1dentity of bandhana and moksa 1s also one of the theses of the Paficaviméati, p 192,
12-13, and the Vkn, pp 192, 201
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of the gods’ strewed the bodhisattva Maragocaranupalipta with celestial
perfumes (divyagandha), flowers (puspa), powders (ciirna), unguents
(vilepana) and necklets (niska). They said to him: When shall we be
delivered (mukta) from the domain of Mara?

The bodhisattva replied: If you do not destroy the bonds of Mara
(marabandhana), you will be delivered.

They asked: What are the bonds of Mara?

He said: They are the sixty-two kinds of false views (drstigata). If
you do not destroy those false views, you will be delivered from the
bonds of Mara"*.

90. The devakanyas said further: How can deliverance be obtained
by not destroying false views?

He replied: False views do not originally come from anywhere and
do not go anywhere. To know the mark of the non-coming and non-
going (anagamanirgama) of the false views is to be delivered from the
bonds of Mara.

False views are neither existent nor non-existent. Not to distinguish
between either existence (bhava) or non-existence is to be delivered
from the bonds of Mara.

Not to see anything is the right view (samyagdrsti) and this right
view is neither right (samyak) nor wrong (mithya). Dharmas are neither
right nor wrong, neither actors (karaka) nor reactors (vedaka), and this
is to be delivered from the bonds of Mara.

Those false views are not found inwardly (adhyatmam) or outwardly
(bahirdha) or beyond the two (nobhayam antarena). Not to muse
(amanyana) on those false views is to be delivered from the bonds of
Mara.

The seven hundred devakanyis, having heard that discourse,
obtained the preparatory certainty (anulomiki ksanti) and said: When
we are no longer defiled by the domain of Mara (maragocaranu-
palipta), we shall set free (parimocayisyamah) all those who are bound
by Mara (marabaddha).

[Self-interested Conversion of Mara]

91. Then the bodhisattva Maragocaranupalipta said to Mara Papimat:
Your handmaids (bhrtya) have aroused the anuttarasamyak-
sambodhicitta; what are you going to do?

Mara replied: Being bound by the five bonds (pasicabandhana-

196 According to the Vkn as well, the sixty-two kinds of false views are identical to
deliverance and constitute the Tathagatagotra, cf Vkn, pp 44, 57, 119, 127, 129 and n., 177, 183
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baddha), 1 do not know what to do.

The bodhisattva went on: Arouse the anuttarasamyaksambodhicitta,
and you will be delivered from those bonds.

Then the devakanyas, through pity (anukampa) for Mara, said to
him: You can arouse the anuttarasamyaksambodhicitta. Do not take for
the fearful (bhaya) what is security (ksema); do not take for suffering
(duhkha) what is happiness (sukha); do not take for bondage
(bandhana) what is deliverance (mukti).

92. Then Mara framed a thought of deceit (mayacitta) and said: If
you renounce (visarjatha) the bodhicitta, 1 consent to arouse it.

Then the devakanyas, resorting to skilful means (upaya), said to
Mara: We have already renounced the bodhicitta, therefore you can
arouse the anuttarasamyaksambodhicitta. 1f a single bodhisattva
arouses the bodhicitta, all bodhisattvas arouse it as well. Why? The
citta is undifferentiated (nirvisista); among all beings the citta is the
same (sama).

Thereupon Mara Papimat said to the bodhisattva Maragocara-
nupalipta [638b]: I arouse the anuttarasamyaksambodhicitta;, may |
through that good root (kusalamiila) be delivered from the bonds!

Scarcely had he said those words than he found himself delivered
from the bonds.

[Conversion of the Lustful Devakanyas)

93. Then the bodhisattva Maragocaranupalipta, by means of his
supernormal power (rddhibala), emitted a great light (mahaprabha) and
showed his marvellous body (parinispannakaya): he illuminated all the
palaces of Mara (marabhavana), and Mara found himself eclipsed
(dhyamikrta) like a block of ink (masirasisadrsa).

Now there were in Mara’s entourage two hundred devakanyas deeply
attached to the pleasures of the senses (kamaragatisakta). Seeing the
perfect beauty (ripasampad) of that bodhisattva, they became
enamoured (samrakta) of him. Each one declared separately: If that
man makes love to us'”’, we will all comply with his orders (sarvas
tasya sasanam anuvartsyamah).

94. Then the bodhisattva, knowing that they fulfilled the requisite
conditions (p@rvapratyaya) for being delivered, created through
transformation (abhinirmimite sma) two hundred devaputras of perfect

197With ts ‘ung chih $¢% , Kumarajiva summarises the long traditional Sanskrit periphrase
kridati ramate paricarayati (cf. Divyavadana, pp.1, 6; 98, 19; Saddharmapund., pp.72, 13; 78, 2,
etc.).
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beauty, identical to his own. He also created two hundred magnificent
belvederes (kiitagara) for intimacy, superior to all the palaces of Mara.
The devakanyas, finding themselves in those magnificent belvederes,
each thought apart: ‘It is I who am disporting myself with the bodhi-
sattva’. When their desires (asaya) were fully gratified (paripirna),
their craving (kamaraga) disappeared. They aroused the high resolve
(adhyasaya) and honoured the bodhisattva. Then the latter expounded
the Dharma as was suitable (yathapratyarham) to them, and they all
aroused the anuttarasamyaksambodhicitta.

[Further Guile of Maral

95. Then the bodhisattva Maragocaranupalipta said to Mara Papimat:
You can go to the Buddha.

Mara had this thought: Now that I am delivered from the bonds, I
shall go to the Buddha and disturb the instruction of the Dharma.

Thereupon Mara Papimat, surrounded by his retinue, went to the
Buddha and said to him: Bhagavat, do not expound the Stiramgama-
samadhi any more. Why? When you expound that samadhi, I am bound
by the five bonds. I would like the Tathagata to expound something
else.

Then the bodhisattva Drdhamati said to Mara Papimat: Who
unbound your bonds?

Mara replied: The bodhisattva Maragocaranupalipta unbound my
bonds.

[Drdhamati went on]: What did you promise, in return for being
unbound?

Mara said: I promised to arouse the anuttarasamyaksambodhicitta.

96. Then the Buddha said to the bodhisattva Drdhamati: Today Mara
Papimat aroused the bodhicitta in order to be unbound, and not with a
pure intention (adhydsaya). Equally, O Drdhamati, after my Nirvana [at
the end of time, in the final period], in the last five hundred years
(mama parinirvrtasya, pascime kale, pascime samaye, pascimayam
paficasatyam vartamandyam)'”®, numerous bhiksus will arouse the
bodhicitta for material gains (/abha) and not with a pure intention
(adhyasaya).

97. O Drdhamati, consider the might (sthama) of the Stiramgama-
samadhi and the supportive action (adhisthana) of the Buddhadharma:
bhiksus, bhiksunis, upasakas and upasikas who, through derision

198 The Tibetan version reproduces in full this well-known stock phrase; cf. Vkn, p.264, in
the notes.
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(vidambana), through love of gain (labhakama) or to imitate others
(paranuparivartana), will listen to this samadhi and arouse the
bodhicitta, 1 know that for them that cittotpada will be the cause and
condition (hetupratyaya) of arrival at anuttarasamyaksambodhi. How
much more so can it be said (kah punar vadah) of those who will listen to
this Stiramgamasamadhi with a pure intention (adhyadsaya) and will
arouse the anuttarasamyaksambodhicitta.? [638c]. It must be known that
the latter are predestingd to the Buddha attributes (buddhadharmaniyata).

[Prediction to Mara]

98. 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,
(kusalamila) of having heard'” this samadhi and because he aroused
the bodhicitta, he will in the future (andgate 'dhvani) come to eliminate
(vvantikartum) 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 samyak-
sambodhim abhisambhotsyate).

99. The bodhisattva Drdhamati said to Mara Papimat: The Tathagata
has 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 the prediction? The Buddha has said: ‘From
thought (citta) 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 the prediction?

[The Four Kinds of Prediction™™]
100. Then the Buddha, in order to destroy the doubts of the assembly

199 Adopt the variant i wén [ .

2001 The Avatamsaka (T 278, ch.37, 633c 8-19; T 279, ch.53, p.281a 16-25; Tib. Trip.,
vol.26, p.62, fol.150b 4 - 151a 3) is familiar with the ten vyakaranas by virtue of which the bs
knows himself to be vyakrta. Further on (T 278, ch.39, p.646¢ 7-15; T 279, ch.55, p.292¢ 16-23;
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Tib Trip, vol 26, p 80, fol 1945 1-5), the same text draws up a hist of the ten vyakaranas of
which at least three can be compared with the present passage of the Sgs 4 sammukha-
vvakarana, prediction made 1n the presence of the one concerned, 5 asammukhavyakarana,
prediction made 1n the absence of the one concerned, 7 ksantilabhavyakarana, prediction
conferred after the acquisition of the anutpattikadharmaksant:

2 The four vyakaranas of which the Sgs speaks here are mentioned 1n the Bodhi-
sambharasastra, a work translated into Chinese at Lo-yang between 590 and 616 by
Dharmagupta of the Sui, with the title of P’u t1 tzi hang lun (T 1660) It 1s a work 1n verse and
prose, according to the K’a1 (T 2154, ch 7, p 551c 1), the karikas are by Nagarjuna and the
commentary by the bhiksu Isvara Here 1s a translation of the passage referring to the
vyakaranas (T 1660, ch 3, p 528b 16-25)

‘In the Mahayana, four vyakaranas are spoken of 1 Anutpaditabodhicittavyakarana A
man 1s tiksnendriya and udaradhimuktika, and the Bhagavat Buddhas having considered him
with their apratihatabuddhacaksus give him the vyakarana 2 Utpaditabodhicittavyakarana A
man has ripened the kusalamiilas, planted and cultivated the seed of Bodhi, his faculties are very
sharp, he has obtained the superior practices and he wants only to liberate beings This 1s why,
as soon as he has aroused the bodhicitta, he has entered the state of avaivartika, he 1s
avimipatadharman and freed from the eight aksanas 3 It can happen that a man, hearing his
own vyadkarana, loses his zeal (virya) for the six paramitas, but he proves to be ever more
vignrous 1f he does not hear 1t this 1s why the Buddha does not let him hear 1t However,
desiring other men to hear the vyakarana so that they may cut off their doubts
(samsayacchedanaya), the Buddha, through adhisthana, confers the vyakarana unbeknown to
the one concerned 4 If the bs has ripened the five lokottarendriyas, he acquires the
anutpattikadharmaksant: and dwells n [the eighth stage] of the bs, namely the acalabhum: 1t 1s
to him that the sammukhavyakarana apples’

3 The Upadesa, also attributed to Nagarjuna, refers twice to the four vyakaranas of the Sgs
(T 1509, ch 4, p 92b 3-6, ch 40, p 349¢ 19) I should here correct the translation of the first
passage which I gave earlier in Nagarjuna, Traite I, p 293 It should read ‘In the
Suramgamasamadhi, there are four kinds of bs and four kinds of vydkarana 1 The
anutpaditabodhicittavvakarana, 2 the utpaditabodhicittavyakarana, 3 the sammukhavyakarana
[given 1n such a way] that [only] all other men know 1t, but the one concerned does not know 1it,
4 the sammukhavyakarana given in such a way that all men and the one concerned know 1t’

[In this passage, the term used for the third vyakarana 1s wrong, 1t should read asammukha-
vyakarana nstead of semmukhavyakarana)

Further on (ch 76, p 597a 23 - b 2), the Upadesa goes into more detailed explanations

‘According to some people, there are two kinds of irreversible (avaivartika) bs 1 he who
has already obtained the vyakarana, 2 he who has not yet obtained the vyakarana

‘He who has already obtained the vyakarana 1s of two kinds 1 he who obtained the
vyakarana while he was present (sammukha), 2 he who obtained the vyakarana while he was
not present (asammukha)

‘He who has obtained the vyakarana while he was not present 1s of two kinds 1 he who
has obtained the vydkarana while he was already perfected (sampanna), 2 he who has obtained
the vyakarana while he was not perfected (asampanna)

‘He who has obtained the vyakarana while he was already perfected 1s he who knows the
true nature (bhitalaksana or bhiitanaya) of all dharmas and who fulfills to perfection
(parpurayati) the six paramitas

‘He who has obtained the vyakarana while he was not perfected 1s he who knows only the
true nature of all dharmas but who has obtained only a part of the prajiaparamita and does not
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perfectly fulfil the other paramitas.

4. The quotations that preceded demonstrate the importance that the Madhyamikas attached
to the predictions. However, the theory of the vyakarana which disregards the
pudgalanairatmya and runs counter to the absolute sameness among beings, 1s only valid for
Samvrti and does not apply absolutely speaking. Thus the Vkn does not pay much attention to it:
Vimalakirti explains to the future Buddha Maitreya that supreme Bodhi being possessed by
everybody, from the beginning and by right, any prediction concerning it 1s null and void and no
bs can pride himself on having received it (see Vkn, pp.86-90). Nevertheless, scholars continued
to discuss the vyakarana and the Yogacarins developed the system still further.

5. Mahayanasutralamkara, p.166, 9-17: Tatra pudgalabhedena vyakaranam
gotrasthotpaditacittasammukhasamaksapudgalavyakaranat kalabhedena parimitaparimita-
kalavyakaranat. punar bodhau vyakaranam bhavati vyakarane va evamnama tathagata evam
amusmin kale vyakarisyatiti. anyat punar mahavyakaranam yad astamyam bhiamav
anutpattikadharmaksantilabhatah, aham buddho bhavisyamiti manaprahdnatah,
sarvanimittabhogaprahanatah, sarvabuddhabodhisattvais ca sardham ekibhavopagamanatah,
tadatma-samtanabhedadarsanat, punah ksetradibhir vyakaranam idrse buddhaksetre
evamnama iyata kalena buddho bhavisyati, evamnamake kalpe, idrsas casya parivaro
bhavisyati, etavad antaram kalam asya saddharmanuvrttir bhavisyatiti.

Free translation: 1. Depending on the various individuals to whom 1t is addressed, the
prediction is conferred: a. on an individual belonging to the lineage of the Tathagata; b. on a bs
who has already aroused the thought of Bodhi; c. on a bs who is present; d. or finally, on a bs
who is absent. 2. According to the various methods of predicting the time, we can distinguish:
a. the prediction which fixes the time required for attaining supreme and perfect enlightenment;
b. the prediction which does not fix it. 3. Again there are: a. the prediction having a bearing on
Bodhi, that is, prophesying the attainment of Bodhi; b. the prediction having a bearing on the
prediction, announcing that a Tathagata with such-and-such a name, at such-and-such a time,
will make such-and-such a prophecy. 4. Yet another is the Great Prediction: it is addressed to a
bs in the eighth stage who has acquired the certainty of the non-arising of dharmas, who has
destroyed any feeling of pride making him say: ‘I shall become a Buddha!’, who has eliminated
every object and every effort of thought, who has understood the fundamental sameness uniting
him with all the Buddhas and bodhisattvas and who no longer sees any distinction between their
mental series and his own mental series. 5. The prediction which specifies the field and the rest,
saying: ‘In such-and-such a Buddha-field, the so-named, after so long, will become a Buddha, in
the cosmic period of such-and-such a name; he will have such-and-such an entourage, and his
Saddharma will last for such-and-such a length of time’.

6. The Madhyantavibhaga, p.190, 18-21, defines the Great Prediction (No.4 of the
preceding text) in the following way: Vyakaranavasthastamyam bhamav iti. sarvatha
sarvanimittabhogasamjiiavigamad astamyam bhiimau niyatipatito bhavati buddhatva iti
buddhair bhagavadbhih sammukhavyakarar vyakriyate: The state of prediction is related to
the eighth stage: in the eighth stage, through the complete elimination of every object of
thought, every mental effort and every notion, the bs is predestined to Buddhahood; this is why
the Blessed Lord Buddhas confer the prediction on him in his presence’.

7. Bodh. bhumi, p.290, 4-10: Sadbhir akaraih samasatas tathagata bodhisattvam
anuttarayam samyaksambodhau vyakurvanti. katamaih sadbhih. gotrastham anutpaditacittam,
tathotpaditacittam, sammukhavasthitam, viparoksavasthitam, parimitakalam iyata
kalenanuttaram samyaksambodhim abhisambhotsyata iti, aparimitakalam vyakaroti na tu
kalaniyamam karoti: ‘In short, the Tathdgatas predict to a bodhisattva his arrival at supreme and "
perfect enlightenment in six different ways. What are those six? They confer the prediction:
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(tasyah parsadah samsayacchedandya), said to Drdhamati: The prediction
conferred on a bodhisattva is of four kinds. What are those four?

1. The prediction concerning him who has not yet aroused the
thought of Bodhi (anutpaditabodhicittavyakarana).

2. The prediction conferred on him who has just aroused the thought
of Bodhi (utpaditabodhicittavyakarana).

3. The prediction made unbeknown to the one concerned
(rahovyakarana)™'.

4. The prediction made in the presence of him who has acquired the
certainty of the non-arising of dharmas (anutpattikadharmaksanti-
labdhasammukhavyakarana)™.

These four predictions can only be known by the Tathagatas;
Sravakas and Pratyekabuddhas do not know them.

1. Anutpaditabodhicittavyakarana

101. Tatra Drdhamate katamad anutpaditabodhicittavyakaranam.
iha Drdhamate sa pudgalah paricagatike samsare upapanno bhavati,
yadi va nirayesu yadi va tiryagyonau yadi va yamaloke yadi va devesu
yadi va manusyesu; sa ca pudgalas tiksnendriyo bhavati,
udaradhimuktikah; tam enam tathagatah prajanati: ayam purusa-
pudgalo yavadiyadbhih kalpakotiniyutasatasahasrair anuttarayam
samyaksambodhau cittam utpadayisyati, iyadbhir asamkhyeya-
kalpakotiniyutasatasahasrair bodhisattvacaryds carisyati, iyanti
buddhakotiniyutasatasahasrani satkarisyati, iyanty apramanani
sattvakotiniyutasatasahasrani paripacayisyati bodhipratisthapanaya,
iyadbhis casamkhyeyakalpaSatasahasrair bodhim abhisambhotsyate,
evamnama bhavisyati, idrsam casya buddhaksetram bhavisyati, idrsas

1. on a bs who belongs to the lineage of the Tathagatas, but who has not yet aroused the thought
of Bodhi; 2. on a bs who has just aroused that thought; 3. on a bs who is present; 4. on a bs who
is absent; 5. they predict a specific time by saying that at the end of a certain length of time the
bs will reach supreme and perfect enlightenment; 6. they predict an indeterminate time and give
no set date’.

8. At the Council of Lhasa, the Indian party referred tq the present passage of the $gs in
support of their gradualist thesis. The Chinese Sudden Way supporters responded by opposing
them with a passage from the Visesacintibrahmapariprccha (T 586, ch.2, pp.45¢ - 46a) where it
is said that the Buddha confers the prediction on the bss who practise neither the dharmas of
arising nor the dharmas of cessation... (cf. P. Demiéville, Le Concile de Lhasa, pp.141-6). They
could also have quoted the Vkn which, as we have just seen, considers the prophecy as null and
void, even if given to Maitreya.

201[n Tib. gsan lun bstan pa. 1t is also called asammukha- or viparoksavyakarana.

202The Tib. simply says: bzod pa thob nas mnon sum du lun bstan pa =
ksantilabdhasammukhavyakarana.
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casya Sravakaparivaro bhavisyati, idrsam cdasyayuspramanam
bhavisyati, etavad antaram kalam asya parinirvrttasya saddharmah
sthasyati. idam Drdhamate fathdgatah prajanati taduttaram ca. idam
Drdhamate ucyate bodhisattvasyanutpaditabodhicittavyakaranam™.

Drdhamati, what is the prediction concerning him who has not yet
aroused the thought of Bodhi? Here, Drdhamati, a man has taken on
birth in the round of rebirth with five destinies, among the hell-born,
animals, the world of Death, gods and mankind: this man has sharp
faculties and aspires to the noble teaching. The Tathagata knows this
man well and says: This individual, after so many hundreds of
thousands of kotiniyutas of cosmic periods, will arouse the thought of
supreme and perfect enlightenment; for so many hundreds of thousands
of kotiniyutas of incalculable cosmic periods, he will perform the
practices of the bodhisattvas; he will revere so many hundreds of
thousands of kotiniyutas of Buddhas; he will ripen so many
innumerable hundreds of thousands of kotiniyutas of beings so as to
establish them in Bodhi; after so many hundreds of thousands of
incalculable cosmic periods, he will attain perfect Bodhi; he will have
such-and-such a name, his Buddha-field will have such-and-such
characteristics; his entourage of disciples will number so many; his life-
span will last for so long and after his Nirvana his Good Dharma will
endure for so many years. This, Drdhamati, the Tathagata knows well,
and other things also. Such is, O Drdhamati, the prediction concerning
the bodhisattva who has not yet aroused the thought of Bodhi.

102. Atha khalv ayusman Mahakasyapo bhagavantam etad avocat.
adyagrenasmabhir bhagavan sarvasatvanam antike $astrsamjfiot-
padayitavya. tat kasya hetoh. na hy asmakam etaj jianam pravartate:
katamasya bodhisatvasya bodhiparipacakanindriyani samvidyante,
katamasya na samvidyante. tato vayam bhagavann ajananas
tathariipesu, hinasamjiiam utpadayema. tena vayam ksanyema™.

Then the Venerable Mahakasyapa said to the Bhagavat: As from
today, O Bhagavat, we [639a] should consider all beings as being the
Master in person. Why? It is because we do not possess your knowledge
and we do not know in which bodhisattva spiritual faculties ripening in

203The underlined text represents an original passage of the Sgs quoted in Siksasamuccaya,
p9l1, 8-14.

204 This is a fragment of the original text quoted in Siksasamuccaya, pp.91, 14 - 92, 1. The
form ksanyema, from the verb ksan (ksanoti, ksanute) is a passive optative with an active
flexional ending (ksanyema for ksanyemahi); cf. L. Renou, Grammaire sanscrite 11, p.465;
F. Edgerton, Buddhist Hybrid Sanskrit Grammar, p.182.
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Bodhi are to be found and in which bodhisattva they are not to be found.
So therefore, O Bhagavat, not knowing this, it comes about that we
conceive scorn for such men and, through this, we can harm ourselves.

103. Bhagavan aha. sadhu sadhu Kasyapa subhasita te iyam vak.
idam ca.maya Kasyaparthavasam sampasyamanena yusmakam evam
dharmo desito: ‘Ma bhiksavah pudgalena pudgalam pravicetavyam.
yac chighram ksanyati’® hi bhiksavah pudgalah pudgalam pravicinvan.
aham va pudgalam praminuyam yo va syan madrsah’. etena Kasyapa
nirdesena bodhisatvena va sravakena va sarvasatvanam antike
Sastrsamjotpadayitavya. matra kascid bodhisatvayanikah pudgalo
bhavet tena tatratma raksitavya iti*™.

The Bhagavat said: Excellent, excellent, Kasyapa, what you have just
said was well spoken. It is in considering the importance of the subject,
O Kasyapa, that I taught you the following rule: ‘Monks, a man should
not judge a man, for he harms himself very quickly, O monks, that man
who judges a man. I myself or someone like me can assess a man””. In
accordance with this teaching, O Kasyapa, a bodhisattva and a $ravaka
should consider all beings as being the Master himself, and ask
themselves cautiously if some individual adhering to the Bodhisattva
Vehicle is not before them.

2. Utpaditabodhicittavyakarana

104. ‘The prediction conferred on him who has just aroused the
thought of Bodhi’. There are also beings having long since planted good
roots (avaropitakusalamiila), having accomplished the good practices
(krtacarya)™®™, given over to vigour (a@rabdhavirya), with sharp faculties
(tiksnendriya), aspiring to the noble teaching (udaradhimuktika),

205 Ksanyati is a passive present indicative with an active ending. To this form, attested in
Siksasamuccaya, p.92, 3, corresponds the Pali khaifiati attested in Anguttara 11, p.350, 6; V.
p-140, 19, etc. The verb is therefore connected with the Sanskrit root ksan ‘to harm’ and not
with the root khan ‘to dig’ as the Rhys Davids and W. Stede Pali-English Dictionary 11, p.60,
and Woodward and Hare, Pali Concordance 11, p.74, would have us believe.

206 A fragment of the original text quoted in Siksasamuccaya, p.92, 1-6.

207 A canonical saying taken from the Samyuktagama, T 99, ch.35, p.258a 23-25; ¢ 7-8.
The Pali phrasing attested in Anguttara III, pp.350, 4-8; 351, 13-16; V, pp.140, 18-22; 143, 17-
21, differs slightly: Tasma ti h’Ananda ma puggalesu pamanika ahuvattha, ma puggalesu
pamdnam ganbhittha. Kha#fiati h’Ananda puggalesu pamanam ganhanto. Aham va Ananda
puggalesu pamanam ganheyyam, yo va pan’ assa madiso: ‘This is why, Ananda, do not be
among those who take the measure of men; do not take the measure of men, for he harms
himself, O Ananda, he who takes the measure of men. It is I, Ananda, who can take the measure
of men, or someone who may be like me’.

2081n Tib. spyad ba byas pa.
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greatly compassionate (mahakarunasamanvagata) and seeking to
deliver beings (sattvavimoktukama). Immediately after their cittotpada,
those men are:

irreversible (avaivartika)™”,

entered into the absolute certainty of the bodhisattvas

209We saw earlier, § 5, n.5, that the bs is truly avaivartika when he is 1n possession of the
anutpattikadharmaksanti, a virtue of the eighth bhami, the Acala, also called avivartyvabhiimi ot
avaivartikabhiimi. However, the problem of the avaivartika is one of the most obscure of the
Mahayana, and the long chapter devoted to 1t by the Prajiaparamita (Astasahasrika, pp.665-92;
Paficavimsati, T 223, ch.16, pp.339a - 341b) is not enough to clarify it.

In fact, the eighth bhiami is not the only one to be qualified as avivartanya- or
avaivartikabhimi: the epithet can also be applied to the first bhimi, the Pramudita, classified in
the Path of Vision (darsanamarga) of the bs, a path in the course of which the bs is
avakrantabodhisattvaniyama ‘entered into the certainty of the odhisattva’, predestined as to
his future accession to Sambodhi (see above, § 7, n.13).

Here are some texts where it appears quite clearly that the bs is avaivartika from the start of
his career, from the first bhiimi:

a. Paiicavimsati, p.66, /5-16; Satasahasrika, p.272, 7-9- santi bodhisattva mahasattva ye
prathamacittotpadenaiva bodhisattvaniyamam avakramanty avinivartanivabhiimau
vavatisthante: ‘There are bss who simply by means of the first cirtotpada enter the certainty of
the bs or establish themselves in the irreversible stage’.

b. Paficavimsati, p.107, 10-11 (cf. Satasahasrika, p.381, 20): evam hi bodhisattvo
mahasattvah prajiaparamitayam carann avinivartaniyam bhimim avakramati: iti nirodhe
dharmajrianaksantih: ‘And so the bs moving 1n the perfection of wisdom enters the irreversible
stage: this is the nirodhe dharmajfianaksantih’, or ninth moment of the Darsanamarga having as
its object the cessation (nirodha) of suffering connected with the Kamadhatu (Kosa VII, p.5).

c. The Upadesa (T 1509, ch.75, p.586a 10-11) defines the Dar§anabhiimi, a stage common
to both $ravakas and bodhisattvas: ‘The Darsanabhumi [for the $ravaka], is the Prathama-
phalapratipannaka, that is, the candidate to the srotaapanna fruit [grade covering the first fifteen
moments of the Dar$anamarga; see Kosa VI, p.194; Aloka, p.35, 16-17; Abhidharmasamuccaya,
p-88, 19-20]; for the bodhisattva, it is the avaivartikabhimi’.

d. The Upadesa (T 1509, ch.74, pp.579c 21- 580a 11; passage noted and translated by
L. de La Vallée Poussin in Siddhi, pp.738-9):

‘What should a bs obtain in order to receive the name of avaivartika?

‘According to the Abhidharmavibhasa, when the bs, having passed through three asam-
khyeyakalpas, plants the causes which will produce the thirty-two marks: from that moment, he
is called avaivartika (see Ko$a IV, pp.222-3).

‘According to the Vinaya-Avadana, from the time he saw the Buddha, Dipamkara scattered
the five flowers, spread his hair out on the ground, received the ‘prediction of avaivartika’ from
the Buddha, rose in the air and praised the Buddha: from that moment, hé is named avaivartika.

‘However, in the Prajiaparamita, when the bs is possessed of the practice of the six
paramitas, obtains jiiana and upaya, is no longer attached to the paramitas which are absolutely
empty, sees that all dharmas are free of arising-cessation-increase-diminution-defilement-purity-
coming-going-unity-multiplicity-permanence-impermanence-existence-non-existence, free of
any dualities whatsoever; when, by reason of this jiigna, he sees and severs every note of
impermanence after having severed every note of permanence; abandons the view of non-
arising-cessation, the view of impermanence, is not attached to non-arising-cessation . . . he is
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(avakrantabodhisattvaniyama)’",
graded in absolute certainty (niyatipatita)',

called “bs who has acquired the anutpattikadharmaksanti”, he enters the bs predestination
(bodhisattvaniyama), he is named avaivartika.

‘Doubtless, from the first arousal of the thought of Bodhi, the bs is avaivartika, but he is
not endowed with the characteristics of avaivartika’.

It follows from this passage that the Upadesa, faithful interpreter of the Prajiaparamita,
distinguishes two kinds of avaivartika: 1. an avaivartika incorrectly so called, from the time of
entering the bhitmis; 2. an avavartika correctly so called, starting with the eighth bhimi. Hence,
the term leads to confusion and only the context allows us to decide which kind of avaivartika
we are dealing with. Here in § 104 of the Sgs, it obviously concerns an avaivartika incorrectly
so called, while in § 108, it will be a question of an avaivartika correctly so called.

e. To complicate matters still further, the Aloka, p.665, 5-8, posits three kinds of
avaivartika bs: 1. he who is on the Preparatory Path [where he cultivates the practices]
favourable to the penetration of the Truths (nivedhabhagivaprayogamargastha); 2. he who is on
the Path of Vision consisting of [eight] ksantis and [eight] jAanas (ksantijianasamgrhita-
darsanamargastha); 3. he whois on the Path of Meditation which follows (prabandhika-
bhavanamargastha).

210Regarding the bodhisattvanivama, parallel to the samyaktvaniyama of the $ravaka, see
above, § 7, n.13.

211 This concerns the second of the three niyatiparas enumerated in Bodh. bhumi, p.290, /1/-
23 (or T 1579, ch.46, p.547a 5-17): traya ime bodhisattvasya niyatipatah. katame trayah.
gotrastha eva bodhisattvo niyatipatita ity ucyate. tat kasya hetoh. bhavyo ’sau pratyayan asadya
niyatam anuttaram samyaksambodhim abhisamboddhum. punar ekatyo bodhisattvo niyatam
cittam utpadayati anuttarayam samyaksambodhau na punas tasmat pratyudavartayati yavad
anuttaram samyaksambodhim abhisambudhyate. punar bodhisattvo vasitapraptah sarvam
sattvarthacaryam yathecchati yatharabhate tathaivibandhyam karoti. ta ete trayo niyatipatita
bhavanti. gotrasthaniyatipatas cittotpadaniyatipato 'bandhyacaryaniyatipatas ca. tatra
pascimam niyatipatam arabhya tathagata niyatipatitam bodhisattvam vyakurvana vyakurvanti:
‘There are three certainties [= predestinations] for-the bs: 1. The bs who is to be found in the
spiritual lineage is said to be predestined, in fact if he meets with favourable conditions, he is
capable of certainly reaching supreme and perfect enlightenment. 2. Furthermore, a certain bs
arouses a thought of ‘predestination’ regarding supreme and perfect enlightenment and does not
swerve from it until he reaches the latter. 3. Finally, the bs, in possession of the sovereign
powers, infallibly achieves whatever he wishes and whatever he undertakes in the service of all
beings. These three kinds of bs have ‘fallen into predestination’: predestination consisting
respectively of the fact of belonging to the lineage, of the cittotpada and of the infallible
practice. With regard to the third and last predestination, the Tathagatas give the prediction to
the niyatipatita bs’. Compare the six niyatipatas of Sutralamkara, pp.166, 21 - 167, 1.

However, in the paragraph which concems us, the epithet niyatipatita appears only in the
Chinese version by Kumarajiva who renders it by fo-pi-ting-shu M3 E# . The Tibetan version
replaces it with another expression: log par Itun bahi chos can ma yin pa, corresponding to the
Sanskrit avinipatadharman and meaning ‘free from falling into the bad destinies’. It is a
standard epithet which the Hinayana texts apply to the srotaapanna: avinipatadharman, niyata,
sambodhiparayana; see Digha I, p.156, 9; 11, p.200, /7; Divyavadana, p.534, 4. The Mahayana
texts also apply it, altering details as appropriate, to certain bss; the Sukhavativyiiha, p.114, /6,
talks of avinipdtadharmano yavadbodhiparyantam bss ‘free of falling or reversal until their
attainment of Bodhi’.



[§105] SURAMGAMASAMADHISUTRA 187

and have transcended the eight unfavourable conditions of existence
(astaksanasamatikranta)™”.

As soon as such men have aroused the citfotpada, the Buddhas
predict to them that they will one day reach anuttarasamyaksambodhi,
that they will have such-and-such a name, such-and-such a field
(ksetra) and such-and-such a life-span (ayuspramana).

When the Tathagatas, knowing the tendencies (asaya) of men like
that, give them the prediction, it is a ‘prediction conferred on him who
has just aroused the thought of Bodhi’.

3. Rahovyakarana®™

105. ‘The prediction made unbeknown to the one concerned’. There
are bodhisattvas® who, as long as they have not received the prediction,
always vigorously seek anuttarasamyaksambodhi.

1. Delighting in all kinds of giving (nanavidhadanadhimukta), they
love to bestow all gifts®”.

2. Undertaking strict commitments (drdhasamadanastha), they do
not trangress against morality (Silaskandham na tyajanti).

3. Displaying great trappings®"®, possessing the power of great
patience (mahaksantibalopeta), they are evenminded (samacitta)
towards all beings.

4. Giving themselves over to vigour (arabdhavirya), they seek all the
good dharmas (sarvakusaladharman paryesante). Their bodies (kaya)
and minds (citta) are not idle (akusida); they seem like men trying to
save their hair which is ablaze®".

5. Skilled in mindfulness and attention (smrtisamprajanyakusala)’®,
they can acquire the four absorptions (dhyana).

6. Seeking wisdom (prajfiaparyesin), they exercise the Bodhi of the
Buddhas.

Having long practised those six perfections (satparamita), they

212See Vkn, p.20 and n.

213 Also called asammukha, asamaksa or viparoksa; cf. above, n.200.

214The Tib. says: lazy (kusida) bss.

25In Tib.: bdog pa thams cad yons su gton ba ‘abandon all their riches (sarvasvam
parityajanti)’.

216 [n Skt. maha. ahasamnaddha; cf. n.154.

217 The Tib. is more literal: mgo dan gos la me hbar ba ltar = adiptasirascailopama ‘Like
someone whose head and clothes were on fire’. This is a well-known expression; see
Gandavyuha, p.493, 2; Siksésamuccaya, p.54, 3-4; Mahavyutpatti, No.1802; and for the Pali,
Samyutta V, p.440, 7; Anguttara 11, p.93, 18; 111, p.307, 12; IV, p.320, 27; V, p.98, 3.

218[n Tib. dran pa dan Ses bzin la mkhas pa.
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realise the Buddha marks (buddhalaksana)™.

106. Then other bodhisattvas, the devas, nagas, yaksas, gandharvas,
etc., reflect thus: ‘So vigorous (evamvidharabdhavirya) a bodhisattva is
truly extraordinary (adbhuta). After how long will he attain anuttara-
samyaksambodhi? What will his name be? Which will be his field
(ksetra)? What will be the number of his $ravakas?

107. The Buddha, in order to cut off the doubts (samsayacchedana)
of those beings, then gives the prediction: the whole of the assembly
(sarvavati parsad) hears and understands the prediction; only, and
because of the supportive power (adhisthanabala) of the Buddha, the
bodhisattva concerned is not able to hear it. The whole of the assembly
knows that this bodhisattva will become a Buddha, what his name will
be, which will be his field and the number of his sravakas. Those who
doubted will then be sure and will consider this bodhisattva as being the
Bhagavat himself (tasya bodhisattvasyantike bhagavatsamjiiam
utpadayisyanti). However, the bodhisattva himself [639b] will not know
whether or not he has obtained the prediction. Such is the ‘prediction
made unbeknown to the one concerned’.

4. Anutpattikadharmaksantilabdhasammukhavyakarana

108. ‘The prediction conferred in the presence [of him who has
acquired the certainty of the non-arising of dharmas]’. A certain
bodhisattva has accumulated good roots (samcitakusalemiila) for a long
time; there is nothing he does not see; he has always practised
continence (brahmacarya)™; he contemplates the not-self (anatman)
and the empty (Sianya)”' and, concerning all dharmas, he has acquired
the certainty that they do not arise (anutpadaksanti).

The Buddha knows that the merits (punya) and wisdom (prajiia) of that
man are perfected (sampanna)™; and so, in the midst of a great assembly

219 They accomplish acts productive of the marks, and it is from this moment that they are
predestined; see Kosa 1V, p.220 sq.

2201t is doubtful whether Kumarajiva caught the meaning. The Tib. is more coherent: hdi la
byan chub sems dpah dge bahi rtsa ba bsdus pa yin, yun rin po nas tshans par spyod pa mi
dmigs par spyad pa . . . yin te: ‘Now, however, the bs has accumulated good roots
(samcitakusalamiila) and, long since, imperceptibly (anupalambhena) observed continence’.

221 The pudgala- and dharmanairatmyas.

222This concerns a bs of the eighth stage, free of all grasping of an object (nimittodgrahana)
and effort of thought (abkoga), possessing the ‘absolute patience’ (paramarthaksanti), namely, the
anutpattikadharmaksanti, understanding the true principle (bhiitanaya) of things and its
fundamental identity (advaya) with the Buddhas, definitively (atyantam) entered into the
predestination of the bss (avakrantabodhisattvaniyama) and possessing the third certainty
(niyatipata): that of the infallible practice (abandhyacarya) which supremely ensures the welfare of
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of devas, manusyas, Maras, Brahmas, sramanas and brahmanas, he confers
the prediction on him openly (sammukha) and says to him: ‘Kulaputra, in
so many hundreds of thousands of kotiniyutas of kalpas, you will become
a Buddha having such-and-such a name, such-and-such a field, such-and-
such a number of $ravakas and such-and-such a life-span’.

Then innumerable persons, in imitation of that bodhisattva, will
arouse the anuttarasamyaksambodhicitta. As for him, having received
the prediction face to face with the Buddha, he will rise into the air to
the height of seven palm trees (saptatalamatram vaihayasam abhyud-
gamisyati)”™. Such is, O Drdhamati, the fourth prediction, conferred ‘in
the presence’.

[Bodhisattvas Having Received the Prediction)

109. Then the bodhisattva Drdhamati said to the Buddha: Here, in
this assembly, are there bodhisattvas who have been the object of the
four predictions?

The Buddha replied: Yes, there are some.

Drdhamati asked: Who are they?

The Buddha said:

1. The bodhisattva Simhanadanadin®™ ‘Roaring the Lion’s Roar’ and
the grhapatiputra ‘Pleasure-loving’** have received the prediction
before arousing the thought of Bodhi (anutpaditacittavyakarana).
Equally, in universes in other regions, innumerable bodhisattvas have
also received the prediction before arousing the thought of Bodhi.

2. Moreover, the bodhisattva Santimat™ ‘Appeased’, the bodhisattva
kumarabhtita ‘Great Virtue’*”, the bodhisattva Mafijusri kumarabhiita™

beings. It is on this bs that the Buddhas confer the Great Prediction (mahavyakarana) which
always takes place, it seems, in the presence (sammukha) of the one concerned.

223 This is a traditional expression, frequently used in Buddhist Sanskrit: Lalitavistara,
pp.18, 16; 350, 20-21; Divyavadana, p.252, /6; Samadhiraja I, p.88, /2; Saddharmapund.,
pp.459, 11; 465, 7; Lankavatara, p.16, 6. It 1s rarer in Pali which usually says vehasam
abbhuggantva without defining the height (however, see Dhammapada Comm. Il, pp.62, /4;
100, -5). The translations in Chinese and Tibetan (sin ta la bdun tsam du) show that it does
indeed concern the height of the palm tree, and not the span as is sometimes translated.

224In Tib. Sen gehi sgra sgrags; sce Mahavyut. No.685; Vkn, p.5.

25T the Chinese Lo-yu 88X (Chanda?) here corresponds the Tib. Dgahi hdod (Nandakama?).

226 jn Tib. Zi ba Idan pa.

221Tq té A& (Bhadanta?) is not mentioned in the Tibetan version.

228In time gone by, in the Anutpada universe in the Eastern region, when he was the
cakravartin king Akasa, Maiijuéri aroused the cittotpada and at the same moment received the
prediction from the Buddha Meghasvara; see the Maiijusribuddhaksetragunavytiha in T 310,
ch.59, p.345¢ 26, and for details, my article on ‘Maiijusri’, T'oung Pao xLvii, pp.17-23.
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and innumerable other bodhisattvas have received the prediction after
having aroused the thought of Bodhi (utpaditacittavyakarana). They are
all at the irreversible stage (avaivartikabhuimi)™.

3. Moreover, the bodhisattva Jiianasira™ ‘Hero of Knowledge’, the
bodhisattva Visesamati®' ‘Special Intelligence’ and innumerable other
bodhisattvas have received the prediction unbeknown to themselves
(rahovyakarana).

4. Finally, O Drdhamati, I myself**, Maitreya® and the thousand
bodhisattvas of the Auspicious Period (bhadrakalpa)® have all
received the prediction conferred in the presence of those who have
acquired the certainty of the non-arising of dharmas
(anutpattikadharmaksantilabdhasammukhavyakarana).

The Bodhisattva Drdhamati said to the Buddha: Extraordinary
(adbhuta), O Bhagavat, are the inconceivable practices of the bodhi-
sattvas (acintyabodhisattvacarya) and the inconceivable predictions

229 This remark, missing 1n the Tibetan version, 1s perhaps a note added to the text It should
only be accepted with the reservations formulated in n 209 above

20In Tib Ye ses dpah bo

21In Tib Hkhyad par blo gros The bs Videsamati 1s a member of a group of sixteen
Satpurusas, starting with Bhadrapala, enumerated with some vanants in several Mahayana
siitras (cf Vkn, p 6, n 38) In the Saddharmapund , p 19, 4, Visesamati 1s one of the eight sons
of the Buddha Candrasiiryapradipa

232The career of a bs 1s usually divided into three incalculable periods (asamkhyeyakalpa)
Sﬁkyamum revered 75,000 Buddhas during the course of the first Asamkhyeya, 76,000 during
the course of the second, and 77,000 during the course of the third

For Sakyamun, the first Asamkhyeya ended under the Buddha Ratnasikhin, at the same
time as the adhimukticaryabhitmi The second comprised bhiimis 1-7 and ended with
Dipamkara The third comprised bhimis 8-10 and ended with Vipasyin See Vibhasa, T 1545,
ch 178, p 892¢, Kosa IV, p 227, Nyayanusara, T 1562, ch 44, p 5915, Upadesa, T 1509, ch 4,
p 87a (tr and notes in Nagarjuna, Traité I, p 248), Sutralamkara, p 172, Samgraha, pp 209-10

23We possess 1n Sanskrit, Tibetan, Chinese, Tocharian, Old Turkish and Khotanese
several accounts or adaptations of the ‘Prediction to Maitreya’, see the references in Lamotte,
Historv, pp 701-2 The Maitreyavyakarana of Gilgit has been edited by N Dutt in Giigit
Manuscripts 1V, pp 187-214

234The thousand sons of a cakravartin king — including Sakyamuni and Maitreya — who are
or will be the thousand Buddhas of the present Bhadrakalpa received the prediction on several
occastons, as 1t appears 1n two long jatakas

1 According to the Tathagataguhyasutra (T 310, ch 9, pp 49a - 53a, T 312, ch 4, pp 712¢ -
716¢, Tib Trip vol 22, pp 56-9, fols 135a - 143a), the thousand sons of the cakravartin
Dhrtarastra received the prediction from the Buddha Anantagunananaratnavyiiharaja who
appeared, during the Vibhuisanakalpa, in the Sudarsana universe

2 According to the Vimalakirtinirde$a (Vkn, pp 255-7), the thousand sons of the
cakravartin Ratnacchattra received the prediction from the Buddha Bhaisajyaraja who appeared,
during the Vicaranakalpa, 1n the Mahavytiha universe

In both cases, the thousand princes were 1n possesston of the anutpattikadharmaksant
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(acintyavyakarana) that they receive! The Sravakas and
Pratyekabuddhas cannot understand them and, even less so, other beings.
The Buddha said: Drdhamati, the practices (carya) of the
bodhisattvas and the vigour (virya) that they develop as well as their
supportive power (adhisthanabala) are inconceivable (acintya).

[Prediction Conferred on the Daughters of the Gods]

110. Then the devakanyas who had been won over (vinita) by the
bodhisattva Maragocaranupalipta and who had aroused the anuttara-
samyaksambodhicitta scattered celestial flowers (divyapuspa) over the
Buddha and said to him: Bhagavat, we do not like the prediction
conferred unbeknown to the one concerned (rahovyakarana); we
would like to obtain the prediction conferred in the presence of
whoever has acquired the certainty of the non-arising of dharmas
(anutpattikadharmaksantilabdhasammukhavyakarana). We would like
the Bhagavat to give us now [639c] that prediction with regard to
anuttarasamyaksambodhi.

111. Thereupon the Buddha smiled (smitam akarot): from his lips
flashed forth rays (arcis) of various colours (nanavidhavarna) which
illuminated all the universes, returned to the Bhagavat and disappeared
into his cranial protuberance (usnise 'ntarhita)™.

Ananda asked: Bhagavat, for what reason are you smiling?

The Buddha said to Ananda: Do you see these two hundred
devakanyas who, with joined hands, are bowing down before the
Tathagata?

Yes, I see them, O Bhagavat.

112. [The Buddha went on]: Ananda, those devakanyas, in days gone
by, in the presence of five hundred Buddhas, deeply planted good roots
(avaropitakusalamiila). Henceforth, they will pay homage (pitjayisyanti)
to innumerable Buddhas and, at the end of seven hundred incalculable
cosmic periods (asamkhyeyakalpa), they will become a Buddha with the
name of *Vytihardja’. Ananda, those devakanyas, after their death
(maranakalakriyakale), will change their female bodies (strikaya) and will
all be reborn in the dwelling of the Tusita gods where they will pay homage
to (pijayisyanti) and serve (upasthapayisyanti) the bodhisattva Maitreya.

235 Depending on whether the Buddha intends this or that prediction, the rays that he emits
return to him 1n a fixed part of the body If he predicts supreme and perfect enlightenment, the
rays disappear nto his usnisa See Divyavadana, p 69, 6-7, Avadanasataka I, p6, /-2 yad:
Bhagavan anuttaram samyaksambodhim vyakartukamo bhavaty, usnise 'ntardhiyvante

26In Tib Chos bkod pa = Dharmavyiha.
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[Fallacious Departure of Mara)

113. Then Mara Papimat, learning that the devakanyas had received
the prediction, said to the Buddha: Bhagavat, I have lost all command
(vasita) over my entourage (parijana) since it heard the Sﬁramgama-
samadhi expounded. What then can be said (kah punar vadah) of my
other subjects (anubaddha)? If they hear the Stramgamasamadhi, they
will also become certain of the Buddha attributes (buddhadharmesu
niyata bhavisyanti).

114. Then the devakanyas bold-mindedly (alinacittena) said to Mara
Papimat: Do not be distressed, we are not leaving your world (dhatu).
Why?

The suchness of the world of Mara (maradhatutathata)™ is the
suchness of the world of the Buddha (buddhadhatutathata). Between
the maradhatutathata and the buddhadhatutathata thére is neither
duality (dvaya) nor difference (visesa). And we do not swerve from that
suchness.

The true nature of the world of Mara (maradhatudharmata)™ is the
true nature of the world of the Buddha (buddhadhatudharmata).
Between the maradhatudharmata and the buddhadhatudharmata there
is neither duality (dvaya) nor difference (visesa). And we do not leave,
do not exceed that true nature.

The world of Mara (maradhatu) is nothing precise or definable, and
the world of the Buddha (buddhadhatu) is also nothing precise or
definable. Between the maradhatu and the buddhadhatu there is neither
duality (dvaya) nor difference (visesa). And we do not leave, nor do we
exceed that true nature of things (dharmata)™.

That is why it should be known that all dharmas are imprecise
(aniyata) and, since they are imprecise, [for you] there is neither
presence of retinue (parivara) nor absence of retinue (aparivara).

115. The Mara Papimat, saddened and aggrieved, wanted to return to
his paradise.

The bodhisattva Maragocaranupalipta said to Mara Papimat: Where
are you going?

Mara replied: I want to return to the palace where I live.

The bodhisattva went on: Do not leave this assembly, this is your
palace.

)238

27To ju in the Chinese corresponds the Tibetan de bZin fid.

238To hsiang in the Chinese corresponds the chos #iid of the Tibetan.

29Cf. the Vkn, p.105, where, even while staying in the Garden of the Dharma
(dharmarama), the devakanyas are returned to Mara.
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At that very moment Mara Papimat found himself in his own palace.

The bodhisattva asked him: What do you see?

Mara Papimat answered: I find myself back in my own palace: these
lovely groves (ramaniyarama) and these rivers (nadi) belong to me.

The bodhisattva said to him: Well then, now offer them (niryataya)
to the Tathagata.

Mara replied: Agreed!

At the precise moment that he uttered that word, he saw the Tathagata,
the $ravakas and bodhisattvas: the whole assembly was in his residence
and the Buddha was expounding the Stiramgamasamadhi [640a).

[Respective Value of Offerings to the Buddha)

116. Then Ananda said to the Buddha: Bhagavat, the Buddha was
offered the place where he expounds the Stramgamasamadhi, and he
was offered the meal (bhojana) which he ate before attaining complete
enlightenment (abhisambodhi). How great are the merits (punya)
gained by the two masters of giving (danapati) who made those
offerings to him**?

240[n other words, what are the merits of the two generous danapatis who respectively
made an offering to the Buddha of the vihara where he expounded the Sgs and the meal which
he took before reaching enlightenment? The Tibetan version differs and asks which were the
respective merits of the two danapatis who offered Sakyamuni the vihara where he expounded
the Sgs and the meal he took before expounding this same siitra.

According to the text itself (§ 1), the $gs was expounded at Rajagrha on the Grdhrakita-
parvata. This is a piece of pious fiction, the principle works of the Great Vehicle having been
published around five centuries after Sakyamuni’s Nirvana. However, Mahdyana scholars and
Chinese pilgrims accepted to the letter the anachronisms put forward by the Mahayana siitras,
and commentators such as Nagarjuna, Paramartha, Hsiian-tsang, Hsiian-ts’é, etc., elaborated a
whole theory on the places and dates that the three phases, or more exactly, three ‘turnings of
the wheel’ of the Buddha’s teaching took place (cf. E. Lamotte, ‘Sur la formation du
Mahayana’, Festschrift F. Weller, Asiatica, Leipzig 1954, pp.381-2).

Several Mahayana siitras, including the Prajfiaparamita, Saddharmapund., Sgs, etc., were
propounded on the Grdhrakiitaparvata. This was one of five mountains surrounding Rajagrha,
present-day Rajgir. Archaeologists still argue over its exact position and hesitate between
Sailagiri (Cunningham), Chhathagiri (Sir John Marshall, M.H. Kuraishi and A. Ghosh,
D.N. Sen), Udayagiri (B.C. Law) and Ratnagiri (L. Petech). See the bibliography on this
question in A. Ghosh, ‘Rajgir 1950°, Ancient India VII, 1951, p.68; L. Petech, Northern
India..., Rome 1950, pp.44-8; D.N. Sen, ‘Sites in Rajgir’, Journal of the Bihar Research
Society, Patna, Buddha Jayanti Issue, 1956, pp.136-58.

At the time of $akyamuni, the Grdhrakiita already contained a certain number of residences
such as the Patibhanakiita, the Sitavana, the bank of the river Sappini, the Paribbajakirama, the
Moranivapa, the Maddakucchi, the Stikarakhatalena, etc. When it comes to establishing the site
where the great teaching of the Mahayana siitras took place, the choice is superabundant.
Fa-hsien and Hsiian-tsang, who respectively visited the Grdhrakiita in about 404 and 637 C.E.,
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brought back intormation which they collected on the spot (see T 2085, pp 862c-863a, tr
Legge, pp 82-4, T 2087, ch 9, p 921a-b, tr Watters II, pp 151-2) They are relatively 1n
agreement, but manifestly apocryphal On the summt of the Grdhrakuta, Fa-hsien saw the
‘temple’ (¢ ang) where the Buddha expounded the Dharma 1t was in ruins and only the brick
foundations of the walls remained The pilgrim stayed for a whole night on the spot and, in
memory of the earlier divulgation, chanted the Stiramgamasamadh: himself When, two
centuries later, Hsuan-tsang went to the same site, the temple had been restored ‘where the
Tathagata had 1n the past stayed for a long time and expounded the Dharma’ there now stood a
tall brick vihara (chuan ching-she) enclosing a hfe-sized statue of the Buddha Not far from
there, a stiipa marked the spot where the Buddha had uttered the Saddharmapundarika

Fa-hsien and Hsuan-tsang are both agreed in situating the temple of the teaching in the
immediate neighbourhood of the places where Devadatta had thrown the rock which injured
Sakyamuni on the foot and where Mara, in the shape of a vulture, had terrified Ananda The first
event 1s well known to the canonical sources while the second 1s completely unknown to them
At the time of the two Chinese masters, the Guide to the Pilgrimage to the Grdhrakita had
already been compiled, mixing the old with the new, 1t betrays its apocryphal nature

In such conditions, 1t 1s pointless to wonder, with the Sgs, who might have offered the
Buddha the vihara where he expounded the Sgs In the mind of Hsuan-tsang or the Indian who
gave him the information, 1t was doubtless Bimbuisara, the king of Magadha who, so he could go
and hear the Buddha, had built, from the foot of the mountain to its summut, a stone stairway
more than ten paces wide and five or six /1 long (T 2087, ch 9, p 921a 24-26) All this 1s mere
hypothesis

Conversely, the Indians were fully informed on the person who offered the Buddha the
meal before his Bodhi According to the Pali sources, this was Sujata, daughter of Senani
‘General’, from the village of Senani in Uruvela She presented the Bodhisattva with a cake
prepared with cream collected from the milk of a thousand cows and a handful of new rice (see
Nidanakatha 1n Jataka I, p 68, Dhammapada Comm I, p 85, Manorathapiiran: I, pp 402-3)

However, the Sanskrito-Chinese sources differ shightly from this tradition and sometimes
split the generous donatrix into two according to them, there would have been

1 A single donatrix Sujata (Mahavastu II, pp 131, 10, 200, /7, 205, 3, 263, 15,
Lalitavistara, pp 265-7, which makes Sujata one of the ten daughters of the gramika Nandika,
P’u yao ching, T 186, ch 5, p 511c 23, which presents the young lady as the daughter of a
$resthin (merchant) from Sujataka, Tang kuang ta chuang yen ching, T 187, ch 7, p 583a 29,
Shen mao hsi shu ching, T 757, ch 2, p 5995 6)

2 A single donatrix Nandabala (Buddhacarita of A$vaghosa XII, v 109, which makes
Nandabala the daughter of a gopadhipa) In the corresponding Chinese version, she 1s
sometimes called Nanda and sometimes Nandabala (T 192, ch 3, p24c9and 11)

3 Two donatrices the daughters of Sena (Hswu hsing pén ch’1 ching, T 184, ch 2, p 469¢
13)

4 Two donatrices the two daughers of the gramika Sujata (Fo pén hsing chi ching, T 190,
ch 25,p 771b 23)

5 Two donatrices Nanda and Nandabala, daughters of a gopadhipa (Miilasarv Vin,
T 1443, ch 1, p91la 8, T 1444, ch 2, p 1026¢ 24, T 1450, ch 5, p 121¢ 9, Chung hsu mo ho t
ching, T 191, ch 6, p 9495 24, Fo pén hsing ching, T 193, ch 3, p 755 3)

In the weeks that followed his enhightenment, the Buddha went alms-seeking in Uruwilva
Sujata filled his bowl and took ‘the two refuges’ in the Buddha and the Dharma The fact 1s
reported in the Mahisasaka Vin (T 1421, ch 15, p 103b) and the Dharmaguptaka Vin, where
Sujata 1s called Sucara (T 1428, ch 31, p 786a 22) On this subject, see the trapslation and
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117. The Buddha replied: Ananda, the Buddha was offered the meal
which he ate before his reaching anuttarasamyaksambodhi, he was
offered the meal which he ate before setting turning the Wheel of the
Dharma (dharmacakrapravartana)®', and he was offered the meal
which he ate before expounding the Stiramgamasamadhi. Well, the
respective merits resulting from those three gifts of food are
undifferentiated (nirvisesa).

118. Ananda, the place where [ attained anuttarasamyaksambodhi is
the Diamond [Seat] (vajrasana) where all the Buddhas, past (atita),
future (anagata) and present (pratyutpanna), reach complete
enlightenment (abhisambodhi). Well, all the places where the
Stiramgamasamadhi is expounded are absolutely the same (sama,
nirvisesa) as that Diamond Seat™. It is also the same for all the places

commentaries by A. Bareau, Recherches sur la biographie du Buddha, Paris 1963, pp.127-34.

On that occasion the Buddha proclaimed Sujata, daughter of Senani, the foremost of the
upasika-disciples having been the first to take refuge (Anguttara 1, p.26, 16-17). However, 1n the
corresponding passage in the Ekottara (T 125, ch.3, p.560b 1), the upasika Sujata is replaced by
the upasika Nandanandabala, as if both names designated one and the same person.

However it may be, Buddhists have always considered Sujata’s offering as supremely
meritorious because of the excellence of the beneficiary, on this occasion the Buddha who is the
best field of merit. Its value 1s only equalled by the meal, indigestible though it may have been,
which the blacksmith Cunda offered to the Master immediately before his Nirvana. This resulted
in a formal declaration by the Buddha (Digha 11, pp.135-6; Sanskrit Mahaparinirvana, pp.282-
4): Dve 'me pindapata samasamaphald samasamavipaka ativiya afifiehi pindapatehi
mahapphalatara ca mahanisamsatara ca. katame dve. yari ca pindapatam bhurjitva tathagato
anuttaram sammasambodhim abhisambujjhati yan ca pindapatam bhunjitva tathagato
anupadisesaya nibbanadhdtuya parinibbayati.

The thesis upheld here by the Sgs is that all gifts, of vihara or pindapata, made to the
Buddha or to Dharma instructors are equal and without difference.

241 As far as [ know, no Buddhist text mentions a meal taken by the Buddha before the
Discourse at Varanasi.

242[n the proper meaning of the word, the bodhimanda is the site of the enlightenment at
Bodh-Gaya, the Diamond Seat (vajrasana) where the thousand Buddhas of the Bhadrakalpa
have attained or will attain enlightenment. In the figurative sense, the bodhimanda indicates the
wholly spiritual presence of the Dharma or of the dharmakaya of the Buddhas, and this
independently of any material location (for details, see Vkn, pp.94-9, n.105). Conceived
originally as the place sanctified by the presence of the material body of the Buddhas, the
bodhimanda is considered by several Mahayana siitras to be the symbol or quintessence of the
Dharma or Buddhist Path. Thus for the Saddharmapund., p.391, 6-/3, anywhere that the Sitra
has just been recited, monastery, convent, house, etc., should be considered as the bodhimanda.
For the Vimalakirtinirde$a (Vkn, pp.94-9), the bodhimanda is quite simply the great Bodhi of
the Buddhas and bodhisattvas: wherever they may come from or go to, the bodhisattvas come
from the bodhimanda. The Sgs expresses an identical idea by saying that all the places where
the Sttra is expounded are absolutely identical to the Diamond Seat. This is an outline of the
theory regarding the bodies of the Buddhas which contrasts the dharmakaya, or body of
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where the Stramgamasamadhi is taught (desita), recited (vacita) or
written down (likhita).

119. Ananda, the Buddha was offered the meal which he ate before
setting turning the Wheel of the Dharma for the first time. Well, if a
Dharma-master (dharmacarya) who is about to recite or expound the
Stramgamasamadhi is offered a meal, the respective merits resulting
from those two offerings are the same (sama) and undifferentiated
(nirvisesa).

120. Furthermore, O Ananda, the Buddha was offered the monastery
(vihara) where he won over beings by means of the eighteen super-
normal wonders (rddhipratiharya)’”; he was also offered the monastery
where he recites and expounds the Stiramgamasamadhi. Well, the
merits resulting from those two gifts do not differ between themselves.

Then Ananda said to Mara Papimat: It is of great advantage for you
(mahalabhas te sulabdhah) to have been able to give your palace to the
Buddha so that he may dwell in it.

Mara said: That is the result of the supportive action (adhisthana)*
of the bodhisattva Maragocaranupalipta.

[Exploits of Maragocaranupalipta in the Heroic Progress)

121. The bodhisattva Drdhamati said to the Buddha: Bhagavat, to
perform such great wonders (vikurvana), is not the bodhisattva
Maragocaranupalipta in Stramgamasamadhi?

The Buddha replied: Drdhamati, it is indeed as you say (evam etad
yatha vadasi). This bodhisattva is in Stiramgamasamadhi and can thus,
by means of his supernormal power, proceed at will:

He manifests himself in all the domains of Mara (maragocara), but
he is not defiled (upalipta) by the domains of Mara.

He disports himself (ramati) with the daughters of the gods
(devakanya), but he does not experience any illicit sexual pleasures
(maithunarati)*®.

immutable truth, with the nirmanakayas, fictitional and provisional bodies which the Buddhas
assume out of compassion so as to win over beings.

243 The author doubtless has in mind the Pavilion of Wonders (pratiharyamandapa) which
Prasenajit, king of Kosala, built for the Buddha between the town of Sravasti and the Jetavana
Grove (cf. Milasarv. Vin., T 1451, ch.26, p.331a 3-5; Divyavadana, p.15S5, 17-19). It was there
that the Buddha performed the yamakapratiharya, multiplied images of himself up to the
Akanistha heaven and where a violent storm raised by the yaksas completed the routing of the
six sectarian masters.

244 Correct én li @ f7 to shén li 7. The Tibetan has byin gyi rlabs.

2451n Tib. hkhrig pahi dgah ba.
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This kulaputra is to be found in Stiramgamasamadhi: he enters the
palaces of Mara, and yet he never leaves the assembly (parsad)
gathered around the Buddha.

He seems to travel through the world of Mara (maradhatu), to stroll
and amuse himself there, but he makes use of the buddhadharmas to
win over beings.

[Exploits of the Buddha in the Heroic Progress]

122. The bodhisattva Drdhamati said to the Buddha: Bhagavat, when
the Tathagata is in Stramgamasamadhi, how many wondrous feats
(vikurvanavyitha) does he manifest? It would be good, O Bhagavat, if
you would reveal to me be it only a small part of it (kamcid eva
pradesam).

The Buddha said: Drdhamati, I am at present in Sﬁramgamasamﬁdhi.

In this trisahasramahdsahasralokadhatu, there are a thousand
million (kotisata) Caturdvipakas, Candrasuryas. Caturmaharaja devas,
Trayastrim$a devas, Yama devas, Tusita devas, Nirmanarati devas,
Paranirmitavasavartin devas, etc., up to Akanistha devas [640b],
Sumeru parvatarajas and Mahasamudras: this is called a trisahasra-
mahasahasralokadhan’™.

Drdhamati, even while dwelling in Sﬁramgamasamﬁdhi, I am in the
trisahasramahasahasralokadhatu and, eventually, in Jambudvipa, I
practice, as the case may be, the perfections (paramita) of giving
(dana), morality (sila), patience (ksanti), vigour (virya), absorptive
meditation (dhyana) or wisdom (prajia). In Jambudvipa I am, as the
case may be, a recluse with the five superknowledges (parfica-
bhijiarsi), or again, a layman householder (grhastha) or a monk
(pravrajita).

In Caturdvipaka, I am, should the occasion arise, a Tusita deva se-
parated from Buddhahood by only one existence (ekajatipratibaddha),
or again a noble Cakravartin king, a Sakra devendra, Brahmaraija,
Caturmahadevaraja, Yama devaraja, Tusita devaraja, Nirmanarati
devaraja, Para-nirmitavasavartin devaraja, or again a merchant
(Sresthin), householder (grhapati), minor king (kottaraja), great king
(maharaja), ksatriya, brahmana or §tdra.

123. In Caturdvipaka, should the occasion arise, I leave the Tusita
heaven and descend to be born in the world, or again, I enter the womb, I
dwell in the womb, I am born, after my birth I take the seven steps
(saptapada) and, raising my hand, I proclaim: ‘I am the eldest (jyestha) of

246 For details, see Vkn, pp.275-6.
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heaven and earth’", I dwell in the palace in the midst of the harem
(antahpura), 1 renounce the world, I practise the austerities
(duskaracarya), | receive the grass™®, 1 sit on the bodhimanda, 1 vanquish
Mara, | become Buddha, I meditate [under] the king of trees, Sakra and
Brahma mvite me to set turning the Wheel of the Dharma, [ set turning the
Wheel of the Dharma, I reject the life forces (Gyuhsamskaran utsriamiy™®, |
enter Nirvana, my body is burnt, all my bodily relics (Sarira) are
preserved, my relics are distributed, my Dharma is on the point of
disappearing, my Dharma has disappeared, my life-span (@Gyuhpramana) is
immense, my life-span is short, my field (ksetra) does not contain any bad
destinies (apaya), my field does contain bad destinies.

Now Jambudvipa is pure and adorned like a royal palace, now it
seems wretched’™, now again, it seems superior (adhimatra), middling
(madhya) or inferior (avara).

124. Such is, O Drdhamati, the wondrous power (vikurvanabala) of
the Stramgamasamadhi. The bodhisattva seems to enter Nirvana, but he
does not entirely disappear: in the trisahasramahasahasralokadhatu, he
continues to manifest this wondrous power (vikurvanabala) and display
such marvels (vyitha).

Drdhamati, consider the Buddha: for the moment (etarhi), in this
caturdvipaka here he sets turning the Wheel of the Dharma, but in other
Jambudvipas he has not yet reached Buddhahood and, in yet other
Jambudvipas [640c], he is already in Nirvana. This is called the
Exposition of the Dharma leading to the Concentration of Heroic
Progress (suramgamasamadhipravesadharmamukha).

[Extension of the Heroic Progress to Other World Systems]

125. Then, in the assembly, the devas, nagas, yaksas, gandharvas,
etc., the bodhisattvas and mahasravakas reflected thus: Is it only in this
present trisahasramahdsahasralokadhatu that the Buddha Sakyamuni
possesses this supernormal power (rddhibala), or does he exercise it
equally in other universes?

247Cf. Majjhima III, p.123: Sampatijato bodhisatto samehi padehi patitthahitva
uttarabhimukho sattapadavitihare gacchati, setamhi chatte anubhiramane sabba ca disa
viloketi, asabhifi ca vacam bhasati : Aggo 'ham asmi lokassa, settho 'ham asmi lokassa, jettho
"ham asmi lokassa, ayam antima jati, na 'tthi dani punabbhavo ti.

On the seven steps of the Bs, see Nagarjuna, Traité I, p.6, in the notes.

248 Kusa grass, to be laid on the seat of enlightenment. Sakyamuni received his from Svastika.

249 A traditional expression; cf. Sanskrit Mahaparinirvana, p.212.

250See in the Vkn, p.22 sq., the transformation of the Sahaloka on the supernormal
intervention of the Buddha: Sariputra, who saw it as impure, suddenly sees all its splendours.
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Thereupon Mafijusri, knowing the thoughts of the assembly and
desiring to cut off the doubts (samsayacchedana) of the latter, said to
the Buddha: Bhagavat, I travel through all the Buddha-fields (buddha-
ksetra). Now, in the zenith region (uparisthad disi), if, leaving this
universe here, one traverses universes as numerous as the sands of the
sixty Ganges (ito buddhaksetrat sastiganganadivalukopamani buddha-
ksetrany atikramya), there is a Buddha universe (buddhalokadhatu)
called Ekapradipa ‘Single Lamp’; there a Buddha expounds the Dharma
to mankind. I went to him and, after saluting his feet by touching them
with my head (tasya padau Sirasabhivandya), 1 asked him: ‘Bhagavat,
what is your name and how should I address you (ko nama tvam,
katham dharayami)?’ That Buddha answered me: ‘Go and find the
Buddha Sakyamuni and he himself will answer you’.

O Bhagavat, the virtues and marvels (gunavyitha) of that Buddha-
field are such that, were one to spend a kalpa or more at it, one could
not enumerate them all. In that field, the name of Sravaka or of
Pratyekabuddha is not even mentioned; there is only an assembly of
bodhisattvas ceaselessly expounding the irreversible Wheel of the
Dharma (avaivartikadharmacakra).

Bhagavat, do tell me the name of that Buddha who expounds the
Dharma in the Ekapradipa universe.

126. Then the Buddha [Sakyamuni] said to Maiijuséri kumarabhiita:
Now listen carefully and engrave it well in your mind (tena hi Srnu sadhu
ca susthu ca manasikuru)®', but you must not fear or tremble or take
fright, or hesitate or doubt (nottrasitavyam na samtrasitavyam na
samtrasam dpattavyam na vimativicikitsa utpadayitavyah)™. Why? The
supernormal power (rddhibala) of the Buddhas is inconceivable (acintya)
and the supremacy (arsabha) of the Stiramgamasamadhi is also
inconceivable. Maiijusri, he who expounds the Dharma in the Ekapradipa
universe is the Buddha named Sarvagunadharmasamdars$aka-
vikurvanaprabharaja®’ ‘King of Wondrous Brilliance manifesting all the
Virtues’. O Mafijuséri, that Buddha Sarvagunadharmasamdarsaka-
vikurvanaprabharaja of the Ekapradipa universe is myself. In that
universe I manifest (samdarsayami) the supportive power of the
Buddhas; in that universe I expound the irreversible Wheel of the

251 Kumarajiva abbreviates this formula which the Tibetan reproduces in full.

252This is a stock phrase; cf. Samadhiraja 11, p.273, 5-6; Saddharmapund., pp.73, 8-9; 78, 3.

253In Tib. Yon tan gyi chos thams cad ston par snan ba 1am par hphrul bahi rgyal po. He
is a Buddha of the zenith region. Further on, in § 170, Sakyamuni will also identify himself with
a Buddha from the eastern region.
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Dharma (avaivartikadharmacakra): it is a ‘pure land’® cultivated
(prabhavita) by me in days gone by.

127. Maiijuéri, you should know that I exercise this supernormal
power everywhere in innumerable (apramana) and infinite (ananta)
kotinayutasatasahasranis of buddhaksetras, but the Sravakas and
Pratyekabuddhas do not know this. Such is, O Maiijusri, the supremacy
(arsabha) of the Sturamgamasamadhi: bodhisattvas, even while always
manifesting such wondrous feats (vikurvana) in innumerable universes,
never swerve from this samadhi.

128. Maiijusri, just as the sun (siirya) and moon (candra), without
ever leaving their palaces (vimana), illuminate villages (grama), towns
(nagara) and districts (nigama)™, so the bodhisattvas, without ever
swerving from the Stiramgamasamadhi, manifest themselves every-
where in innumerable universes and expound the Dharma according to
the aspirations (adhimukti) of beings [641a].

[Faith in the Heroic Progress]

129. Then the whole assembly was filled with astonishment
(adbhutaprapta): well-pleased (tusta), delighted (udagra), transported
(attamanas), filled with joy and gladness (pritisaumanasyajata)™*. The
innumerable onlookers made salutations, their hands joined
(pragrhitarijali). The devas, nagas, yaksas, gandharvas, asuras, garudas,
kimnaras, mahoragas, etc., showered the Buddha with pearl necklaces
(ardhahara), marvellous flowers of various colours, powders (ciirna)
and unguents (vilepana); they caused every musical instrument (ti#rya)
at the disposal of the gods to sound and praised the Tathagata. The
¢ravakas™ removed their outer garments (uttarasanga) and offered
them to the Buddha. The bodhisattvas showered the Buddha with
wonderfully coloured flowers, as big as Sumeru, as well as various
perfumes (gandha), powders {ciirna), unguents (vilepana), necklets of
pearls and jewels (maniratnaniska).

They all exclaimed: Yes, Bhavagat, all the places (pradesa) where
the Stiramgamasamadhi is expounded are diamond-like (vajrasama).

254Ching t'u ¥+ ‘pure land’ belonging to the vocabulary of Chinese Buddhism. Going by
the Tibetan version which has sans-rgyas kyi 2in, the Sanskrit original translated here was
simply buddhaksetra.

255 Kumarajiva abbreviates the traditional enumeration grama-nagara-nigama-janapada-
rastra-rajadhanyah; cf. Vkn, pp.8, 140, 141, 150, 246, 253, 272.

256 Here again, Kumarajiva abbreviates a well-known stock phrase; cf. Vkn, pp.8-9, 160,
234, 264, 270.

257 The punctuation of the Taishd should be corrected.
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Those who, having heard this samadhi, will believe (adhimoksyanti),
grasp (udgrahisyanti), repeat (vacayisyanti) and expound it widely to
others (parebhyas ca vistarena samprakasayisyanti), will not fear
(nottrasisyanti) and will not tremble (na samtrasisyanti), those most
surely are also diamond-like (vajrasama), prompted by an
indestructible certainty (abhedyaksantipratilabdha), firmly established
in faith (prasadanisrita), protected by the Buddhas (tathagata-
parigrhita), endowed with strong good roots (sthilakusalamiila),
having great advantages at their disposal (sulabdhalabha), vanquishers
of Mara and adversaries (nihatamarapratyarthika), freed from the bad
destinies (ksinapaya) and protected by spiritual friends (kalyana-
mitraparigrhita).

Bhagavat, as we understand the meaning of the Bhagavat’s words
(yatha vayam, bhagavan, bhagavato bhasitasyartham ajanimah)™,
beings who, having heard this Siramgamasamadhi, will believe
(adhimoksyanti), grasp it (udgrahisyanti), repeat it (vacayisyanti),
penetrate it in depth (paryavapsyanti), expound it widely to others
(parebhyo vistarena samprakasayisyanti) and apply their effort to it
(bhavanakarena prayoksyante), those beings will definitively and
irreversibly be predestined regarding the Buddha attributes (buddha-
dharmaniyata).

130. The Buddha said: Excellent, excellent, it is indeed as you say
(sadhu sadhu, evam etad yatha vadatha). Those, however, who have
not firmly planted good roots (anavaropitakusalamula), when they
hear this Stramgamasamadhi, do not believe it (na pattiyantiy’”®. Few
are the beings who, hearing this Stiramgamasamadhi, believe it;
many are those who, hearing the Stiramgamasamadhi, do not believe
1t.

Kulaputras, if he is endowed with four qualities (caturbhir dharmaih
samanvagatah), a man can believe (pattiyati) this samadhi when he
hears it. What are those four?

1. In times gone by, under the Buddhas of the past (atitabuddha), he
heard this samadhi.

2. Protected by spiritual friends (kalyanamitraparigrhita), he aspires
profoundly (adhyasayati) to Buddhahood.

3. Having accumulated good roots (kusalamiila), he is an aspirant to
the good teaching (udaradhimuktika).

258 A stock phrase; cf. Vkn, p 252
259Cf. Siksasamuccaya, p.174, 15 On the verb pattiyati, pratiyati, see Edgerton,
Dictionary, pp.317, 374.
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4. He is a bodily witness to the profound dharmas of the Great
Vehicle (mahayanagambhiradharmakayasaksin)*®.

If he is endowed with these four qualities, a man can believe the
Stiramgamasamadhi.

131. Kulaputras, there are also the arhats whose aims are fulfilled
(paripirnasamkalpa), those who possess the right view (drsti-
sampanna)®®', those who pursue [the truth] under the impulse of faith
(sraddhanusarin) and those who pursue the truth by means of the
Dharma (dharmanusarin)*. Those men who adhere through faith
(Sraddhadhimukta) to the word of the Buddha (tathagatapravacana)
believe the Siiramgamasamadhi, but do not witness it bodily (na tu
kayena saksatkurvanti)*®. Why? Because this samadhi cannot be

260 Regarding kayasaksin, see below, n.263.

261 The Tib. has lta ba phun sum tshogs paham | rgyun du ?ugs pa: ‘the drstisampanna or
srotadpanna’. One becomes srotadpanna on the sixteenth and last thought-moment of the
darsanamarga. The srotaapanna has definitively abandoned the passions which are wrong
views (drsti) of their nature: satkayadrsti, etc., those which the Kosa (VI, p.257) calls the
avastuka klesas. Thus put in possession of right view (drstisampanna), the srotaapanna is
assured of a swift deliverance: he will attain Nirvana after seven rebirths at the most. See also
Puggalapaiifiatti, p.26.

262 Correct chien-hsing RAT to fa-hsing #47.

During the first fifteen thought-moments of the darsanamarga, the ascetic, qualified as an
arya and who has entered the predestination (avakrantaniyama), is a candidate to the first fruit
(prathamaphalapratipannaka), namely, the fruit of srotadpanna. If his spiritual faculties —
Sraddha, virya, smrti, samadhi and prajria — are weak (mrdvindriya), the ascetic is a
sraddhanusarin ‘faith-devotee’: he pursues the truth (arthanusevin) and becomes acquainted
with the truths relating to suffering etc. (duhkhadisatya) under the impulse of others, through
confidence in others (parapratyayena). Conversely, if his spiritual faculties are sharp
(tiksnendriya), he is a dharmanusarin ‘Dharma-devotee’: he pursues the truth by means of the
twelve-limbed texts, siitras, etc. (see Kosa VI, p.194).

The distinction between sraddha- and dharmanusarin, qualifying respectively the ascetic
with weak faculties and the ascetic with sharp faculties, persists into the bhavanamarga, but the
wording differs.

The candidate to the fruit of sakrdagamin, called candidate to the second fruit
(dvitiyaphalapratipannaka), who has destroyed the five categories of the passions relating to the
Kamadhatu, and the candidate to the fruit of anagamin, or candidate to the third fruit
(trtiyaphalapratipannaka), who has destroyed seven or eight categories of the passions relating
to the Kamadhatu, are, according to the degree of their faculties, either Sraddhaprapta or
drstiprapta in that they are informed (prabhavita), the former by faith and the latter by
speculative views.

Regarding all this, see Visuddhimagga, ed. Warren, p.566; Kosa VI, p.196; Aloka, p.35 and
many other sources as well.

263 The kdyasaksin ‘bodily witness’ is a type of anagamin. The clearest explanation, in my
opinion, is found in the. Aloka, p.36, 3-4: Bhavagraparamas ca riparagavitarago drsta-
dharmasamah kayasaksiti dvividhah: [The anagamin] who has reached [by a rebirth or an
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penetrated (gatimgata) by the Sravakas and Pratyekabuddhas and even
less so by other beings.

132. Then the sthavira Mahakasyapa™ said to the Buddha: Bhagavat,
it is like a man blind from birth (jatyandha) who, in a dream (svapna),
regains his sight (caksus): he sees all kinds of colours (rigpa) and feels
great joy; still in a dream [641b], he mixes and converses (pralapati)
with those who enjoy normal sight. However, this blind man, once
awakened (pratibuddha), no longer sees the colours. Thus we, having
heard this Stiramgamasamadhi, were well-pleased (rusra), delighted
(udagra) and transported (attamanas); we thought we had obtained the
heavenly eye (divyacaksus)*’, we mixed, we conversed and we debated

attainment] the summit of existence [or fourth and last level of the Arlipyadhatu] and who is freed
from all attachment regarding form [because he has eliminated all the categories of the passions
relating to the Kamadhatu and Ruipadhatu], this anagamin is of two kinds: 1. he who has attained
Calmness [or Nirvana] during the course of his present existence [in the summit of existence
where he was reborn]; 2. he who bodily witnesses Nirvana [in the attainment called
samjriavedayitanirodha ‘cessation of perception and feeling’ constituting Nirvana-on-Earth].

Indeed, as defined by the Kosa VI, pp.223-4. the anagamin who has acquired nirodha is
considered as a kayvasaksin (nirodhalabhy anagami kavasaksi punar matah). The anagamin,
whichever he may be, who has acquired the attainment of the cessation of perception and
feeling, experiences, through his body only — since he has no more mind 4 dharma similar to
Nirvana (nirvanasadrsa dharma), namely, the nirodhusamapatti. How can he immediately
experience it through his body only? Because, in the absence of mind, that immediate
discernment arises by relying on the body (cirtabhavat kayasrayotpatteh . . . saksatkriva).

On the kavasaksin in the writings of the Hinayana, see Digha IlI, pp.105, 28; 254, I;
Majjhima 1, pp.439, 30, 478, 4-8; Madhyama, T 26, ch.30, p.616a 13 (in the list of the eighteen
Saiksas), Anguttara 1, pp.74, 1; 118-19; 1V, pp.10, 25; 77, 18; 215, 10; Patisambhida II, p.52,
26-33; Puggalapaiifatti, p.14, 29; Visuddhimagga, ed. Warren, p.566, 5-6 (vo dukkhato
manasikaronto passaddhibahulo samadhindriyam patilabhati so sabbattha kayasakkhi nama
hoti); Vibhasa, T 1545, ch.152, p.776b 5-7; Kosa VI, pp.223, 273; Kosavyakhya, p.566;
Abhidharmadipa, p.348; Satyasiddhisastra, T 1646, ch.1, p.246b 25; Mahavyutpatti, No.1020 (in
the list of the twenty $ravakapudgalas).

Among the sttras and $astras of the Mahayana where the kayasaksin is mentioned, we can
consult the Paficavimsati, pp.70, 14 - 71, 7; Satasahasrika, pp.272, 18 - 273, 18; Abhi-
samayalamkara I, vv.23-4 (on the twenty types of holy ones) and its Aloka, pp.35, /4 - 36, 7 (cf.
the excellent analysis by E. Obermiller, Analysis of the Abhisamayalamkara, London 1933,
pp.51-6); Yogacarabhumi, T 1579, ch.26, p.424c 24-26 (in the list of the twenty-eight pudgalas;
cf. A. Wayman, Analysis of the Sravakabhiimi, p.84).

Here the Sgs posits the thesis that the éravaka, whatever may be his level on the ladder of
the satpurusas, is incapable of witnessing bodily the profound realities (gambhiradharma) of the
Mahayana, and in particular the Heroic Progress reserved for the Buddhas and bodhisattvas of
the tenth bhiami.

264In Mahayana sutras, the §ravakas, particularly Mahakasyapa, often confess their own
inferiority; see Vkn, pp.53, 60-1, 149, 166, 178-80, 228; Saddharmapund., pp.60, 210, 211.

265 Regarding the divyacaksus, see Vkn, pp.66-8 and note, 247.
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with the bodhisattvas. But now that, from the lips of the Buddha, we
have heard this samadhi, we know nothing at all of the matter and, like
those blind from birth, we know nothing of the dharmas practised by
the Buddhas and bodhisattvas. As from today (adyagrena), we consider
ourselves like those blind from birth, not knowing the profound
dharmas (gambhiradharma) of the Buddhas, not knowing and not
seeing the domain (gocara) of the Bhagavat. As from today, we know
that the bodhisattvas really possess the heavenly eye and have the
profound knowledges (gambhirajiiana). Bhagavat, if a man does not
possess the thought of omniscience (sarvajfiacitta), how could he assert
he is knowledgeable (jfianin) and that he is a field of merit (punya-
ksetra)?

The Buddha said: Excellent, excellent, Kasyapa, it is indeed as you
say (sadhu sadhu, Kasyapa, evam etad yatha vadasi). These profound
knowledges obtained by the bodhisattvas cannot be attained by either
the Sravakas or Pratyekabuddhas.

While Mahakasyapa had been speaking, eight thousand beings
aroused the anuttarasamyaksambodhicitta.

[The Field of Merit]

133. Then the bodhisattva Drdhamati questioned Mafijusri
kumarabhiita: Mafijuéri, one speaks of a field of merit (punyaksetra)*.
What is a punyaksetra?

266 On the whole, the merit (punya) resulting from a gift varies according to the excellence
of the giver (davaka), the thing given (deya) and the beneficiary (pratigrahaka). The last, who
brings about the fruition of alms bestowed on him, is called a field of merit (punyaksetra).

In the scale of values, four kinds of punyaksetra can be discerned: the field of merit is
distinguished by destiny (gati), suffering (duhkha), benefaction (upakarana) or virtues (guna);
see Kosa IV, p.236 sq.

1. Field distinguished by destiny. A fruition an hundred times greater is to be expected
from a gift made to an animal; a fruition a thousand times greater is to be expected from a gift
made to an immoral man, etc.; see Majjhima III, p.255, /4 sq.; KoSavyakhya, p.320, 3/ sq.

2. Field distinguished by suffering. The poor and wretched who are ‘a sorry field of merit’
and provoke compassion (karuna); seg Abhidharmamrtasara, T 1553, ch.1, p.966a; Upadesa, T
1509, ch.12, p.147a (Nagarjuna, Traité 11, pp.722-3).

3. Field distinguished by benefaction. The father, mother, master, the benefactors who
constitute a ‘field of indebtedness’ and provoke gratitude. Nevertheless, this still concerns a
worldly (laukika) and conditioned (samskrta) field; see Saddharmasmrtyupasthana, T 721,
ch.61, p.359b; Ta fang pien pao én ching, T 156, ch.3, p.141b 28; ch.5, p.148¢ 12; Upasakasila,
T 1488, ch.3, p.1051c.

On the subject of filial piety, in no way unknown in India, a particularly noteworthy
canonical topic should be pointed out: Anguttara I, pp.61-2; Ekottara, T 125, ch.11, p.601a;
Avadanasataka I, p.205; Milasarv. Vin., T 1448, ch.4, p.16a 19-27; Divyavadana, pp.51, 19 -
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52, 3: Dvinnaham bhikkhave na suppatikaram vadami. Kat m dvinnam? Matucca pitucca.
FEkena bhikkhave amsena mataram hareyya ekena amsena pitaram parihareyya vassasatdyuko
vassasatajivi. So ca tesam ucchadanaparimaddananahapanasambahanena te pi tatth’ eva
muttakarisam cajeyyum na tveva bhikkhave matapitunnam katam va hoti patikatam va. Imissa
ca bhikkhave mahapathaviya pahiitasattaratandya matapitaro issaradhipacce rajje
patitthapeyya na tveva bhikkhave matapitunnam katam va hoti patikatam va. Tam kissa hetu?
Bahukara bhikkhave matapitaro puttanam apadaka posaka i lokassa dassetaro.

4. Field distinguished by virtues. These are the members of the Community of disciples
($ravakasamgha) which is, by definition (see Woodward, Pali Concordance, p.353a), ahuneyyo
pahuneyyo dakkhineyyo arjalikaraniyo anuttaram pufifiakkhettam lokassa ‘Worthy of
sacrifices, worthy of offerings, worthy of alms, worthy of being saluted with joined hands, the
best field of merit in the world’.

This Community is subdivided into two large classes: the $aiksas ‘those who still train’ and
the asaiksas ‘those who have no more to train in’ (see the Dakkhineyasutta in Anguttara I, p.63;
Samyukta, T 99, ch.35, p.258¢). The Madhyamagama, in a more developed version of the same
sutta (T 26, ch.30, p.616a) distinguishes eighteen kinds of $aiksa and nine kinds of asaiksa.

The eighteen kinds of $aiksas are: 1. sraddhanusarin, 2. dharmanusarin, 3. sraddhadhi-
mukta, 4. drstiprapta, 5. kayasaksin, 6. kulamkula, 7. ekavicika, 8. srotaapattiphala-
pratipannaka, 9. srotadpanna, 10. sakrdagamiphalapratipannaka, 11. sakrdagamin,
12.  anagamiphalapratipannaka, 13. andgamin, 14. antardparinirvayin,
15. upapadyaparinirvayin, 16. sabhisamskaraparinirvayin, 17. anabhisamskaraparinirvayin,
18. ardhvasrotas-ripopaga.

The nine kinds of asaiksa are: 1. cetanadharman, 2. prativedhanadharman, 3. akopya-
dharman, 4. parihanadharman, 5. aparihanadharman, 6. anuraksanadharman, 7. sthitakampya,
8. prajfiavimukta. 9. ubhayatobhagavimukta.

These technical terms are defined in the Abhidharmas, particularly the Kosa, Ch.VI; Aloka,
pp-35-6; Abhidharmasamuccaya, pp.88-91.

According to the Ta fang pien fo pao én ching, T 156, ch.3, p.141b; ch.5, p.148c¢, the field
of merit constituted by the Samgha is transcendental (lokottara) and unconditioned (asamskrta).
According to the Upasakasila, T 1488, ch.3, p.1051c, this field of virtues (gunaksetra)
encompasses all the holy ones, from possession of the usmagata (the first of the
nirvedhabhagiyas) up to arrival at anuttara samyaksambodhi. Thus, the Buddha 1s included in
this, and he is considered as the best of all punyaksetras; see Avatamsaka, T 279, ch.13, p.67b-c;
Mahamayastitra, T 383. ch.2, p.1013a 13; Upades$a in Nagarjuna, Traité 1, p.524.

Regarding the virtues (guna) which make the Samgha a superior field of merit, the texts do
not agree: the lists compiled in the early writings differ from those drawn up by the Mahayanists.

According to Majjhima I, pp.446, 29 - 447, 6, ten virtues, called of the asaiksa, are required
of a bhiksu for him to be a punyaksetra: the Eightfold Path, samyagdrsti, etc., plus right
knowledge (samyagjfiana) and right deliverance (samyagvimukti). Harivarman, a Hinayana
master and native of Kasmir who lived in the third century, counts twelve of them: having
destroyed the klesas of raga-dvesa-moha, etc. (Satyasiddhisastra, T 1646, ch.1. p.246¢ - 247a.

The Mahayana claims a special place for the bodhisattvas in the honours list of the holy
ones. If the sitras, in their introductions (nidana), usually mention the arhats before the
bodhisattvas, this is bowing to tradition. The Upadesa in Nagarjuna, Traité 1, p.235, remarks on
this subject: ‘Even though the bss come after the Buddha, they have not destroyed all their
passions; this is why the arhats are spoken of first [in the nidanas]. Among arhats, wisdom is
paltry, but they are already ripened (paripakva); among bss, wisdom is rich, but they have not
destroyed their passions. That is why the arhats are spoken of first. But there are two kinds of
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Maifijusri replied: If one is endowed with ten qualities (dasabhir
dharmaih samanvagatah), one is a punyaksetra. What are those ten?

1. Dwelling in the three doors to deliverance (vimoksamukha):
emptiness (Sinyatd), signlessness (animitta) and wishlessness
(apranihita)®’, but not entering into absolute certainty
(dharmaniyama)™.

2. Seeing and knowing the four Noble Truths (catuhsatyajfiana-
darsana), but not reaping the fruit of the Path (na tu margaphala-
saksatkarah)™®.

3. Arousing the eight liberations (astavimoksa)™, but not abandoning

Buddhadharmas the esoteric (abhisamdhidharma) and the exoteric (prakasitadharma) In the
exoteric, the Buddhas, Pratyekabuddhas and arhats are all fields of ment, because their passions
are destroyed without any remainder In the esoteric 1t 1s said that the bss have acquired the
anutpattikadharmaksant, that their passions are destroyed, that they are possessed of the six
abhyras and work for the benefit of beings It 1s by putting itself in the exoteric point of view
that the siitra places the arhats before the bss’

From this new concept comes the tendency henceforth of defining the punvaksetra, no
longer as a function of the Saiksas and asaiksas, but as a function of the bss The present passage
of the Sgs (§§ 133-4) 1s quite categorical n this respect It aamuts that the Buddha declared the
great arhat Subhiiti to be ‘foremost of the daksineyas’, that 1s, of the punyaksetras, but only in
relation to the other $ravakas and not 1n relation to the bss Subhuti admits here to not himself
possessing any of the ten virtues required for being a true punvaksetra as conceived by Maifijusn
The ten virtues listed in § 133 pertain exclusively to the bss, coupling with wisdom (prajfia) that
skill in means (upayakausalva) which makes their conduct seem apparently contradictory
because 1t has no other aim than to win over beings (see the references i Vkn, pp Lvii-LvilI)

The same point of view 1s represented by the Gunapunyaksetra, T 683, p 777a 17-22 ‘In
the Samgha, there are five pure virtues constituting a punvaksetra, to venerate 1t 1s to gain merit
and progress towards Buddhahood What are those five? 1 to arouse the thought (cuttotpada)
and leave the world so as to embrace the Path, 2 to destroy one’s own ornaments (anuvyarjana)
50 as to dress as a monk, 3 to reject definitively affections so as not to be for or against anyone,
4 to sacrifice one’s life so as to follow the Good, 5 to seek resolutely the Mahayana so as to
deliver mankind’

All the above discussions arise from the perfection of giving (danaparamita) known as
worldly (laukiki), which practises alms-giving while remaining attached to the provisional
notions of a giving subject, recipient and thing given (see Paficavimsati, pp 263, 22 - 264, 13)
However, there exists a transcendental (lokottard), triply pure (trimandalaparisuddha)
danaparamita the bs, when he makes a gift, no longer perceives either a giver, beneficiary or
object given, or fruttion (bodhisattvo danam dadan natmanam upalabhate pratigrahakam
nopalabhate danam ca nopalabhate tadvipakam ca nopalabhate), he apphes this giving to
supreme Bodhi, but does not perceive Bodhi, see Paficavimsati, pp 18, 7-9, 183, 20-22, 264, 16-
22, Upadesa 1n Nagarjuna, Traité 11, p 724

267Cf Vkn,p48,n 16

268 See above, § 104, n 210

269The fruit of the Path, namely, Nirvana which normally results from the knowledge and
practice of the four Noble Truths

20Cf Vkn, p 53,n25
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the bodhisattva practices (bodhisattvacarya).

4. Arousing the triple knowledge (traividya)””', and still travelling
through the triple world (traidhatuka).

5. Manifesting the figure (samsthana), colours (varna) and bodily
attitudes (iryapatha) of a $ravaka, but not being a mere repeater
(ghosanuga)™ seeking to learn the Dharma from the lips of another
(parato dharmaparyesin).

6. Manifesting the figure, colours and bodily attitudes of a
Pratyekabuddha®”, but expounding the Dharma with unfailing
eloquence (andcchedyapratibhana).

7. Dwelling always in absorption (dhyana) and attainment
(samapatti), but at the same time exercising the bodhisattva practices
(bodhisattvacarya).

8. Never swerving from the right Path (mdarga), but pretending to
enter the wrong paths (kumarga)™.

9. Seeming to be strongly attached to pleasures (samrakta), but being
detached (virakta) from all the passions (klesa).

10. Entering Nirvana, but not destroying or abandoning Samsara”.

It should be known that a man endowed with these ten qualities is a
true punyaksetra.

134. Then the bodhisattva Drdhamati said to Subhiiti: Ayusmat
Subhiiti, the Bhagavat has called you the foremost among the
punyaksetras™. Do you possess those ten qualities?

Subhuti replied: I do not possess even one of them, let alone all ten.

Drdhamati went on: Then why are you called the foremost among the
punyaksetras?

Subhiiti replied: Compared with the Buddhas and bodhisattvas, I am
not the foremost among punyaksetras; it is only in relation to $ravakas

211 Cf. Vkn, p.40, n.38.

272In Tib. sgrahi rjes su son.

2731n theory, if the Pratyekabuddhas do not teach the Dharma, this is through timidity and
lack of courage (Kosa III, p.196). According to the Mahayana, their Nirvana 1s not definitive: at
the end of their career, they are in a sort of catalepsy called ‘Nirvana resembling an extinguished
light’ (pradipanirvanaprakhyanirvana), but they are awakened from 1t by the exhortations of a
Buddha and they then enter the Mahayana Path, the one and only way leading to deliverance
(Aloka, pp.133-4).

274See above, § 31, n.91.

275 Regarding this apratisthitanirvana, see Vkn, p.45, n.8.

276 Subhiiti was proclaimed by the Buddha to be the foremost of those who are worthy of
offerings (dakkhineyyanam aggo), dakkhineyya being synonymous with punyaksetra; see Anguttara
I, p.24, 9; Manorathapiirani I, p.221, 12-13. He was also the foremost of the aranaviharins and of
those who practise the siunyatasamadhi. See the references in Vkn, pp.54-5, in the notes.
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and Pratyekabuddhas that the Buddha proclaimed me the foremost
among punyaksetras [641c].

O Drdhamati*, it is like a minor border king (pratyantajanapadanam
kottarajah): he also is called king, but if a noble Cakravartin king goes
to the border, all the minor kings lose the title of king, for then there is
only a noble Cakravartin king whose royal majesty is infinitely superior
(bahvantaravisista) to theirs. Equally, O Drdhamati, in the kingdoms,
villages (grama), towns (nagara) and districts (nigama)’” where there
are no bodhisattvas, I have the title of punyaksetra, but wherever there
are Buddhas or great bodhisattvas, I lose the title of punyaksetra.
Indeed, bodhisattvas possess omniscience (sarvajiacitta): that is why
they are superior to me.

Thereupon, the Buddha congratulated (sadhukaram adat) Subhiiti:
Excellent, excellent, it is indeed as you say (evam etad yatha vadasi):
that is the word of a great $ravaka devoid of pride (anabhimanika).

[The Truly Learned)

135. Again, the bodhisattva Drdhamati asked Mafijusri kumarabhiita:
Maifijusri, one speaks of the learned (bahusruta)’” What is a bahusruta?

*t the original French version had Subhiiti’s name twice in this paragraph — corrected to
Drdhamati with the agreement of E. Lamotte.

277See above, § 128, n.255.

278 Already in the early texts, the bahusruta ‘he who has heard much’ holds an important
place. Bahusruta is the term given to him who has heard and retained the Word of the Buddha,
specifically the nine or twelvefold Dharma. Here are a few canonical texts where this notion is
defined:

1. Vinaya II, p.95, 32-36; Majjhima 111, p.11, 19-24; Anguttara II, pp.22, 23 - 23, 5; III,
p.114, 21-26 (the Cullaniddesa II, p.212, gives a typical definition): Bahussuto hoti sutadharo
sutasannicayo; ye te dhamma adikalyana majjhimakalyana pariyosanakalyana sattham
sabyarijanam kevalaparipunnam parisuddham brahmacariyam abhivadanti tatharapa ’ssa
dhamma bahussutd honti dhata vacasa paricita manasanupekkhita ditthiya suppatividdha: ‘He
has heard much, he memorises what he has heard and stores up what he has heard; the
teachings, good in the beginning, good in the middle and good at the end, whose meaning is
good and whose letter is good (cf. the comresponding Sanskrit phrasing: svartha, suvyafijana),
which propounds the entirely fulfilled and perfectly purified brahmaa conduct, these teachings
are much heard by him, recalled, familiar in their enunciation, examined by the mind and well
penetrated by right view’.

2. The dharmas in question are indeed the authentic teachings: it is the Word of the Buddha
as it appears in the writings.

Anguttara II, pp.147, 28-29; 170, I-2: Bhikkhu bahussuto agatagamo dhammadharo
vinayadharo matikadharo: ‘The bahussuta, monks, knows the texts and has memorised the
Dharma, the Discipline and the moral teachings.’

Anguttara II, p.178, 12-16: Bahu kho bhikkhu maya dhamma desita — suttam geyyam
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Maiijuséri replied: If someone, hearing a religious discourse of a
single phrase (ekapadika dharmamukha), can analyse the hundred
thousand kotinayutas of meanings (artha) in it, develop and explain it
for an hundred, a thousand or ten thousand kalpas without exhausting

veyyakaranam gatha udanam itivuttakam jatakam abbhutadhammam vedallam. Catuppadaya ce
pi bhikkhu gathaya attham afifidya dhammam afifidya dhammanudhammapatipanno hoti
bahussuto dhammadharo ti alam vacandya ti: ‘Monks, | have widely imparted the teachings:
suttas, etc. Now, if a monk knows the meaning and knows the teaching, be it only a verse of
four feet, and behaves in conformity with the teaching, that is sufficient for him to be called a
bahussuta who has memorised the teaching’.

The present wording refers only to the ninefold writings, suttas, etc., while the
corresponding passage in the Madhyamagama (T 26, ch.45, p.7095 7-8) mentions the twelvefold
writings. Regarding the distribution of these two classifications throughout the canonical texts,
see Lamotte, History, pp.143-7.

3. The bahussuta appears in a canonical list of seven good dhammas, faith, etc. (Digha III,
pp.252, 11; 282, 26; Majjhima IlI, p.23, 15).

4. Erudition also has a place in the series of predictions which relate to the duration of the
Saddharma, predictions which diverge considerably from each other (see Lamotte, History, 191-
202). According to the Vinayamitrka of the Haimavatas (T 1463, ch.3, p.818¢ 8), the
Saddharma lasts for five centuries, and the fourth is characterised by the predominance of the
bahusruta. According to the Mahasamnipata (T 397, ch.55, p.363b 3), the Saddharma continues
for five periods of five centuries and, during the third, the bhiksus are bahusruta.

5. In Anguttara I, pp.24, 32 - 25, 3, the Buddha proclaimed the five pre-eminences of
Ananda: aggo bahussutanam, satimantanam, gatimantanam dhitimantanam upatthakanam.
During the twentieth year of his public ministry he attached Ananda to his person as an
upasthayaka or attendant (see Vkn, p.79 in the notes). The reason which dictated this choice to
him was less the Linﬂinching devotion of the disciple as his prodigious erudition, which enabled
him to memorise the words of the Teacher and to expound the Dharma correctly.

In the Hinayanist Mahaparinirvanasutra (Digha II, pp.144-6; Sanskrit Mahaparinirvana,
pp-298-302; Anguttara II, p.132), the Buddha declares that Ananda is the best of all the
attendants that the Tathagatas have had or will ever have. The great disciple is learned (pandita)
and knows when to introduce into the Teacher’s presence those who come to visit him. Besides,
he possesses four wonderful qualities (ascarya-adbhiita-dharma): all the assemblies that come
to him rejoice at the sight of him and delight in his teachings.

These considerations are taken up and amplified in the Mahayanist Mahaparinirvanasitra
(T 374, ch.40, p.601c 18 sq; T 375, ch.36, p.850a 17): ‘Endowed with eight qualities, the bhiksu
Ananda is capable of memorising perfectly the twelvefold writings: 1. his faculty of faith
(érdddhendriya) is firm; 2. his thought is correct; 3. his body is free of disease; 4. fie constantly
exerts vigour (virya); 5. he is gifted with mindfulness (smrti); 6. his mind is free of pride
(abhimana); 7. he has perfected samadhi and prajia; 8. he is gifted with wisdom born of
listening (Srutamayi prajfia)’. These eight qualities characterised the upasthdyakas who
succeeded each other in the service of the last seven Buddhas; these upasthayakas were named
Asoka, Ksemakara, Upasanta, Bhadrika, Svastika, Sarvamitra and, finally, Ananda.

However, the thesis upheld here by the Sgs, which once again is in unison with the Vkn,
p-228, is that the pre-eminences in which the great disciples rejoice apply only to §ravakas and
are worthless with regard to bodhisattvas. The least bodhisattva is infinitely superior to the
greatest of the $ravakas.
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either his knowledge (jiana) or his eloquence (pratibhana), then he is a
bahusruta.

Moreover, O Drdhamati, the bodhisattva®® who, as soon as he hears
them, can remember (dhdarana) all the words of the innumerable
Buddhas of the ten regions, the bedhisattva for whom there does not
exist a single phrase (pada) not already heard before (apiirvasruta), the
bodhisattva for whom what is commonly heard is the already-heard, the
bodhisattva who remembers (dharayati) things just as he hears them
(vathasrutam) and without forgetting them (asampramosam), the
bodhisattva who expounds to beings while there are no beings, the
bodhisattva who does not make any distinction (visesa) between his
own self (atman), the beings (sattva) and the thing expounded™ that
bodhisattva, say I, is bahusruta.

136. Now there was in the assembly a bodhisattva devaputra named
Vimalacandragarbha™' ‘Spotless Moon Essence’, who had this thought:
The Buddha proclaimed Ananda the foremost of the bahusrutas; is
Ananda truly a bahusruta such as Maiijusri has just defined it? Having
had that thought, he questioned Ananda: The Tathagata, he said to him,
has proclaimed you the foremost of the bahusrutas. Is your learning
(bahusrutya) like that which Manjusri has just defined?

Ananda replied: I do not in any way possess the learning that
Maijuséri has just defined.

Vimalacandragarbha asked: Why then has the Tathagata always
proclaimed you the foremost of the bahusrutas?

Ananda replied: The disciples (sravaka) of the Buddha obtain
deliverance (vimukti) in so far as they repeat the words of the Master
(ghosanuga): it is among them that the Buddha proclaimed me the
foremost. But he never said that I was the foremost of the bahusrutas
among the bodhisattvas, immense seas of knowledge (apramanajfiana-
samudra), endowed with unequalled wisdom (asamaprajfia) and
unobstructed eloquence (apratihatapratibhana).

O devaputra, it is because the sun (si#rya) and moon (candra)
illuminate them that the men of Jambudvipa see figures (samsthana) and
colours (varna) and carry out their activities (karmakaraka). Equally, it
is only because of the brilliance of the wisdom (prajiiaprabha) of the
Tathagata that I have managed to remember his Dharma. In this respect I

279 The punctuation of the Taishd should be corrected.

280 The same idea is expressed in the Vkn, p.48, § 7.

281In Tib. Zla ba dri ma med pahi shiin po [t on the correct name of this devaputra in
Sanskrit, see Foreword, p.xv].
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have no personal power at my disposal; the matter should be attributed
to the supernormal power (rddhibala) of the Tathagata.

Then the Bhagavat congratulated (sadhukaram adat) Ananda:
Excellent, excellent, it is indeed as you say (sadhu sadhu, evam etad
yatha vadasi) [642a]. If you remember and if you have memorised the
teachings, that is due to the supernormal power of the Tathagata.

137. Then the Buddha said to Vimalacandragarbha: The dharmas
remembered by Ananda are very few; those that he has not understood
are innumerable and infinite.

O devaputra, of all the dharmas that [ acquired on the seat of
enlightenment (bodhimanda), 1 have not expounded the hundred-
thousand-hundred-millionth part of them, and of the little that I have
expounded Ananda has not remembered an hundred-thousand-hundred-
millionth part of them™’.

Let us consider, O devaputra, what the Tathagata, in a single day and
a single night, expounds to the Sakras, Brahmarajas, Lokapala
devarajas, devas, nagas, yaksas, gandharvas, devaputras and bodhi-
sattvas who inhabit all the universes of the ten regions. By means of the
power of his knowledge (jfianabala) he composes gathas, he expounds
sutras, nidanas, avadanas™ sattvacaritas and paramitas, he expounds
the Sravaka- and Pratyekabuddhayanas, and the Anuttarayana of the
Buddhas containing the Mahayana Teaching, he belittles Samsara and
upholds Nirvana. Let us suppose that all the beings of Jambudvipa were
as learned as Ananda. Well now, were they to devote an hundred
thousand kalpas to it, they would not be able to memorise [the teachings
which have just been mentioned]. That is why, O devaputra, it should
be known that the dharmas expounded by the Tathagata are in-
numerable and infinite and that what Ananda has remembered of them
is very little.

[Prediction to Vimalacandragarbhal
138. Then the devaputra Vimalacandragarbha offered the Tathagata

282 A minor matter in relation to all that the Buddha taught, but objectively considerable if
we refer to the old stanza uttered by Ananda (Theragatha, v.1024; Mahasamghika Vin., T 1425,
ch.32, p.491c¢ 23; Vibhasa, T 1545, ch.74, p.385¢ 11; Avadanasataka II, p.155, 8:
Dvasitim buddhato ganhi, dve sahassani bhikkhuto
caturasiti sahassani ye 'me dh d pavattino.
‘I have learnt 82,000 articles of the Dharma from the lips of the Buddha and 2,000 from the
lips of the bhiksu (Sariputra); therefore 84,000 dharmas exist within me’.
283 Kumarajiva abbreviates as usual, mentioning only the four argas of the writings,
whereas the Tibetan version quotes all twelve of them (see Lamotte, History, pp.145-6).
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an hundred thousand parasols (chattra) adorned with the seven jewels
(saptaratnamaya). At the same instant those parasols covered
(acchadayanti sma) the firmament (antariksa), and the beings who were
covered by them took on the colour of gold (suvarnavarna)™.

After having offered those parasols, the devaputra said: O Bhagavat,
I wish that, owing to my merit (punya), all beings may expound the
Dharma with the same eloquence (pratibhana) as yours and that they
may remember the Dharma as well as does Mafijusri kumarabhiita.

Thereupon the Buddha, knowing the high resolve (adhyasaya)
concerning Buddhahood which motivated the bodhisattva devaputra,
predicted (vyakaroti sma) anuttarasamyaksambodhi to him, saying:
This devaputra, in four hundred and four hundreds of thousands of
kalpas, will become a Buddha under the name of Ekaratnacchattra®
‘Single Precious Parasol’, and his ksefra will be called Sarvaratnacita™
‘Set with all the Jewels’.

[Provisional Nature of Pratyekabodhi]

139. When the Buddha had ended those words, two hundred
bodhisattvas experienced discouragement (/inacitta) and thought: The
teachings (dharma) of the Bhagavat Buddhas are too profound
(atigambhira) and anuttarasamyaksambodhi is too difficult to attain
(sudurlabha); we are not capable of achieving these things; it would be
better to enter Nirvana by means of the Vehicle of the Pratyeka-
buddhas®.

284 See in Vkn, pp.6-9, an identical offering and wonder.

285In Tib. Rin po chehi gdugs gcig pa.

286 In Tib. Rin po che thams cad kyis spras pa [t see Foreword, p.xv, for a more accurate
name in Sanskrit].

287The text mentions several falterings (vyavartana) of this type. The Vkn, p.60, presents
us with some monks who ‘formerly were pledged to the Great Vehicle’, but had just lost the
bodhicitta. Vimalakirti expounded the Dharma so eloquently to them that they became
incapable of turning back (avaivartika) from supreme and perfect enlightenment.

However, the strangest case is that of Sariputra, the greatest of the sravakas. The Upadesa,
T 1509, ch.12, p.145a (cf. Nagarjuna, Traité 11, p.701), reproduced by the Ching lii i hsiang,
T 2121, ch.14, p.69b, relates an unusual story about him. Sﬁriputra had, for sixty kalpas,
practised the ‘way of the bss’ (the Great Vehicle). One day, a beggar asked him for his eye.
Sariputra, who wanted to ‘cross the stream of giving’, hesitated but gave it to him and the
beggar threw it to the ground and trod on it. Upset by this attitude, Sariputra renounced ‘the way
of the bss’ and returned to the Small Vehicle.

Nonetheless, if we are to believe the Saddharmapund., p.65, this faltering was only
temporary: according to the Buddha’s prediction, Sariputra will be a bs in the future and, after
an incalculable number of kalpas, will become the Tathagata Padmaprabha.

A special property of the bss known as avaivartika ‘irreversible’ is to be sheltered from
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Why? Because the Buddha has said: ‘Bodhisattvas who falter
become either Pratyekabuddhas or Sravakas’.

140. Thereupon Maiijusri kumarabhiita, comprehending the dis-
couragement (linacitta) of those two hundred bodhisattvas, wished to
dissuade them from their resolve so as to cause them to acquire
anuttarasamyaksambodhi. He also wished to ripen (paripacana) the
assembly with its devas, nagas, yaksas, gandharvas, asuras, garudas,
kimnaras and mahoragas. That is why he said to the Buddha: Bhagavat,
I remember [642b] that in days gone by (atite ‘dhvani), during the kalpa
called Virocana® ‘Shining’, in the course of three hundred and sixty
hundreds of thousands of existences, I entered Nirvana®™ by means of
the Vehicle of the Pratyekabuddhas.

Then the whole assembly (sarvavati parsad), utterly disconcerted
(samsayajata), thought: If he has entered Nirvana, he would not have
returned to new births (pratisamdhibandha)™. So why does Maifijusri
say: ‘Bhagavat, I remember that in days gone by, during the kalpa
called Virocana, in the course of three hundred and sixty hundreds of
thousands of existences, I entered Nirvana by means of the Vehicle of
the Pratyekabuddhas’? What does this mean?

141. Then Sariputra, empowered by the Buddha (buddhanubhavena),
asked the latter: Bhagavat, if someone has already entered Nirvana, he

such vicissitudes and, as we have seen earlier, the bs is not absolutely avaivartika until the
eighth bhizmi, when he is in possession of the anutpattikadharmaksanti.

The career of the bs functions from his first cittotpada, as is shown in a passage of the
Bodh. bhiimi, p.13, 13-20: sa ca bodhisattvasya prathamas cittotpadah samasena dvividhah:
nairyanikas canairyanikas ca. tatra nairyaniko ya utpanno ’tyantam anuvartate na punar
vyavartate. anairyanikah punar ya utpanno ndtyantam anuvartate punar era vyavartate tasya
ca cittotpadasya vyavrttir api dvividha: atyantiki canatayantiki ca. tatrdatyantiki yat
sakrdvyavrttam cittam na punar utpadyate bodhdya. andtyantiki punah yad vyavrttam cittam
punah punar utpadyate bodhaya: ‘Briefly, the first arousal of the thought by the bs is twofold:
conducive to deliverance or not conducive to deliverance. Conducive to deliverance is that
which, once aroused, continues to the end and does not waver. Not conducive to deliverance is
that which, once aroused, does not continue to the end but wavers. The wavering of this arousal
of the thought is also twofold: definitive or non-definitive. It is Eleﬂ,nitive when the thought,
once wavering, never more aims at Bodhi. It is non-definitive when the thought, after wavering,
once again always aims at Bodhi’.

All this deserves to be compared with the theories relating to the Gotras (cf. Vkn, pp.303-
7), but there is some lack of clarity.

288n Tib. Rnam par snar ba.

289 Parinirvana, according to the Tib.

20To shéng ssii hsiang hsii 4FEAE4 . in Chinese, corresponds 7iid mtshams sbyor ba in
the Tibetan version, which gives the Skt pratisamdhi (cf. Mahavyut., No.2164). This is ‘rebirth’;
see Kosa III, pp.50-3.
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cannot return to new births. So how could Maiijuéri, after having
entered Nirvana, have been reborn again?

The Buddha replied: You can ask Manjusri yourself and he will
answer you.

[Marijusri’s Fictitious Nirvanal

142. Then Sariputra questioned Maiijusri and said to him: If someone
has already entered Nirvana, he cannot return to new births. So how can
you say: ‘Bhagavat, | remember that in days gone by, during the kalpa
called Virocana, in the course of three hundred and sixty hundreds of
thousands of existences, | entered Nirvana by means of the Vehicle of
the Pratyekabuddhas’? What does this mean?

Manjusri replied: The Tathagata now present is all-knowing
(sarvajiia) and all-seeing (sarvadarsin)™'; he tells the truth (satyavadin),
he tells of reality (tattvavadin) and he does not lie (rna varicayati); never
does he deceive the world with its gods and mankind (sadevamanusya
loka). Now this Buddha in person bears witness (saksin) to my words
and, if I were to speak otherwise (anyatha), I would deceive the
Buddha.

143. O Sariputra, at that time, during the Virocana kalpa, there
appeared in the world a Buddha named Pusya™. After having been of
benefit to the world with its gods and mankind, he entered Nirvana.
After his Nirvana, his Good Dharma lasted for one hundred thousand
years. After the disappearance of that Good Dharma (saddharma-
vipralopa), beings could not find the conditions for deliverance except
with the Pratyekabuddhas. Even if hundreds of thousands of kotis of
Buddhas had expounded the Dharma to them, they would not have
believed and would not have accepted it. It was only through the bodies
(kaya), bodily attitudes (iryapatha) or teachings (dharma) of the
Pratyekabuddhas™ that they could be won over. And all those beings
aspired to the Bodhi of the Pratyekabuddhas. At that time, no
Pratyekabuddha was present, and those beings had no opportunity
whatsoever to plant good roots (kusalamiila).

144. So it was then that, in order to ripen them (paripacanartham), 1

291Cf. Saddharmapund., p.123, 4.

292In Tib. Rgyal, the name of an asterism (Mahavyut., No.3192) borne by a Buddha, the
eighteenth of the twenty-four Tathagatas of the past, according to the Buddhavamsa, pp.50-1.
He also appears in Mahavastu, 11, p.240, 6 and sq.; Avadanasataka II, p.175, 14; Lalitavistara,
pp.5, 10, 172, 7; Gandavyiiha, p.206, /2. The reading Puspa given in certain manuscripts is

doubtless wrong (cf. Edgerton, Dictionary, p.350).
293 The punctuation of the Taisho should be corrected.
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pretended to be a Pratyekabuddha. In all the kingdoms (rastra), villages
(grama), towns (nagara) and districts (nigama)™, 1 was believed to be a
Pratyekabuddha. Furthermore, I manifested (samdarsayami sma) the
figure (samsthdna), colours (varna) and bodily attitudes (iryapatha) of
a Pratyekabuddha. All those beings revered me (pijayanti sma) deeply
and offered me alms-food (pindapata). After having received and eaten
it, I considered their previous conditions (pirvapratyaya) and the
teachings which it suited them to hear; I expounded to them, then I rose
into the air (antariksam abhyudgamam), like the swan king (raja-
hamsa)™. Then the beings felt great joy and, filled with respect, they
saluted me with their heads, saying: ‘We would like, in future times
(anagate 'dhvani), [642c] to obtain virtues and advantages like those of
this man’. O Sariputra, it is with this method (tena paryayena) that I led
an innumerable and incalculable number of beings to plant good roots
(kusalamila).

145. Then, considering and knowing that those men who offered me
my food were having feelings of discouragement (linacitta), I declared
to them: ‘The time of my Nirvana has arrived’. The hundred thousand
beings, having heard those words, took up flowers (puspa), perfumes
(gandha), various essences and oil (faila), and came to me. Then I
entered the attainment of cessation (nirodhasamapatti) but, in
accordance with my previous aspirations (parvapranidhana)™, 1 did not
enter Parinirvana entirely (atyantam). The beings said that I was dead;
in order to honour me, they burnt my body with perfumed fuel
(gandhendhana) and asserted that I was truly in Parinirvana.

146. Afterwards, I once more went to other capitals (rajadhani); 1
represented myself as a Pratyekabuddha; there again, the beings came
to offer me alms-food (pindapata). At that time, I pretended to enter
Nirvana and, once again, I was said to be in Parinirvana. The people
came to revere me and burnt my body.

294See above, § 128, n 255

295Thus 1s a traditional expression

29 Earlier aspirations formulated before the Buddha Meghasvaraghosa by Mafijusri who
was, at that time, the good king Akasa of the Anutpada universe See my article, ‘Mafijuséri’,
T’oung Pao XLVIII, 1960, pp 17-23, and, for the aspiration in question, the
Maiijusribuddhaksetra-gunavytiha (T 318, ch 2, pp 896¢ - 8995, T 310, ch 59, pp 345b - 347c,
T 319, ch 2-3, pp 912b - 915b, Tib. Trip, Vol.23, pp.128-32, fols 315a - 325b) The most
charactenistic 1s reproduced m its original text by the Siksisamuccaya, p 13

Naham tvaritariipena bodhim praptum ihotsahe/ parantakotim sthasyami satvasyaikasya
karanat//

‘I am 1n no hurry to attain enlightenment and I will remain here below until the end, as long
as there 1s a being to be delivered’.
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147. So it is, Sariputra, that at that time, for a whole small kalpa
(antarakalpa), in the course of three hundred and sixty hundreds of
thousands of existences, I was a Pratyekabuddha and pretended to enter
Nirvana. In all the capitals (r@jadhani), one after the other, I delivered
thirty-six hundreds of thousands of beings through the Vehicle of the
Pratyekabuddhas. So it is, Sariputra, that a bodhisattva who enters
Nirvana through the Vehicle of the Pratyekabuddhas is not in
Parinirvana for ever”’.

148. When Manjuséri had spoken those words, the trisahasmaha-
sahasralokadhatu trembled in six ways (sadvikaram akampata)”™ and
was filled with a great radiance (mahata prabhaya parisphuto 'bhiit). In
order to pay homage to Maifijusri kumarabhiita, a thousand hundreds of
thousands of devas caused celestial flowers (divyapuspa) to shower
down and said: It is truly extraordinary (adbhuta): today we have
obtained great advantages (labha nah sulabdhah), we have seen the
Bhagavat Buddha, we have seen Mafijusri kumarabhiita and we have
heard the Stramgamasamadhi. O Bhagavat, Maiijusri kumarabhiita
possesses truly extraordinary qualities (adbhutadharma). In which
samadhi is he to be found to manifest such extraordinary qualities?

[Exploits of the Bodhisattvas in the Heroic Progress)

149. The Buddha said to the devas: Mafijusri kumarabhiita is to be
found in the Stramgamasamadhi; that is why he can do such extra-
ordinary (adbhuta) and difficult (duskara) things.

1. The bodhisattva in Siiramgamasamadhi affects to be following the
truth under the impulse of faith (sraddhanusarin)’”, but he does not rely

297See the Upadesa, T 1509, ch.75, p.586a 28 sq.: ‘The bss know perfectly well the beings
who can be delivered [only] by the Pratyekabuddhas; that is why, knowing this, they carry out
the feats of a Pratyekabuddha. Thus, according to the $tiramgamasamadhisiitra, Mafijusri made
himself a Pratyekabuddha seventy-two hundreds of thousands of times. And it is the same with
the other bss’.

298See Mahavyut., Nos 3019-30: 1. Pirva dig unnamati pascima dig avanamati;
2. pascima dig unnamati pirva dig avanamati; 3. daksina dig unnamaty uttara dig avanamati,
4. uttara dig unnamati daksina dig avanamati: 5. antad unnamati madhyad avanamati,
6. madhyad ty antad a .

The phrasing differs; see Lalitavisatra, pp.51-2, 410-11; Paficaviméati, p.8; Satasahasrika, p.13.

According to the Upade$a in Nagarjuna, Traité I, pp.473-4, this is the ‘superior’
earthquake, with six movements. The middling and inferior ones have four and two respectively.

299 The canonical sources (Samyutta V, p.202; Samyukta, T 99, ch.26, p.183a) distinguish
eight classes of ‘noble individuals’ (@ryapudgala) pledged to the Buddhist Path; four are already
in possession of the fruit of the religious life (sramanyaphala), four are merely candidates to
those fruit (phalapratipannaka). These eight aryapudgalas are:
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The arhat

The candidate to the fruit of arhat (arhatphalapratipannaka)
The anagamin

The candidate to the fruit of anagamin

The sakrdagammn

The candidate to the fruit of sakrdagamin

The srotaapanna

8 The candidate to the fruit of srotaapanna, also called the candidate to the first fruit
(prathamaphalapratipannaka)

This classification 1s in descending order, the first step to be taken chronologically being
that of the prathamaphalapratipannaka That 1s why this last 15 also known as an cighth-level
holy one astamaka 1n Sansknt, atthamaka in Pali (see Patisambhidamagga Il p 193 34,
Kathavatthu I, pp 243-51, Nettipakarana, pp 49, 33, 50, I, Mahavastu I, pp 120 9 159 & Kosa
VI, p 201)

While the other seven holy ones are pledged to the path of meditation (bharanamar ga), the
prathamaphalapratipannaka or astamaka 1s still on the path of the vision of the Truths
(satyadarsanamarga) The latter, as we know, consists of sixteen thought-moments (cittahsuna)
the details of which can be found in my History pp 614-16

Scholars of the Small and Great Vehicles are in agreement n placing the prathama-
phalapratipannaka n the first fifteen moments of the path of vision Here are three definitions
taken respectively from Vasubandhu, Haribhadra and Asanga

a Kosa VI, pp 191-4 Drnmargas tatra paricadasa ksanah mrdutiksnendrivau tesu
sraddhadharmanusarinau ahinabhavanaheyau phaladyapratipannakau ‘In the path of vision,
during the [first] fifteen [thought-] moments, the ascetic with dull faculties and the ascetic with
sharp faculties who are [respectively] sraddhanusarin and dharmanusarin and who have not yet
destroyed [the passions of the Kamadhatu] to be abandoned on the path of meditation, are both
“candidates to the first frmt™’

b Aloka, p 35, 15-17 Sodasaksanadarsanamargam asritya pancadasasu darsanamarga-
cittaksanesu sraddhadharmanusaribhedena prathamaphalapratipannako dvividhah ‘The holy
one who, moving through the path of vision consisting of sixteen moments, finds himself 1n the
[first] fifteen thought-moments of the path of vision 1s a candidate to the first fruit, and he 1s of
two kinds depending on whether he 1s a sraddhanusarin or a dharmanusarin’

¢ Abhidharmasamuccaya, ed Pradhan (original part), p 88, 19 Srotadapattiphalaprati-
pannakah katamah Nirvedhabhagiyesu paficadasasu darsanamargacittaksanesu yah pudgalah
‘What 1s the candidate to the fruit of srotaapanna [or first fruit]? It 1s the man who 1s to be found
in the [first] fifteen thought-moments of the path of vision, moments referring to the penetration
[of the four Noble Truths]’

Between these 1dentical formulas, however, hide different realities, since sravakas and bss
pursue different aims

a In the perspective of the former, we can say that the prathamaphalapratipannaka 1s a
samyaktvaniyamavakranta Arya ‘entered into the certainty of acquining the Absolute Good or
Nirvana’ In fact, this 1s a quality which 1s obtained from the very first thought-moment of the
Darsanamarga (cf Kosa VI, p 180 sq) Besides, this candidate to the first fruit 1s assuredly
inferior to the holder of the first fruit, namely, the srotaapanna The prerogatives of the latter are
well known he occupies the sixteenth thought-moment of the Darsanamarga, which coincides
with the first moment of the Bhavanamarga, his deliverance 1s certain and rapid he will attain
Nirvana after seven rebirths at the most among the men or gods of the Kamadhatu
(saptakrdbhavaparama) and he 1s incapable of falling into a bad destiny (avinipatadharman)

~N AW —
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b However, from the point of view of the Mahayana, the 1deal 1s not to attain Nirvana,
definitive mirodha, but to reach supreme and perfect enlightenment by devoting onself to the
welfare and happiness of all beings Also, the career of a bs, parallel to that of a sravaka, differs
from 1t in respect of its fruit and results The Prajaaparamitas have applied themselves to drawing
up 1ts stages and, borrowing from the vocabulary of the sravakayana, distinguish twenty
categories of holy ones, but — and this 1s essential — the final outcome of this career 1s not entry
into Nirvana but arnval at Buddhahood through the winning of anuttarasamyaksambodhi

Detailed explanations of this career can be found in the Pancavimsati, pp 60-72 (tr
E Conze, The Large Sitra on Perfect Wisdom, London 1961, pp 33-41) and the Satasahasrika,
pp 266-81, a concise explanation in the Abhisamayalamkara [ vv 23-4 (tr E Conze, Abhi-
samayalamkara, Rome 1954, pp 11-13) and its commentary, the Aloka of Haribhadra, pp 35-6
(tr E Obermuller, Analysis of the Abhisamayalamkara 1, London 1933, pp 51-6)

To return to the prathamaphalapratipannaka or astamaka, a holy one of lesser degree, we
find 1n the Pancavimsati, p 60, 7-10, the following definition yo bodhisattvo mahasattvo nena
prajidparamitaviharena viharati sa itas cyuta thaiva buddhaksetre upapadyate anyebhyo va
buddhaksetrebhvas cyutas tusitebhvo va devebhyas cvuta thopapadyate 11 bodhisattvasta-
makah ‘The bs residing 1n this residence of perfect wisdom dies 1n this world here and 1s reborn
1n this buddhaksetra here, or else he dies in other buddhaksetras or among the Tusita gods and 1s
reborn here such 1s an astamaka bs’

If I properly understand the elliptical thought of this passage, the astamaka bs 1s he who,
after a career of greater or lesser length, will attain samvaksambodh: 1n the present
buddhaksetra, and this no matter where he comes from Concurrently, the astamaka sravaka,
after a certain number of rebirths among the gods or humans of the Kamadhatu, reaches his end
n the Kamadhatu, but the end for him 1s Nirvana and not samyaksambodhi

The mere mention of the astamaka 1n § 149 of the Sgs proves that its author knew of the
speculations relating to the career of the holy ones He was also fully informed on the ten stages
of the bss which he mentioned 1in § 21 This 1s because, independently of the speculations on the
twenty types of holy ones, the larger Prajiiaparamitas (Paiicavimsati, pp 214-25, Satasahasrika,
pp 1454-73, Astadasah, T 220, ch 490-1 pp 4906 - 497b) have devoted a whole section to the
ten bs stages These do not yet have the characteristic names of Pramudita, etc , which were to
designate them later on, starting with the Dasabhiimikastitra Nonetheless, they are the object of
a very detailed and completely original analysis, without any reference to the levels of the
traditional Buddhist Path Nevertheless, since nothing 1s wasted in the Buddhist tradition, very
carly on there was an attempt to establish a more general format encompassing within a single
framework the sravaka stages and the bs stages, while still maintaining the necessary
differences This 1s what the Upadesa 1n Naganuna, Traite V, p 2383, calls the Kung-n1 3t
the stages common (sadharanabhiimi) to both Vehicles

These common stages are listed in the following sources

a Paficavim$ati, pp 225, 16-18, 235, 18-19, T 221, ch 4, p 29b 25-26, T 222, ch 7, p 199a
1-2, T 223, ch 6, p 259¢, 12-14, ch 17, p 346b 5-6, T 220, Vol VII, ch 416, p 88¢ 20-21

b Satasahasrika, pp 1473, 11-16, 1520, 20-22, T 220, Vol V, ch 55, p 3095 21-23

¢ Astadasasahasrika, pp 183, 24-26, 197, 4-8, T 220, Vol VII, ch 491, p 497b 14-15

d Aloka, p 104, 3-11

e Mahavyutpatti, Nes 1141-7 (histing the first nine only)

These common stages (s ) are eleven in number

1 Suklavipasyana- or Suklavidarsanabhiimi, s of nsight (but the old Chinese translations
and notably Kumarajiva read Suskavidarsanabhiimi and m consequence translated as Kan-hui-t:

R, s of dry wisdom)
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2. Gotrabhimu, s. of spiritual lineage.

3. Astamakabhiimu, s. of the eighth-level holy one

4. Darsanabhami, s. of vision.

S. Tanubhami, refined s.

6. Vitaragabhami, s. of renunciation.

7. Krtavibhami, s. of the one who has ended his career.

8. Sravakabhimi, s. of the $ravakas.

9. Pratyekabuddhabhiimi, s of the Pratyekabuddhas.

10. Bodhisattvabhimi, s. of the bodhisattvas.

11. Buddhabhiimi, s. of the Buddhas.

Haribhadra, in his Aloka, p.104, 3-9, supplies the following details: 1. The gotrabhiim
pertains to those who possess the lineage of the $ravakas, etc.; 2. the astamakabhiimi pertans to
the prathamaphalapratipannaka (see above); 3. the darsanabhiimi pertains to the srotaapanna.
4. the tanubhiimi pertains to the sakrdagamin; S the vitaragabhimi pertains to the anagamin:
6. the krtavibhami pertains to the arhat; 7. in the absence of a snecial word to designate 1t
(visesavacanabhavena), the sravakabhimi pertains to the praupannakatraya [1.e. $ravakas who
are respectively candidates to the second, third and fourth fruits]: 8. the pran-ckabuddhabhiinmi
pertains to the Pratyekabuddhas; 9. the bodhisattvabhimi pertains to the bss of whom we have
spoken and is of nine kinds [Pramudita, Vimala, Prabhakari, Arcismati, Sudurjaya, Abhimukhi.
Diuramgama, Acala and Sadhumati]; 10. having gone beyond these nine hhimis and being found
in the tenth bhimi [the Dharmamegha], the bs should quite simply be called Buddha but not yet
Samyaksambuddha, according to the assertion of the Paficavimsatisahasrika’.

Haribhadra’s interpretation has become essential to modern exegesis. E. Obermiller, who
was the first to study it in detail, seems to have made it his own (cf. Analvsis of the
Abhisamayalamkara, London 1933-43, pp.176-9; ‘The Doctrine of the Prajia-paramita’, Acta
Orientalia X1, 1932, pp.48-51). And in his turn, E. Conze was inspired by him in the useful
tables he devoted to the Path of the $ravakas pratyekabuddhas on the one hand, and the bss on
the other (cf. ‘Maitreya’s Abhisamayalamkara’, East and West V, 1954, pp.6-7; ‘Marginal
Notes to the Abhisamayalamkara’, Sino-Indian Studies V, Nos 3-4, 1957, pp.6-11; The Large
Sttra on Perfect Wisdom, London 1961, p.200).

Haribhadra’s interpretation establishes a definite division between the $ravaka stages (the
first eight on the list, Suklavipas’yané, etc.) and those of the bs (No.10 on the list). However, in
so doing, it runs directly counter to the spirit and intentions of the Prajiiaparamita and the
Mahayana. Undoubtedly bodhisattvas have their own stages (Pramudita, etc.), but they can also
occupy the stages of the career of the $ravakas and Pratyekabuddhas.

Indeed, we read in the Pafcavimsati, p.225, /6-/8, and the Satasahasrika, p.1473, 11-16,
that the bs, after having gone beyond (atikramya) nine bhimis: Gotrabhumi, Astamaka,
Darsana, Tanu, Vitaraga, Krtavin, Sravaka, Pratyekabuddha and Bodhisattvabhumi, is
established in the Buddhabhiimi, the tenth bs stage. It therefore follows that the first eight are
not reserved exclusively for the §ravakas and Pratyekabuddhas, but pertain also to the bss.

The Vimalakirtinirdesa (Vkn, pp.128-33), expatiates at length on the immensity of the
domain (gocara) traversed by the bss, the domain, it says, where, among others, the attitudes of
the $ravakas and Pratyekabuddhas are manifested (ibid., p.132).

§ 149 of the Sgs which occupies us here is also just as categoric: its bs affects to be at will a
sraddhanusarin or dharmanusarin (the two types of prathamaphalapratipannaka), astamaka,
srotadpanna, sakrdagamin, anagamin, arhat, Sravaka, pratyekabuddha. In §§ 140-7, it showed
us Maijusri entering Nirvana via the Pratyekabuddha Vehicle throughout 360 hundreds of
thousands of existences. In § 156, it will show us Maitreya simultaneously occupying, in various
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places in the cosmos, the most vanied of states and stages In § 157, it will be said that the bs
penetrates the practices of all the paths (sarvamargacarya) sravakayana, Pratyekabuddhayana
and Mahabuddhayana

None should object too much that such a mastery of practice 1s only valid for the bss in the
tenth stage, 1n Siramgamasamadh, for the answer has already been given by Drdhamati 1n § 51
to be 1n Sgs 1s not to be anywhere

It 15 pointless to pursue any further the demonstration of a thesis harped on eternally by all
the Mahayana sttras We simply note the narrowness of view of a Haribhadra who attributes
certain stages to the sravakas and Pratyekabuddhas and reserves others for the bss

However, other exegetes have been able to see more clearly, particularly the author or authors
of the Upadesa (Nagarjuna, Traite V, p 2382 sq) ‘There are two kinds of stages 1 the stages
pertaining only to the bss, 2 the stages in common (sadharanabhiimi) The common stages go
from the Suskavidarsanabhumi to the Buddhabhtimi The stages particular to the bss are
Pramudita, Vimala, Prabhakari, Arcismati, Sudurjaya, Abhimukhi, Diramgama, Acala, Sadhumati
and Dharmamegha their characteristics are described at length in the Dasabhimikasutra’

It goes without saying that the stages common to the Small and Great Vehicles are not
practised 1n the same way or in the same spint, as 1t depends on whether a sravaka or a bs 1s
concerned On this subject once again the Upadesa (T 1509, ch 75, pp 585¢ 26 - 586a 25)
supplies useful though somewhat summary details

‘Here the Buddha explains again how peerless Bodhi can be attained From the first arousal
of the thought (prathamacittotpada), bss exercise Prajiiaparamita and accomplish
(paripirayanti) the bhiimis from the first to the tenth These bhiimis are the aids which achieve
peerless Bodhi These ten bhiimus are the Suskavidar$anabhiim, etc

‘1 The Suskavidarsanabhiimi 1s of two kinds of a sravaka or of a bs For a $ravaka, 1t 1s
only for Nirvana that he exerts his vigour (virya), morality (sila), purification of the mind
(cittavisodhana) and things profitable for deliverance (moksabhagiya) Sometimes he practises-
contemplates the samadhis of the Buddhas or the meditation on the repulsive (asubhabhavana),
sometimes he practises good-will (maitri), compassion (karuna) or the contemplation of
impermanence etc (anityadivipasyana) He particularly assembles all the good dharmas and
rejects bad dharmas But even though he possesses jiiana and prajria, he does not acquire the
waters of the dhyanas and samapattis and, since he cannot attain Bodhi, this stage 1s called stage
of dry wisdoem For a bs, this stage begins with the first arousal of the thought
(prathamacittotpada) and continues for as long as he has not obtained the preparatory certainty
(anulomiki ksanti)

‘2 The Gotrabhim For a sravaka, this 1s [the four aids to penetration (nirvedha-bhagiya))
from heat (usmagata) to supreme worldly dharmas (laukikagradharma) For the bs, 1t 1s the
obtaining of the preparatory certainty (anulomiki ksanti), he 1s attached to the true nature of
things (dharmanam bhitanaya), no longer holds false views (mithyadrsti) and obtains the
waters of the dhyanas and samapatnis

‘3 The Astamakabhimi [For a $ravaka], this goes from the duhkhe dharmajiianaksanti to
the marge ’nvayajfianaksanti namely the [first] fifteen thought-moments (ciftaksana) [of the
Dar$anamarga) For a bs, 1t 1s the anutpattikadharmaksant: and entry nto the bs pre-destination
(bodhisattvaniyama)

‘4 The Darsanabhiinu [For a $ravakal, it 1s the candidate to the first fruit (prathamaphala-
pratipannaka), that 1s, the srotadpanna fruit For a bs, 1t 1s the irreversible stage
(avarvartikabhiimi)

5 The Tanubhiimi [For a §ravaka), it 1s either the srotadgpanna or sakrdagamin, for then six
{read liu 75 nstead of chiu #,] categories of the passions relating to the Kamadhatu are



[§149] SURAMGAMASAMADHISUTRA 221

on others in order to believe.

2. He affects to be following the truth by means of the Dharma
(dharmanusarin) but, concerning the nature of things (dharmata) and
the turning of the Wheel of the Dharma (dharmacakrapravartana), he
is without irreversibility or shortcoming.

3. He affects to be an eighth-level holy one (astamaka)’”, but for
innumerable incalculable cosmic periods (asamkhyeyakalpa), he travels
the Path (margam carati) for those who have fallen into the eight
corruptions (astamithyatvapatita)™'.

4. He affects to have entered the stream of Nirvana (srotaapanna)
but, for beings drawn into the stream of Samsara (samsarasrotovahita),
he does not enter the certainty (niyama) [concerning the acquisition of
the absolute good]™”.

5. He affects to return only once [among mankind] (sakrdagamin),

destroyed (kamavacarasatprakaraklesaprahanat). For a bs, it is the stage that goes beyond the
irreversible stage and continues as long as he has not become a Buddha: he destroys the passions
(klesa), and the pervasions of the passions (klesavasana) which still remain are shght (tanu).

‘6. The Vitaragabhimi. [The $ravaka] who has destoyed all attachments and passions
relating to the Kamadhatu 1s named anagamin. The bs, by reason of the abandoning of the
passions (vairagya), obtains the five Abhijias.

7. The Krtavibhiumi. The §ravaka obtains the knowledge of the destruction of defilements
(asravaksavajriana) and the knowledge of their non re-anising (anutpadajfiana): he becomes an
arhat. As for the bs, he reaches the Buddhabhiimi.

‘8. The Pratyekabuddhabhumi. In former existences, [the Pratyekabuddha] had planted the
causes and conditions of the Bodhi of the Pratyekabuddhas. In the present existence, obtaining a
partial [view] of causality, he leaves the world (pravrajati) and, contemplating the profound
causality (gambhiredampratyayatabhavanaya), he achieves Bodhi and is called a
Pratyekabuddha. Pratyeka in the language of the Ch’in means ‘causality’ and [he who knows it]
is also called Buddha.

‘9. The Bodhisattvabhiimi. It goes from the Suskavidarsanabhiimi to the Vitaragabhami of
which we have just spoken. Besides, [the stages] from the Pramuditabhumi to the Dharma-
meghabhimi are called Bodhisattvabhiimis. Some say that [the stages] which go from the first
arousal of the thought (prathamacittotpada) to the diamond-like concentration (vajropama-
samadhi) [consisting of the destruction of the ninth and last category of the passions of the
Bhavagra] are called bs stages.

10. The Buddhabhimi. This consists of the Buddha attributes: knowledge of things in all
their aspects (sarvakarajiana), etc. The bs, in the stages that are his own (svabhiami) is
perfected with regard to the practice (dcdarasampanna) of the stages of others (parabhiimi), he is
perfected with regard to deliberation (vicarasampanna). [Here], he is perfected with regard to
two things: that is why he is called Perfect’.

Obviously, the author of the Sgs knows of all these speculations, but he has not yet
systematised them.

300 4stamaka or prathamaphalapratipannaka; see preceding note.

301 See Vkn, p.53, n.25, and p.177.

302Cf. above, § 7, n.13.
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but he shows himself everywhere in all the worlds (lokadhatu).

6. He affects not to be reborn again [in the Kamadhatu] (anagamin),
but he returns once again in order to ripen beings (sattvapari-
pacanartham).

7. He affects to be a holy one (arhat), but he continues to exert his
vigour (viryam arabhate) 1n search of the Buddha attributes (buddha-
dharmaparyesanartham).

8. He affects to be an ordinary listener (sravaka), but he teaches the
Dharma (dharma desayati) to mankind with unobstructed eloquence
(anacchedyapratibhana).

9. He affects to be a Pratyekabuddha but, in order to ripen beings
endowed with the power of the conditions (pratyayabalopeta)*®, he
seems to enter Nirvana, then [643a] through the power of this samadhi
he returns to new births.

10. O devaputras, the bodhisattva who dwells in Siramgamasamadhi
can make use of various noble modes of speech (aryavyavahara)™ but,
in all the stages (bhiimi) where he expounds the Dharma, he does not
truly dwell (na viharati).

[Superiority of the Offender over the Holy One]

150. The devas, on hearing the Buddha explaining those things,
dissolved into tears and said: Bhagavat, beings who have already entered

303To the Chinese yin yuan chung shéng K& %4 corresponds the Tib sems can rkyen gyt
stobs can ‘beings gifted with the power of the conditions’, that 1s to say, particularly versed in
the system of the dependent origination of phenomena (pratityasamutpada) and, as such, easily
won over to the Pratyekabuddha Vehicle The Aloka, p 155, 25-27, quotes another siitra where 1t
1s said eta eva dasa kusalah karmapathah svayamabhisambodhataya gambhiredam-
pratyayatanubodhena ca pratyekabuddhajianam mirvartayanti ‘These beings, knowing for
themselves the ten paths of good action and understanding the profound causality of
phenomena, achieve the Bodh: of the Pratyekabuddhas’ For more details see A Wayman ‘The
Sacittika and Acittikabhiimi and the Pratyekabuddhabhtumi (Sanskrit Texts)’, Journal of Indian
and Buddhist Studies V111, No 1, 1960, pp 375-6

304 To the shéng hsing BT of the Chinese corresponds the hphags pahi tha siad of the
Tibetan version This concerns the aryavyavaharas (ariyavohdara in Pali) or noble manners of
speaking Three groups of four are mentioned (Digha lli, p 232, Majjhima I, p 29, Anguttara
11, p 246, IV, p 307, Ko$a IV, pp 159-60, Bodh Bham, p 220)

a To abstain from false speech (mrsavada), slander (paisunya), harmful (parusya) and 1dle
words (sambhinnapralapa), in other words, to observe silas 4-7

b When one has seen something, to say one has seen it, when one has heard something
etc (drste drstavadita, srute mate vyndte vynatavadita)

¢ When one has not seen something, to say one has not seen it , etc (adrste adrstavadita,
asrute amate avyAdte avynatavadita)
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the certainty (niyama) of the $ravakas and Prateykabuddhas’®” are
definitively deprived (vipanna) of this Stiramgamasamadhi. O Bhagavat, a
man guilty of the five offences of immediate fruition (paricanantarya) who
hears the Stiramgamasamadhi expounded is superior to the [holy one who
has] entered into the certainty (avakrantaniyama) and to the arhat who has
destroyed all the defilements (ksinasrava)*®. Why? The man who is guilty
of the paficanantaryas, on hearing the Stiramgamasamadhi expounded,
arouses the anuttarasamyaksambodhicitta and even if, because of his
previous misdeeds (piirvapapakarman), he falls into the hells (naraka), the
merit (kusalamiila) of having heard the Siramgamasamadhi enables him to
become a Buddha. Conversely, the arhat who has destroyed the defilements
(ksinasrava) is like a broken receptacle (chinnabhajana): never could he
make use of the Stiramgamasamadhi.

151. Thus, Bhagavat, one day when a distribution of ghee (ghrta), oil
(taila) and honey (madhu) was taking place, a crowd of people
presented themselves with all kinds of receptacles (bhajana). Among
those people a man, through inadvertence (smrtihani), broke the
receptacle he was holding. He went to the distribution but gained no
profit from the ghee, oil and honey. He refreshed himself only on the
spot, but could not take anything home to give to others. In contrast,
another man who had an intact receptacle at his disposal not only
refreshed himself on the spot, but could take away a well-filled bowl
(paripirnabhdajana) to offer to other people.

The ghee, oil and honey denote the Good Dharma (saddharma) of
the Buddhas. The man with the broken bowl who gained only personal
satisfaction from the distribution but could not take home anything to
give to others denotes the $ravakas and Pratyekabuddhas. The man with
the intact bowl denotes the bodhisattva who, while ensuring his own
welfare (svahita), can still give to all beings™”.

[Two Hundred Discouraged Bodhisattvas Obtain the Ten Powers]
152. When the two hundred bodhisattvas’ who had wanted to with-

305 Regarding the niyama of the sravakas and Pratyekabuddhas, see above, § 7, n.13; § 56,
n.140; § 104, nn.210 and 211.

306 A man guilty of the five anantaryas is privileged in relation to the arhat since he can still
reach Sambodhi, while an arhat whose passions are destroyed (ksindsrava) will immediately pass
into Nirvana. Regarding this commonplace widespread in Mahayana sutras, see Vkn, p.55, n.33.

307Unlike the $ravaka only interested in his own personal deliverance, the bs assures both
his own welfare and that of others (svaparartha) at the same time.

308 Read p 'u-sa (bodhisattva) instead of tien-tz i (devaputra); as can be seen from the Tib.
version, byan chub sems dpah sems zum pa, this concerns the two hundred ‘discouraged bss



224 SURAMGAMASAMADHISUTRA [§152]

draw from anuttarasamyaksambodhi heard the words of those
devaputras and learnt of the inconceivable virtues and potency
(acintyagunaprabhava) of Maiijusri kumarabhuta, they renewed their
high resolve (adhyasaya) and aroused the anuttarasamyak-
sambodhicitta. Fully decided on not withdrawing from it again, they
said to the Buddha: Even if we should have to face dangers and lose our
lives, never again will we renounce the bodhicitta and never will we
abandon beings. O Bhagavat, by virtue of the merit (kusalamila)
resulting from hearing this Stiramgamasamadhi, may we obtain the ten
bodhisattva powers (dasabodhisattvabala)’”. What are those ten
powers?

1. Steadfastness in the thought of Bodhi (bodhicittasaratabala),

2. faith in the inconceivable Buddha attributes (acintyabuddha-
dharmasraddhabala),

3. retention of learning (bahusrutyasampramosabala),

4. tirelessness in the journey through the rounds of rebirth
(samsaranaparikhedabala),

5. steadfastness in great compassion towards beings (sattvesu
mahakarunasaratabala),

6. firm generosity in giving (danadrdhatyagabala),

7. not renouncing commitment as regards morality (Silasamadana-
parihanibala),

8. settling firmly into patience and kindness (ksantisaurat-
yanivesanabala),

9. wisdom that Mara cannot destroy*"’, [643b]

10. belief in the profound teachings (gambhiradharmadhimuktibala).

Then the Buddha said to the bodhisattva Drdhamati: If someone, now

who were mentioned at the beginning of § 139

309 The canonical list of the ten Tathagatabalas (Majjhima I, pp 69-70, Anguttara V, pp 32-
6) has remained unchanged throughout the entire Buddhist tradition, conversely, the ten
bodhisattvabalas have been subjected to differing lists

a The list in the Avatamsaka (T 278, ch 39, p 649¢ 4-13, T 279, ch 56, p 295¢ 1-10),
reproduced 1n Mahavyut Nos 760-9 1 dsaya, 2 adhyasaya, 3 pravoga, 4 prajha,
5 pramdhana, 6 yana,7 carya, 8 vikurvana,9 bodhi, 10 dharmacakrapravartana-bala

b The hist in the Dharmasamgraha, § 75 | adhimukn, 2 pratisamkhydna, 3 bhava,
4 ksann, 5 jRana, 6 prahana,l adhi, 8 pranbhana, 9 punya, 10 pratipatti-bala

¢ The hist n the Vikurvanarajapariprccha (T 420, ch 2, p 632¢ 13-26) and the Upadesa
(Nagarjuna, Trazite 111, pp 1611-12) which has factors in common with the present list in the Sgs
1 sarata, 2 sarvasattvaparityaga, 3 mahakaruna. 4 mahavirya, 5 dhyanasamapatti,
6 prajiia, 7 samsaraparikheda, 8 anutpattikadharmaksanti, 9 vimukti, 10 pratisamvid-bala

310We have in Tib bdud hdul bahi ses rab kyi stobs ‘The wisdom that triumphs over Mara’
(maradharsanaprajiiabala)
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or after my Parinirvana, hears this Siramgamasamadhi and believes it,
he will certainly obtain those ten bodhisattvabalas.

[Why and How to Practise the Heroic Progress™')

153. Now, in the assembly there was a bodhisattva named
*Namamati’’ who said to the Buddha: Bhagavat,
1. He who seeks merit should pay homage to the Buddha (punya-
paryesina buddhapiijaniam kartavyam).
2. He who seeks wisdom (prajria) should devote himself to learning
(Srutabhiyoga).
3. He who seeks heaven (svarga) should observe morality (silaraksana).
4. He who seeks riches (upabhoga) sbould multiply gifts
(danavardhana).
5. He who seeks beauty (ripa) should cultivate patience
(ksantibhavana).
6. He who seeks eloquence (pratibhana) should be devoted to his
teacher (gurubhakti).
7. He who seeks memory (dharani) should avoid pride (abhimana-
parivarjana).
8. He who seeks knowledge (jfiana) should cultivate right attention
(yoniso manasikara).
9. He who seeks happiness (sukha) should avoid all wrong actions
(sarvapapakarana).
"10. He who seeks to be of benefit to beings (sattvarthakriya) should
arouse the thought of enlightenment (bodhicittotpada).
11. He who seeks a sweet voice (madhurasvara) should cultivate the
truthful word (satyavagbhavana).
12. He who seeks virtues (guna) should delight in solitude
(pravivekapriti).
13. He who seeks the Teaching (dharma) should frequent spiritual
friends (kalyanamitrasevana).
14. He who seeks tranquillity (samatha) should avoid crowds
(samsargavipravasa).
15. He who seeks insight (vipasyana)’” should cultivate attention
31 This paragraph seems to be inspired by a siitra on the fruition of actions; cf. the two
Kammavibhangas of Majjhima III, pp.202-15, and the Mahakarmavibhanga edited by S. Lévi,
Paris 1932.
312Ming i 4% which I have retained, but in the Tibetan we have Rgyal bahi blo gros
(Rajamati), which seems preferable.

3130n $amatha and vipasyana, cf. P. Demiéville, Le Concile de Lhasa, Paris 1952, pp.79,
336-48.
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(manasikarabhavana).

16. He who wishes to be reborn in the world of Brahma (brahma-
loka) should practise the four infinite states (caturapramana-
cittabhavana).

17. He who wishes to be reborn among the divine and human
[blisses] (devamanusyasampad) should follow the ten paths of good
action (dasakusalakarmapatha).

[18. He who seeks Nirvana should adhere to the emptiness of
dharmas (dharmasanyatadhimuktiy’".]

O Bhagavat, he who seeks at the same time merit, wisdom, heaven,
riches, beauty, eloquence, memory, knowledge, happiness, the benefit
of beings, a sweet voice, virtues, the Dharma, tranquillity, insight, the
world of Brahma, the divine and human blisses and Nirvana, that man,
say I, should hear the Stiramgamasamadhi, grasp, remember, expound it
to others and put it into practice. Bhagavat, how then should a bodhi-
sattva practise this samadhi?

154. The Buddha replied: *Namamati,

1. The bodhisattva who regards dharmas as empty (sinya),
unresisting (apratigha) and perishing from instant to instant (ksanika),
without aversion or affection (ananunayapratigha), that bodhisattva
practises this samadhi.

2. Moroever, O *Namamati, there is not just a single method of
pursuance (ekapratipatti) in practising this samadhi. How is that so? As
many as there are functionings (pravrti) in the minds and mentations
(cittacaitta) of beings, are there functionings in this samadhi. As many
as there are entrances (pravesa) into the minds and mentations
(cittacaitta) of beings, are there entrances into this samadhi. As many as
there are entrance doors (pravesamukha) into the faculties (indriya) of
beings, are there entrance doors into this samadhi. As many as there are
names and forms (n@mariipa) among beings, are there names and forms
in this samadhi. Knowing this to be so is practising this samadhi.

3. As many as there are names (naman), forms (riipa) and marks
(laksana) in the Buddhas, are there names, forms and marks in this
samadhi. [643c] Knowing this to be so is practising this samadhi.

4. The bodhisattva himself acquires as many fields (ksetra) as he-sees
of them among the Buddhas: that is practising this samddhi.

The bodhisattva *Namamati said to the Buddha: Bhagavat, the method
of pursuance (pratipatti) in this samadhi is very difficult (atiduskara).

314Sentence omitted, doubtless inadvertently, in the Chinese translation. In Tib. we have
mya nan las hdah par htshal bas chos la ston par mos par bgyiho.
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The Buddha said to *Namamati: That is why few are the bodhi-
sattvas who dwell in this samadhi, and many are the bodhisattvas who
practise other samadhis.

[Maitreya in the Heroic Progress]

155. Then the bodhisattva ¥*Namamati said to the Buddha: Bhagavat,
the bodhisattva Maitreya here is separated from Buddhahood by only
one existence (ekajatipratibaddha) and according to you, Bhagavat, he
should attain anuttarasamyaksambodhi. Does Maitreya possess the
Stramgamasamadhi?

The Buddha replied: *Namamati, the bodhisattvas who are in the
tenth stage (dasabhamistha), who are ekajatipratibaddha and who have
received the consecration (abhiseka)’” from the Buddhas all possess the
Stramgamasamadhi.

156. Then the bodhisattva Maitreya performed such a supernormal
action (evamripam rddhyabhisamskaram abhisamskaroti sma)™ that
the bodhisattva *Namamati and the whole assembly (sarvavati parsad)
saw the bodhisattva Maitreya in all the Jambudvipas of the trisahasra-
mahasahasralokadhatu.

Here he was among the gods (devaloka), there among mankind
(manusyaloka). Here he was a religious mendicant (pravrajita), there he
was a layman (grhastha).

Here he was an attendant (upasthayaka) of the Buddha like Ananda,
there he was the foremost of the great sages (mahaprajiiavatam agryah)
like Sariputra, there he was the foremost of those who possess
supernormal powers (rddhimatam agryah) like Maudgalyayana, there
he was the foremost of those who observe ascetic practices
(dhiitagunavadinam agryah) like Mahakasyapa, there he was the
foremost of those who expound the Dharma (dharmakathikanam
agryah) like Purna, there he was the foremost of those who like to train
themselves (Siksakamanam agryah) like Rahula, there he was the
foremost of the guardians of the Vinaya (vinayadharanam agryah) like
Upali, there he was the foremost of those who possess the heavenly eye
(divyacaksukanam agryah) like Aniruddha, there he was the foremost
of the absorbed (dhyayinam agryah) like Revata, [there he was the

315 Kumarajiva usually renders niyama by chéng wer ERL (cf. above, § 56, n.140), but the
niyama is not received from the Buddhas. Here chéng wei translates abhiseka as it appears in the
Tibetan version dban bskur ba thob pa = abhisekaprapta. Regarding this consecration, see
above, § 48, n.125.

316 This 1s a stock phrase; see Vkn, pp.139, 204, 219, 247.
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foremost of those who dwell in the absence of discord (aranaviharinam
agryah) like Subhuti’’]. So it was that they saw Maitreya to be the
foremost among all.

Here they saw him entering the villages (grama), towns (nagara) and
provinces (nigama) to beg for his food, there they saw him expounding
the Dharma, or again, seated in solitary meditation (pratisamlina).

157. The bodhisattva *Nimamati and the great assembly saw the
bodhisattva Maitreya thus manifesting the supportive power of the
Stiramgamasamadhi and, having seen him, they rejoiced greatly and
said to the Buddha: Bhagavat, just as gold (kasicana), even if it has
gone through the forge, never loses its self-nature (svabhava), so these
great Satpurusas, wherever they may go, manifest everywhere their
natures of inconceivable qualities (acintyadharma).

Then the bodhisattva *Namamati said to the Buddha: Bhagavat, I claim
that the bodhisattvas who can penetrate the Stiramgamasamadhi also
penetrate the practices of all the paths (sarvamargacarya) and penetrate
the $ravakayana, the Pratyekabuddhayana and the Mahabuddhayana.

317Here again, doubtless through nadvertence, Kumarajiva has omitted Subhiti We have
in Taib la la na ni rab hbyor bzin du fion mons pa med par gnas pahi mchog tu gyur to

With the exception of Revata, the great $ravakas given here as examples all appear 1n the
third chapter of the Vkn, where I have devoted short notes to them The pre-emnences that
characterise them are recorded in Anguttara I, p 23 sq

The early texts mention no less than ten Revatas, but the one concerned here 1s certainly
Kankha-Revata ‘Revata the Scrupulous’, proclaimed by the Buddha to be aggo jhdayinam
(Anguttara 1, p 24, 1/) The Udana, p 60, tells us in what circumstances ‘Near the Jetavana of
Sravasti, Revata, seated with his legs crossed and his body straight, was contemplating that
purity which was his and which consisted 1n having overcome scruples (attano
kankhavitaranavisuddhim paccavekkhamano) The Buddha perceived him and uttered this
stanza

ya kact kankha idha va huram va
sakavediya va paravediya va
Jhayno ta pajahanti sabba
atapino brahmacariyam caranta

‘The scruples which, 1n the present existence or in future existences, are experienced
personally or felt by others, the meditative reject them all and, filled with zeal, practise pure
conduct’

Before he reached arhatship, Revata was tortured by scruples We know from the Vinayas
that these were of an alimentary kind he refused to eat, outside the time prescribed for meals
(vikale), treacle (guda) mixed with flour (kanena badhyamana) under the pretext that such a
muxture constituted true food (@misa), 1n the same way, he disapproved of beans (mudga) which
had been grown on manure (vaccas) because, he said, they were already cooked, see Pali
Vinaya I, p 210, Mahisasaka Vin, T 1421, ch 22, p 147¢ (where Revata 1s replaced by
Aniruddha), Sarvastivadin Vin, T 1435, ch 26, p.185b 11-21; Milasarv Vin. in Gilgit
Manuscripts 111, part 1, pp XI, 6 - XII, 19,and T 1448, ch.1,p.3a 13- 59
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The Buddha replied: Yes, it is indeed as you say: the bodhisattvas
who can penetrate the Stiramgamasamadhi also penetrate the practices
of all the paths.

[Manjusri Identical to the Buddha Nagavamsagral

158. Then the sthavira [644a] Mahakasyapa said to the Buddha:
Bhagavat, I claim that Maiijusri kumarabhuta, in days gone by
(bhutapiirvam), in times long past (atite 'dhvani), performed Buddha
deeds (buddhakarya), that he sat on the seat of enlightenment
(bodhimanda), that he set turning the Wheel of the Dharma, that he
taught beings and that he entered great Nirvana.

159. The Buddha replied: It is indeed so, it is indeed as you say (evam
etad evam etad yathd vadasi). In times long past, well before immense
(aprameya), infinite (ananta) and inconceivable (acintya) asam-
khyeyakalpas, there was a Buddha named Nagavamsagra®” ‘Acme of the
Dragons’ Race’, the Tathagata, holy one (arhat), fully and perfectly
enlightened one (samyaksambuddha), gifted with knowledge and conduct
(vidyacaranasampanna), the Sugata, knower of the world (lokavid),
incomparable leader of men, those beings to be tamed (anuttara
purusadamyasarathi), instructor of gods and mankind (sasta devanam ca
manusyanam ca), the Buddha, the Blessed One (bhagavat)*”.

In the southern region (daksinasyam disi), if leaving this universe here
one traverses a thousand Buddha-fields (ito buddhaksetrad buddha-
ksetrasahasrany atikramya), there is a field called Sama®™ ‘Even’, devoid
of mountains and rivers (apagataparvatanada) devoid of sand, gravel and
stones, without hill or hillock, even like the palm of a hand (sama
panitalajata), yielding a tender grass (mrdutrna) like the Kacilindika™'.

160. It was in that universe (lokadhatu) that the Buddha
Nagavams$agra attained anuttarasamyaksambodhi, set turning the

3181n Tib. Kluhi rigs mchog. Indian and Chinese texts, referring to the present passage of
the $gs, mention him frequently: Hsin ti kuang ching, T 159, ch.3, p.304b 10; Upadesa in
Nagarjuna, Traité 1, p.602; IV, p.1097; Ku ch’ing liang chuan, T 2098, ch.1, p.1093a 21.

319A traditional formula to recall the appearance of a Buddha of the past. See below,
§ 170, and the references in Vkn, p.257, n.12.

320In Tib. Mriam pa.

321 The Tibetan version renders these traditional epithets more literally: hjig rten gyi khams
miiam pa Zes bya ba ri dan rdo med pa / bon ba dan gyo mo dan gseg ma med pa / lag mthil ltar
miiam par gyur pa / ka tsa lin hdi ka Itar reg na bde bahi rtsa hjam po skyes par gyur te; in Skt.
Sama lokadhatur apagataparvatapasano ’pagatalostakathallasarkarah samah panitalajatah
kacilindikasukhasamspar§amrdutrnotpannah. See 1dentical and similar epithets in
Saddharmapund., pp.144, 9 - 145, 1; 202, 2.
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Wheel of the Dharma, ripened and won over seventy kotis of
bodhisattvas. Eighty kotis of men became arhats and ninety-six
thousand men were established 1n the doctrine of causality of the
Pratyekabuddhas' The Buddha Nagavamsagra had an immense
assembly of §ravakas in his following O Kasyapa, his lifespan
(ayuspramana) was of four hundred and forty myriad years. When he

Regarding kdcilindika (var kacalindika), F Edgerton has collated many references in
Sanskrit (Dictionary p 175b) as has Lin Li-kouang 1in Chinese (L Aide-memoure de la Vraie Lo,
Paris 1949, pp 253-4 in the notes) The grass and wonderful flowers which grow in the paradises
are often compared to the kacilindika

Lalitavistara, p 82 20-21 karatalanibhe bhimibhage suvibhahtavistirnanilatrne
maviragrivasammbhe kacilindikasukhasamsparse dharanitale samsthitah

Sukhavativyiiha, ed U Wogthara, p 88 J0-12 tam ca puspajatant mrdini kacilindi-
kasuhhasamsparsamy aupamvamatrena yan niksipte pade caturangulam axanamanti utksipte
pade caturangulam evonnamant:

Two glosses incorporated nto the Saddharmasmrtyupasthana (T 721, ch 2, p 8¢ 5-7, ch 30,
p 1766 6) define the kacilindika as a bird of maritime 1slands For L1 Lin-kouang (loc cit ) these
glosses are due to a purely Chinese confusion with kalavinka, the name of a fabulous bird, the
lovely voices of whose young are supposedly audible while they are still 1n the shell

That the similarity of the Chinese transcriptions serving to render kacilindika and kalavinka
may have led to confusion 1s possible, even probable However, we can bring into the discussion
texts of Indian origin — and not only Chinese glosses — where kdcilindika does indeed indicate
an aquatic bird

I will limit myself here to quoting the Mahayanist Mahaparinirvanasitra (T 374, ch 8,
p 414b 19-21, T 375, ch 8, p 655b 13-16, T 376, ch 5, p 889a 16-17) ‘There are two kinds of
bird, the Chia-lin-t 1 (kdcilindika) and the Yuan-yang (cakravaka, cf Mahavyut, No 4885)
which, moving or standing still, stay 1n groups and never separate, equally, the dharmas duhkha,
anmitya and andtman never separate’ A little further on (T 374, ch 8, p 4156 21-23) we read
‘These kacilindikas and cakravakas, at the height of summer, when the waters are 1n spate,
choose high streams and place their young in them to bring them up there, then, as before, they
move about peacefully’

The kacilindika has a particularly soft down, that 1s why when a lawn, flowers, horses or
even thoughts are soft they are called kacilindikasadrsa (Mahavastu I1, p 307, 2),
kacilindikamrdiippama (1bid , pp 261, 2, 262, 4) or kacilindikasukhasamsparsa ‘having the
pleasant touch of the k * (Lalita, p 17, 12, etc )

It 1s also possible that the down or plumage of the bird served to make clothes, hence the
expression mrdukdacilindikapraveni (Mahavastu 1, pp 152, 16, 226, 10, 11, p 29, 13) and the
Tibetan translations like ka-tsa-lin-dahi gos (Mahavyut , No 5879) where the adjunction of gos
shows that clothing 1s definitely indicated

I think that we can accept the explanations supplied by the Kashgarian Hui-lin (737-820) in
tus I ch’ieh ching yin 1 (T 2128, ch 19, p 423¢ 21-22) The wadding Chia-chih-li-na 1s also the
name of the lovely bird, Chia-chén-lin-ti-chia (Kacilindika) Its body has a fine and soft down
and 1t 1s unusually hght and beautiful, like wadding This down 1s woven so as to make clothing
or padding from 1t The noble cakravartin kings alone use 1t as clothing This type of bird exists
at present, but it 1s not the one that concerns us, its plumage, coarse and unpleasant, 1s unfit for
weaving’

322Gee above, § 149, n 303
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had delivered gods and mankind, he entered Nirvana. His bodily relics
(Sarira) were distributed throughout the land; thirty-six kotis of stiipas
were erected over them which beings came to venerate. After the
Parinirvana of that Buddha, his Good Dharma (saddharma) lasted a
further ten myriad years.

161. The Buddha Nagavams$agra, being on the point of entering
Nirvana, had given the prediction (vydkarana) to the bodhisattva
Jiianaprabha’' ‘Brilliance of Knowledge’ and declared: ‘This
bodhisattva Jiianaprabha, after myself, will attain anuttarasamyak-
sambodhi and will bear the name of Jiidnaprabha’.

162. O Kasyapa, do not start wondering if, at that time, the Buddha
Nagavamsagra of the Sama Universe was none other [than Maijusri].
Why? Because the present Maiijusri kumarabhiita was then [the Buddha
Nagavamsagra]™.

163. Kasyapa, now consider the might of the Stiramgamasamadhu. It
1s through its power that the great bodhisattvas manifest:

1. the descent into the womb (garbhavakranti),

2. the birth (janman),

3. the renunciation of the world (abhiniskramana),

[4. the practice of the austerities (duskaracarya)™),

5. the going to the tree of enlightenment (bodhivrksagamana),

6. the installation on the seat of enlightenment (bodhimanda-
nisidana),

[7. the victory over Mara (maradharsana)’™),

[8. the attaining of enlightenment (abhisambodhana™'),

9. the turning of the Wheel of the Dharma (dharmacakrapravartana),

10. the Mahaparinirvana,

11. the disposal of the relics (Sariraniksepa)’™.

Nevertheless, those great bodhisattvas never abandon their bodhi-

33In Tib Ye Ses hod, a bs mentioned 1n Mahavyut , No 691

324 As 1s his custom, Kumarajiva summarises a standard stock phrase used to 1dentiry
persons from the past who come into the jatakas, see the references in Vkn, p 265, n 28 The
Tibetan version makes 1t easy to reconstruct the original Sansknit syar khalu punas te
Kasyapaivam kanksa va vimatir va vicikitsa vanyah sa tena kalena tena samayena tasminn eva
Samalokadhatau Nagavamsagro namabhiit tathagatah na khalu punas tvaya Kasyapaivam
drastavyam tat kasya hetoh sa eva Marjusrih kumarabhiitas tena kalena tena samayena
Nagavamsagro namabhiit tathagato 'rhan samyaksambuddhah

325 According to the Tibetan version dkah ba spyod pa

326 According to the Tibetan version bdud hdul ba

327 According to the Tibetan version byan chub mnon par rdzogs par htshan rgya ba

328This 1s a further summary of the requisite exploits of a Buddha, see above; § 7 at the
end, § 21, Nos 96-100, § 123
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sattva nature (hodhisattvadharmatam notsrjanti) and, [even] in Maha-
parinirvana, they are not absolutely in Parinirvana (atyanta-
parinirvrtta).

164. Then the ayusmant Mahakasyapa said to Marijusri: Friend, you
have accomplished a most difficult thing (atiduskara) by thus
manifesting yourself to beings.

Maijusri replied: Kasyapa, what do you think of this (tat kim
manvase): who produced this Grdhrakutaparvata and where does this
universe (lokadhatu) come from?

Kasyapa answered: Manjusri, all universes are produced like foam
and they come from the inconceivable fruition of actions
(acintvakarmavipaka) accomplished by beings™. [644b]

Maijusri said: All dharmas also come from the inconceivable
fruition of actions. In this sphere, I do not have to make any effort
(abhisamskara). Why? All dharmas depend on causes and conditions
(hetu-pratvavadhina); not being independent (asvamika) they are
forged at will (vathakamavithapita). Nothing is difficult (duskara) for
him who has understood this. O Kasyapa, for a man who has not seen
the four Noble Truths (na drstasatya) to hear these things and believe
them, that is what is difficult. But for a man who has seen the four
Truths (drstasatya) and obtained the superknowledges (abhijaaprapta)
to hear this and believe it, that is not difficult.

[Appearance of the Buddhas of the Ten Regions]

165. Thereupon the Bhagavat, rising into the air to the height of
seven palm trees (saptatalamatram vaihayasam abhyudgamya), sat
down cross-legged (paryankam abhujya nyasidat) and emitted a
radiance (avabhasa) which illuminated the innumerable universes of the
ten regions. The whole assembly saw the innumerable Buddhas of the
ten regions who were all expounding the Stiramgamasamadhi, adding
nothing and omitting nothing (anindanadhikam)™, and from afar the
assembly heard them.

In their own turn the Buddhas of the ten regions, rising into the air to
the height of seven palm trees, sat down crossed-legged and emitted a
radiance which illuminated the innumerable universes of the ten
regions. The beings of those universes also saw the Buddha Sakyamuni

329 According to traditional acceptance, the receptacle-world (bhdjanaloka) is produced by
the good and bad actions of all living beings; see Kosa II, p.288, n.1.

330In Tib. lhag chad med cin lhag pa med par, giving the Skt. aniinanadhikam; cf.
Lankavatara, p.142,4.



[§168] SURAMGAMASAMADHISUTRA 233

sitting in the air, his legs crossed™'. Those assemblies took up flowers
(puspa) and, from afar, scattered them over the Buddha Sakyamuni.
They saw those flowers join together in the air in the shape of a flowery
parasol (puspacchattra).

The bodhisattvas of this universe'”, as well as the devas, nagas,
yaksas, gandharvas, etc., also took up flowers and scattered them over
those Buddhas [of the ten regions]. And, above the Buddhas, those
flowers were transformed into a flowery parasol.

166. Then the Buddha withdrew the bases of his supernormal power
(rddhipadan pratisamharati sma) and resumed his original seat. He said
to Drdhamati: That is the wondrous power (pratiharvabala) of the
Tathagata. It is so that the virtues (guna) of beings may increase that the
Tathagata manifests these things.

167. At the moment that the Buddha manifested his wondrous
powers (pratiharyabala), eight thousand devas and manusyas aroused
the anuttarasamyaksambodhicitta. And, as the instruction of the
Sﬁramgamasamédhi came to an end, the bodhisattva Drdhamati and
five hundred bodhisattvas obtained the Stiramgamasamadhi. They saw
the prodigious power (vikurvanabala) of the Buddhas of the ten
regions; they obtained the light of knowledge (jrianaloka) regaiding the
profound teachings (gambhiradharma) of the Buddha; they established
themselves in the tenth stage (dasama bhiimi) and received the
consecration of the Buddhas (buddhabhiseka). The trisahasramaha-
sahasralokadhatu shook in six ways (sadvikaram akampata); a great
radiance (mahavabhasa) filled the universe; a thousand myriad musical
instruments (tirya) played simultaneously and, from the sky (upary
antariksat), the devas showered down all kinds of flowers.

[Protection Assured to the Heroic Progress]

168. Then the Buddha said to Ananda: Grasp, Ananda, this Siiram-
gamasamadhi, remember, recite and expound it widely to others

(udgrhnisva tvam Anandemam Siramgamasamadhim dharaya vacava

parebhyas ca vistarena samprakasaya)™.

Thereupon the Sakra Merusikharadhara said to the Buddha:

331 Through the supernormal power of the Buddha, the inhabitants of the Sahaloka see the
beings populating the innumerable universes of the ten regions, and vice versa This concerns a
common wonder n the Prajiia literature; cf. Paficavimsati, p 12, 5-/6, and its commentary
Nagarjuna, Traité 1, pp.526-8.

332 The Sahalokadhatu.

333 Thus 1s a stock phrase, see Vkn, p.272
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Bhagavat, the knowledge (jfiana) and mindfulness (smrti) of Ananda
are limited (pradesika)™, and the $ravakas restrict themselves to
repeating the words of others (parato ghosanuga); how can you entrust
(parindatum) to Ananda this jewel of the Dharma (dharmaratna) which
is the Stiramgamasamadhi?

The Sakra Merusikharadhara [644¢] then made this declaration of
truth (satyavacanam akarot)”: If it is indeed true that, at the present
time (pratyutpanne 'dhvani) and in future times (anagate 'dhvani) |
shall propagate (upabrmhayisyami) this Stramgamasamadhi, may the
trees (vrksa) covering the Grdhrakiitaparvata all change into
bodhivrksas of the Buddha and, uhder each of them, may there be a
bodhisattva.

Scarcely had the Sakra Merusikharadhara said those words than he
saw all the trees as bodhivrksas and, under each one of them, a
bodhisattva. All those bodhivrksas™ uttered the following words: What
is said by the Sakra Merusikharadhara is the truth (satya): that man will
widely expourid and propagate the Stiramgamasamadhi.

169. Then the devas, nagas, yaksas, gandharvas, etc., with one voice
said to the Buddha: Bhagavat, let us suppose that the Tathagata were to
remain alive for a whole kalpa, doing nothing but expounding the
$ravakayana to mankind; let us further suppose that at each one of his
instructions he were to win over as many beings as he won over during
the first turning of the Wheel of the Dharma (prathamadharma-
cakrapravartana)”’. Well now, the beings won over (vinitasattva) by
the instructing of the Sliramgamasamadhi would outnumber them still
more. Why? Because the beings won over by the §ravakayana do not
attain an hundredth part (Satatamim api kalam nopayanti) of that of the
beings won over by the bodhisattvayana, nor a thousandth
(sahasratamim api), nor a ten-thousandth (dasasahasratamim api), nor
an hundredth-thousandth (Satasahasratamim api), and so on as far as
(vavat) do not bear numbering, or calculation, or comparison, or
resemblance (samkhyam api gananam apy upamam apy upanisam api

334See above, § 137.

335Cf. Saddharmapund., p.413, 8: satyadhisthanam karomi yena satyena satyavacanena. ..
Burnouf translated: ‘Je prononce une bénédiction de vérité et, au nom de cette vérité et par la
déclaration de cette vériteé... [I utter a benediction of truth and, in the name of that truth and by
the declaration of that truth...]’. Also see Samadhiraja, p.464, /-4.

336 Equally, in the Sukhavativyiiha, the bodhivrksa of Amitabha utters words (p.110 sq.). In
the buddhaksetras, Buddha deeds (buddhakarya) are carried out by countless means; see Vkn,
pp.223-5.

337Viz. the discourse at Varanasi.
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na ksamante)™™. This Suramgamasamadhi possesses immense power; it

can perfect beings and cause them to obtain the Buddha attributes.
[Identity of the Buddhas Sakyamuni and Vairocana'*)
170. Then the bodhisattva Drdhamati asked the Buddha: Bhagavat,

3% Here again Kumarajiva translates in abridged form a stock phrase found widespread
the comparisons; see Astasahasrika, pp.231, 364, 370, 863; Paiicavimsati, p.39; Satasah., p.122:
Vajracchedika, p.46; Saddharmapund., pp.333, 349: Satatamim apt kalam nopaiti sahasratamim
api satasahasratamim api kotitamim api kotisatatamim api kotisahasratamim apt
kotisatasahasratamim api kotinivutasatasahasratamim api kalam nopaiti samkhvam apt kalam
api gananam apy upamam api aupamvam apy upanisam apy upanisadam api na ksamate.

339 After having created 84,000 kotinayutas of imaginary Buddhas, Sakyamuni, in § 18,
declared them all to be as real and as unreal as himself, for all dharmas, Buddhas included, are
only magical illusions and mirages. Further on, in § 126, he identified himself with the Buddha
Sarvagunadharmasamdars$akavikurvanaprabharaja reigning over the Ekapradipa universe in the
zenith region. Here, he identifies himself with the Buddha Vairocanarasmipratimandita-
vikurvanarija reigning over the Pratimandita universe 1 the Eastern region.

The subject of the Pratimandita universe 1s dealt with at length in the Saddharmapund.,
pp-423, 4-5; 427, 3-4; 457, 6, which designates it by 1ts long title of Vairocanarasmipratimandita
‘Universe adorned with the Rays of the Sun’.

In Ch.25, the Saddharmapund. brings this universe into a jataka which I will summarise
briefly. In the most distant past, during the Priyadar$ana kalpa, the Buddha Jaladharagarjitaghosa-
susvaranaksatrarajasamkusumitabhijia appeared in the Pratimandita universe. At the same time
and in the same place reigned King Subhavyiiha whose wife Vimaladatta had given him two
sons: the bss Vimalagarbha and Vimalanetra. After having won over their parents, the two
princes invited them to go with them to the Buddha Jaladhara... abhijiia. No sooner said than
done: the Buddha instructed the court and the king, queen and two princes left home to take up
the religious life. The Buddha Jaladhara. .. abhijiia predicted to King Subhavyiiha that he himself
would become a Buddha with the name of Salendraraja, in the Vistiravati universe, during the
Abhyudgataraja kalpa.

The samavadhana which ends the jataka established the connection between the hero of the
past and the persons of the present. The king Subhavyiiha of that period is the present bs
Padmasri; the queen Vimaladatta 1s now the bs Vairocanara§mipratimanditadhvajaraja. As for
the two princes Vimalagarbha and Vimalanetra, they are at present represented by the bss
Bhaisajyaraja and Bhaisajyasamudgata.

In Ch.23 of the Saddharmapund., the Vairocanara$mipratimandita universe in the Eastern
region 1s again mentioned. At the time when Sakyamuni is expounding the Lotus, this universe is
ruled over by the Buddha Kamaladalavimalanaksatrarajasamkusumitabhijfia. The bs
Gadgadasvara, who is a member of his entourage, asks for and receives permission to go to the
Sahaloka of Sakyamuni. The latter, questioned by the bs Padmasri, expatiates at length on the
past and present of Gadgadasvara. Formerly, in the Priyadarsana kalpa, Gadgadasvara had made
an offering of 84,000 precious vases to the Buddha Meghadundubhisvararaja reigning over the
Sarvabuddhasamdar$ana universe. At present Gadgadasvara, in possession of the
Sarvarlipasamdar$ana samadhi, assumes various forms in order to teach the Lotus in innumerable
universes. He is particularly ‘the protector of creatures who are born in the Saha universe and the
Vairocanara$mipratimandita universe’ (Saddharmapund., p.434, 5-7, with the variant in n.10).

There is no doubt that the Eastern universe, Pratimandita ‘Adorned’, or Vairocana-
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how long will your life-span be (kiyat tavayuspramanam) and after how
long (kiyacciram) will you enter definitive Parinirvana?

The Buddha replied: Drdhamati, in the Eastern region (piérvasyam
disiy if, leaving this universe, one traverses thirty-two thousand Buddha-
fields (ito buddhaksetrad dvatrimsadbuddhaksetrany atikramya), there is
a universe (lokadhatu) called Pratimandita®™ ‘Adored’: there there can
be found Vairocanarasmipratimanditavikurvanaraja™' ‘Prodigious King
adorned with Solar Rays’, the Tathagata, holy one (arhat), perfectly and
fully enlightened one (samyaksambuddha), gifted with knowledge and
conduct (vidyacaranasampanna), the Sugata, knower of the world
(lokavid), incomparable leader of men, those beings to be tamed
(anuttara purusadamyasarathi), instructor of gods and mankind (sasta
devanam ca manusyanam ca), the Buddha, the Blessed One
(bhagavat)*”. At the moment, he is expounding the Dharma™.

O Drdhamati, my life-span (@yuspramana) is exactly the same as the
life-span of that Buddha Vairocanarasmipratimanditavikurvanaraja.

[Drdhamati asked]: Bhagavat, how long is the life-span of that
Buddha Vairocanarasmipratimanditavikurvanaraja?

The Buddha answered Drdhamati: Go and ask him yourself and he
himself will answer you.

171. Then Drdhamati, through the supernormal power (rddhibala) of
the Buddha, through the supernormal power of the Stiramgamasamadhi
and also through the supernormal power of his own good roots

ra$mipratimandita ‘Adorned with the Rays of the Sun’, to which the Sgs and the Lotus refer, is
none other than the universe or paradise of the Buddha Vairocana. In his work on Barabudur 11,
Hanoi 1935, p.584, P. Mus attempts to show ‘that the aspect, name, emblem and activity of
Vairocana denote an episode in Sakyamuni’s career’. A reading of the Sgs would have spared
him the effort since, in § 172, Sakyamuni declares that the ‘Prodigious king inhabiting the
universe adorned with the rays of Vairocana’ is himself. Besides, the Mahavairocanasiitra
clearly defined the relationship between Sakyamuni and Vairocana: Vairocana is the historical
Buddha Sékyamuni, but idealised as the dharmakaya ‘which is neither born nor dies’ (cf.
R. Tajima, Etude sur le Mahavairocanasiitra, Paris 1936, pp.47-8).

However, it would be to disregard completely the scope of the Mahayana to identify
$akyamuni with such and such a particular Buddha. $akyamuni is not only identical to the
Sarvaguna... prabharja of the zenith region (Sgs, § 126) and to the Vairocana... vikurvanaraja
of the Eastern region (Sgs, § 172), he is identical to all the Buddhas, whose true suchness
(tqthatd) is an inconceivable ‘non-existence’ ( see Sgs, § 18; Vkn, pp.238-42).

3401n Tib. Rnam par spun ba.

341 In Tib. Rnam par snan mdzad hod zer gyis brgyan pa rnam par hphrul bahi rgyal po.

342 This is a stock pilrase, see above, § 159, n.319.

343 Kumarajiva abbreviates. In Tib. we have de ltar bzugs sin htshol gzes sin chos kyan ston
to, which gives the Skt. tatra tisthati dhriyate yapayati dharmam ca desayati. Regarding this
stock phrase, see Vkn, p.139, n.8.
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(kusalamiila), went in an instant (ekasminn eva ksanalavamuhiirte) to
the Pratimandita universe and, having saluted the feet of that Buddha
with his head (tasya bhagavatah padau Sirasabhivandya) and having
circumambulated him three times (trispradaksinikrtya), he stood to one
side (ekante ’sthat). Then he said to the Buddha: Bhagavat, how long
will your life-span be and after how long will you enter Parinirvana?

That Buddha replied: My life-span is exactly the same as the life-span of
the Buddha Sakyamuni. O Drdhamati, if you want to know, my life-span
will last for seven hundred incalculable cosmic periods (asamkhyeyakalpa)
[645a], and it is exactly the same for that of the Buddha Sakyamuni.

Thereupon the bodhisattva Drdhamati experienced great joy and,
having returned to the Saha Lokadhatu, he said to the Buddha
[Sakyamuni]: Bhagavat, the life-span of that Buddha Vairocanara$mi-
pratimanditavikurvanaraja will last for seven hundred asamkhyeya-
kalpas and he told me: ‘My life-span is exactly the same as the life-span
of the Buddha Sakyamuni’.

172. Then Ananda, having risen from his seat, having arranged his
upper garment on one shoulder, having placed his right knee on the
ground and having extended his joined hands in the direction of the
Bhagavat, said to the latter (athananda utthayasanad ekamsam
uttarasangam krtva daksinam janumandalam prthivyam pratisthapya
yena bhagavams tenanjalim pranamya bhagavantam idam avocat):
Bhagavat, as I understand the meaning of the Bhagavat’s words
(yathaham, bhagavan, bhagavato bhasitasyartham ajanami)**, 1 say
that it is you, O Bhagavat, who are in the Pratimandita Lokadhatu
where, under a different name (anyena namna), you bring about the
welfare and happiness (hitasukha) of all beings.

Then the Buddha congratulated (sadhukaram adat) Ananda:
Excellent, excellent (sadhu sadhu), it is through the power of the
Buddha that you know that; that Buddha [Vairocanarasmipratimandita-
vikurvanaraja] is myself who, under a different name, expounds the
Dharma in that [Pratimandita] universe and delivers beings. Ananda,
this supernormal and prodigious power (rddhivikurvanabala) is the
might itself of the Stiramgamasamadhi.

Then the Buddha, addressing the bodhisattva Drdhamati, said to him:
Hence it should be known that my life-span (ayuspramana) will last for
seven hundred asamkhyeyakalpas and that after that I shall definitively
enter Parinirvana.

344See above, § 129, n.258
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[The Wonderful Effects of the Heroic Progress]

1. Longevity and Security

173. Then the whole assembly (sarvavati parsad), on learning that
the life-span of the Buddha was so inconceivable (acintya), experienced
great joy and, filled with astonishment (adbhutaprapta), said to the
Buddha: Bhagavat, the supernormal power (rddhibala) of the Buddhas
is astonishing (adbhuta) and all their practices (carya) are
inconceivable (acintya). Even while, in this universe [the Saha
Lokadhatu], you manifest a very short (atihrasva) life-span’™, in that
universe [the Pratimandita Lokadhatu], your life-span lasts for seven
hundred asamkhyeyakalpas! O Bhagavat, we would like all beings to
have such an inconceivable life-span.

"Then the Buddha said to Drdhamati: In all the kingdoms (rastra),
villages (grama), towns (nagara), provinces (mgama), dwellings
(vihara) and deserted places (aranya) where this Stramgamasamadhi
will penetrate, neither Mara nor the kin of Mara (marajatiya) will have
a hold over it (avataram na lapsyante)™.

He further said to Drdhamati: If a master of the Dharma
(dharmacarya) writes down (likhayati), studies (svadhyayati) or teaches
(uddesayati) the Stramgamasamadhi, he will experience neither fear
nor trembling in the presence of human or non-human beings
(manusyamanusyanam antike nottrasisyati na samtrasisyati na
samtrasam apatsyate). Furthermore, he will obtain twenty kinds of
inconceivable virtues (acintyagunavisesa).

345The majority of sources assign to Sakyamuni a life-span of about eighty years. In an
early sianza affirmed in both Sanskrit and Pali, Sékyamuni, at the moment of his Nirvana,
confides to Subhadra:
Ekonatrimso vayasa Subhadra
vat pravrajam kim kusalam gavesi
pancasad varsani samadhikani
yatas caham pravrajitah Subhadra.
‘I was twenty-nine years old, O Subhadra, when | left home in search of the Good; fifty
years and more have gone by since I left home’.
This stanza is reproduced frequently; cf. Sanskrit Mahaparinirvana, p.376; Avadanasataka
I, p.231; Digha II, p.151; Dirghagama, T 1, ch.4, p.25b; T 5, ch.2, p.172a 16; Samyuktagama,
T 99, ch.35, p.254b; Miilasarv. Vin., T 1451, ch.38, p.396¢.
To my knowledge the ‘Siitra of the Descent of the Bodhisattva’ (T 384, ch.2, p.1024a 17) is
the only one to attribute eighty-four years of life to Sakyamuni.
For A. Foucher, La Vie du Bouddha, Paris 1949, pp.322-3, the Buddha in fact died at the
age of sixty-five and not eighty.
346 This is a traditional expression; see Vkn, p.272, n.39.
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2. Twenty Inconceivavle Virtues

174. What are those twenty inconceivable (acintya) virtues?
. Inconceivable merit (punya).

. Inconceivable knowledge (jiigna).

. Inconceivable wisdom (prajiia).

. Inconceivable skilful means (upaya).

. Inconceivable eloquence (pratibhana).

. Inconceivable light of knowledge (jianaloka).

. Inconceivable dharanis.

. Inconceivable expositions of the Dharma (dharmamukha).

9. Inconceivable mindfulness (smrti) and intelligence (mati), in
conformity with the truth.

10. Inconceivable power of the superknowledges (abhijiabala).

11. Inconceivable penetration of the language of all beings
(sarvasattvaniruktipravesa).

12. Inconceivable penetration of the practices and aspirations of all
beings (sarvasattvacarydasayapravesa).

13. Inconceivable vision of all the Buddhas (sarvabuddhadarsana).

14. Inconceivable learning (sruta).

15. Inconceivable ripening of beings (sattvaparipacana). [645b]

16. Inconceivable power over the concentrations (samadhivi-
kurvana).

17. Inconceivable achievement of pure lands (ksetrabhinirhara).

18. Inconceivable beauty of shapes and colouring (samsthana-
varnaprasada).

19. Inconceivable virtues (guna) and sovereign powers (vasita).

20. Inconceivable practice of the perfections (paramitabhavana).

21. Inconceivable irreversible Wheel of the Dharma (avaivartika-
dharmacakra).

Such are the twenty virtues. Drdhamati, whoever writes down
(likhati) and studies (svadhyayati) this Stiramgamasamadhi obtains
those twenty kinds of inconceivable virtues (acintyagunavisesa). That is
why, O Drdhamati, whoever wants to obtain those advantages (artha) in
this and future existences (ihaparajanmani) should write down, study,
penetrate and practise this Stiramgamasamadhi.

09N L bW —

3. Reaching Enlightenment™
175. Drdhamati, the kulaputra or kuladuhita who seeks

347The sands of Central Asia have delivered up to us the last folio of the Sgs, covering
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enlightenment practises the six perfections for an hundred thousand
kalpas. But whoever, hearing this Sﬁramgamasamﬁdhi, would believe it,
not be discouraged, not fear, not tremble [and not take fright], would
surpass the former in merit and would even more quickly be established
in supreme and perfect enlightenment. What can then be said of those
who, after having heard it, would grasp, retain, repeat and expound it
while applying every effort to it? (Drdhamate, bodhyarthikah kulaputro
va kuladuhita va kalpasatasahasresu satparamitas carati. yas ca khalu
punah siiramgamasya samadheh saha sravanenadhimucyeta navaliven
nottrasen na samtrasen na samtrasam apadvet™ sa eva bahutaram
punyaskandham prasavati', ksiprataram niryaty anuttarayam
samyaksambodhau. kah punar vado yah srutvodgrhniyad dharayed
vdcayet parebhya uddised™ bhavanayogam anuyuktah).

4. Confident Faith

176. The bodhisattva who, having heard of the inconceivability of the
Buddhas, does not want to fear and does not want to tremble, the
bodhisattva who wants to know though personal experience all the
Buddha attributes, without relying on the teaching of others, that
bodhisattva, say I, should cultivate the Sﬁramgamasamédhi. The
bodhisattva who, on hearing teachings not heard before, wants to
believe them and does not want to reject them, that bodhisattva should
listen to the Stramgamasamadhi (bodhisattvena tathagatacintikatam
Srutvanuttrasitukamenasamtrasitukamena, bodhisattvena parato
ghosam anisritya sarvabuddhadharmanam pratyatmajfianam anugantu-
kamena Siiramgamasamadhir bhavayitavyah. bodhisattvena-
Srutapurvan dharman srutvadhimoktukamena na niksiptukamena
suramgamasamadhih srotavyah).

§§175-178 of the present translation. It is a mutilated folio abounding in Prakritisms (duhitra for
duhita, oliyet for avaliyet, imasmin for asmin), even mistakes (sattvani for sattvas; abhusit for
abhisit or abhiar). This fragment, from which the Chinese and Tibetan versions differ
considerably, has been published by A.F.R. Hoernle, Manuscript Remains 1, Oxford 1916,
pp-125-32. The edition is followed by a Sanskrit conjectural rendering and a translation into
English based on the Tibetan version: a highly approiimative translation, the inaccuracies of
which result in part from a lack of familiarity with the traditional stock phrases. [t see
Foreword, p.xiv sq., and R.E. Emmerick, The Khotanese Sirangamasamadhisitra.]

I have tried here to reconstruct a Sanskrit text as close as possible to Kumarajiva's Chinese
version.

348 Cf. Saddharmapund., p.233, /3-14.

349Cf. Vajracchedika, pp.33, 20; 37, 9-10.

3350Cf. ibid., p.43, 17-19.
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[Final Conversions)

177. While the Sﬁramgamasamédhi was thus being taught,
innumerable beings aroused the thought of supreme and perfect
enlightenment; more numerous were those who were established in the
irreversible stdge; yet more numerous were those who obtained the
certainty of the non-arising of dharmas. Eighteen thousand bodhisattvas
acquired the Stramgamasamadhi; the minds of eighteen thousand
monks and nuns were, through detachment, delivered from their
defilements™'; twenty-six thousand upasakas and upasikas obtained the
pure Dharma eye without dust or stain regarding dharmas; thirty
nayutas of deities entered into the noble certainty (asmifi Siramgama-
samadhau nirdiSyamane ‘prameyandam sattvanam anuttarayam samyak-
sambodhau cittany utpannani’”, apramanatara ye ’vaivartikabhiimau
pratisthitah. apramanataras ca yesam anutpattikadharmaksantih
pratilabdha®. astadasanam bodhisattvasahasranam siaramgama-
samadhih pratilabdhah. astadasanam bhiksubhiksunisahasranam
anupadayasravebhyas cittani vimuktani***. sadvim$atinam copasako-
pasikasahasranam virajo vigatamalam dharmesu dharmacaksur
visuddham®. trim$atinam ca devanayutdnam niyamavakrantir abhiisit).

178. Thus spoke the Bhagavat’™. Transported with joy, Mafijusri
kumarabhuta, the bodhisattva Drdhamati, the other great-being
bodhisattvas, the great disciples and the world with its gods, humans,
demons and gandharvas praised the words spoken by the Bhagavat
(idam avocad bhagavan. attamana Mariijusrih kumarabhiitah sa ca
Drdhamatir bodhisattvas te canye bodhisattva mahasattvas te ca
mahasravakah sadevamanusydsuragandharvas ca loko bhagavato
bhasitam abhyanandann iti)*”’.

35! The Chinese translation adds: ‘and became arhats’, a gloss which does not belong to the
traditional formula.

352Cf. Sukhavativyiha, ed. Wogihara, p.154, 5-6; Saddharmapund., p.456, 8.

353 Cf. Sukhavativyiha, p.154, 4.

354 Cf. ibid., p.154, 2-3; Saddharmapund., p.179, 17.

355Cf. Sukhavativytha, p.154, 1; Saddharmapund., p.471, 4. Other references in Vkn, p.26
in the notes.

356 Before this conclusion, the Tibetan version introduces a long partly versified passage
(Tib. Trip., Vol.32, pp.96-8, fols 3385 8 - 344a 1). Without a doubt, it did not belong to the
original edition; see above, § 21, n.43.

357 This is the customary conclusion at the end of Mahayana sutras; see Vkn, p.273, n.43.






SYNOPSIS OF FORMULAS AND STOCK PHRASES

Not all these formulas and stock phrases have always been translated
literally and in full by Kumarajiva

atha khalu bhagavams tam
rddhyabhisamskaram (tan
rddhipadan) punar eva
pratisamharati sma,119, 233,
atha khalu buddhas tasyam
velayam mahdpurusalaksanad
bhritvivarantarad wrnakosat
prabham pramumoca, 172.
idam avocad bhagavan, atta-
manah sadevamanusa-
suragandharvas ca loko
bhagavato bhasitam abhy-
anandann iti, 241.
utthayasanad ekamsam uttara-
sangam krtva daksinam janu-
mandalam prthivyam prati-
sthapya yena bhagavams
tenaiijalim pranamya bhaga-
vantam idam avocat, 110, 237.
udgrhnisva tvam Anandemam
dharmaparyayam dharaya
vacaya parebhyas ca vistarena
samprakasaya, 233.
ekapudgalo loka utpadyamana
utpadyate bahujanahitaya
bahujanasukhaya lokanu-
kampaya arthaya hitaya
sukhaya devamanusyanam.
katama ekapudgalah. tathagato
‘rhan samyaksambuddhah, 165
n.
evam ukte bhagavams tasya ...
sadhukaram adat, sadhu sadhu
. evam etad yatha vadasi,
117, 168, 201, 208, 211.
evamriipam rddhyabhisamskaram

abhisamskaroti sma, 116, 161,
227.

kah punar vado ya imam dharma-
paryayam srutavadhimoksyanty
udgrahisyanti dharayisyanti
vdacayisyanti paryavapsyanti
parebhyo vistarena sampra-
kasayisvanti bhavanakarena
prayoksyante (and similar
formulas in the indicative and
optative), 114-15, 201, 240.

grama-nagara-nigama-janapada-
rastra-rajadhanyah, 131, 200,
208, 215, 238.

caturvidham iryapatham kalpa-
yati tadyatha cankramyate
tisthati nisidati Sayyam
kalpayati, 131.

tac chrnu (tena hi Srnu) sadhu ca
susthu ca manasikuru. bhasisye
"ham te, 113, 199.

tatra «...» nama tathagato 'rhan
samyaksambuddhas tisthati
dhriyate yapayati dharmam ca
desayati, 236 and n.

tathagatasya parinirvrtasya pas-
cime kale pascime samaye
pascimayam paficasatyam
vartamandyam, 178.

tusta  udagra  attamanah
pramuditah pritisaumana-
syajatah, 200, 232

tesim ... anuttarayam samyak-
sambodhau cittany utpaditani,
241.

tesam ... anupadasravebhyas
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cittani vimuktani, 241.

tesam ... virajo vigatamalam
dharmesu dharmacaksur visud-
dham, 241.

deva-naga-yaksa-gandharvasura-
garuda-kimnara-mahoraga-
manusyamanusya, 109, 113,
160, 173, 188, 198, 213, 233,
234,

nottrasyati na samtrasyati na
samtrasam dapadyate, 201, 238.
navaliyen nottrasen na
samtrasen na samtrasam
apadyet, 240. nottrasitavyam
na samtrasitavyam na sam-
trasam apattavyam, 168, 199.

pratibhati me, bhagavan; prati-
bhati me, sugata. bhagavan
avocat: pratibhatu te ... yas-
yedanim kalam manyase, 149.

prccha tvam tathagatam ar-
hantam samyaksambuddham
yad yad evakanksasi. aham te

tasya  tasya  praSnasya
vyakaranena cittam aradha-
yisye, 110.

prccheyam aham bhagavantam
arhantam samyaksambuddham
kamcid eva pradesam sa cen
me bhagavan avakasam kuryat
prstaprasnavyakarandaya, 110.

bahujanahitaya bahujanasukhaya
lokanukampayai mahato jana-
kayasyarthaya hitaya sukhaya
devanam ca manusyanam ca,
112.

bhiitapurvam atite ‘dhvany asam-
khyeyaih kalpair asam-
khyeyatarair vipulair apra-
meyair acinytais tebhyas

SYNOPSIS OF FORMULAS AND STOCK PHRASES

parena paratarena yadasit tena
kalena tena samayena « ... »
nama tathagato ’'rhan samyak-
sambuddho loka wudapadi
vidyacaranasampannah sugato
lokavid anuttarah puru-
sadamyasarathih sasta
devanam ca manusyanam ca
buddho bhagavan, 229, 236.
yathaham bhagavan bhagavato
bhasitasyartham djanami, 237.

labha nah sulabdha yad ..., 171,
216.

Satatamim api kalam nopaiti
sahasratamim api Satasaha-
sratamim api kotitamim api
kotisatatamim api kotisaha-
sratamim api kotisatasaha-
sratamim api kotiniyuta-
Satasahasratamim api kalam
nopaiti samkhyam api kalam
api gananam apy upamam api
aupamyam apy upanisam apy
upanisadam api na ksamate,
234-5 and n.

saptatalamatram vaihayasam
abhyudgatah, 189 and n., 232.

sadhu bhagavann iti ... bhaga-
vatah pratyasrausit, 113.

syat khalu punas te ... evam
kanksa va vimatir va vicikitsa
vanyah sa tena kalena tena
samayena tasminn eva « ... »
lokadhatau « ... » namabhiit
tathagatah. na khalu punas
tvaya « ... » evam drastavyam.
tat kasya hetoh. sa eva « ... »
tena kalena tena samayena « ... »
namabhit tathagato 'rhan
samyaksambuddhah, 231 n.
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Abbreviations: B.(s) = Buddha(s); bs(s) = bodhisattva(s); emp. =

emperor; w. = worked.

abandhyacarya, infallible career
of the bs during the last 5
bhumis, 141 n.

Abhidharma, 24, 54

abhijiia, supernormal powers,
penetrations, 19, 21, 26, 28, 29,
36, 123,127,139 n, 140 n, 143
and n, 146 n, 161, 163, 197,
206 n, 221, 232, 239.
bhijiidta ?), universally known,
107, 109.

abhiniskramanasampad, accomp-
lishment of leaving the world,
148 and n; see also Great
Departure

Abhirati, universe of the B.
Aksobhya, from which came
the bss Vimalakirti and
Matyabhimukha, 8, 47, 52, 168
and n, 170 n.

abhisamskara and abhoga,
activity and effort. In the first 6
bhiimis, the bs, multiplying his
efforts, perceives objects
(nimitta), in the 7th, ‘not with-
out activity or effort’, he no
longer perceives objects (sabhi-
samskarah sabhogo nirnimitta-
viharah), as from the 8th, his
activity occurs spontaneously,
without activity or effort, since
it is no longer disturbed by
objects (anabhisamskarana-
bhogavihara), 135 and n, 140
n, 141 n, 150, 188 n. 232.

abhiseka, consecration bestowed

on a crown prince and a bs of
the 10th bhimi, 149 and n, 156
and n, 227 and n, 233, abhise-
kavastha, state of consecration,
142 n.

Acala, immovable stage (8th bs
bhiimi), 109 n, 141 n, 180 n,
185 n, 188.

A-ché-shih wang (T 626:
Ajatasatrukaukrtyavinodana).
tr. by Chih Ch’an, 61, 62.

A-ch’u fo kuo ching (T 313:
Aksobhyatathagatasya vyuha),
tr. by Chih Ch’an, 39, 63, 64.

acintyagunavisesa, 20 incon-
ceivable qualities character-
ising the propagandists of the
Sgs, 42, 238-9.

acintyarsabha, acintyavimoksa,
inconceivable might of the bss,
122 n, 162.

adhicittavihara, place of higher
thought (3rd bhimi), 140 n.

adhimukti, aspirations, voluntary
adherence, 145 n, 200; dharma-
Sinyatadhimukti, adherence to
the emptiness of dharmas, 226.

adhimukticaryabhumi, stage of
the practice of adherence pre-
ceding the bhamis proper, 140
n, 142 n, 190 n.
adhiprajfiavihara, abode of ‘higher
wisdom (bhiimis 4 to 6), 140 n.
adhisilavihara, abode of higher
morality (2nd bhizmi), 140 n.
adhisthana, supportive power,
supernormal action, 158 n,
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167-8, 172, 174, 178, 180 n,
188, 191, 196.

adhyasaya, high resolve to be of
benefit and happiness for
beings, 140 n, 142 and n, 212.

adhyesana, invitation to teach the
Dharma (addressed by the
devas to the Buddha), 157-8 n.

adiptasirascailopama, like some-
one whose head and clothes
were on fire, 187 and n.

advayabhijiia, knowledge of non-
duality, due to which the
Buddha creates fictitious
beings, 167.

Ajatasatrukaukrtyavinodana, 52,
59, 61, 62, 63.

Ajita, 7.

akara, 100 aspects of the Sgs, 45,
119-27.

Akada, king of the past (jataka of
Maiijuséri), 189 n, 215 n.

akasasama, like space, 123, 164.

aksana, 8 unfavourable conditions
of existence, 180, 187.

aksara, svara, nirukti, syllables,
sounds and expressions: are
baseless and like an echo, 167-
8.

Aksobhya, 8, 52, 168, 170 n.

Aksobhyatathagatasya vytha, 39,
52, 63, 65.

Amidism: attested at an early date
in silitras such as the Pratyut-
pannasamadhi, Amitabhasttra
or Sukhavativyiiha, but with
hardly any influence on
Madhyamika-inclined Maha-
yana sttras, 49-51.

Amitabhavytiha, 40, 50; see also
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under Sukhavativytha.

An-ti, emp. of the Tung Ch’in
(396-419), 95.

anabhisamskara and anabhoga,
absence of effort, 47, 123, 135 n.

andgamin, he who is no longer
born in the Kamadhatu: the 3rd
daryapudgala, 202-3 n, 205 n,
217 n, 222; occupies the
Vitaragabhiimi, 221 n.

Ananda, disciple: 184 n, 194 n;
attendant of the B, 126 n, 209
n, 227; foremost of the learned
among the $§ravakas, 4, 209 n,
227; but not among the bss, 4,
209 n, 210-11 and n; questions
the Buddha about his smile,
191; about the value of
offerings, 193-6; congratulates
Mara, 196; entrusted with
disseminating the Sgs, 233-4;
recognises the identity of the
B’s. Sakyamuni and Vairocana,
237.

Anantagunananaratnavyuharaja,
B. of the past, 190 n.

Anantagunasamudramati, bs, 108.

anantarya, the five offences of
immediate fruition: he who is
blameworthy of them has more
chances than the arhat of
reaching sambodhi, 223.

Anavaranadharmacakrapravartaka,
bs, 108.

anga, the 9 or 12 limbs of the
writings, 211 n.

Aniruddha, disciple: foremost of
those who possess the divine
eye, 227.

anulomiki ksanti, 199 and n.
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anupadisthajfiana, untaught know-
ledge: part of the exclusive
qualities of the bss, 110 and n.

Anutpada, universe, 189 n, 215 n.

anutpattikadharmaksanti, see
ksanti, adherence, certainty. Its
importance in the earliest
Mahayana siitras, 41.

aparantakoti, final limit (of
Samsara), 111, 122.

aparapraneya or aparapratyaya,
independent of others, 110 and n.

apramanacitta, four infinite states
(maitri, etc.), also called
brahmaviharas, 44, 139 n, 140
n, 142-3, 144 n, 162, 174, 226.

apratisthana, absence of a (meta-
physical) base, 166-7 and n.

apratisthitanirvana, 207 n.

archer: see isvastracarya.

arhat, holy one, 18, 21 241 n;
inferior to the bs, 205 n, the
highest of the aryapudgalas,
217 n, 222; occupies the
Krtavibhiimi, 219 n, 221 n; has
destroyed impurities (ksina-
srava), but will never attain
sambodhi, 223. arhatphala-
pratipannaka, candidate to the
arhat fruit, 217 n.

aripyadhatu, 13, 18, 29.

Aryadeva, 40.

aryapudgala, 8 and 20 classes of
noble individuals possessed of
the four fruits of the religious
life (Sramanyaphalaprapta) or
candidates to those fruits
(phalapratipannaka), 216-17 n;
contradictory conduct of the
bss when they manifest

247

themselves in the form of arya-
pudgalas, 216, 221-2.

aryavyavahara, noble modes of
speaking, 222 and n.

Adaiksa, 18.

asamkhyeyakalpa, incalculable
periods in the bs career, 122
and n, 123, 126, 165 n, 190 n,
191, 221, 237, 238.

asaya and prayoga, good dis-
positions and effort: character-
istics of the level preceding
entry into the bhiamis, 139-40
n, 142 and n.

asravaksayajiiana, knowledge of
the destruction of impurities
(proper to the arhat), 121 and n.

astamaka, 8th-level holy one, 37,
43; occupying the lower level
in the daryapudgala scale and
still designated in both
Vehicles by the name of pra-
thamaphalapratipannaka, 217-
20 n, 221 and n.

atmatmiyagraha, belief in a self
and what belongs to a self, 134.

atyantanirodha, complete cessa-
tion: not sought by the bss,
111,218 n.

avadatavasana or grhastha, lay
person, 132.

avaivartika, irreversible: epithet
most often applied to the bss of
the 8th bhami (avaivartya-,
avaivartika-, acala-bhuimi),
possessed of the irreversible
certainty (avaivartikaksanti-
pratilabdha), but can also be
applied to the bs on his entry
into the bhamis or again at the
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preparatory stage, 42, 43, 109
and n, 147 n, 180 n, 185-6 and
n,212-3n,
avaivartikabhumi, avaivartya-
bhumi, irreversible stage (8th
bhiimi), 109 n, 141 n, 185-6 n,
241.
avaivartikadharmacakra,
irreversible Wheel of the
Dharma, 199, 200.
Avaivartikadharmacakrapravar-
taka, bs, 107.
avaropitakusalamiila, having
planted good roots, 109, 112,
171, 184, 191, 201.
avenikadharma, exclusive quali-
ties: of the bss, 44, 110 n; of
the Buddhas, 123 n.
avinipatadharman, free from
falling into bad destinies
(epithet used in both Vehicles),
186 n.
avivartacarya, avivartanacarya,
irreversible career of the bs
(bhiimis 8 to 10), 141 n.

bahusruta, learned: Hinayanist
definition, 208-9 n; Mahayanist
definition according to
Mafijusri, 209-10.

bala, power. The 10 Tathagata-
balas presented as aspects
(akara) of the Sgs, 120-2 and
n; The 10 bodhisattvabalas,
various lists, 224-5 and n.

bhadrakalpa, auspicious period
during which 1,000 Buddhas
appear, 169 and n; these have
all received the great
prediction, 190 and n.

INDEX

Bhadrakalpika, 76.

Bhaisajyaraja, B., 190 n.

Bhaisajyaraja and Bhaisajya-
samudgata, two bss in the
Saddharmapundarika, 235 n.

Bhavanakramas of Kamala$ila,
55, 101.

bhavanamarga, path of meditation,
16, 17; practised in the 2nd to
10th bhiimis, 140 n, 217 n.

bhavatrayadosadarsin, aware of
the defects of the threefold
existence, 129.

bhiumis of the bs, 10 in number.
Not mentioned by certain
Mahayana sttras (Astasaha-
srika p.p.; Vimalakirtinirdesa);
the Sgs and Large Prajiias fix
their number at 10, but do not
give them names; the trad-
itional titles (Pramudita, etc.)
apparently fixed by the
Dasabhuimika, 43, 119 n., 144-
5n, 218 n. In the Sgs, the
bhiimi teaching still lacks
precision, but this siitra posits a
preliminary stage to the
bhiumis, 43, 139-42. It knows
that the completion of the 6
paramitas occurs during the
first 6 bhiimis, 143. It cor-
rectly attributes the perfection
of skilful means (upaya-
kausalya) to the 7th bhiimi, but
attributes to the latter the
accession of the bs to the
anulomiki and anutpattika-
dharmaksanti as well as the
great prediction (mahavya-
karana) conferred by the
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Buddhas, 143-5. It attributes to
the 8th bhiimi samadhis which
are commonly assigned to the
10th, but admits that the
achievement of the buddha-
ksetra derives from the 8th
bhaimi, 145-7. It accepts only a
restricted number of per-
fections in the 9th bhiimi, 147-
8. It considers the consecration
(abhiseka) as the main
characteristic of the 10th bhiimi
which it calls Tathagatabhumi,
124, 149, 227, 233.

bhiimis common to the three
Vehicles (sadharanabhumi):
Suklavidaréanabhiimi, etc.
Mentioned in the Large
Prajiias, 218 n. Their inter-
pretation by Haribhadra and the
moderns (E. Obermiller,
E. Conze), 219 n. Their inter-
pretation by the Upadesa, 220-
1 n.

bhiitakoti, limit of reality, 121.

Bhiitasvara, bs, 108.

Bodhicaryavatarapaiijika, 2.

bodhicitta, thought of enlighten-
ment, 10, 23, 24, 34, 36, 111,
117, 155, 172, 176, 177, 189,
204, 224; differentiated
according to the good dharmas
with which associated, 109 n,
140 n, 142 n; enough that a
single being arouses it for all to
arouse it since the thought is
identical among all, 177;
profitable even when aroused
with wrong or self-interested
intention, 178-9.

bodhimanda, seat of enlighten-
ment at Bodh-Gaya conceived
as purely idealised place, 3,
112, 195-6 n, 211, 229.

bodhipaksikadharma, 37 auxi-
liaries of enlightenment, 128.

Bodhisattvas, discouraged: 200
discouraged bss wish to
renounce sambodhi so as to
enter Nirvana directly, 212-13;
on Maiijusri’s intervention,
they renew their high resolve,
223-4.

bodhivrksa, tree(s) of enlighten-
ment, 231; they expound the
Dharma, 234.

bondage and deliverance: mere
mental illusion, 175.

Brahmadevas of the eastern
region: some instigate the bs
Sakyamuni to leave home,
others consider him already a
Buddha, 157-8.

brahmasvararutaravita, marvel-
lous Brahma voice, 135.

brahmasvaravikridana, being at
ease with sounds of Brahma,
120 and n.

brahmavihara, the 4 Brahma
abodes: see apramanacitta.

buddha: main actions in the feat of
the Buddhas, 112, 126, 197-8,
231; ‘real’ B., identical to
‘fictitious’ B., 10, 117-18; not
born, non-existent in the present
and future, not composed of
maha-bhiutas, skandhas,
ayatanas and dhatus, equal
among themselves, do not
swerve from universal tathata,
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117-19; great sea of knowledge,
159; Buddha attributes no
different from attributes of
worldlings (prthagjana), 164;
no call to distinguish the bodily
marks (laksananuvyafijana) of
the B’s, 165; the B’s do not go
to Nirvana, they are free of aris-
ing and cessation, the absence
of arising, duration and des-
truction constitutes the appear-
ance of the B’s, 165-6; their
creative power rests on non-
duality and the absence of a
base (apratisthana), 166-7;
only they are able to confer the
prediction, 182; the world of
the B’s no different from that of
Mara, 192; exploits of the B’s
in the Heroic Progress, 197-8;
B. sarvajria, sarvadarsin,
satyavadin, tattvavadin, 214.
Buddhabhtimisutrasastra, 38.
buddhaksetra, Buddha-field, 3, 7,
27, 107, 113 and n, 123, 130,
141 n, 147, 169, 171, 172, 182,
199, 200, 226, 229, 236.
buddhanusmrti, recollection of
the Buddhas, 14, 50, 126; can
be obtained by Pratyutpanna-
samadhi or direct visualisation,
146-7 n.
buddhatva, samyaksambuddhatva,
Buddhahood (rendered in Chi.
by fo-tao), 114 and n, 126, 155.
buddhavihara, domain of the B’s,
138.

cakravartin, see raja cakravarti.
caranotksepane caranaviksepane
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..., whether the foot is raised or
lowered, 137.

carya, practice: the bs eliminates
them all (samucchinnasarva-
sattvacarya, sarvacaryasamati-
kranta), 134.

caryaparisodhana, purification of
practices, 113.

caryapratipattibhiimi, stages of the
accomplishment of the practices
(bhuimis 2 to 7), 140 n.

Catalogues, Chinese, of trans-
lations of Buddhist texts, 56-7.

Caturdarakasamadhi, 39.

caturdvipaka, universe with 4
continents, 150, 197.

caturqgha (or caturyoga), fourfold
flood of defilements, 133 and n.

Chandaka, Sakyamuni’s chariot-
eer, 148 n.

Chang Fu, governor of Ch’in-
chou, under the Hsi Chin, 81.
Chang Lien, cogn. Shao-an,
assistant to Chih Ch’an, 59, 60,

62, 63.

Chang T’ien-hsi, prefect of Liang-
chou under the Ch’ien Liang:
in 373, collaborated in a trans.
of the Sgs which was immedi-
ately sent to Tao-an, 1, 90-3.

Chao Hsiao, functionary under the
Ch’ien Liang who, in 373,
brushed a trans. of the Sgs, 91.

Ch’ao jih ming ching (T 638:
Suvarnaprabhasasamatikranta-
samadhi), tr. by Chu Fa-hu and
revised by Nieh Ch’éng-yiian,
80.

Cli’eng-ti, emp. of the Tung Chin
(325-342), 68, 89, 90.
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Chien-pei ching (T 285: Dasa-
bhuimika), tr. in 297 by Chu Fa-
hu and in 373 sent from Liang-
chou to Tao-an, 92-3.

Chih Ch’an (Lokaksema ?), w.
between 179 and 189 under the
Hou Han; in 186 made first
trans. of Sgs, 1, 2, 57, 58, 59-
65, 67, 68, 69, 73, 75, 81, 82,
85-8, 96.

Chih Ch’ien (Kung-ming or Chih
Yiieh), w. between 223 and 253
under the Tung Wu: published
between 222 and 229 a revision
of the Sgs trans. by Chih
Ch’an, xi, 1, 57, 58, 59, 66-72,
75, 81, 82, 85-8, 96.

Chih Liang, cogn. Chi-ming,
disciple of Chih Ch’an and
master of Chih Ch’ien, 67, 69,
70.

Chih Min-tu of the Hsi Chin. Ed.
of the ‘Combined Sgss’
(appeared in 301); 59, 74, 81,
82, 85-90. Ed. of the ‘Com-
bined Vkns’ (appeared after
303), 87. ‘Record of the
Combined Sgss’, 61, 67, 68,
85. Catalogues compiled
between 325-342: Pieh-lu and
Ching-lun tu-lu, 56, 63, 64, 68,
69, 90. Theory on the non-
existence of thought (hsin-wu-
i), 89.

Chih Shéng (668-740), author of a
‘History of controversies
between Buddhists and
Taoists’, 63.

Chih Shih-lun, upasaka who, in
373, collaborated on a trans. of

the Sgs, 1, 58, 59, 90-3, 96, 100.

Chih Tun, cogn. Chih Tao-lin
(314-366), Chinese sramana
under the Chin; author of a
combined ed. of the Prajiias,
88, 90; praise of Chu Fa-hu, 77.

Chin shih tsa lu, see Chung ching
lu.

Ching lun tu lu, catalogue com-
piled between 326-342 by Chih
Min-tu, 56, 90.

ch’ing t’an, pure conversation, 89.

chinnabhajana, broken recep-
tacle. cannot be used to
transport liquids (simile), 223.

Chiu lu, ‘Old catalogue’ dating in
its last form from the 5th C.,
66, 81,

Chou T’i-li, assistant to Chih
Ch’an, 60.

Chu Chiang-yen (or Lii-yen).
Indian master under the Tung
Wu, 69.

Chu Fa-ch’éng, disciple of Chu
Fa-hu, 77, 78.

Chu Fa-hu, or Dharmaraksa, w.
under the Hsi Chin from 284 to
297; made a trans. of the Sgs
under the title of Yung-fu-ting;
certain catalogues attribute to
him another Sgs trans., under
the title of Shou-léng-yen,
probably in error, unless a
preliminary outline, xi, 1, 2,
57, 58, 59, 74-80, 81, 82, 85-8,
96.

Chu Fa-i (307-380), specialist in
the Lotus, 89.

Chu Fa-lan, ramana under the
Tung Wu, 69, 72.
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Chu Fa-ta’i (320-387), disciple of
Tao-an, 93.

Chu Fo-shuo (Chu Shuo-fo),
collaborator of Chih Ch’an, 2,
59-63, 65.

Chu Shu-lan, w. between 290-307
under the Hsi Chin; in 291
made a trans. of the $gs and, in
291 or 296, a trans. of the Vkn,
1,57, 58, 59, 75, 81-8, 96.

Chu Tao-ch’ien, cogn. Fa-shén
(286-374), specialist in the
Saddharmapundarika, 89, 90.

Chu Tao-tsu, disciple of Hui-yiian
who in 419 completed the
Chéng ching lu catalogue, 68,
73, 74.

Ch’u-tsai-huan ching ‘Sttra dis-
pelling calamities’, tr. between
254 and 260 by Po Yen of the
Wei, 72.

Chuang-yen-p 'u-t’i-hsin ching,
36.

Chung ching mu lu, collection of
catalogues (Wei shih lu, Wu
shih lu, Chin shih tsa lu, Hé hsi
lu) begun on Mount Lu by a
disciple of Hui-yiian, Tao-liu,
and completed in 419 by Chu
Tao-chu), 69, 73.

Chung-pén-ch’i ching (T 196),
which inspired Chih Ch’ien in
his Sanskrit hymns, 72.

cittotpada, arousal of the thought
of enlightenment, see bodhi-
citta.

Cunda the blacksmith, who
offered the Buddha a meal
before the Nirvana, 195 n.

ciirna, perfumed powders: once
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mixed cannot be differentiated
(simile), 137.

cyutyupapadajiiana, knowing the
succession of deaths and lives,
121 n.

danaparamita, perfection of
giving, 128, 137, 155 n; trans-
cendental and triply pure (tri-
mandalaparisuddha), 206 n.

darsanamarga, path of vision of
the Truths, 16, 17, 111 n, 143
n; for the bss, coincides with
the 1st bhiimi, 140 n, 185 n,
217 n.

Dar$aniya, medicinal tree healing
the sick who see it, 136.

Dasabhiimika, 40, 92 sq., 97.

deva, gods: various classes of, 5,
6,9,11, 157 n, 197.

Devas, nagas, yaksas, gandharvas,
asuras, garudas, kimnaras,
mahoragas, manusyas, amanu-
syas, 11, 109, 113, 157 n, 160,
173, 188, 198, 213, 233, 234.

Devakanyas, daughters of the
gods. 700 converted by Mara-
gocaranupalipta and, in turn,
convert Mara, 6, 175-7. A
group of 200 demand favours
of Maragocaranupalipta before
converting, 6, 51, 177-8. To all
Sakaymuni gives the great
prediction: they will be the B.
Vyuharaja, 6, 50, 191. They
make no distinction between
the world of Mara and that of
the B., 192.

dharani, dharanimukha, 33, 44,
107, 127, 225, 239.
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Dharani$vararaja, bs, xv n, 108.

dharma, things, phenomena.
Absolutely non-existent: the
same, 118; have no mark, 123;
like an illusion, 124; imper-
manent, unstable and mutable,
129; eternally concentrated,
131; without distinctive marks,
neither good nor bad, 134;
consist of neither fulfilment nor
changing and of a single
flavour, mere perversions and
free of duality, 156; non-
arising, non-ceasing, like
space, free of encountering,
164; essentially appeased, 166;
have no sphere, place, inside,
outside, or base, neither past,
future nor present, 168; devoid
of reverberation, avoid
comparison and reconciliation,
168; cannot be gained without
disadvantage, 171, neither
bound nor delivered because
they are eternally delivered,
175, neither right nor wrong,
neither actors nor reactors, 176;
imprecise, 192; empty, un-
resisting, perishing from instant
to instant, without aversion or
affection, 226; dependent on
causes and conditions, non-
independent, forged at will,
232.

Dharma, Saddharma, the Good
Teaching: dharmavamsa, lin-
eage of the Dharma, 109;
Dharmas of the Sravakas,
Pratyekabuddhas and Buddhas,
111; saddharmavipralopa,

disappearance of the Good
Teaching, 112, 214; sad-
dharmaparigrahana, protection
of the Good Teaching, 116;
dharmamukha, exposition,
religious discourse of the
Dharma, 107, 123, 127, 135,
175, 198, 209, 239; dharma-
desana, expounding of the
Dharma, 121, 122, 125 and n,
136; dharmaratna, jewel of the
Dharma, 159-60, 163, 234;
dharmaprasada, pure faith in
the Dharma, 171.
dharmacakra, Wheel of the
Dharma, 112, 115, 124, 126,
127 n, 158, 195, 199, 200, 221,
230, 231, 234 and n, 239.
dharmadhatu, fundamental ele-
ment [or dharma-realm] (tr. in
Chi. by fa-hsing), 113, 122,
123, 124, 129, 130, 131;
dharmadhaturasa, flavour of
the fundamental element, 156.
dharmakaya, 3, 53.
dharmanairatmya, 24, 40, 188 n.
dharmanusarin, pursuing the truth
by means of the texts (a variety
of prathamaphalapratipannaka
or candidate to the srotaapanna
fruit), 202 and n, 205 n, 219 n,
221.
dharmapada, phrases of the
Dharma, 114.
Dharmaraksa, see Chu Fa-hu.
Dharmasamgraha, 38.
dharmasinyata, emptiness of
dharmas, 226.
dharmata, nature of beings and
things (equivalent to total non-
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existence), 127 n, 192, 221.
Dhrtarastra, cakravartin king, 190
n.
dhyana, 10, 13, 14 sq., 27, 28 sq.
dhyanaparamita, perfection of
absorptive meditation, 131-3,
138.
dhyanavimoksasamadhisamapatti-
JjAana: Tth tathagatabala, 120 n.
divyacaksus, divine eye, 121 and
n, 146 n, 203 and n, 227.
Drdhamati, bs: main questioner of
the B. in the Sgs, Xii, Xv n, 6
sq., 45, 48, 108 sq.; obtains the
concentration of Heroic Pro-
gress, 6, 233; goes to the Prati-
mandita universe in an instant,
236-7.
Drdhasthana, bs, 108.
drsta-sruta-mata-vijfiata, seen,
heard, thought, known:
expression denoting the whole
field of experience, 175 and n.
drstasatya, having seen the Noble
Truths, 232.
drstigata, kinds of false views,
40. 12 kinds (atmadrsti, etc.),
173. 62 kinds which, in the
end, are no different than right
views and are identified with
deliverance, 176 and n.
drstiprapta, possessed of spec-
ulative views, 202 n, 205 n.
drstisampanna, srotaapanna pos-
sessed of right view, 202 and n.
Drumakimnarardjapariprccha,
59, 61, 63.
durgati, 3 bad destinies, 171.

ekajatipratibaddha, bs of the 10th
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bhiuimi, separated from Buddha-
hood by only one existence, 34,
43,197, 227.

ekapadodaharena, ekavaguda-
harena, expressing everything
in a single phrase, with a single
vocal announcement, 123 and n.

Ekapradipa, universe, 4, 199.

Ekaratnacchattra, B. of the future,
8,212.

Fa-chii (T 210: Dharmapada), tr.
by Chih Ch’ien, 71.

Fa-hua or Chéng-fa hua (T 263:
Saddharmapundarika), tr. by
Chu Fa-hu, 76, 77.

Fa-tu, grandfather of Chih Ch’ien,
69, 70.

faith in the Heroic Progress:
necessity, advantages and
conditions required, 200-1.

Fang-kuang ching (T 221: Paiica-
vim$atisahasrika p.p.), tr. in 291
by Moksala and Chu Shu-lan,
84, 88; subject of revision in
303 by Chu Shu-lan and a
combined edition by Tao-an, 88.

Fang-téng Shou-léng-yen ching,
trans, of the Sgs made in 186
by Chih Ch’an and revised,
between 222 and 229, by Chih
Ch’ien, 57, 66-7.

Fo-ta, scribe at Lo-yang who

copied, in 255, the Chinese
trans. of the Astasahasrika p.p.
made in 179 by Chih Ch’an,
60.

fo-tao, Chinese expression trans-
lating samyaksambuddhatva;
ch’éng-chiu fo-tao, anuttara-
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yam samyaksambodhav abhi-
sambuddhah, 114 n.

Fu Chien, emp. of the Ch’ien
Ch’in (357-385), 94.

Gadgadasvara, bs in the
Saddharmapundarika, 235 n.
gambhiradharma, profound
teachings (generally of the
Great Vehicle), 107, 202, 204,
224, 233.

garbhavakrantisampad, accomp-
lishment of descent into the
womb, for bss in the 9th bhiimi,
147-8 and n.

Ghatikara (Tso p’ing), gods, 157 n.

ghosanuga, parato dharma-
paryesin, mere repeater seeking
to learn the Dharma from the
lips of others (characteristic of
the $ravaka), 207.

Gopa (Gopi, Gopika), companion
or wife of Sﬁkyamuni, 9, 53,
154-5 n; praises the cittotpada,
9, 155; explains how she
changed her female body to
become the devaputra Gopaka,
9, 156-7 and n; makes known
a small part of the Sgs, 9, 157-
9.

gotra, clan: of the last 7 B’s, 148 n.

gotrasampad, accomplishment of
the clan, for the bs of the 9th
bhiimi, 147-8 and n.

Grdhrakiitaparvata, mountain in
Rajagrha, 3, 107, 193-4 n;
transformed into pure earth,
covered with bodhivrksas shel-
tering bss, 9, 234.

Great Departure, 157 and n.; see
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also abhiniskramanasampad.
gudhadharmakosa, secret treas-
ures of the Dharma, 125.
Gunaratnavytthasamudramati, bs,
108.

Han lu of Chu Shih-hsing (220-
264), a late and untrustworthy
work, made to replace a lost
3rd C. original, 63, 64.

hema, ripya, ratna, mani, muk-
tika, precious minerals and
stones, 115.

hinadhimuktika, attached to
inferior teachings, 109.

Ho Fang-kuang Kuang-tsan liieh
chieh ‘Brief explanation of two
combined versions of the
Paficavim$atisahasrika (T 221
and 222)’, by Tao-an, 88, 92.

Hsi Ch’ao (336-377), 90.

Hsieh Fu, author of a comm. on
the Combined Sgs by Chih
Min-tu, 85, 90.

Hsien-chieh (T 425: Bhadrakal-
pikasitra), tr. by Chu Fa-hu,
76.

Hsin Hsiao-p’in ching, (T 227,
Astasahasrika p.p.), tr. in 408
by Kumarajiva, 96.

Hsin Shou-léng-yen san-mei
ching, trans. of Sgs made,
between 402 and 409, by
Kumarajiva, 94-6; this trans.
prefaced in 458 by Shih Hung-
ch’ung, 94, 95, and comm. by
him, 97-8.

Hsin Ta-p’in ching (T 223:
Paficavim$atisahasrika p.p.), tr.
in 403-404 by Kumarajiva, 95.
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Hsin Wei-mo-chieh ching (T 475:
Vimalakirtinirdes$a), tr. in 406
by Kumarajiva, 95.

Hsii-lai ching (T 328: Suratapari-
prccha), tr. about 256-260 by
Po Yen of the Wei, 72.

Hsii-lai ching (T 329: Suratapari-
prccha), tr. in 373 by Chih
Shih-lun, 92, 93.

hstian-hsiieh, dark learning, 88.

Hsiian-tsang, 32, 33, 57.

Huan-ti, emp. of the Hou Han
(146-168), 62, 63, 64, 70.

Hui-lin (737-820), Kashgarian,
author of the I ch’ieh ching yin
i,230n.

Hui-pien, éramana and disciple of
Tao-an, who stayed in Liang-
chou in 373 and sent texts to
his master, 92.

Hui-ti, emp. of the Chin (290-
307), 78, 80, 81, 82, 86.

Hui-yiian (334-416), master of Lu,
68; his recollection of the B. by
direct visualisation, 147 n.

hymns, in Sanskrit rythmic
phrases composed by Chih
Ch’ien in praise of the bs, 72.

indriyaparaparajfiana, knowing
the strength and weakness of
the spiritual faculties of beings
(5th tathagatabala), 120 and n.

indriyaparavrtti, change of sex,
121.

iryapatha, bodily attitudes, 107,
111, 122, 126, 128, 129, 131,
132, 136, 162, 163, 207, 214,
215.

isvastracarya, master archer:
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trains to aim at ever smaller
targets (simile), 139.

Jaladharagarjitaghosasusvara-
naksatrarajasamkusumitabhijiia,
B. in the Saddharmapundarika,
235n.

janmasampad, accomplishment of
the birth: for the bs in the 9th
bhiimi, 147 and n.

jati-jara-vyadhi-marana, birth,
old-age, disease and death:
purely fictitious for the bs, 131,
133.

Jjatyandha, those blind from birth:
love the stars but cannot enjoy
their light (simile), 155; dream
in colours which they do not
see on waking, 203.

jhAanaparamita, perfection of
knowledge: in the 10th bhiimi,
142 n.

Jiianaprabha, bs who bore the same
name on becoming a B., 231.

Jiianasura, bs: received the
prediction unbeknown, 190.

jAdnavasita,  mastery
knowledge, 110.

ju (for Kumarajiva), chén-ju (for
Hsuan-tsang): tathata, 118 n,
163.

Jui-ying-pén-ch’i (T 185: Kuma-
rarajapurvanimittavadana), tr.
by Chih Ch’ien, 71.

of

kacilindika, bird whose plumage
could be used to make clothing,
229, 230n.

kalakalavyavalokana, disting-
uishing the opportune time and
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the inopportune time, 121.
kalpa, cosmic period: reduced or
increased subjectively, 121,
126; mahakalpa and antara-
kalpa, long and short kalpas,
169 n; bhadrakalpa, auspicious
period during which 1,000 B’s
appear, 169, 190 n.
kalyanamitraparigrhita, protected
by spiritual friends, 159, 201;
kalyanamitrasevana, 225.

kamadhatu, 9, 13 sq., 28.

kamagunaparicarana, devote
oneself to the 5 sense-objects,
129.

Kamaladalavimalanaksatraraja-
samkusumitabhijfia, B. in the
Saddharmapundarika, 235 n.

Kamalasila (c. 740-795), 101, 102.

karicana, gold which, even when
forged, retains its nature
(simile), 228.

K’ang Fa-ch’ang (c. 310-346),
specialist in pure conversation
and the characterisation of
persons, 89.

K’ang Séng-hui, w. from 247 to
280, under the Tung Wu, 69.
K’ang Séng-yiian (c. 310-346),
specialist in pure conversation
and the characterisation of

persons, 89, 90.

Kanthaka, Sékyamuni’s horse,
148 n.

Kao Kui-hsiang kung, emp..of the
Wei (254-260), 73.

karma jiianaprajiianuparivarti,
action in conformity with
knowledge and wisdom, 123,
134-5.

karman and karmavipaka, action
and fruition of action: objects
of the 2nd tathagatabala, 120,
although the bs does not see the
self-nature of actions or the
self-nature of fruition, he
teaches action and fruition to
beings, 134.

Karunapundarika, 52.

kasaya, 5 corruptions, 169.

Kasyapa, see Mahakasyapa.

Kasyapaparivarta, 39, 62.

kathikavastha, sphere of the in-
structor: coincides with the 9th
bhuimi, 142 n.

kayaparavrtti, change of body,
156.

kayasaksin, bodily witness: a
variety of anagamin, 202 and
n, 205 n, 240 n.

kayavanmanahsamudacara, act-
ions of body, speech and mind:
the great bss do not perform
them, 130.

kayavikurvana, bodily trans-
formations, 122.

Khotanese trans. of the Sgs, xiv
sq., 103 n.

Khri-lde-sron-btsan, alias Sad-na-
legs, Tibetan king (804?-817):
sanctions a new method of
translating Buddhist texts, has
an inventory compiled of
Tibetan translations in
existence in Tibet and
commands the editing of a
Sanskrit-Tibetan lexicon: the
Mahavyutpatti, 101-2.

Khri-sron-lde-btsan, Tibetan king
(755-797), 100, 101, 102, 103.
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Khri-tsug-lde-btsan, alias Ral-pa-
can, Tibetan king (817-841),
101, 102, 103.

Kisagotami (Krsa Gautami),
Sakyamuni’s companion or
wife, 155 n.

kottaraja, minor king, 197; loses
all his prerogatives in the
presence of a cakravartin king
(simile), 208.

krtacarya, having accomplished
good actions, 184.

ksanti, patience: 3 kinds (apaka-
ramarsana, duhkhadhivasana,
dharmanidhyana), 129 n;
ksantiparamita, perfection of
patience, 129-30, 138.

ksanti, certainty, adherence,
relating mainly to the dharma-
nairatmya, non-existence, non-
arising of things. Importance of
this ksanti in the first Maha-
yana siitras, 41-2. Lists of 3
ksantis, particularly k. ghos-
anuga ‘following words’, dviti-
yanulomiki, ‘the second, pre-
paratory’, anutpattikadharmak.
‘certainty of the non-arising of
dharmas’, 42, 143-5 and n;
hesitation of the texts con-
cerning their localisation in the
bhumis, 145 n. Lists of 10 k’s,
145 n. List of 5 k’s, 145 n.
Anutpattikadharmaksanti-
pratilabha constitutes the
‘clan’ (gotra) of the B’s, 148 n.

ksatriyabrahmanavaisya, as
notable assemblies, 160.

Kuang tsan ching (T 222: Pafica-
vim$atisahasrika p.p.), tr. in
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286 by Chu Fa-hu and
Gitamitra, 77, 88. Sent in 373
to Tao-an, 88, 91-2. Com-
mented upon by Tao-an in a
combined ed., 88, 92.
kulasampad, accomplishment of
the family, characterises the bs
in the 9th bhiimi, 147 and n.
Kumarajiva (344-409): between
402 and 409 made the last
Chinese trans. of the Sgs, the
only one extant, xi, 1, 2, 32, 40,
57, 58, 65, 66, 94-6, 104, 114
n, 117 n, 119 n, 148 n, 155 n,
160 n, 177 n, 186 n, 188 n, 199
n, 200 n, 211 n, 231 n, 235 n,
236 n.
kusalamiila, good roots: moksa-
bhagiya, leading to deliver-
ance; nirvedhabhagiya, ieading
to penetration of the Truths,
140 n.
Kusalamulasamparigrahasiitra,
36.

Lai Kung-chéng, Palace intendant
under the Ch’ien Liang who, in
373, brushed a trans. of the
Sgs, 91.

laksana and anuvyafijana, primary
and secondary physical marks,
107, 160, 161, 162, 188; no
need to distinguish them, 165.

Lalitavistara, 35 sq., 74 n., 76.

Liao pén shéng ssit ching (T 708:
Salistambasttra), tr. and comm.
by Chih Ch’ien, 72.

Ling-ti, emp. of the Hou Han
(168-189), 62, 63, 64, 67, 70.

Liu I-kung, prime minister under
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the Sung, 97.

Lo Kuang, prefect of Ho-nan
under the Hsi Chin, 83-4

lokadharmanuvartana, conform-
ing to worldly things, 125.

Lokaksema (?), see Chih Ch’an.

Lokanuvartana, 52.

Lou-t’o (Rudra), grandfather of
Chu Shu-lan, 82-3.

Lii Kuang, general of emp. Fu
Chien, then founder of the
dynasty of the Hou Liang
(reign 386-400), 94.

Ma I, sub-prefect of Hui-shui
under the Ch’ien Liang, who in
373 brushed a trans. of the Sgs,
90.

ma pudgalena pudgalam pravi-
cetavyam, a man should not
judge a man, 184 and n

madhurasvara, sweet voice: result
of truthful words, 225.

Madhyamaka, xi sq., 40 sq., 47,
49, 54.

mahabhaisajyaraja, great king of
medicaments, 136.

mahabhiita, 4 great elements, 117.

Mahadharmaulkadharani, 153 n.

mahakarundacitta, thought of great
compassion, 111.

Mahakasyapa, disciple: considers
all beings as destined to Bodhi
and identical to the B., 11, 183-
4; confesses the inferidrity of
$ravakas in relations to bss, 5,
203-4 and n; foremost of those
who practise the ascetic rules,
4, 227; discourses on Maiiju-
§ri’s fictitious Nirvana, 229-31;
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congratulates Maiijusri, 232.
Members of the assembly
transformed into Kasyapas,
162.

mahakula, great families, 147 n.

Mahalaksana, bs, 108.

Mahamaudgalyayana, disciple,
167 n; foremost of those who
possess supernormal powers,
2217.

Mahanapanasmrtisiitra (T 602), tr.
by An Shih-kao, and comm. by
Hsieh Fu under the Tung Chin,
90.

Mahaparinirvanasiitra, 36-38, 71.

Mabharatnaketu (according to the
Khotanese version of Sgs), bs,
xvii n.

mahasamnahasamnaddha, girded
in the great armour (expression
which Kumarajiva renders by
fa ta chuang yen ‘exhibiting
great adornments’), 160 and n,
105.

Mahasamnipata, 52.

mahavyakarana, great prediction:
conferred in the 7th bhumi
according to the Sgs, but in the
8th according to general
opinion, 141 n. See vyakarana.

Mahavytiha (Mahavytihamati
according to the Khotanese, xv
n.), bs, 108.

Mahavytha, universe, 190 n.

Mahayanasamgraha 29sq., 38.

mahdyanasamprasthita, pledged
to the Great Vehicle, 156, 171.

Mahayana siitras. Attempts at
classification, 38. M. siitras
devoted to samadhis, 39. The
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first M. siitras to have been ftr.
into Chinese, 39-40. Im-
portance they attach to anut-
pattikadharmaksanti, 41. Lack
of coherence in the first M.
sutras, contrasted with the
systematic descriptions in the
Large Prajiias, 41-4. Their
ambiguity resulting from the
incessant passage from con-
ventional (samvrti) truth to
absolute (paramartha) truth,
44-6. Their lack of interest in
the ‘bodies’ of the B.
considered as absolutely non-
existent, 46-9. Madhyamaka M.
sutras unaffected by currents of
Maitreyan and Amidist
devotion, 49-51. Their pre-
ferred B’s and bss: Aksobhya,

present in the assembly, xv n,
52, 108, 167 n; takes up the
religious life among heretics,
132 n.; received the prediction
after having aroused the
bodhicitta, 189 and n; visits a
B. of the zenith in the Eka-
pradipa universe, 7, 199-200;
defines the true field of merit,
7, 204-7; defines the truly
learned, 7, 208-10; for
hundreds of thousands of
existences, entered Nirvana by
means of the Pratyekabuddha
Vehicle, 7, 213-16, 219 n; is
identical to the B. Nagavam-
sagra of the past, 7-8, 229-31;
accomplishes all his exploits
effortlessly, 8, 232, praises the
B’s words, 241.

Maiijuséri, Vairocana, 51-3. Maijusripariprccha, 52.
Their place of preaching, 193 n.  Maiijusrivikriditasiitra, tr. by Chih

Mahayanasamgraha, 29 sq., 38.
Maitreya, bs, 8, 181 n, 182 n;

Shih-lun under the Ch’ien
Liang, 91, 93.

present in the assembly, xv n, Mara Papimat, 5-6; is perhaps a

6, 45, 50, 51, 108; received the
prediction after having
obtained the ksanti, 190 and n;
manifests himself simul-
taneously in various forms in
all the Jambudvipas of the great
cosmos, 5, 7,219 n, 227-9.

Maitreyavyakarana, 190 n.

maitri and karuna, good will and
compassion, 107, 131, 142-3

Maitrisampanna, a Brahmadeva,
10, 138.

mamsada, carnivorous beings,
136.

Maifiju$ri kumarabhiita, bs,

disguised bs, 9; seeking to
disturb the expounding of the
Sgs, is attached by 5 bonds, 10,
172-3, 174-5; conversion,
albeit self-interested, frees him
from them 10, 176-7; the B.
gives him the prediction, 179;
false departure: finds himself in
his own palace without having
gone there, 10, 192-3.
marakarman, maracarya,
marasathya, maramaya, guiles
of Mara, 114, 153 n, 171, 179;
maradhisthita, possessed by
Mara, 163; maradhatu-
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dharmata, nature of the world
of Mara, identical to the
buddhadhatudharmata, 4, 192.

Maragocaranupalipta, bs: dealings
with Mara, 9-10, 174-5, 178-9;
converts 700 devakanyas, 6, 9,
175-7; unites through doubles
of himself with 200 lustful
devakanyas, 6 9, 51, 177-8;
exploits in the Heroic Progress,
10, 196-7.

maricidharmopama, maricisama,
like a mirage, 118, 122.

marga. 16 sq., 202 n.

marvels and wonder-working in
the Mahayana, 27.

masirasisadrsa, like a block of
ink (simile), 152 and n, 177.

Matyabhimukha or Buddha-
matyabhimukha, bs in the form
of a devaputra and possessed of
the Heroic Progress, 7, 8, 159-
61; transforms members of the
assembly in various ways, 8,
10, 161-2; engages Drdhamati
in a long philosophical dis-
cussion on the practice of the
Heroic Progress and its cul-
mination, the Nirvana of the
B’s, the absence of any meta-
physical base and the elo-
quence of the bs, 8, 48, 164-8;
comes from the Abhirati uni-
verse of the B. Aksobhya and
will attain sambodhi under the
name of Vimalaprabhakirtiraja
in the Sahaloka which will bear
the name Prasannadars$ana, 8,
52, 168-71. The great bs seems
to be the same as Vimalakirti,

8,170 n.

mayadharmopama, like dharmas
of illusion, 118.

mayakara, illusionist: appears in
the form of a corpse, then
revives and takes a collection,
133.

mayopamasamadhi, illusion-like
concentration, 111, 148 n.

Mayopamasamadhisiitra, tr. by
Chih Shih-lun under the Ch’ien
Liang, 39, 91, 93.

Meghadundubhisvararaja, B. of
the past, 235 n.

Meghasvaraghosa, B. of the past,
189 n., 215n.

Méng Fu, assistant to Chih Ch’an,
59, 60, 62.

Meru, Sumeru, mythical moun-
tain, 150, 152.

Merus$ikharadhara (Meru-
Sikharakiitaraja, Merukitaraja,
according to the Khotanese, xv
and n.7), bs in the form of
Sakra devendra, but whose
power extends to the whole
cosmos: manifests himself in
all the palaces of Sakra, the
Kaus$ika, but the latter has
never seen him, 9, 150-1;
shows his marvellous body, 9,
151-2; his brilliant jewel: the
Sarvalokasamgraha, 9, 153;
ensures protection of the Sgs,
9, 233-4.

ming-chiao, doctrine of names,
89.

Ming-ti, emp. of the Sung (466-
472), 97.

mithyatva, 8 corruptions, 221.
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Mo-ho pan-jo-po-lo-mi ching
(T 223: Pancavim$atisahasrika
p.p.), tr. in 403-404 by
Kumarajiva, 95.

Mo-ho pan-jo-po-lo-mi ching
(T 227, Astasahasrika p.p.), tr.
in 408 by Kumarajiva, 95-6

Mrgaja or Mrgi: Sakyamuni’s
companion or wife, 154-5 n.

mrtasarira, corpse: stages of de-
composition, 133 and n.

mu, characterisation of persons,
89.

Mu-ne-btsan-po, son of Khri-
sron-lde-btsan, 101.

Mu-tig-btsan-po, son of Khri-
sron-lde-btsan, 101.

Nagarjuna, 40 sq., 46, 47, 50.

Nagavamsagra, B. of the past who
fictitiously entered Nirvana,
present-day bs Maifijusri, 8,
229-32.

Namamati (var. Rajamati), bs:
questions Sakyamuni on the
various ways of practising the
Sgs, 225-7; ascertains that
Maitreya possesses that
samadhi, 8, 227-9.

naman, name: name alone of the
Sgs enough to transcend the
feats of Mara, 174.

nanadhatujfiana, knowing the
various tendencies acquired by
beings (4th tathagatabala), 120
and n.

nanadhimuktijiana, knowing the
various aspirations of beings
(3rd tathagatabala), 120 and n.

Nanda, Nandabala, see Sujata.

nandanavana, garden of joy (of
the Trayastrim$a gods), 161
and n.

Nandimitravadana, 54.

nau and navikapati, ship and
captain: establishes a ferry
between two shores to convey
beings in groups (simile), 132-
3.

Nieh Ch’eng-yiian (w. 290-306),
collaborator of Chu Fa-hu, 58,
74,79, 80, 82 n.

nihatamarapratyarthika, van-
quisher of Mara and advers-
aries, 107, 112, 130.

nirodhasamapatti, attainment of
cessation (of consciousness and
feeling), 203 n, 215.

nirukti, language, 107, 114, 135,
165, 167, 168.

nirupadhisesanirvana, Nirvana
without a remainder of con-
ditioning, 18, 127 n.

Nirvana: 4; Tathagatas do not go
to N., 165-6; N. means all
dharmas are originally and
essentially appeased, 166.
Fictitious N’s of Sakyamuni,
198, and of Maiijusri, 8, 215;
apratisthitanirvana, 207 n.

nirvedhabhagiya, see usmagata.

niryanavastha, sphere of over-
coming (from the 2nd to 7th
bhiimi), 140 n.

niyama, samyaktvaniyama, pre-
destination to acquire the
Absolute Good or Nirvana: n.
of the sravakas and Pratyeka-
buddhas, 111 and n, 155 and n,
217 n, 223, 241; n. of the bss,
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42, 185-6.

niyatabhiami, predestined stage:
epithet of the 8th bhami, 141 n.

niyatacaryabhumi, stage of
assured practice: epithet of the
9th bhami, 142 n.

niyatipata, falling into pre-
destination as regards future
Buddhahood, 141 n; 3 kinds
according to Bodh. bhiimi, 6
according to Sutralamkara, 186
and n.

Noble Truths, 24.

offender and holy one, superiority
of the former over the latter,
222-3.

offerings, various, made to the B.:
their respective value, 193-6.

dPah-bar hgro-bahi tin-ne-hdzin
(Tib. Trip., No.800), Tibetan
trans. of the Sgs, made at be-
ginning of 9th C. by Sakya-
prabha and Ratnaraksita, 99-
103.

Pan-chou (san-mei) ching (T 417
and 418: Pratyutpannabuddha-
sammukhavasthitasamadhi), tr.
in 179 by Chih Ch’an and Chu
Shuo-fo, 60, 61, 62, 64, 65,
146-7 n.

Pao chi (T 350: Kasyapapari-
varta), tr. by Chih Ch’an, 62.

paramartha, 45.

paramavihdra, ultimate abode
(epithet of the 10th bhami), 142
n.

paramita, 6 perfections, 25, 42,
49; inherent in the Sgs, 128-35;
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practised instantly and simul-
taneously in Sgs, 137-8; dis-
tribution among the bhiimis,
140 n; 6 sextads of paramitas,
160 n; are perfectly fulfilled
only in Sgs, 163; realise the
marks of the B’s, 187;
practised by Sikyamuni in
various universes, 197.
sadparamitaparipirana,
perfect accomplishment of the
6 perfections in the 6th bhiimi,
143 and n.

parinayaka, guide: comes and
goes to guide travellers in
separate groups (simile), 132.

paripurnasamkalpa, whose aims
are attained (epithet of an
arhat), 202.

pasandikesu pravrajya, take up
the religious life in an heretical
order (through skilful means),
132.

Pieh-lu, catalogue complied
between 326 and 332 by Chih
Min-tu, 68, 90.

Pieh-lu (Chung ching pieh lu),
catalogue compiled between
420 and 478 under the Sung,
68, 72, 74.

Pitaputrasamagama, 46.

Po-lien shé, Association of the
White Lotus: founded in Lu-
shan by Hui-yuan, 147 n.

Po Yen of the Ch’ien Liang: in
373 collaborated in a trans. of
the Sgs, 1, 74, 90-3.

Po Yen of the Wei (w. between
240-249, or more probably
between 256-260), made in 258
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a trans. of the Sgs, 1, 57, 58,
72-4, 175, 81, 82, 86, 87, 96.

Po Yiian (Po Fa-tsu), compiled a
comm. between 297 and 307 of
the Chinese version of the Sgs
by Dharmaraksa, 80-1, 87.
Became a friend of Ssi-ma
Yung in Ch’ang-an, and was
executed by Chang Fu, 80-1.
Recited the Sgs in hell, 81.

Prabhaketu (according to the
Khotanese version of Sgs), bs,
XV n.

Prabhalaksana, bs, 108.

Prabhasr, bs, xv n., 108.

prajia xi, 17, 19, 22.

prajiaparamita, perfection of
wisdom, 22, 25, 26, 32, 34,
133-5, 138.

Prajiaparamita sutras, 30-35, 39,
40, 41 sq., 59, 61 sq., 77, 84,
88 sq., 91 sq., 95 sq., 99.

Pramodyaraja (Pramodyasvara-
nirghosita according to the
Khotanese, xv n.), bs, 108.

pranidhana, aspiration, 50.

Prasannadar$ana, name which the
Saha universe will bear under
the B. Vimalaprabhakirtiraja, 8,
170.

Prasantavini§cayapratiharya-
samadhi, 39.

prathamaphalapratipannaka,
candidate to the 1st fruit (that
of srotaapanna), 216-220 n.

pratibhana, eloquence, 107, 110,
130, 135, 142 n, 167-8, 207,
210, 212, 222, 225.

pratibhati, 149 and n.

Pratibhanalamkara (Pratibhana-
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lamkaravyuharaja according to

the Khotanese, xv n.), bs, 108.
pratiharyamandapa, pavilion of

wonders, near Sravasti, 196 n.

Pratimandita, universe of the B.
Vairocana in the eastern region,
4,53, 235n, 236-7 and n, 238.

pratisamdhibandha, rebirth, 213
and n.

pratisamkhyana and bhavana-
bala, powers of vision and
meditation (characteristics of
the 9th bhiimi), 142 n.
knowledges, 44, 123, 127;
pratisamvidvihara, their
localisation (9th bhiimi), 142 n.

pratisrutkasama, like an echo
(simile), 121, 167, 168.

prativedhavastha, sphere of pene-
tration of the Truths (lst
bhiimi), 140 n.

pratyayabalopeta, endowed with
the power of conditions, 222
and n.

Pratyekabuddha, solitary B.: 7,
111 n., provisional nature of
their Nirvana, 214-16, 222 and
n. Their pradipanirvana-

prdakhyanirvana, Nirvana
resembling an extinguished
lamp, 207 n.

pratyutpannabuddhasammukhava
-sthitasamadhi, concentration
on the direct visualisation of
the B’s of the present, 39, 49,
59, 61sq., 141 n, 100, 146 and
n., 163 and n.

pravivekapriti, joy of solitude,
225.
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prayogavastha, sphere of effort:
preliminary phase to the
bhuamis, consisting of the
cultivation of the nirvedha-
bhagiyas, 140 n.

Priyadar$ana, name of a kalpa,
235n.

prthagjana, balaprthagjana,
foolish worldlings: the bs
exercises their practices and
travels their domains, without
sharing their passions, 132,
138; the qualities of worldlings
conform with those of the B’s,
164; worldings bound by their
own illusions, 175.

prthivicala, earthquake, 216 and
n, 233.
P’u-yao ching (T 186: Lalita-
vistara), tr. by Chu Fa-hu, 76.
pudgalanairatmya, 22, 24, 40, 46,
188 n.

punyaksetra, field of merit:
according to early sources,
204-8 and n.; according to the
Mahayana; 42, 205-6 n; 10
qualities required to be a
punyaksetra, 206-7.

Ptirna, disciple: foremost of those
who expound the Dharma, 227.

purusa and stri, man and woman:
not different, 156.

pirvanivasanusmrtijfiana, re-
collection of former abodes
(8th tathagatabala), 121 and n.

Pusya, B. of the past, 214 and n.

raga-dvesa-moha, craving, hatred
and delusion: the threefold
poison, 136, 138, 171.

Rahula, disciple: foremost of
those who like to train, 154 n,
227.

rdja cakravarti, cakravartin king:
everywhere accompanied by
his army and jewels (simile)
127-8; role of cakravartin
assumed by the bss, 128,
members of the assembly trans-
formed into cakravartins, 161.

rajahamsavat, like the swan-king
(simile), 215.

Rajamati, see under Namamati.

Ratnacchattra, cakravartin king of
the past, 190 n.

Ratnaraksita, see Sakyaprabha.

rddhi, rddhibala, supernormal
powers, 20, 26, 30, 128, 158 n,
159, 177, 198, 199, 211, 227,
236, 238; rddhipada, bases of
supernormal power, 111, 146 n,
233; rddhipratiharya, super-
normal wonders, 116, 196;
rddhyabhisamskara, super-
normal action, 116, 119, 161,
227.

Revata (Kankha-Revata), disciple:
foremost of the meditators,
227,228 n.

rapadhatu, 9, 13.

Saddharmapundarika, 40, 52, 76
sq., 89, 97.

Sadasamahitaviksiptendriya, bs,
108.

Sagaragunaratnavythamati, name
of a bs (Khotanese version of
Sgs), xv n.

Sahaloka, Sakyamuni’s universe
and buddhaksetra, 52, 168;
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Sakyamuni is present in it in
several places simultaneously;
197-8; the future B.
Vimalaprabhakirtiraja will
attain enlightenment there, 8,
170; direct communication
between the Sahaloka and other
universes, 232-3; Sﬁkyamuni’s
life there is short, 238.

Saiksa and asaiksa, adherents who
still train and adherents who
have no more to train in: 18
kinds of Saiksa and 9 kinds of
asaiksa, 205 n; 10 qualities
required of an asaiksa to be a
field of merit, 205 n. Compare
aryapudgala.

Sakra(s), Brahma(s), Lokapila
kings of the gods: 109, 115,
116, 135, 152, 160, 162, 211.

Sakra devendra, the Sakra of our
universe of 4 continents, 9, 11;
wishes to see the body of
Meru$ikharadhara, 151; re-
cognises the superiority of the
latter, 152-3.

Sakrﬁbhilagna, Sakra’s pendant,
152 and n, 153.

Sakrdagamin, 18, 202 n.

$akyamuni: multiplies B’s to
infinity and reduces them to a
single one, 4, 116-17, 119;
companions and wives, 154-5
and n; instigated by devas to
take up homeless life, 158 and
n; authorises Matyabhimukha
to transform all members of the
assembly into as many
Sakyamunis, 162; gives the
prediction to Mara, 179, and
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the devakanyas, 112; smiles
and emits rays, 112; meals
before the Enlightenment,
teaching of the Dharma and
Nirvana, 193-6 and n; 18
wonders at Sravasti, 3, 196;
exploits in the Heroic Progress:
in the Sahaloka and other
universes: 47, 197-200;
identical to the B. Sarvaguna ...
raja, 3, 199; has only taught a
minute part of what he knows,
211, gives the prediction to
Vimalacandragarbha, 211-12;
shows the B’s of the 10
regions, 232-3; entrusts the Sgs
to Ananda, 233; is identical to
the B. Vairocana, 4, 53, 235-7
and n.

Sakyaprabha and Ratnaraksita,
authors of a Tibetan trans. of
the Sgs, 1, 66, 99-100, 103.

Salendraraja, B. of the future, 235
n.

Salistambasttra, 70, 72.

Sama, universe of the southern
region, 8, 229.

samadhi, concentration. Samadhi
in general: 1. in the Sravaka
Vehicle (preparations, various
levels, fruits), 11-22; 2. in both
Vehicles: 3 doors to deliverance
(Sanyata, animitta, apranihita),
18-19, 32, 126, 206; 3. in the
Great Vehicle, 22-27. ‘108
Samadhis’ of the Great Vehicle
in fact represent an infinite
number of concentrations and
are not different from the nature
of the B’s, 26; manifested in the
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10 bs bhuimi, 119, 142 n, 146 n.
Buddhanusmrtisamadhi,
recollection of the B’s, 14, 126.
Mayopamasamadhi, c. like an
illusion, 111. Sarvartipa-
samdar$anasamadhi, mani-
festation of all forms, 235 n.
Stiramgamasamadhi, heroic
progress: various definitions
borrowed from siitras other than
the Sgs, 30-8.

Samadhirajasttra, 39.

samata, basic sameness: of
phrases and syllables, 113; of
things, 113, 118; of the world
of form and the formless world,
121.

Samataviharin, a Brahmadeva:
enquires about the basic
sameness of the Tathagatas and
dharmas, 10, 117, 119.

Samatha and vipasyana, tran-
quillity and insight, 225.

sambharavastha, sphere of
accumulation of merit: pre-
cedes entry into the bhiimis and
consists of the cultivation of
the moksabhagiyas, 140 n.

samcodana, instigation by devas
inviting the future B. to take up
the homeless life, 53, 157-8
and n.

samgrahavastu, 4 means of
winning over, 124, 136.

samnaha, trappings, 160 and n.,
216 and n.

sampad, accomplishment: descent
into womb and leaving the
world, 148 and n.; birth, family
and clan, 147 and n.
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Sampanna, name of a medi-
cament-tree which cures all
diseases, 136.

samskrtalaksana, 4 marks of
conditioned things, 114 and n.

samsthanavarneryapathasamdar-
Sana, various manifestations of
figures, colours and bodily
attitudes, 111, 113, 160, 161,
162, 207, 215.

samudra, sea: its 8 qualities, 159
and n.

samvarasiila, morality of com-
mitment, 128 n.

samvrti, 45 sq.

samyagdrsti, right views: no
different from wrong views,
176.

Santaraksita (c. 724-788), 100,
101.

Santimat, bs, received the
prediction after his cittotpada,
189.

saptapada, 7 steps taken by
Sakyamuni after his birth, 197,
198 n.

saptatalamatra, as high as 7
palm-trees, 189 and n., 232.

Sﬁriputra, disciple, 31, 32, 34, 51,
128 n, 157 n, 174, 212 n;
questions Maiijusri on his
numerous Nirvanas, 5, 213 sq.;
foremost of the greatly wise
among the $§ravakas, 4, 5, 227;
temporary faltering, 212 n.

sarsapa, mustard seed: universe
introduced into one, 162.

sarthika, merchant: if he enters the
sea it is because he expects to
find jewels there (simile), 159.
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Sarvadevaloka, jewel more bril-
liant than the Sakrabhilagna,
153.

Sarvadevastuti, bs, xv n., 108.

Sarvagunadharmasamdarsaka-
vikurvanaprabharaja, B. of the
zenith, identical to Sﬁkyamuni,
3, 199.

sarvajiiajfianabhisekabhiimi,
stage of consecration in
omniscience: characteristic of
10th bhiimi, 142 n.

sarvakalpavikalpaparikalpapra-
hana, eliminating all reflection,
discrimination and imagination,
122.

Sarvalokasamgraha, the most
brilliant jewel: worn by Meru-
$ikharadhara, 153.

Sarvaparyutthanaviskambhin, bs,
108.

Sarvapunyasamuccayasamadhi,
39.

Sarvaratnaracita (Sarvaratna-
pratyupta according to the
Khotanese, xv), universe of the
future, 8,212 and n.

sarvasattvanam antike Sastrsam-
Jhotpadaytavyd, considering all
beings as being the B., 183,
184.

Sarvasattvavisamvadin, bs, 108.

sarvatragaminipratipajjfiana,
knowing the paths leading to
various  destinies -(6th
tathagatabala), 121 and n.

Sasivimalagarbha, correct name
for Vimalacandragarbha ac-
cording to the Khotanese, xv.

Satpurusas, the 16, 190 and n.
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sattva, jiva, pudgala, beings,
living beings, individuals:
although absolutely non-
existent, the B’s expound the
Dharma to them, 134, 210.

satyavacana, declaration of truth,
vow, 234 and n.

sex: change of sex (indriya-
paravrtti), 121; perfect equi-
valence of the sexes, 156 and n.

Shih Chin-hsing, $ramana and
disciple of Tao-an, who stayed
in Liang-chou in 373 and sent
texts to his master, 91, 92.

Shih Hui-ch’ang, $ramana and
disciple of Tao-an, who stayed
in Liang-chou in 373 and sent
texts to his master, 91, 92.

Shih Hung-ch’ung, author of a
preface and commentary to the
new trans. of the Sgs by
Kumarajiva, 94, 95, 97-8.

Shih Lé, fomenter of a revolt
against the Western Chin, 85.
Shih Séng-hsien, a copyist for

Tao-an at Hsiang-yang, 93.

Shu Shou-léng-yen and Hou-ch'u
Shou-léng-yen ching, trans. of
the Sgs made between 220 and
265 in Ssu-chuan, 57, 65-6.

Siksasamuccaya, 1, 2, 54, 182-
184.

Silaparamita, perfection of
morality, 128-9, 137.

Silpasthana, professions: enumer-
ation, 131.

Simhanadanadin, bs who received
the prediction before arousing
the bodhicitta, 189.

simhasana, lion-throne(s): des-
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cription, 114-16.

skandha, ayatana and dhatu, 5
aggregates, 12 bases of con-
sciousness and 18 elements,
118.

smrtisamprajanyakusala, skilled
in mindfulness and attention,
12, 187.

sraddhanusarin, pursuing the truth
through faith (variety of pratha-
maphalapratipannaka or can-
didate to the srotaapanna fruit),
202 and n, 205 n, 216 and n.

sraddhaprapta, possessing faith,
202 n.

sramanyaphala, 4 fruits of the
religious life, 216 n.

Srotaapanna, 17, 202 n.

Ssii-chuan, trans. of Sgs made at,
1, 65-6, 96, 100.

Ssii-ma Yung, prime minister
under Hui-ti of the Hsi Chin,
80.

Subhavyiiha, king of the past:
mentioned in the Saddharma-
pundarika, 235 n.

Subhiti, disciple 31, 32, 33;
foremost of fields of merit
among the §ravakas but not
among the bss, 4, 5, 206 n,
207-8 and n.; foremost of those
who dwell in the absence of
discord, 228 and n.

Sudarsana, universe, 190 n.

Suddhadhyasayabhiimi, stage of
pure higher resolve: epithet of
the 1st bhiimi, 140 n.

Suddhavasa devah, 36, 157 n.

Suddhodana, Sﬁkyamuni’s father,
35,148 n, 155 n, 157,202 n.

269

Sudharma, wife of Magha, who
was reborn among the Trayas-
trims$a gods, 152 n.

Sudharma devasabha, assembly
hall of the Trayastrimsa gods,
152 and n.

Sujata (Nanda, Nandabala), young
woman who offered the B. a
meal before the Enlightenment,
194-5 n.

Sukhavativyiiha, 72.

suklavipasyana-, suklavidarsana-
or sushavidarsanabhumi, stage
of insight or dry vision, 218 n,
220 n, 221 n.

Sumerukitaraja, bs, 108.

Sun Ch’iian, emp of the Wu (229-
252), 69, 71.

Sun-ho, assistant to Chih Ch’an,
60.

Sun Liang, emp. of the Wu (252-
258), 70, 72.

Sun Téng (d. 241), crown prince
of the Wu, 69, 72.

Sunyata-animitta-apranihita: see
vimoksamukha.

siuramgamasamadhi, mentioned in
the Prajfiaparamitas and Upa-
desa, 30-5; Lalitavistara, 35-6;
Chuang-yen p 'u-t’i-hsin ching,
36; Kusalamiilasamparigraha-
$astra, 36; Mahaparinirvana-
sutra, 36-8, Mahayana-
samgraha, 38; Buddhabhtmi-
sutrasastra, 38; Dharma-
samgraha, 38. Also see under
samadhi.

Sﬁramgamasamédhisﬁtra: title,
xii-xiv, 1-2.

Stramgamasttra (T 945), Chinese
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apocryphal text compiled at the
beginning of the 8th C.,
probably by Fang Jung, 2, 98.

Sﬁratapariprccha, 72,91 sq.

strya and candra, sun and moon:
illuminate the world without
leaving their palaces (simile),
200

Stiryaprabhasamatikrantasamadhi,
80.

Suvarnabhasa, 52.

svaraghosa, articulated sounds:
having the consistency of an
echo, 121.

Svastika, name of a grass cutter
who offered grasses to the B.,
198 n.

svatantrajiana, independent
knowledge, 112.

Ta pan-ni-yiian (Mahaparinir-
vana), tr. by Chih Ch’ien, 71.
Ta-ai ching (T 398: Tathagata-
mahakarunanirdesa), tr. by Chu

Fa-hu, 76.

Ta-hsiao p’in tui-pi yao-ch’ao,
‘Synoptic extracts from the
Paficavim$atisahasrika and
Astasahasrika’ by Chih Tun,
88.

Ta-mo-shih-lo (Dharmasgira),
father of Chu Shu-lan, 83.

Tao hsing ching, or Tao hsing
pen-jo ching, or Pan-jo tao
hsing p’in (T 224: Astasa-
hasrika p.p.), tr. in 179 by Chih
Ch’an and Chu Shuo-fo, 60,
61, 62, 63.

Tao-an (312-385), his catalogue,
the Tsung-li chung-ching mu-lu

(compiled in 374), 59, 63, 65,
68, 69, 74, 75, 76; his Ho
Fang-kuang-tsan-liieh-chieh,
‘Brief explanation of two
combined versions of the
Paficavim$atisahasrika (T 221
and 222)’, 88. 5 texts sent to
him from Liang-chou (in 373),
91-2.

tathagata, see buddha.

tathagatabala, 10 powers of the
B., 44; count among the 100 as-
pects of the Sgs, 120-1 and nn.

Tathagatajiianasamudrasamadhi,
39.

tathagatanirmitanirmana, imagin-
ary beings created by the
Tathagata, 166-7.

Tathagatavytiha, 40.

tathata, suchness: ripatathata, 113
and n, 118; tathata of the 5
skandhas, 118; tathata of the 3
time-periods, 118; tathata of the
maradhatu and buddhadhatu,
192; sarvadharmanam tathatam
natikramati, 118 and n.

traidhatuka, the triple world, 13,
107, 114, 134, 156, 207:
traidhatukaniryata, penetrating
the triple world, 107.

traividya, threefold knowledge,
163 and n, 207.

Trayastrim$a, class of gods of the
Kamadhatu, 5, 9, 150 n, 152 n,
153 n,155n, 156 n, 161.

trees, healing, (simile), 136-7;
expounding the Dharma, 234
and n.

triratnasamuccheda, non-inter-
ruption of the Three Jewels,
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122.

trisahasramahasahasralokadhatu,
great cosmos: definition, 197
and n.

Tsung-li chung-ching mu-lu, see
Tao-an.

Tun-chen (t’o lo so wen ju-lai
san-mei) ching (T 624: Druma-
kimnararajapariprccha), tr. by
Chih Ch’an, 59, 61, 63.

Tusita, class of gods of the
Kamadhatu, 3, 6, 49, 148 n,
153 n, 191, 197.

tusnimbhava, silence: of the bss,
136 and n.

Tun-huang, 99.

Tzii-pi, assistant to Chih Ch’an,
59, 60, 63.

udaradhimuktika, aspiring to the
Noble Dharma, 109, 184-5, 201.

Upadesa, 27, 32, 33, 34, 40, 46,
54, 96.

Upali, disciple: foremost of the
guardians of the Vinaya among
$ravakas, 227.

upapaduka, apparitional being,
148 n.

upasthayaka, attendant (of the
B.), 126 n, 209 n, 227.

upaya, skilful means, 26, 27, 107,
112, 123, 125, 158, 177, 239;
upayakausalya, skilled in the
means of deliverance (charac-
teristic of the 7th bhiimi), 140-1
n, 143 and n, 206 n.

usmagata, murdhan, ksanti and
laukikagradharma, heat, pat-
ience, summits and supreme
worldly dharmas: the nirvedha-

bhagiyas, 140 n, 205 n.
Utpaditacittadharmacakrapravar-
taka, bs, 108.
Uttaravati (Uttarakuru), northern
continent, 171 and n.

Vairocanara§mipratimanditavi-
kurvanaraja, B. of the eastern
region, identical to Sakyamuni,
4,53,235-7 and n.

Vajraloka, jewel, 153.

Vajrapani, bs, 125, 126 n.

vajrasama, like a diamond, 132,
200, 201.

vajrasana, diamond seat at Bodh-
Gaya: figuratively, all places
where the B’s expound the
Dharma, 195 and n.

vamsa, lineage of the Buddha,
Dharma and Samgha, 109;
buddhavamsanupaccheda, 116.

Varalaksanavyuharajamati, bs,
108.

Vasubandhu, 50.

Vibhusana, name of a kalpa, 190 n.

vicaksuhkarana, causing trouble,
172 and n.

Vicarana, name of a kalpa, 190 n.

vikurvana, transformations, 124,
158 and n, 163, 200; vikurvana-
bala, 159, 171, 174, 198, 224 n,
233, 237; vikurvanavyitha, 197.

Vimalacandragarbha, a devaputra:
doubts Ananda’s learning, 210-
11; offers a parasol to the B., 8,
211-12.

Vimaladatta, queen of the past,
235n.

Vimalagarbha, prince of the past,
235n.
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Vimalakirti, bs, xi, 8, 27, 45, 47,
52,167 n,168 n, 170 n, 181 n.
Vimalakirtinirdes$a, xi, 25, 30, 39,

43, 45, 50, 51, 54, 71, 76, 84,
87, 89, 95, 99 see Hsin Wei-
mo-chieh ching and Wei-mo-

chieh.

Vimalanetra, prince of the past,
235n.

Vimalaprabhakirtiraja, name
which will be borne by the bs
Matyabhimukha when he
becomes a B., his universe and
life-span, 8, 52, 169 n, 170 and
n, 171.

Vimalasuddhi, bs, 108.

vimoksa, 8 liberations, 44, 127,
162, 206.

vimoksamukha, 3 doors to delive-
rance, 32, 107, 126, 127, 206.

Vipravasa, medicament with
which drums are coated; on the
first roll all the injured are
healed, 136.

viryaparamita, perfection of
vigour, 130-1, 138.

Virocana, name of a kalpa, 7, 213,
214.

Visesamati, bs: one of the 16
Satpurusas; received the pre-
diction unbeknown, 190 and n.

Visuddhamati, bs, 108.

Visuddheryapathasamdar$ana-
nandin (or Nandaprasaderya-
pathasamdars$aka), bs, 108.

vithapanaparikalpapratyupasthita,
derived from mental illusion
and imagination, 117 and n.

vyakarana, prediction concerning
accession to sambodhi — 4
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kinds according to the Sgs, 42,
45, 179-89, the Bodhi-
sambharas$astra, 189 n, and the
Upadesa, 33, 180-1 n.; 5 kinds
according to the Siitralamkara,
181 n.; 6 kinds according to the
Bodh. bhimi, 181-2 n.; 10
kinds according to the
Avatamsaka, 178-9 n. Great
vyakarana conferred in the 8th
bhiimi, 141 n, 162 and n, 188-9
and n. Bss having received one
or other vyakarana, 189-90.
Vyakarana considered as null
and void by Vimalakirti, 181 n.

vyavartana, faltering: bss who
renounce the Mahayana to ally
themselves to a lesser Vehicle,
212 and n.

Vytiharaja (or Dharmavyuha), B.
of the future, 6, 191.

Wan Wei-ta, Confucian sage,
father of Po Yiian, 80.

watercourses: flow into the great
sea (simile), 127; inexhaustible
(simile), 135.

Wei-Ch’i-nan (Vighna ?), w. in
224 under the Wu, 69.

Wei-mi ch’ih (T 1011: Dharani of
the Subtle Secret), combined
ed. by Chih Ch’ien, 88.

Wei-mo-chich (Vimalakirti-
nirde$a), tr. by Chih Ch’ien
between 222 and 229 (T 474)
71; tr. in 291 by Chu Shu-lan,
84; combined ed. of Chinese
versions by Chih Min-tu (after
303), 87.

Wei Yao (Wei Chao), preceptor
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of the crown prince of the Tung
Wu, 69, 71.

wives of Sakyamuni, 154-5 n.

wonders (pratiharya): multi-
plication of ficitious B’s and
their reduction to a single one,
27, 116-19; manifestation of
marvellous bodies, 27, 151,
177-8; various transformations
of the assemblies, 27, 161-2;
capture and release of Mara,
27, 172-3, 175; creation of
imaginary bss, 27, 177-8;
changes of location without
displacement, 27, 192-3;
simultaneous manifestations of
a B. or bs in several places at
once, 27, 197-200, 227-9;
immense expansion of para-
sols, 211-12; appearance of the
B’s of the ten regions, 27, 232-
3; terrestrial trees transformed
into bodhivrksas expounding
the Dharma, 234.

Wu-liang-shou (T 362: Sukhavati-
vytha), tr. by Chih Ch’ien who
was inspired by it in his
Sanskrit hymns praising the bs,
72.

Wu-po-chieh, ‘The Five Hundred
Precepts’, 92, 93.

Wu-ti, emp. of the Hsi Chin (265-
290), 76, 77.
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yamakavyatyastaharajfiana,
knowledge consisting of the
production of paired and
inverted sounds, 119 n.

yana, 3 Vehicles: Sravaka,
Pratyekabuddha and Buddha, 7,
111, 122, 132, 133, 157, 171,
211,220 n, 228.

Yao Ch’ang, sovereign of the Hou
Ch’in (384-394), 94,

Yao Hsing, sovereign of the Hou
Ch’in (394-416), 94.

Yasodhara, Sékyamuni’s wife,
154 n.

Yung-fu-ting ching, trans. of the
Sgs made in 291 by Chu Fa-
shu, 57, 58, 74-80, 86.
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