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INTRODUCTION
from the Technical Editor

The Siramgamasamdadhisiitra (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 Mah@yana 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
Siaramgamasamddhisiitra is the scripture that contains teachings
concerring the samadhi that bestows an ‘heroic progress’, stiramgama,
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 Samddhirdjasiitra, the
Prasantaviniscayapratiharyasamadhisiitra, 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 Stiramgamasamadhisiitra 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 Sitra
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 |
published a translation of the Vimalakirtinirdesa. In fact, according to
well-established custom, those who are interested in the latter work also
translate the Stiramgamasamadhisiitra. 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
M¢élanges 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 (Stiramgamasamadhisiitra)
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
(Vimalakirtinirde$a) traduit et annoté, Bibliothéque 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
sutras, the Vimalakirtinirde$a (abbreviated to Vkn) and Sﬁramgama—
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 stitras 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 Sitras allow us to
perceive the close links which unite the Vkn and the Sgs. Along with
the Prajfiaparamita sitras, 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 Prajfia 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, Drghamati, 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
sttras. He is a meditator (dhydyin) 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 Sutras’, 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
Shatoku. Even in our own time, in the Far East he incamates 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 Updya 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 Sﬁramgamasamﬁdhi, it should be noted that its title
is a cause of difficulty.

According to Professor J.C. Wright’, “the term SGiramgama can
scarcely properly denote ‘marche héroique’ (sarair 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
Siramgrama ‘with pantheon’, applied in RV 9.90.3 to sarvavira jétr (cf.
mahavira tuvibadha, 1.32.6, and Mahavira Jina) and indicating that
‘Concentration on Siramgama’ 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’, 1n 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 Siitra is felt to
be in revolt.”

Professor R.E. Emmerick® does not accept this argument: “We do not
know whether the term siaramgama- 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 $liragrama’ 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 s#ram-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 I 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 siram-gama means nothing more basically than ‘heroic’.”

In my opinion, it is not certain that saramgama is an Aluk Samasa
with the first member in the accusative. The m could be euphonious
(sira-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 siaramgamah samadhih ‘the
samadhi whose progress is like that of the hero is siramgamah
samdadhih’. 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 Khotanese Sarangamasamadhisitra, 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 (bodhipdksika 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
Sﬂrangamasamddhisﬂtra, 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 siitra 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
Merus$ikharakiitaraja or, in abbreviated form, Merukutaraja; 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

6 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, Dharanisvararija,
Pratibhénﬁlamkiravyﬁharija,. Maijusri, Maitreya, Sumeru$ikharakutaraja,
Sigaragunaratnavyﬁhamati, Mahidvyihamati, Mahavirya, Maharatnaketu, Prabhaketu,
Prabhasri, , ——, ——, Drdhamati, ——.

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

9 Cf. M. Lalou, /nventaire 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.




xvi FOREWORD

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-
samddhi; 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 Stiramgamasamadhi. An even more interesting fact is that Khotan
and the neighbouring kingdom of Khargalik had at their disposal a
considerable reserve of Mahayana stitras in their long recensions, and
the Chinese Fa-ling was able to consult this in 392 C.E.”

The English version of the Saramgamasamadhisiitra (The
Concentration of Heroic Progress) is the work of Sara Boin-Webb.
Once again, she has discharged this heavy duty with an eagemess and
talent to which [ 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, ‘Mafijusti’, T oung Pao XLVIIL, 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 (Siramgamasamadhisiitra)
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
Mahaprajfiaparamitasitra (Upadesa, 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 [t] 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 Arold 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

Saramgamasamadhisitra (abbreviation Sgs) means ‘Text of the
Concentration of Heroic Progress’ in Sanskrit. Samadhi means
concentration, a state of mind fixed on one point (cittaikdgratd). The
concentration concerned here is the Siramgama, 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 (s#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 Kumdrajiva, 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 Sutra was Saramgamasamddhi, transliterated in
Chinese by Shou-léng-yen san-mei EfER =Bk, translated into Chinese
as Yung fu-ting BIRIE ‘Concentration of Heroic Victory’, and rendered

! 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, Dethi 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.925b 3; 134b 18; 349¢
19 [ 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.93¢ 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.249¢ 11; 273b 5;
303b 11; 312a 27; 586b 1), in one place in the Siksésamuccaya (ed.
Bendall, p.8,19; T 1636, p.77a 14) and once in the Bodhicaryavatara-
pafijika (ed. L. de La Vallée Poussin, p.24,/2).

The titles of nearly all Mahayana siitras 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 Stiramgamasiitra (T 945), has often been confused in
the past as well as the present with the authentic Stiramgamasamadhisttra
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 Rajagrha, 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 sttra is concerned. This tradition continued to be followed by the
Mahayana siitras 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
Mahdyana for which persons and things are absolutely non-existent.

Thus the Grdhrakiitaparvata 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, Rijagrha, 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:
sravakas, 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:
Sariputra 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 siitras are no longer the
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authentic word of the Master, they are new theones 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)

Subhiit1 15 no longer the foremost of those worthy of offerings, he
admuts that he does not fulfil any of the ten qualities needed to be a
‘true field of merit’ (§ 134)

The questions posed by Sariputra again clearly call for clanfication
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 authority (§ 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 in 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 n 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 life and legend of Sakyamuni Whether 1t 1s a question of the six
classes of the gods of the world of desire — Caturmahadevas,
Trayastrims$as, 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 1s 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
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enemy of the Buddha who destroyed desire. Throughout history Mara
and his daughters, the devakanyas, intensify attacks on $akyamuni and
his disciples which are as ineffectual as they are incessant.

These devas also have their place in the Mahayana siitras. 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 Sitra 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 Maiijusri (§ 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 cittotpdda
(§§ 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 siitras.

Maifijuéri 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 Marjusri, 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 Nagavams$agra
is none other than Manjusri (§§ 158-62). That immense work was
carried out by Mafjusri without the least effort because, for him who
has understood the emptiness of dharmas, nothing is difficult (§ 164).

However, the great find of the Siitra 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, Kagdyapas, 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 Rdjamati 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 (kamadhatuy and
the world of subtle form (riapadhatu).

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
Meru$ikharadhara, 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 Siitra 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 (vimdna) 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 bhodhicirta 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 dhydna can momentarily put us in
contact. The effects of the Sliramgamasamadhi 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 ‘imraginary’
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 marutest 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’.

HI. 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 (samdadhi) and wisdom (prajiia). These three elements are
inseparable and are practised concurrently.

9 Cf. Bandhuprabha in the Buddhabhiimisttrasastra, T 1530, ch.1, p.292b and foll.;
P. Demi¢ville, 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 gupradvaratd). 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 samdpattis ¢f. Vin. i1}, p 4, D I, pp 37, 73, 172; 11, p.313; 111,
pp.78, 131,222, 265; M 1, pp.21, 40, 89, 117. 159: I, pp.15, 204, 226; 11, pp.4, 14, 25,36, S I,
pp.210, 216, 221; HI, p.235; IV, pp.225, 236, 263; V, pp.10, 198, 213; A I, pp.53, 163, 182, 242;
11, pp.126, 151; HI, pp.11, 119; TV, pp.111, 176, 229, 410; V, pp.207, 343; Kathavatthu I,
p:484; Milinda, p.289 For the Sanskrt recensions, see Lalitavistara, p.129; Paficaviméati, p.167;
Dasasahasrika, pp.98-9; Kosavyakhyd, 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 I, Pans 1949, pp.63-
75, and I have made wide use of this translation.

Concerning Samddhi, see the bibliography collated by J. May, Candrakirti, Paris 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 (rivarana) to meditation. The
ascetic lives with a mind free from covetousness (abhidhya), animosity
(vyapada), torpor-languor (styanamiddha), frivolity-regret
(auddhatyakaukrtya) and doubt (vicikitsay. 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
(traidhdtuka) 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 Riupadhatu, the world of (subtle) form, containing celestial
beings who have been rebomn 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 Ariipyadhatu, the formless world, containing celestial beings
who have been reborn in the form of a ‘mental series’ in the stages of
the four attainments (samdpatti). These stages are: 1. the sphere of the
infinity of space (akasanantyayatanay, 2. the sphere of the infinity of
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(akimcanyayatana), and 4. the sphere of neither perception nor non-
perception (naivasamjiianasamjidayatana), also known as the Summit
of Existence (bhavagra).

A man is rebomn 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 (Sibhanam cittanam aikagryam): Samadhi
properly so called always consists of non-craving (ardga), 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 (asibhabhdvana) 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
(pratityasamutpadabhdvand): the counteraction of delusion;
4. mindfulness applied to breathing (dndpanasmyrti): 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 Dhyéna 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
(navanupiirvavihara). 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
(@dhyatmasamprasada) 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
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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 (ripasamjia),
having banished all notions of resistance (pratighasamjia), having
disregarded all notions of plurality (na@ndtvasamjna), 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 1n 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 (akimcanydyatana).

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

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 (bhdvanamarga) 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 (andatman) 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 Prajfid 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 Prajiia, 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 (darsanamdrga) 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 Kamadhatu, 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 (nirupadhisesamrvana).

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 (anupirvavihara), namely the attainment
consisting of the cessation of perception and feeling (samjsia-
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 (sianyatdsamdadhi). This considers
things under the aspects of non-self (andtman) and the empty (siinya),
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 Nirvana sketched in outline here, see E Lamotte, History, pp 611-20

12 Regarding these three Samadhis, see Vin 11i, p 93, D 1II, p 219, S IV, p 360, Milinda,
p 337, Atthasalini, pp 179 sq., 222 sq, 290 sq , Kosa VIII, p 184, Upadesa in Trauté I, pp 321-3,
Sutralamkara, p 148; Bodh bham, 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
(prajad) which, pending the arrival of final Nirvana, confers holiness,
namely Arhatship free from delusions and defilements. It does not,
however, give omniscience (sarvajidana) 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
(pratityasamutpdda) 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 Abhijfias 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 (jAana-
darsana). He knows this: this body which is mine, having form, made

3 [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 Abhijiia: the knowledge of
others’ minds (paracittajiiana). 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, [
felt such-and-such a pleasure and such-and-such a suffering, I reached
such-and-such an age. When [ lost that existence I came to my present
existence.

7. He directs his mind to the fifth Abhijfa: the knowledge of the
passing away and rebirth of beings (cyutyupapattijiana). 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 Abhijiia, 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 (dsravaksayajiiana).
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 (duhkhanirodhagdmini
pratipad). He clearly acknowledges the defilements (@srava), 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 Abhijiias.

The path is defined in terms of precise philosophical concepts.
Things (dharma) and in particular the aggregates (skandha) — form
(riipa), 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 (/aksana): 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 (skandhamdatravada).

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 (mahdydna) 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 Prajiia 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 (arkattva) and accession to Nirvana.

The bodhisattva is also drawn towards a Prajfid, but a Prajiia
infinitely higher, a Prajfiaparamita or perfection of wisdom, an
omniscience (sarvajfiana), knowing all things in all their aspects
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(sarvakarajiiaid). 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’
(anuttarasamyaksambodhicittotpdada). 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 1, 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 (citrotpada) 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 (pudgalanairdatmya), 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 1 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 Sdkyamuni 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 (pratityasamutpdda) 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 éravakas 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 [ 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 bid., 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 prajia, prajrdsahita 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 ($ila), patience (ksanti), vigour (virva),
absorptive meditation (dhyana) and wisdom (prajiid). 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
Prajnia.

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 (sattvaparipacandartham).

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 Prajiidparamitd, 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
Mabhi3parinirvanasiitra defines it as the self-nature of the Buddha.

Among the great Abhijfias that result from this Samadhi, it is
particularly the first, the Abhijfia of supernormal power (rddhi), which
is emphasised. In the Sgs and in all Mahayana siitras in general, the
Buddha does not stop ‘manifesting’ and theén ‘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 siitras 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 Maha@yanist marvel. Since
beings and things do not exist, the supposed laws of nature only
originate from erroneous imagination (abhiataparikalpa), 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).

£

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 (asraya) nor
object (@lambana). 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 (@svadana) 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 abhijfids 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 (kGmadhatu). To do
this, he enters the anagamya 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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vihdra), 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 dhvanas and samapattis, ‘he gives an
impulse to his mind and directs his mind towards the abhijias’
(abhininiaya 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.

L

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 (prajria) with the higher
morality (adhisila) of the bodhisattva, his higher thought (adhicitta) and
higher wisdom (adhiprajna).

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

1. Superiority in object (Glambanavisesa). 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.

16 Cf. Atthasalini, p.187; Vism., ed. Warren, pp.314-15.
17 See Kosa I1, p.210; VIII, p.173; J. Rahder, Introduction to the Dasabhimikasiitra, p.xxii.
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2. Superiority in variety (nandtvavisesa). The dhydanas and
samdpattis and some other meditations practised by the $ravaka can be
contrasted to the 108 Samadhis of the bodhisattva listed in the
Prajfidparamita; 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 (abhinirhdravisesa). 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
Vimalakirtinirdesa, Ch. V (Vkn, pp.141-8), may be consulted.

%

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.462h 1-12; Paifica-
vimsatisahasrika, ed. N. Dutt, p.142, /-8 (cf. T 221, ch. 3, p.16a 27-b 6;
T 222, ch4, 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
Trauté 1, pp.329-30
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T V, No.220, ch.41, p.229¢ 10-23.

Sanskrit text of the Satasihasrika, p.825,7-20: Sapi khalu
sarvakarajiiata advaya advaidhikara sarvadharmabhavasvabhavatam
upadayd, ayam sarvadharmanutpado (var. sarvadharmasvabhava-
nutpattir) nama samddhir bodhisattvanam mahasattvanam vipulah
puraskrto ‘pramananivato ‘samharyah sarvasravakapratyekabuddhaih.
anena samadhind viharan bodhisattvo mahdsattvah ksipram anuttaram
samyaksambodhim abhisambudhyate.

[Sariputra] Gha. kim punar, ayusman Subhiite, anenaiva samadhind
viharan bodhisattvo mahdsattvah ksipram anuttaram samyak-
sambodhim abhisambudhyate athanyair api samadhibhih.

Subhitir Gha. anyair apy, ayusman Sariputra, samadhibhir viharan
bodhisattvo mahdsattvah ksipram anuttaram samyaksambodhim
abhisambudhyate.

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

Subhiitir aha. asti Siramgamo nama samadhir vena samadhina
viharan bodhisattvo mahdsattvah ksipram anuttardm 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?

Subhiiti 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 = samskdra, 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 (sarvadharmasamddana), 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 No0.220, ch.41, p.229¢ 10-18):
When the bodhisattva practises the Prajfiaparamita, he is absolutely free
of grasping (updddana) 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 s$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.373c 4-17): Q. If the
Buddha has said that the sole path of Nirvana consists of [the three
samadhis) called $ianyatd, 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: sinyata, animitta
and apranihita. The other samadhis all lead to these three doors to
deliverance (vimoksamukha). It 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 Siramgamasamadhi, 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 samddhis 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 (samjia) concerning the
idea of self. He does not say to himself: ‘I am going to enter such-and-
such a samddhi, I am entering it, | have entered it; I am going to dwell
in this samadhi, it is my own samadhi’. Because of this purity of
thought (cittavisuddhi) and this marvellous detachment, the Buddhas
give him the prediction...

£

Astadasasahasrika, T VII, No.220, ch.488, p.481a 14-¢ 3;
Paricavimsatisahasrika, ed. N. Dutt, p.198,7/1-14 (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 -¢ 13):

Punar aparam, Subhiite, bodhisattvasya mahasattvasya mahdayanam
yad uta siramgamo 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 Subhiiti, 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, No0.220, 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 Upade$a (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.

L

Paficavim$atisahasrika, ed. N. Dutt, p.23,7/9-22 (c¢f. T 223, p.219b
23-25):

Punar aparam, Sariputra, bodhisattvena mahdsattvena sarva-
sattvanam manorathan paripurayitukamena anna-pana-vastra-gandha-
malya-puspa-dhipa-ciirna- vilepana-sayandasana-grha-dhana-
dhanyalamkara-ratna-mani-mukta-vaidiarya-sankha-sila-pravada-
jatarapa-rajatodyana-rajyadibhir upakaranaih prajraparamitayam
siksitavyam.

Author’s translation: Besides, O Sériputra, 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, oraments, 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 Prajfiaparamita.

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 bhizmi and who has
entered the Siiramgamasamadhi is to be found in the rri-
sahasramahasahasralokadhatu [t 3,000 gredt 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 stlipas 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 (rirmanakaya). 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.

K

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 kascin, marsa, imam Lalitavistaram dharmaparyayam
bhasyamanam avahitasrotah srosyati, so ’stau cittanirmalatah
pratilapsyate. katama astau. tadyathd. yad uta maitrim pratilapsyate
sarvadosamirghdataya. karunam pratilapsyate sarvavihimsotsargaya,
muditam pratilapsyate sarvaratyapakarsanatayai, upeksam pratilapsyate
anunayapratighotsargaya, catvari dhyanani pratilapsyate sarva-
ripadhdtuvasavartitayai, catasra aripyasamapattih pratilapsyate
cittavasavartitayai, paricabhijiah pratilapsyate anyabuddha-
ksetragamanatdyai, sarvavasananusamdhisamudghatam pratilapsyate
saramgamasamdadhipratilambhaya. 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



36 INTRODUCTION

[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.

N4

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. Anifijyasamadhi; 4. Avaivartikasamadhi;
S. Ratnapuspasamadhi; 6. Suryalokasamadhi; 7. Sarvarthasamadhi;
8. Jnanalokasamadhi; 9. Sarvabuddhasammukhavasthitasamadhi;
10. Stiramgamasamadhi.

S

Kusalamulasamparigrahastitra ( 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
Anifjyasamadhi. Then the Suddhavasika devas praise him with stanzas.

N4

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

Besides, O Kulaputra, the nature of the Buddhas is the
Stramgamasamadhi. This nature, like cream (sara), is the mother of all
the Buddhas. Through the power of the Siramgamasamadhi, 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
anuttard samyaksambodhi.

Kulaputra, the Sﬁramgamasamédhi has five kinds of names:
1. Stramgamasamadhi, 2. Prajiaparamita, 3. Vajrasamidhi,
4. Simhanadasamadhi, 5. Buddhasvabhava. Depending on its activities
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it sometimes takes one name and sometimes another, just as a single
samddhi takes on various names and dhydna indicates four dhyénas.
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 middiing degree is the fact that all beings possess the first dhyana.
When they possess the requisite causes and conditions (ketupratyaya)
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 kamadharu. That is why it is said that
all beings are endowed with the middling samadhi. The lesser samadhi
is the concentration of the mind (citta) and mentations (caitta) in the
course of the ten bhumis; 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’ (sara)”. That which acquires absolute solidity is
termed Stiramgama. That is why it is said that the Stiramgamasamadhi
is the nature of the Buddhas.

K

Mahaparinirvanasiitra (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 Stramgamasamadhi; the Stramgamasamadhi 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 Stramgamasamadhi, how can you tell him to
remain somewhere?’

K

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 (nandtvavisesa), 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 Stiramgama 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.

K

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

Samadhi is Adhicitta, is the samadhis, Stiramgama, 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, Gaganagafija, 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 sitras®. 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 Tathagatajianamudrasamadhi (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 stitras 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 vytha (T 313), stitra in Ratnakita, tr. in 147
by Chih Ch’an®.

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

3. Pratyutpannabuddhasammukhavasthitasamadhi (T 418), tr. in 179
by Chih Ch’an.

4. Kagyapaparivarta (T 350), siitra in Ratnakiita, tr. in 179 by Chih
Ch’an.

S. Sﬁramgamasamédhi, tr. in 186 by Chih Ch’an (translation lost).

20 ‘A Critical Survey of Mahdyana and Esoteric Buddhism’, Acta 4siatica VI and VI,
Tokyo 1964,
2! Too early a date, see further on, p.64 sq.
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6. Vimalakirtinirde$a (T 474) tr. between 222 and 229 by Chih
Ch’ien.

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

8. Tathagataguhyaka (T 312), sutra in Ratnakiita, tr. in 280 by
Dharmaraksa.

9. Paficavim$atisahasrikd Prajhaparamita or Large Prajna, 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. Dasabhuimika (T 285), siitra in Avatamsaka, tr. in 297 by
Dharmaraksa.

Among these sutras, the most important and perhaps the oldest are
the Prajnaparamitas (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
Dvadasamukhagastra of Nagarjuna (T 1568); in 409 the
Madhyamakagastra of Nagarjuna with the commentary by Pingala
(T 1564); even later the Dasabhtimikavibhasa 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 Amitibhavyiiha, 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 II, Rome 1958, repr. Delhi 1986, p.284) draws attention to an inscription at
Niagarjunakonda where this scholar is mentioned. The Brahmi characters used in this nscription
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 sttras 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 Stramgama
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 Prajiids, encountered great
difficulties in the analysis of the Prajnas. He states: ‘The contents of
this Shtra 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 Nagéarjunian critique, see J. May, Candrakirti, Paris 1959, pp.14-22; E. Frauwallner,
Die Philosophie der Buddhismus 11, Berlin 1956, pp.170-7; A. Bareau, ‘Der indische
Buddhismus’ in Religionen der Menschheut 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 Prajriapdramitd Literature, The Hague 1960 (repr. Tokyo 1978), p.52.

27 *The Composition of the Astasahasrikd Prajiidaparamitd’, 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 Prajiia. 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 entry 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 Vimalakirtinirdes$a (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
(s@dharanabhiuimi) to both vehicles (cf. § 149 and n.299).

d) In the Large Prajiia we find a clear, systematic and complete
description of the Bhumis. The bodhisattva stages form the subject of a
whole chapter (Paficavims$ati, ed. Dutt, pp.214-25; Astadasa, T 220,
ch.490-1, pp.490b-497b; Satasih., ed. Ghosa, pp.1454-73). As for the
stages common to both vehicles, they are listed in the same sources
(Paficaviméati, pp.225,16—18; 235,18—19; Astada$a, ed. E. Conze,
pp.183,24-26; 197 4-8; Satasah., pp.1473,11-16; 1520,20-22).

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

The enormous progress shown by the Large Prajiia over earlier sttras
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 Prajfia (Paficavimsati, 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).
. He eliminates all false views (pp.172-3).
. He is detached even from the Bodhicitta (pp.173-5).
. He puts on the great armour of the perfections (pp.175-9).
. He commits himself to the Great Vehicle (pp.180-3).
. 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 sinyara (pp.195--8).
c. The one hundred and twelve samadhis (pp.198-203).
d. The twenty-one practices (pp.203-12): 1. Four
smrtyupasthdanas, 2. four samyakprahanas, 3. four
rddhipadas, 4. five indriyas, 5. five balas, 6. seven
bodhyangas, 7. the astangamarga, 8. three samadhis,
9. eleven jAanas, 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 bhiimis (pp.214-25).
2. The Mahayana counteracts notions of subject and object
(pp.-225-31).
3. The greatness of the Mahéyz’ma (pp.231-42).

(o SRV T VA S ]

3. Whether they originate in the Small or Great Vehicle, Buddhist
slitras 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 Catuspratisaranasttra’, 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 tn the Vkn, pp 262-3 1n the notes, and add the
Vikurvanarajapariprecha, 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 (vyafijana), on sitras of explicit meaning (nitartha) and not on
slitras whose meaning needs interpreting (neyartha).

Ambiguity is most obvious in the oldest Mahdyana 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.S), 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 Mahiyana 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 (svabhdvarana); it causes the
appearance of the false (enrtaprakasana) 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-
varanatmikd). 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 [1 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 siitras 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
Paficavimsati (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
Siksﬁsamuccaya, 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 sitras
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 Upades$a (Traité I, 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 ventes’, Mélanges chinois et bouddhiques V, 1937, pp 159-87, Traué
1, pp 27-47, } May, Candrakirti, pp 224-9

M Cf Li, T 2049,ch 9, p 875 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 (anutpdda), non-manifestation (apradurbhava), imperceptibilty
(anupalambha) and inactivity (anabhisamskara)’.

In the siitra that bears his name (Vkn, pp.238—42), Vimalakirti goes
to the Amrapalivana in Vaiéili to see the Buddha. ‘How do you see the
Tathagata?’ the latter asks him. Vimalakirti replies: ‘O Blessed One,
now that I see the Tathdgata, 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 exjsts 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 (prapaficatita). A siitra® 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 I, 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’.

[f 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 I, p.71,/5-16, and the Theragatha, v.469:

Ye me rupena 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
1M1, p.120,27-31:

Alam, Vakkali, kim te imina pitikayena 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 siitras and $astras of
the Madhyamaka (Vajracchedika, pp.56-7; Madh. vrtti, p.448,1/-15;
Pafijika, p.421,/10-11):

Ye mam riupena 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 (piija) 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 siitras, 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 ‘Yogacarabhimi de
Sangharaksa’ (Bulletin de I’Ecole francaise d’Extréme-Orient XLIV,
1954, pp.339-436). It is impossible that the authors of the Astasah., the
Paficavimsati, the Siramgamasamadhi 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 siitra
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 1s, 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 Amitayuhsutra, 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
(visesapranidhdana) 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 sttras 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 Dasabhtimikavibhdsa (T 1521) in
which he proposes an ‘easy way’ to reach the Sukhavati. Vasubandhu,

36 Cf. Sukhavativytha, § 34, p.114
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the author of the Vijiiaptimatratasiddhi, is also responsible for a
Sukhavativylihopadesa (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 ‘Sutra 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 (upayopattaprajia) and their
skilful means are acquired through wisdom (prajiopattopaya). 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 ganshége 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
Abbhirati universe in the eastern region. He appears in practically all the
Mahayana sutras: Aksobhyatathdgatasya vyuha, 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 Aksobhyavytiha 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 (8§88 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 Stryakosagarbha. 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,/0; 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 siitras, 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 Mafijusr
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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 affinit@es 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 siitras. 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 Nikdyas-Agamas, but in conformity with the separate
biographies of the Buddha and the Vinaya of the Miulasarvastivadins,
he makes Gopa a wife of the bodhisattva Sakyamuni (cf. § 56, n.138;
§ 58, n.143). He mentions the samcodana [+ exhortation] of the devas
inviting the bodhisattva $ikyamuni to leave his father’s paldce ~ an
episode which, to my knowledge, is only 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 Paficavimsati, 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.

%

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

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

ch.4, p.92b 36 [f tr. in Traité I, p.293] = § 100 of the Sgs.

ch.10, p.1345 18~19 [ Traité I, pp.602-3] = § 162.

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

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

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

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

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

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

2. Nandimitravadana, translated in 654 by Hslian-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.8,719-20 (T 1636, ch.1, p.77a 14-16):
Saramgamasiitre 'pi $athyotpaditasydapi bodhicittasya buddhatva-
hetutvabhidanat, kah punar vadah kimcid eva kusalam krtva [f tr. in C.
Bendall and W.H.D. Rouse, S'ikshd—Samuccaya, Delhi, repr. 1971,
1990, p.9]. This quotation, also reproduced in the Bodhi-
caryavatarapaiijika of Prajfiakaramati (ed. L. de La Vallée Poussin,

¥ See, e.g., Tranté 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) [t
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 Sﬁrarngamasamédhisﬁtra is quoted twice:
on page 73 (reference to § 47) and on pages 141-2 (reference to § 100),
and the apocryphal Stiramgamasiitra is quoted once, on page 43
(reference to T 945, ch.6, p.131a). If | am not mistaken, the Sgs 1s not
invoked in the three Bhavanakramas published, about 795 C.E., by
Kamalaéila 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 ssii 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 ssi.

Li = Li-tai san-pao chi (T 2034) ‘Chronicle of the Three Jewels’, in
fifteen chiian, 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 chiian: 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 ssi in
Ch’ang-an, who were joined by lay scholars.

Chung C = Chung-ching mu-lu (T 2148), in five chiian: 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 