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FOREWORD

The Vimalakirtinirde$a, or “Teaching of the Bodhisattva
Unstained-Glory” is perhaps the crowning jewel of the
Buddhist literature of the Great Vehicle. Vibrating with
life and full of humour, it has neither the prolixity of other
Mahayanasiitras nor the technicality of the Buddhist
Sﬁstrasv with which, however, it shares knowledge and
wisdom alike.

Far from losing himself in a maze of abstract and
impersonal doctrines, Vimalakirti, simulating an ailing man,
summons to his sick-bed the most illustrious of Sravakas
and Bodhisattvas, and convicts them of ignorance and
delusion in the very field of their speciality (Ch. III and
VIII). He offends their sense of morals by inviting them
to plunge into the sea of the passions (VII, §3); he
belittles their highest ideal, the conquest of enlightenment,
by identifying Bodhi with the sixty-two kinds of false
views (IV, § 8; VII, § 2).

Not satisfied with ridiculing the holy ones, he turns
on the Tathagatas themselves, for no sooner has he allowed
them a transcendental body, a diamond body (II, §12;
IIT, §43), than he denies their very existence (XI, §1).
The Bodhisattva, as he sees it, is not a being on the way
to enlightenment, but an equivocal person, of ambiguous
behaviour, “who follows the way of all the passions, but
remains undefiled by them” (VII, § 1).

Vimalakirti not only rejects all the Buddhist systems
current at the time, he also attacks the physical and moral
premises on which human society is based, and thus his
censure takes on a universal value. Yielding to the taste
of his time, he devises quantities of miracles of the most
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improbable kind with the sole aim of disconcerting his
listeners. Hence the single parasol which shelters an entire
cosmic system (I, § 8), the tiny house which easily makes
room for thirty-two hundreds of thousands of immense
thrones (V, § 7) testify to the relativity of space; the same
length of time which for some lasts for a whole Kalpa,
while for others is reduced to seven days (V, § 13), serves
to illustrate the relativity of time; the young goddess who
changes into a man at the same time that the elderly
$ariputra is transformed into a woman (VI, § 15) demon-
strates the ambivalence of the sexes. ‘“Absurd miracles”,
some might say. But do the contingencies on which
humanity regulates its activities demand a more serious
refutation? |

For Vimalakirti mind objects, from the most concrete
to the most abstract, arise from false imagination (abhuta-
parikalpa); false imaginations rest on a total baselessness
(apratisthana), and this itself, in turn, has no root (VI,
§ 6). From this it results that.things, with no exception
whatever, are, in the etymological sense of the word,
acintya ‘not to be thought of”, and it is within this radical
inconceivability that they lead to sameness (samatd) or,
to be more exact, non-duality (advaya). _

By adopting this position which is nothing but the
absence of any position, Vimalakirti cannot be taxed with
either idealism or nihilism. He who does not think anything
is not an idealist; he who does not deny anything is not a
nihilist. But is he still a Buddhist?

At the risk of venturing a paradox myself, I dare to
affirm that Vimalakirti has fully grasped the spirit of the
Tathiagatas by committing himself, without deviation or
compromise, to the Middle Way discovered by Sakyamuni
and taught by him in his first sermon : ‘“That Middle Path
which opens the eyes, achieves knowledge, and leads to
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stillness, to higher consciousness, to perfect awakening,
to Nirvana” ',

For the Buddhas, liberating knowledge is not to be
sought in the solution to the great philosophical problems
which, for all time, have preoccupied the human mind:
Is the world of beings eternal or transitory? limited or
unlimited? Does the holy one emancipated from desire
exist or not after death? Is the life principle the same as
or different from the body2? The Buddhas have placed
these difficult questions among the “‘undetermined points”
(avydkrtavastu) on which they refused to commit them-
selves. These lofty speculations surpass the capacity of
human reason, distract the mind and provoke endless
discussions. They are of purely theoretical interest and
do not culminate in any practical result: “They make
no contribution to disgust for the world, renunciation,
stopping, stillness, higher consciousness, perfect awakening,
Nirvana” 3. The only really efficacious knowledge consists
in the liberating vision of the four Noble Truths: the
universality of suffering, its origin, its extinction and the
path which leads to this extinction. ‘

Following their reasoning, the Buddhas have established
that the world of existences is a purely subjective phenom-
enon, taking place in the mind *. The mind, or to be more

! Vinaya, I, p. 10; Majhima, [, p. 15; 111, p. 230, 236; Samyutta, V, p. 421 :
Majjhima patipada. tathagatena abhisambuddhd cakkhukarani fanakarani upasamdya
obhifiidya sambodhdaya nibbanaya samvattati.

2 Digha, 1, p. 187-188; Majjhima, 1, p. 157, 426, 484; Samyutta, 111, p. 213-216,
258; IV, p. 286, 391-392; V, p. 418 Sassato Ioko, asassato loko, ctc. In this passage,
loka not only designates the receptacle-world (bhajanaloka), but also the world of
beings (sattaloka). Moreover, besides the traditional formula sassato loko, asassato
loko, a longer reading is often found: sassato atté ca loko ca, asassato atté ca

loko ca (Digha, 1, p. 16; 11, p. 137; Majjhima, II, p. 233).
3 Majjhima, I, p. 431; Samyutta, II, p. 222-223: Etam wmaya abyakatam...

Na h’etam nibbidaya na virdgaya na nirodhdya na upasamdya na abhifiidya na sambodhdya
na nibbandya samvattati.
4 As far as I know, the idealist formula Cirtamatram idam yad idam traidhéiukam

{Dasabhiimika, ed. Rahder, p. 49) does not yet appear in the canonical writings,



vim FOREWORD

exact, the series (samtana) of successsive thought moments
is the seat of the passions (klesa) and the false views
{(mithyadrsti). Intoxicated by the three-fold poison of craving
(raga), hatred (dvesa) and delusion (moha), the mind lives
and experiences the nightmare of Samsara which, subjective
though it may be, is painful nonetheless. “Everything that
arises is nothing but suffering; suffering is that which
persists and that which goes away; no other thing than
suffering arises; no other thing than suffering dissipates’ °.
But there is no suffering without thought, and this led
Sakyamuni to say: “The world (of beings) is led by the
mind, manoeuvred by the mind. Everything obeys an one
and only dharma : the mind” ®. Vitiated by the passions
and false views, the mind starts to function, and as a
consequence of its actions, experiences suffering’. Freed
from the passions of the false views, the mind calms,

but the latter never-endingly repeat that all the formations (dharmas arising from
a cause) are impermanent and painful: Sabbe sarkhdra anicca, sabbe sankhara
dukkha (Anguttara, 1, p. 286, 1. 8, 14 and 20). There is indeed no suffering without
a mind to register it. :

5 Samyutta, I, p. 135; Kathavatthu, I, p. 66: Dukkham eva hi sambhoti, dukkham
titthati veti ca ; naiiatra dukkha sambhoti, nafifiam dukkha nirujjhati. Cf. Catusparisatsitra,
ed. Waldschmidt, p. 354: Dubkham idam utpadyamanam ulpadyate, duikam nirudhyama-
nam nirudhyate.

¢ Samyutta, I, p. 39, 1. 10-11: Cittena niyati loko, cittena parikissati; cittassa
ekadhammassa sabbeva vasam anvagu. Also seec Afiguttara, i1, p. 177, |. 33; Kosavyakhya,
ed. Wogihara, p. 95, 1, 22-23; Mahayanasttralamkara, ed. Lévi, p. 151, 1. 7.

7 It is true that a good action automatically lcads to an agreeable feeling, but
on experience, this reveals itself to be painful, The Buddha is formal in this respect :
cf. Samyuna, 1V, p. 216-217: Tisso imd bhikkhu vedand vuttd maya sukhé vedand
dukkha vedand adukichamasukhd vedand: ima tisso vedana vutta maya. Vuttam kho
panetam bhikkhu mayd: Yam kivici vedayitam tam dukkhasmin ti. Tom kho panetam
bhikkhu maya sarkhdrdanam yeva aniccatam sandhdya bhasitam: Yoam kivici vedayitamn
tam dukkhasmin ti. 1 have spoken, O monk, of three sensations: agreeable sensation,
disagreeable sensation, neither disagrecable nor agreeable sensation. Yes, I have spoken
of these three sensations. But [ have also said, O monk: “All that is felt is felt
in suffering”. It is in alluding to the impermanence of the formations that [.have said:
“All that is felt is felt in suffering”.

This canonical passage is commented on at length in the Kosabhasya, ed. Pradhan,
p- 330, and the Kosavyakhya, p. 519.
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suffering disappears, Nirvana is achieved. In other words
and according to a canonical formula: ‘“Through defilement
of the mind are beings defiled; through the purification
of the mind are they purified” ®.

It is at this point, in the direct prolongation of the
teaching of the Buddhas, that the Madhyamikas, for
whom Vimalakirti is one of their most remarkable spokes-
men, come in. To be effective and suppress suffering,
the calming (upasama) of the mind is nothing but the
stopping of its functioning (cittapravrttisamuccheda).

Chapter VIII of the Vimalakirtinirdesa is significant
in this respect. Asked to explain themselves over that
Non-duality (advaya) which transcends extremes and keeps
an equal distance between existence (bhava) and non-exist-
ence {(abhava), thirty-two Bodhisattvas gathered in Vi-
malakirti’s home attempt in turn a definition which,
valuable though it may be, still does not touch the heart
of the matter. The best answer comes from Mafijusri,
the Bodhisattva of Wisdom. ‘““Penetrating Non-duality”,
he says, “is excluding all words, not saying anything, not
thinking anything, not expressing anything, not teaching
anything, not designating anything” (VIII, § 32). Would
he not have done better to keep quiet? Anyway, Vimalakirti
puts a final end to this talk by enfolding himself in the
silence of the wise (@ryanam tasnimbhava). This silence
of which the Buddhas so often gave an example by not
answering the questions posed to them (sthapaniya vyaka-
rana) ® has nothing in common with the disdainful reticence
of western rationalism : it is a silence that has matured
with time, that takes the middle way between affirmation

8 Samyutta, I, p. 151, 1. 22-23; 152, 1. 8-9: Cintasamnkilesa bhikichave satta
samkilissanti, cittavodand satt@ visujjhanti. Ratnagotravibhaga, ed. Johnston, p. 67,
t. 1-2; Abhidharmadipa, ed. Jaini, p. 45, 1. 19; 78, 1. I5; 363, 1. 5-6: Cittasamklesdt
sativa samklisyante, cittavyavadanad visudhyante.

° Digha, 111, p. 229; Anguttara, 1, p. 197; II, p. 46.
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and negation and results from the previous cutting off of
discussion and all practice (X1, § 1 : sarvavadacaryaccheda).
This serene quietness, free of pride and aggression, is
the mark of the Buddha’s disciples.

*

In 1962, I published in French a work entitled L’En-
seignement de Vimalakirti (Vimalakirtinirdesa) traduit et
annoté (Bibliothéque du Muséon, volume 51), Louvain.
A desire to see my study available in the English language
came to the attention of Miss [.B. Horner, President of
the Pali Text Society. She made the suggestion to me of
publishing an English version in the Society’s Sacred Books
of the Buddhist Series, with which I was only too happy
to concur. I would like to express here my appreciation
and gratitude for her great kindness and encouragement in
seeing this proposal brought to fruition.

In accordance with its aims and as witness of its
openmindedness, the Pali Text Society, in publishing
another fundamental Mahayianasiitra, continues its policy
of making the teachings of Sakyamuni available in its
various phases. The Great Vehicle, while marking a turning
point in the evolution of the doctrines, is the natural
development of the earlier Buddhist tradition. By taking
up and explaining certain points of view which appeared
in embryonic form in the old canonical texts, the Mahayana-
siitras lead us to a better understanding of the Bud-
dhadharma, :

The undertaking by the Pali Text Society has been greatly
assisted by Mrs Sara Boin who made this English translation
of my work on Vimalakirti. This was a delicate task
because, as applied to Buddhist texts, the English methods
of translating are not quite the same as the French, and
the English and French technical vocabulary used here
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and there does not necessarily coincide. Mrs Boin has
triumphed brilliantly over these difficulties. Even if 1 am
not able to appreciate her style fully, 1 am convinced
that throughout the text she has faithfully rendered Vi-
malakirti’s thought, while making it accessible to the
English-speaking public. May she find here the expression
of my profound gratitude.

There remained the matter of providing the calligraphy
of the Chinese characters and of indicating their pronun-
ciation according to the English system of transliteration.
Mrs M. Rowlands has carried out this awkward and
thankless task with a care which is beyond all praise.

The present English translation is not, properly speaking,
a revised and corrected edition of the French version.
Nevertheless we have made use of the opportunity to
rectify certain mistakes, make good some omissions and
improve the notes. In undertaking this, Mrs Boin and
myself benefitted from the valuable assistance of Dr Arnold
Kunst, for which we would like to thank him most warmly.

Etienne LAMOTTE

The English translator would like to take this opportunity personally
to thank Professor Lamotte for his unfailing assistance and en-
couragement, as well as Miss I.B. Horner and Dr A. Kunst for their
generous advice and help throughout the undertaking, but especially
at the proof-reading stage. However, the responsibility for any errors
that may remain lies entirely with this translator.



Page, column & line
.xi, L. 18

. xxvi, 1. 10
Cxxxi, 11

.73b,1.2

T 9v w9 v o

. 1393, 1,29

.202,1. 21

=)

p.317b,1.28
p.- 318b, 1. 40

p.318b, 1. 41

ERRATA
For
benefitted
Li tai son pao chi
absence
bings

thirty-two hundreds
of thrones

implies
liberated 2

wisdom eye 26 58 67n.

138

eye of the Law 49 67n.

202

Read
benefited
Li tai san pao chi
presence
beings

thirty-two hundreds of
thousands of thrones

involves
liberated 201

eye of the Law 26 58 67n.
138

wisdom eye 49 67n. 202



TABLE OF CONTENTS

FOREWORD

TaABLE oF CONTENTS
ABBREVIATIONS AND EpDITIiONS .
INTRODUCTION

1 The Translations of the Vkn
. The Chinese Translations
. The Tibetan Translations
. The Sogdian and Khotanese Translatnons
iv. Concordance of the Translations of the Vkn
I1. The Titles of the Vkn
111 The Philosophy of the Vkn
. The Absolute in the Early Buddh1sm
i. The Absolute in the Mahayana
iii. The “Pure Mind™ of the Vkn .
1. The “Mind” in canonical Buddhism
2. The “Luminous Mind” in the Sects of the Small
Vehicle . .
3. The "Embryo of the Tathagata” in the Yogdcara
4. The “Non-Mind Mind™ of the Prajiias and the
Vkn
Iv. The Sources of the an
. Canonical Stitras of the Tnpxtaka
ii. Vinaya . .
iii. Paracanonical Sutras .
iv. Mahayana Siitras .
V. The Date of the Vkn
i. The Buddhist Tradition
ii. The Terminus ad quem of the an
V1. The Divisions of the Vkn .
VII. The Localisation of the Vkn
VIII. Vimalakirti in Indian Tradition
IX. References to the Vkn in Indian Sastras

NOTICE CONCERNING THE TRANSLATION

v

Xm

XV

XXV

XXV1
XXVI
XXXVII
X
XLIv
Ly
LX

LX

LXI
LXXIt
LXxXiur

LXXIV
LXXVI

LXXVIII
LXXX1
LXXI
LXXXI
LXXXI1I
LXXXIV
LXXXVIl

. LXXXVIN

LXXXIX
XCVIII
C

CIv

CXI1

CXVI



X

TABLE OF CONTENTS
THE TEACHING OF VIMALAKIRTI

TEXT

Chapter One — THE PURIFICATION OF THE BUDDHA-
FIELDS

Introduction (1). — Arrival of Ratnakara and the 500 Licchavis (6). —
Stanzas of Ratnakara (9). — The Purification of the Buddhafields (14), —
Sdriputra and the Impurity of the Sahiloka (22). — Brahma Sikhin and the
Purity of the Sahiloka (22). -— The Transformation of the Sahdloka (23).

Chapter Two — THE INCONCEIVABLE SKILL IN MEANS
OF DELIVERANCE . . . . . . . . . . .
Portrait of Vimalakirti (28). — Simulated lliness of Vimalakirti (32). —
Vimalakirti's Homily on the Human Body (33). — Vimalakirti's Homily
on the Body of the Tathagata (38).

Chapter Three — THE REFUSAL TO ENQUIRE BY THE
SRAVAKAS AND THE BODHISATTVAS

AR WN -~

10.

1L

13

14.

. Sariptura and the Pratisamlayana (42).

. Maudgalyayana and the Instruction to Laymen (45).

. Kaéyapa and the Alms-seeking Round (49).

. Subhiiti and the Food (54).

. Piirnamaitrayaniputra and the Instruction to Monks (59).

. Mahakityayana and the Summaries of the Law (62). — Vimalakirti’s

Homily on the Summaries of the Law (64).

. Aniruddha and the Heavenly Eye (65). — Question of the Mahiabrahma

regarding the Heavenly Eye (66). — Intervention of Vimalakirti and
Stupefaction of the Brahmas {67).

. Upali and Morality (68). — The Confession of the Two Monks (70).

— Vimalakirti’'s Homily on Morality and Pure Mind (71). —
Stupefaclion of the Monks (74).

. Rahula and Leaving the World (74). Meeting with the Young Licchavis

(75). — Vimalakirti’'s Homily on Leaving the World (77). — Vimala-
kirti's Exhortation to the Young Licchavis (78).

Ananda and the Care of the Buddha (79). — Ananda in Search of
Milk {89). — Vimalakirti’s Homily on the lliness of the Buddha (81).
— The Celestial Voice (84).

Maitreya and the Prediction (85). — Vimalakirti's Address on
Prediction (86). — Vimalakirti's Homily on Enlightenment (90).

. Prabhavyuha and the Bodhimanda (94). — Vimalakirti’s Homily on

the Seat of Enlightenment (55).

Jagatimdhara and the Assault of Mira (99). — Visit of Mara and his
Daughters (99). — Vimalakirti's Intervention (102). — Vimalakirti’s
Homily on the Garden of the Law (102). — Siratagems Concemning
the Daughters of the Gods (104). — Vimalakirti's Advice to the
Daughters of the Gods (105).

Sudatta and the Offering of the Law (106). — Sudatta’s Great
Offering (107). — Vimalakirti's Homily on the Offering of the
Law (107). — The Miracle of the Necklace (111).

28

42



TABLE OF CONTENTS

Chapter Four — CONSOLATIONS TO THE SICK MAN

Mafijusri’s Acceptance (1+3). — Maiijusri at Vimalakirti’'s Housc (115).
— The Empty House (116). — Reciprocal Greetings (116). — Vimala-
kirti’s Sickness (117). — Universal Emptiness (118). — The Nature of
Sickness (119). — How lo Console a Sick Bodhisattva (120) - Con-
sideralions Proposed to the Sick (121). —- Bondage and Deliverance (126).
— Wisdom and Skillful Means (126). —— The Domain of the Bodhisativa
(128).

Chapter Five — THE INCONCEIVABLE LIBERATION
The Scarch for the Law (134). — The Miracle of ihe Thrones (138).
— The Inconceivable Liberation (141). — Kasyapa’s Wonder (149). - - The
Tempter-Bodhisattvas (150).

Chapter Six. — THE GODDESS :
The Inexistence of a Living Being (!53). — Goodwill (ISS) — Compassmn
Joy and Equanimity (158). — Baselessness (158). — The Devt and the
Miracle of the Flowers (160). — Deliverance (162). — Wisdom and
Eloquence (163). — The Triple Vehicle {(163). — The Eight Wonders of
Vimalakirti’s House (168). — Equivalence and Miracle of the Sexes (]69).
— Inaccessible Enlightenment and Impossible Rebirth (171).

Chapter Seven — THE FAMILY OF THE TATHAGATA
The Roundabout Ways of a Bodhisaitva (173). — The Family of the
Tathagata (176). — Mahakasyapa’s Lamentations (179). — Vimalakirti’s
Stanzas (180).

Chapter Eight — INTRODUCTION TO THE DOCTRINE
OF NON-DUALITY . . .o

Chapter Nine — THE OBTAINING OF FOOD BY THE

IMAGINARY BODHISATTVA .

Saripulra’s Anxiety (204). — The Revealing of the Sarvagandhasugandha
Universe (204). — An Imaginary Bodhisattva’s Mission to the Sarvagan-
dhasugandha (206). — Return to the Sahaloka (210). — The Sacred
Meal (211). — Sugandhakita’s Instruction in his Universe (213). —
Sakyamuni's Instruction in the Saha Universe (213). — The Virtues
Particular to the Bodhisattvas of the Saha Universe (216). — Conditions
of Access to the Pure Lands (217).

Chapter Ten — INSTRUCTION REGARDING THE EX-

HAUSTIBLE AND THE INEXHAUSTIBLE . ..
Visil to the Amrapalivana (219). — Duration and Effects of the Sacred
Food (220). — Skillful Action of the Buddhaksetras (223). — Variety and
Similarity of Buddhaksetras {226). — The Sameness and Inconceivability
of the Buddhas (227). — Superiority of Bodhisattvas over Sravakas (228).
— Request of the Bodhisattvas from the Sarvagandhasugandha Universe
(228). — Sakyamuni's Homily on the Exhaustible and the Inexhaustible
(229). — The Return of the Sarvagandhasugandha Bodhisattvas (236).

XV

113

134

153

173

188

204

219



XVI TABLE OF CONTENTS

Chapter Eleven — THE APPROPRIATION OF THE
ABHIRAT! UNIVERSE and VISION OF THE TATHA-
GATA AKSOBHYA . . 238

The Inexistence of the Tathdgalas (238) — Anlecedencc ol‘ Vlmalakxm
(242). — Vimalakirti comes from the Abhirati Universe (243). — The
Appearance of the Abhirati Universe (245). — Homages Paid to Aksobhya
(248). — Sariputra’s Wonder (249).

Chapter Twelve — ANTECEDENTS AND TRANSMISSION

OF THE GOOD LAW . . . 252
Sakra’s Promises (252). — In Praise of lhe Vlmaldklrlmlrdesa (253) —
Jataka of Ratnacchattra and his Sons (255). — Ratnacchatira’s Piija

(258). — Candracchattra’s Puja (258). — Bhaisajyaraja’s Homily on the
Dharmapiija (259). — Candracchattra, Guardian of the Law (263). —
Identification ol the Personalities in the Jataka (265). — The Transmission
to Maitreya (268). — Beginner Bodhisattvas and Veteran Bodhisativas
(268). — Maitreya’s Promise (270). — The Bodhisattvas' Promise (271). -—
The Lokapilas’ Promise (272). — Transmission lo Ananda and Title of the
Sitra (272). .

APPENDIX . .Y
Note I: The Buddhaksetras .o e .. ., 275
Note II: Cittotpida, Adhyisaya and Asaya <. . .. 284
Note III: Nairitmya, Anutpada and Ksanti . . . . . 286
Note IV: Morality in the Two Vehicles . . . . . . 292
Note V: The Illnesses of the Buddha . . . 293
Note VI: Prajfia and Bodhi in the perspective of the Two

Vehicles . . . ..« . . . 298

Note VII: Gotra and Tathagatagotra . T (12
Note VIII: Perfumed Amrta and the Sacred Meal .. 307
Inbex . . . . . . O | &)

SYNOPSIS OF FORMULAE AND STOCK PHRASES . . . . . . . 333



ABBREVIATIONS AND EDITIONS USED IN THIS WORK

Not listed here are the Pali texts or -their translations which are always
quoted according to the editions of the Pali Text Society.

Abhidharmadipa, ed. P.S. JAInI (Tibetan Sanskrit Works Series, IV), Patna,
1959.

Abhidharmasamuccaya, ed. V.V. GOKHALE, Journ. of the Bombay Branch
R.A.S., XXIII, 1947, p. 13-38; rec. P. PRADHAN (Visvabharati Studies, 12),
Santiniketan, 1950.

Abhisamaydlamkara, ed. TH. STCHERBATSKY and E. OBERMILLER (Bibl.
Buddh., 23), Leningrad, 1929.

Ajitasenavyakarana, ed. N. DuTrT (Gilgit Man., I), Srinagar, 1939.

AKANUMA, Noms propres = C. AKANUMA, Dictionnaire des noms propres
du bouddhisme indien, Nagoya, 1931.

Aloka = Abhisamayilamkaraloka, ed. U. WOGIHARA, Tékyo, 1932-35.

Arthapada Siitra, ed. and tr. P.V. BAPAT (Visvabharati Studies, 13), Santiniketan,
1951. .

Arthavinicaya, ed. and tr. A. FERRARI (Atti d. Reale Acc: d’Italia, Serie VI,
Vol. IV, fasc. 13), Rome, 1944,

Astadasasidhasrika [Prajiiaparamitii], ed. and tr. E. Conze (Lit. and hist. Doc.
from Pakistan, 1), Rome, 1962. .
Astasdhasrika [Prajiiaparamitd], ed. U. WOGIHARA, incorporated in Aloka

(see above).

Avadanasataka, ed. J.S. SPEYER (Bibl. Buddh., 3), St Petersburg, 1902-09.

BAILEY, H.W., Khotanese Buddhist Texts, London, 1951.

BANERJEE, A.C., Pratimokgasitra of the Miudasarvastivadins, Calcutta, 1954

BAREAU, Sectes bouddhigues = A. BAREAU, Les Sectes bouddhiques du Petit
Véhicule, Saigon, 1955.

BEAL, Life = S. BEAL, tr., The Life of Hiuen-Tsiang by the Shamans Hwui Li
and Yen-Tsung (Triibner’s Oriental Series), London, 1888.

Bhadracaripranidhana, ed. K. WATANABRE, Leipzig, 1912.

Bhaisajyaguru Sitra, ed. N. DUTT (Gilgit Man., I), Srinagar, 1939.

BHATTACHARYYA, B., Indian Buddhist Iconography, 2nd. ed., Calcutta, 19S8.

Bhavanakrama 1, ed. G. Tuccl, Minor Buddhist Texts, 11 (Serie Orientale
Roma, IX, 2), Rome, 1958.

Bhavanakrama III, ed. G. Tuccl, Minor Buddhist Texts, 111 (Serie Orientale
Roma, XLIII), Rome, 1971.

BLOCH, J., Les Inscriptions d’A$oka (Les Belles Lettres, Collection Emile Senart),
Paris, 1950,

Bodhicaryavatira, ed. P. MINAYEFF, St Petersburg, 1890.

Bodhisattvapratimoksasitra, ed. N. DUTT, 1HQ, VII, Calcutta, 1931, p. 259-286.

Bodh. Bhumi = Bodhisattvabhiimi, ed. U. WOGIHARA, Tokyo, 1930,

Buddhacarita, ed. E.H. JOUNSTON (Panjab Univ. Publications, 31), Calcutta,
1936.



xviu ABBREVIATIONS AND EDITIONS USED

Bu-ston = E. OBERMILLER, tr., Bu-ston, History of Buddhism, 2 vol. (Mal. z.
Kunde d. Buddh., I8, [9), Heidelberg, 1931-33.

Catalogue of the Tibetan Manuscripts from Tun-Huang in the India Office
Library, compiled by L. DE LA VALLEE PoussIn, Oxford, 1962. )
Catuhsataka, ed. and tr. P.L. VAIDYA, Etude sur Aryadeva, Paris, 1923; ed.
and rec. V. BHATTACHARYA (Visvabharati Series, 2), Calcutta, 1931.
Catusparisat Sutra, ed. E. WALDSCHMIDT (Abb. d. Deutschen Akad. zu Berlin),

Berlin, 1952-62.

CHAVANNES, Contes = E. CHAVANNES, Cing cents Contes et Apologues
extraits du Tripitaka chinois, 4 vol., Paris, 1910-34.

CHEN, K.K.8., The Chinese Transformation of Buddhism, Princeton, 1973.
= Chinese translation of the Vkn by Chih Ch'ien (T 474).

CONZE, E., The Prajiiapiramita Literature, The Hague, 1960.

CoOOMARASWAMY, A K., History of Indian and Indonesian Art, London, 1927,

COOMARASWAMY, A K., La Sculpture de Bharhui, Paris, 1956.

CooMARASWAMY, A.K., La Sculpture de Bodh Gaya, Paris, 1935.

CORDIER, P., Catalogue du Fonds Tibétain de la Bibliothéque Nationale, 111,
Paris, 1915, _

Dasabhiimika Sitra, ed. J, RAHDER, Louvain, 1926.

DEMIEVILLE, P., Le Concile de Lhasa (Bibl. de I'Inst. des Hautes Etudes
Chinoises, 7). Paris, 1952.

DEMIEVILLE, P., Les versions chinoises du Milindapaiiha, BEFEO, XXIV, 1924.

Dharmasamgraha, ed. M. MULLER and H. WENZEL (Anec. Oxon. Aryan
Series, vol. 1. part V), Oxford, 1885.

Divyavadana, ed E.B. CowEeLL and R.A. NEIL, Cambridge, 1886.

DuMEZIL, G., Le Festin d'Immortalité, Paris, 1924,

Dvadasamukha Sastra, rec. N.A. SASTRI, Visvabharati Annals, VI, Santiniketan,
1954, p. 165-231

EckE, G. and DEMIEVILLE, P., The Twin Pagodas of Zayton, Harvard, 1935.

EDGERTON, Dictionary = F. EDGERTON, Buddhist Hybrid Sanskrit Dictionary,
New Haven, 1953.

FOUCHER, A., Art Gréco-bouddhique du Gandhara, 2 vol., Paris, 1905-22,

FP = Fonds Pelliot tibétain de la Bibliothéque Nationale, Paris.

FRAUWALLNER, E., Die Philosophie des Buddhismus, Berlin, 1956.

Gandavyiiha Siitra, ed. D.T. Suzukil and H. Ipzumi, Kyoto, 1934-36.

Gaudapida = Gaudapadiya- karikas, Anandisrama Sanskrit Series, 10, Poona,
1911.

GEIGER, M. and W., Pali Dhamma vornehmlich in der Kanonischen Litteratur,
Munich, 1920.

GERNET, J., Les aspects économiques du bouddhisme (Publ. de I"Ecole Franqaxse
d’Extréme Orient, XXXIX), Saigon, 1956.

= Chinese translation of the Vkn by Hsiian-tsang (T 476).

HASHIMOTO, H., A Study of the True Character of the Vimalakirtinirdesa,
especially on the Idea of Acintyavimoksa (Indogaku Bukkyogaku Kenkyi,
VII), Tokyd, 1958.

Hobdgirin, Dictionnaire encyclopédique du bouddhisme d’aprés les sources
chinoises et japonaises (Editor in chief, P. DEMIEVILLE), Paris, 1929 and sq.



ABBREVIATIONS AND EDITIONS USED XIX

HG&ERNLE, A.F.R., Manuscript Remains of Buddhist Literature found in Eastern
Turkestan, 1, Oxford, 1916,

HOFINGER, M., Le Congrés du Lac Anavatapta (Bibliothéque du Muséon, 34),
Louvain, 1954.

Inde Classique, by L. RENOU and J. FILLI0ZAT, Tome I (Bibliothéque Scientifique),
Paris, 1947; Tome II (Bibl. Ec. Frang. Extréme Orient), Paris, 1953.

I-tsing, tr. TAKAKUSU = J. TAKAKUSU, tr., 4 Record of the Buddhist Religion
as Practised in India and the Malay Archipelago {A.D. 671-695), by I-tsing,
Oxford, 1896.

Jatakamiala, ed. H. KERN (Harvard Oriental Series, 1), Boston, 1891.

K = Chinese translation of the Vkn by Kumarajiva (T 475).

Karandavyiiha, ed S.V. SAMASRAMI, Calcutta, 1873.

* Karatalaratna, rec. N.A. SAsTR1 (Visvabharati Studies, 9), Santiniketan, 1949.

Karmasiddhiprakarana, Tib. ed. and tr. E. LAMOTTE (off-print of MCB, V),
Bruges, 1935-36.

Karmavibhanga = Mahikarmavibhanga and Karmavibhangopadesa, ed. and
tr. S. LEvi, Paris, 1932,

Karunapundarika, ed. S.C. DAs and S.C. SAsSTR1, Calcutta, 1898,

KasSyapaparivarta, ed. A. v. STAEL-HOLSTEIN, Commercial Press, 1926.

Kavyamimamsi, tr. L. RENOU, Kdvyamimdmsa de Rajasekhara, Paris, 1946.

KIRFEL, W., Die Kosmographie der Inder, Bonn, 1920.

Kosa = Abhidharmako$a, tr. L. DE LA VALLEE PoussiN, 6 vol., Paris,
1923-31; repr. (Mélanges chinois et bouddhiques, XVI), Brussels, 1971.
Koéabhasya = Abhidharmakosabhisya of Vasubandhu, ed. P. PRADHAN

(Tibetan Sanskrit Works Series, VIII), Patna, 1967,

Kosavyakhya = Sphiitirtha Abhidharmakosavydkhyd, ed. U. WOGIHARA,
Toky3, 1932-36.

Lalitavistara, ed. S. LEFMANN, Halle a.S., 1902.

LALOU, fnventaire = M. LALOU, Inventaire des Manuscrits tibétains de Touen-
houang, 3 vol., Paris, 1939-61.

LAMOTTE, Histoire = E. LAMOTTE, Histoire du bouddhisme indien, des origines
¢ I'ére Saka (Bibliothéque du Muséon, 43), Louvain, 1958; repr. 1967.

Lankavatara, ed. B. NaANJo, Kyato, 1923.

LA VALLEE POUSSIN, L. DE, Imtroduction a la pratique des futurs Bouddhas
(extrait de la Revue d’histoire et de littérature religieuse, vol. X, XI and
XI11, 1905, 1906, 1907), Paris, 1907.

LA VALLEE Poussin, L. DE, Nirvana, Paris, 1925.

LA VALLEE POUSSIN, L. DE, Théorie des douze causes, Ghent, 1913.

LE CoQ, A. VON, Bilderatlas zur Kunst und Kulturgeschichte Mittel-Asiens,
Berlin, 1925.

LEGGE, J., 4 Record of Buddhistic Kingdoms, Oxford, 1886.

LE Roy DAVIDSON, )., The Lotus Siitra in Chinese Ar1, Yale, 1954,

LEUMANN, E., Buddhistische Litteratur nordarisch und deutsch, Leipzig, 1920.

LONGHURST, A.H., The Buddhist Antiquities of Nagdarjunakonda (Memoirs of
the Arch. Surv. of India, No. 54), Delhi, 1938.

Madh. Avatara = Madhyamakavatara, Tib. ed. L. DE LA VALLEE POUSSIN
(Bibl. Buddh., 9), St Petersburg, 1912.



XX ABBREVIATIONS AND EDITIONS USED

Madh. vrtti = Milamadhyamakakarikas of Nagarjuna with the Prasannapadi,
comm. by Candrakirti, ed. L. DE LA VALLEE PoussIN (Bibl. Buddh., 4),
St Petersburg, 1913; tr. JW. DE JONG, Cing chapitres de la Prasannapada,
Leiden, 1949; tr. J. MAY, Candrakirti Prasannapadé Milamadhyamakavrtti,
douze chapitres traduit du sanscrit (Collection Jean Przyluski, II), Paris,
1959,

Madhyantavibhaga, ed. S. YAMAGUCHI, 2 vol., Nagoya, 1934.

Mahaparinirvina- sanskrit = Mahaparinirvinasiitra, ed. E. . WALDSCHMIDT
(Abh. d. Deutschen Akad. zu Berlin), Berlin, 1950-51.

Mahasamnipata {Ratnaketudbarani], ed. N. DuTTt (Gilgit Man., IV), Calcutta,
1959,

Mahavadana sanskrit = Mahavadanasiitra, ed. E. WALDSCHMIDT (Abh. d.
Deutschen Akad. zu Berlin), Berlin, 1953-56.

Mabhavastu, ed. E. SENART. 3 vol., Paris, 1882-97.

Mahavyutpatti, ed. R. SAKAKI, 2 vol., Kydto, 1916-25.

Mahayanavimsika, ed. G. Tuccl, Minor Buddhist Texts, 1 (Serie Orientale
Roma, IX, 1), Rome, 1956.

Mahayanottaratantrasastra (sec Ratnagotravibhaga), tr. from the Tib. by E.
OBERMILLER, The Sublime Science of the Great Vehicle to Salvation, Acta
Orientalia, IX, 1931.

Maitreyavyakarana, ed. N. DuTT (Gilgit Man., IV), Calcutta, 1959.

MALALASEKERA, Proper Names = G.P. MALALASEKERA, Dictionary of Pali
Proper Names, 2 vol. (Indian Texts Series), London, 1937-38.

Maijjusrimiilakalpa, ed. T. GANAPATI SASTRI (Trivandrum Sanskrit Series,
No. 70, 76, 84), 3 vol., Trivandrum, 1920-22.

MARSHALL, Sir John H., Taxifa, Cambridge, 1951.

MARSHALL, Sir John H. and FOUCHER, A., The Monuments of Safichi, Delhi,
1940.

Masterpieces of Chinese ju-i scepters in the National Palace Museumn, Taipei, 1974,

MoCHIZUK], Encyclopaedia = MOCRIZUKI, S., Bukkyé Daijiten, 2nd ed., 8 vol.,
Tokyo, 1960.

N = Tibetan translation of the Vkn in the Narthang Kanjur (Fonds tibétain
de la Bibliothéque Nationale, No. 419).

NAGAO, G.M., Index to the Mahdyana Sitralamkara, 2 parts, Tokyd, 1958-61.

NAGARJUNA, Traité = E. LAMOTTE, tr., Traité de la Grande Vertu de Sagesse
de Nagdrjuna, vol. 1 and II (Bibliothéque du Muséon, 18), Louvain,
1944-49, repr. 1966-67; vol. III (Publ. de 'Institut Orientaliste de Louvain,
2), Louvain, 1970,

Niraupamyastava, ed. G. Tuccl, JRAS, 1932, p. 312-321.

NOBEL, J., Worterbuch zum Suvarnaprabhasa, Leiden, 1950.

OBERMILLER, E., Analysis of the Abhisamayalamkdra, London, 1943,

OKC = A comparative analytical Catalogue of the Kanjur Division of the
Tibetan Tripitaka, Kyoto, 1930-32.

OSHIKA, J., Tibetan Text of the Vimalakirtinirdesa, Acta Indologica of the
Naritasan Shinshoji, 1, 1970, p. 187-240. Index to the Tibetan Translation,
id. 1ibid., I11, 1974, p. 197-352.,

P = Tibetan translation of the Vkn in the Peking Kanjur (OKC, 843).



ABBREVIATIONS AND EDITIONS USED XXt

PacHOW, W., A Comparative Study of the Pratimoksa, Santiniketan, 1955.

Paficakrama, ed. L. DE LA VALLEE PoussiN, Ghent, 1896.

Paificavim$atisahasrika [Prajfiaparamitd], ed. N. DuTT (Calicutta Oriental Series,
28), London, 1934.

Paiijiki = Bodhicaryavatarapaiijika, ed. L. DE LA VALLEE PoussiN (Bibl.
Indica), Calcutta, 1901-14.

Paramarthastava, ed. G. Tuccl, JRAS, 1932, p. 322-325.

PELLIOT, P., Les Grottes de Touen-Houang, peintures et sculptures bouddhiques
des époques des Wei, des T'ang et des Song, Mission Pelliot en Asie
Centrale, Paris, 1920 {vol. 1-3), 1921 (vol. 4-5), 1926 (vol. 6).

PETECH, L., North India according to the Shui-ching-shen, Rome, 1950.

Prajiaparamitapindzrtha, ed. and tr. G. Tucci, JRAS, 1947, p. 53-75.

RAHULA, W., History of Buddhism in Ceylon, Colombo, 1956.

Ragtrapala [pariprccha), ed. L. FinoT (Bibl. Buddh., 2), St Petersburg, 1901;
Tib. ed. and tr. J. ENSINK, The Question of Rastrapala, Zwolle, 1952.
Ratnagotra [vibhaga], ed. E.H. JOHNSTON (Bihar Research Society), Patna, 1950.

Ratnavali, ed. G. Tuccl, JRAS, 1934, p. 307-325.

REICHELT, H., Die Sogdischen Handschriftenreste des Britischen Museums, 1.
Teil : Die Buddhistischen Texte, Heidelberg, 1928.

RHYS DAVIDS, Dictionary = T.W. RHYS DAviDs and W. STEDE, ed., Palf-
English Dictionary, Chipstead, 1925 and sq.

RUEGG, D.S., La théorie du Tathdgatagarbha et du Gotra (Publ. de I'Ecole
Frang. d’Extréme Orient), Paris, 1969.

Sad. pundarika = Saddharmapundarika, ed. H. KERN and B. NANJO (Bibl.
Buddh., 10), St. Petersburg, 1908-12; tr. E. BURNOUF, Le Lotus de la
Bonne Loi, 2 vol., Paris, 1852,

Sadhanamala, ed. B. BHATTACHARYYA, 2 vol. (Gaeckwad's Oriental Series,
26 and 41), Baroda, 1925-28.

SAEKL, J., The Prince Shotoku’s Commentary on the Wei-mo-ching, 2 vol.,
Tokyd, 1937.

Salistamba Suitra, ed. N.A. SasTR1, Adyar Library, 1950.

Samiadhirdja Siitra, ed. N. DUTT, 3 parts (Gilgit Man., 1), Srinagar, 1941-54.

Samdhinirmocana Sitra, Tib. ed. and tr. E. LAMOTTE (Recueil de I'Univ. de
Louvain, 34), Louvain, 1935,

Samgraha = Mahayinasamgraha, tr. E. LAMOTTE, La Somme du Grand
Véhicule d’Asariga, 11 (Bibliothéque du Muséon, 7), Louvain, 1938.39;
repr. (Publ. de I'Institut Orientaliste de Louvain, 8), Louvain, 1973.

Saptadatika [Prajfidparamitd), ed. G. Tucci, Memorie d. R. Accademia dei
Lincei, XVI1, 1923, p. 115-139.

Sarvatathagatadhisthina, ed. N. DuTtT (Gilgit Man., 1), Srinagar, 1939.

Satapaicasatka, ed. and tr. D.R. SHACKLETON BAILEY, The Satapaiicasatka
of Mairceta, Cambridge, 1951.

Satasihasriki [Prajidparamita), ed. P. Gnosa (Bibl. Indica), Calcutta, 1914.

SCHIEFNER, A., tr. Tibetische Lebensbeschreibung Sakyamuni's, St Petersburg,
1848,

SHIH, R., Biographies des Moines Eminents, de Houei-kiao (Bibliothéque du
Muséon, 54), Louvain, 1968.



XXt ABBREVIATIONS AND EDITIONS USED

Siddhi = Vijiiaptimatratasiddhi, tr. L. DE LA VALLEE PoussiN, 2 vol., Paris,
1928, and Index, 1948.

Siksisamuccaya, ed. C. BENDALL (Bibl. Buddh., 1), St Petersburg, 1902.

Sravakabhiimi, Analysis by A. WAYMAN (Univ. of Calif. Publications, 17),
Berkeley, 1961,

Srimaladevisimhanadasiitra, tr. A. and H. WAYMAN The Lion's Roar of Queen
Srimala (Translations from the Onental Classics, Columbia Univ.), New
York and London, 1974.

STCHERBATSKY, TH., Buddhist Logic, 2 vol. (Indo-lraman Reprints, 1V), The,
Hague, 1958.

STCHERBATSKY, TH., The Conception of Buddhist Nirvana, Leningrad, 1927.

Subhisitasamgraha, An anthology of extracts from Buddhist works compiled by
an unknown author, fto illustrate the doctrines of scholastic and of mystic
(tantrik) Buddhism, ed. C. BENDALL, Le Muséon, IV, 1903, p. 375-402.

Sukhavativyiiha, ed. U. WOGIHARA, Tokyo, 1931 [Reproduces, with corrections
and a new pagination, the edition by M. MULLER which appeared in the
Anec. Oxon. Aryan Series, vol. |, part 2, Oxford, 1883].

Stiramgamasamadhisiitra, tr. E. LAMOTTE, La Concentration de la Marche
Héroique (Mélanges chinois et bouddhiques, X1II), Brussels, 1965.

Sutrilamkira = Mahayinasttralamkara, ed. S. LEvi (Bibl, Ec. Hautes Etudes,
159), Paris, 1907.

Satralamkara, tr. HUBER = E. HUBER, Asvaghosa. Sitralamkara, Paris, 1908.

Suvarnabhisa [Uttamasiitra}, ed. J. NOBEL, Leipzig, 1937.

Suvikrantavikrami [Pariprcchd Prajfiaparamitasttra], ed. R. HikaTA, Fukuoka,
1958.

Suvzukl, D.T., Index to the Lankavatara, KyGto, 1934,

= Taisho Issaikys, ed. ). TAKAKUSU and K. WATANABE, 55 vol., Tokyd,
1924-29.

TAKASAKIL, J., A Study on the Ratnagotravibhaga (Serie Orientale Roma,
XXXI11), Rome, 1966.

Taranatha = A. SCHIEFNER, tr., Taranatha, Geschichte des Buddhismus, St.
Petersburg, 1869.

Tib. Trip. = Tibetan Tripitaka, ed. D.T. SUZUKl 150 vol, Otani Univ.,
Kyoto, 1957.

Triméika, ed. S. LEvi, Vijiaptimatratasiddhi (Bibl. ¥c. Hautes Etudes, 245),
Paris, 1925.

Tuccr, G., Tombs of the Tibetan Kings, Rome, 1950.

Udanavarga, ed. F. BERNHARD (Sanskritiexte aus den Turfanfunden X),
Gaottingen, 1965.

Udrayana, Tib. ed. and tr. ). NOBEL, Udrayana, Konig von Roruka, 2 vol.,
Wiesbaden, 1955.

Vajracchediki, ed. E. CoNzg (Serie Orientale Roma, XIII), Rome, 1957.

Vasumitra, tr. MASUDA = J. MASUDA, tr., Origins and Doctrines of Early
Indian Buddhist Schools... of Vasumitra's Treatise, Asia Major, I1, 1925.

Vimalakirtinirdesa, tr. E. LAMOTTE, L 'Enseignement de Vimalakirti (Bibliothéque
du Muséon, 51), Louvain, 1962; tr. J. FiSCHER and T. YOKOTA, Das
Sitra Vimalakirti, Tokyd, 1944; tr. and ed. C. LUK (Lu K'UAN Yu),
The Vimalakirti Nirdesa Sitra (Shamb(h)ala), Berkeley and London, 1972.



ABBREVIATIONS AND EDITIONS USED xxXm

vimsika, ed. S. LEvi, VijAaptimdtratasiddhi (Bibl. Ec. Hautes Etudes, 245),
Paris, 1925. '

Vin. of the Millasarv. = Mailasarvistivada-Vinayavastu, ed. N. DuUTT, 4 parits.
(Gilgit Man., 11I), Srinagar, 1942-50.

Vin. of the Sarvastivadins = Der Vinayavibhanga zum Bhiksupratimoksa der
Sarvastivadins, ed. V. ROSEN (Sanskrittexte aus den Turfanfunden, 2),
Berlin, 1959.

Visuddhimagga, ed. H.C. WARREN and DH. Kosamsi (Harvard Oriental
Series, 41), Cambridge, Mass., 1950.

Vkn = Vimalakirtinirdesa.

WALDSCHMIDT, E., Lebensende des Buddha, Gottingen, 1944-48.

WALEY, A., Catalogue of Paintings recovered from Tun-Huang by Sir Aurel
Stein, London, 1931.

WATTERS, Travels = T. WATTERS, On Yuan Chwang's Travels, 2 vol., London,
1904-05.

WELLER, F., Tausend Buddhanamen des Bhadrakalpa, Leipzig, 1928.

WINDISCH, E., Mara und Buddha, Leipzig, 1895.

WINTERNITZ, M., Geschichte der indischen Litteratur, 2nd. ed., 3 vol., Leipzig,
1909-20.

WOODWARD, Concordance = F.L. WoobwARD and E.M. HARE, ed., Pali
Tipitakamn Concordance, 1London, 1952 and sq.

YETTS, W.P., The George Eumorfolopoulos Collection: Buddhist Sculpture,
London, 1932.

Yogacarabhiimi, ed. V. BHATTACHARYA, 1, Calcutta, 1957.

Yogicarabhiimi of Samgharaksa, tr. P. DEmiEviLLE, BEFEO, XLIV, 1954,
p. 339-436.

ZURCHER, E., The Buddhist Conguest of China, 2 vol., Leiden, 1959.






INTRODUCTION

The Vimalakirtinirdesa (henceforth Vkn) “Teaching of the [bodhi-
sattva named] Unstained Glory” is ranked as one of the developed
Siitras (vaipulyasitra) of the Great Vehicle in Buddhism.

The work which consists of twelve chapters was in Sanskrit prose,
except for two groups of stanzas (gathd) in mixed or hybrid Sanskrit
(1, § 10; VIL § 6). In the course of time it underwent some alterations
and enlargements which concern only secondary points. The oldest
state of the text is represented by the Chinese translation of Chih
Ch’ien (third century); the intermediate state by the translation of
Kumarajiva (fifth century), quite close to the Tibetan translations
undertaken very much later (particularly in the ninth century); the
most developed, if not the most recent, state appears in the Chinese
translation by Hsilan-tsang (seventh century)'.

Of the original Sanskrit, there only remain, to my knowledge,
a few brief quotations in the Prasannapadid or Madhyamakavrtti of
Candrakirti (seventh century), the Siksasamuccaya of Santideva (seventh
century) and the Bhavandkrama of Kamalasila (eighth century). See
the concordance below.

On the other hand the Vkn is known through a great many
translations in Chinese, Tibetan, Sogdian and Khotanese which have
come down to us in whole or in part.

' 1t is certain that the Vkn underwent modifications and enlargements in the course
of time. The Siksasamuccaya, p. 153,20-22, quotes an extract from it which is not
found in any of the versions now known:

Tarhdryavimalakirtinirdese, parisuddhabuddhaksetropapattaye sarvasastvesu S$astrpre-
moktam, lokaprasadinuraksartham tv asanapidapraksalanakarma kurvatdpi celasd strisu
vaksapapraptesu vd vinipatitesu bodhisattvena premagauravabhydsah karyah.

“Thus in the noble Vkn, for the production of very pure Buddha fields, there is
prescribed affection for all beings as if they were the Master himself; however, in order
to protect the serenity of the world, the Bodhisattva, even when he rinses out his
mouth or washes his feet, should mentally practise affection and respect towards
women and towards those who live in unfavourable conditions and bad destinies”.



XXVI

THE TRANSLATIONS OF THE VKN

1. — THE CHINESE TRANSLATIONS

The information that we have at our disposal is taken from the Chinese
Catalogues:

Ch'u = Ch’u san-tsang chi chi (T 2145), compiled by Séng-yu in Chien-
yeh (Nankin), in the first quarter of the sixth century, and published in S15.

Chung A .= Chung ching mu lu (T 2146), compiled in Ch’ang-an, in 594,
by the Sramanas Fa-ching and others, of the Ta Hsmg-shan ssi.

Li = Li tai son pao chi (T 2034), composed in Ch’ang-an, in 597, by the lay
scholar Fei Chang-fang. )

Chung B = Chung ching mu lu (T 2147), Ch’ang-an version, complled in
602 by the bhadanta Yen-ts'ung.

Chung C = Chung ching mu lu (T 2148), Lo-yang version, compiled in
666 by Shih Ching-t’ai.

Néi = Ta T'ang nei tien lu (T 2149), compiled in 664 by Tao-hsiian,
then Superior of the Hsi-ming ssii at Ch’ang-an.

= Ku chin i ching t’u chi (T 2151), compiled in 664 in Ch’ang-an by

the §ramana Ching-mai.

Wu = Ta Chou k’an ting chung ching mu lu (T 2153), compiled in Ch’ang-
an in 695 on the orders of the Empress Wu, by Ming-ch’ian and others.

Kai = K’ai ydan shih chiao mu lu (T 2154), compiled in 73¢ by the
sramana Chih-shéng of the Hsi Ch’ung-fu ssii in Ch’ang-an.
" Chéng = Chéng-yiian hsin ting shih chiao mu lu (T 2157), published in 799-800
by Yiian-chao of the Hsi-ming ssii in Ch’ang-an.

For further details on these Chinese catalogues, sec P. DEMIEVILLE, Les
versions chinoises du Milindapaitha, BEFEO, XXIV, 1924, p. 4-20.

1. Ku Wei-mo-chieh ching # # # 7 £, Old Vimalakirtisiitra,
translated in Lo-yang, in 188, by Yen Fo-t'iao & # 4 of the Late
Han.—Translation lost.

a. Ch'u, T 2145, p. 6 ¢, does not mention the translation of the
Vkn among the works by Yen Fo-t'iao.

b. Li, T 2034, p. 54a 14: Ku Wei-mo-chieh ching, 2 chiian. This
is the first translation. See the Ku lu and the Chu Shih-hsing Han lu .

. 2 This concerns two Chinese catalogues, already lost by the time of Fei Chang-fang,
compiler of the Li tai san pao chi. According 1o an apocryphal and unreliable
tradition, the Ku lu or Ku ching lu *“Catalogue of old Siitras”, in one chiian, was
brought to China by the Indian monk Shih Li-fang and his colleagues during the
reign of the Emperor Shih Huang-ti, between 221 and 208 B.C. (Nei, T 2149, p. 336
11-13; K'ai, T 2154, p. 572 ¢ 5-7). — The Chu Shih-hsing Han lu “Catalogue of the
Han era compiled by Chu Shih-hsing”, in one chiian, dating from the Wei period,
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c. Nei, T 2149, p. 224 ¢ 5: copies the aforementioned.

d. Tu, T 2151, p. 3506 1: Ku Wei-mo-chieh ching, 2 chiian.

e. K'ai, T 2154, p. 483 a 12: Ku Wei-mo-chieh ching, 2 chiian.
This is the first translation. See the Ku lu and the Chu Shih-hsing
Han lu. An example similar to the Vimalakirtisitra of the T’ang
(T 467).—Ibid., p. 483a 19-20: A translation carried out in the
fifth year of the chung-p’ing period (188) of the reign of Ling Ti.

2. Wei-mo-chieh ching # 4 2 £2 Vimalakirtisitra.—Wei-mo-
chieh so-shuo pu-ssii-i fa-mén chingthi 8 25 £ Z % 4 1
42 | Vimalakirtinirdesa Acintyadharmaparyayasiitra *“Teaching of Vi-
malakirti, Siitra (containing) a treatise of the Law of the Inconceiv-
able”.—Fo-fa p’u-ju tao-mén ching 4 ;% % »~ & /'] #2, Buddha-
dharmamukhasampravesasiitra “Siitra of introduction to the doctrine
of the Buddha attributes”.—Fo-fa p’u-ju tao-mén san-mei ching
L RS NG ¥ TR Buddhadharmamukhasampravesasama-
dhisutra ¢“Siitra and Concentration on the Introduction to the doctrine of
the Buddha attributes”. Translated in Chien-ych (Nankin), between
222 and 229, by Chih Ch’ien # 2k of the Eastern Wu.—Translation
preserved: T 474, 2 chiian.

a. Ch'u, T 2145, p. 6 ¢ 14: Wei-mo-chieh ching, Vimalakirtisiitra,
2 chiian, lost (!)

b. Chung A, T 2146, p. 119 a9 : Wei mo chieh ching, Vimalakirtisiitra,
3 chiian. Translation by Chih Ch’ien, during the huang-wu period
(222-229) of the Wu. :

c. Li, T 2034, p. 57a 21: Wei-mo chieh so-shuo pu-ssi-i fa-mén
ching, VimalakirtinirdeSa Acintyadharmaparyayasiitra, 3 chiian. Also
called Fo-fa p'u-ju tao-mén ching, Buddhadharmamukhasampravesa-
sutra. Sometimes, in two chilan. This is the second translation. It
differs slightly from the translation made by Yen Fo-t’iao of the Late
Han. See the Wei Wu lu of Chu Tao-tsu* and the Ch’u san tsang
chi chi (T 2145).

between A.D. 220 and 265 (Li, T 2034, p. 1275 26; Nei, T 2149, p. 3365 21-23;
K’ai, T 2154, p. 572 ¢ 15-18).

> In this title, as in the following one, the Chinese wording is not clear, but the
catalogues certainly refer to one of the titles of the Vkn mentioned in Ch. X, §11I
(beginning): Sarvabuddhadharmamukhasanpravesa, rendered in Tibetan by Sanis rgyas
kyi chos thams cad kyi sgor hjug pa, and in Chinese (Kumarajiva) by X — 7 &% # ;4 79.

4 Wei Wu lu, in four chiian, compiled by Chu Tao-tsu (d. A.D. 419), a disciple
of Hui-ydan. The first two chiian deal with translations executed respectively under
the Wei (220-265) and the Wu (220-280). See Li, T 2034, p. 127c 4; Nei, T 2149,
P- 336 ¢ 16-22; K'ai, T 2154, p. 573 a 11-13.
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d. Nei, T 2149, p. 227 ¢ 22: repeats the aforementioned.

e. T'u, T 2151, p. 3516 25: Wei-mo-chieh so-shuo pu-ssi-i fa-mén
ching, Vimalakirtinirdesa Acintyadharmaparyayasitra, 3 chiian.

f. K'ai, T 2154, p. 488 a 3-4: Wei-mo-chieh ching, Vimalakirtisutra,
2 chiian. Called Wei-mo-chieh shuo pu-sst-i fa-mén, Vunalakirtinirdesa
Acintyadharmaparyaya. Another name is Fo-fa p'u-ju tac-mén san-mei
ching, Buddhadharmamukhasampravesasamadhisiitra. This is the
second translation. It is sometimes in 3 chiian. See the two catalogues
of Chu Tao-tsu and Séng-yu (T 2145). It differs slightly from the
translation made by Yen Fo-{t'iao] of the Han.

This translation represents the oldest state of the Vkn. Certain
paragraphs which appear in later translations are not yet to be found
in it. There are missing the stanzas concerning the Buddha’s instructing
in a single sound (I, § 10, st. 11-18), the comparisons of the old well,
the five killers, the four poisonous snakes (II, § 11), Dantamati’s
opinion on the identity of Samsdra and Nirvana (VIII, § 13), that
of Padmavyiiha on the absence of ideas (VIII, §26), the famous
passage concerning Vimalakirti's silence (VIII, §33), etc.

Sections that later will be greatly developed appear in embryonic
form (II1, §1; IV, §20; VI, §1; VII, §1; IX, §15; X, §6).

The stock phrases and courtesies with which the Sanskrit text is
sprinkled are rendered briefly and clumsily (1V, § 5) or simply passed
over (IX, § 4).

The technical vocabulary is hesitant and Jmprecnse andatman is
rendered by fei shén # % (11, § 25); anantarya by chi-tsui 13 ff (111,
§ 16) or wu chien ch'u # F & (VII, § 1}; parivara with the meaning
of retinue by yang % (IV, §8); vedand with the meaning of feeling
by tung # (V, §2); darya by hsien fu % K (IV, §20); klesa by
wu ¥5 (IV, § 20) or lao ch'én % /& (V1, § 5); abhiitaparikalpa by pu
ch'éng chik 1sa * % 2 3 (VI, §6); upeksa with the meaning of
equanimity by hu M oovy, §3); updya with the meaning of skillful
means by ch’iian Hi (IV, §16); samsksta and asamskria by shu $%
and wu shu % $ (X, §16); skandha-dhdtu-dyatana by yin-chung-ju
% 4% A(V, § 2); duhkha-samudaya-nirodha-pratipad by k'u-wu-tuan-hsi
¥ & @ B (V,§2).

The translation of the philosophical passages is often incoherent:
in a phrase like this & 4k & % A $# % £ # € A% (111, § 34), no-one
would be able to find the canonical saying: Cittasamklesat sattvah
samkliSyante, cittavpavadandd visudhyante : By the defilement of the
mind are beings defiled, by the purification of the mind are they
purified™.
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Showing all the faults—as well as all the merits—of archaic trans-
lations (ku-i), Chih Ch’ien’s version was highly successful in South-
East China, especially in Chih Tun’s school (cf. 111, § 35, note 69).
It was to be completely supplanted by Kumarajiva's translation.

3. 1 Wei-mo-chieh ching £ ¥ & # 4 or I P’i-mo-lo-chieh
ching £ & & & 32 #2, Other Vimalakirtisiitra. Translated in 291 or
296 by Chu Shu-lan # #x # of the Western Chin.—Translation lost.

a. Ch'u, T 2145, p. 9c¢ 12-15; 98 c: I Wei-mo-chieh ching, Other
Vimalakirtisiitra, 3 chian. Chu Shu-ian’s translations appeared at the
time of Hui Ti, the first year of the yiian-k'ang period (291).

b. Li, T 2034, p. 655 27: I P’i-mo-lo-chieh ching, Other Vimalakirti-
siitra, 3 chilan, Published in the sixth year of the yian-k’ang period
(296). This is the fifth translation. It greatly resembles and slightly
differs from the translations made by Yen Fo-t’iac of the Han,
Chih Ch’ien of the Wu, Chu Fa-hu (Dharmaraksa) and Lo-shih
(Kumarajiva). It is sometimes in two chiian. See the [Wei Wu] lu
of Chu Tao-tsu.

c. Nei, T 2149, p. 2365b 26: repeats the aforementioned, but
corrects the date: first year of the yiian-k’ang period (291).

d. Tu, T 2151, p. 354b6 15: I P’i-mo-lo-chieh ching, Other Vimala-
kirtisttra, 3 chian.

e. K'ai, T2154,p. 498 a 9: I P’i-mo-lo-chieh ching, Other Vimalakirti-
siitra, 3 chiian. [Séngl-yu (T 2145) says: I Wei-mo-chieh ching.
Sometimes the character ssii is written [instead of {]. It is sometimes in
2 chiian. It was translated during the sixth year of the yilan-k'ang
period (296). It is the third translation. (Chinese) version of the same
(Indian) original already translated by [Yen] Fo-t’iao and Chih Ch’ien.
See the two catalogues of [Chu] Tao-tsu and Séng-yu (T 2145).

4. Wei-mo-chieh ching #f 8 # #%, Vimalakirtisitra.—Wei-
mo-chieh-ming-chieh i # $2 £ 43.—Wei-mo-chieh so-shuo
fa-mén. ching ## § 34 ¥y #1 4 P] 3%, Vimalakirtinirde$adharma-
paryayasiitra “Teaching of Vimalakirti; Siitra of a Treatise of the
Law”. Translated in Ch’ang-an, in 303, by Chu T’an-mo-lo-ch’a
2 £ 8 & % alias Chu Fa-hu # % #{ (Dharmaraksa of India), of
the Late Chin.—Translation lost.

a. Ch'u, T 2145, p. 7¢ 1: Wei-mo-chieh ching, Vimalakirtisiitra,
I chiian. One sample says Wei-mo-chieh ming-chieh.

b. Chung A, T 2146, p. 119 a 10: Wei mo-chieh ching, Vimalakirti-
siitra, 1 chiian. Translated by Chu Fa-hu (Dharmaraksa) of the Chin.
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c. Li, T 2034, p. 63¢ 9: Wei-mo-chieh so-shuo fa-mén ching,
Vimalakirtinirdesadharmaparyayasiitra, 1 chiian. Translated the first
day of the fourth moon of the second year of the ¢’ai-an period (3 May
303). This is the third translation. It greatly resembles and slightly
differs from the translations by Yen Fo-t'iao of the Han and
Chih Ch’ien of the Wu. See the [Chung ching] lu of Nieh Tao-chén 3.

d. Nei, T 2149, p. 2345 11-12 : repeats the aforementioned.

e. T'u, T 2151, p. 353 ¢ 3-4: Wei-mo-chieh so-shuo fa-mén ching,
Vimalakirtinirdesadharmaparyayasttra, | chiian.

f. K'ai, T 2154, p. 4956 16-17 : Wei-mo-chieh so-shuo fa-mén ching,
VimalakirtinirdeSadharmaparyayasiitra, | chiian. Translated the first
day of the fourth moon of the second year of the t‘ai-an period
(3 May 303). This is the fourth translation. The [Chung ching] lu by
Nieh Tao-chén and the catalogue by [Séng]-yu (T 2145) merely say
Wei-mo-chieh ching, Vimalakirtisiitra.

4'. Shan Wei-mo-chieh ching #] 4 # ¥+ #%, Condensed Vi-
malakirtisiitra, by the same Dharmaraksa.—Text lost.

a. Ch'u, T 2145, p. 8¢ 16: Shan Wei-mo-chieh ching, Condensed
Vimalakirtistitra, 1 chiian. I, {[Séng]-yu, think that the earlier Vimalas
were boring and repetitive, and that {[Fa)-hu (Dharmaraksa) translated
the sparse gdtha in a condensed form. ’

b. K'ai, T 2154, p. 495 b 17: repeats the aforementioned.

S. Ho Wei-mo-chieh ching 4~ #i % 3 4%, The Combined (into
one) Vimalakirtisiitras. Compilation carried out, in the time of Hui Ti
(290-307), by Chih Min-tu - ¢ /i of the Western Chin.—Text lost.

a. Ch'u, T 2145, p. 10a 11: Ho Wei-mo-chieh ching, Combined
Vimalakirtisitras, 5 chiian. It combines three copies (pén &) of the
Vimalas translated by Chih Ch’ien, Chu Fa-hu (Dharmaraksa) and
Chu Shu-lan, and unites them into a single work (pu 3p).

Ibid., p. 584 20-c 10: Preface by Chih Min-tu to his own book.—
After having mentioned the many divergencies between the three
translations, he continues: If, partially, one takes only one translation,
one loses sight of the whole; if one consults, in great detail, the three
translations, their reading becomes boring and difficult. This is why
1 have combined two [of the translations] so that they correspond

3 Chung ching lu“‘Catalogue of all the Siitras™, in one chiian, compiled in the
yung-chia period (307-312) by Nieh Tao-chén, disciple of Dharmaraksa (Li, T 2034,
p. 127 ¢ 2; Nei, T 2149, p. 336 b 27-29; K'ai, T 2154, p. 5712 ¢ 22-24). ’
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[to the “basic” one]. I have taken as the basic text (pén A) the
translation made by [Kung]-ming (another name for Chih Ch’ien:
of. T 2059, ch. 1, p. 3254 19) and as the secondary text (fzi T)
the translation made by [Chu Shu]-lan.

Ibid., p. 49 5 10-11: Equally, regarding his combined edition of the
three translations of the Siiramgamasamadhi, Chih Min-tu remarks:
Here, the translation drawn up by Yuéh (viz. Chih Ch’ien) is taken
as the basic text (mu ZF), that by [Chu Fal-hu as the secondary text
(¢zii F) and that by [Chu Shuj-lan as a supplementary text (hsi®h) 6.
b, Li, T 2034, p. 66 ¢ 7: Ho Wei-mo-chieh ching, The Combined
Vimalakirtisiitras. The three translations [in one], five ch@ian. This
is the fourth version. It combines in a single work (pu) the three
translations made respectively by Chih [Ch'ien] and the two Chu’s
- [Chu Fa-hu and Chu Shu-lan]. See the [Ching lun tu] by Chih Min-tu’.

c. Nei, T 2149, p. 237 ¢ 18: repeats the aforementioned.

d. Kai, T 2154, p. 501 b 16: The Vimala which combines the three
translations by Chih Ch’ien and the two Chu’s [Chu Fa-hu and
Chu Shu-lan) and which consists of five chiian is not a new translation
(pie fan#] #3)of the Sanskrit original (fan pén# #).

6. Wei-mo-chieh ching 4! # 3 £ Vimalakirtisitra, 4 chiian,
translated by Ch'i-to-mi #& $ #, Gitamitra of the Eastern Chin.—
Text lost.

The Ch'u, T 2145, p. 12a 18-19, does not mention it among the other
works by Gitamitra. This would be the third translation. (i, T 2034,
p. Tlec 1; Nei, T 2149, p. 2475 18; Wu, T 2153, p. 386a 29-5 1),
or the fifth (K'ai, T 2154, p. 508 ¢ 6).

7. Hsin Wei-mo-chieh ching #r i# & 2% #2, New Vimalakirti-
sitra (or simply Wei-mo-chich ching).—Wei-mo-chieh so-shuo
ching ¥ A 32 FF 3t 42, Vimalakirtinirdesasiitra ““Siitra of the Teach-

ing of Vimalakirti”.—Wei-mo-chieh pu-ssi-i ching#® # 2 5 2.

2% 42 Vimalakirtyacintyasiitra “Inconceivable Sitra of Vimalakirti”’.—

¢ I therefore is not a matter of a synoptic edition, but a composition consisting of:
1, a basic text; 2, followed by other texts, passage by passage (as notes). However
it seems that at the time, notes were not yet in small characters. — Cf. T'oung Pao,
XLVIII, p. 489.

7 Ching lun m lu “Complete Catalogue of Sitras and S$astras™, in one chiian,
compiled by Chih Min-tu, at the Yii chang shan monastery (Nan-ch’ang in Chiang-hsi),
in the reign of Ch’éng-ti (A.D. 326-342). Sec Li, T 2034, p. 81 ¢ 3; 127¢ 5; Nei,
T 2149, p. 336 ¢ 23-25; K'ai, T 2154, p. 573 14-17.



XXX11 INTRODUCTION

Pu-k’0-ssii-i chieh-t’o ¥ 7 £ # 8§ 8, Acintyavimoksa “Incon-
ceivable Liberation”. Translated in Ch’ang-an, in 406, by Kumarajiva
of the Late Ch’in.—Translation preserved: T 475, 3 chian. ‘

a. Ch'u, T 2145, p. 10c¢ 22: Hsin Wei-mo-chieh ching, New Vi-
malakirtisiitra, 3 chiian. Translated the eighth year of the hung-shih
period (406), at the Ta ssit of Ch’ang-an.

- Ibid., p. 58 a-b: Preface by Shih Séng-chao +# 1§ % who entitles
this translation Wei-mo-chieh pu-ssi-i ching, Vimalakirtyacintyasitra.
After having explained this title, he goes on: The sovereign of the
Great Ch’in (Yao Hsing at that time), the eighth year of the Aung-shih
period (406), summoned the marshal, Duke of Ch’ang-shan, general
of the guard of the Left, Marquis of An-ch’éng, and 1,200 exegetist
Sramanas. In the Ta ssi of Ch’ang-an, he invited Kumarajiva the
master of the Law to make a new translation of the Vimalakirtisiitra.
Kumarajiva had superhuman capacities; he mysteriously penetrated
the domain of truth and exactly reached the <“circle’s centre”;
furthermore he knew foreign languages. Holding the Western text
in his hands, he himself translated it orally. Devotees and laymen,
filled with respect, repeated each of his words up to three times.
He spared no effort in order to maintain absolutely the holy meaning.
His style was concise and direct; his mind, elegant and clear; it
perfectly reflected the subtle and strange Word. 1 (Séng-chao), took
part in the sessions for some time, and though my mind was lacking
in depth, in the main I grasped the meaning of the text. According to
what I had heard, I made a commentary, where I noted the words
(of Kumarajiva): “I record them without inventing anything’ (saying
of Confucius).

b. Li, T 2034, p. 77 ¢ 16: Wei-mo-chieh ching, 3 chian, translated
the eighth year of the Aung-shih period (406), at the Ta ssi. This is the
fourth translation. It greatly resembles and slightly differs from the
translations by [Yen) Fo-t’iao, Chih Ch’ien and Dharmaraksa. Séng-
chao took it down with his brush. See the Erh Ch’in lu® Kumirajiva
himself made a commentary; [Shih Séng]-jui #% ¥ X composed the
preface (cf. T 2145, ch. 8, p. 58 ¢-59 a).

c. Nei, T 2149, p. 252 ¢ 8: repeats the aforementioned.

% Erh Ch'in lu “Catalogue of the two Ch’in (dynasties)”’, in one chiian, compiled
during the hung-shih period (399-415) by Séng-jui, disciple and coflaborator of
Kumarajiva (Li, T 2034, p. 127 ¢ 3: Nei, T 2149, p. 336 ¢ 12-15; Kai, T 2154,
p. 573 a 7-10).
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d. T'u, T 2151, p. 359 g 21: Wei-mo-chieh so-shuo ching, Vimalakirti-
nirdesastitra, 3 chiian.

e. K'ai, T 2154, p. 5124 25 ; Wei-mo-chieh so-shuo ching, Vimalakisti-
nirde$asutra, 3 chiian. Another name is Pu-k ‘o-ssti-i chieh-t’o, Acintya-
vimoksa. Sometimes simply Wei-mo-chieh ching, Vimalakirtisiitra, is
used. The catalogue by Séng-yu (T 2145) says Hsin Wei-mo-chieh ching,
New Vimalakirtisiitra. It was translated the eighth year of the hung-
shih period (406), in the Ta ssi. Séng-chao took it down with his
brush ; [Séng]-jui composed the preface. This is the sixth translation.
See the Erh Ch’in lu and the catalogue by Séng-yu (T 2145).

The Sanskrit original translated by Kumarajiva was more developed
than the one used by Chih Ch’ien. We find in it the stanzas concerning
the instruction in a single sound (1, §10, stanzas 12-14), the comparisons
of the old well, the five killers and the four poisonous snakes (11, § 11),
the many comparisons serving to illustrate the inexistence of a being
(VI, § 1), the long paragraph concerning the roundabout ways of the
Bodhisattva (VII, § 1), the thirty-two definitions of advaya (VIII,
§ 1-32), the famous paragraph concerning Vimalakirti’s silence (VIII,
§ 33), the detailed account of Sakyamuni’s instructions in the Saha
universe (IX, § 15), a lengthy elaboration eon the effects of the sacred
food (X, § 6).

Kumarajiva’s style is concise and does not aim at literality : the
stock phrases, commonplaces and courtesies are translated in brief
or simply omitted (I, § 10 at the beginning; III, § 1; IV, §5; IX, §4-5).
All the famous translator’s attention is turned to the philosophical
passages: here, his interpretation sticks as closely to the text as a
Tibetan translation. The technical vocabulary has been completely
revised, and the Chinese equivalent, once finalised, is regularly
reproduced throughout the whole version.

The “New Vimalakirtisatra’ of Kumarajiva, as it is called in the
Chinese catalogues, cast all the earlier works into the shadow: of the
six previous translations, only Chih Ch’ien’s translation has come
down to us, but it stopped being used.

For centuries, as much in Japan as China, the New Vimalakirtisutra
was the subject of voluminous commentaries and in turn taxed the
sagacity of Séng-chao (T 1775), Hui-yiian (T 1776), Chih-i (T 1777),
Chi-tsang (T 1780 and T 1781), Chan-jan (T 1778), Chih-yiian (T 1779)
and the Japanese Prince Shotoku °,

® The Prince Shotoku's Commentary on the Wei-mo-ching, ed. by J. SAexi, 2 vol,
Tokyo, 1937.
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Among all the versions of the Vimalakirti, Kumarajiva’s was the
only one to be translated into Western languages *°.

The Mahaprajiiaparamitopadesa (T 1509), also translated by Ku-
marajiva, seems to have used an enlarged version of the Vkn. See
below, 111, § 44, note 82.

8. Wu-kou-ch’éng ching or Shue Wu-kou-ch’éng ching
% # ¥ 4B #F, Vimalakirtisiitra, translated in 650, in the Ta-tz’u-én
ssit of Ch’ang-an, by Hsiian-tsang % 2 of the T’ang.—Translation
preserved: T 476, 6 chiian.

a. Chung C, T 2148, p. 190¢ 14: Shuo Wu-kou-ch'éng ching,
Vimalakirtisiitra, 6 chian, 91 leaves. Translated by Hsiian-tsang,
the [last] year of the chéng-kuan period (649-650) of the T ang.

b. Nei, T 2149, p. 282 b 13: Wu-kou-ch’éng ching, Vimalakirtisiitra,
1 book, 6 chiian. '

c. T'u, T 2151, p. 3675 11: Wu-kou-ch'éng ching, Vimalakirtisitra,
1 book, 6 chiian.

d. Wu, T 2153, p. 386 b 5-6: Shuo Wu-kou-ch'éng ching, Vimalakirti-
siitra, } book, 6 chiian, 110 leaves. Translated, the [last] year of the
chéng-kuan period (649-650) of the Great T'ang, by the Sramana

P A

Hsiian-tsang, at the Ta-(z'i-€n ssu.
e. K'ai, T 2154, p. 555 ¢ 11: Shuo Wu-kou-ch’éng ching, Vimalakirti-

1 Epglish translations, by K. OuARra, in Hansei Zasshei, XIII, 1898; XIV, 1899;
by H. Ipzumi, in The Eastern Buddhist, III, 1924; IV, 1925-28; by C. Luk, The
Vimalakirti Nirdesa Sutra, translated and edited, Shamb(h)ala, Berkeley and London,
1972. — German translation by J. FiscHER and T. YOKOTA, Das Satra Vimalakirti,
Hokuseidd Druckerei, Tokyd, 1944. — French translation of Ch. VII, by R.H. Rosinson,
Pensée bouddhique, Bulletin des Amis du bouddhisme, VI, 2, April, 1957, p. 1L-13.

With regard to the first Ch. of the Vkn, we would point out the masterly study
by S. YamacGuchi, Textual Explanation of the Buddhaksetraparivarta of the Vkn,
Otani Gahuko, XXX, No. 2, 1950, p. 1-17; No. 3, 1951, p. 46-58. ‘

Here are some Japancse articles concerning the Vkn, published in the Indogaku
Bukkydgaku Kenkyi of the University of Tokyd:

H. HASHIMOTO, On the transmission of Vkn, |, No. }, 1952, p. 196-20\; On the
Middle Thought of Vkn, 11, No. 1, 1953, p. 334-337; Yuima (Vkn) as a Zen Text,
II, No. 2, 1954, p. 661-663;, On Eon's Yuima-kyo-giki (Commentary on the Vkn),
V, No. 1, 1957, p. 204-207; The Thought Construciion of the Commentary on the Vkn,
VI, No. 2, 1957, p. 509-513; 4 Study of the True Character of the Vkn, especially on
the Idea of Acintyavimoksa, VII, No. 1, 1958, p. 215-219; On the Position of the Vkn
among Tz'u-én's Teachings, VIII, No. 1, 1960, p. 99-104. — K. MocHIZUKt, A Study
on the Chapter Buddha Countries of the Vkn, IX, No. 2, 1961, p. 542-543.

Also see H. Hasnimoto, The Vkn as a Madhyamika work, in Kanazawa-daigaku-
hobunga-kubu-ronshi (Philosophy, History), V, Jan. 1958, p. 135-156.
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siitra, 6 chiian, See the Nei tien lu (T 2149). This is the seventh trans-
lation. Text similar to the Vimalasiitra translated by Kumarajiva.
It was begun the eighth day of the second moon of the first year of
the yung-hui period (15 March 650) at the Ta-tz'i-én ssi in the
Siitra Translation Hall, and completed the first day of the eighth
moon (1st September 650). The sramana Ta-ch’éng Kuang A &R
took it down with his brush.

There are near coincidences between Kumadrajiva’s translation and
that by Hsiian-tsang, such as, for example, the order of the intervention
of the first seven Bodhisattvas in Chapter VIII; however, Hslian-tsang
had the use of an Indian original which was far more developed than
those of his predecessors. The synoptic arrangement of my translation
enables the reader to ascertain this.

The courtesies and dogmatic stock phrases are quoted at length,
and Hsian-tsang was always careful to translate them literally (cf.
111, § 25, 34, 58; IV, § 5; IX, §4-5). In Chapter Il1, the Sravakas who
encounter Vimalakirti never fail to bow before him ‘‘saluting his
feet with their heads” (pddau Sirasabhivandya), a detail which is
ignored or passed over by all the other versions.

The pbilosophical passages appear in a greatly enlarged form, as
can be seen in the explanations concerning bodhi (I11, § 52), acintyavi-
moksa (V, §11-18), advaya (VIIll), the purity of the buddhaksetra
(IX, §8), the Bodhisattvas of the Sahdloka (IX, §16), etc. These
explanations are enriched by the addition of several new paragraphs
such as those, for example, concerning the gift of languages (V, § 17),
mahamaitri (VI, §2), the “‘roundabout ways’ of the Bodhisattva
(VIL, § 2, note 12), etc. In certain sections, e.g. the passage referring
to dharmaparyesti (V, § 2), each paragraph is introduced by a brief
summary. These additions give Hsiian-tsang’s version a remarkable
clarity and precision, and that is why it has been chosen here in
preference to all the others.

Hsidan-tsang, who spent the last nineteen years of his life translating
some 75 Siitras and Sastras, was the greatest expert in Buddhist
literature of all time. However, he was personally a convinced
Vijfianavadin, and we might wonder if he did not interpret the Vkn
in an idealistic sense. To answer in the affirmative would be to
doubt his rigorous objectivity.

In the Vkn, the question of dlaya comes up several times, but it
is in order to deny it (V, §4, note 4; X, § 18, note 26). As with
the other Chinese and Tibetan translators, Hsiian-tsang renders the
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original text faithfully, and avoids any trace of a parallel between
this Madhyamika alaya—or rather, this absence of alaya-— and the
famous dlayavijiiana ‘‘store-consciousness” of Vijiidnavadin psychology.
Moreover, so as to distinguish them clearly, he translates the alaya
of the Vkn with the characters shé-tsang #& M, while in his translations
of Vijtianavadin treatises, he regularly transcribes élayaviiiana by
a-lai-yeh shih P %R 3p 3% (cf. Mahayanasamgraha, T 1594, ch. 1,
p. 133a 6).

Very rare indeed are the passages in Hsilan-tsang’s version where
we can discern any trace of Vijianavadin vocabulary or theories:

1. IIl, §3. — The Tibetan, closely followed by Kumarajiva, says: *““Not
destroying the passions which come from the realm of rebirth, but entering
Nirvapa, this is how to meditate”. — Hsiian-tsang: ‘*‘Not abandoning rebirth,
but rejecting the passions; even while upholding Nirvana, not abiding in it,
this is how to meditate”. The particulars given by Hsiian-tsang scem to be
influenced by the theories relating to apratisthitanirvana.

2. M1, § 59. — According to the Tibetan and Kumirajiva: “The bodhimanda
is the seat of the triple knowledge (tisro vidyah)”. — Hsilian-tsang translates:
“The bodhimanda is the seat of the brightness of the mirror of the triple
knowledge”. We naturally think of the gdarsgjfidna of Vijiidinavadin Buddhology
(see ibidem note No. 116).

3. IV, §18. — According to the Tibetan: “Understanding that the body,
mind and sicknesses are mutually and each in regular succession to the others
without being new or old : this is wisdom®”. — Hsilan-tsang states: ‘“Understanding
that the body, mind and sickness rest on one another, form a series without
beginning or end (anddikalikasamtina) and that between their appearance and
disappearance there is neither interval, nor posteriority nor anteriority: this
is wisdom™. These particulars recall the speculations on the Subtle Mind of
certain Sautrintikas (cf. Karmasiddhiprakarana, p. 100 sq.), and the anddikaliko
dhatuh of the Vijfianavadins (cf. Samgraha, p. 12).

4, V, §5. — According to the Tibetan: “The Law (dharma) is neither
conditioned (sanskrta) nor unconditioned (as@nskrta)’. — For Hsiian-tsang,
it is unconditioned. This, however, is also Kumarajiva’s opinion and he
cannot be suspected of idealism. ‘

5. VI, §9. — According to the Tibetan and Kumirajiva, deliverance
(vimukti) is neither inward (adhyatmam) nor outward (bahirdhd) nor apart
from either (nobhayam antarena): which is Madhyamaka. — But Hsiian-tsang
adds that it is to be found in the middle: which is Vijfianavida.

6. XI, §1. — For the Tibetan, the Tathagata is not the bhitakoti; for
Hsiian-tsang, he is bhiitakoti without being koti.

However, these are only very faint nuances, perhaps due to
interpolations. In general Hsiian-tsang, like his predecessor Kumarajiva,
faithfully reflects the philosophical thought of the Vkn which is pure
Madhyamaka.
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Despite its great value, Hstian-tsang's version never got beyond
the restricted and closed circle of Chinese §ramanas, and, to my
knowledge at least, was only commented on once, by his disciple
K’uei-chi (T 1782) and, this one time, in a strictly idealistic sense.
Kumarajiva’s translation alone continued to be of interest to the
general public.

11. — THE TIBETAN TRANSLATIONS

1. Hphags pa Dri ma med par grags pas bstan pa (Arya-
Vimalakirtinirdes$a), translated by Chos fiid tshul khrims (Dharmatasila),
representing the vulgate Tibetan of the Kanjur.

For the present work, | used:

a. The Narthang Kanjur (N) preserved in Paris (Fonds tibétain
de la Bibliothéque Nationale, No. 419, from folioc 274 recto, line 4,
to folio 382 recto, line 2).

b. The Peking Kanjur (P) preserved at Otani University in Kydto
and published under the editorship of D.T. Suzuki (The Tibetan
Tripitaka, Tokyo-Kyoto, 1957: Volume 34, No. 843, {rom page 74,
folio 180 recto, line 3, to page 102, folio 250 verso, line 3).

I have not been able to consult the Lhasa edition where the Vkn
occupies the Mdo section, vol. Pha, folio 270v.1- 376v.3.

This Tibetan translation probably dates from the first quarter of
the ninth century, for it is due to Dharmatasila who was one of the
compilers of the Mahavyutpatti. The compilation of this Sanskrit-
Tibetan lexicon was begun in the reign of Khri-lde-sron-bstan, in 802
or 814'', Dharmatasila’s translation adopts the Tibetan equivalents
proposed by the Mahavyutpatti.

The Catalogue of the Tibetan Manuscripts from Tun-Huang in the
India Office Library, published in 1962 by Oxford University Press,
lists under numbers 180 to 183 four Tibetan manuscripts of the
Vimalakirtinirdesa, all in a fragmentary state. They reproduce, with
a few variations, the Kanjur version. Number 180 includes the whole
of Chapter VIII; No. 181, in 26 folios, goes from the beginning of
the Vkn up to Ch. IV, § 10, of my translation; Nos. 182 and 183
only consist of one leaf.

" According to G. Tuccl, The Tombs of the Tibetan Kings, Rome 1950, p. 15
and 18. — For T. KAGAWA, On the Compilation Date of the Mahavyutpatti, Indogaku
Bukkydgaku Kenkyi, VII, 1958, p. 160-161, the work, begun in 814, was completed
in 824 or shortly after.
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A transcription in Roman characters of the Kanjur version has
been edited by Jissnu Osuika, with the title Tibetan Text of the
Vimalakirtinirdesa, in Acta Indologica of the Naritasan Shinshoii,
I, 1970, p. 137-240.

2. The four fragmentary manuscripts from Tun-heang
from the Fonds Pelliot tibétain Wo. 610, 611, 613, 2203. They have
been identified and described by M. Lavwou, Inventaire des Manuscrits
tibétains de Touen-houang conservés d la Bibliothéque Nationale, 3 vol.,
Paris, 1939-1961, 1, p. 138-139; 111, p. 217. — The first two (FP 610
and 611} have been reproduced in facsimile, edited and studied by
J. W. pe Jong, Fonds Pelliot tibétain Nos. 610 et 611, Studies in
Indology and Buddhology in honour of Prof. S. Yamaguchi, Kydto,
1955, p. 58-67.

a. FP610 —“2f. (8 x 41) not pag., 6 1., mauve ruling and margins,
uncircled hole on the left. The intersyllabic punctuation is made with
two dots or placed in the middle of the letters. Cursive leaning to
the left” (Inventaire, 1. p. 139).

Folio 1, recto and verso, goes from Ch. XI, § 8 (end) to Ch. XIi,
§2 (beginning) of my translation. - Folio 2, recto and versa, contains
Ch. X1, § 5-7.

There is a considerable difference between FP 610 and the Kanjur.
There is no doubt, says Professor de Jong, that the scribe of No. 610
knew nothing of either Dharmat&sila’s translation or the Mahavyut-
patti.

b. FP 611 — “1 f (7.4 x 21,5 pag. 203 (dis-brgya-su); S 1.,
neither ruling nor margins, central hole with traces of a small yellowish
circle. Badly written. Mutilated” (Inventaire, 1, p. 139).

The single folio, recto and verso, goes from Ch. XI, §9 (end)
to Ch. XII, § 1 (beginning), of my translation.

Unlike the preceding one, FP 61! differs only slightly from the
Kanjur text, According to Professor de Jong, it could not have been
independent of Dharmatasila’s translation.

c. FP 613 — “10 f. (7,2 x 48) not pag., plus 9 f. mutilated on the
right: 4 1, black ruling and margins, two holes circled in violet.
The intersyllabic dot is placed in the middle of the letters” (Inventaire,
I, p. 139). _

Taking into account the mutilated sections noted, FP 613 is related
to the following passages of my translation:
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Folios (complete) from 1 recto to 5 verso = Ch. I, §4-12.

Folio 6 recto and verso (mutilated) = Ch. I, § 14-15 (beginning).

Folios (mutilated) from 7 recto to 8 verse = Ch. 1, § 17-20, Ch. II,
§ 1 (beginning).

Folios {complete) from 9 recto to 12 verso = Ch. 11, § 2-12 (beginning).

Folios (mutilated) from 13 recto to 14 verso = Ch. III, § 1-6
(beginning).

Folio 15 recto and verso (mutilated) = Ch. III, § 20-22 (beginning).

Folio 16 recto and verso (mutilated) = Ch. III, §29 (end)-33
(beginning).

Folio 17 recto and verso (mutilated) = Ch. III, § 46-50 (beginning).

Folio 18 recto and verso (mutilated) = Ch. IIl, §56 (end)-59
{beginning).

Folio 19 recto and verso (complete} = Ch. IV, §16 (end)-17
{beginning).

d. FP 2203 — “30 strips (20 wide x 29,5 high). The first strip is
half mutilated; the writing stops in the middle of the last strip.
Red guide marks. Carefully written; leaving a space between double
cuts” (Inventaire, 111, p. 217).

Strip 1 (eleven lines preserved) = Ch. 1, § 10, stanzas 1 to 6.

Strip 2, lines 1-12 = Ch. L, § 10, stanzas 13 to 18.

Strip 2,1.12-9,1.7 = Ch. I, §11-20.

Strips 9,1.7-30,1.12 = Ch. II, §1-13 (complete) and Ch. III, §1-48.

For details see the Concordance of the version drawn up further on.

FP 613 and FP 2203 represent one and the same Tibetan translation
of the Vkn, and this translation differs somewhat from the Kanjur
version prepared by Dharmatasila.

In order to simplify their comparison, 1 reproduce here in a
photograph (pl. I) and in a synoptic transcription the translation
of Ch. II, §8-9, given in the two versions. The left hand column
consists -of, the text of FP 2203 and, in the critical apparatus, the
variations in FP 613; the right hand column reproduces the Peking
Kanjur text and, in the critical apparatus, the variations in the
Narthang Kanjur.

FP 2203, strip 12, 1. 1-14; FPf 188 v. 4-189 r. 2;
FP 613, p. 11 v. 1-12r. 3. NFf 287r. 5-v. 6.

II, § 8. der lhags pa de dag la | II, §8. der lhags pa de dag la



Two manuscripis of the Tibetan
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lid tsha byi* dri ma myed par
grags pas hbyun ba chen po bzihi
lehu hdi fiid 1a2? brtsams nas |
chos ston te |

grogs po rnams lus hdi ni hdi
Itar myi rtag pa | hdi ltar myi
brtan ba | hdi Itar yid brtan du
myi run ba | hdi ltar fiam chun
ba |

hdi Itar siiin po myed pa hdi
Itar zigs pa [ hdi Itar yun thun
ba | hdi itar sdug bsnal ba { hdi
Itar nad man ba | hdi Itar hgyur
bahi? chos can te |

hdi ltar grogs po dag lus hdi
ni h* | nad man pohi snod de
mkhas pas de la gnas par myi
byaho ||

Y lid tsha byi FP 2203: lid ise byi
FP 613 || 2 lebu hdi fiid la FP 2203: lus
hdi #id las FP 613 || * hgyur bahi FP 2203:

hgyur paki FP 613 || * & FP 2203: om. -

FP 613.

I1, §9. grogs po dag lus hdi ni
dbu bahi gon bu Ita bu ste | bcad
myi bzod paho |

lus hdi ni chuhi chu bur Ita bu
ste | rin du myi gnas paho |

lus hdi ni smyig rgyu ba Ita bu
ste | fion mons pa dan sred pa
las byun ! baho |

lus hdi ni Idum bu chu skyes
kyi phun po lta bu ste | siiin po
myed paho |

lus hdi ni hkhrul hkhord 2 ita bu

! byun FP 2203: hbywi FP 613 ||
* hkhord FP 2203: fichor ba FP 613 ||

lid tsa byi! dri ma med par grags
pas hbyun ba chen po bzihi hdi
fiid las brtsams nas chos ston te

grogs po dag lus hdi ni hdi
Itar mi rtag pa | hdi ltar mi
brtan pa | hdi Itar yid brtan du
mi run ba | hdi ltar fiam chun ba |

hdi Mar silin po med pa | hdi
Itar zig... pa? | hdi ltar yun thun
ba | hdi Itar sdug bsnal ba | hdi
Itar nad man ba | hdi Itar hgyur
bahi chos can no || ‘

grogs po dag hdi Itar lus hdi
ni nad man pohi snod de mkhas
pas de la gnas par mi byaho ||

' lid tsa byi P: li tsa bhi N || * Zig...
pa P: Zig pa N ||

ITI, §9. grogs po dag lus hdi ni
bcad ! mi bzod pa ste | dbu ba
rdos pa Ita buho ||

lus hdi ni rin du mi gnas pa
ste | chuhi chu bur Ita buho ||

lus hdi ni fion mons pahi srid
pa las byun ba ste | smig rgyu
1ta buho ||

lus hdi ni sfiin po med pa ste |
chu $in gi sdon po ita buho ||

kye ma lus hdi ni rus pa la
rgyus pas sbrel ba? ste | hkhrul

! bead P: cad N || > sbrel ba P:

sprel ba N. ||
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ste | rus pa la rgyus pas hbreld?
paho |

lus hdi ni sgyu ma Ita bu ste |
phyin ci log las byun baho |

lus hdi ni rmyi lam * Ita bu ste |
yan dag pa ma yin ba mthon
baho |

lus hdi ni ® gzugs briian Ita bu
ste | snon kyi€ las kyi’ gzugs
briian du snan no ||

rkyen la rag las® pahi phyir lus
hdi ni brag ca Ita buho |

lus hdi ni sprin Ilta bu ste |
hkhrug chin ® hgyes pahi mtshan
maho ||

lus hdi ni glog'® dan mtshun-
se!! | skad cig tu hjig pa dan }
Idan Zin myi gnas paho |

lud hdi ni bdag po myed pa
ste | rkyen tha dad pa las byun
baho | ,
3 hbreid FP 2203: sbrel FP 613 ||
4 rmyi lam FP 2203: rmyim FP 613 ||
5 i FP 2203: om. FP 613 || ¢ kyi
FP 2203: gyi FP 613 || 7 kyi FP 2203:
kyis FP 613 || ® rag las FP 2203 and
FP 613, 10 be corrected to rag lus ||
% chin FP 2203: cin FP 613 || '° glog

FP 2203: hglog FP 613 || ' mistuwise
FP 2203 : mishuns te FP 613 ||

XL1
hkhor Ita buho ||

lus hdi ni phyin ci log las byun
ba ste sgyu ma Ita buho ||

lus hdi ni yan dag pa ma yin
par > mthon ba ste | rmi lam Ita
buho ||

lus hdi ni snon gyi las kyis*
gzugs brilan snan ba ste | gzugs
briian Ita buho ||

lus hdi ni rkyen la rag lus pahi
phyir brag cha 3 lta buho ||

lus hdi ni sems hkhrug cin
hgyes pahi mtshan fiid de sbrin ¢
Ita buho ||

lus hdi ni skad cig tu hjig pa
dan ldan Zin mi gnas pa ste glog
dan mtshuns so ||

lus hdi ni rkyen sna tshogs las
byun ba ste bdag po med paho ||

Sma yin par P: ma yin pa N ||
* kyis P: gyis N || 5 brag cha P:
brag‘ ca N || © sbrin P: sprin N ||

It can be seen that the Tun-huang translation (FP 2203 and FP 613)
differs from that of the Kanjur (Dharmatasila) by the intensive use
of the da-drag and its phrase construction. However both translations
are based on the same Indian original.

They palpably used the same technical vocabulary, recorded in the
Mahavyutpatti, of which Dharmatésila was one of the compilers.
Here are a few places where the Tun-huang differs from the Kanjur:

1, § 10, stanza 6. — Pha rol phyin te that la biugs (paramgatah sthale
tisthasi): pha rol phyin nas skam la b7ugs.
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1, § 17. — Zabs kyi mthe bos brdabs (padangusthenotksipati sma): Zabs kyi
mthe bos bsnun. :

I, § 18. — Sems can tha ma (hinasattva): sems can dman pa.

Il, §1. — Dbat po mchog dar tha ma Ses pa (indriyavarivarajiiana):
dban po mchog dan mchog ma yin pa Ses pa.

IL, §2. — Sems can fian pahi it tshul can (dubSilasattva): sems can tshul
khrims hchal ba.

11, § 3. — Nan du yai dag par hjog pa (pratisamlayana): nat du yan dag
par bZag pa.

I, §6. — Thog mahi mthah dair tha mahi mthah (pGrvaparanta): stton gyi
mthah dan phyi mahi mthah.

111, § 6. — Gnas myed pa (anilaya): kun gZi med pa.

11, § 22. — Phyugs kyi rmyig (gokhura): ba lan gi rmig.

Some differences can be noted in the manner of giving proper names:
Sa ri bu (Sariputra) instead of $a ribi bu (1, §15, etc.); Sag kyi thub pa
(S3akyamuni) instead of $d kya thub pa (I, §15, eic); Mehu dgal gyi bu
(Maudgalyayana) instead of Mo dgal gyi bu (111, § 5); Phyugs lhas kyi bu Ma
ska ri (Maskarin Gosaliputra) instead of Kia1 tu rgyu Gnag thas kyi bu (11,
§17); Behi ra tahi bu Kun rgyal (Samjayin Vairatiputra) instead of Swmra
hdod kyi bu moki bu Yan dag rgyal ba can (111, §17); Gan po byams pahi bu
(Purna Maitrayaniputra) instead of Byams mahi bu gar po (II, §21); U pa I
(Upali) instead of Ne bar hkhor (111, § 33); Nor sbyin hdzin (R3hula) instead of
Sgra gean hdzin (111, §38); Dgak bo (Ananda) instead of Kun dgah bo (II1, §42).

However, these are only minor divergencies. If the Tibetan trans-
lation as represented by FP 613 and FP 2203 does differ in its phrase
construction from the Kanjur version carried out by Dharmatasila,
like the latter it makes great use of the technical vocabulary of the
Mahavyutpatti. Chronologically, no objection can be raised to such
a use since the Mahavyutpatti was compiled at the beginning of the
ninth century and the grottoes of Tun-huang were not ‘closed”
until 1035. Besides several of the Tun-huang manuscripts arec trans-
lations for which compilers of the Mahavyutpatti are responsible
(Inventaire, 1, Nos. 24, 51, 78, 99, 417, 551, 552, 797).

Briefly and provisionally then, the textual tradition regarding the
Tibetan Vkn seems to be established in the following way:

1. The two folios of FP 610 represent the oldest Tibetan translation.
It knows of the da-drag, and its method of rendering Indian words is
still very far from the technical vocabulary later laid down by the
Mahavyutpatti (cf. pe JonG, o.c., p. 66).

2. The long fragments of FP 613 and FP 2203 represent a second
translation of the Vkn, perhaps the Tun-huang edition. It is charac-
terized by the intensive use of the da-drag, but its technical vocabulary
is very close to that of the Mahzvyutpatti.
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3. Dharmatasila’s translation, executed at the beginning of the ninth
century and later incorporated into the Kanjur, is quite distinct from
the preceding one, as much for the exclusion of the da-drag as for the
arrangement of the words and members of the sentence. However,
its technical vocabulary is also derived from the Mahavyutpatti of
which Dharmatasila was one of the compilers.

4. FP 611, consisting of a single folio, affords little material in
comparison. However, in the light of the view expressed by Professor
de Jong, it cannot be independent of Dharmatasila’s translation:
“Even though differences between these two texts exist, they are not
great enough to allow for two distinct translations™.

We should remember, in conclusion, that a Tibetan translation
of the Vkn, entitled Hphags pa dri ma med par grags pa bstan pa, in
1,800 sloka and 6 bam-po, appears in the Catalogue of dgama and
$astra preserved in the palace of Ldan-kar, in Stod-than, under King
Khri-sron-lde-btsan, ca 755-797 (cf. M. LaLou, Les textes bouddhiques
au temps du roi Khri-sron-lde-btsan, JA, 1953, p. 322, line 1). With
the information at present to hand, it is impossible to decide whether
this concerns the Tun-huang edition represented by FP 613 and
2203, or Dharmatasila’s translation.

11I. — THE SOGDIAN AND KHOTANESE TRANSLATIONS

The sands of Central Asia have given up some Sogdian and Khotanese
fragments of the Vkn.

1. The Sogdian fragment in the A. Stein Collection in the British
Muscum, Ch. 00352, at present Or. 8212 (159), is a scroll measuring
9,7 x 10,5 consisting of 207 lines. It has been edited and translated
by H. REeicHELT, Die soghdischen Handschriftenreste des Britischen
Museums, 1. Teil: Die buddhistischen Texte, Heidelberg, 1928, p. 1-13.
Further studies have been published by E. BenvenisTe and F.
WELLER *2,

The fragment is a Sogdian translation of the Chinese version by
Kumarajiva and not of a Sanskrit original. It corresponds to Ch. VII,

12 E. BENVENISTE, Notes sur les textes sogdiens bouddhiques du British Museum,
JRAS, Jan, 1933, p. 29-33; Le nom de la ville de Ghazna, JA, Jan.-Mar. 1935, p. 141-143,
— F. WELLER, Bemerkungen zum soghdischen Vimalakirtinirdeiasiitra, Asia Major, X,
1935, p. 314-367; Zum soghdischen Vimalakirtinirdesasiitra, Abhandlungen fiir die
Kunde des Morgenlandes, XXII, 6, Leipzig, 1937.
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§1-6; VII, §1, 2 and 6 of my translation. See the Concordance
further on. '

2. For the Khotanese fragments, it is sufficient to refer to E.
LEUMANN, Buddhistische Litteratur nordarisch und deutsch, Leipzig,
1920, p. 692 sq. — There is also a mention of Vimalakirti in a Khotanese
fragment (Ch. 00266) in the A. Stein Collection published by HW,
BaiLeY, Khotanese Buddhist Texts, London, 1951, p. 104-113.

IV. — CONCORDANCE OF THE TRANSLATIONS OF THE VKN

In the notes that accompany my translation, I am frequently led to
compare the various versions of the Vkn. In order to simplify the
reference system and facilitate the reader's recourse to sources, I have
found it useful to draw up a concordance of the translations known
to us at present. There follows here a list of abbreviations and symbols
used in this concordance:

§ refers to the paragraphs of my translation.

Cn = Chinese translation by Chih Ch’ien (T 474).

K = Chinese translation by Kumairajiva (T 475).

H = Chinese translation by Hsiian-tsang (T 476).

FP = Fonds Pelliot tibétain de la Bibliothéque Nationale (abbreviation
always followed by the No. of the manuscript).

P = Peking Tibetan Kanjur, D.T. SUZUKI edition, Volume 34, No. 843.

N == Narthang Tibetan Kanjur, Fonds tibétain de la Bibliothéque Nationale,
No. 419.

S = Original Sanskrit text quoted in extracts in § (Siksasamuccaya, ed.
C. BENDALL, St. Petersburg, 1897-1902), Bh K (Bhavanakrama No. ],
ed. G. Tuccl, Minor Buddhist Texts, II, Rome, 1958 ; Bhavanakrama,
No 111, ed. G. Tuccl, Minor Buddhist Texts, 111, Rome, 1971; MV
(Madhyamakakavrtti or Prasannapadi, ed. L. DE LA VALLEE POUSSIN,
S. Petersburg, 1903.

Sog = Sogdian fragment of the Vkn, ed. H. REICHELT, Die soghdischen
Handschriftenreste des Britischen Museums, 1, Heidelberg, 1928, p. 1-13.

a, b, c, in the Chinese translations, denote respectively the first, second and
third horizontal column of the Taishd edition.

a, b, in the Tibetan translations, denote respectively the recte and verso of
the leaf.’

*, before a reference, indicates that the beginning of the paragraph is missing.

* after the reference, indicates that the end of the paragraph is missing.

x indicates that the leaf is mutilated.

— indicates that the paragraph is missing.
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CHAPTER 1

$ Cn K H FP 613 FP 2203 P N

1 519a 6 £37a b 557e¢ 5 180a 4 274a 6
8 —_ — — 180a 5 274a 7
8 519a 7 637a 6 5570 6 180a 7 274% 3
4 5198 & 537b 2 558a 7 ®*la 1 1814 6 276a 3
3 5190 20 537b 17 558 a 24 11 1813 5 276 b 6
é 519b 25 5370 22 5580 3 1% 4 182a 1 2717a 4
7 519 b 28 537d 25 558 6 2al 1826 2 277a 6
] 518¢c 2 B37b 27 €68 b 10 2a 3 182a § 277b 2
9 5190 9 637¢ 5 558 b 19 3a1l 182b 4 278 a 4
10 5190 11 537¢ 7 558 b 21 3a2 *1,1 182d 5 278a 6
11 520a 3 538a 15 5590 4 5al 2,13 1835 § 279b 6
12 520a 8 5384 21 559 a 12 5b 3" 3¢ 1844 2 28Ca 6
13 5204 16 538 ¢ 29 559 a 29 47 1844 8 280 b 6
14 5205 18 538 b 26 659 ¢ 11 *x68al 6,4 185b 2 2529 2
15 5200 24 538c 6 559 ¢ 26 *6d1° 6,15 1855 8 263a 2
16 5200 1 5380 12 560a 4 7,7 186a 5 283b 2
17 5200 7 538 ¢ 20 560a 15 *x7al 7,18 186d 2 284a 1
18 5200 11 538¢ 25 £6é0a 20 “7a3 8,6 186D 4 254a 5
19 5200 17 538 0 29 560 a 28 X793 8,14 156 b 8 284 % 3
20 5200 19 539a 3 5605 1 x8al 8,18 187a 2 284D 5

CHAPTER I1

¢ Cn K H FP 613 FP 2203 P N s

1 520¢ 24 539a 8 560b 6 x8b1 97 187a 5 285a 2

2 521a 2 539a 16 560b 15 Qa2 9,18 187 b 2 285b 2

3 521a 5 539a 19 5605 20 9b1 10,6 1876 5 285d 6

4 5316 10 5394 25 560b 28 10a 2 10,14 188a 1 286a 4

5 521ae 15 539a 29 560¢ 5 103 1 11,3 188a 5 286 2

8 521a 20 539D 6 560c 10 10b 4 11,19 188a 8 286b 7

7 521a 25 530b 9 560¢ 15 1la 3 11,16 188b 3 287a 3

8 521 28 539k 12 560e18 11b 1 12,1 1885 4 287a &

] 521b 2 539b 15 560e¢ 22 1153 12,6 1885 7 2873 1

10 521b 7 539b 21 560c 28 1243 12,14 189a 2 287D 6

l]. 5215 9 539b 22 56la 2 124 4 12,16 189a 3 2870 7

12 521b» 15 539¢1 56la 10 12d4* 13,6 189a 7 2884 5 Bh K. III
13 521b 26 £39¢11 561a 23 14,4 189b § 89a1 1379
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CHAPTER 11

| Cn K H FP 613 FP 2203 P N

1 521% 29 5390 15 5610 4 *x13a 1 1456 188 7 2894 3

3 5210 1 5390 16 561 6 x13a 1 14,9 189p 8 289q 4

3 521¢c 4 53%9¢ 19 561% 11 x13a 4 14,15 190a 3 289% 1

4 5210 10 5390 26 561% 18 X 14a 1 15,8 190a 8 290a 1

] 5210 13 53%¢ 28 561b 21 x14a 2 15,10 190a 8 290a 3

] 521¢ 16 540a 2 561 26 *x 14a 4* 15,17 190% 3 290a 6

7 5210 28 540a 17 5610 17 16,14 191a 2 201a 2

8 522a 2 540 a 19 568leo 21 16,18 191a 4 291a ¢4

9 522a 6 540 @ 22 5610 25 17,4 191a 8 291la 7
10 522a 8 540a 24 561lo 29 17,7 181a 7 2015 2
11 522¢a¢ 10 540a 11 562a 4 17,1 181 1 291 b 4
123 522a 14 5400 3 562a 10 18,2 1913 4 292a 1
13 522a 17 5400 6 562a 14 18,5 191% 6 202¢a 4
14 5224 23 5405 13 562a 22 18,15 192a 2 2025p 2
15 522a 28 5405 18 G62a 29 19,2 192a 6 292> 5
18 522p 2 5405 21 562b 5 19,8 1924 7 283a 1
17 522> 8 540 29 562b 14 19,17 192p 4 293a 7
18 5229 12 540¢ § 662D 18 20,3 192b 6 293% 3
19 5229 18 540¢ 12 562b 26 20,12 193a 2 29¢a 1
20 5220 24 540¢ 20 562¢ 6 x15a 1 21,4 193a 6 294a 7
21 522p 27 7400 22 562 ¢ 11 X15a 2 21,7 193a 8 2040 2
22 5220 1 540 ¢ 26 5682¢ 15 X15a 4* 21,12 193b 2 294> 5
23 522e¢ 7 541a b 562 0 28 22,4 193% 6 295a §
24 522 ¢ 11 541a 10 563a b6 229 194a 1 295 b 2
25 5220 14 54l a 12 563a 10 22,14 194a 3 295% §
26 5220 18 541a 16 563 a 16 23,4 1944 6 2%6a 2
27 5220 23 54la 21 563a 23 23,10 1943 1 206a §
28 522 0 25 h4la 23 563 a 26 23,12 1943 2 206a 7
20 5220 27 541a 25 563 a 28 *"x16a1 23,15 1945 3 2965 1
30 523a 1 541a 29 563b 4 x16a 1 24,5 1945 6 296b @
81 523a ¢4 5410 3 563 b ¢ X 16a 4 24,11 195a 1 297a 3
32 523a 7 541d 7 563b 13 x16b 1 24,16 195a 3 297a §
33 523a 10 541b 10 563 % 16 x16b 3 254 195a 4 297a 7
34 523 o 16 5410 15 563 b 25 25,12 195a 8 297d 6
85 523a 21 541b 23 5630 4 26,6 195b 5 208a §
36 523 a 26 541b 29 5630 14 . 26,14 195b 8 2085 3
37 523 a 29 541 0 5630 19 27,2 196a 2 2085 6
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CONCORDANCE OF TRANSLATIONS XLvi
Cn K H FP 613 FP 2203 P N
523d 3 fMle 7 563 ¢ 23 27,5 196a 4 299a 1
5230 8 3410 13 H64da 1 27,14 196 a 8 209a 7
523 % 14 541 ¢ 22 564a 14 28,8 196 b 6 2098 7
523 b 17 5410 27 5644 20 28,13 197a 1 300a 4
523 b 20 542a 1 5640 24 28,15 197 a 2 300a 5
523 b 24 542a & 5640 1 29,4 197a S 300b 2
5230 27 542a 9 564b 7 29,9 197a 7 3005 5
5230 6 742 a 16 564 d> 18 29,18 1970 3 301a 3
5230 8 542a 19 5640 19 x17a 1 30,4 197d 6 Ale 7
5230 11 542 a 22 5640 24 x17a 2 30,8 197d 8 3010 3
5230 12 542a 23 564 b 27 X 17a 3 30,10 108a 1 301b 4
523¢ 15 542 a 27 b64¢c 3 X17a 4 198a 2 30156 5
523 ¢ 19 542d 1 640 8 x17b 4 198a 5 a02a 2
5230 23 5420 8 5640 16 1984 8 3024 6
524a 4 542d 20 565a 3 198d & 302b 6
524a 19 5420 8 565b 3 199a 5 3035 @
524 a 21 5420 10 3650 6 1993 1 3035 7
524 a 25 542¢ 15 565b 12 199b § 304a 5
524 o 28 542 ¢ 17 565b 16 *X18a 1 199% 6 304a 6
5245 2 542¢ 20 565 b 22 x18a 1 199b 8 3040 2
5240 4 5420 22 565 b 25 X 18a 2 200a 1 3040 3
524 » 10 542 ¢ 29 565¢ & Xx18p 2= 200a 5 3056 1
524 b 15 543a 5 5650 14 200a 8 305a 5
5240 18 543a 7 5650 19 2005 2 3055 1
524 b 20 543a 9 5850 22 2000 3 305b 2
524d 28 543 a 19 566a 5 201a 1 308a 3
5240 0 543 a 25 566a 14 201a 5§ 306d 1
5240 21 543 b 12 566 b 13 202a 1 307d 3
5240 27 543 b 18 566 b 23 202a 5 308Ba 1
5260 6 543 b 26 5660 & 20253 1 308a 7
5254 8 - 5430 1 566¢ 10 202b 2 308D 2
525 a 13 543e 8 566 ¢ 19 202b 7 309a 1
525a 16 5430 12 5660 23 2036 1 309a 3
325a 18 543 ¢ 16 568 ¢ 29 203a 4 309a 7
525a 19 5430 17 567a 2 203a 5 309% 1
525 a 26 543 ¢ 25 567 a 15 203% 3 310a 2
525 a 29 543 0 28 567a 20 203b 6 31048 5
525b 3 544a 4 567 a 26 203b 8 3103 2
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$ Cn K H FP 613 FP 2203 P N
76  525b 11 544a 11 5675 6 204a 5 3105 7
77 5255 13 5#1a 14 567 b 10 2044 6 311a 2
78 5255 15 Sd4 a 16 567 b 14 204a 8 311a 4
CHAPTER IV

$ Cn K H TP 613 P N s

1 525p 18 544 a 23 E67 b 22 2040 2 311a 5

2 525 b 23 544 b 2 5670 7 204% 7 311b 6

3 5255 28 445 9 567 ¢ 16 205q 3 312a 5

4 5250 1 544 b 11 567 ¢ 23 205a 5 3126 7

5 525¢ 3 544 b 18 568a 1 2058 1 3126 5

6 525¢ 5 544D 19 568a 4 2054 2 312 7

7 5250 10 H44 b 24 H68a 11 2050 5 313a 4

8 525¢c 14 544 > 28 568a 16 2050 8 313a 7

9 525 ¢ 25 5440 10 568a 28 206a 6 314a 1

10 52646 2 544 ¢ 17 568 8 206 1 314a 5
11 526a 8 H44 ¢ 26 568 b 19 2C6 Y 4 3145 3
12 5286 17 545 a 6 568 b 29 207a 2 213a 3
13 526 ¢ 24 545q 13 568 ¢ 11 207a 7 315b 2

14 526 a 26 545 a 16 568¢ 15 2075 1 3153b 5

15 526b 6 545 @ 25 5694 2 207b 6 316a 5

18 526 b 15 R45b B 5694 18 *194 1 2080 4 316b 5 * Bh ]
17 526 b 18 545b 8 560 a 23 194 1+ 208a 7 317a 2 194,8
18 526b 26 5465 18  569b 11 208b 5 317b 3 ;;“12‘; :
19 526¢ 2 545b 23 69 17 208b 8 3175 7 ' )
20 5260 5 545b 27 569 21 2094 2. 31842 "8

CHAPTER V

4 Cn K ) P N

1 526 0 20 546 a 4 570 28 210b 5 320 2

2 5260 24 546a 8 570D 4 210b 7 3205 5

3 526 ¢ 28 546a 12 570b 9 211a 2 3?14 1

4 527a 7 546a 19 570 b 22. 2116 7 3215 1

5 527a 13 546a 24 5700 1 211b 2 3215 6



CONCORDANCE OF TRANSLATIONS XLIX
¢ Cn K H P N
P 527 o 16 547a 29 570¢ 7T 211b 4 322a 1
7 5270 24 546 b 5 570 ¢ 17 212a 2 3225 1
8 527b 2 546 b 11 570 ¢ 26 212a 6 322 d 7
9 527h 10 546 b 20 571a 10 212b 5 323 2
10 527 13 546 b 24 571a 15 212d 7 323b 6
11 527 b 18 546 b 29 571a 24 2134 3 324 a 4
12 527 b 21 546 ¢ 3 571b 5 213a 6 324a 7
13 527 b 24 5460 8 571 % 16 213a 7 324p 2
14 527 b 26 546 ¢ 12 571Dd 26 213b 2 324 b 6
15 5270 2 546 ¢ 20 571¢ 9 213d 6 325a 3
18 5270 5 546 ¢ 24 5710 19 213b 8 325a 6
17 5270 8 546 0 27 571¢ 26 214a 3 325b 2
18 — 547a 1 572a 6 214a 5 325p 5
19 5270 11 547a 3 572a 13 214a 7 3255 7
20 5270 21 547a 15 572b 2 214b 6 326b 2
CHAPTER VI
¢ Cn K H P N 8
1 5284 8 547 a 290 572a 4 215 1 3270 3
[ 8 528 g 19 547 b 13 572a 24 217a 1 3290 5
(3 5280 8 5470 4 573 a 26 217 5 330D 7
4 528 11 547¢ 7 5730 4 217b 6 331a 2 § 145,11-15
5 528 b 14 547¢ 12 573b 8 2184 1 331a 5
6 528D 21 5470 18 573 b 17 218a 5 331b 4 8 264,6-9
7 528 b 23 547 ¢ 23 573 b 22 218a 7 33Lb 7
8 528 b 26 547 ¢ 26 573 b 27 218b 2 332a 3
9 528604  548a 7 5730 13 219a 1 3323 5
10 528 0 14 5484 18 5730 27 219a 8 3a33b 1
11 528 ¢ 17 548a 22 574a 1 2190 3 333> 3
is 5280 19 548a 25 574a 9 2190 4 333b 5
13 528 ¢ 26 548 3 5744 21 2204 1 334a 4 +8269,11-12
1 520a 14 548 b 22 574 b 19 2200 4 335a 6
15 529 ¢ 19 548 b 27 574 b 25 220) & 3350 2
.16 529 a 29 548 ¢ 9 5740 9 221a 5 336a 4
17 520 b 12 548 ¢ 24 5740 27 221b & 337a 1
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CHAPTER VII

$ Cn K H P N 3] Bog
1 5290 16 - 548 ¢ 29 575a 5§ 221b 7 337a 4 * ligne 1
2 520¢ 1 549 a 28 575 b 23 223a 3 33%a 2 1 10
3 520¢ 6 549p 4 575¢ 2 223a 6 339a 7 *8610-11% 1. 20
4 520¢ 16 549Db 16 575¢ 21 2230 5 340a 2 1 41
5 5290 20 5490 20 575 ¢ 29 223b 8 40a 5 1. 48
6 529 ¢ 25 549 b 27 576a 9 224a 4 3405 3 *§ 324,11 L 59
> 3274
CHAPTER VIII
[3 Cn K H P N Sog
1 5300 24 5500 29 577a 12 226a 1 343 b 2 1. 187
2 530 ¢ 28 5500 5 577a 1% 226¢ 3 343b 5 1. 196
3 531a 3 550 ¢ 11 577 a 26 226a 4 343b 6 —_
4 531a 6 550¢ 13 57Tb 1 226a 6 244a 1 —_
5 531a 8 550¢ 19 577 9 226a T 344a 2 —
6 53la 1 550¢ 8 577 a 22 226a 8 344a 4 1 201
7 531ae 11 550 ¢ 16 5775 5 2260 2 344a 6 —_
8 531a 14 5500 22 577d 13 226p 3 3440 1
9 531a 17 550 ¢ 24 5778 17 226b 4 3440 2
10 5314 19 550 ¢ 27 5770 21 22605 5 3445 3
11 531¢a¢ 22 551ae 1 BTTH 25 226b 7 3440 6
12 531a 25 551a 4 577h 29 226d 8 3440 7
13 —_ 551a 7 5770 4 227a 2 345a 3
14 H3la 28 551a 10 5776 7 2274 3 3454 4
15 531bd 2 551a 13 5770 13 227a 5 315a 7
16 531b 4 551 a 16 5770 17 2274 6 34505 1
17 531d 7 551a 19 577¢ 22 227a 8 3455 3
18 531b 10 551a 23 577 0 26 227 b 2 345D 6
10 531% 13 551a 26 578a } 2270d 4 346a 2
20 531b 17 551b 2 578a 7 2270 6 346a 4
21 531d 22 551% 7 578a 14 2284 1 346d 1
22 531d 25 551% 11 578 a 20 228a 3 3460 4
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LI

1 Cn K H P N
28 531b 28 551b 14 578424 2280 5 346 b 6
o4 5316 3 551518 578b 1 228a 7 3476 2
85 5310 7 551> 22 578b 8 228 1 34746 5
26 —_ 551b 25  578b 14  228b 4 3470 1
27 531011 551b 28 578b 18  228b 5 3470 3
o8 5310 14  551¢1 578b 21  228b 6 3470 4
29 5310 17 5510 5 578b 26  228b 8 3470 7
30 5310 21  551¢ 9 5780 8 2294 2 348a 3
a 531c 24 551012  578¢ 8 220 ¢ 4 348a 5
a8 531c 28 551016 578013 2294 6 3184 7
% — 551020 578¢ 20  229a 8 348 b 4
CHAPTER TX
' Cn X H P N 8
1 532a 4 5524 4 579a 4 220 b 4 349a 2
2 532a 7 5524 7 579a 10  220b 7 3494 7 « MV 333,
3 5324 17 552417 579a 26 2304 7 3500 2 6€9°
4 5324 20 5520 21  579b 5 2300 1 3504 6
5 5320 26  552b 8 5705 17  230b 8 351a 1
6 532D 2 5520 8 579 25 231a 6 351 2
7 532d 8 5525 16 579¢ 8 231 b 4 352a 3
8 532b 11 5525 18 578014  231b 7 3524 6
»  532b17 552B 27 579029 2324 4 352 6
10, 532519 6552b 290 5800 2 2324 6 3534 2
1 532b 27 - 5520 9 580a 16  232b 3 a53b 8
1 5320 20 552011 5800 20  232b 5 353 b 4
13 53204 5620 17 5804 29 2320 8 354a 2 5 269,18
M 53209 652021 580b7 23303 35485 > 270,
15 532013 552025 680b 14 2330 6 3540 3
1§ 532021 553616 580016  234al 8550 5
1 532¢ 25 553 a 22 581a 2 2340 5 356a 2
18 633a 2 5534 28 5814 12 234D 1 356 1
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CHAPTER X

$ Cn K H P N

1 5334 13 553b 12 581b 6 2354 1 357a 1

2 533a¢ 17  553b 17 581k 12  235a 4 3570 2

3 5334 25 553b 20 581D 26  235b 4 3584 5

4 5330 28 5535 29 5810 2 235 6 a58b 2

5 5330 4 553 ¢ 5 5810 9 2364 2 358 b 6

8 533b T 5530 8 5810 14  236a 3 3594 2 ‘8 270,47 %

7 533b 10 5530 13 5810 24 236a 6 350a 5

8 533b 14 5530 17 582a 7 2366 8 asg b 2

9 533519 5530 24 5826 16  236b 5 360a 1

10 533 21  553¢ 27 582a 23  236b 8 360a 5

1 533% 24 5540 1 58240 20 237a 2 360a 7

12 533b 28 5544 T 582% 7 237a 5 3605 4

13 5330 1 554a 9 5820 12  237a 6 360D 6
14 533¢ 9O 554 19  582b 26  237b 5 3610 1

15 533015 554a 28 5820 8 2384 2 3610 7

16 533 0 20 5540 3 582014  238q 6 3624 6
17 533 0 23 5545 7 582 0 20 238a 7 3625 1

18 5840 15 5540 3 5830 9 230a 7 364a 2
19 534a 26 554015  583¢ 2 2395 7 364d 5
20 534b 12 5540 21 584a 1 2400 4 366a 2
CHAPTER X1

$ Cn K H FP 610 FP 611 P

1 5345 18  554c 28 584 @ 15 240 b 7 366
2 5340 9 5554 25  584c 1 2425 4 368
3 534 0 20 555b 5 584 0 17 242 b 4 369
4 5340 30 555b 14 5840 28 243a 1 369
5 535a 14 555b 20 5854 21 £43b 4 370
6 535a 16  555¢ 1 585a 23 243 b 5 an
7 6354 23  555¢ 8 585b 5 244a 1 an1
8 585 1 555016 3855 20 *lal 244a 7 371
9 535b 5 555 ¢ 22 5855 28 la1l *la1 244 b 3 372

366
568
369
369
370
371
371
371
372
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CHAPTER XII

ol Cn K 'H FP 610 FP 611 P N
1 5350 12 5564 2 5850 13 151 15 1° 244 8 372b 6
3 636b 14 5560 4 5850 16 12 3° : 2454 2 3734 2
3 5355 18 556a 5850 22 245a 6 373a 6
. 535b 21 556418  6B50 29 245a 7 373b 3
5 5350 24 556a 18 586a 6 *2g1 245b 2 3733 7
¢ 5350 4 556a 26 586221 264 2464 1 3740 2
7 5350 D 5663 8 586228 2b1° 2464 3 37401 5
3 5350 15 5560 8 5860 6 2464 8 375a 5
9 5350 20 5565 13 5863 16 2460 3 3755 2
16 5350 26 5563 19  588b 27 2460 8 3764 2
1n 536a 2 556b 26 5800 6 2474 3 376a 7
18 5360 0 5560 6 586 0 24 2470 1 377a 1
13 536a 20 556016 5874 7 2475 6 3770 8
14 5366 25 556020 5874 14 2484 2 3775 8
15 5360 2 6560 28 5874 26 248a 6 3784 6
16 5365 11 657a 7 5875 8 248d 5 3794 2
17 5365 18 5572 18  587b 21 2494 1 379 1
18 5365 22 557422 587D 20 2494 4 3790 6
19 5365 27 657620  58To D 240a 7 380q 3
20 5360 4 557 b 4 587 0 17 2490 2 3806 7
21 5360 11 5575 12  588a 1 2490 8 38ta 2
2 5360 13 5575 15 5884 8 2504 2 38la 4
3 5360 16 5570 19  688a 15 260a 5 3813 1
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I
THE TITLES OF THE VKN

The Chinese catalogues examined earlier on attribute various titles
to the Vkn. Not all are of Indian origin. Hence the distinctions that
they make between the “‘old” (ku), “‘other” (pie) and *‘new™ (hsin)
Vkn are merely concerned with the chronology of the Chinese versions
and have nothing to do with any Indian reference.

The Chinese versions and catalogues are the only ones to attribute
the title of Siitra (ching) to the Vkn. The Indian authors like Candrakirti
(Madh. vrtti, p. 333, 6), Santideva (Siksasamuccaya, p. 6, 10; 145, I1;
153, 20; 264, 6; 269, 11; 273, 6; 324, 10), Kamalasila (Bhavanakrama 1,
p. 194, 8), as well as the Tibetan translator, invariably cite the Vkn by
the title of Aryavimalakirtinirdesa (Hphags pa Dri ma med par grags pas
bstan pa). It is possible that they hesitated to caltl Sitra a text in
which the action and dialogue revolve round the bodhisattva Vi-
malakirti and where the Buddha $akyamuni plays only a secondary
role.

As with all Mahayana texts, the Vkn itself indicates the titles which
should be used in mentioning it. These are quite numerous and this
diversity can be explained by the muliplicity of “‘religious subjects”
(dharmaparyaya or dharmamukha) successively- dealt with in the text.

In Ch. XI11, §23, the Chinese versions each mention two titles,
while the Tibetan translation gives three. Further titles are mentioned
in the body of the work.

1. The main title is Vimalakirtinirdesa ““The Teaching of V.”, in
Chinese Wei-mo-chieh so-shuo, or Shuo wu kou ch’'éng, in Tibetan
Dri ma med par grags pas bstan pa (cf. XII1, § 23).

2. A secondary title, possibly a sub-title, is Acintyavimoksadharma-
paryaya “Trealise of the law concerning the inconceivable liberation™.
The wording of it varies considerably:

a. Acintyadharmaparyaya (Pu-k’o-ssii-i fa-mén), according to Chih
Ch’ien (XII, § 23).

b. Acintyavimoksadharmaparyaya (Pu-k’o-ssii-i chieh-t'o fa-mén),
according to Kumarajiva (XII, § 23).

c. Acintyavimoksanirdeso dharmaparyayah (Rnam par thar pa bsam
gyis mi khyab pa bstan pahi chos kyi rnam grans), according to the
Tibetan (XII, § 6).
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d. Acintyavimoksaparivarta (Bsams gyis mi khyab pahi rnam par
thar pahi lehu), according to the Tibetan (XII, § 23).

e. *Acintyavikurvanalniyatalbhiitanayasatra (Pu-k’o-ssi-i  tzl-tsai-
shén-t’ung chiieh-ting shih-hsiang ching-tien) “Sitra of the true
method (or true principle) of inconceivable wonder”, according to
Kumadrajiva (XII, § 1, note 1).

f- *Acintyavikurvananayapravesanirdesa (Rnam par sprul ba bsam
gyis mi khyab pahi tshul la hjug pa rab tu bstan pa) “Teaching
[constituting] the entry into. the method (or principle) of inconceivable
wonder”, according to the Tibetan (XII, § 1, note 1).

g. *Acintyavikurvanavimoksadharmaparyaya (Pu-k'o-ssti-i tzl-tsai-
shén-pien chieh-t’o fa-mén) “Treatise of the law [concerning] the
liberation of inconceivable wonder”, according to Hsuan-tsang (XII,
§1, note 1; §6, note 9; § 23, note 42).

The Vkn owes this secondary title or sub-title, Acintyavimoksa
(with the variations as shown above in @, 4, ¢, d), to its Chapter V
entitled Acintyavimoksanirdesa and which in fact, from § 10 to § 18,
deals with the inconceivable liberations of the Bodhisattva.

This section is presented in Ch. V, § 18, as the summary of an
enormous dharmaparydya. One naturally thinks of the Avatamsaka,
which also has the sub-title of Acintyasiitra or Acintyavimoksasutra
(cf. V, § 10, note 11). ‘

However, this section does not deal properly speaking with the
three or eight vimoksa of Buddhist scholasticism !, but more with
the super-knowledges (abhijfia), psychic power (rddhi), etc., which
are the wondrous effects of them? This explains the important
variations noted in e, f and g, and which are aimed at further
clarifying the vague title of Acintyavimoksa. According to the variation
g, Acintyavikurvanavimoksa adopted by Hsiian-tsang, this concerns
the Vimoksa of inconceivable wonder(s).

3. A third title, known and pointed out by the Chinese catalogues 3,
is formulated in Ch. X, §11: Sarvabuddhadharmamukhasampravesa,
in Tibetan Sans rgyas kyi chos thams cad kyi sgor hjug pa, in Chinese

! See the references in Ruys DAviDs and STEDE, Pali-English Dictionary, S.v.
vimokkha, F. EDGERTON, Buddhist Hybrid Sanskrit Dictionary, p. 497 a, s.v. vimoksa;
Kosa, VIII, p. 206-211.

? Cf. Majjhima, 111, p. 97-99, where it is clearly stated that the abhijia are the fruit
of the vimoksa. :

3 Sce above, p. xxvirI, note 3.
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(tr. Kumarajiva) Ju i ch'ieh chu fo fa mén “Introduction to the doctrine
of all the Buddha attributes’.

This refers to another treatise of the law (dharmaparydya) by the
terms of which the Bodhisattva feels neither joy nor pride in the pure
buddhaksetra, neither sadness nor repugnance in the impure buddha-
ksetra, but reveres all the Buddhadharmas indiscriminately.

4. Another title, completely unknown to the Chinese translations
and catalogues, is mentioned in the Tibetan version in Ch. XII, § 23:
Phrugs su sbyar ba snrel Zi(n) mnion par bsgrub pa.

Phrugs-su-sbyar-ba “forming a pair, paired”, in Sanskrit yamaka;
snrel zi “inverted”’, in Sanskrit vyatyesta; mmon par bsgrub pa
“production”, in Sanskrit abhinirhara. The whole gives yamaka-
vyatyastabhinirhara which literally means: “Production of paireds
and inverteds™,

These expressions are recorded in the Mahavyutpatti:

No. 3069: vyatyasta(lokadharuh] = snrel zi [hi hjig rten gyi khams]. This
concerns the vyatyastalokadhdtu **inverted universe’ mentioned in the Mahavastu,
I, p. 135, 6; the Gandavyiha, p. 126, 2; the Dasabhiimika, p. 15, 74.

No. 534: vpatyasto ndama samdadhih = snrel zi Zes bya bahi tin ne hdzin.
This concerns the “Concentration called inverted” mentioned in the Satasa-
basrika, p. 828, 2; 1412, 21 (where vyabhyasto and vyastato are misreadings
for vyatyasto).

No. 1497 vyatyastasamapattih = snrel zihi sfioms par hjug pa. This concerns
the “Inverted Recollection” mentioned in the Paficavimsati, p. 142, 77,

No. 798 yamakavyatyastahdrakusaldh = zun snrel Zihi rgyud ia mkhas
pa rnams, an obscure epithet which constitutes, according to the Mahavyutpatti,
the 12th exclusive attribute (avenikadharma) of a Bodhisattva.

The expression claimed the attention of F. EpGerRTON, Buddhist
Hybrid Sanskrit Dictionary, p. 112 b and 444 5. Here are his explanations:

ahdra in Mvy 798 = Tib. rgyud, usually = tantra; perhaps a mystic technique
in general, or possibly bringing in in a more specific sense.

yamaka, designation of a kind of yoga practice, = Tib. zun gzug (Das)
or zun hjug (Jischke), ‘a technical term of practical mysticistn, the forcing
the mind into the principal artery, in order to prevent distraction of mind’
(Jischke). Mvy yamaka-vyatyastahirakusaldh = zun dan snrel zhi hi rgyud la
mkhas pa rnams, clever in the technigue (rgyud, see s.v. ahdra; or, the bringing
in) of the pair and the inverted (yoga practices). How the word pair applies to
the above definition, given by Jischke and Das, is not clear to me.

In fact, the expression at issue in no way. refers to yoga practices,
but to linguistic or rhetorical processes and figures of style.
The Chinese equivalent, proposed by Ogiwara Unrai in his edition
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of the Mahavyutpatti, Tokyo 1915, is #* ¥4 B & & #%2 X § £ 15
*Skilled in paired and inverted word-sentences”.

Among the various meanings of the word yamaka, Sanskrit dictio-
naries (MoNER-WiILLIAMS, p. 846 ¢; Arte, p. 4555) always give:
“In rhet., the repetition in the same stanza of words or syllables
similar in sound but different in meaning, paranomasia™. It concerns
a figure of style whose invention is attributed to the master Yama *.

Vyatyasta, in Tib. snrel zi, can designate another figure of style,
probably the chiasmus. In the Vkn, IV, § 1, Maiijusri praises Vimalakirti
as ““skilled in proffering inverted words (tshig snrel Zi = vyatyastapada)
and full words (rdzogs pahi tshig = purnapada)™.

As for ahara, it is not a synonym of tantra, as F. Edgerton would
have it: it simply means the act of obtaining, producing.

That it is indeed a matter of sounds and not yoga practices is
evident again from the Chinese versions of the Ratnameghasiitra
detailing the list of the eighteen dvenikadharma of the Bodhisattvas:

a. In T 660, ch. 4, p. 301 ¢ 4, executed in A.D. 693, by Dharmaruci,
yamakavyatyastaharakusalah is rendered by 5 & £ 7 it M5t 15 X
) 5% P “Skilled in syllables: able to adapt to the homonyms of
conventional (samvrte) speech”.

b. In T 489, ch. 7, p. 7224 26, executed, about A.D. 1000-1010,
by Fa-hu and others, the expression is rendered by?%t # £ ¥ %8
X % “From all the canonical texts, they do not abstract a word-
sentence”.

From this collection of agreeing evidence, it results that the title
of Yamakavyatyastabhinirhara attributed to the Vkn means : “Production
of paired and inverted sounds”.

I think, however, that the Indian authors and their translators did
not always interpret the expression yamakavyatyastahara in this way,
but that they sometimes saw in it an allusion to the contradictory
qualities and attitudes of the Bodhisattvas.

A Bodhisattva practises conjointly and in turn skill in means
(upayakausalya) and wisdom (prajfid). Through the former, he involves
himself closely with the world and redoubles stratagems in order to

* Regarding yamaka, sce the explanations and bibliography collated by L. REnou
in his translation of the Kdvyamimamsa de Rajasekhara, Paris, 1946, p. 24, note 27.
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convert beings; through the latter, he transcends the world and aims
for supreme and perfect enlightenment. This apparently contradictory
attitude which consists of being involved with the world while turning
the back to it is clearly defined in the Bodhisattvabhumi (p. 261 ff)
and amply detailed by the Vkn (11, § 3-6; III, § 3, 16-18; 1V, §20;
VIL §1; X, §19).

Some Buddhist texts see a connection between this paired and
inverted behaviour of the Bodhisattva and the @venikabodhisattvadharma
formulated by the expression yamakavyatyast@hdarakusalah. This is
done in particular by the Avatamsaka and its various translations:

a. Tib. Trip., vol. 26, p. 85, folio 2085 7-8:

“Besides, O Jinaputra, the Bodhisattva is skilled in pairing and inversion
(yamakavyatyastakusala) for, in that he plays with the knowledges (jignavikridita)
and has obtained the excellence of the perfection of knowledge (jidnapdramnitavara-
prdpta), he can, even while basing himself on Nirvana (nrirvandsrita), manifest
the ways of the round of rebirth (s@psaranukhasamdarsana); although he
possesses a domain absolutely devoid of a living being (nihsattva), he does
not cease ripening (paripac-) all beings™*.

b. Chinese translation by Buddhabhadra, executed between 418
and 420: cf. T 278, ch. 40, p. 651 a 10-13:

“The Bodhisattva Mahasaltva well knows the concentration of conjunction
(chii~pien san-mei }2 EE EN: yamakasamadht‘?) and the concentration of
inversion (fan-fit san-mei ‘533 ji Bi = vyatyastasamadhi: cf. Mahavyut.,
No. 534). [On one hand], he plays (vikridati) with the knowledges (/fana)
and the super-knowledges (abhijiia); [on the other], he has reached the other
shore (pdra) of knowledge. Even while always dwelling in Nirvana, he manifests
(s@ndariayati) the ways of the round of rebirth (s@nsdramukha). He knows a
domain devoid of living beings (nihsatfvagocara), but he converts and ripens
(paripacayati) all beings™.

¢. Chinese translations by Siksananda, executed between 695 and
699: cf. T 279, ch. 56, p. 296 ¢ 22-297a 3:

“The Bodhisattva well knows the ch'’iian shih shuang hsing tao 1& ’ﬁ' Q —f‘]’ }ﬁ.
“Path of the two-fold practice of Expediency and Truth”. [On one hand],
he possesses mastery over the knowledges (jiignavafita); [on the other], he
has reached the summit of knowledge (jfidnwiisthdgata). Thus, even while
remaining in Nirvina, he manifests Samsara. He knows that there are no

3 Kye rgyal bahi sras gian yan byan chub sems dpah zuh dah snrel (b)ii la mkhas
£in ye fes kyis rnam par rise ba dan | ye Ses kyi pha rol tu phyin pahi mchog thob
pas | hdi ltar mya fan las hdas pa la gnas kyan | hkhor bahi sgo yons su ston pa | sems
con med pahi mthahi spyod yul daii ldan yarr sems can thams cad yoris su smin par bya
ba ma bt ba ...
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beings, but he strives to convert them. He is definitively stilled (§dnta), but
he seems to experience the passions (kfesa). He inhabits the Body of the Law
(dharmakaya), all mystery and knowledge, but he manifests himself everywhere,
in the innumerable bodies of living beings. He is always immersed in deep
trances (dhydna), but he delights in the objects of desire (kdmaguna). He always
keeps himself apart from the triple world (traidhdtuka), but he does not abandon
beings. He always delights in the pleasure of the Law (dharmarati), but he
openly surrounds_himself with women, songs and games. His body is adormed
with the marks (laksana) and sub-marks (anuvyafijana) of the [Mahdpurusal,
but he takes on ugly and wretched forms. He ceaselessly accumulates good
actions (kuSalakarman), and he is blameless (nirgvadya), but he goes to be
reborm among the hell-bound (naraka), animals (¢iryagyoni) and Pretas. Although
he has reached the other shore of the knowledge of the Buddhas (buddha-
jidnaparamitd), he does not abandon the body of the knowledges (jignakdya)
of the Bodhisattva. The Bodhisattva Mahasattva is gifted with such an unlimited
(aparyanta) knowledge that neither the Sriavakas nor the Pratyekabuddhas can
understand it, and even less so, foolish beings (balasartva). Such is the fifth
exclusive attribute (dvepikadharma) of the Bodhisattva, an attribute that does
not rely on the teaching of others, and which consists in the two-fold practice
of Expediency and Truth”.

The relation between these three translations is significant. The
Tibetan version, literal down to the smallest detail, reaffirms the
presence in the Indian original of the expression yamakavyatyasta.
Buddhabhadra somewhow or other rendered it in Chinese as “samadhi
of conjunction” and “‘semdadhi of inversion™. In contrast, Siksananda
interprets the meaning and sees in this expression an allusion to the
contradictory actions of the Bodhisattva, to that two-fold and inverted
conduct through which the Bodhisattva, while being a holy one,
behaves as an offender for the benefit of beings. To render this complex
notion, 5ik$5nanda resorts to a specifically Chinese formula which
opposes 1§ to ¥

Siksananda transiated the Avatamsaka at the end of the seventh
century, between 695 and 699. At that time, the binomial 7§ 4 had
been current for nearly two centuries in the Chinese Buddhist schools
of T’ien-t’ai and Hua-yen who claimed the Saddharmapundarika and
the Avatamsaka respectively as their authority. It had alrcady been
used by the brush of Chih-i (538-597), the great master of the T’ien-t’ai
school®. Ever since, scholars of the two schools never stopped
debating the Two Teachings (érh chiao = 3X), the Two Knowledges

$ Cf. Mo ho chih kuan, T 1911, ch. 3, p. 33-35.



LX INTRODUCTION

(érh chih = %), and the Ten non-dual Gates (shih pu érh mén
+ X 2P of #f7.

In order to translate and interpret the Sanskrit originals, the
missionaries whether Indian, or Khotanese like Siksananda, did not
hesitate to draw on Chinese philosophical vocabulary. But the liberties
they took with it were sometimes to the detriment of the correct meaning.
In the matter which occupies us here, it does seem. that the title of
Yamakavyatyastabhinirhara applied to the Vkn had as its original
and authentic meaning: “Production of paired and inverted sounds’’.

III
THE PHILOSOPHY OF THE VKN

It is not our intention here to go into all the philosophical ideas
of the Vkn: this would only duplicate what follows in the annotated
translation. However, it is indispensable to determine the position
of the Vkn with regard to the Absolute and to show how it represents
a pure Madhyamaka.

I. — THE ABSOLUTE IN EARLY BUDDHISM

All early Buddhism is contained in the four noble truths expounded
by Sakyamuni in the sermon of Varinasi :

1. All dharmas are impermanent {anifya), painful (duhkha) and
impersonal (andtman): they are not a Self and do not belong to a
Self. This does not prevent them from having a self-nature (svabhava)
and specific marks (/aksana). ’

2. These dharmas are conditioned (samskrta), causes and caused
at the same time. Their arising (ufpdda) and extinction (nirodha),
during the course of the painful round of rebirth, are not left to
chance, but ruled by the strict laws of the twelve-limbed dependent
co-production (pratityasamutpada). o

This dependent co-production constitutes the Suchness (tathata) of
dharmas. This is affirmed in a canonical passage often repeated, with
some variations, in Pali and Sanskrit texts:

7 Regarding these subjects, see MoCHIZUKs SHINKO, Bukkyd daijiten, p. 1362-64;
2372-73. V ’
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Whether or not the Tathagatas appear in the world, that Nature of things,
that causal Status, that causal Certainty, the Relation of this with regard to
that prevails !.

3. “There is an unborn (@jdta), unbecome (abhiita), unmade (akata),
unformed (asamkhata)”’?: this is Nirvapa. It is wunconditioned
(asamskrta), does not depend on causes and evades the mechanism
of the dependent co-production.

4, The Buddha showed the Way (marga), the Middle Path (madhyama
pratipad) which leads to Nirvana.

It is easy to place Tathata (here, dependent co-production) in the
four noble truths. Suffering (the dharmas of Samsdra) should be
known; its origin (the process of dependent co-production) should
be extinguished; its extinction (Nirvana) should be achieved; the Path
of Nirvana should be practised 3.

1I. — THE ABSOLUTE IN THE MAHAYANA

As has just been seen, early Buddhism, while categorically denying
the existence of a Self or an Individual as a substantial entity,
believes in the objective reality of the phenomena of existence or
dharmas. The Abhidharma treatises, particularly those of the Sarvasti-
vadins, draw up a list of 75 dharmas which they see as having a real
nature; and they add that the 72 conditioned dharmas are endowed
with marks (laksana) by virtue of which they arise, endure and disappear
according to the immutable mechanism of dependent co-production.

Certain Hinayanist sects had already risen up against this realism,
which they considered to be exaggerated. The Sautrantikas, for the
sake of brevity and reason, carried out severe cuts in the lists of the
dharmas, reduced their appearance to an infinitesimal duration and
asserted that they perished without cause. Nevertheless, they still

V' Uppadd va tathdgaidnam anuppddi va tathdgatanam thita va sa dhitu dhammaythitata
dhammaniyamatd idappaccayata: Samyutta, 11, p. 25,18; Andguttara, 1, p. 286.6;
Kathavatthu, p. 321,6; Samyukta, T 99, ch. 12, p. 84 b 19; Salistamba, p. 4,4;
Kosavyakhya, p. 293,26, Astasah., p. 562,17, Sad. pundarika, p. 53,9; Lankavatara,
p. 143,14; Madh. vrtti, p. 40,1; Siksisamuccaya, p. 14,18; Paiijika, p. 588,5.

2 Udina, p. 80,23. )

> Idam dukkham ariyasaccam parififieyyam, idam dukkhasamudayam ariyasaccam
paohatabbam, idam dukkhanirodham ariyasaccam sacchikdtabbam, idam dukkhanirodhaga-
mini patipada ariyasaccam bhavetabbam: Vinaya, I, p. 11; Samyutta, V, p. 422; Kosa,
VI, p. 248; Madh. vrtti, p. 516,/7-18; Aloka, p. 381,24 - 382,5; Mahavyutpatti, No. 1316-
19,
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accepted as real the existence of some dharmas which their judgement
considered it worthwhile retaining.

A new step was made by the thinkers and scholars of the Mahayina
who delightedly undermined the grandiose, but fragile, edifice of the
Abhidharmas. Not satisfied in denying, as their predecessors had
been, the substantiality of the soul, they further proclaimed the
inexistence of things of experience, which were caused or relative.
They claimed both the inexistence of the individual (pudgalanairaimya)
and the inexistence of things (dharmanairatmya); they sought to
implant in their followers the ‘‘conviction of the non-arising - of
dharmas” (arutpattikadharmaksanti).

The emptiness of things is the basic doctrine of the greatly developed
Siitras (mahdvaipulyasiitra) which proliferated from the beginning of
our era: Prajiaparamita, Saddharmapundarika, Avatamsaka, Rat-
nakiita, Mahdparinirvanasiitra, Mahasamnipata and quantities of
others of lesser size. These texts or collections of texts each have their
own particular viewpoint, but all are agreed on the basic emptiness
of things: it is a real obsession with them.

The theories expounded in the Vaipulyasiitras were systematized,
probably in the third century, by Nagarjuna, author of the famous
Madhyamakakirika which demonstrate the absurdity of all intellectual
notions, the logical impossibility of any sensorial or mental experience.
His school of the Madhyamaka or “Middle” won renown for centuries
through reputed scholars: Aryadeva, Pingaliksa (Ch’ing-mu), Buddha-
palita, Bhavaviveka, Simharasmi and Jianaprabha, Candrakirti,
Santideva, Santaraksita and Kamalasila, Prajiidkaramati, Advayavajra.

Because of its relatively early date, because of its sources of inspir-
ation as much as the theories it develops, the Vkn ranks among the
oldest Mahayanasiitras. Like the Prajidparamita, the Avatamsaka,
the Ratnakiita and the Mahasamnipata, it represents that Madhyamaka
in the raw state which served as the foundation for Nagarjuna’s
school. It is quite separate from the Sitras with idealistic tendencies,
Samdhinirmocana, Lankavatara, Srimaladevisimhanada, etc., which
were only translated into Chinese in the mid-fifth century, and which
were considered as authoritative by the epistemological school of the
Vijfidnavadins.

I shall outline here the most important theses of the Madhyamaka ¢

4 There can be found in J. MAY, Prasannapada, Paris, 1959, p. 22-45, a complete
bibliography on the Madhyamaka.
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and, by means of appropriate quotations, attempt to show how the
Vkn has professed them all.

Prorosimion A: All dharmas are without self-nature (nihsvabhava),
empty of self-nature (svabhavasinya).

The Bodhisattva does not apprehend (ropalabhate) the atman, whatever
the words used to designate it: sattva, jiva, posa, purusa, pudgala, manuja,
manava, karaka, vedaka, janaka, pasyaka. He does not apprehend things,
skandha, dhatu, dyatana, nor their pratityasamutpdda. He does not apprehend
the noble truths, duftkha, samudaya, nirodha, marga. He does not apprehend
the triple world, k@na, ripa, aripyadhatu. He does not apprehend the mystical
planes, apramana, dhyina and aripyssamdapatti. He does not apprehend the
thirty-seven auxiliaries of enlightenment, smrtyupasthana, samyakprahana, rddhi-
pdda, indriya, bala, bodhyanga, marga. He does not apprehend the Buddha
attributes, dasabala, caturvaisaradya, astadas@venika. He does not apprehend
the categories of the holy ones, srotdapanna, sakrddgamin, andgamin, arhat,
pratyekabuddha, bodhisattva, buddha. If he does not apprehend them, it is
because of their absolute purity (atyantavisuddhita). And what is this purity?
Non-arising (anutpada), non-manifestation (@pradurbhava), inexistence (anupalam-
bha), inactivity (anabhisamskaray>.

The Vkn returns on every page to the inexistence of dharmas:
The body is like a ball of foam, etc. (I, §9-11). The Law is without
essence (III, §6). The six sense objects have no reality (III, §12).
The self-nature of dharmas is like an illusion, a transformation
(I1I, §19). The five skandha are absolutely empty of self-nmature
(I11, § 26). The mind exists neither on the inside nor on the outside nor
between the two (III, §34). All dharmas are false visions, born of
the imagination (III, § 35). The bodhimanda is the seat of all dharmas
for it is perfectly enlightened regarding their emptiness (III, § 59).
The skandha are like Kkillers, the dharu like poisonous snakes, the
dyatana like an empty village (IIl, §64). The notion of dharma
is a perversion (IV, §12). He who seeks the Law does not seek
the skandha, dhatu and ayatana (V, § 2). All dharmas rest on a baseless
root (VI, §6). All dharmas are unreal and of a nature created by
illusion (VL, § 14). The five upadanaskandha are naturally and originally
empty (VIII, § 17). All dharmas are void, vain, worthless, dependent,
abodeless (X, § 18).

* Pafcavims$ati, p. 146.
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Prorosition B: All dharmas are unarisen (anutpanna) and un-

extinguished (aniruddha).

Empty of self-nature, dharmas are without production and dis-
appearance, for empty things arising from empty things in reality do
not arise. Not arising, they are not extinguished. In consequence,
the dependent co-production of phenomena is a non-production.

That which is born of causes is not born; its arising is not real; that
which depends on causes is proclaimed empty; he who knows emptiness does
not swerve ©

That which arises because of this or that does not arise of itself; that
which has not arisen of itself, how can it be said that it has arisen ’?

-Of dharmas purely and simply empty are only empty dharmas born®.

The dependent co-production you consider to be emptiness; there is no
existence dependent on itself; this is your incomparable roar °.

Dependent co-production is what we call emptiness; it is the desngmmon
“by reason of™; it is the Middle Path '°.

Yah pratyayair jayati sa hy ajato
na tasya utpadu sabhdvato 'sti,

yah pratyayidhinu sa simya ukto
yah Sanyalam janati so ‘pramatiah.

Cf. Anavataptahrada quoted in Madh. vrtti, p. 239,70; 491,11; 500,7; 504,1,
Madh. avatiara, p. 229,2; Catuhéataka Comm., ed. V. BHATTACHARYA, p. 294,13,
Pailjika, p. 355,10; Karatalaratna, p. 40,1.

7 Tat tat prapya yad utparnam

notpannam tat svabhavatah,
svabhave na yad ulpannam
utpannarn nama tat katham?

Cf. Madh. vrtti, p. 9,5; Madh. avaiara, p. 228.

¥ Simebhya eva Sinya dharmah prabhavanti dharmebhyah: Pratityasamutpadahrdaya,
stanza- 3 (cf. L. pE LA VALLEE PoussiN, Théorie des douze causes, Gand, 1913,
P ]23) Paiijika, p. 355,14; 532,5; Paiicakrama, p. 40.35.

Yah pratityasamutpadah
Sanyatd saiva te mata,

" bhdvah svatantro ndastiti
simhanadas tavatuioh.

Cf. Lokalitastava, stanza 20; Pahjika, p. 417,7; 528,/1; Aloka, 173,12; 297,19;
414,12, 557,19 698,5; 916,17,

'®  Yah pratityasamutpadah
Sanyatam tam pracaksmahe,
sa prafflaptir upadaya
pratipat saiva madhyama.
Cf. Madh. vrtii, p. 503,70; Madh. avatara, p. 228,17.
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The Vkn in turn insists on the non-arising, non-production of
dharmas, on the pratityasanutpida “‘in. its deep meaning™, which
does not function.

The Bodhisattva penetrates the pratityasamuipidda in its deep
meaning ...; he rejects the diamond weapon of the pratityasamutpada
(1, §3). Vimalakirti is convinced of the non-arising of dharmas (II, §1).
The Law is without grasping and rejecting for it is free from arising
and extinction (111, § 6). It is forbidden to speak of dharmas endowed
with activity, endowed with production and endowed with destruction;
in fact absolutely nothing has been produced, is produced, will be
produced; absolutely nothing has been destroyed, is destroyed and
will be destroyed (I, §26). All dharmas are without arising, disappear-
ance and duration, like an illusion, a transformation, a cloud and a flash
of lightning; all dharmas are false visions like 2 dream, a mirage and
a town of the Gandharvas; ail dharmas are born of imagination
like the moon in the water and the reflection in a mirror (III, § 35).
The past birth is already exhausted, the future birth has not yet come,
the present birth is without foundation (III, § 50). The bodhimanda
is the seat of the pratityasamutpada because it goes from the exhaustion
of avidya to the exhaustion of jaramarana (I1, § 58). The Bodhisattva’s
domain is that where it is reflected that dharmas have non-arising
and non-extinction as their mark (IV, § 20, No. 31). He who seeks
the Law does not seek birth and does not seek extinction (V, §3).
The Bodhisattva rightly makes the effort concerning non-arising and
non-extinction (VI, § 5). Dharmas, all just as they are, are neither
made nor changed (VI, § 15). Dharmas are linked to $anyatd, animitta,
apranihita, anabhisamskara and anutpdda (X1I, §11). It must be
considered that the outcome of an invincible belief in being is the
twelve-fold pratityasamutpdda, according to which “through the
extinction of ignorance, are extinguished old-age, death, lamentation,
suffering, grief and despair” (XII, §12).

Prorosimion C: All dharmas are originally calm (ddifdnta) and
naturally Nirvana-ised (prakrtiparinirvrta).

Being without arising, dharmas are, from the start and by nature,
stilled and extinguished. He who says emptiness says Nirvana.
According to early Buddhism, that which is Samsara is that which
is subject to the pratityasamutpdda, and that which is Nirvana is
that which eludes this process. But for the Madhyamaka, dharmas,
which do not arise at all, are not produced by reason of causes and
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do not enter the round of rebirth (na samsaranti): thus they are
Nirvina-ised. For them, Samsara is intermixed with Nirvapa. Emptiness,
Samsara and Nirvana are intermixed.

Emptiness having as its mark the stopping of all development is called
Nirvana ''.

Briefly the Tathagatas say that the Law is harmlessness (i.c. morality) and
that Emptiness is Nirvina. In Buddhism, these two things ‘(morality and
emptiness) are the only ones (to ensure heaven and deliverance) 2.

Between Samsara and Nirvana, there is no difference; between Nirvana
and Samsara, there is no difference ',

In conclusion, for the Small Vehicle, the Tathata “suchness‘ of
things™” was the pratityasamutpada; for the Madhyamaka, it is Siinyata.

The same propositions are formulated by the Vkn:

That which is without self-nature and without other-nature does
not burn, and that which does not burn cannot be stilled ; that which
admits of no stilling is absolutely stilled: such is the meaning of
the word $anra (ILI, § 26). There is not one single being who is not in
Parinirvana already. The Tathagata has said that true Tathaid is
Parinirvina. Secing that all beings are originally calmed and in
Parinirvana, the Buddha has said of true Tathata that this is Parinirvana
(I11, § 51). Samsara and Nirvaga are both empty (§imya). And why?
As simple designations (namadheya) they are both empty and unreal
(IV, § 12). He who seeks the Law does not seek birth and extinction
(that is, Samsdra and Nirvana). And why? The Law is calm and
stilled (V, §3). It is said, Samsdra and Nirvdna are two. But the
Bodhisattvas who see the self-nature of Nirvana as originally empty
are not reborn and do not enter Nirvana: this is penetrating non-duality
(VIIL, § 13). The absence of delight in Nirvana and the absence of
repugnance for Samsara constitute non-duality (VIII, § 29).

1t Sinyataiva sarvaprapaiicanivritilaksanatvan nirvanam ity ucyate: Madh. vrtti,
p. 351,11,
‘2 Dharmam samdsato 'himsam varnayanti tathagotah,
Sinyatam eva nirvanam kevaiam tad ihobhayam.
Cf. Madh. vrtti, p. 351,13.
'3 Na samsarasya nirvandat kimcid asti vifesanam,
na nirvanasya samsarat kimcid asti visesayam.
Cf. Madh. vrtti, p. 535,2.
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ProrosiTion D: Dharmas are without marks (algksana) and, in
consequence, inexpressible (anirvacaniya, anabhilapya) and unthinkable.

Being inexistent, dharmas are devoid of marks. Nothing can be
said of them or, if anyone does speak of them, it is only out of
convention (samvrti). To know them, is not to think of them.

All dharmas are neither conjoined nor disjoined; they are formless, invisible,
unresisting, of a single mark, that is, without a mark '4.

Is there (among dharmas) a true self-nature? — It camnot be said that
there is, nor that there is not in itsell. However, to avoid frightening our
listeners, we say, through convention and uncalled-for affirmation, that there is.
For the Blessed One has said: “Of an unutterable dharma, what can be heard,
what can be taught? And vet this unutterable dharma is heard and taught,
but by virtue of an uncalled-for affirmation” And in the Madhyamakakarika
(XXII, [1), it will also be said: “It cannot be said that it is empty, or
that it is non-empty, or that it is emply and non-empty at the same time,
or that it is neither empty nor non-empty; but this is what is said in order to
speak of it 15,

It is in the detachment from all dharmas and their unreality that the
Bodhisattva should train himself; it is by basing himself on the total absence
of ideas that he should know all dharmas *¢.

Thus yogins, dwelling in the vision of emptiness no longer perceive the
skandha, dhédtu, ayatana as being things. Not perceiving them as things, they
avoid all idle chatter concerning them. Avoiding all idle chatter concerning
them, they do not think of them... It is through the extinction of idle
chatter that ideas are abolished... Thus emptiness, characterized by the
extinction of all idle chatter, is called Nirvana '7.

14 Sarva ete dharmi na samyuktd no visamyukta ariipino ‘nidarsand apratigha
ekalaksand yadutalaksanah: Paiicavims$ati, p. 164.8; 225,23; 244,7; 258,16; 261,19,
262,24.
15 Madh. vrtti, p. 264,2 sq.: Kim khalu tedittham svaripam asti? — Na tad asti
na cdpi ndsti svariipatah. yady apy evam lathapi srotrmam utfrdsaparivarjanartham
samvytya samaropya tad astiti brimah. yathoktam bhagavata :
anaksarasya dharmasya srutih kd defana ca ka,
Srayate desyate capi samaropdd anaksarah iti.

ihapi ca vaksyati :
sinyam iti na vaktavyam asianyam iti va bhavet,
ubhayam nobhayam ceti prajiaptyartham tu kathyate.

18 Sarvadharmdnram hi bodhisattvendsaktatayam asadbhiitatayam siksitavyam. akal-
panartam akalpanatdm copadaya sarvadharma ca bodhisattvenavaboddhavyah: Pafica-
viméati, p. 164,9.

17 Madh. vrtti, p. 351,4 5q.: Evam yogino 'pi $inyatadarianavastha niravaseyaskandha-
dhatvayatandni svardpato nopalabhante. na canupalabhamang vastusvarigpam tadvisayam
prapaficam avatarayanti. na canavatarya tadvisayam prapaficam vikalpam avaiarayanti ...
prapaficavigamac ca vikalpanivritih ... tasmdc chiinyataiva sarvaprapaiicanivr ttilaksanatvan
Hirvagam ity ucyate.
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The Vkn expresses identical views:

The Law is signless; thus those who pursue the signs of dharmas
do not seek the Law, but seek signs... The Law cannot be seen, or
heard, or thought, or known (V, §4). Not withdrawing from the
recollection of extinction (of notions and feelings), this is how to
meditate; acting so that the mind does not stop inwardly and does
not spread outwardly, this is how to meditate (III, § 3). The Law
is calm and appeasing for it destroys the marks of things... It has
no syllables for it suppresses discourse. It is inexpressible for it
avoids all thought “waves™ (III, § 6). The Law escapes the sphere of
all imaginations for it ends absolutely all idle chatter (III, §6).
The wise are not attached to words and do not fear them. And why?
Because all words are without self-nature or mark. Words being
without self-nature or mark, everything that is not a word is deliverance
(IT1, § 19). Imagining, this is passion; the absence of imagining and
mental construction, this is self-nature (111, § 35). Bodhi is the appeasing
of all the signs; it is without uncalled-for affirmation concerning
objects; it is the non-functioning of all attention ...; it is the abandoning
of all imaginings (III, § 52). The (true) grasping of an object is a
non-grasping avoiding the two false views of an internal subject
and an external object (IV, § 14). The wisdom and eloquence of the
Devi are due to the fact that she has not obtained anything, achieved
anything (VI, § 10). The destruction of all ideas is the entry into
non-duality (VIII, §3). To that which does not exist there cannot
be applied either uncalled-for affirmation or unjustified negation
(VILL, § 6).

ProrositioN E: All dharmas are the same (sama) and without
duality (advaya).

Empty and inexistent, all dharmas are the same. It is in this sense
that there is non-duality (advaya). However, this non-duality consisting
of a common inexistence does not imply any kind of monism
whatsoever.

Being, from the absolute point of view, equally without production and
equally without birth, all dharmas are the same from the absolute point of
view 18,

*®

1R Paramdrthatch sarvadharminutpadasamataya paramdrthatah sarvadharmdiyantajati-
samataya paramarthatah samah sarvadharmah: Satyadvayavatarasiilra quoted in Madh.
vrtti, p. 374,15. — Going into details, the Siitra gives as being absolutely the same
the five acts of immediate fruition (ananzarya), the sixty-two kinds of false views
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For its part the Vkn returns ceaselessly to the sameness and
non-duality of all things:

The Buddha, equally beneficent towards all beings, penetrates the
sameness of all dharmas (I, § 10, st. 8). In order to beg correctly,
one should penectrate the sameness of all dharmas (III, § 11). One
must, through the sameness of the depravities, penetrate the sameness
of the Absolute Good (III, § 13). Subhiti is promised recompense
if he can, through the sameness of material objects, penetrate the
sameness of all dharmas, through the sameness of all dharmas
penctrate the sameness of all Buddha attributes, through the sameness
of the five acts of immediate fruition penectrate the sameness of
deliverance (III, § 16). The mind exists neither on the inside, nor on
the outside, nor between the two; so it is with a fault as it is with the
mind, and with all dharmas as with a fault: they are not separated
from Tathata (III, § 34). Bodhi is undifferentiated because it penetrates
the sameness of all dharmas (IIl, § 52). The bodhimanda is the seat
of goodwill because of its sameness of mind regarding all beings
(111, §57). There is an integral sameness, going from the sameness
of Self to the sameness of Nirvana (IV, § 12). There is sameness of
the sexes, and dharmas are neither male or female (VI, § 15).

The whole of Chapter VIII of the Vkn is devoted to non-duality.
Thirty-two Bodhisattvas intervene ir it in turn to bridge the gap
separating the purely apparent antinomies, and proclaim advaya.

ProrosiTioNn F: Emptiness is not an entity.

The Prajiiaparamita and Madhyamaka reject all forms of monism,
whether overt or disguised. They assert that dharmas are inexistent,
but refuse to hypostasize inexistence. The self-nature (svabhava) of
dharmas “which do not arise” (anutpadatmaka) is not something
(akimcid), mere non-existence (abhavamndtra): it is not.

H is not through emptiness that form is empty; apart from form
there is no emptiness; form is emptiness, emptiness is form. In fact,
form is nothing but a word °.

(drsiigata), the qualities of Prthagjana, Saiksa, Asaiksa and Samyaksambuddha, Nirviana
and Samsara, defilement (samklesa) and purification (vyavadana): in brief, all dharmas.

The Madh. vrtti, p. 375,7, ends the quotation by remarking: Tad evam andndrthata
tativasya laksenamn veditavyam Sinyatayaikarasatvit: “It should be known that this
indifferentiation is a mark of reality because of the sole flavour of Emptiness”.

'* Na Sanyataya ripam sanyam, nanyatra ripic chanyatd, ripam eva Sanyatd
Stnyataiva ripam ... 1athd hi namamatram idem yad idam ripam: cf. Paificavimsati,
p. 38,2-8; Satasihasrika, p. 118,18; 812,3-5; 930,//-16; T 220, ch. 402, p. Il ¢ 1;
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The Prajidpiramita, which repeats this topic tirelessly, adds that
this reasoning is not only valid regarding form, but for the other
skandha and for all dharmas without distinction. _

The Madhyamaka in turn sees Sinyatd as not being something:

Perpetual non-production, because it does not depend on others and is
not artificial, is called the self-nature (of dharmas), fire, etc. This is what is
meant: This kind of self-nature perceived by the power of that visual trouble
which is ignorance but which, among the holy ones cured of that visual trouble,
is known in that it is not seen, this nature, say I, is given as the self-form, the
self-nature of dharmas. And its mark should be understood as the masters
have defined it: “Non-artificial self-nature, independent of others™. This self-
nature of essences consisting in their non-production not being something,
being simply non-existence, is only non-self-nature: thus the self-nature of
things is not. Thus it is that the Blessed One said: “He who knows natures
as non-natures, he is not attached to any nature. He who i$ not attached to any
nature, he is in touch with concentration without a sign® 29,

The Madhyamaka compares Emptiness to a raft (kaw/a) which is
abandoned after crossing, to a drug (bhaisajya) which is thrown out
after the cure, to a serpent (alagarda) bearing treasure but which must
be well handled, to a magical formula (vidya) to be pronounced
exactly 2'. It then concludes:

T221,ch. I, p.4¢c18; T 222, ch. 1, p. 152416, T 223, ch. 1, p. 221 b 25-221 ¢ 10;
T 1509, ch. 35, p. 3184 8-22. — The Logicians and Vijiianavadins see in this text
the refutation of the ten vikalpa-viksepa: cf. Dinnaga, Prajiiaparamitapindartha (ed.
G. Tucci, JRAS, 1947), stanzas |9-58; Mahayanasitralamkara, p. 76; Samgraha,
p. [15-118; Siddhi, p. 521.
3> Madh. vrtti, p. 265,/-8: Sarvaddnutpida eva hy agnyddinam paranirapeksatvad
akrtrimatvat svabhava ity ucyate. etad uktam bhavati. avidyatimiraprabhavopalabdham
bhavajatam yenatmana vigaravidydtimiranam aryanam adarsanayogena visayatvam upaydti
iad eva svariipam esam svabhava iti vyavasthapyate. 1asya cedam laksanam:
akrerimah svabhavo hi nirapeksah paratra ca
iti vyavasthapayambabhivur ﬁca'ry;z iti vijleyam. sa caisa bhavandm anutpadatmakah
svabhavo ‘kimcittvenabhdavamatratvad asvabhiva eveti kriva ndsti bhavasvabhava iti
vijieyam, yathoktam Bhagavata:
bhavan abhavan iti yah prajanati
sa sarvabhdvesu na jatu sajjate,
yah sarvabhdvesu na jatu sajjate
sa animitiam spriate samadhim.
21 Qee the references in L. DE LA VALLEE POUSSIN, Madhyamaka, MCB, I{,
193233, p. 31-32,
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The Victorious Ones have proclaimed Emptiness to be the outlet of all
the false views, but they have pronounced as incurable those who believe in

Emptiness 22,

By adopting this agnostic position, the Madhyamaka knowingly and
voluntarily avoids Sarvastivadin realism and Yogacara idealism.

Here, some invent three unconditioned things: space, extinction not due
to knowledge and Nirvana??; others imagine as unconditioned Emptiness
which is defined as the suchness of things?#, but it is clear and evident that
none of this exists, since the conditioned things are lacking 25.

All the same, Madhyamaka agnosticism should not be confused
with common nihilism 26,

The Vkn also refuses to hypostasize emptiness and allows no other
basis for experience than ignorance.

22 Sinyatld sarvadrstindm prokta nihsaranam jinaih,

yesam tu Sunyatddrstis tan asadhydn babhdsire.

Cf. Madh. vrtti, p. 247,/-2; Madh. avatdra, p. 119,6-9. — Compare Ratnakiita
quoted in Madh. wvrtti, p. 248,4-249,2; Lankdvatara, p. 146./1-13; Ratnagotra,
p. 28,11-12; Kasyapaparivarta, p. 95,

23 These are the Sarvastividin-Vaibhasikas: cf. Kosa, 1, p. 8.

24 These are the Vijianavadin-Yogicaras: cf. Siddhi, p. 73: “The three asamskrta
exist as designations of the true naturc of dharmas (dharmatd), another name being
bhittatathatd. Bhiitatathata is revealed by Emptiness ($tinyatd), by the Not-Self (nairatmya),
itis above the progression of the mind and the path of the words which course in existence,
non-existence, both existence and non-existence, neither existence nor non-existence;
it is neither the same as dharmas, nor different from dharmas, neither both, nor
neither. Since it is the ‘truc principle’ (tgrsva) of dharmas, it is called Dharmata®.

For the Yogiciras, there exists a true Suchness — the “Mind only" (cittarnditra) —
subjacent to appearance, to the false aspect from which the intellect sees reality. The
Madhyamika, on the contrary, believes that experience or appearance is anadhisthana
(Siksasamuccaya, p. 264,3-5) “without a basis in true reality”, ajidnamatrasamutthapita
(Madh. vrtti, p. 495,3) “arisen from non-knowledge only™.

33 Madh. vrtti, p. 176,9-11: Atraike akasapratisamkhydnirodhanirvanany asamskrtaniti
kalpayanti. apare Siinyatdm tathatdlaksanam asamskriam parikalpayanti. tad etat sarvam
samskriasyaprasiddhau saty@m nasty eveli spastam adarSitam.

26 The Nihilist (ndstika) denies the reality he sees, and thus demolishes the basis of
morality (cf. Madh. vrtti, p. 159,70). The Madhyamika says nothing of the reality
which he does not sce: he conforms to the relative truth (samwtisatya) and the
absolute truth (paramdrthasatya) by saying: Everything that is by reason of causes
(relative truth) is inexistent with regard to its self-nature (absolute truth). Concerning
this see Madh. vrtti, p. 153, 159, 188, 222.224, 231, 273-274, 368-369, 490-491, 495;
Madh. avatara, p. 292; NAGARIUNA, Traité, p. 1090-1094.
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" Suchness (tarhatd) which is unarisen and unextinguished does not
arise and is not extinguished. The suchness of all beings, of all
dharmas, of all holy ones, this is also your own suchness, O Maitreya ...
It is not constituted of duality or multiplicity (III, § 51). The Tathagata
has said that true suchness, this is Parinirvdna (III, § 51). Imaginings
are empty of emptiness, imagination is empty, and emptiness does
not imagine emptiness. Emptiness is found in the 62 kinds of false
views, the said false views are found in the deliverance of the Tathagatas,
the said deliverance is found in the first thought activity of all beings
(IV, § 8). Dharmas, good or bad, do not arise and are not extinguished ;
they have aggregation (kdya) as their root; the root of aggregation
is craving; the root of craving is false imagination; the root of false
imagination is distorted perception, the root of distorted perception
is the absence of a basis (apratisthdana); the absence of a basis has no
root: that is why all dharmas rest on a baseless root (VI, § 5-6).
Supreme enlightenment rests on a non-base. In the absence of any
base, who could reach supreme enlightenment? I have obtained the
state of holiness because there was nothing to obtain; it is the same
with Bodhi: it is achieved because there is nothing to achieve (VI, § 16).
Form and the other skandha are empty ; it is not through the destruction
of form that there is emptiness; the self-nature of form is emptiness
(VIII, § 17). )

Whether it is conceived of as inexistence pure and simple (abhdvamatra)
or as true suchness (bhitfatarhatd), the Absolute is designated in
Buddhist texts by a whole stock of synonyms?”. The most commonly
used terms in the Vkn are: Tathatd “suchness”, Dharmadhatu “clement
or plan of the Law”’, Sainyata “‘emptiness”, Bhiitakoti “limit of reality”,
Samata “sameness”, Advaya “non-duality”, Parinirvana, Apratisthana
“baselessness’ 28,

From the Vkn’s viewpoint, this Absolute is not something.

Iil. — THE “PURE MIND" OF THE VKN

I think I have shown that the Vkn represents a pure Madhyamaka.

27 Lists of synonyms can be found in Paficavimsati, p. 168,/4-17, Satasih,,
p. 1262,13-17. T 220, vol. VI, ch. 360, p. 853¢ 1l; Madh. vrui, p. 264,/1;
Upade$a, T 1509, ch. 44, p. 382 a; Dasabhiimika, p. 63,26; Lankavatdra, p. 192-193;
Madhyantavibhaga, p. 49-50; Abhidharmasamuccayavyikhyd, T 1606, ch. 2, p. 702 b;
Buddhabhiimisastra, T 1530, ch. 7, p. 323 a, Siddhi, Appendice, p. 743-761.

22 See particularly Ch. II, §6, 16, 52; IV, §1, 8, 12; VI, §2, 4, 6, 16; VIII
(devoted entirely to Advaya); X, § 16.
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However, in Ch. III, § 34, it accepts as its own a saying of the Buddha
asserting that beings are defile¢d by the defilement of the mind and
purified by the purification of the mind, and from this it concludes
that the nature of the mind is originally pure and undefiled. The
Yogacaras based themselves on this passage from the Vkn to demonstrate
the existence of the dlayavijidna (Siddhi, p. 214) and of the vijiiaptimatrata
(Siddhi, p. 421). Should we then place the Vkn among the Mahayana-
sitras of idealistic tendency like the Samdhinirmocana, the Lankavatira,
the Srimaladevi, etc? I do not think so, since the Pure mind of which
the Vkn speaks should be interpreted in its context as a Non-mind.

It is appropriate here to outline the evolution of the concept of
“Mind” in Buddhist philosophy.

1. — The “Mind” in canonical Buddhism.

1. The general tendency of the Canon is clear. Thought (citta),
mind (manas) and consciousness (vijfiana) are synonymous. Vijana
constitutes the fifth aggregate (skandha) and, like all the aggregates,
is transitory, painful and impersonal.

That which is called thought, mind or consciousness arises and disappears
in a continual changing of day and night. Just as a monkey, gamboling in a
forest or wood, seizes a branch, then lets it go and seizes another one, so

that which is called thought, mind or consciousness arises and disappears in
a continual changing of day and night 2°,

In the process of dependent co-production, vijigna is conditioned
by actions (semskdra), and is itself the conditioning of names and
forms (ramaripa), i.e. the psychophysical phenomena of existence.

It is understood that if the vijiana does not descend into the
mother’s womb, the namaripa would not be organised in the mother’s
womb; if the viiigna, after having descended into the mother’s womb,
went away, the ndmaripa would not be born; if the viffigna were to
be cut off in the child, young man, young girl, the ndmariipa would
not get bigger, grow or develop *°.

3% Samyutta, II, p. 95,1-9: yam ca kho etam bhikkhave vuccati cittam iti pi mano iti
pi vilfldnam iti pi tam rattiya ca divasassa ca aiifad eva uppajjati afifiam nirujjhati.
seyyathdpi bhikkhave makkato araiifie pavane caramano sakham gamhati tam muficitva
aiifiam gaphati evam eva kho bhikkhave yad idam vuccati cittamt iti pi mano iti pi
vifiiidnam iti pi tam rattiya ca divasassa ca aiifiad eva uppajjati aifiam nirujjhati.

3® Cf. Digha, 11, p. 63,2-1¢; Kosavyakhya, p. 669,7-8.
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2. However, we find in the Canon certain passages which seem to
attribute a more stable value to the mind:
a. Samyutta, I, p. 39, 10-11; Samyukta, T 99, No. 1009, ch. 36,
p. 264 a 26-27; T 100, No. 236, ch. 12, p. 4595 14-15:
Cittena niyati loko cittena parikissati,
cittassa ekadhammassa sabbeva vasam anvagu.
“By the mind is the world led, by the mind manoeuvred: this one
dharma, the mind, does everything obey”.
The same stanza is given in Sanskrit in the Kosavyakhya, p. 95,
22-23: '
Cittena niyate lokas cittena parikrsyate,
ekadharmasya cittasya sarve dharma vasénugéih.

The same logion, in prose, can be found elsewhere :

Anguttara, II, p. 177, 33 (Madhyama, T 26, No. 172, ch. 45,
p. 709a 20): cittena kho bhikkhu loko niyyati cittena parikissati
cittassa uppannassa vasam gacchati.

Sutralamkira, p. 151, 7: cittenayarn loke niyate cittena parikrsyate
cittasyotpannasya vase vartate.

b. Anguttara, I, p. 10, 5-8; Atthasalini, p. 140, 25: pabhassaram
idam bhikkhave cittam tafi ca kho dgantukehi upakkilesehi upakki-
littham ... tafi ca kho agantukehi upakkilesehi vippamuttam.

“Luminous is this mind, but sometimes it is defiled by chance
passions; sometimes it is free of chance passions™.

¢. Samyutta, III, p. 151, 37-32, 152, 8-9; Samyukta, T 99, No. 267,
ch. 10, p. 69 ¢ 17: Cittasamkilesa bhikkhave satta samkilissanti, citta-
vodanda satta visujjhanti.

“By defilement of the mind, O monks, are beings defiled; by
purification of the mind are they purified”.

This logion, put into Sanskrit, is quoted by the Ratnagotravibhiga,
p. 67, I-2, and the Abhidharmadipa, p. 45, 19; 78, 15; 363, 5-6:
Cittasamklesat sattvah samklisyante, cittavyavadandd visudhyante.

The Siitras and Sastras of both Vehicles frequently refer to it:
Vimalakirtinirdega, III, § 34; Vibhasa, T 1545, ch. 142, p. 731 b 11-12;
Pén shéng hsin ti kuan ching, T 159, ch. 4, p. 306 b 25-26; Sasanasastra,
T 1563, ch. 5, p. 795 b 27; Siddhi, p. 214, 421.

2. — The “Luminous Mind” in the Sects of the Small Vehicle.
1. Basing themselves on the passage from the Anguttara quoted
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above, certain sects of the Small Vehicle — Mahasamghikas ®' and
Vibhajyavadins 32, — as well as the Sariputrabhidharma 33, say that
the mind is originally and naturally luminous (cittan prabhdasvaram),
but that it can be defiled (k/ista) by the passions (klesa), or liberated
(vipramukta) from the passions. These latter, not being the original
nature of the mind, are termed chance (@ganfuka).

These sects conclude from this, as do the Andhakas>¢, that it is
the mind equipped with craving (rdga), etc., which obtains deliverance.
Just as the filth is removed from a dirty vessel, as a crystal takes on
various colours because of the diversity of colour of the body it
covers, so the pure mind, defiled by craving, etc., reccives the name
of “equipped with craving” (sardga) and later becomes delivered
(vimukta). Hence the formula: sardgam cittam vimuccati “it is the mind
equipped with craving that is delivered [of craving]™.

2. The great schools of the Small Vehicle reject both the thesis and
its corollary. No, the mind is not naturally and originally pure:
on the contrary, it is defiled by passion and action. In consequence,
the final link with the passions must first be broken and, this break
having been made, the mind of a Holy One (arhat, asaiksa) will be
born freed of the passions.

a. The Theravadins see in the luminous mind of the Anguttara a
reference to the bhavariga “subconscious vital influx”.

[In the Anguttara), the mind is called “clear™, in the sense of extremely pure
with reference to the baavariga. Tt is because it comes from the bhavariga that,

even when bad, it is called clear, exactly as a tributary of the Ganges is like
the Ganges, and a tributary of the Godhivari is like the Godhavari 35.

That a mind still possessed of craving can be delivered is a
contradiction in terms. This would presuppose that craving and mind
would both be delivered.

b. Polemizing with the Vibhajyavadins, the Sarvastivadin-Vaibhasikas

31 Sec A. BAREAU, Les Sectes bouddhiques du Petit Véhicule, Saigon, 1955, p. 67-68,
No. 44,

32 Idem, ibidem, p. 175, No. 23; Vibhasa, T 1545, ch. 27, p. 140 b 25-26.

33 Idem, ibidem, p. 194, No. 6; Sariputrabhidharma, T 1548, ch. 27, p. 6975 18.

34 Cf. Kathavatthu, p. 238-241.

% Atthasilini, p. 140,24-29; tam (cittam )} eva parisuddhatthena pandaram. bhavangam
sandhiy' etam wuttam. yathéha: pabhassaram idam bhikkhave cittam tafi ca kho
agantukehi upakkilesehi upakkilitthan ti. tato nikkhantattd pana akusalam pi Gangaya
nikkhanta nadi Gaiga viya, Godhavarito nikkhanta Godhavari viya ca pandaran tveva
vuttam.
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remark that an originally luminous mind cannot be defiled by the
filth of chance passions. On this hypothesis, the chance passions,
naturally defiled, once associated with the. originally and naturally
luminous mind, would become pure. Or, if they remained impure,
the luminous mind would not be defiled by their actions3¢.

It therefore results that it is not a luminous mind accidentally
possessed of craving that is liberated. Dharmas, whether of the mind
or passions, perish from instant to instant. Filth cannot be removed
from a vessel, for filth and vessel arise from instant to instant.
The mind, ceaselessly renewed, is in possession of the passions.:
The final link with the passions must first be broken. Once this is
broken, there will be born, finally delivered, the mind of a Holy One
(arhat or asaiksa). Hence the formula in the Kosa: vimucyate jayamanam
asaiksam cittam avrteh “‘Delivered of obstacle is the Asaiksa mind,
nascent”. By ‘“nascent”, ‘“‘future” should be understood 37,

3. — The “Embryo of the Tathagata™ in the Yogacara.

There is a close relationship between the “Luminous Mind” of
the Hinayanist sects and the Tathagatagarbha “Embryo of the
Tathagata”, as it is described in certain Sutras and Sastras of the
idealist school of the Yogacaras.

1. In these Sutras, which are not.among the earliest products of
the Mahayana, the Tathagatagarbha is in principle luminous, pure,
eternal, immanent in all beings, but accidentally defiled by chance

passions.
Tathagatagarbhasutra as quoted in the following way by the Lanka-

vatara, p. 77, 14-78, I:

As it is described by yourself, O Blessed One, in the text of a Siitra,
the Tathagatagarbha is described as being naturally luminous, pure, pure in
origin, endowed with the thirty-two marks, hidden in the body of all beings,
girt by the aggregates, elements and bases of consciousness like a jewel of
great value enveloped in dirty garments, soiled by the defilements of craving,
hatred and delusion and other false imaginings, but permanent, stable, aus-
picious and eternal 39.

3¢ CI. Vibhasa, T 1545, ch. 27, p. 140 b-c.

37 Regarding this problem, cf. Vibhasa, /.c.; Kosa, VI, p. 299; Nydyanusarasastra,
T 1562, ch. 72, p. 731 ¢. )

3% Tathagatagarbhah pumar Bhagavata sitrantapithe ‘nuvarnitah, sa ca kifa tvaya
prakrtiprabhasvaravisuddhadivisuddha eva varnyate dvatrimsaliaksanadharah sarvasattvade-
hdntargato mahargharatna(m) malinavastraparivestitam iva skandhadhdtvdyatanavastu-
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Srimaladevi, section of the Ratnakiita, T 310, ch. 119, p. 677 c:

In this way, the Dharmakdya not yet free of the klesa is called Tathagata-
garbha ... Birth-death by reason of the Tathagatagarbha. It is because of the
Tathagatagarbha that it is said that the starting point [of Samsara) is not known
(piirva kotir na prajiidyate)... These two Dharmas, birth and death, make up
the Tathagatagarbha... Death is the extinction of the organs of feeling
(vedanendriyanirodha), birth is their arising (updda). The Tathagatagarbha is
not born, does not die, does not ascend, does not descend; it is free of any
samskrta mark: never does it deteriorate... Were the Tathagatagarbha lacking,
there would be no aversion to suffering, no aspiration for Nirvana. And why?
Because the six vijidnas and their object, scven dharmas, do not last for
an instant; therefore no feeling of suffering; no aversion; no aspiration for
Nirvapa. The Tathagatagarbha has no origin, is not born, does not die,
feels suffering, is averse to suffering, aspires to Nirvana... The Tathagatagarbha
is the Dharmadhatugarbha, the Dharmakayagarbha, the Lokottaragarbha, the
Prakrtiprabhasvaragarbha. It is originally and naturally pure. The Tathagata-
garbha, as [ explained, can indeed be defiled by chance defilements, nevertheless
it is incomprehensible (acintya), of the domain (gocara) of the Tathagatas *°.

The Great Parinirvana, T 374, ch. 7, p. 407 6; T 375, ch. 8, p. 648 5,
discussing the fourth perversion — taking that which is not a “self”
(andtman) for a self (@tman), — remarks:

The atman is the Tathagatagarbha. All beings possess a Buddha Nature:
this is what the atman is. This dtman, from the start, is always covered by
innumerable passions (klesa): this is why beings are unable to see it. It is as if,
in a poor woman’s hut, there was a treasure of pure gold without absolutely
anyone in her family knowing anything about it... The Tathagata, today,
reveals to beings this precious treasure, that is, Buddha Nature. When all beings
have seen it, they experience great joy and take refuge in the Tathigata,
The Tathagata is he who excels in skillful means (updya); the poor woman

vestito ragadvesamohabhitaparikalpamalamalino nityo dhruvah $ivah $asvatas ca Bhagavata
varnitah. .

The Chinese versions of the Talhagatagarbha (T 666, p. 457 ¢; T 667, p. 46l ¢)
differ slightly from this quotation: cf. P. DEMIEVILLE, Le Concile de Lhasa, Paris,
1952, p. 116-117 in the notes. In the Lankdvatara, the Tathagatagarbha is identified
with the alayavijfiana.

Regarding the Embryo of the Tathdagata, we now have two very valuable works
avajlable: J. Takasakl, 4 Swudy on the Ratnagotravibhaga (Serie Orientale Roma,
XXXIIT), Rome, 1966; D.S. RUEGG, La théorie du Tathagatagarbha et du Gotra
(Publications de I'Ecole Frangaise d’Extréme Orient, LXX), Paris, 1969.

The Srimilidevisimhanadasitra has been translated and annotated in English by
A. and H. WAYMAN, The Lion's Roar of Queen Srimdala (Columbia Umversnty),
New York and London, 1974.

° Translation based on that by DE LA VALLEE Poussin, Siddhi, p. 756.



LXXVIII INTRODUCTION

represents the innumerable beings; the treasure of pure gold is the Buddha
Nature.

2. The naturally luminous Mind (cittam prakrtiprabhasvaram), the
Tathagatagarbha, with which these Siitras are concerned, inspired
the great scholars of the Yogdcara School. Some, such as Siramati,
use it as an authority to contrive an absolute monism, more Brahmanical
than Buddhist; others, like Asanga, interpret it within the framework
of their psychological system and identify it with the Bhiitatathata
or the “reversed” or “revolutionized” Alaya. To go into details would
be to leave the subject which occupies us; moreover it. suffices to
draw the reader’s attention to the masterly account by Professor
E. Frauwallner 4°,

4. — The “Non-Mind Mind” of the Prajiias and the Vkn.

To return to the Vkn, it will be noted that in Ch. III, §34, it
posits an originally and naturally pure mind which has never been
defiled and which — this is most important — is not separated from
Tathala.

Chronologically speaking, the Vkn lies between the Hinayanist
Sects which talk of the Luminous Mind and the relatively recent
Mahayanasitras, which liken this Luminous Mind to the Tatha-
gatagarbha, the Buddha Nature present in all beings.

However, in the reasoning of the Vkn, this Tathata, from which
the pure mind is not separated, is a plain non-existence (abhdvamatra).
In fact we have seen that, after the fashion of the Prajiiaparamitas
and the Madhyamaka, the Vkn refuses to hypostasize emptiness and
does not allow of any basis to experience: “All dharmas™, it says,
“rest on a baseless root”.

It is therefore through purely gratuitous means that the Siddhi
uses the authority of the Vkn to set up its alayavijiana and vijriapti-
mdtrald.

But, one might say, if the Tathatd of the Vkn is plain non-existence
of what can this pure Mind “which is not separated from Tathata”
consist? This pure mind can only be a “Non-Mind Mind” or “Non-
Thought Thought™ (citzam acittam).

Now the theory of the “Non-thought Thought” has been formulated
by the Prajiaparamitas in a passage that has passed unnoticed, but
which is strictly authentic since .it already appears in the Astasahasrika

4® E. FRAUWALLNER, Die Philosaphie des Buddhismus, Betlin, 1956, p. 255-407.
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(considered to be the oldest composition*!) and which is Faithfully
reproduced in the Satasahasrikd and the Paiicavimsatisahasrika ¢2,

Subhiti said: The Bodhisattva Mahdsattva who courses in the Perfection
of Wisdom should know [all dharmas, form, etc.), should know the thought
— thought of Enlightenment, the thought the same as that which has no
equal, noble thought — but should not make anything of it**. And why?
This thought is Non-Thought, for the original nature of thought is luminous *.

Sariputra said to Subhiiti: What, then, O Honourable Subhiti, is this
luminosity of thought?

Subhiiti replied : The fact that this thought is not associated with or dissociated

4! See E. Conze, The Composition of the Astasahasriké@ Prajiaparamitd, BSOAS,
X1V, 1952, p. 251-262; The Oldest Prajfiaparamitd, The Middle Way, XXXII, 1958,
p. 136-141; The Praiiaparamita Literature, The Hague, 1960, p. 9-17; R. HIKATA,
Introd. to Suvikrantavikramin, Fukuoka, 1958, p. XIV, XLVII, L.

%2 Agtasih., p. 37.76-40,72; T 224, ch. |, p. 425¢; T 225, ch. |, p. 478 ¢; T 226,
ch. I, p. 508 ¢ 15-22; T 227, ch. 1, p. 537 5 13-19; T 220, vol. VII, ch. 538, p. 763 ¢ 16-25,
ch. 556, p. 866 a 8-17.

Satasah., p. 495,3-21; T 220, vol. V, ch. 36, p. 202 a 8-25.

Paficavimsati, p. 121,12-122,11; T221,ch. 2,p. 135b24-¢7; T 222,ch. 3,p. 166 5 21 - ¢
10; T 223, ch. 3, p. 233 ¢ 20-234a 5; T 220, vol. VII, ch. 408, p. 44 ¢ 20-45a 7.

Astadasasah., T 220, vol. VII, ch. 484, p. 45656 24-¢ 10.

Bodhisattvena mahdsattvena prafidparamitiydm caratd bodhicittam nama jRatavyam
asamasamacitiam namodaracittam ndma jdtavyam na ca tena mantavyam. lel kasya
hetoh. tathd tac cittam acittam prakrtis cittasya prabhdsvara.

Sariputra gha. kd punar dyusman Subhiite cittasya prabhdsvarata.

Subhiatir Gha. yad dyusman Sariputra citian na ragena samyuktom na visanyukfam
na dvesend ... na mohena ... na paryutthanair ... navaranair ... nanusayair ... na samyoja-
nair ... na drstikytaih samyuktam na visamyuktam iyam Sariputra cittasya prabhisvarata.

Sariputra aha. kim punar ayusman Subkiite asti tac cittam yac cittam acittam.

Subhiitir dha. kim punar dyusman Sdriputra ya acittata tatrastitd va nasiita va
vidyale va upalabhyate va.

Sariputra aha. na khalv ayusman Subhiite.

Subhiitir 6ha. sa ced dyusman Sariputra tatracittataydm astild vd ndstité va na
vidvate nopailabhyate va api nu te yukta esa paryamuyogah. yad dyusman Sariputra
evam aha asti tac citiam yac cittam acitlam iti,

Sariputra aha. ka punar esa dyusman Subhiite acittata.

Subhitir aha. avikarad dyusman Sdriputra avikalpd ocittata yé sarvadharmanam
dharmatd. iyam ucyate acittatd. ’

43 Na ca tena mantavyam, in Astasah. tenapi bodhicittena na manyeta. The Aloka,
p- 38,6, glosses abhinive$am na kuryat “let him not give it his allegiance”. This is also
Hslian-tsang’s interpretation. Kumarajiva understands: “let him not take pride in it”,

44 The Aloka, p. 38,24-26, explains: This thought (citta) is in reality non-thought
(acitta) because, devoid of a single or multiple self-nature (ekdnekasvabhdvavaidhurydt),
the nature of this thought (cittasya prakrtik) which is not to arise of itself (svabhavonut-
padard) is luminous (prabhdasvard), that is, exempt from the shadows resulting from
false conceptions (vidhamitasarvasatkalpandndhakara).
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from craving, hatred, delusion, invasions, obstacles, residues, shackles and the
various categories of false views, this, O Sariputra, is what this luminosity of
thought is. :

Sariputra said: Well then, O Honourable Subhiti, this thought that is
“Non-thought Thought™, does it exist?

Subhiiti replied: Well, then, Honourable Sariputra, wherever the thought
is lacking, the existence or inexistence [of the thought] does it exist or is it
perceived ?

Sariputra replied: No, indeed, O Honourable Subhiiti.

Subhiiti went on: If wherever the thought is lacking, the existence or
inexistence [of the thought] cannot be found and is not perceived, can the
Honourable Sariputra reasonably ask if the thought which is “Non-Thought
Thought™ exists? '

Sariputra went on: So what then, Honourable Subhiiti, is the absence of
thought? '

Subhiiti replied: The absence of thought without modification or concept,
the Dharma Nature of all dharmas, such is, Honourable Siriputra, the absence
of thought *5,

We can compare with this passage ascertained in the oldest
Prajfiaparamités this extract from the Suvikrantavikramin, p. 85, 15-86,
5:

The Bodhisattva well knows the prejudices of beings, prejudices born of
perverse thought, but never does he rouse a thought concerning these perver-
sities. And why? Because the Perfection of wisdom is exempt from thought,
and the natural luminosity of thought, the. natural purity of thought does not

43 Whoever says acittam says cittabhdvamdtram “‘pure and simple inexistence of
thought” (Aloka, p. 40,6).

See the commentary of this passage in the Upadesa, T 1509, ch. 41, p. 363 a 20 sq.:
The Bodhisattva who has obtained the thought of great knowledge takes no pride
in it, because that thought is always pure. Just as space (@kdsa), always pure, is not
defiled by smoke, clouds, dust, mist and other chance (dgantuka) things which cover it,
so thought, eternally pure in itself, is not defiled by ignorance (avidyd) and other
chance passions (dgantukakiesa) which cover it. Once the passions have been avoided,
it is as pure as at the start. The yogin’s ability means little: this purity of thought is
not his work. He should not take pride in it or dwell on it. And why? Because (the
thought] is absolutely empty (atyantasinya)...

Sariputra asks if this thought without the characteristics of thought (yac cittam
acittam) exists or does not exist. In fact, if it exists, why call it non-thought (acittam)?
And if it does not exist, why make much of that incomparable thought (asamasamacitta)
which is destined to produce Bodhi?

Subhuti replies: In the absolute purity (aryamtavisuddhi) of the absence of thought
{aciitatd) neither existence (astitd) nor non-existence (nastita) can be found.

Siriputra then asks of what the absence of thought (acittatd) consists, and Subhiti
replies that it is pure emptiness (atyantagiinya), the inconceivability (avikalpanata) of
all dharmas. :
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consist in any thought production. It is in the sbsence of an object that
foolish worldlings produce a thought. The Bodhisattva who knows the object
also knows [the mechanism] from which thought arises. Where does thought
arise from? The Bodhisattva knows that thought is naturally luminous, and he
says to himself: “It is because of the object that the thought arises”. Having
understood the object [to be wrong], he does not produce or destroy any
thought. His own thought is luminous, undefiled, loving, perfectly pure. Based
on the non-arising of thought, the Bodhisattva neither produces nor destroys
any dharma *€.

Thus then, for the Prajfiaparamita and the Madhyamaka, the
luminous thought or mind (cittam prabhasvaram) is, purely and simply,
the inexistence of thought (cittabhavamatra). And for the Vkn which
denies any basis (pratisthana) to the phenomenal world (VI, §5-6).
the Luminous Mind, to which it refers in Ch. III, § 34, comes down
to the absence of all thought (acittat@): “The mind”, it says, “is
immaterial (aripin), invisible (anidarsana), without support (anisraya)
and without intellect (aviffiaptika)” (Ch. IIL, § 52, at the end).

The Vkn is purest Madhyamaka, and the Yogacaras cannot use
it as an authority on which to build their systems.

v
THE SOURCES OF THE VKN

Written in the grammar and style particular to Buddhist Sanskrit,
the Vkn abounds in turns of phrases, formulae, stock phrases,
comparisons and repetitions which are the rule in the Siitras of
both Vehicles. We have been obliged here, in the notes, to point out
all these conventionalisms and supply each of them with a certain
number of parallels drawn from other Pali and Sanskrit texts. With
the lexicons and concordances we have now to hand, this was mere

4% Tatra bedhisaltva iman evamriipan abhinivesan sattvandm viparyasacittajan samanii-
pasyan na kvacid viparyase cittam wtpddayati. tar kasmad dhetoh. cittapagata hi prajia-
paramita, ya ca cittasya prakrtiprabhasvarai@ prakrtiparisuddhita, tatra na kdcic cittasyot-
pattih. drambane sati balaprthagjanis cittam utpidayanti. tatra bodhisattvo ‘py drambanam
prajanann api citlasyotpattim prajandti. kutas cittam utpadyate. sa evam pratyaveksate :
prakrtiprabhdsvaram idam cittam. tasyaivam bhavaty arambanam pratitya cittam utpadyata
iti. sa drambanam parijidya na cittam utpadayati napi nirodhayalti. tasya tac cittam
prabhasvaram bhavati, asamklistam kamaniyam parisuddham. sa citidnutpadasthito na
kamcid dharmam wipadayati, na nirodhayati.
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child’s play. But as the same formula or stock phrase appears in
many texts, it is practically impossible to know from which of these
the Vkn borrowed them. Experienced in the reading of Siitras, the
author of the Vkn may well have taken them from his memory,
without referring, even mentally, to any particular text.

This state of affairs makes the problem of sources particularly
delicate, Buddhist Sitras not being in the habit of acknowledging
their references. Omitting therefore what are simply stylistic formulae,
I have limited myself to pointing out a certain number of texts from
which the Vkn has borrowed an idea or a theory.

1. — CANONICAL SUTRAS OF THE TRIPITAKA

Digha, I, p. 76, 18, etc.: The body which has as its law to be always
anointed and massaged ... (I, § 11, n. 25).

Digha II, p. 30, 26, etc.: The world is fallen into wretchedness:
it is born, grows old, dies... (III, § 50, n. 91).

Digha II, p. 36, 3, etc.: Beings, most certainly, love the Alaya...
(V. §4, n. 4).

Digha, II, p. 157, 8, etc.: 4nicea vata samkhara... (I, §20, n. 86).

Sanskrit Mahaparinirvana, p. 356, etc.: Rarity of the Buddhas (111,
§ 40, n. 73).

Samyutta, II, p. 95, 5: The mind is'like a monkey (IX, § 15, n. 17).

Samyutta, II, p. 178, I8, etc.: Samsara has no beginning or end
(11L, § 39, n. 72).

Samyutta, II, p. 198, 3: The body is like an old well (II, § 11, n. 27).

Samyutta, III, p. 26, 28, etc.: The exhaustion of craving, hatred...
VL, §9, n. 31).

Samyutta, III, p. 140, 16, etc.; As the lotus, born in water...
{I, § 10, st. 17, n. 55). .

Samyutta, 111, p. 132, 26, etc.: The three (or four) Summaries of the
Law, sabbe sankhara amicca... (I, §25, n. 51; 1V, §10, n. 15;
X, § 18, n. 24; X11, § 11, n. 21).

Samyutta, III, p. 142: Form is like a ball of foam... (II, §9, n. 23).

Samyutta, III, p. 151 and 152: Cittasamkilesa, bhikkhave ... (111, § 34).

Samyutta, 1V, p. 172-174, etc.: Asivisa Sutta (11, §11, n.28; I11, §11;
IIL, § 64, n. 130).

Samyutta, IV, p. 174, 19: Tinno parangato ... (1, § 10, st. 16, n. 54).

Samyutta, V, p. 422, etc.: Suffering should be known... (V, § 3, u. 2).

Anguttara, I, p. 23-26: On the pre-eminences of the Srivakas. — Like
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all Mahayanasutras, the Vkn is fully conversant with the special
qualities which characterise a particular disciple of the Buddha.
It is precisely over their specialities that, in Ch. III, Vimalakirti
takes ten great Sravakas to task.

Anguttara, 1, p. 63, 6-8: Respect for Saiksa and Asaiksa (IX, §3,n.5).

Anguttara, 1, p. 287: Assakhalieika (IX, § 15, n. 16).

Dhammapada, v. 11-12: 4sdre saramatino... (111, § 62, n. 124; III,
§ 72, n. 142).

Dhammapada, v. 92-93: dkdse va sakuntanam padam (V1, § 1, n. 11).

II. — VINAYA

Vinaya, 1, p. 83, 37 (seventh §iksapada): Prohibition of the use of
garlands (VI, § 8, n. 27).

Vinaya, I, p. 83, 12, etc.: Prohibition of ordaining a child without
the authorisation of his parents (III, § 40, n. 74).

Vinaya, II, p. 214, 12, etc. (33rd sekhiya): Obligation of alms-secking
from door to door (III, § 10, n. 19).

1I1. — PARACANONICAL SUTRAS

This is a question of Sayings of the Buddha (vacanae} not mentioned
in the Nikayas-Agamas and which the Small Vehicle does not generally
recognize as being authoritative.

1. Ratridvayasiitra (modification of a canonical logion, Digha, III,
p. 135, etc., made by the Mahasamghikas and other Hinayanist sects):
The Buddha teaches the Law with a single sound (I, § 10, st. 12-13,
n. 52).

2. Catuspratisaranasiitra: The Law is the refuge and not the man...
(XI1, §12, n. 23). Set up as a formula of canonical teaching, the
Siitra of the Four Refuges is recognized and adopted by the treatises
of both Vehicles, mainly the Ko$a, the Upadésa and the Y ogacarabhumi.
Among all the Mahayanasiitras, the Vkn was possibly the first to
formulate it.

3. Vatsasiitra (T 808, tr. by Chih Ch’ien): Ananda begs for milk
at the home of a Sravastin brahman. But, for the Vkn, it is a question
of a brahman from Vaisali and it is while going to see him that Ananda
meets up with Vimalakirti (III, § 42, n. 77). The Vatsasiitra was in
consequence modified in order to insert these new facts and was
the object of a long recension entitled *Ksiraprabuddhasiitra ‘‘Sutra
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of the Buddha Brilliance of Milk”. This new recension was translated
by Dharmaraksa (T 809).

4. Maitreyavyakarana: Sakyamuni predicts to Maitreya that he will
succeed him (Sdakyamuni) as Buddha. This prediction had already
been mentioned in the canonical Nikayas (Digha, I1I, p. 75-76, etc.),
but it was only later that it instigated a whole surge of Maitreyan
literature, recognized, apparently, by both Vehicles (Cf. E. LamoTTE,
Histoire du bouddhisme indien, p. 777-783). It seems that on the
coming of Maitreya, four inexhaustible treasures {(aksayanidhina)
will appear in the world. They are mentioned in the Sanskrit Agamas
and other later sources, particularly the numerous Maitreyavyakaranas.
The Vkn alludes to these four treasures, but only to locate them in
Vimalakirti’s house (V1, § 13, n. 34).

Finally the Vkn quotes freely from stanzas which are tirelessly
repeated in the collections of Buddhist stories and fables, for example:
na pranasyanti karmani ... (1, § 10, st. 4, n. 48).

1V. — MAHAYANA SUTRAS

The question of the relationship of the Vkn to other Mahayanasutras
is particularly delicate because the uncertainties of relative chronology
do not enable us to decide which is the borrower and which the
borrowed. The present summary is of only provisional value.

1. The Histories of Indian literature place the Prajiaparamitas
at the head of the Mahayanasiitras. The fact is that Lokaksema and
his collaborator Chu Fo-so published, from 24th November 179 on,
a translation of the Astasahasrika with the title of Tao hsing pan
jé ching (T 224) and that some Chinese masters of the third and fourth
centuries, Chu Shih-hsing (203-282), Tao An (313-385) and Shih
Tao-lin (314-366) considered this Astasahasrikd to be the abbreviation
of a much longer Prajfiaparamita — in 90 scrolls — compiled
“after the Buddha’s Nirvapa” by a foreign priest, i.c. an Indian.
Unless this is a matter of the old Chinese prejudice regarding the
antecedence of long recensions in relation to short ones, these ancient
opinions confirm the great antiquity of the Prajiidparamitas.

If, as we believe, the Chinese version by Chih Ch’ien (T 474),
carried out between 222 and 229, represents the oldest transiation of
the Vkn, the latter is later than what E. Conze calls the Basic
Prajiiaparamitd and may well have been inspired by it.

We have seen above how the Vkn conceived the Pure Mind:
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exactly in the sense of the “Non-Thought Thought™ of the Prajias.
Even more, in Ch. VIII, §17, it seems to have quoted freely the
famous stock phrase of the Prajfias concerning the inexistence of
Emptiness (cf. above, p. Lxix).

2. The Mahiaratnakiita, as it appears in translations in Chinese
(T 310) and Tibetan (OKC, No. 760), is a compendium of 49 sitras.
Bodhiruci alias Dharmaruci, who edited the Chinese compilation at
the beginning of the eighth century (706-713), reproduced, just as
they were, earlier translations of 23 sitras, slightly modified the
translations of 15 other siitras and personally translated 11 sutras.
Among the 23 siitras reproduced unchanged, appears the Tathd-
gataguhyanirdesa, or Tathagataguhyaka, translated by Dharmaraksa
of the Western Chin, on 16th November 280. '

The Vkn refers twice to this Sutra: 1. It speaks of the “Secrets of
the Buddha”, and Kumarajiva himself sees in this passage an allusion
to the Mi chi ching = Guhyakasitra (cf. IV, § 1, n. 3). 2. Moreover,
and this settles the question, it claims that innumerable Buddhas come
to expound the Tathagataguhyaka in Vimalakirti’s house (VI, § 13,
n. 36).

In the Ratnakiita compendium there appears in the sixth place
(T 310, ch. 19-20, p. 101-112) an Aksobhyatathagatasya vyahah
translated by Bodhiruci himself. There does, however, exist an earlier
translation, in archaic style, entitled A ch’u fo kuo ching (T 313).
The old catalogue by Chu Shih-hsing compiled under the Wei (220-265)
and quoted in the Li tai san pao chi (T 2034, ch, 4, p. 52 ¢ 23), as well
as the K ai yGan shih chiao mu lu (T 2154, ch. 1, p. 478 ¢ 5) assign this
translation the date of A.D. 147 (first year of the chien-ho period)
and ascribe it to Lokaksema. This information is probably wrong,
since it was only in the second half of the second century that
Lokaksema made his first appearance as a translator. This does not
lessen the fact that the Sutra concerning the Tathagata Aksobhya
was among the first to be translated into Chinese.

In all probability, it was due to the inspiration of this text that
the Vkn (X1, § 3-7) attaches so much importance to the Buddha
Aksobhya and his Abhirati universe, where it locates Vimalakirti
before his appearance in Sahaloka.

3. “A certain number of [Mahayana] texts, without forming special
classes, have some denominations in common that bring them together,
their titles ending in -nirdesa “display, index, explanation™, -vyiha
“development”, -parivarta, “survey, roundabout words”, -pariprcchd
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“‘enquiry, questioning, interrogation” . The most common denomi-
nation is -dharmaparydya ‘‘treatise, explanation of the Law"”, or
-dharmamukha “‘introduction to the Law”.

The Vkn refers to itself equally as siutra, nirdesa, dharmaparydya
or parivarta (cf. XII, §1, n. 1; §6, n. 9; § 23, n. 42).

However the same terms can also designate part of the work,
a chapter. Thus Ch. V of the Vkn is entitled Acintyavimoksanirdesa
“Teaching of the inconceivable liberation’; and Ch. X includes a
dharmamulicha called Introduction to all the Buddha attributes (cf. X,
§ 11, at the beginning).

Finally, it occurs that the Vkn refers to explanations dealt with
elsewhere. Thus Vimalakirti advises the daughters of Mara to study
a dharmamukha entitled Aksayapradipa “Inexhaustible Lamp™ (cf. 111,
§ 66, n. 134), but I have not been able to identify it. Conversely, in
its chapter on Inconceivable Liberation, Vimalakirti remarks (in Ch. V,
§ 18) that he has only expounded a small part of the subject and refers
his questioner Sariputra to a full teaching (nirdesa) which it would
take more than a kalpa to recite. Rightly or wrongly, I think I see in
this reference an allusion to the Avatamsaka, which bears the sub-title
of Acintyavimoksasiitra ‘‘Sttra of inconceivable liberation™, and which,
according to well implanted tradition, originally consisted of a countless
number of gatha (cf. V, § 10, n. 11),

From the chronological point of view, nothing prevents the Vkn
from having been inspired by the Avatamsaka, since portions of this
enormous collection were clearly translated into Chinese at the same
time as the Vkn. According to the Ch’u san-tsang chi chi (T 2145,
ch. 2, p. 65 20, and 6 ¢ 19), Lokaksema, who was active from A.D.
167 to 186, translated the Tou-sha ching (T 280); and Chih Ch’ien,
who worked from 223 to 253, translated the * Bodhisattvapirvacaryasiitra
(T 281). The Li tai san pao chi (T 2034, ch. 6, p. 63b 5; 62a 2;
62 ¢ 10; 62 a 23 and 62 a 18) attributes to Dharmaraksa the translation
of five STtras from the Avatamsaka: Bodhisattvadasavyavasthana
(T 283), Dasabhiimika (T 285), Samantanetrabodhisattvapariprcchasa-
madhi (T 288), Tathagatoipattisambhavanirdesa (T 291) and Lokottara-
siitra (T 292). Let us not forget that translations of the Vkn were made
by these same Chih Ch’ien and Dharmaraksa.

4. Finally, there is a close connection between the Vkn and the
Mahasamnipata, without it being possible to decide which is the

Y §. FILLIOZAT, in- Inde classique, 11, Paris, 1953, p. 367.

he
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borrower and which the borrowed. The Chinese Mahasamnipata (T 397)
is a compendium of seventeen texts which was compiled by Séng-chiu
in 594. But several of these texts had already been translated earlier,
in the second and third centuries A.D.: Even disregarding the
translations ascribed to An Shih-kao (148-170), we can turn to the
authority of the Li tai san pao chi (T 2034, ch. 6, p. 626 3, 62a 11,
62 a 25 and 63 ¢ 21) according to which Dharmaraksa translated the
Mahayanopadesa (T 399) on the 26th May 287, the Tathagatama-
hakarunanirdesa (T 398) in 291, the Aksayematinirdesa (T 403) on
the 10th January 308, and the S#tra of the young Mute (T 401) at
an unknown date.

However it may be, apart from the seven texts devoted ex professo
to Vimalakirti and his family (T 474 to 480), the Mahasamnipata is
one of the few Mahayanasiitras to give a role to Vimalakirti (T 397,
ch. 31, p. 217 a 25-26; ch. 35, p. 240 ¢ 17-21; ch. 48, p. 3125 17 and
312 ¢ 25).

There are close analogies between the conversion of the Apsarases
related by the Vkn (1II, § 62-67) and the account of the defeat of
Maira which appears at the beginning of the ninth section of the
Mahasamnipata, the Ratnaketudhdranisitra, preserved in Sanskrit
(N. DurT, Gilgit Manuscripts, TV, p. 1-82) and Chinese (T 397, ch. 19,
p- 129-137).

In conclusion, the Vkn is closely linked to the ecarliest known
recensions of the Prajfiaparamitas, the Ratnakiita, the Avatamsaka
and the Mahasamnipata, and belongs to the same philosophico-
mystical movement. We know how this developed iater and culminated
in the vast collections known by the generic name of Vaipulyasiitras.

v
THE DATE OF THE VKN

All the events related in the Vkn would have taken place at the
time of the Buddha Sakyamuni, in the sixth and fifth centuries before
our era. But this is only a question of a literary fiction, derived from
an old Buddhist tradition.
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1. — THE BUDDHIST TRADITION

Having dealt with this subject elsewhere !, I shall do no more here
than recall the main points.

Immediately after his enlightenment, the Buddha Sékyamuni went
to the Deer Park in Varanas) and, for the first time, caused ‘‘the
turning of the Wheel of the Law’’: he taught the Sravakas, his immediate
disciples, the four noble truths and the tripitaka. A few years later,
in the course of a second, even third turning of the Wheel of the
Law, S$akyamuni gathered, in Sravasti or Vaisdli, chosen assemblies
of Srivakas and Bodhisattvas, taught them the Mahayana and
expounded to them the voluminous Vaipulyasiitras. In general, the
Sravakas, who would have been incapable of understanding it, got
no wind of this teaching, but it was noted by the gods.

After the death of the Buddha, the Sravakas, under the leadership
of Mahakasyapa, gathered in Rijagrha and there compiled the
Hinayanist scriptures: the fripitaka. Concurrently, the great Bodhi-
sattvas, assisted by Ananda, reached Mount Vimalasvabhava and
there they compiled the Mahayanasiitras.

Only the Hinayanist tripitaka was immediately expounded to men.
The Mahayanasitras, entrusted to the safe-keeping of the great
Bodhisattvas, were stored in hiding places, among the Devas, Nagas
or Gandharvas. The majority of thése Mahayanasiitras, such as the
Prajiiaparamita and the Avatamsaka, existed in three versions: a long
version consisting of an infinite quantity of gathd, a medium-length
version numbering about fifty myriad gatha, a short version in
100,000 gatha.

Five hundred years after the Buddha’s Nirvana, when the Good
Law was gradually declining and the Buddha’s work threatened,
the Mahayanasitras began to spread in the world. The Bodhisattva
Nagarjuna discovered, in the Nagas’ palace, seven precious coffers
filled with Mahayanasiitras. In 90 days he recited them and learnt
by heart the short versions of 100,000 garhd. At a later date, the
Bodhisattva Vasubandhu was to repeat this feat.

Nigarjuna and his emulators propagated the Mahayanasutras, but,
in order to adapt themselves to listeners with weak faculties, they
limited themselves to summarizing or condensing the 100,000 garhd
version. Thus it is that the Prajfidparamita was first known in China

! Sur la formation du Mahayana, Asiatica (Festschrift F. Weller), Leipzig, 1954,
p. 381-386; Manjusri, T'oung Pao, XLVIIL, 1960, p. 40-46, 65-73.
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through a Tao-hsing-p’in in 8,000 gathd (Astaschasrika) translated
in A.D. 179 by Lokaksema (T 224), then through a Kuang-tsan-ching
in 25,000 gatha (Paficavimsatisahasrikd) translated in 286 by Dharma-
raksa (T 222). The Avatamsaka the Chinese only ever had in a version
in 36,000 gatha translated by Buddhabhadra in 418-420 (T 278) and
a version in 40,000 gatha put into Chinese by Siksinanda in 695-699
(T 279). However, according to the information supplied by the
Indian Jinagupta, about 560, there was in existence in Khotan, to
be more precise Karghalik, a collection of twelve Mahayanasitras,
each one consisting of 100,000 gatha.

The Indian tradition’s sole aim is to attribute the Mahdyanasutras,
which developed in the course of time, with an antiquity equal to that
of the Hinayana tripitaka going back directly to Sakyamuni’s time
Historically speaking, this tradition is valueless and supplies no exact
information on the date of Mahayanasutras in general or the Vkn
in particular. All the same we must remember that, according to the
traditional reckoning, it was only five centuries after Sakyamuni’s
Nirvana that the Mahayanasutras began to be spread in the world.

Il. — THE TERMINUS 4D QUEM OF THE VKN

In the absence of more precise indications, the terminus ad quem
of the Vkn is supplied by the date of publication of the oldest
Chinese translation, The Chinese catalogues consulted at the beginning
of this Introduction give Yen Fo-t’iao (A.D. 188) and Chih Ch’ien
(between 222 and 229) as the first translators of the Vkn, but their
allegations should not be accepted blindly.

We have, regarding Fo-t’iao?—also called Fou-t’iao or Fu-t'iao—
documents from the third century reproduced in the Ch’u san-tsang chi
chi (T 2145) by Séng-yu:

1. Ch. 10, p. 69c: A preface by Yen a-chih-li (acdrya) Fou-t'iao
to his own work entitled Sha-mi shih hui chang-chii ‘““Commentary on
the ten (kinds) of Intelligences (for the use) of sramaneras”. Although
the title is not very precise, it is seemingly a matter of explanations
on the ten Siksdpada of the novice (Vinaya, I, p. 83-84; Anguttara,

2 On this author, see H. MAsPerRO, Ci tés et nes bouddhistes chinois
aux IFF et HF siécles, BEFEO, X, 1910, p. 228-229; P. PeLLioT, in T oung Pao, XIX,
1920, p. 344-345, note 64; E. ZURCHER, The Buddhist Conguest of China, Leiden, 1959,
P- 34; R. SHIH, Biographies des Moines éminenis de Houei-kiao (Bibliothéque du Muséon,
54), Louvain, 1968, p. 17.
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I, p. 211). In this preface, Yen Fo-t’iao praises the Bodhisattva An
Shih-kao of Parthian origin “who spread the Buddha’s Law in the
land of the Han™. .

2. Ch. 7, p. 50a: An old preface, dating back to the beginning of
the third century and written by an unknown hand, concerning a
translation of the Fa-chii ching (Dharmapada). It says there (. 6-8):
“Formerly, Lan-t’iao, the Parthian marquis Shih-kao, the commander
[An Hsiian) and Yen Fu-t’iao, translating hux (Sanskrit) into the
language of the Han (Chinese), found the (true) method: they are
considered as the Inimitable (nan-chi) (translators)”. Consequently
Yen Fo-t'iao belonged to the team of translators which brought fame
to the Church of Lo-yang in the second half of the second century.

3. Ch. 6, p. 46 ¢: A preface by K’ang Séng-hui, a Sogdian who
reached Chien-yeh (Nankin) in 247, to the translation of the Fa-ching
ching = Upgradattapariprccha (T 322; OKC 760, No. 19), a section
of the Ratnakiita. In it we read (1. 2-6) that the ch’i-tu-yii {cavalry
commander) An Hsilan and Yen Fou-t’iao, the latter from Lin-huai
(in the locality of An-hui), translated the Fa-ching ching: the com-
mander interpreted it out loud and Yen t’iao took it down with his
brush.

4. Ch. 13, p. 96a: A biographical note on An Hsiian, in an
unknown hand. There it is said that [An] Hstian and the $ramana
Yen Fo-t’iao translated the Fa-ching ching in collaboration (I. 14),
that the latter also composed the Shih-hui (1. 19) and that, together
with An Shih-kao, they were called the three Inimitable Translators
(1. 18). .

On the basis of these documents, the Ch’u san-tsang chi chi (ch. 2,
p. 6c 3-4) only recognizes two works to be by Yen Fo-t'iao:
the translation of the Fa-ching ching and the composition of the
Shih-hui.

In his Kao séng chuan (T 2059, ch. 1, p. 324 ¢}, written between
519 and 544, Hui-chiao repeats, almost without change, the information
supplied by the Ch'u san-tsang chi chi,

The Chung ching mu lu (T 2146, ch. 1, p. 119 4), compiled in 594
by Fa-ching and his team, mentions the translation of the Fa-ching
ching by An Hsiian and Fo-t’iao. It details four translations of the
Vkn, but the one by Yen Fo-t’iao is not among them.

It follows that, until the end of the sixth century, the Chinese knew
nothing of a translation of the Vkn by Yen Fo-t’iao. The first to
mention it was the Li tai san pao chi (T 2034, p. 54 a 14), reproduced
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in subsequent catalogues 3. The K’ai yiian shih chiao mu lu (T 2154,
p. 483a 19-20) dates this translation from the fifth year of the
chung-p’ing period (188).

In attributing the first translation of the Vkn to Yen Fo-t’iao, these
seventh and eighth century catalogues refer to two ancient catalogues,
already lost by the sixth century: the Ku lu and the Chu Shih-hsing
Han lu. However, according to tradition 4, the Ku lu dates from the
reign of the Emperor Shih Huang-ti who ruled from 221 to 208 B.C.
It is difficult to seec how a catalogue from the third century before our
era could mention the work of an author (Yen Fo-t'iao) who lived
in the second century of our time.

Moreover, Chih Min-tu who, between 290 and 307, published a
combined edition of the existing versions of the Vkn®, would not
have failed to make use of the translation by Yen Fo-t’iao if it had
existed, or he would at least have mentioned it in his preface which
has come down to us. However, this is not the case.

We must conclude from this that the ‘“old” (ku) translation of
the Vkn by Yen Fo-t’iao never existed, but that the seventh century
Chinese did not consider the translation of the Vkn by Chih Ch’ien
between 222 and 229 to be the oldest and thought that there had been
a considerable time lapse between the original edition of the Vkn
and the version by Chih Ch’ien.

The latter is known to us: it is the T 474. Its authenticity cannot
be doubted : it was used as the basic text by Chih Min-tu in his combined
edition of the Vimalakirtisiitras (ca 290-307) and is mentioned by
all the Chinese catalogues which assign it the date of the Auang-wu
period (222-229) of the Wu. Through an error which I find in-
comprehensible, the Ch’u san-tsang chi chi (T 2145, p. 6 ¢ 14) gives
this translation as having been lost.

The terminus ad quem of the original edition of the Vkn is established
by this first Chinese translation made between A.D. 222 and 229.

*®

By this date, however, the Vkn was already considered as authoritative
in India, where the Mahiyanist school of the Madhyamikas or
Stnyavadins was in the course of being formed. The time was near
when Nagarjuna, the great master of that school, would publish his

3 See above, p. XXVI-XXVIIL.
* See above, p. xxvi1, note 2.
3 See above, p. XxX.
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Miilamadhyamakakidrikd or Madhyamakasastra in 445 stanzas, his
Dvadasamukhasistra in 26 stanzas, his Da§abhimikavibhdsa and
perhaps other works as well. Aryadeva, his immediate disciple, would
in turn, publish his famous Centuries (Satakasastra and Catuhsataka) °.

Doubtless the Vkn is not quoted by name in these stanzas, the
extreme conciseness of which did not allow for any references.
Conversely, it is copiously invoked 7 in the Mahaprajiiaparamitopadesa
(abbreviated to Upades$a), a voluminous encyclopaedia of Madhyamika
Buddhism. Kumirajiva, who translated this work from 402 to 404,
attributes it 10 Nagarjuna himself, but R. Hikata® has pointed out
several passages in it which could only have come from the translator
Kumirajiva or non-Indian authors and, according to P. Demiéville
the attribution of the Upadesa to Nagirjuna is based on a legend
that was current in Kaémir in the fourth century: “In reality it is
a matter of a work composed in Kasmir or North-West India by
an author or, which is more likely, by a team of anonymous authors
who alleged that they were still steeped in the tradition of the Small
Vehicle” ?.

All these Madhyamika works were only translated into Chinese at
the beginning of the fifth century, by Kumadrajiva '°. By that time,
Nagarjuna and his emulators had already become legendary, as can
be seen by the fantastic Biography.of Nagarjuna (Lung-shu p’u-sa
chuan, T 2047), wrongly attributed to Kumarajiva. It involves Nagarjuna
in incredible adventures and makes him live for more than 300 years,
a figure which later biographies were to go so far as to double .

S There is in J. MAY, Candrakirti Prasannapada, Paris 1959, p. 22-45, a complete
bibliography of the Madhyamaka. Additionally, the Dvadasamukhasastra by Nagarjuna
has been reconstructed into Sanskrit by N.A. Sastri, Visva-Bharati Annals, VI, 1954,
p. 165-231.

? See below, p. CxI.

8 R. HIKATA, in his Introductior to the Suvikrantavikramin, Fukuoka, 1958,
p. LILfT.

? P. DEMIEVILLE in Inde Classique, 11, Paris, 1953, p. 443.

o According to the Chinese catalogues, in 404 Kumarajiva translated the Sataka-
sastra of Aryadeva with the comm. by the bodhisattva (k’ai-shih) Vasu (T 1569);
in 404-405, the Upadeta “of Nagarjuna” (T 1509); in 409, the Dvadasamukhasastra
of Nagarjuna (T 1568); in 409, the Madhyamakasastra of Nagarjuna with the commentary
by Pingala (T 1564); later still the Dasabhiimikavibhasa of Nagarjuna (T 1521).

1 Cf. the bibliography on the life of Nagarjuna in E. LAmoTTE, Introduction
to the Traité, Louvain, 1944, p. XI-XIV. Also see the reservations expressed in the
Introduction to Volume 11 of this same Traité, Louvain, 1970, p. LI-LV.
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This does not lessen the fact that the Madhyamaka sprang into
life and defined its basic philosophical positions during the third
century of our era; the name of Nagarjuna is indissolubly linked with
it, if not as its founder, at least as its most illustrious representative.

In the chronological study that concerns us here, it is important
to know his date, if only approximately. Summarizing many earlier
works, M. WinTerniTZ '2 concludes: ““An dieser Legende diirfte wohl
so viel richtig sein, dass Nagarjuna ebenso wie der etwas iltere
Asvaghosa — Nagarjuna lebte wahrscheinlich gegen Ende des 2. Jahr-
hunderts n. Chr. — urspriinglich Brahmane war” : this is the generally
accepted date. However, taking note of the legends associating
Nagidrjuna with Kaniska, Satavihana and Nahapina, S. Lévi 3 and
D.R. SHACKLETON BaILEY ** place Ndgarjuna’s birth in the first century.
The latter proposes the following dates:

A.D. 70: Birth of Nagarjuna.

A.D. 90: Birth of Aryadeva.

A.D. 105: Birth of Mitrceta.

A.D. 128: Accession of Kanigka 1. — Suhpllekha of Nagirjuna.
A.D. 145: Conversion of Matrceta.

A.D. 170: Matrceta’s Epistle to Kanigka II.

But this connecting of philosophers and sovereigns is practically
worthless, since Buddhists have always endeavoured to attach their
great men to illustrious sovercigns: Moggaliputtatissa and Upagupta
to Asoka, Aévaghosa, Nagarjuna, Paréva, Samgharaksa, etc., to
Kaniska. In the same spirit they attribute Kaniska with a Buddhist
council which is only a pastiche of the Asokan one.

The Chinese sources analysed in the Chronology of Mochizuki's
Encyclopaedia {p. 78) place Nagarjuna’s birth in the year 200, 300,
500, 530, 600, 700 or 800 after the Buddha’s Nirvana. These contra-
dictions are partly explained by the divergencies concerning the date
of the Nirvana, which was never established by the Chinese and their
Indian or Serindian informants !5,

Having no desire to deal with such a complicated subject in a few
lines, I will merely point out the earliest information supplied by

2 Geschichte der Indischen Litteratur, 11, Leipzig, 1920, p. 253.
13 Kaniska et Satavahana, JA, 1936, p. 61-121,

'8 The Satapasicasatka of Matrceta, Cambridge, 1951, p. 9.

!5 CI. A. BAREAU, La date du Nirvana, JA, 1953, p. 46-47.



XClv INTRODUCTION

Kumarajiva, his disciples and contemporaries regarding the date of
Nagarjuna.

In a note, dating from A.D. 568, in the Erh chiao lun by Tao-an ',
reproduced by Tao-hsiian (596-667) in his Kuang hung ming chi
(T 2103, ch. 8, p. 142 g 18-20), we read:

According to the chronology of the dharmiacarya Shih (Kumarajiva) and the
Shih chu ming (inscribed pillar in the region of Wu-hsing), in agreement with
the Springs and Autumns (Chronicle of the principality of Lu), the Tathigata
was born in the ffth (correction: fourth) year of the king Huan of the Chous,
i-ch'ou cycle (716 B.C.). He left home, the 23rd (correction: 22nd) year of King
Huan, kuei-wei cycle (698 B.C.). He reached enlightenment the tenth year of
King Chuang, chia-wu cycle (687 B.C.). He entered Nirvana the 15th year of
King Hsiang, chia-shén cycle (637 B.C.): which makes up to to-day (A.D. 568)
1205 years.

If the note is authentic — but that cannot be guaranteed — this
would be a matter of a correction made by Kumarajiva to a pseudo-
historical chronology which was current in China until the beginning
of the sixth century, and which placed the birth (not enlightenment)
of Sakyamuni on the eighth day of the fourth month of the tenth
year of King Chuang (687 B.C.)'7.

According to the note which we have just quoted, Kumairajiva
fixed the Nirvapa in 637 B.C. This supplies us with information on
the chronology of the Madhyamaka as Kumarajiva, his disciples
and contemporaries conceived it in the fourth and ‘fifth centuries
of our era, since it is in years after the Nirvana that they dated the
great scholars Asvaghosa, Nagirjuna, Aryadeva and Harivarman.

The eighth year of the Aung-shih period (A.D. 408)'®, Kumarajiva
translated the Ch’éng shih lun (Satyasiddhisastra, T 1646) of Hari-
varman, and ordered his disciple S&ng-jui to make a commentary
of it. After Kumarajiva’s death in 413 or, more likely, 409, Séng-jui
put his master’s last teachings into writing and composed a preface
to the Satyasiddhisastra. This last is quoted in extracts by Chi-tsang
(549-623) in his commentaries-on the Satakaiastra of Aryadeva (Po

16 No connection with the famous Tao-an of Lhe fourth century.

17 Cf. E. ZURCHER, Conguest ..., p. 271-272.

'8 According to the Li (T 2034, ch. 8, p. 78 ¢ 22). — By the terms of the K'ai
(T 2154, ch. 4, p. 513 a 1B) iranslation started on Lhe 8th day of the 9th month
of Lhe 13th hung-shih year (11 October 411) and ended the 15th day of the Sth month
of the 14th hung-shih year (4 November 412). The date put forward by the Lf is
to be preferred, Kumarajiva probably having died in 409.
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tun shu, T 1827), the Madhyamakasastra of Nagarjuna (Chung kuan
lun shu, T 1824) and the Three Treatises (San lun hsiian i, T 1852).

T 1827, ch. 1, p. 233 a 8-14: The master [Séng]-jui, in the preface to the
Satyasiddhisastra which he composed after the death of his master Shih
(Kumarajiva), quotes the latter’s words: “After the Buddha’s Nirvana, in
the year 350, Ma-ming (Asvaghosa) was born; in 530, Lung-shu (Nagirjuna)
was born”. He also said : **Asvaghosa made the end of the Good Law (saddharma)
illustrious; Nagarjuna appeared at the beginning of the counterfeit Law
(pratiripaka)” ... ** [Séng]-chao and [S&ng]-jui together say that T’i-p’o (Aryadeva)
was born in the year 800 or so”.

T 1824, ch. 1, p. 18b 23-25: At what moment of the counterfeit Law
(pratiriipakadharma) was Nagarjuna born? The master [Séng]-jui, in his preface
to the Satyasiddhisastra, quotes the words of his master Lo-shih (Kumérajiva)
and says: “A§vaghosa was born in the year 350, and Nagarjuna in the year 530",

T 1852, p. 3¢ 10-i4: In bygone days, the dharmacarya Lo-shih (Kumara-
jiva), after having translated the Satyasiddhisastra, ordered Séng-jui to make
a commentary of it. After the death of the master Kumarajiva, Séng-jui put
his last teachings down in writing and composed the preface to the sastra;
he says: “The Satyasiddhisdstra was composed by a sage of the Hinayina,
from the land of Chi-pin (Kaimir), in the 890 years after the Buddha's
Nirvana, Harivarman, the most itlustrious of the disciples of Kumarata™.

These accounts which proffer several variations could lead to
confusion: two interpretations are possible:

a. Asvaghosa and Nagarjuna were born respectively in 350 and 530
after the Nirvana. According to the chronological system of Kumarajiva,
described above, the Nirvana occured in 637 B.C. It follows that
Asvaghosa was born in 637 — 350 = 287 B.C., and Nagarjuna in
637 — 530 = 107B.C.

b. Asvaghosa was born in 350 after the Nirvana (287 B.C.), and
Nagarjuna 530 years after A§vaghosa2?, or 350 4+ 530 = 880 years
after the Nirvana, which gives us A.D. 243,

It is evidently this last date which was adopted by Kumarajiva,
his disciples Séng-chao and Séng-jui and his contemporary Hui-yiian.

In his Biography of Aryadeva (T’i-p’o p’u-sa chuan, T 2048, p. 186 ¢ 8;
187 4 18), Kumarajiva makes Nagarjuna the master .and predecessor
of Aryadeva. This is a matter of a well-established tradition and
which was to be reproduced for centuries 2.

- 4% On the respective duration of the saddharma and the pratiriipaka, see LAMOTTE,
Histoire, p. 211-217.

20 A difference of S30 years between ASvaghosa and Nagarjuma is more than
unlikely, but the many forgeries which circulated in China in the name of Avaghosa
made his dating impossible.

2! Cf. Fu fa tsang, T 2058, ch, 6, p. 318 c; Hsilan-tsang, in T. WATTERS, Travels,
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The disciples and contemporaries of Kumarajiva invariably place
Aryadeva in the “800 years or so” afler the Nirvana:

a. Séng-chao, disciple of Kumarajiva, reached Ch’ang-an with him
in 401 and worked there until his death in 414. With the aid of
Kumarajiva’s notes, he composed his famous commentary on the
Vkn (Chu Wei-mo-chich ching, T 1775) and edited, among other
things, a preface to the Satakasistra (T 1569) by Kumarajiva. In this
preface, which has come down to us (T 1569, p. 167 ¢ 12; Ch'u, T 2145,
ch. 11, p. 775 12), it is said: ‘“After the Buddha’s Nirvana, 800 years
or so, there was a great pravrajita scholar, named T'i-p’o (Aryadeva)”.

b. We have seen above that Séng-jui, another of Kumarajiva’s
disciples, was of the same opinion.

Finally, Hui-yiian (334-417), the master of the Lu shan, who was
closely connected with Kumarajiva, wrote in his preface to the Ta
chih lun ch’ao (T 2145, ch. 10, p. 75 b 27-29): “There was an eminent
scholar of the Mahayana, named Lung-shu (Nagarjuna); he was
born in India and came from a brahman family... He shared his lot
with the 900 years after the Nirvana (3 2 & 2 &)”.

Therefore, when Kumarajiva and his followers placed Nagarjuna’s
birth in 530, we should understand 530 after A§vaghosa who was
himself born in 350 after the Nirvapa. Thus Nagarjuna, born in 880
after the Nirvana (= A.D. 243), lived during the ninth century after
the Nirvana and could have been the master of Aryadeva whom all
the sources place in “800 or so” after the Nirvana. In short, the
chronological facts supplied by Kumarajiva and which represent the
Kasmirian tradition of the fourth century can be interpreted in the
following way:

637 B.C. The Buddha’s Nirvana.

287 B.C. Birth of Asvaghosa.

A.D. 243 Birth of Nagarjuna succeeded by Aryadeva.

A.D. 253 Composition of the Satyasiddhisastra by Harivarman.

Two indications, pointed out by R. Hikata2?, enable us to check
the correctness of the date A.D. 243 proposed for the birth of
Nagarjuna.

a. Kumairajiva, in fact, was not the first to translate Nigirjuna’s
works. The Upadesa (T 1509) quotes at least once (ch. 49, p. 411 a 29)

II, p. 100, 200, and S. BEAL, Life, p. 135; I-tsing, tr. J. TAKAKUSU, p. 181; Bu-ston,
I1, p. 130; Taranitha, p. 83.
22 Introduction to the Suvikrantavikramin, p. LIT-LIIL, in the notes.
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from the Dasabhiimikasfitra destined to form the 22nd section of
the Avatamsaka. Nagarjuna composed a commentary on this sitra
entitled Dasabhimikavibhdsa which Kumarajiva translated at the end
of the hung-shih period, probably in 408, under the title of Shik chu
pli-p’o-sha lun (T 1521). In fact the Chinese catalogues list among
the works translated by Dharmaraksa at Ch’ang-an, between A.D. 265
and 313, a Pu-sa hui-kuo ching & # "4 i %2. This translation is
noted in the Ch’u (T 2145, ch. 2, p. 85 17), and the Li (T 2034,
ch. 6, p. 63 a 23) which remark: “The colophon says that this is an
extract from the Dasabhomikasdstra of Nagarjuna”. It therefore
results that a work by Nagarjuna had already reached China about
A.D. 265.

b. Kumarajiva, supposed author of the Lung-shu p’u-sa chuan
(T 2047), ends his observations by remarking (p. 1855 2-3; 186 & 28-29):
“From the time that Nagarjuna left this world until today, more
than a hundred years have passed”. If this biography, mentioned
for the first time in the Li tai san pao chi (T 2034, ch. 8, p. 794 7),
was really drawn up at the beginning of the fifth century of our era,
Nagarjuna’s death would have occurred towards the end of the third
century.

It therefore really does seem that, for Kumarajiva and his school,
Nagarjuna was placed between A.D. 243 and 300 23.

However, Nigarjuna was a pupil of the brahman Rahulabhadra,
author of a Prajfidparamitastotra which usually appears at the head
of the Sanskrit manuscripts of the Prajiias and which is reproduced
in full in the Upadesa?4. The main theses of the Madhyamaka
are formulated in it. This would lead us to believe that the “Nagarjunian”
phase of the Madhyamaka covered the whole of the third century
A.D. and overlapped into the fourth.,

This iong digression throws some light on the date of the Vkn
which, among other Mahayanasiitras, was one of the sources of the

23 According to the Tibetische Lebensbeschreibung Sakyamuni’s, tr. A. SCHIEFNER,
St. Petersburg, 1848, p. 310, Nagarjuna lived for 60 years. Other sources make him
live for 100, more than 200, more than 300, 529 or 571, 600 years. Account must
also be taken of Nagarjuna's previous births, reincarnation of Ananda (cf. P. DEMIEVILLE,
BEFEO, XXI1V, 1924, p. 218, 227-228).

#4 Cf. NAGARJUNA, Traité, p. 1060, note 2.
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Madhyamaka. It is best to place it at the latest in the second century
of our era.

It has been seen above (p. Lxxxvi) how it was closely connected with
the oldest known portions or recensions of the Prajfiaparamitas, the
Ratnakiita, the Avatamsaka and the Mahdasamnipata.

Internal evidence supports this great antiquity. Only the enlarged
Prajiiaparamitas (Paficavim$atisah., p. 214-225; Satasih., p. 1454-
1473; Astadasasah., T 220, ch. 490-491, p. 4904 - 4975} mention
the ten Stages (bhumi) of the Bodhisattvas. The Astasahasrika, the
earliest known text of the Prajiias, does not breathe a word about
them. The Vkn, which also remains silent on this subject, ranks as
one of the oldest Mahayanasiitras.

So when did these really begin to appear? The Indian Mahayanist
tradition would have it to be 500 years after the Nirvana, but without
supplying us with any valid synchronism. Some modern authors,
“roughly speaking”, place the elaboration of the “basic text” of
the Prajiias between 100, or even 200 B.C., and A .D. 100. In fact,
the present state of information does not allow any hypothesis on
the ferminus a quo of the Mahayanasiitras.

A\
THE DIVISIONS OF THE VKN

In the three Chinese versions that have come down to us, the
Vkn consists of 14 chapters bearing more or less the same titles.
I reproduce here a synoptic table drawn up by H. HasHmmoro,
A Study of the True Character of the Vimalakirtinirdesa, Indogaku
Bukkyogaku Kenkyi, VI, 1958, p. 216. (See page xcix).

The Tibetan version of the Kanjur only consists of 12 chapters of
which these are the titles:

1. Sais rgyas kyi Zin yors su dag pa glen gZi: Introduction (with
reference) to the purification of the Buddha fields.

2. Thabs la mkhas pa bsam gyis mi khyab pa: The inconceivable
skill in means.

3. Nan thos dan byan chub sems dpah gtan bar rmas pa: The refusal
to enquire by the Sravakas and Bodhisattvas.

4. Na ba yan dag par dgah bar bya ba: Consolations to the sick man.
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5. Rnam par thar pa bsam gyis mi khyab pa bstan pa: Teaching
on the inconceivable liberation.

6. Lha mo: The goddess.

7. De bZin gSegs pahi rigs: The family of the Tathagata.

8. Giiis su med pahi chos kyi sgor hjug pa: Introduction to the
doctrine of Non-duality.

9. Sprul pas Zal zas bians pa: Obtaining of food by the imaginary
(bodhisattva).

10. Zad pa dwi mi zad pa Zes bya bahi chos kyi rdzons: Instruction
on the Exhaustible and the Inexhaustible.

11. Hjig rten gyi khams mrion par dgah ba blars pa dan de bZin
gsegs pa mi hkhrugs pa bstan pa: Appropriation of the Abhirati
universe and vision of the Tathagata Aksobhya.

12. Snon gyi sbyor ba dar dam pahi chos gtan ba: Antecedents
and Transmission of the Good Law.

The reader can easily find the beginning of these chapters by
consulting the concordance of the versions of the Vkn which appears
at the beginning of this introduction.

Here now is a synoptic table of the contents of the Vkn according
to the Tibetan and Chinese versions, with the titles reconstructed
in Sanskrit :
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Kanjur Chih Ch’ien Kumarajiva Hsian-tsang
1. Buddhaksetrapariso- 1. Buddhaksetram. 1. Buddhaksetram. I. Niddanam.

dhananidanam.

I1. Acintyam upayakau-
Salyam.

1L Sravakabodhisattva-
nam prasnatyagah.

1IV. Glanasammodanam.

V. Acintyavimoksanirdesah.

V1. Devi.

VI1. Tathagatagotram.

VIIL. Advayadharmamu-
khapravesah.

IX. Nirmitena bhojang-
danam.

X. Ksaydksayam it
dharmavisarjanam.

XI. Abhiratilokadhator
grahayam, Aksobhyasya
tathagatasya darsanam.

XIl. Pearvayogah, sad-
dharmasya parindana.

II. Updyakausalyam.
111. Sravakakh.

1V. Bodhisattvah.

V. Dharmavacanam.

V1. Acintyam.

VIL. Sattvasamdarianam.
VII1. Tathagatagotram.
IX. Advayapravesah.

X. Sugandhakiifas tatha-
gatah.
XI1. Bodhisattvacarya.

XI1. Aksobhyas lathagatah.

XIII. Dharmapifs.

XIV. Maitreye parindana.

II. Updyah.
111. Sravakdh.

IV. Bodhisartvah.

V. Mafjusriyvo glanaprecha.

V1. Acintyam.

VII. SattvasamdarSanam.

VIII. Tarthagatagotram.

IX. Advayadharmamukha-
pravesah. 7

X. Sugandhakiitas tatha-
gatah.

X]1. Bodhisattvacarya.

XII. Aksobhyas tathagatah.

XII1. Dharmapsija.

XIV. Parindona.

Vil
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11. Acintyam upayakau-
Salyam,
1. Sravakdk.

IV. Bodhisattvah.

V. Glanaprccha.

VL Acintyam.

VII. Sativasandarianam

VIIl. Bodhyangani.

IX. Advayadharmamukh,

X. Sugandhakatas tathg.
gatah,

XI. Badhisattvacarya.

XI1. Tarhagatasya dariq

XIIL. Dharmapizia.

X1V. Parindana.

Early exegetists attached considerable importance to the localities
and assemblies in which the Suitras were expounded. The action of
the Vkn is a coming and going between the Amrapalivana and
Vimalakirti’s house in Vai$ali (Basarh, district of Muzaffarpur, in
Tirhut), with a quick trip to the SarvagandhasugandhZ universe
(zenith region).

I. In the Amrapalivana in Vaiéali (Ch. I). — The Buddha Sakya-
muni expounds the Law there, surrounded by an immense assembly
of Sriavakas, Bodhisattvas and Devas.

Ratnikara, accompanied by 500 young Licchavis, comes to find
him there (I, § 7).
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II. In Vimalakirti’s dwelling (Ch. II). — Vimalakirti, remaining at
home, simulates a sick man (II, § 1); the notables of the town come
in a crowd to enquire after his health (II, § 7).

I}1. In the Amrapalivana in Vaisali (III-1V, §1). — One by one,
Sakyamuni invites ten Sravakas, three Bodhisattvas and an Upasaka
to go for news of Vimalakirti’s health. All refuse. Maiijusri alone
accepts the mission.

IV. In Vimalakirti’s dwelling (IV, §2 - IX, §4). — Maiijusri, accom-
panied by an enormous crowd of Sravakas, Bodhisattvas and Devas,
leaves the Amrapalivana and goes to Vimalakirti’s home (IV, §2).
The assembly sits on gigantic thrones purposefully sent by the Tathagata
Merupradiparaja of the Merudhvaji universe (V, § 7).

V. In the Sarvagandhasugandha universe (IX, § 5-8). — On Vimala-
kirti’s orders, an imaginary bodhisattva goes to the universe in question,
asks the Tathagata Sugandhakiita for some remains from his meal
and is given satisfaction.

VL. In Vimalakirti’s dwelling (IX, §9-18). — The imaginary bodhi-
sattva, accompanied by countless Bodhisattvas from the Sarvagandha-
sugandha universe, returns to Vimalakirti’s dwelling (IX, § 9).

VIL. In the Amrapalivana in Vaisali (X-X1I). — The whole assembly
gathered in Vimalakirti’s home is transported to the Amrapalivana,
into the presence of Sikyamuni (X, §2). At a particular moment,
the Bodhisattvas of the Sarvagandhasugandha universe leave the
Amrapalivana to return to their own universe (X, § 20). The Abhirati
universe of the Tathagata Aksobhya is miraculously brought into
the Amrapalivana, and then put back in place (XI, § 4-7).

L3

In the mind of the Indian author, all these movements are purely
fictitious: mere changes of decor to give more emphasis to the action
and dialogue. The positive and meticulous Chinese, however, took
them literally and whenever their pilgrims went to Vaisali, they did
not fail to enquire about the various places mentioned in the Vkn.
The cicerones naturally had an answer for everything and, when
the need arose, invented things they knew nothing about whatsoever.
Their survey data were piously collected by the Chinese pilgrims,
committed to memory and reproduced through the centuries.

1. Fa-hsien stayed in India from 402 to 411 and, between 414 and 416,
wrote out an account of his journey. In this Fa-hsien chuan, the record
devoted to Vaisali is very short (T 2085, p. 861 ¢ 13-15):
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Inside the town of Vaisali, the Lady Amrapali built a stiipa in honour
of the Buddha: it is still exactly as it was originally. Three li to the south
of the town, west of the road, there is the garden which this same Amrapali
presented to the Buddha so that he could take up residence there !.

2, The Shui ching *Classic of the Waters” is a small text which is
traditionally attributed to the Han dynasty, but which was probably
written during the period of the Three Kingdoms (220-265). In 527,
Li Tao-yian published a Shui ching chu, “Commentary on the Classic
of the Waters” in which he made use of various sources. One of them,
the Wai kuo shih, ‘‘Matters concerning foreign kingdoms” by Chih
Séng-tsai, is the first to mention Vimalakirti’s house:

The town of Vaisali has a perimeter of three yojana. The house of Wei-chich
(Vimalakirti} is to the south of the palace in the great enclosure, seven li
distant from the palace. The building is destroyed and only the spot where
it was can be seen 2.

3. Hsiian-tsang, who visited Vaisali around 635, was particularly
interested in the holy places mentioned in the Vkn. The information
that he collected is recorded in the Hsi-yii-chi by Pien-chi (T 2087,
ch. 7, p. 908 b) published in 646, and the Ta-T’ang ta tz’i én ssi
san tsang fa shih chuan (T 2053, ch. 3, p. 235 ¢) published by Hui-li
and Yen-ts’ung in 664 and revised in 688. Here are some extracts
from them:

The foundations of the old town of Vaiidli have a perimeter of 60 or
70 1i; the palace has a perimeter of four or five li and contains few inhabitants.
Five or six li to the north-west of the palace, a samgharama is reached where
some monks, not many in number, teach the doctrines of the Sammitiya sect
of the Hinayina. Nearby, there is a stiipa, on the spot where, in olden days,
the Tathagata expounded the Vimalakirtisiitra and where the Sresthiputra
Pao-chi (Ratnikara) and others presented him with precious parasols (ratna-
cchatira) ...

Three li to the north-east of the samgharama [situated on the banks of
the Markatahrada “Monkey Pool”], there is a stiipa on the spot of the
foundations of Vimalakirti’s ruined house: this house has many wonders. Not
far from there, there is a sacred dwelling (shén shé): one would say a pile of
bricks, but tradition has it that it is a pile of stones; this is the place where
the $resthin Vimalakirti appeared sick and expounded the Law. Not far from
there, there is a stiipa: it is the ruined house of the sresthiputra Ratnakara.
Not far from there, there is a stiipa: it is the ruined house of the lady Amrapili...

! CI. J. LEGGE, A Record of Buddhistic Kiﬁgdoms, Oxford, 1886, p. 72.
2 Cf. L. PETECH, Northern India according to the Shui-ching-chu, Rome, 1950,
p. 28-30.



THE LOCALISATION OF THE VKN CllI1

A little to the south [of the stiipa called “The Last Look”], there is a
vihara and, in front of it, a stGpa: this is the Amrapalivana which that lady
presented to the Buddha 3.

Here, Hsilian-tsang differs considerably from the written tradition.
According to the Vkn (I, § 1 and 7), it was in the Amrapalivana that
Sakyamuni expounded the Siitra and received the offering of parasols
from Ratnakara and his companions; for Hsiian-tsang, these two
scenes were set in a spot further north, not far from the palace.
Furthermore, the Vkn (I1, § 7; IV, § 3) has it that Vimalakirti simulated
sickness in his own home, whereas for Hsiian-tsang it is a question
of two different places.

4. A score or so years after Hsiian-tsang, the Chinese envoy Wang
Hsiian-ts’¢ visited Vai$ali, measured the ruins of Vimalakirti’s house
with his tablet and found it one chang (ten feet) square. The event
is noted in the Fa ylian chu lin (T 2122, ch. 29, p. 501 ¢ 10-13)
compiled by Tao-shih in 668:

During the hsien-ching period (656-660) of the Great T’angs, an imperial
order entrusted the wei-ch’ang-shik {chief of the guard and archivist) Wang
Hsiian-1s’€ with a mission. That is why he set out for India. He went to the
dwelling of Ching-ming (Vimalakirti). He measured it with his official tablet
(hu); it was exactly ten times its dimension (ten A«), that is why he named it
Fang-chang 7 £ “The squared chang”.

P. Pelliot * accepts the date of 656-660 proposed by the Fa yiian
chu lin; but for S. Lévi 3, Wang Hsiian-ts’é carried out this measuring
several years earlier. In fact, the Shih chia fang chih by Tao-hsiian
(T 2088, ch. 1, p. 960 ¢ 17-21), published in the first yumg-Aui year
(650), has it that this measuring took place “recently”, and the Fo
tsu t’ung chi (T 2035, ch. 39, p. 365 ¢ 10-12) by Chih-p’an (1269-1271)
places this event in the 17th year of the chéng-kuan period (643).

5. Whatever 'the details are, the expression fang-chang became
traditionally used in China to describe Vimalakirti’s house. It flows
from the brush of I-ching (635-713) in his Ch’iu fa kao séng chuan
(T 2066, ch. 2, p. 86 8), of Chan-jan (711-782} in his Wei-mo ching
lieh shu (T 1778, ch. 7, p. 669 ¢ 13-14), of Hui-lin {737-820) in his

* T. WATTERS, On Yuan Chwang's Travels, 11, London, 1905, p. 63, 66-67.

¢ P. PELLIOT, Autour d'une traduction sanscrite du Tao-16 king, T'oung Pao, XII,
1912, p. 380, note 2.

5 8. LEw, Les Missions de Wang Hiuan-ts'e dans {'Inde, JA, 1900, p. 19-20 of
the off-print.
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I ch'ieh ching yin i (T 2128, ch. 6, p. 342 11), of Tao-yiian (ca 1004)
in his Ching té ch’uan téng lu (T 2076, ch. 6, p. 251 a 8-9), etc.

It does not seem as though the expression fang-chang had its
equivalent in Sanskrit. In modern Chinese it is still used to describe
the abbot of a monastery.

VIII
VIMALAKIRTI IN INDIAN TRADITION

The Bodhisattva is, by definition, an enlightenment-being (bodhi-
sattva). His career includes two crucial moments: 1. The production
of the thought of enlightenment (bodhicittotpada) or high resolve
(adhyasaya) to become a fully and perfectly enlightened Buddha in
order to ensure the welfare and happiness of all beings; 2. The
attainment of the supreme and perfect enlightenment (anuttara
samyaksambodhih) which characterises the Buddhas.

In consequence, the role of the Vaipulyasiitras devoted to the great
Bodhisattvas is to tell us where, when and before which Buddha the
Bodhisattva produces his bodhicitta and determines through his vows
(pranidhdna) the qualities with which he intends adorning his future
Buddha field (buddhaksetra), and where and when this same Bodhisattva
reaches supreme and perfect enlightenment. Thus the Sukhavativyidha
informs us about these two essential moments in the life of the
Buddha Amitibha and, with regard to Mafijusri, similar details are
supplied by the Maiijusribuddhaksetragunavyiitha *.

In contrast, Indian tradition is silent on the cittotpada and abhisam-
bodhi of Vimalakirti (abridged form, Vim.). This silence can be
explained by the relatively modest place held by this Bodhisattva in
Mahayanist hagiography; it is also justified by the philosophical
radicalism of Vim. for whom “enlightenment is already acquired by
all beings” (III, § 51). If enlightenment is an innate and universal
property, the question of reaching enlightenment does not arise.

The Vkn itself only gives rather vague details about its hero.
In the Buddha Sikyamuni’s time, Vim. was a lay bodhisattva, living
in Vaisali. He was married, father of a family, and enjoyed a great
fortune (11, § 2; VII, § 6). However his presence on earth was only

! See article Marijusri, T'oung Pao, XLVIII, 1960, p. 17-23.
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skillful means (updya) in order to convert beings to the Buddha’s Law
and the doctrines of the Great Vehicle. Theoretically, he did not
believe in beings or things; in practice, he worked for the benefit and
happiness of all creatures. Hence his contradictory actions, arising
both from wisdom (pragjiia) and great compassion (mahdkarund), which
made him appear sometimes as a sceptic and sometimes as a believer
al, § 3-6; III, §3, 16-18; IV, §20; VIL, §1; IX, §19).

Endowed with invincible eloquence (apratihatapratibhina), he also
had inconceivable psychic powers (rddhyabhijid) at his command
which enabled him to reduce or enlarge his home at will (IV, §3;
V, § T), curb Mara (III, § 63), transform a necklace into a belvedere
(I, §75), create imaginary bodhisattvas and instantaneously send
them off to the furthermost universes (IX, §4, 7), shrink these
universes and pack one inside the other (XI, § 5-6), etc.

Vim., who denies the birth and death of beings, refuses to make
his provenance known to Sariputra. However, the Buddha $akyamuni
explains that, before making his appearance in Sahaloka, Vim. dwelt
in the Abhirati universe, ruled over by Aksobhya (X1, § 2-3). We know
no more than this, and it is strange that Vim. does not come into
the long jataka related by Sikyamuni at the end of the Vkn (XII,
§7-15)*.

*

Outside the Vkn, Vimalakirti is also mentioned in some Sutras
and Sastras of the Great Vehicle. Here are some references which
have no pretentions to being complete.

1. Mahasamnipata (T 397). — We have seen above (p. Lxxxvi) that
certain texts which went into the compilation of this voluminous
compendium had already been translated by the beginning of the third,
even second century of our era, but the passages where Vim. is
mentioned do not belong to these oldest parts.

T 397, ch. 31, p. 216 5-217 ¢: In the Eastern region, there is an universe
called Wu-liang (Apramana): there, a Buddha named Wu-kung-1é (Paficaguna)
always expounds the Good Law and converts beings; also there, a bodhisattva
named Jik-mi (SGryaguhya) listens attentively to the Law and contemplates
space. He perceives innumerable Bodhisattvas going from East to West and
asks the Buddha where they are going. Paficaguna explains to him that those

* However, see Professor Lamotte’s remarks on this in his translation of the
Sﬁramgamasamidhisﬁtra, La Concentration de la Marche Héroique, Brussels, 1965,
p. 191-192, § 78, note 181 (translator’s note).
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Bodhisattvas, responding to a previous vow by Sakyamuni, are gathering in
the Saha universe in the Western region in order to spread the Law there.
He asks Siiryaguhya also to set out for the Saha universe with a miraculous
dharani. Faced with the bodhisattva’s fears and hesitations, he insists, saying:
“Stiryaguhya, are you not the Vimalakirti of the Saha umiverse, why should
you be afraid 7’ The bodhisattva admits this identification: “Yes, that Vimalakirti
there is myself. In that universe, I am present in the form of a layman
{avadatavasana) and 1 expound the principles of the Law to beings. I sometimes
appear as a brahmana, ksatriya, vaiSya, $idra, Tsvaradeva, Sakra devendra,
Brahma deva, Nigardja, Asuraridja, Garudaraja, Kimnararaja, pratyekabuddha,
$ravaka, Sresthin, stri, kumaraka, kumarik3, tiryagyoni, preta or naraka, in
order to convert beings”. Finally, Stiryaguhya, alias Vimalakirti, equipped
with the dhdragi, goes to Sakyamuni. -

T 397, ch. 35, p. 239 (Tib. trip.,, vol. 36, p. 181, folio 114 a 5 sq¢.):
In the Eastern region, beyond buddhaksetras as numerous as the sands of an
infinite number of Ganges, there is 2 Buddha universe called Wu-chin-té¢ (Yonis
su gdun ba med pa = Nisparidaha); there, a Buddha named Chan-po-chia-
hua-sé (Tsam pa kahi mdog = Campakavama) always expounds the Good
Law and converts beings; there also, a bodhisattva named Jih-hsing-isang
(Ni mahi sugs kyi siiin po = Siiryako§agarbha) listens to the Law attentively
and contemplates space. He perceives innumerable Bodhisattvas going from
East to West ... [Rest as above].

T 397, ch. 48, p. 311 ¢ 3124: The Buddha said to Maitreya: In times
gone by, during the 31st kalpa, the Buddha Visvabht appeared in the world
and expounded the Law to the four assemblies. At that time, there was a
great brahman named Pusyayajiia who took his refuge in the Three Jewels
and observed the five precepts. He had eight pupils: 1. Pusyavajra, 2. Pusya-
nabhika, 3. Pusyajalika, 4. Pusyavarman, 5. Pusyaksatriya, 6. Pusyavrksa,
7. Pusyavirya, 8. Pusyanandika. The brahman invited them to take their refuge
in the Three Jewels, observe the five precepts, drive out ail negligence and
produce the cittoipada. His pupils refused, but faced with their teacher's
insistence, they said to him: If, for a thousand years, you make use of only
two bodily attitudes (iryapatha), walking and standing, without ever sitting
or lying down, if you eat only one ball of food a week and you practise these
austerities for a thousand years, then we will take refuge in the Three Jewels™.
The brahman took them at their word and swore to observe these austerities;
a voice from the sky predicted to him that one day he would be the Buddha
Sakyamuni of the Bhadrakalpa.

Then follows the application .of the jataka to persons of the present: the
brahman Pusyayajfia of that time is the present Buddha $akyamuni; Pusya-
vajra is Rahula Asurarija; Pusyanabhika is Vemacitra Asurardja; Pusyajalika
is Prahiirada Asurarija; Pusyavarman is Bali Vairocana; Pusyaksatriya is
Mararidja Papiyan; Pusyavrksa is Maitreya; Pusyavirya is Vimalakirti; Pusya-
nandika is Devadatta.

2. A sequel to the Vkn consists of an early Siitra which styles
itself Ting-wang ching 78 I %% (T 477, p. 595¢ 14; T 478, p. 604 a 2,
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6) or Kuan-ting-wang ching ;& & I 42 (T 479, ch. 2, p. 613 ¢ 6), in
Sanskrit Murdhabhisiktarajasutra ‘‘Stitra of the King with capital
Consecration™. The Tables du Taishé Issaikyd, Nos 477-479, mistakenly
give it the title of Vimalakirtinirdesa.

To judge by the Chinese translations that have come down to us,
this Sutra existed in three very different versions:

a. Ting wang ching (T 477), in one chiian, translated in Ch’ang-an,
between 265 and 313, by Dharmaraksa of the Western Chin. This
translation is mentioned in the catalogues by Chih Min-tu (compiled
between 326 and 342) and Tao-an (374). It had other names as well:
Ta fang téng ting wang ching, Mahavaipulya Miurdhabhisiktarajasiitra;
Wei-mo-chieh tzit wén ching, Vimalakirtiputrapariprcchasutra ; Shan-ssi
t'ung-tzi ching, Sucintakumarasiitra. This is the first translation.
See Ch'u, T 2145, p. 8 a 15; Chung A, T 2146, p. 118 a 3; Li,
T 2034, p. 63 a 2; Nei, T 2149, p. 241 a 12; T'u, T 2151, p. 353 & 23;
K’ai, T 2154, p. 494 a 17.

The Buddha, staying in the Amrapilivana in Vai$ili, goes alms-secking
at the home of Vimalakirti who had a son named Shan-ssti (Bhadracinta or
Sucinta). The latter is with his wife, in the middle of watching women’s
games from the top of a storied house, when he sees the Buddha arrive. He
addresses his wife with verses in praise of the Buddha’s merits. The Buddha
stops before the Kumara's house. Exchange of gathd referring in particular
to the bhirtakoti. The Kumidra offers the Buddha a lotus. Sariputra requests
the Kumira to expound his ideas on the bhiiakoti, etc. Pirnamaitrayaniputra
in turn addresses him with garhd, to which he replies with further gdrha.
These arouse the admiration of Parna. The Buddha approves of them by
treating the Kumara as a Bodhisattva and questions him in turn. The Kumara
replies by again returning to the bhitakoti. Ananda in turn expresses his
admiration, in prose and in verse. The Kumara replies with gatha. The Buddha
asks him if he is “fearless”, etc. Long instruction by the Buddha in prose and
verse: Sanyatad style, archaistic Chinese ... The Kumara obtains the anutpattika-
dharmaksanti, leaps in the air for joy. The Buddha smiles and predicts to
Ananda that the Kumara will become a Buddha with the name of #Wu-kou-kuang
(Vimalaprabha). Sariputra asks the title of the Siitra: it is Ting-wang ching.
Explanation of this title and transmission (parindand) of the Siitra 2.

b. Ta ch'éng ting wang ching, Mahayana Murdhabhisiktardjasiitra
(T 478), in one chiian, translated in Chin-ling, about 546, by
Upasiinya (or Urdhvasiinya) of the Eastern Wei. This translation,
also called Wei-mo érh ching, Vimalakirtiputrasiitra, would be the

2 1 reproduce here the summaries of the Mirdhabhisiktarajastra and the
Candrottaradarikapariprccha which Professor P. Demiéville was kind enough to send
me and for which I am extremely grateful.
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second or third ; the catalogues consider it quite close to Dharmaraksa’s
version. See Chung A, T 2146, p. 118a 4, Li, T 2034, p. 98¢ 17;
Nei, T 2149, p. 266 a 18; T'u, T 2151, p. 365 b 27; Hsii kao séng chuan,
T 2060, ch. 1, p. 430 ¢ 21-23; K'ai, T 2154, p. 538a 18.

In this translation, the Kumara is named Shan-ssi-wei (Bhadracinta or
Sucinta), It is not expressly said that he is Vimalakirti’s son; he is a Kumara
“from Vimalakirti’s neighbourhood™. On the Buddha’s chance arrival, he is
not with his wife on top of the storied building, but with his nurse who is
carrying him in her arms.

The Kumara is playing with a lotus flower which he is holding. He addresses
his nurse with gdrhd requesting her to let him go down to the Buddha.
Stupefaction of the nurse. Exchange of gdthd between the Buddha and the
Kumaiara (on bhitakoti, etc.). He offers his lotus flower to the Buddha and
invites him to expound on his Law, (free of prthagjana or sravaka). Sariputra
questions him on his Law, and the Kumira replies with gdthd. Intervention
by Purnamaitrayaniputra, etc. Admiration of Ananda. The Buddha asks the
Kumara if he is fearless. What follows is similar to the T 477, but in a
clearer style and more classical terminology. The Kumira will become a Buddha
with the name of Ching-ytich (Vimalacandra). Title of Siitra and parindand.

c. Shan ssii t'ung tz ching, Sucintakumarasiitra (T 479), in two
chiian, translated in Ta-hsing (near Ch’ang-an) by Jinagupta of the Sui.
Begun the seventh month of the 11th year of the k'ai-huang period
(July-August 591), the translation was finished two months later;
the upasaka Fei Chang-fang took it down with his brush, and the
sramana Yen-ts'ung wrote the preface. According to one catalogue,
this would be the fourth translation. See Li, T 2034, p. 103¢ 9;
Nei, T 2149, p. 276 a 17; Ty, T 2151, p. 366 a 9-10; K'ai, T 2154,
p. 5485 24.

Here, the Kumira is a member of the household or family of Vimalakirti

the Licchavi. Same setting as in T 478, with the nurse... The text follows
closely that of T 478, but the style is even more classical.

3. Expanded version of the Vatsasiitra, the Ksiraprabhabuddhasitra
(T 809, p. 754 ¢ 23-755a 20), translated by Dharmaraksa, tells of
a meeting between Vimalakirti and Ananda, probably borrowed from
the Vkn (cf. I11, § 42, note 77).

4. Candrottaradarikapariprccha, quoted with this title by Santideva
in his Siksasamuccaya, p. 78, 19. Jinagupta of the Sui translated it
into Chinese with the title of Yiich shang nii ching (T 480). According
to the Li tai san pao chi (T 2034, ch. 12, p. 103 ¢ 8), reproduced by the
other catalogues, the translation was begun the fourth month of the
11th year of the k'ai-huang period (April-May 591) and completed
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two months later; the updsaka Liu-p’ing took it down with his
brush and the $ramana Yen-ts'ung wrote the preface. According to
the Tibetan version (OKC No. 858) executed at the beginning of the
ninth century by Jinamitra and his team, the Sitra had the title of
Candrottaradirikavyakarana.

Candrottaradarika is the daughter of Vimalakirti and his wife Vimala.
Only just born, she is as tall as a child of cight. She is sought in marriage on
every side. Her father announces that in seven days time she herself will
choose her husband by ringing a bell at a crossroad. On the sixth day a
lotus flower grows on her hand in which appears a nirmana Buddha who
exhorts her to promise herself to the Buddha. On the seventh day she goes
to the Buddha by flying through the air so as to avoid the crowd of her suitors.
On the way, she converses with Sariputra. Having reached the Buddha, she
debates with Kasyapa, Ananda, Mafjuiri, etc. She transforms herself into a
man so as to become a monk. At first sight, this text seems to have no doctrinal
resemblance to the Vkn.

5. The Ta ch’éng pén shéng hsin ti kuan ching (T 159) is a late
Suotra which was translated in Ch’ang-an in the Li-ch’Gan ssit by the
Kasmirian Prdjiia, in the sixth year of the chéng-yiian period (790);
the Emperor Tai-tsung wrote the preface (cf. Chéng yian mu lu,
T 2157, ch. 17, p. 891 ¢ 2).

T 159, ch. 1, p. 2915 18: The Bodhisattva Vimalakirti is a member of
the assembly of the Sutra expounded in Ridjagrha on the Grdhrakiitaparvata.

In the Gupta and Post-Gupta period Stotras circulated in praise
of the eight Great Caityas. Of these we possess in Tibetan translation
two Astamahasthianacaityastotra (Bstod, I, Nos 24, 25) attributed to
one Nagarjuna, fictitious or late; we also have a Pa ta ling t'a ming
hao ching (T 1685) translated by Fa-t'ien at the end of the tenth century;
and finally we have an Astamahasthanacaityavandanastava in a Tibetan
translation (Bstod, I, No. 57) and a Chinese transliteration (T 1684)
by Fa-t’ien *. According to the Chinese transliteration, this last work
was by King Harsa Siladitya; according to the Tibetan version,
the author was King Harsadeva of Kasmir: these attributions are
worthless.

The eight great caityas in question commemorate eight great
miracles of the Buddha: 1. his birth in Kapilavastu, in the Lumbini

3 On the caityastotras, see S. LEVI, Une poésie inconnue du roi Harsa Siladitya,
Actes du X°¢ Congrés international des Orientalistes, II, 1, 1897, p. 189-203 (article
reprinted in the Mémorial Sylvain Lévi, Paris, 1937, p. 244-256); P.C. BAGCHI,
The Eight Great Caityas and their Cult, THQ, XVII, 1941, p. 223-235,
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gardens, 2. his enlightenment at Gaya, 3. his first sermon in Viranasi,
4. his victory over the heretics in Sravasti, 5. his descent from the
Trayastrim$a heaven in Samkasya (near Kanyakubja), 6. his sermon
on the schism in Rajagrha, 7. his announcement of his death in
Vaisahi, 8. his entry into Nirvana in KuSinagara.

According to the T 159 with which we are concerned here, there
was a great light in which there appeared ‘“‘the eight inconceivable
great precious stiipas of the Tathagata”. However, in enumerating
them, the T 159 differs from the traditional list:

T 159, ch. 1, p. 294 5 1-4: 6. In Magadha, near Rajagrha, on the
Grdhrakiitaparvata, there is the ratnastipa where the Buddha expounded
the Mahdyana, namely the Mahaprajiia, the Saddharmapundarika, the Ekayana-
cittabhiimisttra (T 159), etc. — 7. In Vai§dli, in the Amrapidlivana, there is
the ratnastiipa where the éresthin Vimala the Inconceivable feigned sickness.

The introduction of Vimalakirti into the Buddha's feats shows
how much prestige he enjoyed at the time.

T 159, ch. 4, p. 3065 23-¢ 12: The Buddha is very benevolent and very
compassionate. One day in Vaidadli, he expounded the most deep Law to
Vimalakirti: Vimalakirti, be said, the pure mind is the root of good actions;
the impure mind is the root of bad actions: Cittasamklesat samklisyante,
cittavyavadanad visudhyante (cf. above, p. LXXIV). In my Law the mind is sovereign :
all dharmas depend on the mind. You are now a grhastha, but you possess
great qualities. You abound in jewels and necklaces; the men and women
who surround you are at peace and joyful. You possess the samyagdrsti;
you do not decry the triratna; animated by filial piety, you honour your
parents. You have produced great maitri and karund, you give to orphans and
you spare even the ants. Ksanti is your clothing, maitri and karuna are your
abode. You revere virtuous people; your mind is free of pride; you have pity
for all beings as if they were little children. You do not covet wealth; you
always practise mudita and upeksa; you revere the triratna without ever tiring,
You sacrifice yourself for the Law, and that without regret. You are an
avadatavasana, but, without leaving the world, you possess countless and infinite
qualities. In times to come, after having fulfilled the ten thousand practices,
you will go beyond the triple world and experience great bodhi. Skilled in
the mind as you are, you are a true sramana, a true brdhmana, a true bhiksu,
a true pravrgjita. A man such as you is what is called a “‘householder-monk”
(grhasthapravrajita).

6. The Tathagaticintyavisayasiitra, translated by Devaprajfia in 691,

by Siksananda about 700, includes Vimalakirti in its assembly of
Bodhisattvas (cf. T 300, p. 90554 18; T 301, p. 909 a 20).

7. Vimalakirti also participates in the assembly of the Maifijusrimila-
kalpa (T 1191, ch. 1, p. 8384 13; ch. 5, p. 855a 7), translated under
the Sung, between 980 and 1000, by T’ien-hsi-tsai.
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Indian records of Vimalakirti are somewhat scanty. However, in the
sixth century, quite a few legends circulated in China regarding his
family, father, mother, wife, son. Chi-tsang (549-623) reports them in
his commentaries of the Vkn (T 1780, 1781). To go into them here
would be to go beyond our self-assigned compass.

IX
REFERENCES TO THE VKN IN INDIAN SASTRAS

Once again, we only draw attention to quotations of the Vkn in
Indian Buddhist treatises, whether they have been preserved for us
in the original or in Chinese translations.

1. Tsa p’i yii ching (T 205), translated by an unknown hand under
the Late Han (A.D. 25-220).

Ch. 2, p. 509 & 8: Vimalakirti has said: “This body is like a heap
of foam. Purify it by washing it, and do violence to it so as to become
patient” '. A free reference: cf. IL, § 9; III, §34; VI, §1; X, §9.

2. Mahaprajfiaparamitopades$a (T 1509), translated by Kumarajiva
between 402 and 404.

Ch. 9, p. 1224 22-p 14 = 1II, § 42-43.

Ch. 15, p. 168 b 14-15 = summary of Ch. VIIL

Ch. 17, p. 188a 1-3 = III, § 3.

Ch. 28, p. 267 ¢ 7-10 = summary of Ch. III.

Ch. 30, p. 2785 14-16 = 1, §17-18,

Ch. 30, p. 284a 1-3 = V, §13.

Ch. 85, p. 6570 78 = 1, § 16.

Ch. 88, p. 68256 49 = X, §5; IX, § 11.

Ch. 92, p. 7109a 4-5 = 1, § 13, sub-fine.

Ch. 95, p. 727 a 19-21 = general reference to Ch. VIII.

Ch. 98, p. 7445 15 = VII, § 3, sub fine.

3. Maitreyapariprcchopadesa (T 1525), commentary on the Mai-
treyapariprccha of the Ratnakiita, translated between 508 and 534 by
Bodhiruci of the Northern Wei:

Ch. 3, p. 245410 = 1, § 14.

' This quotation, which appears at the end of the narration, is possibly an
interpolation.
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4. Ratnakitacaturdharmopadesa (T 1526). Commentary by Vasu-
bandhu on section 47 of the Ratnakita. It was translated by
Vimoksasena of the Eastern Wei, in Yeh, in the monastery of Chin-hua,
on the first day of the ninth month of the third year of the hsing-ho
period (6 October 541). Cf. K'ai, T 2154, ch. 6, p. 543 a 24.

P. 2774 8-277b 15 = 1, § 14 in fine up to and inciuding § 18.

5. Mahayanavatarasastra (T 1634) by Saramati (in Chinese, Chien-i
¥ #. or Chien-hui % £.2), translated into Chinese, between 437 and

2 Chien-i, author of the Mahayanavatarasastra, composed, at the beginning of
the 600 years aller the Nirvina, a commentary of the Saddharmapundarikasastra
by Nagarjuna (cf. T 2068, ch. 1, p. 52 ¢ 27-28); he is also attributed with an abridged
commentary on the Dasabhiimikaééstra by Vasubandhu (cf. T 2073, ch. I, p. 156 ¢ 12).

According to Chinese tradition (T 1838, ch. I, p. 63 ¢ 5-21), the bodhisattva
Chien-hui 2% 8. whose name in Sanskrit is spelt So-fo-mi-ri & " b - (Saramati)
was a bodhisattva of superior standing. In the 700 years afier the Buddha's Nirvana,
he was born in Central India into the ksalriya caste ... He composed the Mahidyanottaca
Ratnagotrasastra = Ratnagotravibhiga Mahayanottaratantrasastra (T 1611) and the
[Mahayana] dharmadhatunirvisesasastra (T 1626 and 1627).

The Sanskrit original of the Ratnagotravibhaga Mahayanottaratantrasastra, discovered
in Tibet by R. Samkrtydyana, has been edited by E.H. JOHNSTON, Patna, 1950,
and translated by J. TAKASAKI, A Siudy on the Rainagotravibhaga (Serie Orientale
Roma, XXXIII), Rome, 1966. The Tibetan version, which attributes the work to
Maitreya-Asanga, and has the title of Theg pa chen pohi rgyud bla mahi bstan bcos
(Mahayanottaratantrasastra) has been translated into English by E. OBERMILLER,
The Sublime Science ..., Acta Orientalia, IX, 1931, p. 81-306. — This work has been
the subject of many studies in Japanese: K. TSUKINOWA, Kukyd-ichijé-héshi-ron ni
tsuite {On the Uttaratantrasasira), The Journal of the Nippon Research Association,
Vol. 7, 1934; M. HATTORI, Busshd-ron no ichikésatsu (A Study on the Fo sing louen),
Bukkyo Shigaku, Vol. 4, No. 3/4, 1950; H. Ui, Hosho-ron Kenkyi (A Study on RGYV),
Tokyd, 1959; ). TAKASAKI, Structure of the Anuttardsrayasitra (Wu-shang-i-ching),
Journal of Indian and Buddhist Studies, Vol. VI1I, No. 2, 1960.

In this work, Saramati professes a Buddhism hecavily tinged with monism where
the immaculate and luminous mind (amalam prabhdsvaram cittam) is raised to the
level of a supreme entity. There can be found in E. FRAUWALLNER, Die Philosophie
des Buddhismus, 1956, p. 255-264, an excellent account of this system.

As for the Dharmadhatunirvisesasastra, this is a short treatise in 24 verses which
was commented upon and translated by Devaprajila in 691. In the version of the
Ch’i-tan (T 1626) the commentary is inserted between groups of verses; in that of
the Sung (T 1627), the commentary follows the verses. Its attribution to Chien-hui
(Siramati) is firmly established. Fa-tsang (643-712) compiled a sub-commentary of
this work (T 1838). - .

The majority of modern exegetists . distinguish two Siramatis: the (irst being the
author of the Ratnagotravibhdga and the Dharmadh3tunirviSesa; the second being
the author of the Mahayanavatira. This was already the opinion of N. PEr1 in his
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439, by Shih Tao-t’ai of the Liang (cf. Li, T 2034, ch. 9, p. 85 a 23;
K'ai, T 2154, ¢ch. 4, p. 5222 11):
Ch. 2, p. 4556 5-10 = abbreviated quotation of Ch. V, § 20.

6. The Vkn appears in the long list of the Sttras of the two Vehicles
drawn up by the Nandimitravadana (T 2030, p. 144 26), a work
translated by Hshan-tsang in 654.

7. The Vijiiaptimatratasiddhi (T 1585), established and translated
by Hsiian-tsang in 659-660, contains several implicit references to
the Vkn. Cf. the tr. by L. pE La VaLLEE Poussin, p. 110, 214, 421,
425, 427, 531, 697.

8. In his Madhyamakavrtti (p. 333, 6-8), a commentary on the
Karikdas by Nagarjuna, Candrakirti (seventh century) has a vague
reference to Ch. IX of the Vkn. This reference is missing in the
Tibetan version.

9. Siksasamuccaya of Santideva (seventh century). The Sanskrit
original has been edited by C. BEnDALL (abridged form: B). A Chinese
translation (abridged form: C), T 1636, was carried out in Pien-liang,
in the first half of the eleventh century, by Dharmaraksa of the Sung.

B. p. 6,/0-11 = C. p. 76b 14-16 = VII, § 3.

B. p. 145,11-15 = C. p. 1035 19-24 = VI, §4.

B. p. 153,20-22 = C. p. 1055 23-24: Missing in our versions of

the Vkn.
B. p. 264,6-9 = C. p. 1265 15-19 = VI, §6.

article: 4 propos de fa date de Vasubandhu, BEFEOQO, 1911, p. 10-17 of the off-print;
it is also the opinion of Dr H. U\, Indo-tetsugaku Kenkyit (Studies in Indian Philosophy),
Vol. 5, Tokyo 1929, p. 138; Hashé-ron Kenkyit (A Study on RGV), Tokyo, 1959.

However, Professor M. Hattori, to whom I owe this information, considers Saramati
I and Saramati II to be one and the same person and who would have lived between
Nagarjuna and Asanga-Vasubandhu. The arguments he put forward to me in-his letter
of 27 March 1962 are most impressive and 1 sincerely hope that he will make them public
one day.

Anyway, Sdramati antedates Sthiramati, in Chinese An-hui & g or Hsi-ch’ib-lo-
mo-ti # A ff X X A native of Lita in Southern India (Central or Southern Gujarat),
a pupil of Gunamati, bestowed with a monastery by the Maitraka Guhasena (556-567),
Sthiramati was, in the sixth century, one of the ten great Indian commentators of
the Trimsika (cf. K'uei-chi, in T 1830, ch. 1, p. 231 ¢ 19-23). He was director of the
Vijianavadin schoot of Valabhi whose rival was that of Nilanda represented by
Dharmapala. It seems that Sthiramati’s ideas were spread in China by Paramirtha
(500-569).



CX1V INTRODUCTION

B. p. 269,71-12 (C. missing) = VI, § 13.

B. p. 269,13-270,3 (C. missing) = IX, §13.

B. p. 270,4-7 (C. missing) = X, §6.

B. p. 273,6-7 (C. missing) = IV, §20.

B. p. 324,11-327,4 = C. p. 136¢ 21-1375 103 = VII, §86, st. 16,
18-41.

10. Siitrasamuccaya (T 1635) of Dharmakirti (alias Santideva)
translated in the first half of the eleventh century by Dharmaraksa
of the Sung, assisted by Wei-ching. According to the Tibetan translation
(Corbier, 111, p. 323), this is a work by Nagarjuna 4,

Ch. 8, p. 69¢ 10-14 = 1V, § 14.

Ch. 8, p. 69 ¢ 14-17 = VIII, §17.

Ch. 9, p. 72¢ 1625 = V, §20.

11, During the Council of Lhasa (792-794), the Vkn was frequently
invoked as a scriptural authority. )

a. In the Chinese records (tr. P. DemikviLLe, Le Concile de Lhasa,
Paris, 1952), defended by Mahayana (Hva-5an; Ho-shang), we find
the following quotations: p. 80 = III, §52; p. 113-114 = VIII,
§33; p. 126 = VIII, §6; p. 152 = 1, § 10, stanza 12.

b. In the Bhavanakramas of Kamalasila, protagonist of the Indian
side:

Bhavanakrama I, ed. G. Tuca, Minor Buddhist Texts, 11, Rome,
1958, p. 194,8-11 = 1V, § 16.

Bhavanakrama III, ed. G. Tucci, Minor Buddhist Texts, 111, Rome,
1971, p. 13,7-9 = 11, § 12 in fine; p. 22,10-14 = 1V, § 16.

3 In his translation of the stanzas, Dharmaraksa of the Sung reproduces textually
the version by Kumarajiva (T 475).

* In his Bodhicaryavatira, V, verses 105-106, Sintideva recommends the reading
of the Siksasamuccaya and the Siitrasamuccaya, but we are none too sure if he
attributes the latter work to himself or if he considers it to be a work by Nigarjuna.
Hence the hesitation of modern critics: C. BENDALL, Siksdsamuccaya, Introduction,
p. IV: L. DE LA VALLEE PoussiN, Introducition 4 la pratique des futurs Bouddhas,
Paris, 1907, p. 48, note 1; A BANERIEE, Sitrasamuccaya, 1HQ, XVII, 1941, p. 121-126.
However the problem has now been clarified by Professor J. FILLIOZAT who, in his
article Siksasamucecaya et Satrasamuccaya (JA, 1964, p. 473-478), reaches the following
conclusion: *‘Santideva did not compose a Suirasamuccava independently of his
Stk sasamuccaya where, furthermore, he ilustrates his exposition with many quotations
of extracts from Sarras. This is why no trace can be found of such a work. On the
contrary, he attributes to Nagarjuna a Satrasamuccaya and which indeed exists in a
Tibetan version as a work by Nagarjuna™.



CXv

The quotations given here range over six centuries and have been
taken from nearly all the chapters of the Vkn, which only proves
the remarkable stability of the text. Moreover, the writers who quote
it are Madhyamikas for the most part. As we said earlier, the Vkn
is pure Madhyamaka and was considered as such by Indian scholars.



CXVI1 INTRODUCTION
NOTICE CONCERNING THE TRANSLATION

The present translation is based on the Tibetan version of the
Kanjur (Otani Kanjur Catalogue, No. 843). It is printed in /arge
Sormat.

Printed in small format are the variations and additions found in
the Chinese version by Hsiian-tsang (TaishS, No. 476): the greatest
variations appear in the right-hand column; additions of lesser im-
portance are inserted in the text, but always in small format.

Interesting points brought out by the Chinese translations by Chih
Ch’ien (TaishGé, No. 474) and especially by Kumadrajiva (Taishg,
No. 475) are indicated in the notes.

The passages in underlined italics are fragments of the original
Sanskrit quoted in the Siksdsamuccaya of Santideva. Other passages
in iralics are reconstructions.

I am responsible for the division into paragraphs and the sub-titles
in brackets.



THE TEACHING OF VIMALAKIRTI

CHAPTER ONE

THE PURIFICATION OF THE BUDDHA-FIELDS

Homage to all the Buddhas, Bodhisattvas, Aryasravakas and
Pratyekabuddhas, past, present and to come!

[Introduction)

1. Thus have I heard. At one time the Blessed One was in the town
of Vaisdli, in the Amrapili grove!, with a large troop of monks,
cight thousand monks (Evam mayd Srutam ekasmin samaye Bhagavdn
Vaisalinagare viharati smamrapalivane mahata bhik susamghena sardham
astabhir bhiksusahasraih).

2. All these monks were holy
men (arhat), free from impurities
(ksipasrava), without passions
{nihklesa), come to great strength
(vasibhita), their minds delivered
{suvimuktacitta) and their wisdom
equally delivered (suvimukiapra-

JjAd); of noble birth (@jéneya) and
resembling great elephants (maha-
ndga); they had fulfilled their
duty (krtakrtya), done what they
had to do (krtakaraniya), laid
down their burden (gpahrtabhdira),
achieved their aim (anupraptasva-

! Vaigali, capital of the Licchavis, now Basarh in the district of Muzaffarpur, in
Tirhut. [t was an opulent and prosperous lown at the time of the Buddha (Vinaya, 1,
P-.268; Lalitavistara, p. 21). A mango grove, situated three leagues to the south of the
town (Fa hsien chuan, T 2085, p. 861 ¢ 14; Hsi yii chi, T 2087, ch. 7, p. 908 ¢ 4)
frequently served as a residence for the Buddha. There he expounded important sermons
(e.g. Samyutia, V, p. 141 sq.). During the Buddha'’s final visit to Vai$ali, this grove
was given to him by the courtesan Amrapill (Vinaya, I, p. 231-233; Vin. of the
Mahisasakas, T 1421, ch. 20, p. 135 ¢; Vin. of the Dharmaguptakas, T 1428, ch. 40,
p. 856 a): it took on the name of Amrapilivana, Ambapilivana in Pili.
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kdrtha), completely destroyed the
shackles of existence (pariksina-
bhavasamyojanay) ; their minds were
delivered by perfect knowledge
(samyagajfiasuvimuktacitta); they
had obtained the supreme perfec-
tion of being complete masters of
their thoughts (sarvacetovasitapa-
ramapdramitdprapta)?.

3. Also to be found there were thirty-two thousand Bodhisattvas,
Bodhisattvas who are great beings (mahasattva); wvniversally known
(abhifianabhijiiata)® ; devoted to the exercise of the great super-knowl-
edges (mahabhijfiaparikarmaniryata); upheld by the supemnatural action
of the Buddhas (buddhadhisthanadhisthita); guardians of the town of
the Law (dharmanagarapalaka), roaring the lion’s roar (mahasimhana-
danadin) in response to the cry echoing in the ten regions (dasadiksu
prakirtitanadah) *; having become, without being asked (anadhyesita)
the good friends (kalyanamitra) of all beings; refraining from inter-
rupting the lineage of the triple jewel (¢riratnagotra); vanquishers of
Mara and adversaries (nihatamdarapratyarthika); victoriously resisting
all opponents (sarvaparapravadyanabhibhiita); free from any obstacle and
the invasion of the passions (vigatasarvavarapaparyuithana); gifted with awareness,
intelligence, knowledge, concentration, magical formulae and eloquence
(smrtimatyadhigamasamadhidhdranipratibhanasampanna); based on the
liberations without obstacle (andvaranavimoksa); gifted with indestruc-
tible eloquence (andcchedyapratibhdna) 3, complying with the perfections
of giving, morality, patience, vigour, concentration, wisdom, skillful
means, vows, power and knowledge (danasilaksantiviryadhyanaprajiio-
payakausalyapranidhanabalajfianapdramitaniryata)®; convinced of the

2 List of the Sravakagunas appearing at the start of the majority of Mahayanasiitras :
-Sukhavativyiha, p. 4,/4; Paficaviméati, p. 4,2; Astasah., p. 8,/8; Satasih., p. 3,/;
Sad. pundarika, p. 1,6; Mahavyutpatti, No. 1075 sq. It is commented on at length in
the Upadesa (NAGARJUNA, Traité, p. 203-219) and the Aloka, p. 9-11,

3 Thé epithet abhijignabhijiiata is usually applied to Sravakas and not to Bodhisativas :
cf. Sad. pundarika, p. 1,9. ’

* The instructing by the Buddha is often described as sihandda “lion’s roar™ :
Anguttara, I\, p. 122,6; V, p. 33,6; bhagava ... bhikkhiinam dhammam deseti siho va
nadati vane {Suttanipita, v. 1015).

S Andacchedyapratibhdna . cf. Mahavyutpalti, No. 851.

S List of the ten pdramita: Samgraha, p. 207-209. It is not quoted in full in all the
versions. )
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ungraspability of all dharmas (anupalabdhadharmaksantipratilabdha),
turning the irreversible wheel of the Law (avaivartikadharmacakrapra-
vartaka); marked with the seal of signlessness (animittamudramudrita),
skilled in knowing the faculties of all beings (sarvasattvendriyajiiana-
kusala); braving all the assemblies (sarvaparsadanabhibhiita) and
appearing there without fear (nirbhayavikramin); accumulating great
stores of merit and knowledge (mahapunyajiianasambhara) ; their bodies
adorned with all the primary and secondary marks (sarvalaksandanuvyari-
jandlamkriakdya)”; beautiful (abhiripa) but without adornments
(abharana); raised on high in glory and renown (yasahkirtyabhyudgata)
like the highest peak of Sumeru; filled with high resolve, as firm as a
diamond (vajravad drdhadhyasaya); having in the Buddha, the Law
and the Community the faith of understanding (buddhe dharme samghe
'vetyaprasadena samanvdagatah)®; emitting the ray of the jewel of the
Law (dharmaratnarasmipramoksaka) and causing to rain down a shower
of ambrosia (amyrtavarsabhivarsaka); gifted with excellent and pure
clarity of speech (varavisuddhasvaranirghosopeta); penetrating the
dependent co-production in its deep meaning (gambhirarthapratityasam-
utpada)® ; having interrupted the course of the pervasion left by false
views concerning the finite and the infinite (ant@nantadrstivasanabhi-
samdhisamucchedaka) ; fearlessly giving the lion’s roar (visgradah simha-
nddanadin), causing the thunder of the great Law to reverberate
(mahadharmameghasvaranadin); absolutely unequalled (asamasama)
and immeasurable (pramdnavisayasamatikranta), great leaders of
caravans (sdrthavaha) obtaining the jewels of the Law (dharmaratna),
that is, stores of merit and knowledge (punyajfianasambhdara); versed
in the principle of the Law which is correct, calm, subtle, sweet,
difficult 10 see and difficult to know (rjukasantasiksmamydudurdrsa-
durvigahyadharmanayakusala), penetrating the comings and goings
(agamanirgama) of beings and their intentions (dsaya); anointed with
the unction of the knowledge of the unequalled Buddhas (asamasama-

buddhajiianabhisekabhisikia); approaching through their high resolve

7 The 32 laksana and the 80 anuvyaiijana are explained in the Upadesa (NAGARIUNA,
Traité, p. 271-281) and the Sanskrit Mahavadana, p. 101-113, where other references are
to be found.

8 Avetyaprasida, aveccappasada in Pali: Digha, II, p. 93; Majjhima, 1, p. 37:
Samyutta, II, p. 69; Anguttara, II, p. 56, Astasah., p. 213,13; Bodh. bhimi, p. 161,2;
327,2; Mahavyutpatti, No. 6823.

? All dharmas being non-arisen (anutpanna) and non-extinguished (aniruddha), the
Pratityasamutpada in its decpest meaning is a non-production : see Ch. XII, §12.
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(adhyasaya), the ten powers (bala), the convictions (vaisaradya) and
the exclusive attributes of the Buddhas (Gvenikabuddhadharma); crossing
the fearful ditch (bhairavaparikha) of bad destinies (apdyadurgativini-
pata) 10 rejecting the diamond weapon of the dependent co-production (preatityasam-
utpada) and voluntarily (samcintya) assuming rebirth (janman) in the
paths of existence (bhavagati); great healing kings (mahabhaisajyaraja),
skilled in the treatment of beings to be disciplined (vaineyasattva),
knowledgeable of all the disecases of the passions (klesavyddhi) which
affect beings, and correctly (yathayogam) administering the medicine
of the Law (dharmabhaisajya); having at their disposal an immense
mine of virtues (apramanagunakara) and adorning, with the unfolding
of these virtues (gunavyitha), innumerable Buddha-fields (buddhaksetra);
propitious to see and hear and unstoppable in their tasks {(amogha-
parakrama). Even if one were to devote innumerable hundreds of
thousands of kotinayuta of kalpas in praising their virtues (guna), one
could not exhaust the flood of their virtues (gunaugha)*!.

4. There were particularly (tad yatha) the Bodhisattvas :

[Tibetan list] : 1. Samadarsana, 2. Asamadar$ana, 3. Samadhivikur-
vitardja, 4. Dharmes$vara, 5. Dharmaketu !2, 6. Prabhaketu ', 7. Prabha-
vyiiha, 8. Ratnavyiha'4, 9. Mahavyiha'S, 10. Pratibhanakiita 'S,
11. Ratnakiita 17, 12. Ratnapani '®, 13. Ratnamudrahasta '®, 14. Nitya-
pralambahasta, 15. Nityotksiptahasta 2%, 16, Nityatapta, 17. Nityamudi-
tendriya, 18. Pramodyardja, 19. Devaraja, 20. Pranidhanapraves$aprapta,
21. Prasiddhapratisamvitprapta, 22. Gaganagafija2!, 23. Ratnolkapa-

1% Canonical expression : gpayam duggatim vinipdiam nirayam upapanna; cf. Woop-
WARD, Concordance, p. 187, s.v. apdya.

"1 Cf. Sad. pungarika, p. 121,3: ete ca gund atas canye ‘prameya asamkhyeya yesam
na sukarah paryanio ‘dhigantum aparimitan api kalpan bhasamanaih.

12 Dharmaketu : Sukhavativyiha, p. 14,/4; Gandavyiiha, p. 3,15.

13 Prabhaketu : Gandavyiiha, p. 3,719.

1+ Ratnavyiiha : Lalitavistara, p. 60,18 ; 61,12; 63,2; 73,3; also I, §17 below.

s Mahdvyiha: Satasah., p. 7,7.

16 Pratibhanakita : Mahavyutpatti, No. 703.

17 Ratnakiita : Mahavyutpatti, No. 659.

!& Ratnapani: Sad. pundarika, p. 3,5; Kiarandavyiha, p. 1,12; 17,1; Mafijusrimala-
kalpa, p. 425,19; Mahavyutpatti, No. 655.

19 Ratnamudrahasta : Satasah., p. 7,5; Mahavyutpatti, No. 656; ZURCHER, Congquest
of China, p. 392, n. 89.

20 Nityotksiptahasta : Satasah., p. 7.6.

21 Gaganagaiija: Lalitavistara, p. 295,/0; Kiarandavycha, p. 38,13; 39.,8; 49,17;
Siksasamuccaya, p. 127,/; Maiijusrimiilakalpa, p. 40,/3; 68,21; Sadhanamala, p. 49,/4;
Dharmasamgraha, § 12; Mahavyutpatti, No. 700.
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rigrhita, 24. Ratnasura?2, 25. Ratnapriya, 26. Ratnasri?>, 27. Indra-
jala 2, 28. Jaliniprabha 25, 29. Niralambanadhyana, 30. Prajiakita®,
31. Ratnadatta, 32, Marapramardaka, 33. Vidyuddeva, 34. Vikurvana-
raja?’, 35. Kutanimittasamatikranta, 36. Simhanadanadin, 37. Girya-
grapramardir3ja, 38. Gandhahastin 28, 39. Gandhakuiijaranaga, 40. Ni-
tyodyukta?®, 41. Aniksiptadhura®®, 42. Pramati, 43. Sujata, 44. Padma-
srigarbha®!, 45. Padmavyiha®?, 46. Avalokitesvara, 47. Mahasthama-
prapta*?, 48. Brahmajila, 49. Ratnadandin(?), 50. Marakarmavijeta,
51. Ksetrasamalamkara, 52. Maniratnacchattra, 53. Suvarnacuda,
54, Maniciida, 55. Maitreya, 56. Maﬁjuéﬁ kqmirabhﬁta.

[H’s Chinese list]: 1. Samadarsana, 2. Asamadariana, 3. Asamasamadarsana,
4. Samadhivikurvitaraja, 5. Dharme$vara, 6. Dharmaketu, 7. Prabhaketu, 8. Prabhavyiiha,
9. Mahavyiiha, 10. Ratnakii(a, 11. Pratibhanakiita, 12. Ratnapani, 13. Ratnamudrahasta,
14. Nityotksiptahasta, 15, Nilyapralambahasla,'lé. Nityodgriva, 17. Nityapramuditen-
driya, 18. Nityapramuditargja, 19. Akutilapratisamvid, 20. Gaganagaija, 21. Ratnolka-
parigrhita, 22. Ratnasri, 23. Rainadatta, 24. Indrajala, 25. Jaliniprabha, 26. Anava-
ranadhy@na, 27. Prajiakiifa, 28. Devaraja, 29. Marapramardaka, 30. Vidyuddeva,
31. Vikurvanarija, 32. Kiitanimittasamalamkira, 33. Simhanadanadin, 34. Meghasvara,
35. Giryagrapramardirija, 36. Gandhahastin, 37. Mahagandhahastin, 38. Nityodyukta,
39. Aniksiptadhura, 40. Pramati, 41. Sujdia, 42. Padmasrigarbha, 43. Samadhir3ja,
44, Padmavyiiha, 45. Avalokitesvara, 46. Mahasthamapripia, 47. Brahmajila, 48. Ratna-
dandin, 49. Ajita’*, 50. Maravijetd, 51. Ksetrasamalamkara, 52. Suvarpacitida,
53. Manicuda, 54. Maitreya, 55. Maiijusn, 56. Maniratnacchatira.

21 Ratnasiira: Rin chen dpah in N and FP 613; Rin chen dpal in P.

23 Ratna$ri: Sukhavativyiha, p. 14,75; Gandavytha, p. 4,4.

24 Indrajala : Lalitavistara, p. 291,/8.

25 Jaliniprabha : Mahavyutpatti, No. 705.

2% Prajiidkiita : Sad. pundarika, p. 260, /4.

27 Vikurvanardja : Mahavyutpatti, No. 1409; Vikurvanarajabodhisattvasiitra, T 421;
OKC 834,

28 Gandhahastin : Astasdh., p. 890,24; Sukhdvativyuha, p. 194,//; Samadhirija, I,
p. 194,7; Mahavyutpatti, No. 704.

29 Nityodyukta : Sad. pundarika, p. 3,4.

30 Aniksiptadhura : Sad. pundarika, p. 3,5; Karandavyiha, p. 1,/7; Mahivyutpatti,
No. 719.

31 Padmasrigarbha : Gandavyiiha, p. 2,26; Dasabhtmika, p. 2,6.

32 Padmavyiiha : Gandavyiha, p. 66,/7; Mahavyutpatti, No. 753,

33 Mahasthamapripta : Sukhdvativyitha, p. 114,8; Karandavyiha, p. 1,/3; Sad.
pundarika, p. 3,4; 375./; Samadhiraja, p. 194,6; Sadhanamalz, p. 71,4.

34 Ajita, epithet of Maitreya (cf. LAMOTTE, Histoire, p. 782).



6 Ch.1,§57

5. Ten thousand Brahmas, Brahma Sikhin3® at their head, come
from the Asoka universe of four continents (Asoko nama caturdvipako
lokadhdatuh) to see, revere, serve the Blessed One and hear the Law
from his lips (bhagavato darSanaya vandandya paryupasandya dharma-
dravandya ca)*®, were presentin this assembly (tasydm parsadi samnipatita
abhizvan samnisannah) — Twelve thousand Sakras from various universes
of four continents (caturmahddvipaka) were also present in this
assembly. — Equally, other very powerful divine beings (mahesa-
khyamahesakhya), Brahmas, Sakras, Lokapalas, Devas, Nagas, Yaksas,
Gandharvas, Asuras, Garudas, Kimnaras, and Mahoragas were present
in this assembly. — Finally, the fourfold community (catusparisad),
monks, nuns, laymen and laywomen (bhiksubhiksunyupasakopasika),
were there also.

6. Then the Blessed One, seated on a majestic throne, surrounded
and revered by several hundreds of thousands of those present,
expounded the Law (atha khalu bhagavasi srigarbhe simhdsane nisanno
‘nekasatasahasrayd parsada parivrtah puraskrto dharmam desayati sma).
Dominating all the assemblies, like Sumeru the king of the mountains
rising from the oceans, the Blessed One was shining, gleaming and
resplendent, seated as he was on his majestic throne (swmerur iva
parvatardjah samudrabhyudgato bhagavan sarvah parsado ‘bhibhiiya
bhasate tapati virocate sma srigarbhe simhdsane nisannah)®’.

[4rrival of Ramakara and the 500 Licchavis]
7. Then the Licchavi Bodhisattva Ratnikara® and five hundred

35 Mahabrahma, king of the riipadhatu, more usually known by the name of
Brahm3a Sahapati (Sahampati in Pali). The epithet of sikhin (Lalitavistaca, p. 393,20,
397,12; Sad. pundarika, p. 4,9; 175,1), translated in Chinese somctimes by “‘topknot™
and sometimes by “fire”, is due to the fact that Brahma is at the summit (topknot)
of the cosmic fire which stops after having consumed his palace (T 1723, ch. 2, p. 675 ¢ 16)
and because he breaks up the passion of the kd@madharu by means of the trance of the
fire's brilliance (T 1718, ch. 1, p. 11 b).

3% Bhagavato darsandya, etc., is a stock phrase: Sad. pundarika, p. 367,5; 425,2;
427,7; 458,10; 463,3.

37 Cf. Sukhavativyiha, p. 128,9: adraksus tathagatam arhantam samyaksambuddham
Sumteruin iva parvatardjam sarvakselr@bhyudgatam sarva diso ‘bhibhiaya bhkisamanam
tapantam virocamdanam vibhrajamanam.

The formula bhasate iapati virocate (bhdasati tapati virocati in Pili) is common:
Majjhima, 11, p. 33,27; 11, p. 102,4; Paiicavimsati, p. 10,/¢; Mahavyutpatti, No. 6289-91.

*® The Bodhisattva Ratnakara *“Mine of virtues” appears in the niddna of several
Mahidyanasitras: Paficaviméati, p. 5.6; Satasah., p. 6,5; Sad. pundarika, p. 3.//.
A pgreat Bodhisattva of the tenth stage, he was a Licchavi, a guildsman’s son
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young Licchavis (ficchavikumara), each holding a parasol (chattra)
formed of seven jewels (saptaratnamaya), left the town of Vaisali and
went to the Amrapili grove, approaching the Blessed One (yenamrapéli-
vanam yena ca bhagavams tenopasamkraniah);, having reached him
(upasamkramya), after having saluted the feet of the Blessed One with
their heads (bhagavatah padau Sirobhir vanditva) and after having circled
round him seven times (saptakrtvah pradaksinikrtya), they each offered
him their parasols and, having made this offering, stood to one side
(niryatyakante sthit@ abhiivan).

8. As soon as these precious parasols had been set down suddenly
by the power of the Buddha, they joined together into one single
precious parasol (samanantarasamarpitani tani ratnacchattrani sahasa
buddhanubhavenaikam ratnacchattram abhivan)?®, and that one single
precious parasol covered (dcchadayati sma) all that trichiliomegachi-
liocosm (trisahasramahdasahasralokadhdaru) *©. The surface (parimandala)
of the trichiliomegachiliocosm appeared on the inside itself of that
great precious parasol. Thus there could be seen on the inside of that
great precious parasol all that the trichiliomegachiliocosm contained:
Sumeru the king of mountains (parvatargia), Himadri, Mucilinda,
Mahamucilinda, Gandhamadana, Ratnaparvata, Kalaparvata, Cakra-
vada and Mahacakravada“!; the great oceans (mahdsamudra), water-

(Sresthiputra) and native of Vaifali (Bhadrapalasitra, T 418, ch. 1, p. 903 a 7-8;
Upadesa, T 1509, ch. 7, p. 111 a 6; Hsi yii chi, T 2087, ch. 7, p. 908 5 7).

He is part of the group of eight Bodhisattvas mentioned in the Astabuddhaka,
T 427, p. 73 a 17, and the sixteen Satpurusas **Worthy men”, beginning with Bhadrapala,
and recorded, with certain variations, in several Mahayanasiitras: Sad. pumnlarika,
p. 3.J0-4,2; Sukhavativyiha, T 360, ch. 1, p. 265 ¢ 17-21 ; Visesacinlabrahmapariprccha,
T 585, ch. |, p. | @ 13-16; T 586, ch. 1, p. 33 5 9-13; T 587, ch. 1, p. 62 b 12-17;
Ratnakiita, T 310, ch. 17, p. 91 ¢ 14-15; ch. L1, p. 623 & 13-14; Maijusriparinirvana,
T 463, p. 480 b 6¢; Upadesa, T 1509, ch. 7, p. 111 a 4, etc.

3% By virtue of his parinamiki rddhi (cf. Bodh. bhimi, p. 58-64; Samgraha,
p. 221-222), the Buddha, with a single touch of his thumb or by means of his
adhimuktibala, can concentrate into one objects of the same type which are offered
10 him, bowls, flowers, parasols, etc. One of his first miracles was to unite into one
the four bowis which the king of the gods offered to him:

Mahavastu, 111, p. 304,16 : bhagavata sarvesam caturnam lokapdalanam catvari patrani
pratigrhnitvd amgusthena akranta ekapatro ca adhisthito.

Calusparisad, p. 88: atha bhagavams caturnam mahdrajiam pdtrani pratigrhyaikam
patram adhimukiavan.

Lalitavistara, p. 385,4: pratigrhya caikam pairam adhitisthati sma, adhimuktibalena.

“® Regarding this cosmology, see Appendix, Note I: The Buddhaksetra.

*! Series of mountains which can be found, with some variations, in other Siitras:
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courses (saras), lakes (tadaga), ponds (puskarini), rivers (nadi), streams
(kurnadi) and springs (utsa)“?; then, in infinite quantities, the suns
(s#rya), moons (candra) and stars (taraka), the dwellings (bhavana)
of the Devas, Nagas, Yaksas, Gandharvas, Asuras, Garudas, Kimnaras,
Mahoragas, as well as the dwellings of the Caturmaharajas; finally,
the villages (grama), towns (nagara), boroughs (nigama), provinces
(janapada), kingdoms (rastra), capitals (rdjadhani) and all the sur-
rounding territories (mandala)®?. And the instruction in the Law
expounded in the world of ten regions by the Blessed Lord Buddhas
couid be heard in its entirety (yam ca dasadigloke te buddha bhagavanto
dharmam desayanti sa ca sarvo nikhilena sriyate sma)**, as if their
voices came from that one single great precious parasol.

9. Then the whole assembly, having seen this great wonder accom-
plished by the Blessed One, was astonished; satisfied, delighted,
transported, joyful, filled with happiness and pleasure, all paid homage
to the Tathagata, and stood to one side, watching him fixedly (atha
khalu sarvavati sa parsad bhagavato ‘ntikad idam evamripam mahaprati-
haryam drsgvascaryaprapiabhit 45. tustodagrattamanah pramudita priti-

Sukhavativyuha, p. 128,2: Kilaparvata, Ratnaparvata, Meru, Mahameru, Mucilinda,
Mahamucilinda, Cakravada, Mahacakravada.

Sad. pungarika, p. 244,10; 246,3: Kilaparvata, Mucilinda, Mahimucilinda, Cakra-
vada, Mahacakravada, Sumeru.

Karandavyuha, p. 91,/2: Cakravada, Mahdcakravada, Mucilinda, Mahdmucilinda,
Kala, Mahakala.

Samadhirdja, II, p. 276,13: Cakraviada, Meru, Sumeru, Mucilinda, Mahamucilinda,
Vindhya, Grdhrakiita, Himavat.

These disordered lists do not conform with the traditional data of Buddhist
cosmology (Kosa, III, p. 141; Atthasalini, p. 297; Jataka, VI, p. 125) which places
nine great mountains on the golden land: in the centre, Meru; concentrically, seven
mountains; outside the Nimindhara, the four great continents; enveloping the whole,
the Cakravada. — Some sitras conform to these data:

Mahavastu, [I, p. 300,/6: prihivicdlena iyam trisdhasramahdsahasrd lokadhdtu sama
abhiisi pinitalajaia sumerus ca parvatardjd cakravadamahdcakravada ca parvata nimindharo
yugandhare isdmdharo ca parvatd khadirakd.évakarr,m vinatako sudariane ca sapta parvatd
dvipantarika tathanye kalaparvai@ pethivyam osannd abhisi bodhisattvasyanubhdvena.

Also see Divyavadana, p. 217.

42 Cf. Mahdvyutpatti, No. 4170 sq.

43 The sequence grama-nagara-nigama, etc., is a stock phrase in Sanskrit texts:
Astasah., p. 685,/7; Sad. pundarika, p. 72,1; 102,5; 244,10; 246,3; 247,3; Mahasamni-
pata, p. 129,7; 133,/0-11; below, V, § 7 and 9; XI1, §3 and 22. The Pali is less prolix:
Digha, 11, p. 249,30; Mahaniddesa, p. 268,27,

*4 Cf. Sad. pandarika, p. 6,/0.

45 To show astonishment, the Sad. pundarika uses the two expressions @écaryaprapra
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saumanasyajata*® tathagatam abhivandyaikante sthitabhud animisabhyam
netrabhyam*” sampreksamanda).

{Stanzas of Ratnakara.]

10. Then the young Licchavi Ratndkara, having seen the great
wonder accomplished by the Blessed One, placed his right knee on
the ground, raised his joined hands to the Blessed One and, having
paid homage to him, praised him with the following stanzas (atha
khalu Ratnakaro licchavikumaro bhagavato 'ntikad idam evamripam
mahadpratiharyam drstva daksinam janumandalam prthivyam pratisthapya
yena bhagavams tendfijalim pranamya tam bhagavantam namaskr tvabhir
gathabhir abhistauti sma):

1. Pure (Suci) and beautiful (sundara), your eyes (metra) are as
large (visala) as a lotus leaf (padmapattra); pure are your intentions
(@faya), you have reached the other shore (para) of tranquillity
(samatha); you have accumulated good actions (kusalakarman) and
conquered a great sea of virtues (gunasamudra). Holy One ($§ramana),
you lead to the path of peace ($@ntimarga), all homage to you!

2. Bull-like man (purusarsabha), Leader (nayaka), we see your wonder
(pratiharya). The fields (ksetra) of the Sugatas are illumined (prabhasita)
with a brilliant light (pravaraloka), and their instructions in the Law
(dharmya katha), greatly developed (vipula) and leading to immortality
(amytaga), can be heard throughout the reaches of space (@kasarala).

3. King of the Law (dharmaraja), you reign through the Law over
all beings, you lavish on them the riches of the Law (dharmavasu).
Skillful analyst of dharmas (dharmapravicayakusala), Instructor in
the Good Law (saddharmadesaka), Sovereign of the Law (dharmesvara),
King of the Law (dharmaraja), all homage to you!

4. “*Neither being (sa!f) nor not-being (asat), all dharmas are born
dependent on causes (ketiin pratitya samulpannah); there is in them

adbhutaprapra, p. 1251 183,4; 199,2; 206,5; 249,11, We also find after them,
audbilyaprapta, p. 8,5, 20,13 389,5; vismayaprapta. p. 310,14, kautihalaprapta, p. 8,1,
— In Pali, the traditional expression is acchariyabbhutacittajata: Maijjhima, 1, p. 254,2;
330./6; 11, p. 144,27 Samyutla, 1, p. 156,20,

46 Joy is shown by a series of five adjectives: fusta udagra attamanes pramudita
pritisaumanasyajdia: Sad. pundarika, p. 60,7; 69.7: 103.13; 209,9; 222,10; 257,7; 288,13,
367,2; 404,7; 406,2; Suvarnabhasottama, p. 9,7; Gangdavyaha, p. 99,/5; Rastrapila,
p- 47,18, Divyavadana, p. 297,/5; Mahavyutpatti, No. 2929-33: beiow, VI, §7;
XII, §20.

47 Animisabhyam netrabhyam: cf. Sad. pundarika, p. 199,10.
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no self (@fman), no sensing subject (vedaka), no activator (karaka);
but good (kusala) or bad (akusala), no action (karma) withers’ 48:
such is your teaching. ,

5. Great Ascetic (munindra), you have overcome Mara and his
hordes; you have conquered supreme enlightenment {(pravarabodhi),
peace (§énta), immortality (@mria), happiness (sukha). But unaware,
deprived of thought (cirta) and attention (manasikara), the hordes
of the sectaries (tirthika) do not understand it.

6. Wondrous King of the Law (edbhuta dharmardja), in the presence
of gods and men (devamanusya), you turn the wheel of the Law
which has a threefold revolution and twelve aspects (dharmacakram
pravartayasi triparivartam dvadasakaram)*?; it is calmed (prasanta)

“® This is a resumé of the ancient Buddhist doctrine teaching the Pratityasamutpada,

Anatman and the fruition of actions. The last point recalls this stanza:

na prazasyanti karmani kalpakotisatair api,

samagrim prapya kalam ca phalanti khalu dehindm.
Cf. Divydvadina, p. 54,9; 131,13; 141,14; 191,19, 282,17; 311,22; 504,23; 5824,
584,20, Avadanasataka, 1, p. 74,7; 80,/3; 86,6; 91,i1; 100,10; 105,1.

4% We have, in Sanskrit, triparivartam dvadasikdram dharmacakram (Mahavastu,
I, p. 333,71, Divyavadana, p. 205,27; 393,23, Lalilavistara, p. 422,2; Astasah.,
p. 380,13; Sad. pundarika, p. 179,7). We have in Pali, tciparivattam dvadasakaram
yathabhitam Aanadassanam (Vinaya, 1, p. 11,20; 11,25; Samyutta, V, p. 422,32).

The expression is explained in Vinaya, I, p. 11; Samyutta, V, p. 420-424; Samyukta,
T 99, ch. 15, p. 104 ¢- 105 a; Mahavastu, III, p. 332-333; Lalitavistara, p. 417-418;
Mahavyutpatti, No. 1309-1324; Aloka, p. 381-382.

The first turning (parivaria) of the noble trnths is the path of vision (darsanamdrga)
and comsists of four aspects (akara): 1. This is suffering (idam duhkham); 2. This
is its origin (ayam samudayah); 3. This is its extinction (ayam nirodhah); 4. This is the
path of the extinction of suffering (iyam duhkhanirodhagamini pratipat).

The second turning is the path of meditation (bAdvandmarga) and consists of four
aspects: 1. The noble truth of suffering should be known (duhkham dryasatyam
parijiieyan); 2. The origin of suffering should be ended (dultkhasarmudayalh prahatavyahy;
3. The extinction of suffering should be achieved (dvhkhanirodhat saksatkartavyah),
4. The path of the extinction of suffering should be practised (duhkhanirodhagamini
pratipad bhavitavyd).

The third turning is the path of the Arhat (afaiksamdrga) and also consists of
four aspects: 1. Suffering is Xnown (duhkham parijiagiam); 2. Its origin is destroyed
(samudayah prahinah); 3. Extinction is achieved (nirodhah saksatkriah); 4. The path
of the extinction of suffering has been practised (dubkhanirodhagdmini pratipad bhavita).

It is in the light of this traditional meaning that we should interpret the expression
“wheel of the Law which has a three-fold revolution and twelve aspects” used here
by the Vimalakirtinirdesa. Neither did Kumirajiva have any doubts about it (T 1775,
ch. 1, p. 333 b 4-5). Without ignoring the ancient exegesis, K'uei-chi (T 1782, ch. 2,
p. 1021 b-¢) also sees in the triple turning the successive teachings of the Vehicles of
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and naturally pure (svabhdvavisuddha). From then on, the three jewels
(triratna) are revealed to the world.

7. Those who are well-disciplined (suvinita) by your precious Law
(ratnadharma) are unruffled (avitarka) and always calm (nityaprasanta).
You are the great Healer (mahdvaidya) who puts an end to birth
(jati), old age (fard) and death (marapa). You have conquered a great
sea of virtues (gunasamudra), all homage to you!

8. Before homages (satkara) and good deeds (sukrta) *°, you remain
as immovable (acala) as Sumeru; towards beings moral {(silavar) or
immoral (dufisifa), you are equally beneficent; penetrating the sameness
(samata) of all things, your mind (manas) is like space (@kdsasama).
Jewel among beings (sattvaratna), who would not honour you?

9. Under this little parasol offered to
the Blessed One, there appear the trichilio-
cosm and the dwelling of the Devas and
Nagas; thus it is that we salute his
knowledge and vision (fianadarsana) and
the assemblage of his virtues (gunakdya).

10. With this wonder (prdtihdrya) the
being with ten powers (dasabala) reveals
the worlds (foka) to us; and all are like
plays of light. Beings cry out in wonder
{adbhuta). This is why we salute the being
with ten powers, gified with knowledge
and vision *'.

11. Great Ascetic (mahdmuni), the assemblies united here (parsat-
samnipdta) in your presence contemplate you full of faith (prasannena
manasd). Each one sees the Victorious One (jina) facing him; this is
an exclusive attribute (@Gvenikalaksana) of the Victorious One.

12. The Blessed One expresses himself in a single sound (ekasva-

the Sravakas, Pratyekabuddhas and Bodhisattvas. Regarding this new interpretation
of the tuming of the wheel, see Astasdah., p. 442,8-9; Paficavimsati, T 223, ch. 12,
p. 311 b 16; Upadesa, T 1509, ch. 65, p. 517 a; Sad. pundarika, p. 69,12-73; 291,1-3;
Samdhinirmocana, VII, § 30; Bu-ston, History of Buddhism, II, p. 41-56; E. OBERMILLER,
The Doctrine of Prajidparamiia, Acta Odentalia, XI, 1932, p. 90-100.

30 According to H: “before the eight worldly states”. These eight lokadharma are
gain (labha), loss (aldbha), glory (yasas), ignominy (ayasas), praise {presamsa), blame
(nindad), happiness (sukha) and suffering (duhicha): cf. Digha, III, p. 260; Afnguttara,
IV, p. 156; Mahavyutpatti, No. 2342-48.

3! Stanzas 9 and 10 are missing in the Tibetan vesrsions. Conversely, stanzas
Il to 18 are missing in Cn, the oldest Chinese translation. They were perhaps not
part of the original composition.
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renodaharati)®? and beings, each according to his category, grasp
its meaning ; each one says to himself that the Blessed One speaks his own language;
this is an exclusive attribute (dvenikalaksana) of the Victorious One

(jina).

52 Conceptions concerning the instruction of the Buddha have varied considerably
during the course of time:

1. According to ancient Buddhism, Sakyamuni taught throughout the forty-five years
of his public life, and all that he said is true. This is confirmed by a common theme,
entitled the Siitra of the Two Nights (dharmardtridvayasatra), frequently invoked in
the texts: Digha, III, p. 135; Anguttara, 1, p. 24; Itivuttaka, p. 121; Madhyamagama,
T 26, ch. 34, p. 645 b 18; Sumangala, I, p. 66; Upadesa, T 1509, ch. 1, p. 59 ¢ 5-7:
yaii ca rattim lathdgato anutiaram sammdsambodhim abhisambujjhati yaii ca rattim
anupdadisesdya nibbanadhatuyd parinibbdyati, yam etasmim antare bhasati lapati niddisati,
sabbam tam tath’eva hoii no anfiathd. ’

2. Possessing the gift of languages, the Buddha did not only teach in the Aryan
tongue (dryd vac) or in Lthe tongue of the middle Country (madhyadesavac), but also
in barbarian languages (dasyuvdc) and in the common language of the frontier-lands
of Southern India. This is brought out in the tale of the conversion of the four kings
of the gods (Vin. of the Sarvastivadins, T 1435, ch. 26, p. 193 «; Vin. of the
Miilasarvastivadins, Gilgit Manuscripts,' II1, 1, p. 256-259; Ch’u yao ching, T 212,
ch. 23, p. 734 b; Vibhasa, T 1545, ch. 79, p. 410 a; T 1546, ch. 41, p. 306 ¢; T 1541,
ch. 9, p. 482 o).

Commenting on this episode, the Vibhasa (T 1545, ch. 79, p. 410 b) remarks:
‘It is in order to show thal the Buddha can express himself clearly in all languages that
he expresses himself in various ways so as to cut off the doubts of those who suspect
him of only being able to leach in the holy tengue ... The Tathigata can express all that
he wishes in any language. If he expresses himself in Chinese, it is because this language is
the best for the inhabitants of China ; equally he expresses himself in the Balkh language. ..
Furthermore the word of the Buddha is light and sharp, the flow is rapid, and even
though he speaks all sorts of languages, it can be said that he speaks them all
at once: thus, if he expresses himself in turn in Chinese, in Balkh language, in Saka
(Scythian) language, he pronounces all these languages uninterruptedly and, as it were,
at the same time™.

3. There was but a single step to take to suggest that the Buddha taught ali the
Law with a single sound (ekasvarena) or with an instant’s utterance (ekaksanavagudaha-
rena): Thesis No. 4 of the Mahasamghikas (BAREAU, Sectes, p. 58); Vibhasa, T 1545,
ch. 79, p. 410 @ 16; Avatamsaka, T 278, ch. 60, p. 787 a 27; T 279, ch. 80, p. 443 ¢ 28;
Bhadracaripranidhana, v. 30 (= T 293, ch. 39, p. 843 b 11): Great Parinirvana,
T 374, ch. 10, p. 423 ¢ 10-14; T 375, ch. 9, p. 665 a 2; Dasabhiimika, p. 79,27-29.

This is the view formulated here by the Vimalakirtinirdesa which, further on (X, §9),
explains that it is enough for the Buddha to have a sound, a word, a syllable to teach
the self-nature and the character of all dharmas.

4. According to an even more radical formula, certain scholars of the Small,
as of the Great Vehicle, affirm that the Buddha does not speak.

Thesis 12 of the Mahasamghikas (BAREAU, Sectes, p. 60): “The Buddhas never
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13. The Blessed One cxpresses himself in a single sound (ekasvarenodaharati) and
beings. each according to his understanding, are affected by it and profit from
it (svakartha): this is an exclusive atiribute of the Tathagata,

14. The Buddha expounds the Law in a single sound (ekasvarena
dharmam desayati), and to some this brings fear (bhaya), to some joy
(mudita); to others, repulsion (samvega); and to yet others, the
suppression of their doubts (samsayaccheda): this is an ‘exclusive
attribute of the Tathagata 3. _

15. All homage to you, Being with ten powers {(dasabala), Leader
(nayaka), Hero (vikramin)! All homage to you, who are fearless
(nirbhaya) and free from dread (vigatabhaya)! All homage to you who
fulfil the exclusive attributes (@venikadharma)! All homage to you,
Leader of all creatures (sarvajaganndyaka).

pronounce a word, for they stay cternally in samddhi, but beings, thinking they have
pronounced words, jump for joy".

Thesis of the Vetullakas, in Kathavatthu, p. 560,14 na vatiabbam Buddhena Bhagavata
dhamme desitoe. — Cf. Avalamsaka. T 279, ch. 52, p. 275 ¢ 19.

Niraupamyastava, v. 7, of Nagirjuna (JRAS, 1932, p. 314): nodahrtam tvaya kimcid
ekam apy akgaram vibho, krtsnas ca vaineyajano dharmavarsena iarpitah.

The “Siitra of the Two Nights" was modified in consequence :

Madh. vrtti, p. 366, 539: yam ca, Santamate, ratrim tathdgato ‘muttaram samyak-
sambodhim abhisambuddho yam ca ratrim anupdddya parinirvasyati, asminn antare
tathagatenaikaksaram api nodahrtam na pravyahriam ndpi pravyaharisyati.

Padjikd, p. 419: yasydm rdtrau tathagato ‘bhisambuddho yasyam ca parinirvrto
‘trantare tathagatenaikarm apy aksaram nodahrtam. tat kasya hetoh. nityam samahito
bhagavan. ye caksarasvararuiavaineyah saitvas fe tathégatamukhad arnakosad usnisad
dhvanim niscarantam srnvanti.

Lankavatara, p. 142-143: ydm ca rdtrim tathdgato ‘bhisambuddho yam ca ratrim
parinirvasyati, atrantara ekam apy aksaram tathdgatena nodahrtam na pravyaharisyati.
avacanam buddhavacanam.

The Vimalakirti says further on (X, §9): “There are pure and calm Buddhaksetras,
which actuate Buddha-deeds through silence (avacana). through muteness {(anabhildpa), by
saying nothing and speaking nothing. And beings to be disciplined, because of this calm,
spontaneously penetrate the self-nature and the marks of dharmas™.

5. Finally, the work of the Buddhas, the instruction of the Law, is not only
carried out with words or the absence of words, but with a quantity of other means
on which the Vimalakirti (X, §8) expatiates at length. With regards to Sikyamuni,
it seems 1o allow (IX, §15-16) that, in the Sahaloka, he occupies himself with many
oral expositions of the Law (dharmaparydya).

In conclusion, I do not think that the theses referred to above are mutually
exclusive. The Buddhas expound the Law by sermons, by a single sound, by silence
or quantities of other means according to the needs or exigencies of beings to be
disciplined. It is solely through expediency that they adopt such or such a means.

%3 Stanza translated from H.
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16. All homage to you, who have broken the fetters and links
(samucchinnasamyojanabandhana)! All homage to you who “having
reached the other shore, are standing on firm ground” (tirnah param-
gatah sthale tisthasi) >*! All homage to you, saviour of creatures who
are lost! All homage to you who have escaped the course of rebirth
(samsaragati)!

17. You associate yourself with beings by going into their course
of existence (gati), but your mind is delivered (vimukia) from all
courses of existence “As the lotus, born in water, is not defiled
by water” (padmam ivodake jatam udakena na lipyate)3®, so the
Ascetic One (mnuni), like the lotus, dwells in emptiness (fanyatdm
prabhdvayati). :

18. You have eliminated signs (nimitia) in all their aspects (Gkdra);
you have no wishes (pranidhdna) regarding anything. The great power
(mahanubhdva) of the Buddhas is inconceivable (acintya). All homage
to you, who are as unsupported (asthita) as space (@kdsa)!

[The Purification of the Buddha-fields>.]

11. Then the young Licchavi Ratnakara, having praised the Blessed
One with these stanzas, also said to him: Blessed One, the five
hundred young Licchavis who are on the path to supreme and
perfect enlightenment (anuttardyam samyaksambodhau samprasthitah)
question me regarding the purification of the Buddha-fields (bud-
dhaksetraparisodhana) and ask me what this purification of the
Buddha-fields is. May the Blessed Tathagata through pity for them
(anukampam upadaya) then explain to these Bodhisattvas the purification
of the Buddha-fields.

$4 Canonical reminiscence probably taken from the Asivisopamasutta to which
the Vimalakirti often refers; ¢f. Samyutta, IV, p. 174,19; 175,23 tinno parangato thale
titthati bréhmano.

It goes without saying that the “brahman” in question here is really an Arhat
possessed of Nirvana on earth; cf. Anguttara, IL. p. 6,I: idha ekacco puggalo asavanam
khaya andsavam cetovimuttim pafifiavimuttim digth’ eva dhamme sayam abhifina sacchikatva
upasampajja viharati ayam vuccali puggalo tinne parafgaso thale tifthati brahmano.

53 Another canonical reminiscence ; cf. Anguttara, II, p. 38-39; Samyutta, III, p. 140:
seyyathapi uppalam v@ padumam va pundarikam va udake jatom udake samvaddham
udakd accuggamma (hati anupalittam udakena. The Mahdsamghikas and Vetullakas
derived their fokottaraviada from this text (cf. Vibhasa, T 1545, ch. 44, p. 229 a 17-18;
Kathavatthu, p. 560,7).

56 Regarding the Buddhaksgetras, see Appendix, Note I.



Ch. 1, §12 15

This having been said, the Blessed One expressed his approval to
the young Licchavi Ratnakara: Excellent, excellent, young man, you
are right to question the Tathdgata regarding the purity of the
Buddha-fields. Now listen and engrave it on your mind: I shall
begin by speaking to you of the purification of the Buddha-fields by
the Bodhisattvas. — Excellent, O Blessed One, answered the young
Licchavi Ratndkara and the five hundred young Licchavis, and they
began to listen (evam ukte bhagavams tasya licchavikumdrasya ratna-
karasya sadhukaram adat. sadhu sadhu kumara. sadhu yas tvam
buddhaksetravisuddhim arabhya tathagatam pariprechasi.  tac chrnu
sadhu ca susthu ca manasikuru. bhasisye 'ham te bodhisattvair buddha-

ksetravifodhanam drabhya. — sddhu bhagavann iti licchavikumaro rat-
nakarah paficamdtrdni ca licchavikumdrasatani bhagavatah pratya-
Srausuh)®’,

12. The Blessed One then said to them: Sons of good family (kula-
puira), the field of beings (sattvaksetra) is the Buddhaksetra of the
Bodhisattvas. And why is it so (tat kasya hetoh)? To the extent (yavata)
that Bodhisattvas favour (upabrmhayanti) beings do they acquire

(parigrimanti) Buddhaksetras. To the extent that beings produce all sorts of
pure qualities (na@navidhan visuddhagunan utpadayanti) do Bodhisattvas acquire Buddha-

ksetras. To the extent that beings are disciplined (vinita) by these pure
Buddhaksetras do Bodhisattvas acquire Buddhaksetras. To the extent
that beings, entering these Buddhaksetras, penetrate the knowledge
of the Buddhas (buddhajiianam pravisanti) do Bodhisattvas acquire
Buddhaksetras. To the extent that beings, entering these Buddhaksetras,
produce noble dominant faculties (Gryendriyany utpadayanti) do Bodhi-
sattvas acquire Buddhaksetras. And why is it so? Sons of good
family, the Buddhaksetras of the Bodhisattvas draw their origin
from the benefits (arthakriya) rendered by them to beings,

For example, O Ratnakara, if For example, O son of good family,
one desires to build (mdpay!'tum) if somebody wanted to build a palace
on something which resembles on some picce of land and adorn it, he

3k . be d _ could do so easily and without obstacle;
space (akdasasama), it can be dome; |\ e e wanted to build in space (@kasa)
but, in space (dkdsa) itself, nothing

$7 Series of formulae :

Sadhukaram adat: sadhu .... Sad. pundarika, p. 302,9; 397.5; 407,11 ; 419,10.
Tena hi srpi ... Sad. pundarika, p. 38,70; 332,8; 346,5.

Sadhu bhagavann iti... pratyasrausit: Sad. pundarika, p. 39,6.
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can be built (napayitum), nothing
can be adorned (alamkartum) ®S.
Similarly, O Ratnakara, knowing
that all dharmas are like space
(akasasama) and to help beings
ripen (sattvaparipacanartham), the
Bodhisattva who wishes to build

Ch.1,§13

itself, he would never succeed. Similarly,
the Bodhisattva who knows that all dhar-
mas are like space (akasasama) produces
for the progress (vrddhi) and welfare (hita)
of beings pure qualities (visuddhaguna).
This is the Buddhaksetra he acquires. To
acquire a Buddhakgetra of this type is aot
to build in the void (sanya).

something resembling a Buddha-
ksetra can build a simulated
Buddhaksetra, but it is impossible
to build a Buddhaksetra in the
void and it is impossible to adorn
it.

13. Also, O Ratndkara, you must know
that the field where the thought of supreme
enlightenment {anuttarabodhicitta)3® is
produced is the pure Buddhaksetra of
the Bodhisattva: the instant he obtains
great enlightenment, all beings who have
started towards the Great Vehicle (ma-
hayanasamprasthita) ©© come to be born
in his field.

Also, O Ratnakara, the field of good intentions (dsayaksetra) is the
Buddhaksetra of the Bodhisattva: the instant he obtains enlightenment
(bodhi), beings free from hypocrisy (§@thya) and deceit (maya)s! are
born in his Buddhaksetra.

Son of good family, the field
of high resolve (adhyasaya)S? is
the Buddhaksetra of the Bodhi-

8 Close comparison in Majjhima, I, p. 127,30: seyyatha pi bhikkhave puriso
agaccheyya lakham va haliddim va nilam va madjistham va adiya, so evam vadeyya:
aham imasmim dkdse riupani likhissami riapapatubhdvam karissamiti. tem kim maffiatha
bhikkhave . api nu so puriso imasmim akase ripam likheyya ripapatubhdvam kareyydti.
— no h’ etam bhante. 1am kissa hetu: ayam hi bhante dkdso aripi anidassano, tattha na
sukaram ripam likhitum rapapétubhdvam katum.

3% Regarding bodhicittotpada, adhydsaya and asaya, sce Appendix, Note II.

60 At the instant that a Bodhisattva enters into the greal stages, he is called
bodhisattvayanasamprasthita or mahdyanasamprasthita: Vajracchedika, p. 28,17; Paiica-
vimsati, p. 214,6; Satasah., p. 1454,3.

61 Sathya and mdyd are two upaklesa: Kosa, V, p. 93; Trimsika, p. 30,29; Siddhi,
p. 367.

62 Regarding adhyasaya, see Appendix, Note II.
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sattva: the instant he obtains
enlightenment, beings who have
accumulated all the stores of good
roots (kwsalamulasambhdra) are
born in his Buddhaksetra,

The field of effort (prayoga)?
is the Buddhaksetra of the Bodhi-
sattva: the instant he obtains
enlightenment, beings who are
established in all good dharmas
(kusaladharmapratisthita) are born
in his Buddhaksetra.

The production of the great
thought (uttaracitiotpida) of the
Bodhisattva is the Buddhaksetra
of the Bodhisattva: the instant
he obtains enlightenment, beings

17

The field of right effort (kusalaprayoga)
is the pure Buddhakgetra of the Bodhi-
sattva: the instant he obtains great enlight-
enment, all beings who have produced
and maintained right effort come to be
born in his field.

The field of high resolve (adhydsiaya)
is the pure Buddhakgetra of the Bodhi-
sattva: the instant he obtains great en-
lightenment, beings gifted with good dhar-
mas (kusSaladharmasamanvdgata) come to
be born in his field.

who have started towards the
Great Vehicle (maehaydnasampra-
sthita) are born in his Buddha-
ksetra.

The field of giving (dana)®* is the Buddhaksetra of the Bodhisattva:
the instant he obtains enlightenment, beings who have abandoned
their worldly goods (parityaktasarvasva) are born in his Buddhaksetra.

The field of morality (§ifa) is the Buddhaksetra of the Bodhisattva:
the instant he obtains enlightenment, beings gifted with all the good
intentions (@&Sayasamanvagata) and who observe the ten paths of good
conduct (kusalakarmapatha) are born in his Buddhaksetra.

The field of patience (ksdanti) is the Buddhaksetra of the Bodhisattva:
the instant he obtains enlightenment, beings who are adorned with
the thirty-two primary marks (laksanalamkrta), and who are gifted
with the lovely perfections (pdramiid) of patience (ksdnti), discipline
(vinaya) and calm ($§amatha) are born in his Buddhaksetra.

The field of vigour (virya) is the Buddhaksetra of the Bodhisattva:
the instant he obtains enlightenment, beings who apply their vigour

63 Prayoga is the efficacious effort extended by a Bodhisattva in the two-fold
interest of himself and others. It consists of several types: Siitralamkara, p- 164,18,
Bodh. bhiimi, p. 288.

€4 This paragraph and the following five concern the six paramita.
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to all good dharmas (sarvesu kuSalesu dharmesv arabdhaviryal) are
born in his field.

The field of meditation (dhyana) is the Buddhaksetra of the Bodhi-
sattva: the instant he obtains enlightenment, beings gifted with
memory (smrti), presence of mind (samprajfidna) and concentration
(samdpatti) are born in his Buddhaksetra.

The field of wisdom (prajfid) is the Buddhaksetra of the Bodhisattva:
the instant he obtains enlightenment, beings certain to acquire the
Absolute Good (samyaktvaniyata)®®> are born in his Buddhaksetra.

The ficld of the four infinite states (apramdna) ¢® is the Buddhaksetra
of the Bodhisattva: the instant he obtains enlightenment, beings

€S Niydma (variations, niyama, nyama) or, more completely, samyaktvaniydmdva-
krdnti is the entry into the absolute certainty of acquiring the supreme Good. It
concerns a ksanti through which one enters into possession of a state of predestination
relative to the future acquisition of samyakiva, that is to say, Nirvana. )

The question of niydma appears in the two Vehicles; cf. Samyutta, I, p. 196,/7;
111, p. 225,10; Anguttara, I, p. 121,26 and 3I; Suttanipita, v. 55, 371; Kathavatthu,
p. 307-309, 317, 480; Lalitavistara, p. 31,20, 34,10; Astasah., p. 131,10; 662,20; 679,6;
Satasih., p. 272.8; Gandavyiiha, p. 320,22; Dasabhimika, p. 11,27; Kosa, VI, p. 180-182;
Siitralamkira, p. 171,22; Bodh. bhiimi, p. 358,2; Madhyantavibhaga, p. 256,2; Aloka,
p. 131,18, 662,25, 663,22; 679,16, below, I, §13; I1I, §50; IV, §20; VII, §3; X, §6.

In the Small Vehicle, a Sravaka obtains the niydma the instant he enters the
darianamdrga, the path of the vision of the truths, and where he produces the dulikhe
dharmajianaksantih. This is explained in the Madhyantavibhaga, p. 256 : aryamargotpado
niyd@mdvakrdntisamudagama iti ... tatha hy wipannadarsanamdargo niyato bhavati sugatau
nirvane ca, and the Aloka, p. 131,18: samyaktvaniyamal svasravakadarsanddimdrgah;
p- 679,i6: bodhisattvanivamam dubkhe dharmajiianaksantim adhigato ‘vakrantah san.
— Al the moment of the niydma, the Srivaka abandons the quality of a worldly one
(prthagjana) to become an arya, abandons the wrong (mithydtva) to obtain the great
Good (samyakiva).

In the Great Vchicle, 2 Bodhisattva obtains the niyama when he produces the
cittotpada and enters the first stage (Dasabhiimika, p. 11,26-27). This stage, called
Suddhadhyasayabhiimi ot pramuditdvihdra (cf. Bodh. bhimi, p. 367,8), constitutes the
third of the twelve vihdra of the Bodhisattva and coincides with the niydmadvakrantivihara
of the Sravaka (ibidem, p. 358,2-3).

However, the predestination of a Bodhisattva takes clearer shape in the course of
his career. It is in the eighth stage that he becomes ‘“‘absolutely predestined”
(atyanianiyata) when he acquires the anutpattikadharmaksanti and becomes an avaivar-
tika Bodhisattva (cf. Upadesa, T 1509, ch. 93, p. 713 b).

66 The four apramana, infinite states, also called brahmavihara, Brahma dwellings,
are goodwill (maitrf), compassion (karund), joy (muditd) and equanimity (upeksd).
Being of pre-Buddhist origin, these practices play a large part in both Vehicles:
Digha, I, p. 251; Majjhima, I, p. 38; Samyutta, IV, p. 296; Anguttara, 1, p. 183;
other seferences in WooODWARD, Concordance, p. 201 a; Kota, VIIL, p. 196; Siitrilam-
kara, p. 121-123; 184; Bodh. bhiimi, p. 241-249; below, II, § 12; 111, § 57, 69; V1, §2-3.
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established in goodwill (maitri), compassion (karupa), joy (muditd)
and equanimity (upeksd) are born in his Buddhaksetra.

The four means of conversion (samgrahavasti)®” are the Buddha-
ksetra of the Bodhisattva: the instant he obtains enlightenment,
beings possessing all the liberations (sarvavimoksaparigrhita) are born
in his Buddhaksetra.

Skill in means (upayakausalya)®® is the Buddhaksetra of the

67 The four samgrahavastu are giving (dara), kind words (priyavadita), service
rendered (arthacaryd) and the pursuit of a common aim (semanarthatd): Digha, III,
p- 152, 232; Anguttara, II, p. 32, 248; IV, p. 219, 364; Lalitavistara, p. 38,/6; 160,6;
182,6; 429,13; Mahavastu, 1, p. 3,11; I, p. 395,8; Dharmasamgraha, § 19; Sttralamkira,
p. 116,1; Bodh. bhumi, p. 112,11, 217,2,

68 Unlike the Sravaka for whom pragjfig is the ultimate element of the path, the
Bodhisattva seeks a prajiia completed by upayakausalya, skill in means of salvation
IV, § 17, below). k

Updyakausalya fulfils a double role: it brings about the welfare of the Bodhisattva
himself and the welfare of others (svapararthasadhana). We need to distinguish, with
the Bodh. bhiimi, p. 261-272, a two-fold upayakausaiya:

1. Upayakausalya for oneself, aiming at the acquisition of the Buddha attributes
(buddhadharmasamudagama): 1. compassionate solicitude for all beings (sarvasattvesu
karunasahagatdpeksa), 2. exact knowledge of all conditioned things (sarvasamskaresu
yathabhutaparijfidnam), 3. desire for that most excellent knowledge which is supreme
and perfect entightenment (anuttarasamyaksambodhijiidne sprha), 4. an undefiled passage
through the round of rebirth (asamklista samsarasamsrtil), 5. fervent vigour (utzaptavir-
yara).

2. Upagyakau$alya for others, so as to ripen beings (sattvaparipaka), consisting of
the four means of conversion listed in the previous note. Through their use, a Bodhisattva:
1. assures immense [Tuit to the small good roots of beings (sattvanam parittani kusalamiliny
apramanaphalatdydm upanayati), 2. causes to be acquired with little effort immense
good roots (alpakrcchrendpramandni kulalamilani samdavartyatiy, 3. averts obstacles
preventing beings from accepting the Buddhist doctrine (buddhasdsanapratihatanam
satvandm pratighatam apanayati), 4. causes the crossing of those who are still in
mid-path (madhyasthan avatdrayati), 5. ripens those who have already crossed (evatirnan
paripacayati), 6. delivers those who are already ripened (paripakvan vimocayati).

The Sutralamkdra, p. 147,3, distinguishes five categories of means:

1. Knowledge free of concepts (nirvikalpam jiianam) which brings about the acguisition
of the Buddha attributes.

2. The means of conversion {samgrahavasru) which cause beings to ripen.

3. The confession of faults (pratidesand), delight (antemodand) in the Buddhas, the
invitation {adhyesan@) to the Buddhas and the transference (parinamand) which speed
enlightenment (ksiprabhisambodhi).

4. The concentrations (samadhi) and formulae (dharani) which purify action.

5. The “baseless™ (apratisthita) Nirvana which does not interrupt the course through
samsara.

It should further be noted that the wisdom of means (updyaprajiia) is particularly
intense in the seventh stage (Dasabhimika, p. 60,6; Bodh. bhiimi, p. 349,24).
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Bodhisattva: the instant he obtains enlightenment, beings skilled in
all the means and practices of deliverance (sarvopdyacaryakusala) are
born in his Buddhaksetra.

The thirty-seven auxiliaries of enlightenment (saptatrimsad bodlupak-
sikd dharmah)®® are the Buddhaksetra of the Bodhisattva: the instant
he obtains enlightenment, there come to be reborn in his Buddhaksetra
beings who understand the four applications of mindfulness (smrtyu-
pasthana), the four right efforts (samyakpradhana), the four bases of
psychic power (rddhipdda), the five dominant faculties (indriya), the
five powers (bala), the seven limbs of enlightenment (bodhyariga)
and the eight limbs of the Path (mdrgdriga).

The transference of merit (parinamandcitta) ' is the Buddhaksetra
of the Bodhisattva: the instant he obtains enlightenment, the adornments
of all the virtues (sarvagunalamkara) appear in his Buddhaksetra.

The teaching intended to suppress the ecight unfavourable conditions
for birth (aksanaprasamananirdesa)™ is the Buddhaksetra of the
Bodhisattva: the instant he obtains enlightenment, all the wrong paths
(apaya) are eliminated; and there are not, in his Buddhaksetra, any
unfavourable conditions for birth (eksana).

Observing the rules of training (§iks@padaraksana)’® oneself and
not blaming the faults of others (aparapattipamsana) is the Buddhaksetra
of the Bodhisattva: the instant he obtains enlightenment, the word
for fault is not even suggested in his Buddhaksetra.

The purity of the ten paths of good action (dasakusalakarmapatha-
parisuddhi) *® is the Buddhaksetra of the Bodhisattva: the instant he

6% See the detailed definition of these thirty-seven bodhipaksikadharma in Visuddhi-
magga, ed. WARREN, p. 582 sq.; Arthavini§caya, Ch. XII-XVIII; Kosa, VI, p. 283 sq;
Paficavimsati, p. 203-208.

7% Parinamand is the transference of all merits to supreme and perfect enlightenment :
Aloka, p. 246,25; 247,10; Sutralamkaira, p. 130,16; Bodh. bhiimi, p. 309-310.

71 The eight or nine akgsana are conditions for birth unfavourable to the religious life
(asamaya brahmacaryavasaya): 1-5. rebirths among the hellbound (narakdh), animals
(tiryaficah), Pretas, the gods of long life (dirghdyuso devih); 6. crippling (indriyavaikalya);
7. false view (mithyadarsana); 8. periods when Buddhas do not appear (tathdgatanamn
anutpadah): cf. Digha, III, p. 263-264, 287; Anguttara, 1V, p. 225, 227; Mahavastu,
11, p. 363,3; Lalitavistara, p. 412,14, Siksasemuccaya, p. 2,4; 114,14; Gandavyiiha,
p- 116,16; Suvarnabhasa, p. 41,/3; Mahavyutpatti, No. 2299-2306; Dharmasamgraha,
§134.

?2 The five or ten Siksapada apply, depending on their level, to monks and lay
people: Vinaya, I, p. 83-84; Anguttara, I, p. 211. For details, sce NAGARIUNA, Traité,
p. 819-852.

73 The ten good karmapatha consist in avoiding: 1. taking life (prdndtipata), 2. taking
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obtains enlightenment, there are born in his Buddhaksetra beings who
are gifted with long life (dirghayuh), are very wealthy (mahabhoga),
continent (brahAmacarin), whose speech conforms with the truth
(satyanulomikasabda), gentle (S/aksna), who do not break up the
assembly (na parisadbhedaka), are skilled in reconciling adversaries
(bhinnanam samdhanakusalah), free from hypocrisy (amraksa), free
from malicions thought (avydpddacitta) and holding right views (sam-
yagdrstisamanvagala).

14. In fact, son of good family (kulapuira), as is the production
of the thought of enlightenment, so is the intention (yddrso bodhi-
cittotpadas tadrsa asayah). — As is the intention, so is the effort
(prayoga). — As is the effort, so is the high resolve (adhyasaya).
— As is the high resolve, so is deep meditation (nidhyapti). — As is
deep meditation, so is conduct (pratipatti). — As is conduct, so is
the transference of merit (parinamanda).

As is the transference of merit,
so are skillful means (updya). —
As are skillful means, so is the
pure field (parisuddhaksetra). —
As is the pure field, so are pure
beings (parisuddhasattva). — As
are pure beings, so is pure knowl-
edge (parisuddhajiiana). — As is
pure knowledge, so is pure teach-
ing (parisuddhade$and). — As is
pure teaching, so is pure action
of knowledge (parisuddhajrianasa-
dhana). — As is pure action of
knowledge, so is pure personal
mind (parisuddhasvacitta).

As is the transference of merit, so is
appeasement (vyupasama). — As is ap-
peasement, so is a pure being (parisuddha-
saftva). — As is a pure being, 50 is a
pure field (parisuddhaksetra). — As is a
pure field, so is pure teaching (pari-
Suddhadesand). — As is pure teaching,
so is pure merit (parisuddhapunya). — As
15 pure merit, so is pure wisdom (pari-
Suddhaprajiid). — As is pure wisdom, so
is pure knowledge (parisuddhajiiana). — As
is pure knowledge, so is pure action
{parisuddhasddhana). — As is pure action,
so is pure personal mind (parifuddhasva-
citta). — As is pure mind, 30 are pure
virtues (parisuddhagunay).

That is why, son of good family, the Bodhisattva who wisnes to
purify his Buddhaksetra should, first of all, skillfully adorn (alamkartum)

what is not given (adattadana), 3. sexual misconduct (kamamithyiacara), 4. false speech
(mrsavada), 5. slanderous speech (paisunyavada), 6. harsh speech (pdrusyavada), 7. useless
speech (sambhinnapraldpa), 8. covetousness (abhidhya), 9. animosity (vyapada), 10. false
views (mithyddrsti). Cf. Vinaya, V, p. 138; Majjhima, 1, p. 42, 360; III, p. 23;
Samyutta, IV, p. 313; V, p. 469; Anguttara, I, p. 226; Mahavastu, I, p. 107,13;
Divyavadana, p. 301,22; Dasabhimika, p. 23,6; Siksasamuccaya, p. 69,/3; Dharma-
samgraha, § 56; Mahavyutpaiti, No. 1687-1698; below, 1X, § 15.

Regarding the rewards for these good actions and the penalties for the faults that
are opposed to them, see Karmavibhanga, p. 78-80; NAGARIUNA, Traité, p. 782-819.
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his own mind (svacitta). And why? Because to the extent that the
mind of a Bodhisattva is pure is his Buddhaksetra purified.

[Sariputra and the Impurity of the Sahalokal)

15. At that moment, through the power of the Buddha, the Venerable
Sariputra had this thought (atha khalu buddhasydnubhavendyusmatah
Sariputrasyaitad abhavat): If the mind of a Bodhisattva must be pure
in order for his Buddhaksetra to be purified, then, when the Blessed
Lord Sakyamuni exercised the practices (cary@) as a Bodhisattva,
his mind must have been impure, since today his Buddhaksetra appears
to be so mmpure.

Then the Blessed One, knowing the Venerable $ariputra’s thought
in his mind, said to him (atha khalu bhagavams tasyayusmatah
Sariputrasya cetasaiva cetahparivitarkam’* ajfigydyusmantam $ariputram
etad avocat): What do you think of this (tat kim manyase)?* Sariputra?
Is it because the sun (surpa) and the moon {(candra) are impure
(aparisuddha) that those born blind (jdtyandha)?® cannot see them?
— Sariputra replied: Not so, Blessed One (no hidan bhagavan);
it is the fault of those born blind, it is not the fault of the sun and
moon. — The Buddha continued: Similarly, Sariputra, if beings
cannot see the splendour of the virtues (guravyizha) of the Buddhaksetra
of the Tathagata, the fault {dosq) is in their ignorance (gjAanad);
the fault is not the Tathagata’s. Sariputra, my Buddhaksetra is pure,
but you yourself cannot see it.

[Brahma Sikhin and the Purity of the Sahaloka]

16. Then Brahma Sikhin said to Sariputra the Elder (sthavira):
Honourable (bhadanta) Sariputra, do not say that the Buddhaksetra
of the Tathagata is impure (aparisuddha); the Buddhaksetra of the
Blessed One is pure.

74 Traditional formula. — In Pali, cetasa cetoparivitakkam adfdya: Digha, [T,
p. 36,23; Majjhima, 1, p. 458,12; Samyutta, 1, p. 137,3. — In Sanskril, cetasaive
cetahparivitarkem Gjiidya: Sad. pundarika, p. 8.4;33,13; 148,3; 206,7; 218,8; 250.8; 303,/;
below, V, §1; IX, §1,; X1, §4.

7S Traditional interrogation: Sad. pundarika, p. 76,5; 322,13; 347,12; below, XI,
§2, 3; XII, § 5.

76 The comparison of the jdtyandha is often exploited in Buddhist texts: Digha, II,
p- 328,3; Majjhima, 1, p. 509,74, Udana, p. 68,6; Sad. pundarika, p. 133,3; below, III,
§22;: V, §19. :
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$ariputra asked: Great Brahma, king of the gods, how can you say that, at this
moment, this Buddhaksetra is pure?

Brahma Sikhin replied: On my part, Honourable Sariputra, I can
see that the splendour (vyiha) of the Buddhaksetra of the Blessed
Lord Sakyamuni equals the splendours of the dwellings (bhavara)
of the Paranirmitavasavartin gods 77.

Then Sariputra the Elder said to Brahma Sikhin: On my part,
O Brahma, I can see this great land with rises (utki/a) and dips
(nikiila), with thorns (kanfaka), precipices (prapdta), peaks (Sikhara)
and chasms ($vabhra), and all filled with filth (githodigaliaparipiirna) ™®

Brahma Sikhin replied:

If you see the Buddhaksetra Honourable Sir, your mind has rises
as being so impure, it is because and dips, and it is impure. This is why
there are rises and dips in your you suggest that the knowledge (jfidna)

, — . and intentions (@Saya) of the Buddha are
mind, O Honourable Sarlputra, the same, and this is why you see Lhe

and because you have certainly Buddhaksetra as being impure. On the
not purified your intentions contrary, the Bodhisativas who possess
(a_s'aya) in the knowledge (jidna) perfect sameness of mind (cittasamata)
of the Buddha. On the contrary, regarding all beings say that the knowledge

h h f and intentions of the Buddha are the
those who possess sameness o same; and so they can see the Buddha-

mind (cittasamatd) regarding all  yeetra as being very pure.
beings and who have purified

their intentions in the knowledge

of the Buddha can see the Buddha-

ksetra as being perfectly pure

(parisuddha) ™.

[The Transformation of the Sahalokal

17. Then the Blessed One Then the Blessed One, aware of the
touched, with his toe (padan- perplexity (vimati) of the great assembly

77 The Paranirmitava$avartins ‘‘divinities who control desirable objects created by
others™ from the sixth class of the gods of the kamadhdatu (¢f. MALALASEKERA, Proper
Names, 11, p. 153). The pure lands are often compared to their paradise; cf. Sukha-
vativyitha, p. 86,17: yatha devah paranirmitavasavartina evam Sukhavatyam lokadhatau
manusya drastavyah.

7% Cf. Sad. pundarika, p. 144,10; 425,10.

7 K is, as often, close to the Tibetan: “Men whose minds have rises and dips and
who do not lean on the Buddha-knowledge see this ksetra as heing impure. But
Bodhisattvas are the same (sama) towards all beings; their high resolve (adhydsaya)
is pure and they lean on the knowledge (jfidna) and wisdom (prajid) of the Buddha:
then they can see that this Buddhaksetra is pure”.
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gusthenotksipati sma)®°, the tri-
chiliomegachiliocosm (trisahasra-
mahasahasralokadhdtu), and, as
soon as he had touched it, that
universe (lokadhdatu) became like

Ch. I, §18

(mahdsamgha), touched with his toe that
great land, and the trichiliocosm, adorned
with countless hundreds of thousands of
precious jewels, appeared like the Ananta-
gunaratnavyiiha universe belonging to the
Buddha Gunaratnavytha.

a heap of many jewels (aneka-
ratnakita), a collection of several
hundreds of thousands of jewels
(anekaratnasatasahasrasamcaya),
a pile of several hundreds of
thousands of jewels. And the Saha
universe appeared like the Ananta-
gunaratnavyiiha universe belong-
ing to the Tathagata Ratnavyt-
ha®!.

The whole assembly (sarvaveti parsad) was astonished (ascaryaprapia)
when it found itself sitting on a splendid seat of precious lotuses
(ratnapadmavyihasana).

18. Then the Blessed One said to the venerable Sariputra: Can you
see, Sariputra, the splendour of the virtues of my Buddha-field
(pasyasi tvam, Sariputra, etam buddhaksetrasya gunavyaham)? — Sari-
putra replied: Yes, I can see, O Blessed One, that splendour that has
never been seen or heard before (pasyami, bhagavan, etam adrstasruta-
purvam vyitham); now the splendour of the Saha universe is entirely manifested.
— The Buddha continued: Siriputra, my Buddhaksetra is always
as pure as this, but, to help inferior beings ripen, the Tathagata
makes it appear (samdarsayati) like a field vitiated with many flaws
{bahudosadusta). .

For example, O S$ariputra, the sons of the Trayastrimia®? gods
{(devaputra) take their food (bhojana) from one single precious
receptacle (ekasmin rainabhdjane), but the ambrosia (amrta) which
is the food of the gods varies according to the diverse merits
accumulated by those gods (punyasamcayavisesar).

Equally, Sariputra, beings born
in the same Buddhaksetra see,

Equally, Siriputra, countless beings
born in the same Buddhaksetra have

8¢ Same action by the Buddha in Majjhima, I, p. 337,37; Astasah., p. 876,17.

81 Cf. above, 1, §4, note 14.

82 The Trayastrip$as “Gods of the Thirty-three” form the second class of the
gods of the kamadhatu; they inhabit the summit of Meru. Cf. MALALASEKERA, Proper
Names, 1, p. 1002-1004; AKANUMA, Noms Propres, p. 681-683; Kosa, 11I, p. 160-163.
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in proportion to their purity
(parisuddhi), the splendour of the
virtues (gunavyiha) of the Buddha-
ksetra of the Buddhas.

19. When the splendour of the
virtues (gunavyitha) of the Buddha-
ksetra appeared to them, the
minds of eighty-four thousand
living beings (pranin) turned to-
wards supreme and perfect en-
lightenment (@ruttarayam samyak-
sambodhau cittany utpaditani)®?,
and the five hundred young Li-
cchavis who accompanied the Li-
cchavikumiara Ratniakara obtained
the preparatory certainty (anu-
lomiki ksantilr)®*.

20. Then the Blessed One with-
drew his psychic power (rddhi) 85,
and the Buddha-field reappeared
as it had been before (pirvera
svabhavena samdrsyate sma).
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different views of it, depending on whether
their minds are pure (Suddha) or sullied
{klista). If the mind of a man is pure,
he can see this universe adorned with
innumerable virtues and precious jewels
(anantagunaratnalamkra).

When the Buddha had shown them
this splendid Buddhaksetra, the five hun-
dred young men (kumara) brought by
Ratnakara obtained the certainty con-
cerning the non-arising of dharmas (anus-
pattikadharmaksantipratilabho 'bhat), and
the minds of eighty-four thousand living
beings (pranin) lurned towards supreme and
perfect enlightenment (anuttarayam samy-
aksambodhau cittany utpdditani).

Then the Bhagavat Buddha withdrew
the bases of his psychic power {rddhipada),
and immediately the Buddha-field became
as before.

Then the gods and men (devamanusya) who belonged to the
Listeners’ Vehicle ($ravakayanika) thought: Alas! conditioned things
are transitory (anitya bata samskarah)®®, and knowing this, thirty-two

93 These 84,000 living beings produced the thought of Bodhi (bodhicittorpada),
the starting point of the Bodhisattva career.

% There are divergencies here between the versions:

I. According to the Tibelan translation and Cn, the five hundred Licchavis — who
are already Bodhisattvas — obtained the preparatory certainty (anulomiki ksantih).

2. According to K and H, they obtained the certainty concerning the non-arising
of dharmas (arutpattikadiarmaksanti).

In both cases, it concerns a certainty (ksdnti) relating to the same object: the
non-arising of dharmas, but taken from a different level: awulomiki is from the
sixth stage; anutpatiika, from the eighth. See Appendix, Note I11: Nairdtmya, anutpiada
and kgdnti.

88 Cf. Astasah., p. 875,7: atha khalu Bhagavams tam rddhyabhisamskdram punar
eva pratisamharati smq.

96 Beginning of a famoaus stanza (cf. NAGARIUNA, Traité, p. 688, n. 4):

1. Sanskrit Mahaparinirvana, p. 398; Avadanasataka, II, p. 198,9:
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thousand living beings (pranin) obtained the pure eye of the Law
regarding dharmas, without dust or stain (virajo vigatamalam dharmesu
dharmacaksur visuddham)®”. '

The minds of eight thousand monks (bhiksu) were, through
detachment, delivered from their impurities (erupddayasravebhyas
cittani vimuktani)®®,

Finally, in eighty-four thousand
living beings (prdnin) who nobly
aspired to the Buddha-fields
(buddhaksetresudaradhimuktikah)
and who had understood the
mark of all dharmas to be created
by mental illusion (sarvadharmén
vithapanapratyupasthanalaksanadn
viditvd)®°, their minds turned to

anityd vata samskdrd utpadavyayadharminah,
utpadya hi nirudhyante tesam vyupasamoh sukham.

2. Digha, II, p. 157; Samyutta, I, p. 6, 158, 200; II, p. 193; Theragathd, No. 1159,
Jataka, 1, p. 392; Visuddhimagpa, ed. WARREN, p. 448:

aniced vata samkhdrd uppadavayadhammino,
uppajjitva nirujjhanti tesam vipasamo sukho.

87 1t should be noted that the teaching of Mahayanasiitras not only profits the
followers of the Great Vehicle (mahayanika), but also those of the Small (Srdvakayanika).
See NAGARIUNA, Traité, p. 196. Here, among the Sravakas, 32,000 are converted,
and 8,000 bhikgus achieve Arhatship.

A stereotyped formula serves to define conversion:

1. In Pali: Vinaya, I, p. 11,34; 16,6; 40,3; Digha, 1, p. 110,i7; 11, p. 288,21;
Samyutta, IV, p. 47,28; Al’lguttara, 1V, p. 186,22: tassa virajam vitamalam dhamma-
cakkhum wdapadi yam kifici samudayadh bbam tam nirodhadhammam ti: In
him, there arose the eye of the Law that is wnthout dust or stain, and he recognised
that all that has arising as its law also has extinction as its law”.

2. In Sanskrit: Catugparisad, p. 152, 162; Sanskrit Mahaparinirvana, p. 378;
Mahavastu, I1I, p. 61,5;339,2; Sukhavativyiiha, p. 154,7; KaSyapaparivarta, § 138, 149;
Sad. pundarika, p. 471,3: iasya virajo vigatamalam dharmesu dharmacaksur visuddham
(visuddham is sometimes replaced by utpannam).

88 This deliverance of mind (cetovinudkti) in fact constitutes Arhathood, holiness:

1. In Pili: Vinaya, I, p. 14,35; Digha, II, p. 35,23; Majjhima, 1, p. 219,32.
WOODWARD, Concordance, 1, p. 148 b: anupdadaya dsavehi cittani vimuccimsu.

2. In Sanskrit: Mahavastu, I, p. 329,79; III, p. 67,1; 337,4; 338,20; KaSyapaparivarta,
§ 138, 145; Riaglrapala, p. 59,19; Sad. pundarika, p. 179,17: anupadayasravebhyas cittani
vimukidni.

®9 Vithapanapratyupasthanalaksana is a traditional expression (cf. Mahdvyutpatti,
No. 185). Vithapana is Middle-Indian for visthdpana, literally, stabilisation. For the
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supreme and perfect enlighten-
ment (anutiaravam samyaksambo-
dhau cittany utpaditani)®°.

meaning, cf. Madh. vrtti, p. 52,/4: vitatha ime sarvadharmah, asanta ime sarvadharmdh,
vithapita ime sarvadharmah, mayopama ime sarvadharmah.

Also see Dagabhtimika, p. 39,14; 45,6; 55,17; 74,4; Gangdavyiha, p. 524,1; Sikgasam-
uccaya, p. 180,4; 236,7-4; Madh. vrtti, p. 51,/; 363,5; 565,7.

?° This paragraph, which is a repetition of § 19, is missing in the Chinese versions.



CHAPTER TWO
THE INCONCEIVABLE SKILL IN MEANS OF DELIVERANCE
{Portrait of Vimalakirti']

1. At that time, there lived in the great town of Vaisali a certain
Licchavi Bodhisativa named Vimalakirti.

In the presence of the Victorious Ones of the past (piarvajina), he
had planted good roots (avaropitakusalamiila). He had served numerous
Buddhas. He was convinced of the non-arising of dharmas (anutpadaksanti-
pratilabdha)?. He was gifted with eloquence (pratibhana). He exercised
the great super-knowledges with ease (mahabhijiavikridita). He knew
the formulae (dhdrani). He was possessed of the convictions (vaisa-
radya)?®. He had overcome Mara and his adversaries (nighatamara-
pratyarthika). He had penetrated the deep principle of the Law
(gambhiradharmanaya). He had achieved the perfection of wisdom
(prajiaparamitanirydta). He was skilled in the means of deliverance
(upadyakausalyagatimgata). He had fulfilled the great vows (paripar-
namahdpranidhina)*. He knew the intentions (dsaya) and conduct
(carita) of beings. He understood perfectly the strength or weakness
of the faculties of beings (settvendriyavaravara)®. He expounded the
Law as it should be (pathapratyarhadharmadesaka). He applied himself
energetically to the Great Vehicle (mahayanabhiyukta). He accomplished
his deeds with resolution (swniicitah karmakarakah). He adopted the
bodily attitudes (iryapatha) of the Buddhas. He had great intelligence
(paramamati), as vast as the sea (samudra)®. He was praised (stuta),
complimented (stomita) and congratulated (prasamsita) by all the
Buddhas. He was venerated (namaskrta) by all the Sakras, Brahmas

! The moral portrait of Vimalakirti will be resumed further on (IV, § 1) by Maijusri.

2 Anutpadaiksanti (cf. Lalitavistara, p. 33,10; Lankavatara, p. 203,11) is synonymous
with anuspattikadharmaksanti.

3 This concerns the four vaisdaradya of the Bodhisattva (Mahzvyutpatti, No. 782-785),
not to be confused with the four vaisdradya of the Buddha (ibidem, No. 131-134).

* The ten mahapranidhana of the Bodhisattva: cf. DaSabhimika, p. 14,15.

3 This concerns the five moral faculties of beings, faith (sraddha), etc: cf. Mahavyut-
patli, No. 976-981 ; Kosa, I, p. 111.

¢ On the intelligence of the great sea which slopes gradually, throws up bodies, etc.,
cf. Anguttara, IV, p. 198; Dasabhiimika, p. 97.
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and Lokapalas. It was in order to help beings ripen (satfvaparipaca-
ndrtham) that, through skillful means (updyakausalya), he lived in
the great town of Vaisali.

2. In order to convert (samgrahdya) orphans (anathasattva) and
poor people (daridra), he had inexhaustible riches (aksayabhoga)’
available. In order to convert immoral beings (duksila), he practised
pure morality (parisuddhasila). In order to convert beings who were
cruel (canda), very cruel (pracanda), violent (raudra), angry (krodhana),
he observed patience (ksanti) and self-discipline (viraya). In order to
convert lazy beings (kusidasattva), he was full of the utmost vigour
(uttaptavirya). In order to convert distracted beings (viksiptacittasattva),
he based himself on the meditations (dhydra), right mindfulness
(samyaksmy ti), the liberations (vimoksa), concentrations (samddhi) and recollec-
tions (samaparti). In order to convert stupid beings (dusprajfiagsattva),
he possessed firm wisdom (nivataprajiia)®.

3. He wore the white clothing of a layman (avaddtavasana), but
observed the conduct of a monk (§ramanacaritasampanna)®. He lived
in a house (grka), but kept himself away (asansysta) from the world
of desire (kamadhatu), the world of form (rizpadhaty) and the world
of no-form (arapyadharu). He said he had a son (putra), a wife
(bharyd), an harem (antahpura), but practised continence (brahmacarya).
He appeared surrounded by servants (parijanaparivrta), but always
sought solitude (praviveka). He appeared adorned with ornaments
(bhiissanalamkrta), but he always possessed the primary and secondary
marks (laksapnanuvyafijanasamanvagata). He seemed to take food (anna)
and drink (pana), but he always sustained himself with the flavour
of the trances (dhyanarasa)'®. He showed himself in amusement parks
and gaming houses (kridadyiitasthana), but it was always only in order
to help ripen {(paripdcana) beings who were attached (sakia) to
entertainments (kridd) and games of chance (dyita). He followed

7 In Vimalakirti’s house there were four inexhaustible treasures (aksayanidhdna);
cf. below, VI, §13, No. 6. Regarding the concept of the inexhaustible treasure,
see VII, §6, v. 34.

% This paragraph concerns the six pdramitd.

® There are frequent references in the Vimalakirti to the “roundabout ways” or
contradictory actions of the Bodhisattvas in general and Vimalakirti in particular
(II, §3-6; 1M1, §3, 16-18; IV, §20; VII, §1; X, §19). See the Introduction, above, p. LVII-LX.

'® The dhydnarasdsvadana consisting in tasting the flavour, the delights of transic
meditation is generally condemned by the texts: Lankavatara, p. 212,7/4; Sitrilamkara,
p- 160,14, NAGARIUNA, Traité, p. 1027, 1045; Kosa, VIII, p. 144. See P. DEMIEVILLE,
Le Concile de Lhasa, p. 62-70.
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in the wake of wandering sectaries (carakapdsandikagavesin)'!, but
retained for the Buddha and the Law (dharma) a flawless attachment
(abhedydsaya). He understood the invocations (mantra) and commen-
taries (§dstra), whether worldly or transcendental (laukikalokottara),
but always delighted in the pleasures of the Law (dharmaraii). He
mixed with the crowds (swnsarga), but among all he was revered
(piwjita) as the foremost (pramukha).

4. In order to conform with the world ({okanuvartanartham), he
frequented (sah@yibhitta) the old (jyestha), the middle-aged (antara)
and the young (kwmdra), but spoke to them in conformity with
the Law. He undertook all sorts of business deals (vyavahdra), but
was uninterested (nihsprha) in gain (labha) or profit (bhoga). In order
to discipline (damana) beings, he showed himself in squares (catvara)
and at crossroads (syrigaraka), and in order to protect (palana) beings,
he exercised the royal functions (rdjakriyd). In order to draw away
(samudghata) followers of the Small Vehicle (hinayanadhimukta) and
attract (sarmddana) beings to the Great Vehicle (mahdyana), he showed
himself among the Listeners {dharmasrdavaka) and reciters of the
Law (dharmabhdnaka). In order to help children ripen (balaparipacana),
he entered the writing rooms (lekhandsald). In order to expose the
defects of sexual misconduct (k@madinavasamprakasana), he went into
all the houses of prostitution (veSyagrha)'2. In order to bring
(drunkards) to right mindfulness (samyaksmrti) and right knowledge
(samyagjiana), he entered all the drinking houses (faundikagrha).

"' Regarding this expression, see below, 111, § 44, note 81.

2 Regarding this, Kumarajiva (T 1775, ch. 2, p. 340 a 9-21) narrates the following
tale: Once upon a time, in a foreign land, there was a woman whose body was the
colour of gold. A $resthiputra named Dharmottara, for a consideration of a thousand
ounces of gold, was just about to enter a bamboo grove taking the woman with him.
Maijusri, on their path, transformed himself into a layman dressed in vatuable clothes
and richly adorned. On seeing him, the woman conceived a thought of desire. Manjusri
said to her: “If you want this clothing, produce the thought of bodhi.” The woman
asked: “What is the thought of bodhi?* Mafjusri replied: “It is yourself””. The woman
went on: “How can this be?' Maiijusri replied: “Bodhi is empty of self-nature and
you yourself are also empty”. Previously this woman, in the presence of the Buddha
Kasyapa, had planted good roots and cultivated wisdom. Thus, on hearing these
words, she obtained the anutpattikadharmakgsanti. Having obtained this kgdnti, she
conlessed her sexual misdeeds. She retumed to the $resthiputra and went with him
into the bamboo grove. However, once in there, she transformed herself into a swollen
and fetid corpse. At the sight of which the Sresthiputra, quite terrified, went to the
Buddha. And when the Buddha had expounded the Law to him, he also obtained
the dharmakgsdnti and confessed his sexual misconduct.
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5. Because he made the fairest regulations (¢harmasrestha), he was
recognised (sammata) as the guildsman (Sresthin) among guildsmen 2.
Because he overcame (through his generosity) the avidity (upadana)
of beggars (pratigrahaka), he was recognised as the householder
(grhapati) among householders. Because he taught endurance (ksanti),
resolution (niscaya) and strength (bala), he was recognised as the
warrior (ksatriya) among warriors. Because he had destroyed pride
(mana), vanity (mada) and arrogance (darpa), he was recognised as
the brahman among brahmans. Because he taught the method of
exercising the royal functions (rdjakriya) in conformity with the laws,
he was recognised as the minister (@matya) among ministers.

Because he attacked attachment Because he taught faithfulness and filial
(saniga) to royal pleasures (rgja- picty, he was recognised as the prince
bhoga) and the exercise of power 200mg princes .

(aisvarya), he was recognised as
the prince (kwumadra) among prin-
ces.

Because he educated young women (kumari), he was recognised as
an cunuch (kliba) in the midst of the harem (antahpura).

6. Because he caused ordinary Among the common people he was
merits to be highly appreciatcd, the foremost, becanse he encouraged a
he was in harmony with the singular estimation (visisy@faya) for similar

_ _ merits (to theirs) 'S,
common people (prakrtapunya-

!3 Turn of phrase to be interpreted according to the Chinese versions: ‘“‘Among
all the guildsmen, he was the best guildsman”, and so on for the rest of the paragraph.

74 Here H texwually reproduces K who diverges considerably from the Tibetan
version.

13 K merely says: “Among the common people he was the foremost, in
causing them to extol the power of merits””. This evidently concerns the merits
of the common people. Regarding this, Kumarajiva (T 1775, ch. 2, p. 340 ¢ 1-8)
narrates the following anecdote: In days gone by, on entering a town, a poor wretch
saw a splendidly dressed man, astride a great horse and holding a valuable parasol.
The wretch sighed and said: "1t is not good’* and this up to three times. The man was
astonished and asked him: “Before myself, who am so elegant, why do you say that
it is not good?"' The wretch answered: “‘Lord, it is because you planted good roots
in the past that you have obtained this reward: you are majestically clothed and
looked upon by everyone. As to myself who have not planted any merits, I am as
wretched as this. Compared to you, my Lord, I am like an animal. That is why I was
saying to myself that it is not good. I did not mean to offend you in the least™.
After this, the wretch reformed himself and took up many acts of merit; the elegance
of forms had been a lesson to him; the advantages that he gained from it were
considerable. What then can be said of those who convert beings through teaching?
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dhyalambanataya janakayasamici-
pratipannah).

Because he proclaimed the precariousness of power (@dhipatydnityatd),
he was recognised as the Sakra among Sakras 6.

Because he taught them superior Among Brahmas, he was the foremost,
knowledge (jAdnavisesa), he was Dbecause he taught the Brahmakayikas
recognised as the Brahma among superior meditation (dhydnavifesa).
Brahmas '7.

Because he caused all beings to ripen (sarvasaftvaparipdacanat), he
was recognised as the Lokapila among Lokapalas '3.

Thus it was that the Licchavi Vimalakirti, gifted with an immense
knowledge of skill in means (apramanopayakausalyajfianasamanvagatay),
was to be found in the great town of Vaisali.

[Simulated Iilness of Vimalakirti]

7. Through skill in means (upayakausalyena), Vimalakirti made il
known that he was ill (g/dna) *°. In order to ask him about his illness,

'¢ 1 have adopted here the reading of FP 2203 and FP 613: bdag po mi rtag par
bstan pahi phyir brgya byin gyi nan du yan brgya byin du kun gyis rig. This reading
is confirmed by the Chinese versions.

In the delights of his paradise, $akra would be tempted to forget the precariousness
of his condition; this is why Vimalakirti reminds him of the great truth of amityata.
King of the Trayastrimsa gods, Sakra is not freed of old age. sickness and death
(cf. Anguttara, 1, p. 144,24). He is regularly warned of his imminent end by the
overheating of his throne (Jalaka, 1V, p. 8,29).

'7 Mah@brahma is the king of the rapedhatu and the chief of the Brahmakayika
gods spread among the seventeen levels of the four dhydna (Kosa, III, p. 2-4). These
dhyara constitute mystical heavens of great value, but they still belong to the triple
world. This is why Vimalakirti teaches the Brahma gods the most excellent jidna or
dhyana: that of the Buddha who transcends the triple world ({okottara).

!® In Buddhism, the four Lokapalas, also called Caturmaharajikadevas, have as
their task to report on the condact of beings to the Trayastrims$a gods (Digha, IT, p. 225;
Anguttara, 1, p. 142), and they are the recognized protectors of the Good Law (Vin.
of the Milasarv., Gilgit Manuscripts, I, part 1, p. 259-260; ASokavadana, T 2042,
ch. 3, p. 112 a; Asokasiitra, T 2043, ch. 6, p. 150 &).

' This concerns a simulated sickness forming part of the arsenal of skillful means
used by the Bodhisattva. It will be said later, VII, §1 and §6, stanza 18, that the
Bodhisattvas make themselves old, sick and even simulate death, but only in order ta
ripen beings. In Ch. IV, §7, it is said that the Bodhisattva, who cherishes beings
like his only son, is sick when beings are sick and well when beings are well.

1t is in basing himself on these passages that, in the sixth century, the Chinese Chih-i,
founder of the T'ien-t’ai school, built.up his theory of the sicknesses of expediency
(ch’itan ping). CI. Mo ho chih kuan, T 1911, ch. 8, p. 110c-111a: “Through the
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the king (r@jan), the ministers (amdlya), the governors (adhipati),
the young people (kumaramandala), the brahmans, the householders
(grhapati), the guildsmen (s§resthin), the citizens (raigama), the country
folk (janapada) and several thousands of other people left the great
town of Vaiili and went to ask him about his illness (gldnaprcchaka) 2°

[(Vimalakirti’'s Homily on the Human Body *!]

8. When they had all gathered, Then Vimalakirti addressed them at
the Licchavi Vimalakirti addressed  length with a discourse on bodily diseases
them with a discourse on the four (kdvavyadhi).
great clements (catvari mahabha-
tany adhikrtya dharmam desayati
sma).

Friends (sakhi), he said to them, the body consisting of four great
elements (makdbhaia), is transitory (amitya), fragite (adrdha), unworthy
of trust (avisvisya) and weak (durbala); it is unsubstantial (asdra),
perishable (vinasin), lasts for a short while (acira), full of suffering
(dubkha), full of sickness (vyadhiparigata) and subject to changes
(viparinamadharma). And so, my friends, the body being the receptacle

examination of emptiness (or the middle way), the sick Bodhisattva controls his mind;
the mind being controlled, the real sickness is cured. Then, through compassion,
there is born in him the ‘'sickness of expediency”: The Bodhisattva produces particular
lands and men (fén tuan); he considers these men like his only son, whom he consoles
through his own sickness, just as the parents of a sick only son fall sick themselves™.

I° Visiting the sick is a Buddhist tradition. The visitors are commonly known
as gilanapucchaka (Vinaya, 1V, p. 88,12-13; 115,26-27; 118,4; Majjhima, III, p. 263,27,
Samyutta, IV, p. 56,4). .

These visits take place according o a traditional ceremony. The sick man sends a
nurse to inform the Buddha or a great disciple, and asks for someone Lo come and
visit him. The Master or a disciple accepts lhe invitation by remaining silent. Then,
alone or accompanied by an assistant, he goes to the sick man and sits beside his bed.
He asks for news of his health acgording to an established form of address: Kacei
te khamaniyam, etc. The sick man admits how much his state leaves to be desired.
Thereupon the Master or the great disciple exhorts him to patience, to observe the
rules, the faith which delivers from all lear, detachment from the world of feeling,
the impermanence of the conditioned, etc. Visits of this kind are frequently mentioned
in the canonical texts: cf. Majjhima, II, p. 192; T11, p. 258-259, 263-264; Samyutta, III,
p- §19-120; 124-125; 126-127; IV, p. 55-56; V, p. 79-80; Anguttara, III, p. 379.

*t This homily takes its inspiration from the traditional kayasmrtyupasthana (Majjhi-
ma, 1, p. 56-59, etc.), but seen from the angle of the negativist concepis of the Great
Vehicle. See also below, IV, §9-11.
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of so much sickness (bahuvyadhibhdjana), knowledgeable people (kusala)
place no reliance on it 22.

9. The body, which cannot be grasped (avimardanaksama), is llke a
ball of foam (phenapinda)?3. The body, which does not last for long
(acirasthitika), is like a bubble of water (budbuda). The body, arisen
from the thirst of the passions (klesatrsnotpanna), is like a mirage
(marici). The body, deprived of substance (asara), is like the trunk of
a banana tree (kadaligarbha). Alas! the body, a collection of bones
and tendons (asthisnayubandha), is like a mechanical thing (yantra).
The body, arisen from perverted views (viparyasasamutthita), is like
a magical illusion (mdyd). The body, a false vision (abhiitadarsiana),
is like a dream (svapna). The body, a replica of previous action
(pizrvakarmapratibimba), is like a reflection (pratibimba). The body,
dependent on conditions {(pratyayadhina), is like an echo (pratisrutka).
The body, which dissipates and dissolves itself (viksepavidhvamsala-
ksana), is like a cloud (megha). The body, which perishes instantaneously
(ksanabhaniga) and is unstable (avyavasthita), is like a flash of
lightning (vidyur). The body, born of multiple conditions (vividha-
pratyayotpanna), has no master (asvamika).

10. The body, like earth (prehivi), is immobile (niscesta). The body,
like water (ap), is impersonal (nairatmya). The body, like fire (tejas),

22 It is a typically Buddhist concept that sickness is the normal state of the body:
cf. NAGARIUNA, Traité, p. 584; Hobagirin, p. 232 b.

23 This and the following paragraph multiply comparisons taken for the most
part from the stock of the ten Upomana, frequently exploited in Mahayanasttras.
These Upamana are commented on at length in NAGARIUNA, Trairé, p. 357-387;
where there are several references to be found which it would be easy to complete
(e.g. Suvikrinta, p. 92; Mahavyutpatti, No. 2812-2828). The Vimalakirti resorts to
them again in other places: III, §35; X, §9, and particularly VI, §!, where the
comparisons reach the number of thirty-five.

The accuracy of these comparisons deeply impressed the Chinese, and the poet
and calligrapher Hsieh Ling-yiin (385-433), who Look an active part in the Buddhist
controversies of his time, composed a “Eulogy to the ten Upamianas of the Vimalakirti-
sitra”™ (cf. Kuang hung ming chi, T 2103, ch. 15, p. 220 a 29 - ¢ 1). However, these
comparisons are not an invention of either the Vimalakirti or other MahayanasGtras:
they go back, for the most, to the old canonical Sitras, in particular the Samyutta,
111, p. 142:

phenapindiipamam riipam vedand bubbulupama,

mariciktipama safifid sahkhdra kadalipama,

mdyiipamaiica vinfidnam dipitadiccabandhuna.
Also see Samyukta, T 99, ch. 10, p. 69 a 18-20; Wu yin p’i yi ching, T 105, p. 501 » 18-20;
Shui mo so p’iao ching, T 106, p. 502 a 26, Visuddhimagga, ed. WARREN, p. 406,7;
Cullaniddesa, p. 279; Madh. vrtti, p. 41; Madh. avatira, p. 22; Sravakabhimi, p. 170.
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is without life (nirjiva). The body, like wind (vayu), has no individuality
(nispudgala). The body, like air (@kdsa), has no self-nature (nifisvabha-
va)4.

11. The body, receptacle of the four great elements (mahabhutastha-
na), is unreal (abhita). The body, which has no self (andtman) and
belongs to no self (andtmiya), is empty (Sinya). The body, like a blade
of grass (zrna), a piece of wood (kdstha), a wall (bhitti), a clod of
earth (losta), an image (pratibhasa), is unintelligent (markha). The
body, moved by the wind like a mechanical thing (yantra), is
unfeeling (nirvedaka). The body, an accumulation of pus (péya) and
excrement (midha), is dirty (fuccha). The body, which is always
subject (not only) to being washed and rubbed (but also) to breaking
and being destroyed (nityasnapanaparimardanabhedanavidhvamsanadhar-
ma) 2%, is false (rikta). The body is tormented (upadruta, pratapita)

*4 Cf. Digha, 1, p. 55,21.

2% This long compound is an extract from a canonical topic, confirmed in Pali
and Sanskrit:

Digha, I, p. 76,i8; 173,27; 209.4; Majjhima, 1, p. 144,2; 500,2-3; II, p. 17,19;
Samyutta, IV, p. 83,26; 194,30; 292,9; V, p. 370,] and 16; Anputtara, 1V, p. 386,23:.
ayom kdyo ripi catummahéabhitiko matapettikasambhavo odanakummdsupacayo anicc’
ucchddanaparimaddanabhed. iddh. dhammo: “The material body, made of the
four great elements, born of molher and father, fattened with boiled rice and gruel,
which has as its law to be always anointed and massaged, but nevertheless to breaking
and being destroyed”.

Mahavastu, 11, p. 269,15: mdiapitrsambhavah kaye odanakulmisopacaya ucchidana-
parimardanasvapnabhedanavikiranavidhvamsanadharmah: “Body bom of mother and
father, fattened with boiled rice and gruel, which has as its law to be anointed,
massaged, committed to sleep, but which all the same breaks, transforms itself and
perishes”,

Mahavastu, II, p. 278,1, offers the variation dcchddana instead of ucchadana: “which
has as its law to be dressed..."”

Kasdyapaparivarta, §152, presents the variation wcchida(na)sndpana: “which has
ag its law to be anointed, bathed ...”

Here, the Tibetan version of the Vimalakirti has: Jus hdli ni rtag tu bsku ba (to correct
hkhru ba) dan miie ba dan hjig pa dan hgyes pahi chos can te, which presupposes in
Sanskrit ayam kdyo nityasndpanaparimardanabhedanavidhvamsanadharmah: “This body
has as its law to be always bathed and massaged, but nevertheless it breaks and is
destroyed™.

The translation proposed here, which contrasts sna3panaparimardana with bhedana-
vidhvamsana,” diverges from current interpretation. All modern translators follow
T.W. RHys DAvIDS, Dialogues of the Buddha, 1, p. 87: “This body is subject to
erasion, abrasion, dissolution and disintegration”. Cf. LB. HORNER, Middle Length
Sayings, 1, p. 185,11-12; F.L. WOODWARD, Kindred Sayings, IV, p. 50,20-21; E.M. HARE,
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by the four hundred and four diseases (vyadhi)?®. The body, always
overcome by old age (jarabhibhita), is like an old well (jarodapana)?”.

Gradual Sayings, 1V, p. 258,3-4, ).). JONES, Mahavasiu transiated, 11, p. 253,3-4;
F. EDGERTON, Buddhist Hybrid Sanskrit Dictionary, p. 119 a.

However, it is necessary to diverge from Lhese authorities so as to follow the
formal advice of Sinhalese commentators and Chinese translators:

|I. Buddhaghosa in his Commentaries of the Digha, I, p. 220,21, and the Majjhima,
II, p. 129,32, explains: “The body is ucchadanadhamma because it is gently coated
(tanuvilepanena); it is parimaddanadharmma because it is lightly massaged (khudda-
kasambdhanena); but even if it is thus cared for {(evam pariharato pi), it has as
its law to break and be destroyed”.

2. Translation by Samgharaksa and Samghadeva, in Madhyamagama, T 26, ch. 28,
p. 603 @ 25: This body is material (ripin), gross (audarika), made of the four great
elements (carurmahabhirika), born of mother and father (maidpitrsambhava). With
extreme patience, it is provided with nourishment and drink (annapanopacaya), dressed
in clothes (dcchddana), massaged {parimardana) and bathed (sndpana). But it is subject
to impermanence {anityadharma), and it has as its law to break (bhedanadharma) and
be destroyed (vidhvamsanadharma).

3. Translation of Kumarajiva in Vimalakirtinirdesa, T 475, ch. [, p. 539 b 25:
This body is false (rikta): although it is bathed (sndpanag), 1t is dressed (dcchadana),
it is nourished with food and drink (annapd@nopacaya), it necessarily ends by breaking
and being destroyed.

26 There are 404 diseases, 101 for each of the four great clements: Hsiu hsing
pén ch'i ching, T 184, ch. 2, p. 466 ¢ 20-21; Prajiaparamitd, T 220, ch. 502, p. 556 ¢ 8;
ch. 540, p. 778 a 17; T 223, ch. 9, p. 287 a |; T 1509, ch. 58, p. 469 ¢ 23; Fo i ching,
T 793, p. 737 a; Great Parinirvana, T 374, ch. 5, p. 392 4 5; Vin. of the Mahasamghikas,
T 1425, ch. 10, p. 316 ¢ 20; Vin. of the Maulasarv.,, T 1451, ch. 12, p. 257 b 26;
Catuhsatyasastra, T 1647, ch. 1, p. 382 ¢ 22-23; Bodhicaryavatara, II, v. 55. — For
details, see Hobogirin, p. 255-257.

27 The reading khron pahi riiin pa, conlirmed in N, FP 2203 and FP 603, is
preferable to khron pahi sAin po of P. Khron pahi riin pa, ch'iu ching £# in K,
ch’in sui chi sKif. # in H, corresponds to the Pali jaradapana or jarudapana and to
the Sanskrit jarodapana *‘old well” or “dried up well”. The expression is found in
canonical texts, especially in the Candropamasiitra (Samyutta, 11, p. 198,3; HOERNLE,
Manuscript Remains, p. 43,3; Samyukta, T 99, ch. 41, p. 299 ¢ 8; T 100, ch. 6,
p- 414 a 22; T 121, p. 544 b 18).

However Kumirajiva, in his Commentary of the Vimalakirti, T 1775, ch. 2, p. 3425 2
5q., sees in this an allusion to the familiar parable of the “Man in the well™:

1. Mahidbharata, Striparvan, adhyaya V-VI.

2. Chung ching hsiian tsa p'i yii ching, T 208, ch. 1, p. 533 a 27- 533 b 1}, translated
into French in E. CHAVANNES, Cing cents contes et apologues extraits du Tripitaka
chinois, Paris, 1910-34, vol. II, p. 83. According to this version, the old well symbolises
the dwelling place of all living beings.

3. P'in t’ou lu 'u lo shé wei yu t'o yen wang shuo fa ching, T 1690, p. 787  19.
According to this version, the well symbolises the human body, an interpretation
identical to that of the Vimalakirti.

4. Fo shuo p’i yit ching, T 217, p. 801 b, translated into French by P. DEMIEVILLE
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The body, which comes to an end in death (marandnia), cannot
fix its own end (gniyatanta). The body, which comprises [five]
aggregates (skandha), [eighteen] elements (dhdru) and [twelve] bases of
consciousness (d@yatana), is like five killers (vadhaka), four poisonous

snakes (@$ivisa) and an empty village (Sanyagrama)?8. Thus it is that,

in CHAVANNES, Contes, IV, p. 236-238. According to this version, the well symbolises
Samsara. .

5. Ching lii i hsiang, T 2121, ch. 44, p. 233 ¢ 28-234 g 10, translated into French
in CHAVANNES, Contes, 11, p. 257.

6. Various figurative representations:

a. A bas-relief in the Musée Guimet: cl. J.Ph. VOGEL, The Man in the Well, Revue
des Arts Asiatiques, X1, 1937, p. 109-115, pl. XXXIII b.

b. A sculpture from Nagarjunakonda: cf. A.H. LONGHURST, The Buddhist Antiquities
of Ndgarjunaokonda, Delhi, 1938, pl. 49 b and 3! b.

c. A bas-relief on the base of the Eastern pagoda in Zayton: cf. G. Ecke and
P. DEMIEVILLE, The Twin Pagodas of Zayron, Harvard, 1935, p. 53 and pl. 36 b.
The sculpture bears the four Chinese characters ch'iu ching k 'wang hsiang *‘the empty
well and the enraged elephant”, taken directly from Kumidrajiva's translations (T 208
and 475, l¢).

d. Representations on the Southern door of the baptistry of Parma and the
pulpit in Ferrara cathedral: cf. ECKE-DEMIEVILLE, /.c., p. 54.

This is how Kumarajiva, T 1775, ch. 2, p. 342 b, summarises this parable:
A man, having committed an offence against the king and fearful of this offence,
took flight. The king sent a drunken elephant in his pursnit, and the man, in his fear
and haste, threw himself into a dried up well. In the middle of the well, he found
some rotten grass and clung to it with his hands. At the bottom of the well, there was
an evil dragon who spat venom in his direction. On the walls, five poisonous snakes
also tried to seach him. Two rats gnawed at the blade of grass, and the grass was
on the point of giving way. The great elephant, leaning over the well, tried to grasp
him. Faced with all these dangers, the man felt very much afraid. But, above the well,
there was a tree and, on the tree, honey. Drops of honey fell into his mouth and
when he had tasted its flavour, he forgot his fears, The empty well is samsdra. The
drunken elephant is impermanence (anmityatd). The venomous dragon represents the
bad destinies (durgati). The [ive poisonous snakes are the five aggregates (skandha),
The rotten grass is the vital organ (jivitendriya). The two rats, one white and the
other black, are respectively the white fortnight (Swk/apaksa) and the black fortnight
(krsnapaksa). The drops of honey are the five objects of desire (kd@maguna). The man
who, in tasting them, forgets his fears, is the being (satfva) who, obtaining the five
objects of desire, no longer fears suffering.

28 The Vimalakirti will return further on (111, §11 and 64) to these closely linked
comparisons. Cf. Dharmasamgitisiitra (T 76!, ch. 5, p. 639 ¢), quoted in Bhavanikrama
No. 1, ed. G. Tucci, Minor Buddhist Texts, 11, p. 222, 12-16: skandhesu mayavat
pratyaveksana ..., dhdtugv dsivisaval pratyaveksana ..., dyatanesu Suinyagramavat pratya-
veksand. Reparding the dsivisa, see also the Upadesa, T 1509, ch. 2, p. 67 a 27;
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full of disgust (nirvid) and repugnance (udvega) for a body such as this,
you should turn your aspirations (adhimukti) to the body of the
Tathagata.

[Vimalakirti's Homily on the Body of the Tathagatal
12. Friends (sakhi), the body of the Tathagata (tathagatakaya) is

Siitralamkara of Aévaghosa, trans. E. HuBer, p. 153, 387; Tsa p'i ya ching, T 205,
ch. 1, p. 503 a.

These three comparisons are taken from a parable of canonical origin:

1. Asivisopamasttra, in Samyutta, IV, p. 172-175; Samyukta, T 99, ch. 43,
p. 3135-3144a; Ekottara, T 125, ch. 23, p. 669¢-670a. — According 1o tradition, this
sutra would have been expounded to Aravila, the Naga king, and the people of
Kasmira-Gandhara by the sthavira Madhyantika; eighty thousand listeners were
converted and an hundred thousand took up the religious life (Samantapasadika, I, p. 66;
Shan chien 1, T 1462, ch. 2, p. 685 b; Mahavamsa, XII, v. 26).

2. Great Parinirvana, T 374, ch. 23, p. 499 a-b; T 375, ch. 21, p. 7142¢-743 a
(French trans. in NAGARIJUNA, Traité, p. 705).

3. Upadesa, T 1509, ch. 12, p. 1455 (French trans. in NAGARIUNA, Traité, p. 702-707).

4, Chu wei mo chich ching, T 1775, ch. 2, p. 34254 22-¢c 6.

Here is a short summary of this parable:

A man, being guilty of some offence, the king (f3jan) gives him a coffer (karandaka)
containing fowr poisonous snakes (aSivisa), and orders him to rear these snakes.
Terrified, the man takes flight, but the king sends five killers (vadhaka) in his pursuit.
A sexth killer, guessing his intentions, advises him to comply with the king's orders.
Suspecling a trap, the man continues on his way and comes to an empty village
(s0nyagrama). A good person (satpurusa) warns him of the imminent arrival of
six big thieves (inahacaura) and persuades him to leave the village as soon as possible.
The man continues on his way and comes across a stretch of water (udakarnava):
the near bank (oratira) was highly dangerous, while the far bank (paratira) was entirely
safe, The man builds himself a ragft (kaula), gets on it and manoevering his hands and feet
(hastai$ ca padais ca vydyamah), manages t0o cross (tirnay the stretch of water.

The king is Mara; the coffer is the human body (kaya); the four poisonous snakes
are the four great elements (mahdbhita) entering into the composition of the body.
The five killers are the five psychophysical aggregates (skandha) constituting the false
personality; the sixth killer is joy and pleasure (nandiraga). The empty village represents
the six internal bases of consciousness (ddhyatmikayatana), eye, etc. The good person
who advises flight is the good Master (sasfr): he puts the man on guard against
the six thieves, that is, the six external hases of consciousness (bahydyatana), colour,
etc. The stretch of water is the sea of yearning (irsnd), fed by the rivers of craving
(kdma), becoming (bhava), false view (drsei) and ignorance (avidyd). The near bank,
full of dangers, is the world (loka), the aggregation of perishable things (satkaya),
the far bank is Nirvana. The raft which the man uses is the noble eight-fold path
(@ryastangamarga). The manoeuvering of hands and feet is vigour (virya). And finally,
the man who has crossed is the Arhat.
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the body of the Law (dharmakaya)?®, born of knowledge (jfiana).
The body of the Tathagata is born of merit (punya), born of giving
(dana); — born of morality (§éa), born of concentration (samadhi),
born of wisdom (prajfia), born of deliverance (vimukti), born of the
knowledge and vision of deliverance (virmuktijianadarsana)3®;, — born

2% All the versions, with the exception of H, begin with this statement: “The
body of the Tathagata is the body of the Law™; H merely says: “The body of
the Tathagata consists of innumerable good dharmas {(apramanakusaladharmasambhava)”.
This practically comes to the same thing, the dharmakdya being the series of pure
dharmas {andsravadharmasam:iana).

The Buddhology of the Vimalakirti is very simple and is practically unaware of
speculations concerning the Triple Body of the Buddha.

1. The true body of the Tathigata is not the material body (riapakdya), body
of fruition (vipdkakdya), or birth (janmakdya), born in the Lumbini garden, but
the body of the Law born of all the good dharmas (II, §12; III, §43); it is a
transcendental body, pure and mnconditioned (III, §45). All the Tathigatas arc the
same among themselves, in that they possess the fullness of all the Buddha attributes
and, even if one wanted to, one could not enumerate all the qualities of those who
are fully and perfectly enlightened (X, §13).

All this is Sarvastividin Buddhology, as can be secen in the Kosa, III, p. 198; 1V,
p- 76, 220-221; VI, p. 267; VII, p. 66-85; VIII, p. 195.

2. However, if the true body of the Buddha is the synthesis of all qualities, this
in no way prevents Vimalakirli from *‘seeing the Tathagata es if there was nothing
to see” (XI, § 1). Because of his transcendency, or, better, his inexistence (niksvabhdvata),
the Tathdgata eludes time, place, causality, movement, experience and activity, He
is unknowable and undefinable.

This is the position of the Prajidparamita (Paficavimsati, p. 146,9-17) according
1o which the Bodhisattva does not perceive (nopalabhate) either being, or dharma, or
conditioned co-production, or arhat, or pratyekabuddha, or bodhisattva, or Buddha
"because of their absolute purity" (atyantavisuddhita).

Even more, this absolute purity is originally and universally acquired. And the
Vimalakirti will explain further on (VII, §2-3) that the family of the Tathigata is
the accumulation of all the passions and all the false views. The Sravaka who sees
the noble truths and aspires to the unconditioned (asamskrta), to Nirvapa, will never
reach the supreme and perfect enlightenment of the Buddhas. The production of the
thought of Bodhi is reserved for those who, leaning on conditioned things (samskrta),
still course in all the passions and all errors. These latter form the true family (gotra) of
the Tathagatas.

Hence this supreme paradox (III, § S1) that enlightenment is already acquired by
all beings, and that there is not a single being who is not already in parinirvana.

30 Sila, samadhi, prajfia, vimuk ti and vimuk tijidnadarsana are the {ive dhammakkhandha
of the canon (Digha, III, p. 279,/4; Samyutta, I, p. 99,30, Anguttara, I, p. 162,4;
Itivuttaka, p. 106,21), the lokottaraskandha of the Dharmasamgraha, § 23; the asama-
samah skandhéh of the Mahavyutpatti, No. 104-108; the andsravaskandha of the Kosa,
I, p. 48; VI, p. 297, and of the Kosavyakha, p. 607,10.

According to the Ratnakata, quoted in Madh. vrtti, p. 48,5, these skandhas define
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of goodwill (maitri), compassion (karund), joy (muditd) and equanimity
(upeksa)>'; born of giving (dana), discipline (vinaya) and self-mastery
(samyama); — born of the ten paths of good action (dasa kusala-
karmapatha); — born of patience and kindness (ksdntisauratya)??,
— born of the good roots resulting from unflinching vigour (drdha-
viryakuSalamiila), — born of the four ecstatic states (dhyana), the
(eight) liberations (vimoksa), the (three} concentrations (samdadhi) and
the (four) recollections (samdpatti); — born of learning ($ruta),
wisdom (prajiia) and skillful means (updya); — born of the thirty-seven
auxiliaries of enlightenment (bodhipaksikadharma)??; — born of calm
($amatha) and insight (vipasyana) 3*; — born of the ten powers (bala) 35,
the four convictions (vaisaradya)?*®, and eighteen exclusive attributes
of the Buddhas (Gvenikabuddhadharma)®” ;— born of all the perfections
(paramita); — born of the (six) super-knowledges (abhijiid) and
the (triple) knowledge (fisro vidyah)*®; — born of the destruction
of all bad dharmas (sarvdkuialadharmaprahdina) and born of the
assemblage of all gopod dharmas (sarvakusaladharmasamgraha); — bom
of truth (satya), righteousness (samyaktva) and heedfulness (apramdda).

Friends, the body of the Tathagata is born of countless good
actions (apramanakusalakarman). It is towards a body such as this

Nirvana: $ilam na semsarati na parinirvati; samadhih prajfid vimuktir vimuktijianadars$a-
nam na samsarati na parinirvati: ebhir dharmair nirvanam sicyate.

One also speaks of the five-limbed Body of the Law (paficingadharmakaya), in
honour of which Ascka built five stipas in addition to the 84,000: cf. Hsi yii chi,
T 2087, ch. 8, p. 912 b 7.

2! See above, I, § 13, n. 66.

32 Ksanmtisauratya, in Pali khantisoracca, Samyutta, 1, p. 100,10; 222,15; Anguittara,
11, p. 68,15; Dasabhimika, p. 13,19; 37,1/, Sad. pundarika, p. 234,8; 236.9; Bodh.
bhimi, p. 20,72, 143,27; Siksasamuccaya, p. 183,14; 326,12.

23 See above, 1, §13, n. 69.

3% Cf. Bodh. bhumi, p. 260,71-14: taira va bodhisattvasyaisa dharmanam evam
avikalpana, so 'sya samatho drastavyah. yac ca tad yathabhitajianam paramdrthikam,
yac ca tad apramanavyavasthdnanayajiidnam dharmesu, iyam asya vipasyand drastavya.

Also see Sulralamkira, p. 146,4-9; Bhavanakrama II, in P. DEMIEVILLE, Le Concile
de Lhasa, p. 336-348,

35 Regarding the ten bala, cf. Pafcavimsati, p. 210,//; EDGERTON, Dictionary,
p. 397 b.

36 Regarding the four vaisaradya, cf. Paficaviméati, p. 211,/; EDGERTON, Dictionary,
p. 512 5.

37 Regarding the eighteen dvenikabuddhadharma, cf. Pancavimsati, p. 211./7; Artha-
vini$caya, p. 579; Kosa, VII, p. 66, EDGERTON, Dictionary, p. 108 b.

38 Of the six abhijiia, three are vidyd “knowledges™ and make upt the risro vidydh
cf. Kosa, VII, p. 108.
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that you should turn your aspirations (adhimukti) and, so as to destroy
the diseases of the passions (klesavyadhi)® of all beings, you should
produce the thought of supreme and perfect enlightenment.

13. While the Licchavi Vimalakirti was thus expounding the Law
to those who came to ask about his illness (glanaprcchaka), several
hundreds of thousands of beings produced the thought of supreme
and perfect enlightenment (bahusatanam sattvasahasranam anuttardyam
samyaksambodhau cittany utpaditani).

35 This concerns the mental diseases {mdnasa), numbering 84,000: 21,000 of raga,
21,000 of dvesa, 21,000 of moha and 21,000 combined; cf. Upadesa, T 1509, ch. 59,
p- 478 b 15; Habogirin, p. 255. They are distinct from the 404 bodily diseases mentioned
above, I, §11.



CHAPTER THREE

THE REFUSAL TO ENQUIRE
BY THE SRAVAKAS AND THE BODHISATTVAS

1. Then the Licchavi Vimalakirti had this thought (atha khalu
licchaver vimalakirter etad abhavat): 1 am ailing (abddhika), suffering
(duhkhita), lying on a couch (maficakopavista), and the Tathagata,
holy one (arhat), perfectly and fully enlightened (samyaksambuddha),
is not concerned about me {(mam anabhipretya), has no pity whatever
(anukampam anupadaya), and sends no-one to enquire about my
illness (na kamcid eva glanaprcchakam presayati).

{L. Sariputra and the Pratisamlayana)

2. Then the Blessed One, knowing in his mind the thought that
had arisen in the mind of Vimalakirti (atha khalu bhagavams tasya
vimalakirtes cetasaiva cetahparivitarkam @jiidya), took pity on him (anukampam
upédaya) and said to the Venerable (@yusmant) Sariputra : Sariputra, do go
and ask the Licchavi Vimalakirti about his illness ',

! In the course of this chapter, the Buddha will successively invite ten bhiksus,
three bodhisativas and one upisaka to go and seek news of Vimalakirti. They all
decline the invitation, and justify their refusal by narrating a misadventure that befell
them when meeting Vimalakirti on a previous occasion.

Sariputra was the chief disciple (agrasrdvaka) of Sikyamuni and the foremost of
the great wise men (mahdprajiiGvatdm agryah).

He was borm in Nilandd of the brahman Vanganta and Ripasari. He left the
world and with his friend Maudgalydyana joined the school of the sectarian master
Saiijaya. The latter conferred on the two young men the leadership of five hundred
disciples. Sariputra and Maudgalyayana soon left their teacher in order to seck the
Immortal, each in his own way. The first to find it would immediately tell his friend.

One day in Rajagrha, Siriputra met the bhiksu Asvajit, one of the first five
disciples of Sakyamuni. He questioned him about the doctrine of the Buddha, and
Asvajit condensed for him, in a stanza which is still famous, the four noble truths:
ye dharma hetuprabhavah, etc. Satiputra immediately told Mandgalyayana of the Buddha's
appearance. The two friends, followed by their five hundred pupils, went 10 Rijagrha,
to the Venuvana. The Buddha ordained them forthwith. The five hundred pupils
obtained Arhatship on the spot, Maudgalydyana after seven days, and Sariputra after
fifteen, when the Master had expounded the Dighanakhasutta 1o him.

Enjoying the Buddha's complete confidence, Siriputra seconded him in his teaching,
gave counsel to his colleagues and undertook the most delicate of missions on behalf
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This having been said (evam ukte), Venerable Sariputra answered
the Blessed One: Blessed One, | am not capable (utsaha) of going
to ask the Licchavi Vimalakirti about his illness. And why (tat kasya
hetoh)? Blessed One, 1 remember (gnusmardami) that one day in the
Mahavana 2, where 1 was absorbed in meditation (pratisamlina) at the
foot of a tree (vrksamiila), the Licchavi Vimalakirti came to the foot
of that tree (yema vrksamiilam tenopasamkrantah) and having saluted
my feet by touching them with his head (pddau sirasabhivandya), addressed these
words to me:

3. Honourable (bhadanta) Sariputra, you should not absorb yourself
in meditation as you are doing (yatha tvam pratisamlivase naivam
pratisamlayane pratisamlayitavyam)3.

of the Samgha. He died in his native village a few months before $akyamuni's Nirvana.
His great reputation for wisdom led him later to be considered as an Abhidharma
master and to figure in Mahayanasitras as the main interrogator ol the Buddha.

Regarding Sariputra, see MALALASEKERA, Proper Names, 11 p. 1108-1118; AKANUMA,
Noms propres, p. 593-602; NAGARIUNA, Traiié, p. 623-640; A. MiGcoT, Un grand disciple
du Buddha: Sariputra, BEFEO XLVI, 1954, p. 405-554.

2 A great florest which stretched from Vaisali to the Himilayas: Comm. of the
Digha, I, p. 309; Comm. of the Majjhima, II, p. 73, 267, NAGARIUNA, Traité,
p- 183, footnote; Hsi yii chi, T 2087, ch. 7, p. 908 b. It was here that the Belvedere
Hall (kidjagdrasala) beside the Monkey Pool {markatahrada) was to be found.

3 Sariputra was a past master in pratisamlayana “siesta, rest, retreat, solitude,
away from all worldly sounds”. Cf. Comm, of the Majjhima, 1, p. 181: tehi tehi
sattasarikharehi papinivattitva sallanam; niliyanam ekibhavo paviveko ti vuttam hoti.

The pratisamiayana was practised in the jungle, at the foot of a tree, after the alms
round and the midday meal. It was carried out during the hot afternoon hours, and
the monk onily came out of it towards evening (saydhnasamaye).

Samyutta, III, p. 235; Majjhima, 1, p. 447, etc.: atha kho dyasma Sariputto
pubbanhasamayam nivasetvd pattacivaram adaya Savatthim pinddya pavisi. Sdvatthiyam
pindaya caritvd pacchabhattam pindapéitapatikkanto yeml andhavanam ten’ upasankami
divavihdraya, andhavanam ajjhogéhitva affiatar n rukkhamile divavihgram nisidi.
atha kho dyasma Sariputto sGyaphasamayam patisallana vagthito yena ...

From the viewpoint of the Small Vehicle, the pratisamlayana cannot degenerate into
somnolence pure and simple, and Sikyamuni recommended his monks to apply all
their efforts to the pratisamlayana in order to understand exactly the origin and
disappearance of the skandha, the impermanence of the dhdtu, the four noble truths,
etc.: cf. Samyutta, IIL, p. 15,27; IV, p. 80,30; V, p. 414,18

In contrast, for Vimalakirti the tfue pratisamlayana is a meditation without content,
the recollection of the extinction of consciousness and feeling (samjAavedayitanirodha-
samadpatti). This recollection constitutes Nirvina on earth (drstadharmanirvang), but
should not be followed by the entry into complete Nirvina (néirupadhisesanirvina)
after death, for the Bodhisattva renounces this so as to devote further himself to the
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Not displaying either one’s body (kaya) or one’s mind (cirta) in
the triple world (traidhdtuka), this is how to meditate. Not withdrawing
(vyutthd@tum) from the recollection of extinction (nirodhasamapatti), but
displaying ordinary attitudes (iryapathasamdarsana), this is how to
meditate*. Not renouncing the spiritual marks already acquired
(praptalaksanaparityaga), but displaying ail the marks of the worldly
(prthagjanalaksanasamdarsana), this is how to meditate . Acting so
that the mind does not stop inwardly (adhyatmarm) and does not spread
outwardly (bahirdha), this is how to meditate. Not avoiding false
views (drstigata), but basing oneself on the thirty-seven auxiliaries
of enlightenment (bodhipaksikadharma), this is how to meditate °.

Not destroying the passions Not abandoning rebirth (samsdrdpari-
which come from the tealm of 1vaga), but rejecting the passions (klesa);
rebirth (samsardvacaraklesa), but even while upholding Nirvina (nirvana-

welfare and happiness of all creatures. The Bodhisattva establishes himself in apra-
tisthitanirvana.

To tell the truth, the Small Vehicle too already recommended the meditation without
contenl, as it appears from the Sandhakaccinasutta where it is said:

Namo te purisajafifia namo te purisuttama,

yassa te ndbhijanama yam pi nissaya jhdyasi.
“Homage to you, peerless man; homage to you, excellent man, for we know not
on what you meditate™.

Cf, Anguttara, V, p. 323-326; Samyukta, T 99, ch. 33, p. 235 ¢- 236 ; T 100, ch. 8,
p. 430 c-431 b. .

This concerns an old canonical Sttra in which the doctors of the Great Vehicle
later sought confirmation of their metaphysical theses: Upadesa of Nagarjuna, T 1509,
ch. 2, p. 66 c; Karalalaratha of Bhavaviveka, ed. N.A. SasTri, p. 88, and T 1578, ch. 2,
p- 276 ¢, Yogacarabhiimi of Asafiga in Bodh. bhimi, p. 49-50, or T 1579, ch. 36,
p. 489 b.

4 By virtue of this contradictory behaviour which has been mentioned earlier (11,
§ 3, note 9), the Bodhisattva, even while remaining in the recollection of extinction,
participaies in everyday life and adopts normal attitudes: he walks, stands, sits and
lies down,

5 The Bodhisattva does not make anything of his state of arya (cf. Kosa, V, p. 25),
but behaves outwardly as a worldling (prihagjana). Besides, as will be said further
on (ITl, § 51), all beings participate in the same suchness (fathata). Hence the formulae
fan shéng i ju X% — 42 of fan shéng pu érh L. % X = invented by Séng-chao to identify
the worldly and the holy (T 1775, ch. 4, p. 362 a).

& This concerns the 62 kinds of false or heretical views recounted in Digha, L
p. 39,10-19, and commented on in the Sumangalavilasini, I, p. 99-123. Even while
pursuing his own perfecting, the Bodhisattva should take them into account in order
to be able to benefit beings. It will be said further on (IV, §B) that the false views
are found in the deliverance of the Tathagatas and that Bodhisattvas never avoid them.
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entering Nirvana (nirvanasama-  saksatkara) not abiding (apratisthana) in
vasarana), this is how to medi- . this is how to meditate ®.
tate 7.

Honourable Siriputra, those who absorb themselves in meditation
in this way are declared by the Blessed One to be the truly ‘“‘absorbed
ones’ (pratisamiina) and marked with the seal of the Buddhas (buddhamudramudrita).

4. As for myself, O Blessed One, having heard these words, I was
incapable of replying (prativacana) and 1 remained silent (fiesnibhizto
‘bhiivam). That is why I am not capable of going to ask that worthy
man (saipurusa) about his illness.

[2. Maudgalydyana and the Instruction to Laymen]

5. Then the Blessed One said to the Venerable (@Gyusmant) Maudga-
lydyana ®: Maudgalyayana, go and ask the Licchavi Vimalakirti about
his illness.

? H diverges somewhat from the Tibetan which is however confirmed by K: “Not
cutting off the passions, but entering Nirvina". For this concept, see Upadesa, T 1509,
ch. 15, p. 169 a-b: The Bodhisattva should practise patience with regard to his own
passions, and not cut off their bonds (bandhana). And why? Because, if he cut off
those bonds, the disadvantage would be too grave: he would fall to the Arhat level
and would not differ at all from a man deprived of his senses. This is why he stops
his passions, but does not cut them off at all... The Bodhisattva, through the power
of knowledge, would know how to cut off his bonds; however, in the interest of
beings, he prefers to remain in the world for a long time. Nevertheless, he knows
that these bonds are his enemies, and that is why, even while bearing them, he does
not follow them.

3 H’'s translation betrays the inlluence of the scholastic theories relating to the
apratisthitanirvana, the Nirvana “where one does not abide definitively™ (nirvanam
yatra na pratisthiyate), or better, the Nirvana of him “who does not abide in either
the conditioned element or the unconditioned clement, but does not avoid them
either’’ (sa naiva samskyte dhitau sthito napy asamskrie dhdatau sthito na ca tato vyutthiiah:
Astasdh., p. 151,23-24). These ideas wilt be developed at length below, X, § 16-19.

On the apratisthitanirvana, or again apralisthitasamsaranirvanatva, see Siitrilamkara,
p. 41,21,.476; 1477, 171,26; G.M. NAGAO, Index to the Mahayana Satrdlamkara,
Tokyo, 1958, p. 24, Madhyantavibhaga, p. 4,7; 108,/4; 160,17; 187,13; 200,15 and 19;
266,24; 267,18; Samgraha, p. 259 and *47; Siddhi, p. 668-680; Th. STCHERBATSKY,
The Conception of Buddhist Nirvana, Leningrad, 1927, p. 235; L. pE LA VALLEE PoussiN,
Nirvdna, Paris, 1925.

® Maudgalyiayana formed, with $ariputra, the agrayuga, the bhadrayuga, that is
the foremost pair of the good disciples of $akyamuni (Digha, II, p. 5,4; Mahavadina-
siitra in Sanskrit, p. 76). He was, besides, the foremost of those in possession of magical
powers (agrya rddhimatam).

He was born in Kolita, near Rajagrha, into a rich brahman family, and with his
friend Sariputra, was converted to Buddhism in the circumstances related above (III,
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Maudgalyiyana replied: Blessed One, 1 am not capable of going
to ask that worthy man (safpurusa) about his iliness. And why?
Blessed One, 1 remember that one day, at a road intersection
(vithimukha) in the great town of Vaisali, I was expounding the Law
to householders (grhapati) when the Licchavi Vimalakirti approached
and after having saluted my feet by touching them with his head, addressed these
words to me:

6. Honourable (bhadanta) Maudgalyayana, expounding the Law
in that way is not expounding the Law to white-robed (avadatavasana) '°

§2, note 1). His magical powers enabled him to battle with Mara, vanquish the
Nagas and reach at will the celestial spheres of the triple world. When Sakyamuni
went to the Trayastrim$éa heaven to expound the Law to his mother, Maudgalyayana
served as intermediary between the Buddha and the Community on earth. He died a
few days after Sariputra, for whom he was still able to give the funeral oration.

Regarding Maudgalyayana, see MALALASEKERA, Proper Names, II, p. 541-547;
AxANUMA, Noms propres, p. 375-380,

19 Since he was addressing laymen, Maudgalyayana was certainly expounding the
“gradual teaching™ {(anuparvi katha) consisting of three discourses on giving, morality
and heaven and a succinct treatise on the noble truths. Canonical texts have given
us the wording of these in Pili and Sanskrit:

Vinaya, 1, p. 15-16, 18, 20, 23, 37, 180, 225, 237, 242-243, 248; II, p. 156, 192;
Digha, 1, p. 110, 148; II, p. 41, 44; Majjhima, I, p. 379; II, p. 145; Anguttara, IV,
p- 186, 209, 213; Udana, p. 49; Milinda, p. 228, Sumangala, I, p. 277, 308; Mahavastu,
111, p. 408-409,; Vin. of the Milasarv. in Gilgit Manuscripts, III, part 3, p. 142,14,
Catusparisatsiitra, p. 178-180; Divyavadana, p. 616-617.

Ekamantam nisinnassa kho Yasassa kulaputtassa Bhagavd anupubbikatham kathesi
seyyath’ idam danakatham sélakatham saggakatham kamdanam adinavam okdram sam-
kilesam nekkhamme anisamsam pakdsesi. yada Bhagava afndsi Yasam kulaputtam kalla-
cittam muduciitam vinivaranacittam udaggacittam pasannacittam atha ya buddhanam
samukkamsikd dhammadesana tam pakdasesi dukkham dayam nirodham maggam.

We know the leading role played by the teaching and hearing of the Law in
ancient Buddhism (cf. M. and W. GEIGER, Pdli Dhamma vornelmlich in der kanonischen
Literatur, Munich, 1920, p. 39-52), and Maudgalyayana, in faithfully repeating the
teaching of his Master, gained the latter’s praise (cf. Samyutta, IV, p. 187,27).

Such is not Vimalakirti’s opinion for he reproaches the disciple for his manner
of expounding to layman “like an illusionary being expounding to other illusionary
beings™”. Theoretically, the Buddhist Law which is based on the pudgala- and dharma-
nairGtmya as well as absolute quietism does not lend itself to instruction: there is
neither instructor, nor listener, nor object to be instructed. However, in praclice,
the instruction should respond to the spiritual needs of beings by favouring them in
all ways: it is a work of compassion rather than of teaching.

These ideas are not absolutely new: for the Prajiidparamita, the Bodhisattva expounds
the Law with the sole aim of eradicating all views from the mind and not of inculcating
a docirine of positive content.

Astasah., p. BO-Bl: kenarthena bodhisattvo mahdsattva ity ucyate? — mahatyd
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householders. The Law should be expounded according to the Law
(yathadharmam).

1 asked him: What does expounding according to the Law mean? — He answered
me.

The Law (dharma) is without being (niksattva), for it is free of the
stains of being (sattvarajas)'!'. It is without self (nirdtman) for it is
free of the stains of craving (rdgarajas). It is without a life principle
(nirjiva), for it is free from birth (jati) and death (marana). It is
without personality (nispudgala) for it is free from an initial point
(piarvanta) and a final point (aparanta)*2.

The Law is calm ($arna) and appeasing (upasama), for it destroys
the marks of things (laksana). It is without craving (raga) for it has no
object (@lambana). It has no syllables (aksara) for it suppresses discourse
(vakya). It is inexpressible (anabhilapya) for it avoids all thought-waves
(taranga) *3. It is omnipresent (sarvatraga) for it is the same as space
(akasasama). It is without colour (varpa), without trait (/inga) and
without shape (samsthana) for it avoids all motion (carana). It is
without ‘Mine’ (@tmiya) for it has no belief in a ‘Mine’ (gtmiya-
graha). It has no ideas (vijfapti) for it is deprived of thought
(citta), mind (manas) and consciousness (vijiiana). It is incomparable
(asama) for it has no rival (pratipaksa). It has no dependence on
causes (hetvanapeksa) for it does not rely on conditions (pratyaya)'*.

It is linked to the element of the Law (dharmadhdatum samavasarati)
for it penetrates all dharmas equally (sarvadharmdn sampravisati). Tt
follows suchness (tathatam anugacchati) but by the method that
consists in not following (ananvayanayena). It rests on the limit of
reality (sthito bhitakotyam) for it is absolutely immovable (atyanta-

atmadrs{yah sattvadrstya jivadrsiyah pudgaladrstya bhavadrstya vibhavadrstya wccheda-
drstyah sasvatadrstyah svakdyadrstya etasam evamadydndm drstinam prahdnya dharmam
desayisyatiti tendrthena bodhisattve mahdsattva ity ucyate.

Aloka, p. 81,i1: drsrindm dtmadharmasamtirandkdrabhinivesasvabhavanam prahanaya
savasanaparityagaya dharmam desayati. ‘*“The Bodhisattva expounds the Law to destroy,
together with all their pervasion, the views consisting of any attachment whatsoever
to all consideration regarding the self and things™.

‘! The twenty kinds of sarkdyadrsfi, false view concerning the aggregation of all
perishable things: cf. Kosa, V, p. 15-16; Mahavyutpatti, No. 4685-4704.

!2 This passage concerns the pudgalanairarmya. Cf. Vajracchedika, p. 49,17: nir-
dtmdanah sarvadharma nihsativah nirjiva nispudgalah sarvadharmah; below, XII, §11.

13 Waves symbolise mental agitation: cf. Lafkavatara, p. 43-47; 314-315; below,
111, § $2, n. 102.

' This passage concerns the dharmanairatmya.
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cala) *>. It is immovable (acala) for it does not rely on the six sense
objects (sadvisaya). It is without coming or going (gamana-agamana) for
itdoes not stop. It is linked to emptiness (§iznyata), signlessness (@Gnimitta)
and wishlessness (apranihita) *© (for) it avoids all affirmation (s@ndropa)
and negation (apavada)'”. It is without grasping (uiksepa) or rejecting
(praksepa) for it is free from arising (wtpada) and extinction (nirodha).
It is without a resting place (alaya) for it is beyond the path
(margasamatikrania) of the eye (caksus), the ear (srotra), the nose
(ghrana), the tongue (jihva), the body (kdya) and the mind (manas).
It has no high (ucca) and no low (nica) for it is always fixed (sthita)

and immovable (acala). 1t escapes the sphere of all imaginations (sarvavikalpa-
gocardtikranta) for it ends absolutely (atyantam) all idle chatter (praparica).

7. Honourable Maudgalyaya-
na, what instruction (desana) could

Maudgalyayana, the characteristics of
the Law being such, how can it be

there be regarding such a Law?
The word instructor (desaka) is
an uncalled—for affirmation (&-

expounded? When one speaks of an
instructor of the Law (dharmadeiaka),
there is room for affirmation (samaropa)
or negation (apavida). When one also

135 To indicate the unconditioned, the absolute, without positive content and
immobile, the Vimalakirti turns to traditional phraseology :

Pancavims$ati, p. 168,14-17; Satasah., p. 1262,13-17: katame 'sampskrta dharmah.
yesdm dharmanam notpido na nirodho nanyathaivam prajiidyate ragaksayo dvesoksayo
mohaksayah. itathata avitathatd ananyatathata dharmatd dharmadhdatur dharmasthitita
dharmaniydmatd acintyadhaiur bhitakotir ayam ucyate ‘samskrio dharmah. — Cf. T 220,
ch. 360, p. B53 ¢ 11, where twelve names are listed: Tathati, Dharmati, Avitathata,
Avikaratathata, Samata, Niyamatd, Dharmaniyama, Dharmasthiti, Akisadhdtu, Bhiita-
koti, Acintyadhatu, Yathavattathata.

For the definition of these terms, see Upadesa, T 1509, ch. 44, p. 382 a; Madhyanta-~
vibhaga, p. 49-50; Abhidharmasamuccayavydkhya, T 1606, ch. 2, p. 702 b; Buddha-
bhomisastra, T 1530, ch. 7, p. 323 a; Siddhi, Appendice, p. 743-761.

'$ This concerns the samddhi practised in both Vehicles and considered as the threc
doors to deliverance (vimoksamuicha). Sunyatd looks at things from the aspects of
empliness (Sirya) and not-self (andfman) and counteracis the belief in a self (satkayadrsti);
animitta which relates to Nirvana has an objective free of all characteristic sign
(mimitta), apranihita is the samddhi where there is no intention (dfaya), no wish
{pranidhana) regarding anry dharma of the triple world.

For the Small Vehicle, see Digha, IIl, p. 219; Dhammasangani, p. 70-73; Pati-
sambhidimagga, 11, p. 36-57; Visuddhimagga, ed. WARREN, p. 563-565; Vibhasa,
T 1545, ch. 104, p. 538 a; Kosa, VIII, p. 184,

For the Great Vehicle, see e. g., Siitrilamkara, p. 148,6-23; Bodh. bhiimi, p. 276,2-13.

The three samadhi present both Vehicles with the best grounds for a comparative
approach, :

'7 On the expressions samdropa, samaropita, see Th. STCHERBATSKY, Buddhist Logic,
II, p. 74, 133, 364; below, III, § 52; VIII, §2 and 6.
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ropitavakya); the word listener speaks of a listener to the Law (dhar-
($ravaka) is also an uncalled—for masravaka), there is room (or affirmation
affirmation. Where there exists and negation, But with a subject (l_ikc

. the Law), where there is neither affirmation
no uncalled—f(_)r affirmation, there nor negation, there is no-one who can
is no-one to instruct (desaka), to expound, no-one who can listen, no-ome
hear (Sravaka) or to understand. who can understand.

It is as if an illusionary being (maydpurusa) expounded the Law
to other illusionary beings.

8. This is the attitude with which the Law should be expounded.
You should evaluate the degree of spiritual faculties (indriyavisesa)
of all beings. Then, through correct vision with the eye of wisdom
(prajiacaksuhsamdarsana) which knows no obstacles (pratigha), by opening
yourself to great compassion (mahakarundsammukhibhdva), by extolling
the Great Vehicle (mahdydnavarnana), by recognising the beneficence
of the Buddha (buddhe kriagjfiatd), by purifying your intentions
(asayavisodhana) and by penetrating the language of the Law (dharma-
niruktikausalya), you should expound the Law so that the lineage
of the triple jewel (friratnavamsa) is never interrupted (samucchinna).

9, Blessed One, when Vimalakirti had expounded in this manner,
eight hundred householders among the crowd (rmandala) of householders
produced the thought of supreme and perfect enlightenment (astanam
grhapatisatanam anuttardvam samyaksambodhau citiany utpaditani).
As for myself, I was reduced to silence (wispratibhana). That is why,
Blessed One, I am not capable of going to ask that worthy man
(satpurusa) about his illness.

(3. Kasyapa and the Alms-seeking Round]

10. Then the Blessed One said to the Venerable (@Gyusmant) Maha-
kasyapa '®: Kasyapa, go and ask the Licchavi Vimalakirti about
his illness.

'8 Mahdkasyapa, originally named Pippali, was born in Mahiatirtha, in Magadha.
His father was a rich brahman named Kapila and his mother, Sumanidevi. On the
insistence of his parents, he married Bhadra Kapilani, 2 young girl who was a native
of 8Sikala (Sialkot), but the marriage was pot consummated. By mutual agreement,
the couple both took up the robe and set off on their own way. Kasyapa met
the Buddha under the Bahuputraka Nyagrodha, a famous tree situated between
Rajagrha and Nalanda. The Master gave him three injunctions and ordained him.
While on their way together to Rajagrha, the Buddha and Kaisyapa proceeded to
exchange clothes (Samyutta, II, p. 221); eight days later, Ki$yapa became an Arhat,
and the Buddha proclaimed him to be “the foremost of those who observe the
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Mahakasyapa replied: Blessed One, I am not capable of going to
ask that worthy man (safpurusa) about his illness. And why? I
remember that one day, I had gone into the town of Vaisali and I was going
along the street of the poor (daridravithi) begging for my food
(pindaya caran)'®, when the Licchavi Vimalakirti approached and

ascetic rules” (cf. Anguttara, I, p. 23,19: aggo dhutavadanarm; Mahavastu, 1, p. 66,16
72,19: dhutadharmadharin; Divyavadana, p. 61,28: dhitagunavadinam agral).

[Regarding these ascetic rules which number thirteen in Pali sources and twelve
in Sapskrit sources, ¢f Vinaya, V, p. 131, 193; Milinda, p. 359; Visuddhimagga,
ed. WARREN, p. 48-67; Astasah., p. 773-774, Dharmasamgraha, § 63; Mahavyutpatti,
No. 1127-1139].

Kasyapa was not present at the Buddha's death, but took part in his funeral
ceremony. Shortly afterwards, he summoned, in Rajagrha, the first Buddhist council
and presided over the compilation of the scriptures.

Kagyapa lived to great old age. Feeling his life drawing to a close, he went to
the summit of Mount Grdhrakiita near R3jagrha and entered Nirvana, still wearing
the monk’s outer robe that he had received from Sakyamuni. The mountain parted
and closed over him. It will retain his body until the end of time. When Maitreya
the future Buddha comes, he will go to the Grdhrakiita and touch the mountain with
his toe. The rock will open up, Kasyapa will rise and solemnly hand over Sakyamuni’s
robe 10 Maitreya.

Regarding Kasyapa, see MALALASEKERA, Proper Names, 11, p. 476-483; AKANUMA,
Noms propres, p. 369-372; NAGARIUNA, Traité, p. 191-196.

19 The fourth dhutanga of the Pali list is sapaddnacdrika (Vinaya, V, p. 131,76;
193,10; Visuddhimagga, p. 49,i2). It is taken up again in the 33cd sekhiya of the
Pajimokkha: sapadanam pindapdtam bhuiijissami (Vinaya, IV, p. 191,28). — Also see
Vinaya, II, p. 214,12; Majjhima, I, p. 30,20; 11, p. 7,30; Samyutta, III, p. 238,24,

To the sapadanam of the Pili correspond :

a. In Sanskrit, sdvaddnam (Mahavasty, I, p. 301,9; 327,8; Karmavibhanga, p. 21,14;
Siksdasamuccaya, p. 128,8; Mahavyutpatti, No. 8567).

b. In Tibetan, hthar chags or mthar chags.

c. In Chinese, § 1z'% vA X or 12’4 hsing X 47.

If the etymology remains obscure, the meaning is clear: sapadanam means *‘without
a break, going from house to house” (avakhandanarahitams anugharam: Visuddhimagga,
p. 49,9-10) “‘proceeding from family to family” (kuld kulam abhikkamanto: Cullaniddesa,
p- 267,29), “without making any distinction and systematically" (tattha tattha odhim
akatva anupatipatiyd: Kankhavitarani, p. 150,3).

In brief, according to the fourth dhutanga, the monk who begs for his food should
go regularly from house to house, to the poor as well as to the rich, without neglecting
anyone.

Kasyapa conforms to this rule by going from house to house, but bends it somewhat
by seeking alms in the street of the poor. The Vimalakirti is here recalling a well-known
habit of the great disciple:

Udina, p. 29-30; Comm. of the D,hammapada. I, p. 423-429 After scven days of
meditation, Kasyapa decides to go to Rajagrha: “I am going™, he says, “on an alms
seeking round in Rijagrha, in a systematic order” (Rdjagahe sapadanam pinddya
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after having saluted my feet by touching them with his head, addressed these
words to me:

11. Honourable (bradanta) Kas- Mahakasyapa, even if it is through
yapa, avoiding thus the houses goodwill (maitri), you should not avoid
of the aristocracy (mahasativa) the rich and beg (only) from the poor.
and going only to the houses of
the poor (daridra), that is only
partial goodwiil (ekadesamaitri) 2°.

Honourable Mahakasyapa, you Honourable Kasyapa, basing yourself
should base yourself (sthdtavyam) on the sameness of dharmas, you should
on the sameness of dharmas (dhar- beg for your food in systematic order

— . , = avadan .
masamatd) and go begging (pinda- ™™

carissimi). Five hundred nymphs, wives of Sakra, prepare some food for him and
present themselves on his path. They ask the disciple to accept their offerings. Kasyapa
drives them away, saying “Go away! It is to the poor that I grant my favours™
(gacchatha tumhe, cham duggatanam samgaham karissami).

Mo ho chia shé tu pin mu ching, T 497, p. 761 ¢ 6-9: At that time, Mahakasyapa,
making an alms seeking round, reached Rajagrha. He always practised great compassion
(mahakarund) regarding beings and, neglecting the rich, went 10 beg from the poor.
When he was about to go begging (pindapara), MahakaSyapa did not set out before
entering concentration in order to know: Where are there some poor whom I can
favour?

20 In his homily, Vimalakirti not only counters this acceptance of people which
Kasyapa displays, he launches a formal attack on the disciplinary prescriptions ruling
the alms seeking round and the Hinayznist conception of the morality of giving.

The old Buddhist discipline carefully regulated the begging and meal of the monks;
cf. Vinaya, IV, p. 185-199 (tr. I.B. HORNER, Book of the Discipline, 111, p. 120-141);
L. FiNoT, Le Prdtimoksasvitra des Sarvastivddin, JA, 1913, p. 527-533; A.C. BANERIEE,
Pratimoksasiitra of the Milasarv., Calcutta, 1954, p. 31-32; W, PacHow, Comparative
Study of the Pratimoksa, Santiniketan, 1955, p. 179-203. Furthermore, early Buddhism
built up, especially with regards to laymen, a whole morality of giving. It distinguishes
material giving (@misaddna) from the giving of the Law (dharmadana) and states that
the value of giving does not derive only from the nature and importance of the thing
given, but also, in fact even more so, from the qualities of the giver and the excellence
of the beneficiary (cf. Kosa, IV, p. 233-240; NAGARIUNA, Traité, p. 658-723).

Vimalakirti sweeps away all these scholastic distinctions and extols, in the spirit
of purest Mahayana, the giving which is triply pure (trimandalaparisuddha) and leads
to the unity of the giver, the beneficiary and the thing given, according to the formula:
bodhisattvo mahdsattvo ddnam dadat ndtmdanam upalabhate pratigrahakam nopalabhate
danam ca nopalabhate (cf. Paiicavimsati, p. 18,9; 264,17; Satasah., p. 92,14; NAGARJUNA,
Traité, p. 676, 724; Bodhicaryavatara, IX, st. 168; Pafijika, p. 604,5; Siitrilamkira,
p. 90,2; 103,32; 112,3; Samgraha, p. 185, 225; Ratnagotra, p. 6,5; 117,1; Siddhi, p. 629).

This refined conception of giving is based on the Mahayanist doctrine of universal
sameness (sarvadharmasamata) to which the Vimalakirti refers frequently (111, § 11, 16;
IV, § 12). Regarding samatd, see P. DEMIEVILLE, Bysds, Hobdgirin, p. 270-276.
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ya caritavyam) always keeping all
beings in mind (sarvakdle sarva-
sattvan samcintya).

It is in order not to eat (apinddya)*! that you should beg for your
food (pindaya caritavyam).

It is in order to destroy in others behef in a material object
(anyesam pindagrahaprahanaya)®? that you should beg for your food.

It is in order to take the food given
to you by others that you should beg
[or your food.

It is in representing the village to yourself as empty (gramam
sinyam adhisthaya) that you should enter the village (grama). It is
in order to ripen (vipdcanartham) men and women (naranari), the great
and the small, that you should enter the town (nagara). It is in thinking
of penetrating the family of the Buddha (buddhagotra) that you should
enter the houses (grha) 23,

12. It is in not taking anything that the food should be taken:
1. to see forms (riipa) as those blind from birth (jatyandha) see
them; 2. to hear sounds ($abda) as one hears an echo (pratisrutka);
3. to smell odours (gandha) as one smells the wind (vayu); 4. to taste
flavours (rasa) without distinguishing them; 5. to touch tangibles
{sprastavya), but in spirit, without touching them; 6. to know the
dharmas, but as one knows illusionary beings (mdyapurusa)?*; that
which is without self-nature (svabhava) and without other-nature

21 “Not to eat, this is a property of Nirvana, for Nirvana is sheltered from the
sufferings of birth and death, heat and cold, hunger and thirst™ (Séng-chao, in T 1775,
ch. 2, p. 348 a 22),

22 CI. Vajracchedika, p. 60,5-8: saced lokadhdtur abhavisyat sa eva pindagrého
‘bhavisyat. yas caiva pindagrahas tathagatena bhasitah, agrahah sa tathagatena bhasitah.

23 Better than the Sravakas and Pratyekabuddhas, already set on the absolute,
do the worldly, prey to false views and passions, represent the family of the Tathagata,
for it is in them that there arises the thought of enlightenment and that the Buddha-
dharmas develop: sec below, VII, §2-3.

24 Even while consuming the food, the Bodhisattva does not “take™ it, for he does
not perceive any real character in it. Early Buddhism, without denying the reality of
a material object, advised the bhiksu to disregard it. Cf. Majjhima, III, p. 294:
Sace bhikkhu paccavekkhamdino evam jandti: yena cdham maggena gamam pindaya
pdvisim, yasmifi ca padese pinddya acarim, yena ca maggena gamato pindaya patikkamim,
na ‘tthi me tattha ... ripesu saddesu gandhesu rasesu phofthabbesu dhammesu chando
vd rage va doso va moho va patigham va pi cetaso ti, — tena bhikkhuna ten’ eva
pitiparmujjena vihatabbam ahorattdnusikkhing kusalesu dhammesu.
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(parabhava) does not burn (na prajvalati), and that which does not
burn cannot be extinguished (rna samyate).

13. Honourable Mahakasyapa, if you can, without exceeding
(atikrantwm) the eight depravities (mithydrva), concentrate yourself
in the eight liberations (vimoksa)25; if, through the sameness of the
depravities (mithydtvasamatd), you penetrate the sameness of the
Absolute Good (swnyaktvasamata); if, with this single morsel of
food (ekenaiva pindapatena), you can satiate all beings and make an
offering to all the Buddhas and alf the Holy Ones (arya), only then
can you yourself eat.

He who cats thus is neither defiled (swnkiista} nor undefiled (asamn-
klista), neither concentrated {(samahita) nor withdrawn from concentra-
tion (samddher vyutthitah), neither abiding in rebirth (sarnsarasthita)
nor abiding in Nirvana (nirvanasthita)?®.

Honourable Sir, those who give this noble food will obtain from it
neither much fruit (mahaphala) nor little {fruit (alpaphala), neither
loss (apacaya) nor gain (upacaya): they follow (samavasaranti) the way
of the Buddhas (buddhagati), but do not follow the way of the
Listeners (Sravakagati).

Honourable Mahikasyapa, this is what is called eating the food
of the village (gramapindapata) befittingly (amogham).

14. As for myself, Blessed One, on hearing this expounding of the
Law (dharmadesana), 1 marvelled (ascaryaprdpia) and 1 paid homage
(ramas) to all the Bodhisattvas. If lay (grhastha) Bodhisattvas are
gifted with such eloquence (pratibhana) and such wisdom (prajiia), then
what wise man, after having heard this discourse would not ‘produoe the
thought of supreme and perfect enlightenment (anutiara samyaksam-
bodhih)? From then on, I no longer exhorted beings to seek the
Vehicles (yana) of the Listeners (§r@vaka) or of the Solitary Buddhas
(pratyekabuddha), but 1 only taught them to produce the thought
of enlightenment (cittotpada) and to seek supreme and perfect en-
lightenment. That is why, Blessed One, I am not capable of going
to ask that worthy man (satpuruse) about his illness.

23 The eight mithydtva are the exact antithesis of the eight limbs of the noble path
(dryamarga). As to the eight vimoksa, see Digha, III, p. 261; Anguttara, 1, p. 40;
IV, p. 306; Patisambhida, II, p. 38-40; Pafcavimsati, p. 166-167; Dharmasamgraha,
§ 59; Mahavyutpatti, No. 1510-1518.

26 See above, III, § 3, note 8.
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[4. Subhiiti and the Food]

15. Then the Blessed One said to the Venerable (@yusmant) Subhiti?’:
Subhiiti, go and ask the Licchavi Vimalakirti about his illness.

27 Son of the merchant Sumana and younger brother of Anathapindada, Subhiti
took up the religious life the very day of the dedication of the Jetavana. He studied
the summaries of the Discipline, was given some points for meditation (kammaythdna)
and retired to the forest to devote himself to the ascetic life. Having developed insight
(vipassand) and taking as his base the meditation on good-will (mettajjhanam padakam
karva), he attained Arhatship (Manorathapirani, I, p. 223).

In the early canonical séitras, he only played a minor role (cf. Anguttara, V, p. 337-341);
In contrast, in the Mahiiyanasiitras he is, along with Sariputra, one of the main
interrogators of the Buddha. The texts credit him with a threefold excellence:

1. He was the foremost of those who practise the arana (Majjhima, III, p. 237,16;
Anguttara, I, p. 24,8; Avadanasataka, II, p. 131,5-6; Astasah., p. 40,19; 83,/7; Satasah.,
p. 502,21; Vajracchedika, p. 35,8).

Arand means absence of passions (kiesa), or dispute (rana). Howevec, there are
certain divergencies on the interpretation : ’

Buddhaghosa, in Manorathapirani, 1, p. 221: therena pana dhammadesandya etam
namam laddham. ahiie bhikkhi dhammam desenta odissakam katva vannam avamam va
kathenti, thero pana dhammarn desento saithard desitaniydmato anokkamitva deseti.
tasma aranavihdarinam aggo nama jito: “The Thera Subhiiti owes this epithet to his
method of expounding the Law. The other monks, when expounding the Law, make
distinctions and distribute praise and blame, but the Thera, when he expounds the Law,
never swerves {rom the method fixed by the Master. That is why he is called the
foremost of those who dwell in the absence of passion™.

Completely different is the explanation supplied by Sanskrit sources: the arand
is the power through which the ascetic prevents others from producing some passion
(rdga, dvesa or moha) regarding himn; he puts an end, among beings, to that rana
— dispute, battle, cause of defilement and torment — which is passion. Cf. Kosa, VII,
p. 86; Aloka, p. 917,2; Satralamkara, p. 184,15, Samgraha, p. *53; Abhidharmasamuc-
caya, p. 18,11-17; 96,15-16; Bodh. bhami, p. 89,/.

2. Subhiiti was also the foremost of those who practised the concentration on
emptiness ($inmyatasamadhi). Thus, when the Buddha descended from the Trayastrimsa
heaven where he had been expounding the Law to his mother, the fourfold community
set off for Samkasya to go and greet him. However, Subhiiti remained quietly in his
retreat at Ridjagrha. Convinced that the best way of seeing the Buddha was to
contemplate the body of the Law, he imperturbably continued his meditation on the
emptiness of dharmas. And the Buddha declared that Subbiiti, who had not stirred,
had been the first to greet him. Cf. Ekottara, T 125, ch. 28, p. 707 ¢ 15-708 a 20;
1 tsu ching, T 198, ch. 2, p. 185 ¢; Ta ch’éng tsao hsiang kung t€ ching, T 694, ch. 1,
p. 792 c-793 a; Fén pie kung t& lun, T 1507, ch. 3, p. 37 ¢-38 a; Upadesa, T 1509,
ch. 11, p. 137 a; Hsi yii chi, T 2087, ch. 4, p. 893 5.

3. Finally, Subhiiti was the foremost of those who are worthy of offerings (dakkhi-
neyydnarp aggo: Anguttara, p. 24,9).

Manorathapirani, [, p. 221,9: thero pindiya caranto ghare ghare mertajjhanam
samapajjitvd samdpattito vutthaya bhikkham ganhati “evam bhikkhdddyakanam mahappha-



Ch. 111, §16 55

Subhiiti replied: Blessed One, I am not capable of going to ask
that worthy man (safpurusa) about his illness. And why? Blessed One,
I remember that one day, in the great town of Vaisali, I went
according 1o the systematic order (savadanam)?®, begging for my food
(pindayacaram) to the house of the Licchavi Vimalakirti, when the
latter afier having saluted me, seized my bowl (pdtra), filled it with excellent
food (pranitabhojana)*®, and said to me:

16. Honourable (bhadanta) Subhiti, take, then, this food (pindapata)
if you can, through the sameness of material objects (@misasamatd),
penetrate the samecness of all dharmas (sarvadharmasamatd) and,
through the sameness of all dharmas, penetrate the sameness of all
the attributes of the Buddha (sarvabuddhadharmasamatd).

Take this food if, without destroying craving (rdga), hate (dvesa)
or delusion (moha), you do not remain in their company°; if,
without destroying the false view of self (satkdyadrsti), you penetrate
the one-way path (ekaydno margah)>*; if, without destroying ignorance
(avidyd), or the thirst for existénce (bhavatrsna), you produce??
knowledge (vidya) and deliverance (vimukti); if through the sameness
of the five acts of immediate fruition (a@nantarvasamatd), you
penetrate the sameness of deliverance (vimuktisamata) 33, without being

lam bhavissati’ ti. tasma dakkhineyyanam aggo ti vutto: “When the Thera begged for
his food by going from house to house, he first entered the trance on good-will; then,
having come out of this trance, he accepted the offering, thinking that in this way the donor
would derive much fruit from it. That is why he is called the foremost of those who
are worthy of offerings".

It is on this last point that Vimalakirti will take him to task.

28 Regarding sdvadanam, see above, 111, § 10, note 19.

2% This excellent food, to be of profit, should be eaten in a certain state of mind,
namely a deep-seated conviction of the perfect sameness of all dharmas. Vimalakirti
will successively explain: |. The sameness between bad dharmas and the Buddha
atiributes, between enslavement (bandiana) and deliverance (vimuktiy: cf. § 16; 2. The
sameness between good and bad systems: cf. § 17; 3. The sameness between fault and
merit: cf. § 18.

30 A Sravaka, who aspires to Nirvama, sceks to destroy raga, dvesa and moha,
while a worldling (prthagjana) accepts them. A Bodhisattva avoids both Nirvana and
Samsara.

31 According to K'uei-chi (T 1782, p. 1046 b 2-3), the ekayanamarga is the inexistence
of the self (andtman). :

32 P and N add a negative which does not appear in the Chinesc versions.

33 There are five dnantarya misdeeds, so called because he who has committed
them immediately goes to hell (samanantaram narakesiipapadyate). They are: 1-3. the
murder of mother, father or an Arhat (matrghdta, pitrghata, arhodghdta), 4. schism
(samghabheda), 5. the intentional infliction of a wound on the Buddha (tathdgatasyantike
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either delivered (vimukta) or bound (baddha); if, without having seen
the four Truths (sarya), you are not “he who has not seen them”
(na drstasatya); if, without having obtained the fruits (phala) of the
religious life, you are not “he who has not obtained them™ (aprapta-
phala); if, without being a worldly man (prthagjana), you are not lacking
in the characteristics of the worldly (prthagjanadharmay); if, without being
an drya, you are also not an andrya’*; if you are equipped with all
the dharmas (sarvadharmasamanvagata), but exempt from all notion
(samjiia) concerning dharmas.

dustacittarudhirotpadanam). The sources often quote them jumbled up with other misdeeds:
Vinaya, I, p. 168,8; 321,/7; 11, p. 193,38; Anguttara, [, p. 27; III, p. 436; Vibhanga,
p. 378; Kosa, 1V, p. 20); Dharmasamegraha, § 60; Mahavyutpatti, No. 2324-2328.

However, from the point of view of the absolute and integral sameness, misdeed
equals merit. Cf. Madh. vrtti, p. 374,6: yat samih paramdrthaias tathata dharmadhamr
atyantdjatis ca tal samani paramirthatah paﬂc&nanlaryam

Siksasamuccaya, p. 257,10 sarvadharma bodhih, svabhdvavirahita boddhavyah, antasa
dnantaryany api bodhih.

34 Below, V11, §4. Vimalakirti does not accept the various stages of the Buddhist
path established by the theoreticians of the Small Vehicle:

1. State of prthagjana, worldling, in whom the five spiritual faculties are completely
lacking, and who, as a consequence, has not ‘pledged himself to the path (cf. Samyautta,
V, p. 204).

2. State of arya, predestined to the acquisition of the absolute Good or Nirvana
(samyaktvaniyamavakranta): stage which coincides with the first thought of the path
of the vision of the noble truths (satyadarsanamarga).

3. State of drstasaiya, or of him who has seen the four noble truths concerning the
triple world: stage coinciding with the 15th thought of the darsanamdrga.

4. State of srotadpanna, or ascetic who has entered the stream, and is in possession
of the first fruit of the religious life (Sr@manyaphala): stage coinciding with the 16th
thought of the darsamamarga and the first moment of the path of meditation
(bhavanamargay.

S. State of sakrdagamin, or of him who will be reborn only once again in the
kamadhatu and who is in possession of the second fruit: stage coinciding with the
12th moment of the bhdvanamarga.

6. State of andgamin, or of him who will no longer be reborn in the kdmadharu
and who is in possession of the third fruit: stage coinciding with the 18th moment
of the bhavandmdrga.

7. State of vajropamasamadhi *“diamond-like concentration™, where the ascetic
abandons the last category of the passions of the triple world: stage coinciding with
the 161st moment of the bigvanamarga,

8. State of arhar, hoty one, or asaiksa, of him who has no more to practise with
regard 10 the destruction of the vices: this is the fourth and last fruit of the religious
life and ensures possession of Nirvana.

For details see Ko$a, V, p. 1-x1; LAMOTTE, Histoire, p. 678-685.
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17. Honourable Subhiiti, take this food if, without seeing the Buddha,
nor hearing the Law (dharma), nor serving the community (semgha),
you go forth as a religious mendicant (pravrajasi) under the six
sectarian masters (Yirthikasastr) and you follow the way followed
by the six sectarian masters, namely, Pirapa Ka$yapa, Maskarin
Gosaliputra, Samjayin Vairatiputra, Kakuda Kiatyayana, Ajita Kesa-
kambala and Nirgrantha Jiatiputra 3°.

18. Honourable Subhiiti, take this food if, falling into all the false
views (drstigata), you reach neither the middle (madhya) nor the
extremes (antaq)3®; if, entering the eight unfavourable conditions for
birth (aksana), you do not attain the favourable conditions (ksana); if,
relating yourselfto defilement (swnklesa), you do not achieve purification
(vyavadina); if the arand won by all beings is your own arapa?’,
O Honourable Sir; if, for all those who give to you, you do not constitute
a purifying field of merit (mayakserra) 8, and if those who offer you food,
O Honourable Sir, still fall into bad destinies (vinipdta)®?; if you link
yourself with all the Maras and if you consort with all the passions

33 This concerns the heterodox systems represented by the six heretical masters whom
the Buddha had put to confusion in Sravasti (Vinaya, II, p. 111; Mahavastu, L. p. 253;
Divyavadana, p. 143). Their doctrines -are set forth in the Digha, 1, p. 52-59;
see J. FILLIOZAT, Inde Classigue, 11, Paris, 1953, p. 514-515.

36 K translates: “If entering into all the false views, you do not reach the other
shore”. — The 62 kinds of false views (dryfigata) are based on the two beliefs in
extremes (anragrahadrsti) which consist of the views of existence and non-existence
(bhavabhavadrsti), the views of eternity and annihilation ($dsvatocchedadrsti). The belief
in extremes is condemned by both Vehicles:

Samyutta, 11, p. 17,27; IlI, p. 135,12: sabbam atthiti ayam eko anto, sabbam natthiti
ayam dutiyo anto. ete te ubhko ante anupagamma majjhena tathagato dhammam deseli.

Ratnakuta quoted in Madh. vrtti, p. 270,7: astity ayam eko ‘nlo nastity ayam eko 'nto.
yad enayor dvayor amtayor madhyam tad ariipyem anidarsanam apratistham andbhasam
aniketam avijiaptikam iyam ucyate maodhyamd pratipad dharmanam bhitapratyaveksa.

Also see Mahavastu, 111, p. 448,70 ; Astasah., p. 66,2; Madh. vrtti, p. 272,14; 445,3;
Paiijika, p. 346,5.

According to the Small Vehicle, the middle path between the exiremes is the
pratityasamutpada; for the Great Vehicle it is emptiness (sanyatd) but this emptiness
itself should not be hypostasized (see Introduction, p. Lxix). This is why Vimalakirti
advises Subhiiti not to reach either the middle or the extremes.

37 See above, 1, § 13, note 71.

38 Paradox directed against the old speculations concerning the field of merit;
cf. Majjhima, I, p. 254-255; Kosa, 1V, p. 236-238,

1% According to the old writings, a generous donor, after his death, is reborn in
a happy heavenly world; cf. Anguttara, 111, p. 41,4: kayassa bhedé parammarapd
sugatim saggams lokam upapajjati.
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(klesa); if the self-nature of the passions (klesasvabhava) is your
own self-nature, O Honourable Sir; if, against all beings you nurture
hostile thoughts (pratighacitta); if you slander (apavadasi) all the
Buddhas, if you criticize (avarmam bhasase) the whole of the Law
(dharma), if you do not take part in the community (samgha)*®-
if, finally, you never enter Parinirvana. In such conditions, you can take
this food.

19. Blessed One, having heard Vimalakirti’s words, I wondered
what I should say (kim vaktavyam), what I should do (kim karaniyam):
on ten sides (dasadiksu), 1 was in the dark (andhakara). Abandoning
my bowl (patram chorayitvd), 1 was about to leave the house when
the Licchavi Vimalakirti said to me:

Honourable Subhiiti, do not fear these words and take up your
bowl. What do you think of this (tat kim manyase), O Honourable
Subhiiti? If it was a transformation-body (nirmana) of the Tathagata
who addressed these words to you, would you be afraid? — I
answered him: No, certainly not, son of good family (no hidam
kulaputra). — Vimalakirti continued: Honourable Subhiiti, the self-
nature (svabhdva) of all dharmas is like an illusion (mdya), a transforma-
tion (nirmadna); all beings {sativa) and all words (vakya) have such
a self-nature. That is why the wise (pandita) are not attached
(nabhinivisanie) to words and do not fear them. And why? Because
all words are without self-nature {(svabhdva) or mark (laksana). Why
is it s0? These words being without self-nature or mark, everything
that is not a word is deliverance (vimukti), and all dharmas have this
deliverance as their mark (vimuktilaksana).

20. When Vimalakirti had spoken these words, two hundred [H’s
variant: twenty thousand] sons of the gods obtained, regarding
dharmas, the pure eye of the Law, without dust or stain (dvifatanan
devaputranam virajo vigatamalan dharmesu dharmacaksur visuddham),
and five hundred sons of the gods obtained the preparatory certainty
(paficinam ca devaputrasatanam anulomikiksantipratilabho ‘bhiit). As
for myself, I was reduced to silence (nispratibhdna) and could not
answer him at all. That is why, Blessed One, I am not capable of
going to ask that worthy man {satpurusa) about his illness.

40 Another paradox, the first duty of a. Buddhist being to nurture utter faith
(aveccappasada) in the Buddha, the Dharma and the Samgha; of. Samyutta, IV, p. 304;
LAMOTTE, Histoire, p. 74.
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[5. Parnamaitrayaniputra and the Instruction to Monks]

21. Then the Blessed One said to the Venerable (dyusmant) Pirna-
maitrayaniputra “* : Piirna, go and ask the Licchavi Vimalakirti about
his illness. .

Purna replied: Blessed One, I am not capable of going to ask that
worthy man (satpurusa) about his illness. And why? Blessed One,
I remember that onc day, somewhere in the Mahavana, I was
expounding the Law to some new monks (navakabhiksu)*?, when

4L Piirna, son of Maitrdyani, was a brahman who was a native of Dronavastu,
a place near Kapilavastu, in Sakyan country. He was a nephew of Ajiiata Kaundinya,
one of the first five of $Sakyamuni's disciples.

) His life story is not well known: c[. MALALASEKERA, Proper Names, [I, p. 222-223;
AKANUMA, Noms propres, p. 519.

According to the Pali tradition (Manorathapiirani, I, p. 202-204; Majjhima, I,
p- 145 sq.), he received ordination in Kapilavastu at his uncle’s hands, and quickly
attained Arhatship. Five hundred young men took up the religious life urder his
guidance. He sent them to the Buddha in Rajagrha. He himself did not meet the Master
until later, in Sravasti The Buddha welcomed him in his own cell (gandhakuti).
Piirna then withdrew to the Andhavana and was visited there by Sariputra, who wanted
to make his acquaintance.

According to the Sanskrit tradition (Mahavastu, I, p. 377-382; Pén hsing chi ching,
T- 190, ch. 37, p. 824 a- 825 q), Piirna and his twenty-nine disciples were ordained by
"the Buddha himself, in the Rsipatana at Varanasi.

The Wei ts'éng yu yin yilan ching, T 754, ch. 2, p. 586 & 25-¢ B, making usc of a
well-known theme, has it that Pirna, bearing a light on his head and with his torso
armoured with copper plates, went to Rijagrha in order to challenge the Buddha.
A simple thought was enough to overcome him: *“Wise or ignorant, a proud man
is like a blind man who produces light without seeing anything™.

However, all the texts are in agreement in making Pirna “the foremost of those
who expound the Law™ (dharmakathikdndm agryah): cf. Anguttara, I, p. 23,24;
Samyutta, I, p. 156,7-10; Ekottara, T 125, ch. 3, 557 ¢ 18; A lo han chii té ching,
T 126, p. 831 a 24; Pén hsing chi ching, T 190, ch. 37, p. 825 a 6; Hsien yii ching, T 202,
ch. 6, p. 396 g 13; Sad. pundarika, p. 200,3.

42 Piirpa, as testified to by Ananda himself, was highly uscful (bakiipakdra) to the
new monks (Samyutta, III, p. 105,10-i/). He taught the five hundred young men
who entered the religious life under his guidance the “ten good subjects of conversation”
(dasa kathavatthu): 1. reduced desire (appiccha), 2. internal contentment (saniutthi),
3. solitude (paviveka), 4. withdrawal from the world (asamsagga), 5. vigorous effort
(viriydrambha), 6. morality (sila), 7. concentration (samddhi), 8. wisdom (pafind), 9. de-
liverance (vimurei), 10. knowledge and vision of deliverance (vimurtiianadassanay: cf.
Majjhima, [, p. 145,19-30; Anguttara, V, p. 67,20-23; 129,12-14; Mahaniddesa, p.
472,28-31.

Thanks to these good subjects of conversation, the five hundred young men
attained Arhatship. And the Buddha solemnly gave his approval of Piirna's instructions
to the young monks (Majjhima, 1, p. 145-146).

In the present passage, the Vimalakirti is obviously referring to this incident.
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the Licchavi Vimalakirti approached and after having saluted my feet by
touching them with his head, addressed me with these words:

22. Honourable (bhadanta) Piirna, collect yourself and examine the
minds (citta) of these monks, and then you can expound the Law
to them**. Do not pour rotten food (piitikabhojana) into a precious
bowl (ratnapdtra). Understand first of all what the intentions (&faya)
of these monks are. Do not confuse a beryl (vaidiirya) which is a
priceless stone (aenarghamanirama)** with a brittle and cheap glass gem
(kdcakamani).

Honourable Piirna, do not, without knowing the degree of the
spiritual faculties of beings (indriyavisesa), implant in them teachings
conceived by limited faculties (pradesikendriya). Do not inflict a wound
(vrana) on those who have none. Do not direct to a little pathway
those who seek a great path (mahamdrga). Do not pour the great sea
(mahdsamudra) into the footprints of an ox (gokhura). Do not insert
Sumeru, king of the mountains (parvartardja), into a mustard seed (sarsapa) 4°.
Do not confuse the brightness of the sun (saryaprabha) with the
glimmer of a glow-worm (khadyotaka)*S. Do not compare the roaring
of a lion (simhanada) with the yelping of a jackal (srgala)*’.

Honourable Piima, all these monks who, formerly, were pledged
to the Great Vehicle (mahdyanasamprasthita) have recently lost the
thought of enlightenment (bodhicitta).

Do not, therefore, O Honour- Why teach them the Law of the List-
able Piirna, teach them the List- eners’ Vehicle? I consider the knowledge

4> Vimalakirti’s criticism is not aimed at the foundation of the teaching, but at
its opportuneness. Piirna was teaching his monks the doctrine of the Sravakas without
realising that he was addressing lallen Bodhisattvas. It is only in the cighth stage,
the Acala, that Bodhisattvas are irreversible (avaivartika). In the preceding stages,
they are subject 10 slipping back. This was particularly the case for Sariputra who,
after having followed the Bodhisattva path for sixty Kalpas, had returned to the Small
Vehicle (cf. NAGARIUNA, Traité, p. 701).

44 The vaidirya is considered to be a stone of great value; cf. Digha, I, p. 76,21;
Majjhima, 11, p. 17,8; 33,26; 4),8; 111, p. 102,3; 121,20: seyyathi pi maniveluriyo subho
J@imé atthamso suparikammakato accho vippasanno andvilo sabbakéarasompanno ... The
Vimalakirti will return to this comparison below (VII, § 3).

45 Regarding the sarsapa, the smallest of masses, cf. Samyutta, II, p. 137,26; V,
p. 464,2; Jataka, VI, p. 174,18; Divyavadana, p. 359,19; below, V, § 10.

46 Regarding the khadyotaka (in Pali, Rhajjopanaka), the smallest of lights, cf.
Majjhima, I, p. 34,2; 41,17; Lalitavistara, p. 120,11; 304,20; 334,4; Divyavadana,
p. 359,19; Satapaficasatka, v. 37; Paiicavimsati, p. 41,5; below, V, § 20.

47 Cf. Anguttara, 1, p. 187,35: seyyathd pi braharaiifie jarasigalo sihanddam nadissami
ti segalakam yeva nadati bherandakam yeva nadati.



Ch. III, §23-24

eners’ Vehicle (sravakayana). The
Vehicle of the Listeners is shallow
(abhiita). With regard to knowing
the degree of the faculties of beings
(sattvendriyakramajfiana), 1 con-
sider the Listeners (§ravaka) com-
parable to those blind from birth

6l

(7iana) of the Listeners to be a minimal
and base knowledge, even more than that
of those blind from birth (jatyandha).
They do not have the wondrous knowledge
of the Mahdyanists, which cvaluates the
faculties of beings (sartvendriya); they
cannot distinguish if the faculties of beings
are keen (tiksna) or dull (mrdu).

(jatyandha)*®.

23. At that moment, the Licchavi Vimalakirti went into such a deep
concentration (tathariipam samdadhim samdpadyate sma) that those
monks recalled their various previous existences (ndnakarapirvarivasa),
existences during which they had, in the presence of five hundred
Buddhas of the past, planted good roots (kusalamiila) and accumulated
inpumerable superior virtues (gung) With a view to the thought of supreme and
perfect enlightenment (anuttarasamyaksambodhicitta). When  this
thought of enlightenment (bodhicitta) took shape (amukhibhiita) in
their memory, the monks saluted the feet of the worthy man
Vimalakirti with their heads and joined their hands (pragrhitanjali).
And Vimalakirti expounded the Law to them in such a way that they
became incapable of turning from supreme and perfect enlightenment
(avaivartikah kria anutiarayam samyaksambodhau).

24. As for myself, 1 had this As for myself, Blessed One, I had
thought: The Listeners (Sravaka) this thought: The Listeners who do not
who do not know either the minds know the various faculties (indriyavisesa}

. . - _, of beings and do not understand the
(citta) or the intentions (afaya) Tathagata, are not entirely capable of

expounding the Law to others. And why?
Because the Listeners do not know the
degrees of the faculties (indrivapardpara)
in beings and they are not always collected
like the Blessed Lord Buddha.

of others cannot expound the Law
to anyone. And why? These List-
eners have no skill in discerning
the degrees of the faculties of
beings (sarvasattvendriyaparapara-
kausalya) and they are not, like
the Tathagata, holy (arhat) and
perfectly enlightened (samyaksam-
buddha), perpetually collected (ni-
tyam samahitah).

4% Regarding the seperiority of Bodhisattvas over Sriavakas, see below, V, §19;
X, § 14. However, this in only a provisional point of view: in fact the Great Vehicle is
the One Vehicle (VI, §11-12), and the Sravaka mind like the Bodhisattva mind is
empty of self-nature and like an illusion (VIII, § 5).
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That is why, O Blessed One, I am not capable of going to ask that
worthy man (safpurusa) about his illness.

[6. Mahakatyayana and the Summaries of the Law]

25. Then the Blessed One said to the Venerable (@yusmant) Mahaka-
tyayana*’: Katyayana, go and ask the Licchavi Vimalakirti about
his illness.

4% Katydyana’s biography can be found in MALALASEKERA, Proper Names, II,
p- 468-470; AxANUMA, Noms propres, p. 364-366.

Son of the brahman Tiritivaccha and Candapaduma, Kiatydyana was born in Ujjayini,
capital of the kingdom of the Avanti. He studicd the Vedas and succeeded his father
in the post of chaplain to the king Candapradyota. Sent by the king to the Buddha,
Katydyana heard the Master’s sermons, attained Arhatship and entered the Buddhist
order. The Buddha entrusted him with the mission of expounding the Good Law in
Avanti. However, the activities of the goad disciple widely exceeded the kingdom’s
frontiers. In the North-West, he carried out a great teaching tour (cf. Divyavadana,
p. 580 sq.; J. NoBEL, Udrayana, Kinig von Roruka, 1, Wiesbaden, 1955, p. xvi.xvi).
In Avanti, Kiitydyana had as his disciple and collaborator Srona Kotikarpa and it is
through his intervention that he obtained from the Buddha, to the profit of the Avanti,
certain relaxations in the matter of monastic discipline (Vinaya, [, p. 194-198).

Some Sanskrit and Chinese sources identify Katydyana with Naradatta (variations,
Narada, Nilada, Nalaka), nephew of the recluse Asita who examined the physical
signs of the child $ikyamuni and predicted his future enlightenment (Mahavastu,
111, p. 386,8; Chung hsii mo ho ti ching, T 191, ch. 3, p. 941 ¢ 10; Vin. of the Miilasarv.,
T 1450, ch. 3, p. 110 b 3-4; T 1451, ch. 20, p. 299 ¢ 6-7; ch. 21, p. 304 ¢ 20; p. 305 a 16;
Fo pén hsing chi ching, T 190, ch. 38, p. 830 ¢ 18-20). But this identification came late
(cf. J.W. DE JONG, L'épisode d'Asita dans le Lalitavistara, Asiatica, Festschrift F. Weller,
Leipzig, 1954, p. 314). It had, however, the effect of modifying Katydyana's biography
quite considerably:

According to the Mahavastu, I, p. 382-389, and the Fo pén hsing chi ching, T 190,
ch, 37-38, p. 825 a 18-831 b 9, Nalaka Katydyana was the younger son of a brahman
from the Avanti, chaplain to the king Ujjhebhaka Tonchdraka; he was the nephew
of the rsi Asita in the Vindhya. Most wonderfully gifted, he devoted himself to the
religious life under the guidance of his uncle. Apprised by the lalter of the appearance
of a Buddha, and on his advice, he came to Varanasi to be ordained and experienced
the inadequacy of the six heretical masters, Kasyapa Piirana and the others. Impressed
by the ease with which the Buddha solved the enigmas put by the Niga Elapatra,
Katyayana asked him for ordination, and the Master explained to him the essential
laws of the religious life.

Scholastic tradition places Mahakatyayana among the Abhidharma masters. During
the Buddha’s lifetime, he had composed a Petaka in order to explain the Master's
words (Upadesa, T 1509, ch. 2, p. 70 a 20-23; Fén pic kung 1€ lun, T 1507, ch. 1,
p- 32 a 19). In the two hundred years, after the Nirvana, he is said to have emerged
from Lake Anavatapta and founded, in Magadha, the Mahasamghika sub-sect of
the Prajfiaptivadins (P. DEmiEvILLE, L’origine des sectes bouddhiques, MCB, 1, 1932,
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Katyayana replied : Blessed One, I am not capable of going to ask
that worthy man (satpurusa) about his illness. And why? Blessed One,
I remember that one day the Blessed One, after having briefly
expounded his instructions to the monks, returned to his cell (bhagavan
bhiksubhyah samksiptenoddesam uddesya vihdram pravistah) and that,
subsequently (prsthatak), 1 myself explained at length the meaning of
the instructions given by the Blessed One (asya bhagavata uddesasya
vistarenartham vyabhaksam)>°, namely: “Impermanent are all forma-
tions, painful are all formations, empty are all dharmas, impersonal are
all dharmas; calm is Nirvana” (anityah sarvasamskarah, duhichah
sarvasamskarah, sunyah sarvadharmah, andimanah sarvadharmah, santam
nirvinam)S'. At that moment, the Licchavi Vimalakirti approached

p. 49-50). In any case, in the fifth century, in Southern India, exegetical works
(Petakopadesa, Nettippakarana) and grammatical ones (Kaccanavyakarana) were cir-
culated in his name. On these points, sec LAMOTTE, Histoire, p. 206-208, 356-157.

On several occasions (Anguttara, I, p. 23,26, etc.), the Buddha proclaimed Katydyana
10 be *‘the foremost of those who explain at length the meaning of the concise sayings
of the Buddha’ (aggo saikhitiena bhasitassa vitthdrena attham vibhajantanam). It is over
this very quality that Vimalakirti will take him to task.

50 ft happened that the Buddha, after having briefly expounded the Law, would
retire to his cell. Then, doubting if they had understood properly, the monks would
go 1o Kalydayana to make him explain at length the meaning of the concise words of
the Buddha. The scene is described, in stercotype terms, by the old siitras:

Majjhima, I, p. 110; 11, p. 193-194; 223-224; Anguttara, V, p. 255; 259-260:
ldam avoca Bhagava, idem vatvd Sugato ufthdy” dsand vihdram pavisi. Atha kho tesam
bhikkhianam acirapakkantassa Bhagavato etad ahosi: Idam kho no avuso Bhagava
sankhittena uddesam uddisitvad vitthdrena attham avibhajitvd ugthay' dsana viharam
pavittho: Yatonidanam bhikkhu purisam — pe — aparisesd nirujjhantiti. Ko nu kho imassa
Bhagavatd sankhittena uddesassa uddifthassa vitthdrena attham avibhatiassa vitthdrena
attham vibhajeyyati. Atha kho iesam bhikkhitnam eiad ahosi: Ayam kho dyasma
Mahdkaccano Satthu c’eva samvannito sambhavito ca vififiinam sabrahmacérinam, pahoti
¢’ dyasmaé Mahakaccano imassa Bhagavata sanikhittena uddesassa uddifthassa vittharena
attham avibhatiassa vittharena attham vibhajitum. Yan niana mayam yen' dyasma
Mahakaccano ten’ upasankameyyama, upasarkamitva ayasmantam Mahakaccanam etam
attham p&!:puccheyydm&ti. "

Atha kho te bhikkhii yen' dyasma Mahakaccdno ten’ upasankamimsu, upasankamitvd
dyasmaia Mahdkaccinena saddhim sammodimsu, sammodaniyam katham sdraniyam
vitisaretvid ekamantam nisidimsu. Ekamantam nisinnd kho te bhikkhid ayasmantam
Mahakaccanam etad avocum: Idam kho no... (as the preceding paragraph up to
patipuccheyyamati). Vibhajat' dyasma Mahdkaccano ii.

For a more concise rendering, see also Samyutta, III, p. 9,18-25; p. 13,5-19,
Anguttara, V, p. 46,19-47,2; L. bE LA VALLEE PoussIN, Documents sanskrits de la
seconde collection A. Stein, JRAS, 1913, p. 571.

3! Depending on whether it is reproduced more or less completely, this summary
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me and after having saluted my feet by touching them with his head, addressed
me with these words:

[Vimalakirii’s Homily on the Summaries of the Law]

26. Honourable (bhadanta) Ma- Honourable Mahakityiyana, do not
hakatyayana, do not speak of speak of dharmas having a real mark
dharmas endowed with activity (bhatalakyanadharma), with production

- - . (utpada), destruction (bhwmiga), discrimina-
(acarasamyu k’a)' endowed with tion (vikaipa) and activities of mind (cittd-

production (utpadasamyukta), and 4.4 And why?
endowed with destruction (bhariga-
samyukta). And why?

a. Honourable Mah3katyayana, absolutely nothing has been pro-
duced, is produced, or will be produced; absolutely nothing has been
destroyed, is destroyed or will be destroyed: such is the meaning of
the word *‘impermanent” (anitya) 2. '

b. Understanding that the five aggregates (skandha) are absolutely

concerning the characteristics of dharmas, and eventually, Nirvana, is mentioned
under different names:

1. Three-fold mark (laksana): Jataka, I, p. 48,28; 275,23; 11, p. 377.5.

2. Three-fold Seal of the Law (dharmamudra): Lien hua mien ching, T 386, ch. 2,
p. 1077 a 23-24 and 26-27, Vin. of the Mulasarv., T 1442, ch. 9, p. 670 ¢ 2-3; Upadesa,
T 1509, ch. 22, p. 222 b; ch. 26, p. 253 ¢ 13-14; ch. 32, p. 297 ¢ 23-24, Satyasiddhisastra,
T 1646, ch. 1, p. 243 ¢ 17-18.

3. Four-fold Summary of the Law (dharmoddana): Sttralamkara, p. 17,3, 55,6 73,22,
Bodh. bhiimi, p. 277,5; below, XII, §11.

4, Fonr-fold ‘Alpha and Omega’ of the Law (dharmapirvaparanta): Ekottaragama,
T 125, ch. 18, p. 640 b 13-17.

Here are some references:

Samyutia, 111, p. 132,26, 133,1 and 37; 134,3: sabbe sankhdra anicca, sabbe dhamma
anatla.

Anguttara, 1, p. 286, line 8, 14 and 20: sabbe sankhdra anicca, sabbe sarkhara
dukckha, sabbe dhamma anatta,

Samyukta, T 99, ch. 10, p. 66 b 14; 66 ¢ 7 and 21; Great Parinirvana, T 374,
ch. 13, p. 443 a 2-3; Vibhasa, T 1545, ch. 9, p. 45 a 21: sarve samskara anityah, sarve
dharma anatmanah, nirvanam santam,

Satralamkara, p. 149,1-3: sarvasamskara anitydh, sarvasamskdra duhkhdh, sarva-
dharma anatmanah, Santam nirvanam.

Bodh. bhomi, p. 277,5-10: anitydh sarvasamskarah, duhkhah sarvasamskarah, andr-
manah sarvadharmah, santam nirvanam. ) ’

See also below, 1V, § 10, note 15; X, § 18, note 24; XII, § 11, note 21.

32 Cf. Bodh. bhami, p. 277,17-19: iha bodhisativah sarvasamskaranam abhilapyasva-
bhavam nityakdlam eva nastity upalabhyanityatah sarvasamskdran pasyati.
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empty of self-nature (atyaniasvabhavasinya) and consequently, not born
(anutpanna): such is the meaning of the word “painful” (duhkha)>>.

c. All dharmas are absolutely indiscernible (atyantanupalabdhay: such is the meaning
of the word “empty” (Sinya).

d. Knowing that self (@rman) and not-self (andtman) do not constitute
a duality (advaya): such is the meaning of the word ‘“‘impergonal”
(anatman) 3.

e. That which is without self-nature (svabhdva) and without other-
nature (parabhdva) does not burn (na prajvalati), and that which does
not burn cannot be stilled (na prasamyati); that which admits of no stilling
is absolutely stilled (atyantaprasantay: such is the meaning of the word *‘calm”
(santa)>s,

27. When Vimalakirti had pronounced these words, the minds of
the monks were, through detachment, delivered from their impurities
(tesam bhiksapam anupaddyasravebhyas cittani vimuktani). As for myself,
O Blessed One, 1 was reduced 10 silence (nispratibhana). That is why I am not
capable of going to ask that worthy man {safpurusa) about his illness.

{7. Aniruddha and the Heavenly Eye]

28. Then the Blessed One said to the Venerable (dyusmant)
Aniruddha *¢: Aniruddha, go and ask the Licchavi Vimalakirti about
his illness.

33 Cf. Bodh. bhiumi, p. 280,/2-17: tan punar evam anilyan samskaran ... bodhisattvah
triprakaraya duhkhatayah pasyati: samskdraduhkhatdya viparinamaduhkhatdyd dubkha-
dubkhatayas ca. evam hi bodhisattvah sarvasamskadra dubkha iti yathabhitam prajanati.

3¢ Cf. Bodh. bhiimi, p. 280,18 sq.: punah sarvadharmanam bodhisattvah samskrea-

mskrtanam dvi n nairatmyam yathabhiitam prajanati, pudgalanair@tmyam dharma-
nairatmyam ca... yat sarvesv abhilapyesu vastusu sarvabhilapasvabhavo dharmo na
samvidyate. evam hi bodhisattvah sarvadharma andtmana iti yathabhitam prajanati.

55 K, more briefly: “The dharmas which did not burn originally, cannot be stilled
now”. Cf. Tathagataguhyasiitra in Madh. vytti, p. 363,9: tad yathapi nama, Santamate,
agnir updddanato jvaelaty anupadanateh $amyati, evam evalambanatas cittam jvalati,
analambanatah samyati: “Just as fire burns due to fuel and becomes stilled through
lack of fuel, so the mind burns due to an object and calms down through lack of an
object”.

For this line of reasoning, cf. Bodh. bhiami, p. 281.,2-5: yah punar esam eva
samskdrandm pizrvam hetusamucchinndnam pascad asesoparamas tadanyesam catyantam
anabhinirvrttiv  apradurbhdvah, idam ucyate nirvanam. tac ca Santam kiesopasamad
dultkhopasamac ca veditavyam.

36 Regarding Aniruddha, see MALALASEKERA, Proper Names, I, p. 85-90; AKANUMA,
Noms propres, p. 47-51.

Son of Amrtodana, the Sikyan Aniruddha was the true cousin of the Buddha.
During the Buddha's first visit to Kapilavastu, five hundred Sikyas entered the order.
Frail in health, Aniruddha did not join them. However, on being told by his older

s 1
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Aniruddha replied: Blessed One, 1 am not capable of going to ask
that worthy man (satpurusa) about his illness. And why?

[Question of the Mahabrahma regarding the Heavenly Eye) |

29. Blessed One, I remember that one day when I was taking a
walk in the Mahavana, the Mahabrahma named Subhavyiiha, accompanied
by .ten thousand Brahmas, illuminating the spot, came to where I
was and, after having saluted my feet by touching them with his head,
he stood to one side (mayi mahdvane cankramam carkramyamane
Subhavyitho nama Mahabrahma dasabrahmasahasraparivrtas tam prade-
Sam avabhdsya yenaham tenopasamkrama. upasamkramya matpadau
sirasabhivandyaikante ‘sthat). He then addressed these words to me:
Honourable (bhadanta) Aniruddha, you have been proclaimed by
the Blessed One as the foremost among those who possess the

brother Mahanaman about the difficulties that would await him in the world, he changed
his mind and even persuaded his friend Bhadrika, the “king” of the $ikyas, to take
up the religious life with him. Aniruddha and Bhadrika, joined by the princes Ananda,
Bhrgu, Kimbila, Devadatta and the barber Upali, caught up with the Buddha in
Anupiya, in Malla country, and were ordained by him (Vinaya, II, p. 180-183;
Manorathapiirapni, I, p. 191-192; Dhammapada Commentary, I, p. 136-138; Psalms
of the Brethren, p. 325-326; Mahavastu, III, p. 176-178; Vin. of the Mahisasakas,
T 1421, ch. 3, p. 16 ¢ 21-17 ¢ 14; Vin. of the Dharmaguptas, T 1428, ch. 4,
p. 590 & 13-591 ¢ 16; Vin. of the Milasarv.,, T 1450, ch. 9, p. 144 b 9-147 b 22).

Aniruddha withdrew to Cedi country in order to meditate on the eight reflections fit
for a Great Man (mahdpurusavitarka) the formula for which he had received from
Sariputra. The eighth vitarka concerned the cessation of mental development (nispra-
paiica). As Anisuddha was vainly seeking to understand it, the Buddha came to give
him the necessary explanations and taught him the qualities which engender the birth
of the holy ones (@ryavamsa). Aniruddha understood and attained Arhatship (Aaguttara,
1V, p. 228-235; Madhyama, T 26, ch. 18, p. 540 c-542 a; Ekottara, T 125, ch. 37,
p. 754 a).

Of meditative temperament, forever plunged into the practices of smrryupasthina,
Aniruddha played only a minor role in the Community. He was present at the death
of the Buddha and, on that occasion, uttered a famous stanza which bore witness
to his perfect detachmeat (Digha, II, p. 157,7i; E. WALDSCHMIDT, Lebensende des
Buddha, Géttingen, 194448, p. 256-259). According to some sources, he took part
in the Council of Rajagrha and reccived the puardianship of the Anguttaranikiya
(Sumangalavilisini, I, p. 15,/2). He died in Beluva, near Vai§dli (Theragatha, v. 919).

Aniruddha was in possession of the six abhijia. His psychic power (rddhi) enabled
him to go at will to the spheres of the Brahmas (cf. Samyutta, I, p. 145,14-20), and
the Buddha had proclaimed him to be {‘the foremost of those who possess the heaveanly
eye” (aggo dibbacakkhukdnam: cf. Anguttara, 1, p. 23,20; Hsien yil ching, T 202,
ch. 6, p. 395 ¢ 26).
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heavenly eye (divyacaksukanam agryah)®’. To what distance does
the heavenly vision of the Venerable Aniruddha extend?

I replied to the Brahmas: Friends (mitra), 1 see the trichiliomega-
chiliocosm ({trisahasramahdsahasralokadhatu) of the Blessed Lord
Sakyamuni in the same way that a man endowed with an ordinary
eye can see a myrobalan fruit (Gmalekaphala) on the palm of his
hand (hastatala) 8.

[Intervention by Vihalakirti and Stupefaction of the Brahmas]

30. This having been said (evam ukte), the Licchavi Vimalakirti
approached and, having saluted my feet by touching them with his
head, said to me: Honourable Aniruddha, this heavenly eye that you
possess, is it of constituted mark (abhisamskrialaksana) or of un-
constituted mark (anabhisamskrtalaksana)? If it is constituted, it is
the same (sama) as the five super-knowledges (abhijfid) of outsiders
(bahya)3°. I it is unconstituted, it is unconditioned (asamskrta), and,

37 There are five eyes: 1. fleshly eye (mdmsacaksus), 2. heavenly eye {divyacaksus),
3. wisdom eye (prajidcaksus), 4. eye of the Law (dharmacaksus), 5. Buddha eye
(buddhacaksus): cf. Atthasalini, p. 306, Suntanipata Comm., p. 351; Mahavasty, I,
p. 158-160; Paiicavimsiati, p. 77-82; Sitralamkara, p. 143,8; Dharmasamgraha, § 66.

‘The heavenly eye perceives exactly the deaths and births of all the beings in
the universes of the ten regions; cf. Paiicavimsati, p. 78,5: tenaiva parifuddhena divyena
caksusa dasasu diksu ganganadivilukopamesu lokadhdtusu sarvasattvanam cyutopapddam
yathabhittarn prajanati.

The heavenly eye coincides with the knowledge of the death and birth of beings
(cyutyupapadajiidna) which is the fifth of the six abhijfia of the Siitra (Digha, I, p. 77-84;
Majjhima, 1, p. 35-36; Anguttara, III, p. 280-281; Patisambhida, 11, p. 207 sq.;
Visuddhimagga, ed. WARREN, p. 314-368; Paiicavimiati, p. 83-88; Kosavyakhyi, p. 654;
Mahavyutpatti, No. 211-230).

Cf. Paficavimsati, p. 87,3-15: sa divyena caksusa visuddhendtikrantamanusyakena
sattvan pasyati cyavamdnan utpadyemdnan suvarndn durvarpdn hingn pranitan sugatau
durgatau yathakarmopagan saitvan prajandti ... iti hi divyena caksusa visuddhendtikranta-
manusyakena dasadisi loke sarvalokadhatusu dharmadhitaparame akasadhatuparyavasine
sadeatikanam sattvaném cyutopapadarn yathabhiitam prajanati.

It goes without saying that the range of the heavenly eyc is not the same for all:
cf. Kosa, VII, p. 124; NAGARIUNA, Traité, p. 331.

58 Compare Majjhima, [, p. 213,25-31, where Aniruddha explains to Sariputra:
Idha bhikkhu dibbena cakkhund visuddhena atikkantamanusakena sahassamn lokdnam
voloketi. seyyathd pi cakkhuma puriso uparipisadavaragato sahassam nemimandaldnam
volokeyya, evam eva kho bhikkhu dibbena cakkhund visuddhena atikkantamanusakena
sahassam lokdnam voloketi.

39 The abhjid, of which the heavenly eye is one, are qualities common to both
the worldly (prthagjana) and the holy (arya); only the sixth abhifid, the knowledge
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as such, incapable of seeing®®. This being so, how do you seec,
O Elder (sthavira)? — At these words, 1 kept silent (tasmibhiito
‘bhiavam).

31, The Brahmas, having heard the discourse of the worthy man,
were overcome with astonishment (dscaryaprapia), and after having
paid homage to him (namaskrtya), asked him: In the world (loka),
who then possesses the heavenly eye (divyacaksus)? — Vimalakirti
replied: In the world, it is the Blessed Lord Buddhas who possess the
heavenly eye these, without even abandoning the state of concentration
(samahitasthana), see all the Buddha-fields (buddhaksetra) without
being affected (prabhavita) by either duality (dvaya) or multiplicity
(nandrva)®'.

32. Then the ten thousand Brahmas [K and H var.: the Brahmarija and
five hundred of his companions (parijana)), having heard these words, inspired
by high resolve (adhydsaya), produced the thought of supreme and
perfect enlightenment (anuttarayam samyaksambodhau cittany utpadi-
tani). Having addressed their homages (vandara) and their respects
(satkara) to myself and to the worthy man (satpurusa), they disappeared
(antarhita). As for myself, I was reduced to silence (nispratibhana).
That is why T am not capable of going to ask that worthy man about
his illness.

[8. Upali and Morality)

33. Then the Blessed One said to the Venerable (dyusmant) Upili®2:
Upali, go and ask the Licchavi Vimalakirti about his illness.

of the destruction of impurites (dsravaksayajiana), is reserved for the holy ones
(Kosa, VII, p. 97 and 100). Huwever, this is a disputed point among the sects and
only admitted by the Haimavatas, Sarvastivadins and Vatsiputriyas; -according to
the Mahisasakas and Dharmaguptas, outsiders (bdhya) do not possess the abhijfid
(cf. A. BAREAU, Les Sectes bouddhiques, p. 263,13).

60 Vimalakirti enfolds Aniruddha in a dilemma: il the heavenly eye is samiskrta,
it is a mundane property; if it is asamskrta, it cannot see for the asamskrta is devoid
of activity; in fact *“if the samskrta is not proven, how can an asamnskria be postulated ?”
(Madh, vrtti, p. 176.8).

Here Vimalakirti shares the Nagarjunian theory, the terms of which are that vision,
transcendental or not, does not exist, for it cannot see itself svatmani kriydvirodhat,
much less others. Besides, with or without vision, he who sees does not exist: Madh.
vrtti, p. 113-122; tr. J. May, p. 78-87.

¢! Only Buddhas possess the real heavenly eye, in that they see nothing. Their
Buddha-fields are empty of self-nature (below, IV, §8) and the Tathigatas see them
as if there were nothing to see (VII, §6, st. 15).

52 A pative of Kapilavastu, Upali was a barber in the service of the $dkya (amily.
He took up the religious life with his masters, but was ordained before them so that
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Upali replied: Blessed One, I am not capable of going to ask that
worthy man (satpurusa) about his illness. And why?

they owed him precedence. However, the sources differ over the circumstances ol
the ordination :

a, Vinaya, II, p. 182-183; Vin. of the Mahisasakas, T 1421, ch. 3, p. 17 a-b;
Vin. of the Dharmaguptas, T 1428, ch. 4, p. 591 b; Dhammapada Comm., I, p. 137-138:
We have seen above (note 56) that it was after the 500 Sakyas that the Buddha's
cousins, Aniruddba, Ananda, Devadatta, etc., decided 10 take up the religious life.
At the time, the Buddha had already let Kapilavastu and was in Anupiya. The
princes went to catch him up in the company of Upili, their barber. On the way,
they took off their jewels and gave them to Upali, telling him to return to Kapilavastu.
“If 1 return to the town with these jewels”, thought Upali, ‘T shall be taken for a thief
and killed. If those princes can leave home to become monks, it is even easier for me
to do the same thing”. Upon which, he hung the package containing the jewels on
a tree and followed the princes to Anupiya. In order to destroy their own pride,
the princes asked the Buddha to ordain Upili before them so that they would owe him
precedence, and the Master agreed to their request.

b. Vin. of the Milasarv., T 1450, ch. 9, p. 145 ¢- 146 b: Upali, under the guidance
of Sariputra, is supposed to have joined the Buddha before the arrival of the princes,
and the Buddha to have ordained him immediately so as to force the proud Sikyas
to prostrate themselves before him.

c. Mahavastu, 111, p. 179-192; Fo pén hsing chi ching. T 190, ch. 53, p. 899 ¢; Chung hsi
mo ho 1 ching, T 191, ch. 13, p. 974 ¢; Hsien yii ching, T 202, ch. 4, p. 377 a:
Upali had been taken by his mother to the Buddha to carry out his service as a
barber and, while shaving the Buddha, he attained the four dhyarma. When the
500 Szkyas decided to leave the world, they made z gift to Upali of their clothes
and ornaments. This example inspired in Upali the desire to take up the religious life.
He went and asked admittance of the Buddha who ordained him immediately while
the others were still taking leave of their families. Afterwards, when the 500
Sakyas received their ordination in turn, the Master called upon them to prostrate
themselves before Upili, their senior in the religious life. This they did and, together
with them, King Suddhodana and the entire court.

Upali wanted to devote himself to meditation, but the Buddha urged him to
remain among his brothers so as to progress in both holiness and knowledge.
The Thera developed his insight (vipasyand) and attained Arhatship. The Master
taught him the Basket of the Vinaya (Manorathapiirani, 1, p. 312; Psalims of the
Brethren, p. 168-169), and Upali thus became “the foremost of the guardians of the
Vinaya™ (aggo vinayadharanam: cf. Anguttara, I, p. 25,9), an enviable title which
presupposes many qualities (Anguttara, V, p. 11).

Tradition has it that Upali compiled the Vinayapitaka at the Council of Rajagrha
and, later, the Buddhist sects fought over the honour of keeping Upili's old Vinaya
(cf. LAMOTTE, Histoire, p. 137, 188). After the Buddha’s death, Upali became the
chief Vinaya master (vinayapamokkha) and retained this function for 30 years
(Dipavamsa, IV, v. 27-35). He died 30 years afler the Nirvana and had spent 74 years
in the religious life.
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(The Confession of the Two Monks)

Blessed One, I remember that one day, two monks (bhiksu) committed
an infraction (atyayo ’tyagamat); filled with shame (/ajja), they- did
not dare go near the Blessed One, but they came to me and after
having saluted my fect by touching them with their heads, said to me:
Honourable (bhadanta) Upali, we have both committed an infraction,
but, since we are ashamed, we have not gone near the Blessed One.
May the Honourable Upali relieve our remorse and recognise this
infraction as an infraction so that in future we will avoid it (fesam no bhadanta
Upalih samsayam apaharatu, atyayam atvayatah pratigrhnatv ayatyam
samvardya) ©3.

63 Every fortnight, during the uposarha, Buddhist monks had to admit their failings
with regard to the articles of the pratimoksa. As well as this public -admittance,
Buddhists practised a sort of private confession. An offender conscious of a misdeed
would present himself before the Buddha or a great disciple and, prostrating himself
at his feet, would say to him: “I have committed an infraction (afyaya), O Master,
when in my foolishness, my straying and my wrong-doing; I did such and such a thing. May
Lhe Master accept this infraction as an infraction (atvayam atyayatah pratigrhnatu) so that
in future 1 may abstain from it”. The “confessor’ accepted the infraction by saying:
“Since you have acknowledged the infraction as an infraction and since you make
amends for it according to the Law (yathddharmam pratikarosi), we accept it. It is
progress in the Noble One’s discipline when one acknowledges an infraction as an
mfraction and when one makes amends according to the Law and when in future
one can abstain {rom it

Such private confessions are frequently mentioned as much in the Pali texts as
the Sanskrit: Vinaya, II, p. 126, 192; IV, p. 18; Digha, [, p. 85; IIl, p. 55; Maijjhima,
1, p. 438; 111, p. 246-247; Samyutta, 1, p. 24; II, p. 127, 205; Aagutiara, I, p. 238;
II, p. 146; IV, p. 377; Vin. of the Milasarv. in Gilgit Manuscripts, 111, part 4,
p. 222-223; Divyavadana, p. 617; Lalitavistara, p. 379; Suvarnabhasa, p. 30; Ganda-
vytha, p. 122; Sad. pundarika, p. 210.

The phrasing is not exactly the same in Pali and Sanskrit. Here are two examples
which can be compared:

Vinaya, II, p. 126: atha kho Vaddho licchavi... yena Bhagava ten’ upasamkami,
upasamkamitva Bhagavato padesu sirasa nipatitvd Bhagavantam etad avoca: accayo mami
bhante accagama yethd balam yathd mitham yathd akusalam yo 'ham ayyam Dabbom
Mallaputtam amiilikaya silavipattiya anuddhamsesim, tassa me bhante Bhagava accayam
accayalo pafiganhitu dyatim samvaraya ti. taggha tvam avuse Vaddha accayo accagama ...
yato ca kho tvam dvuso Vaddha accayam accayaro disvd yathadhammam pafikarosi tan
te mayam papiganhama, vuddhi h’ esa avuso Vaddha ariyassa vinaye yo accayam
accayato disva yathadhammam patikaroti ayatim samvaram apajjatiti.

Gilgit Manuscripts, 111, part 4, p. 222-223: atha raj@ magadho 'jarasatrur Vaidehiputras
civarakarnikendasrany wuisrjya Bhagavalab padayor nipatya Bhagavantam idam avecat:
atyayo Bhagavann atyayah Sugata yatha balo yatha mudho yathd avyakio yathd akusalo
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(Vimalakirti’'s Homily on Morality $* and Pure Mind]

34. Blessed One, while 1 was I myself instructed them in conformity
instructing these two monks with  with the Law, so that they could rid
a righteous discourse (dharmya themselves of their remorse (vipratisara)

kathavd samdariave ), the Li and cleanse themselves of their infraction
ya samaarsayam), e Lic- (atyaya): 1 edified them, I incited them,

chavi Vimalakirti approachcd and | inftamed them and I heartened them

addressed these words to me: (samdarsayami samadapayami samuttejayd-
nti sampraharsayami) ¢S, At that moment,
Vimalakirti approached me and, having
saluted my feet by touching them with
his head, addressed these words to me:

Honourable Upali, without fur- Upali, without further aggravating the
ther aggravating the fault (apatti) {ault (gpatti) of these two monks, just
of these two monks or doing destroy their remorse (vipratisara) directly.

(avila) by th st dest The fault that they have committed should
wrong (avila) y em_’ Just destroy ¢ torture their minds. And why?
the remorse (vipratisira) they feel
for their fault.
Honourable Upaili, a fault exists neither on the inside, nor on the

yena maya papamitrasshdyena pdpamitravasam gatena papamitropagiidhakena pita dhar-
miko dharmarajo jivitdd vyaparopitah. tasya mama bhadanta atyayam janato 'tyayam
paSyato 'tyayam atyayatah pratigrhnisvanukampam wupdddya. tathyam tvam mahardja
atyayam atyayatas tadyatha balo ... yena ... pita ... jivitad vyaparopitah. yatas ca tvam
maharaja atyayam janasi atyayem pasyasi ca dpstvadesayasi, ayatyam ca samvaram
dpadyase vrddhir eva te pratikanksitavya kusalanam dharmdanam na hanih.

According to popular belief, private confession could lessen, maybe even suppress
the misdeed. Hence the very frequent suggestion made to the offender: atyayam
atyayaito desaya, apy evaitatl karma tanutvam pariicsayvam paryddanam gaccheta: “Confess
your infraction as an infraction and thus your action will undergo diminution,
disappearance and suppression” (cf. Divyavadidna, p. 5,5; 55,1; 567,29). This is a
twisting of the orthodox theory in the terms of which action only disappears when
the fruoit of its fruition is exhausted. We can quote the Dhammapada, st. 127:
“Neither in the realm of the air, nor in the midst of the sea, nor if you were to bury
yourself in a mountain cleft, nowhere can you find on earth a place where you can escape
the fruit of your bad actions™.

64 Regarding morality in both Vehicles, see Appendix, Note IV.

63 H is the only one to reproduce in full a well-known canonical stock phrase:

Digha, I}, p. 42,8; 95,23: Bhagava dhammiya kathaya sandassesi samadapesi samuttejesi
sampahamsesi.

Sanskrit Mahavadana, p. 162: aham dhdarmya kathaya sandarSayami samadapaydami
samultejayami sampraharsayami.

Further references in WoopwARD, Concordance, I, . 11 b, s.v. dhammiyd kathiya
sandassetva; EDGERTON, Hybrid Dictionary, p. 568 a, s.v. samadapayati, No. 4.
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outside, nor between the two (napattir adhyatmam na bahirdha nobhayam
antarenopalabhyate) °®. And why?

Because the Blessed One has said: “By the defilement of the mind
are beings defiled; by the purification of the mind are they purified”
(cittasamklesat sattvah samklisyante, cittavyavadandd visudhyante)©’.

Honourable Upali, the mind (citta) exists neither on the inside,
nor on the outside, nor between the two. So it is with a fault (d@patti)
as it is with the mind, and with all dharmas as with a fault: they are
not separated from suchness (na tathataya atikramanti) 9.

Honourable Upali, this nature Upili, your mind is originally pure

of mind (cittasvabhava) by virtue (ddiSuddha). When it obtains deliverance
of which your own mind- O (vimukti), was this originally pure mind

. . . initially defiled (samklizta)? 1 replied that
Honourable Sir, is a delivered wasj:mt (samklista) P
mind (vimuktacitta), could it ever

86 A passage in the Ratnakiita, quoted in Madh. vrtti, p. 47-48, may throw light
on this reasoning: Two imaginary monks are questioning five hundred devotees:
Honourable Sirs, what are you trying to destroy?

The devotees replied: We are trying to destroy craving (rdga), hatred (dvesa) and
delusion (moha).

The imaginary monks went on: But, Honourable Sirs, do craving, hatred and
delusion exist in you?

The devotees answered: They cannot be found either on the inside (adhydimam),
or on the outside (bahirdhd) or between the two (ubhayam antarena), but they are
not born without being imagined {(parikaipita).

The imaginary monks went on: Then, O Honourable Sirs, do not imagine them
(ma kalpayata), do not conceive them (ma vikalpayata). If you do not imagine them,
if you do not conceive them, you will not experience either craving or hatred. And he
who is free of craving (na rakta) and repulsion (na virakia) is called “‘calmed’ ($anta).
Morality ($ila), Honourable Sirs, is not dependent on either Samsara or Nirvana
{na samsarati na parinirvati). Concentration (samadhi), wisdom (prajid), deliverance
(vimukti), the knowledge and vision of deliverance (vimuktijidnadarsana) are not
dependent on either Samsara or Nirvana: they are dharmas through which Nirvana
is suggested (siicyate). These dharmas are empty (§nya), devoid of a nature (prakyti-
vivikta). Therefore reject, Honourable Sirs, the concept of Parinirvana. Do not formulate
a concept regarding a concept (na sanyfiayam samjfiam karsta), do not conceive a
concept regarding a concept. For he who formulates a concept on a concept incurs
the bondage of the concept (samjfidbandhana). Enter, Honourable Sirs, the recollection
of the extinction of consciousness and sensation (samjfidvedayitanirodhasamapatti). We
affirm that the monk who has entered this recollection has no further progress to make.

¢7 Regarding this Saying of ihe Buddha and the problem of Pure Mind, see
Introduction, p. LXXII-LXXXI.

88 Cf. Madhyantavibhaga, p. 221,24; Aloka, p. 297,20: dharmadhatuvinirmukto
yasmad dharmo na vidyate.
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have been defiled (sanklista)? —
I replied: No, certainly not (no
hidam). '

Vimalakirti continued : Honour- Vimalakirti continued : Equally, among
able Upali, the minds of all beings  all bings, the nature of the mind (citta-
(sarvasattvaciita) are. of such a svabhdva) is origim:.tlly pure (ddisuddha) and
nature (tatsvabhava). undefiled (asamklis/a).

35. Honourable Upiali, imagin- Upali, if there is imagining (kalpana)
ing (samkalpa), this is passion and mental construction (vikalpana), there
(kle.s"a), the absence of lmagmmg is pi'13§ion (klesa). If there i_s neither

_ imagining nor mental construction, thece
(akalp'ana) and of mental con- is pure nature (svabhavavisuddhi).
struction (avikalpand), this is self-
nature (svgbhdva).

Perversion (viparyasa), this is If there is perversion (viparydsa), this
defilement (samklesa); the absence  is pass'ion (klesa); if there is no perversion,
of perversion, this is self-nature. there is pure nature.

Uncalled-for affirmation of self If one believes in self (Gtmagrdka), one
(dtmasamdropa), this is defilement is defiled (samklista): if one does not
(samklesa); the inexistence of self believe in self, the nature is pure.
(naird@tmya), this is self-nature.

Honourable Upali, all dharmas are without arising (u¢pada), disap-
pearance (vyaya) and duration (sthiti), like an illusion (maya), a wransfor-
mation (nirmdpa), a cloud (megha) and a flash of lightning (vidyur). — All
dharmas are without interdependence (aranyo’nydpeksa) and do not
last even an instant (ksenamatra). — All dharmas are false visions
(abhiitadarsana), like a dream (svapna), a mirage (marici) and a town
of the Gandharvas (gandharvanagara). — All dharmas are born of imagination
(parikalpotpanna), like the moon in the water (udakacandra)®® and a
reflection in a mirror (@darsapratibimba). Those who know this are called
the true guardians of the discipline (vinayadhara); those who know
this are well-disciplined (suvinita).

62 K. H and the Tibetan version agree; but Cn (T 474, ch. 1, p. 523 a 25)
understands: “All dharmas are knowable like the moon in the water; all dharmas
arise from and are formed by the mind”. It is this translation that is used, in his
Féng-fa Yao *“Vade-mecum of the Convert”, by the Chinese Hsi Ch’ao (336-377),
a lay disciple of the master Chih Tun (cf. Hung ming chi, T 2102, ch. 13, p. 88 5 12).
On Hsi Ch'ao, his family and work, see E. ZURCHER, The Buddhist Conquest of China,
Leiden, 1959, 1, p. 134-135; 164-176.
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[Stupefaction of the Two Monks)

36. Then the two monks having heard these words, were filled with
astonishment (adbhutaprapta) and said: It is extraordinary (adbhutam etar) "that
a householder (grhapati) should be gifted with such wisdom (prgiz) and
such eloquence (pratibhana); Upali himself, whom the Buddha has
proclaimed as “the foremost of the guardians of the Vimaya" (vira-
yadhardnam agryah), cannot equal them.

I said to the two monks: Do not consider him at all as a householder
(na tasmin grhapatisamjriotpadayitavyad). And why? Except for the
Tathagata (1athagatam sthapayitva), there is no-one, neither Listener
(§ravaka) nor Bodhisattva, who is capable of interrupting the flow
of his eloquence (pratibhanaprabandha) nor who equals him in brilliance
of wisdom (prajridprabhasa).

37. Then the two monks, freed from their remorse (chinnasamsaya)
and filled with high resolve (adhyasaya), produced the thought of
supreme and perfect enlightenment (anmuttarayém samyaksambodhau
cittany utpdditani), and, saluting the worthy man (satpurusam abhi-
vandya), they said to him: May all beings obtain such wisdom
(prajid) and such eloquence (pratibhdna). As for myself, 1 kept
silent (tdsnim) and could not answer at all: that is why I am not
capable of going to ask that worthy man about his illness.

[9. Rahula and Leaving the World]

38. Then the Blessed One said to the Venerable (@yusman¢) Rahula 7°:
Rahula, go and ask the Licchavi Vimalakirti about his illness.

¢ Regarding Rahula, the son of $ikyamuni and Yasodhard, sec MALALASEKERA,
Proper Names, 11, p. 737-740; AKANUMA, Noms propres, p. 526-528, NAGARIUNA,
Traité, p. 1001-1008.

The sources disagree over the date of his birth and of his leaving the world. During
the Buddha’s first visit to Kapilavastu, Rihula, on Yafodhara’s instigation, claimed
his inheritance from him. The Master feigned not to hear and left the town, still
followed by his son. When he reached the monastery, he called Sﬁriputra and
ordered him to confer the leaving of the world (pravrajyd), on Rahula. This episode
is recounted in Vinaya, I, p. 82-83; Jataka, I, p. 91-92; Dhammapada Comm., I,
p. 116-117; Mahavastu, I11, p. 142; Vin. of the Mahisasakas, T 1421, ch. 17, p. 116 ¢
6-14; Vin. of the Mahasamghikas, T 1425, ch. 29, p. 460 b 22-25; Vin. of the
Dharmaguptas, T 1428, ch. 34, p. 809 ¢ 3-22; Vin. of the Milasarv., T 1450, ch. 12,
p. 159 2 8-5 10. :

The Buddha gave several religious instructions to his son, and it is after one of them,
the Ctlarahulovida (Maijjhima, 111, p. 277-280; Samyutta, IV, p. 105-107), that Rahula
attained Arhatship. He distinguished himself by the gentleness of his character and
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Rahula replied: Blessed One, I am not capable of going to ask
that worthy man (satpurusa) about his illness. And why?

[Meeting with the Young Licchavis)

Blessed One, I remember that one day, many young Licchavis
(licchavikumadra) came to where I was and, after having saluted my fect by
touching them with their heads, addressed me with these words:

Honourable (bhadanta) Rahula, you are the son of the Blessed One
and, having renounced the royaity of a wheel-turning king (cakra-
vartirdjya), you have left the world (pravrajita). Which are, in your
opinion, the virtues (guna) and advantages (anuSamsa) of leaving
the world (pravrajya)?

Then 1 was explaining suitably {(yathdyogam) to them the virtues
and advantages of leaving the world (pravrajya) !, when the Licchavi

his scrupulous faithfulness 1o his religious duties. He was considered to be the foremost
of those “who love to train” (eggo sikkhakamanam: cf. Anguttara, I, p. 24,17).

Rahula died in Tavatimsa, before the death of his father Sikyamum' and his master
Sariputra. Cf. Digha Comm., II, p. 549,21; Samyutta Comm., III, p. 213,22.

7' The Buddhist religion relies above all on the community (samghe) of monks
and nuns. This is why the Buddha was so eager to recruit those of religious vocation
for his order, and the Vinayas have carelully regulated the ceremonies of pravrajya,
the leaving of the world (e.g., Vinaya, I, p. 22, 82) and of wpasampada, ordination
(e.g., Vinaya, I, p. 56, 95).

The Majjhima, 11, p. 66-68, explains in its own way the genesis of religious vocations.
They are usually provoked by personal or family disappointments: old age (jard),
disease (vyddhi), loss of wealth (bhogaparijufifia) or the death of parents (fiatipdrijufifia).
They are encouraged by exhortations (dhammuddesa) from the Buddha who points out the
degree to which the world is frail (addhuva), without protection (at/dna) and without
protector (anabhissara); he does not belong to it and should leave, forsaking everything
(assako Iloko sabbam pahdaya gamaniyam); he is deflicient (ing), always unsatisfied
(atitta) and the slave of desire (ranhdddsa).

Weighing up all the vanity of things human, the householder introspects and takes
a decision: “Life in the home is hampering, it is the way of the passions; life outside
is freedom. For him who remains in the house, it is not easy to observe the brahma
life (namely, chastity) to the absolute fell, in its absolute purity, polished like a conch
shell. So, I want to have my hair and beard cut off, to wear the yellow robe and leave
my family, exchanging my home for the homeless state”.

This is a stock phrase found widespread in the Pali texts as much as the Sanskrit:

a. Pali formula in Digha, I, p. 63; 250; Majjhima, I, p. 179, 267, 344; II, p. 211;
II1, p. 33; Samyutia, II, p. 219; V, p. 350; Anguttara, II, p. 208; V, p. 204: sambadho
gharaviso rajapatho abbhokaso pabbajja; nay idam sukaram agdram ajjhavasata ekanta-
paripunnam ekamtaparisuddham samkhalikhitam brahmacariyam caritum; yan nindham
kesamassum ohdretva kasdyani vatthdni acchadetva agarasma anagariyam pabbajjeyyam.

b. Sanskrit formula in Mahavastu, II, p. 117,/6; 111, p. 50,9: sambadho punar ayam
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Vimalakirti approached me and, after having saluted my feet by touching
them with his head, addressed me with these words:

grhavaso abhyavakdasam pravrajya tu,; na sakyam agdram adhydvasatd ekantasamliikchitam
ekantanavadyam parisuddham paryavadatam brahmacaryam caritum ; yam nindham agara-
syanagdriyam pravrajeyam.

The canonical texts enumerate the virtues and advantages of the religious life and
proclaim the superiority of the religious life over that of the lay life (Digha, 1, p. 47-86;
Majjhima, I, p. 91; Madhyama, T 26, ch. 36, p. 659 b-c; Suttanipata, v. 60 sq.;
Hsien yii ching, T 202, ch. 4, p. 376 b 4-16; Ch'u chia kung t& ching, T 707,
p. 813 c-815 a). If it is admitted that an updsaka, living at home, can attain the first
three fruits of the religious life (Majjhima, I, p. 467; 490-491), it is doubtful whether
he can reach Nirvana without having first put on the religious robe (Majjhima, 1, p. 483;
Samyutta, V, p. 410; Kathavatthu, I, p. 267; Milindapaiiha, p. 264-265). One thing
is certain, thalt a monk attains holiness more surely and quickly than a layman (Tsa pao
tsang ching, T 203, No. 111, ch. 9, p. 492 ¢ sq.).

One might think that the Great Vehicle which substitutes the ideal of Sambodhi
for that of holiness (arkattva) would have a tendency to minimise the importance of
the religious life. But India is the land of the yellow robe and the prestige of a monk
remained practically intact.

The Prajfidparamita (Paficavim$ati, p. 218,6; Satasah., p. 1459,17) avers that, from
the moment he enters the bhiimis, the Bodhisattva perpetually practises the leaving
of the world (abhiksgnam naiskramyaparikarma) and that, invariably throughout all his
lives, he leaves home and takes up the Tathagata's religion without anyone being able
to obstruct him (sarvajatisy avyavakirpo ‘bhiniskramati tathagatasdsane pravrajati na
casya kascid antarayam karoti). — The Dasabhiimika, p. 22,13; 41,1; 46,10, emphasizes
the role played by the pravrajyd in the Bodhisattva's career. The Ratnakiita,
T 310, ch. 82, p. 476 a 24-c 21, lists the innumerable advantages of the pravrajita
over the grhastha. — The Upadesa, T 1509, ch. 13, p. 161 a-b (cf. NAGARIUNA,
Traité, p. 839-846) demonstrates, with the support of proofs and examples, that the
layman, even if he is dedicated to the five-fold morality {(padcasila), is far inferior
to the monk. — Finally, the Bodh. bhimi, p. 310-311, stresses the very great difference
which divides the monk Bodhisattva from the lay Bodhisattva: the former is free of
family and professional worries; he practises continence, quickly reaches the peak of
the bodhipak;yadharma, and he speaks with authority. ,

However, all this is on the level of conventionality (samvrti) and not of reality
(paramadrtha). If it is true, as the Great Vehicle asserts, that the world does not exist,
the leaving of the world makes no sense. This is the viewpoint adopted here by
Vimalakirti (III, § 40) according to whom the true leaving of the world is the cittotpada.
Taken literally, this theory would lead straight to the closing of the monasteries.

The Upades$a, T 1509, ch. 18, p. 197 a-b (¢f. NAGARIUNA, Traité, p. 1111-1112)
also teaches that all practices (caryd) are false and in vain and that the noble practice
(dryacaryd) is the absence of all practice, for nothing can be acquired that is not
already possessed.

In the same spirit, the Mafjusrivikridita, T 818, ch. 2, p. 830 b 17-¢ 7, remarks:
“The leaving of the world is not shaving the head, but producing great vigour (virya)
in order to destroy the passions (klesa) of all beings; it is not putting on the yellow
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[Vimalakirti’'s Homily on Leaving the World)

39. Honourable Rahula, it is not thus that one should expound
the virtues and advantages of leaving the world. And why? Leaving
the world is precisely the absence of virtues and the absence of
advantages. Honourable Rahula, when it concerns conditioned (sams-
krta) dharmas, one can speak of virtues and advantages, but leaving
the world is unconditioned (asamskrta) and, with the unconditioned,
there can be no question of either virtues or advantages.

Honourable Rahula, leaving the Rahula, leaving the world is without
world is not material (ripin), but  beginning or end or middle {(anavaragrama-
freed of matter (ripavigata). It dh_r}a) am.i [rees from_ all fajls'e views .(d,rg;i).
. - Being neither material {rizpin) nor imma-
is freed from extreme views of terial (@ripin), it is the path of Nirvana.
beginning and end (avardgranta-
drstivigata) 2. It is the path (mar-
ga) of Nirvana.

robe (kdsaya), but diligently destroying in beings the mind defiled by the three-fold
poison (trivisaklistacitta); it is not observing a moral conduct (sifacarya) oneself but
helping the immoral (duhsila) to abide happily (sukhavihdraya) by pure morality
(visuddhasila) ; it is not meditating in the solitude of the jungle (aranya), but remaining in [the
whirlpool of] Samsira and using wisdom (praffia) and skillful means (updya) in order to
discipline beings and lead them to deliverance (vinuekti); it is not kecping to the restraint
(samvara) oneself, but widely producing the four infinite states (apramanacitra) and
sustaining (pratisthapana) beings; it is not cultivating good dharmas (kusaladharma)
oneself, but causing beings to develop their good roots (kusalamiila); it is not entering
Nirvana oneself, but making beings disposed to enter great Nirvana; it is not eliminating
the passions (klesa) for oneself, but diligently destroying the passions of all beings;
it is not controlling one’s own body and mind, but controlling all beings; it is not
unravelling the bonds (bandhana) of one’s own body and mind, but unravelling the
bonds imprisoning the bodies and minds of all beings; it is not frecing oneself from
the fears of Samsara, but destroying in all beings the fear of Samsira and leading
them to deliverance (vimukti); it is not delighting in Nirvana, but extending one’s
vigour so that all beings fulfil all the Buddhadharmas’’,

72 In the canonical texts, the Buddha affirms that the round of rebirth, having no
beginning or end, is eternal:

Samyutta, II, p. 178,18; III, p. 151,3; Kathavatthu, p. 29,19: anamataggdyam
bhikkhave samsdro pubbdkoti na pafifidyati avijjanivaraninam sattdnam tanhasamyojans-
nam sandhdvalam samsaratam: “The round of rebirth of beings, O monks, has no
conceivable starting point. It is impossible to discover any beginning from which beings,
involved in ignorance, impeded by desire, wander at random from rebirth to rebirth".

Divyavadina, p. 197,15: anavardagro bhiksavah samsaro ‘vidydnivarandnam sattvindm
trspasamyojandnam trsnargalabaddhandm dirgham adhvanam samdhavatém samsaratam
parva kotir na prajidyate dubkhasya: “The round of rebirth, O monks, is without
beginning or end. It is impossible to discover the starting point of suffering for beings
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Leaving the world is praised by the wise (panditavarniia) and adopted
by the holy (@ryaparigrhita). It is victory over all Miras (mdranirjaya),
release from the five destinies (peficagatimoksa), purification of the five
eyes (paficacak survyavadana), acquisition of the five powers (paficabala-
labha), establishment of the five spiritual faculties (pasicendriyanisraya).
It does not disturb others (na paraghdtaka) and does not tangle with
bad dharmas (na papadharmasamsrsta). It disciplines alien sectaries
(paratirthikavindyaka). 1t transcends all designation (prajfiaptisamati-
kranta). Tt is the bridge (setu) erected over the quaginire of desire
(kdmapanka). It is without a link (grantha), without grasping (parigraha)
and exempt from belief in me and mine (aimdtmiyagraha). Being
without attachment (upddana), it destroys all aitachments; being without
trouble (upaydsa), it destroys trouble. It disciplines one’s own mind
(svacitta) and protects the minds of others (paracitta). It favours
tranquillity (Samathdnukitle), and stimulates insight (vipasyandsamcodaka). Being,
in all ways, irreproachable (sarvatranavadya), it cultivates everything good
(kusala). This is what is called leaving the world (pravrajya), and
those who leave the world in this way have “truly left the world”
(supravrajita).

[Vimalakirti’s Exhortation to the Young Licchavis]

40. Then Vimalakirti said to the young people (kumara): Young
people, together leave the world and enter the well-established religious
order (svakhydte dharmavinaye). The appearance of Buddhas (buddhot-

impeded by desire, bound by the tether of desire, following the long path and wandering
from rebirth to rebirth™.

Madh. vrtti, p. 218,4: anavaragro hi bhiksavo jatijaramaranasamsara iti. avidyant-
varandndm sativandm trsndsamyejananadm tysnagardirabaddhanam samsaratam samdhd-
vatdm purva kotir na praffidyata iti: * Withoul beginning or end, O monks, is the round
of rebirth, birth, old age and death. It is impossible to discover the starting point of
beings involved in ignorance, impeded by desire, bound by the tether of desire,
wandering and coursing from rebirth to rebirth™.

Commenting on this passage (Madh. vrtti, p. 220), Nagirjuna establishes that
the round of rebirth that has no beginning or end could not have a middle (naivagram
nédvaram yasya tasya madhyam kuto bhavet), and bhe concludes from this that “in
weighing up the real, the round of rebirth does not exist” (vastukacint@yam tu samsdra
eva ndsti).

It thus results that Samsara not existing, Nirvapa is acquired originally and the
religious life that leads to it is a path that has already been followed. This is why Vimalakirti
considers it as unconditioned {asemskrta).
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paday is difficult to come by (durlabha)’®; to escape unfavourable
conditions {aksana) is difficult (duriabha), to acquire a human destiny
(manusyagati) is difficult; 1o acquire favourable conditions (ksana) is very difficult
(suduriabha).

The young people objected to Vimalakirti: Houscholder (grhapati),
we have heard the Buddha say that *“‘without the consent of his father
and mother, a son cannot leave the world” (nag bhikkhave ananuiifiato
matdapitithi putto pabbdjetabbo)’*.

Vimalakirti replied to them: Young people, only produce the
thought of supreme and perfect enlightenment (anuttard samyaksam-
bodhih) and vigorously cultivate right conduct (samyakcarita), for this is
the leaving the world (pravrajya) and the ordination (upasampada)
which make a monk (bhiksu).

41. Then threec thousand two hundred [K and H var.: thirty-two]
young Licchavis produced the thought of supreme and perfect en-
lightenment (anuttarayam samyaksambodhau cittany uipdaditani) and
applied themselves sincerely to right conduct. As for myself, I kept silent
(tiisnim) and could not answer zt all. That is why, Blessed One, T am
not capable of going to ask that worthy man (satpurusa) about his
illness.

[10. Ananda and the Care of the Buddhal

42. Then the Blessed One said to the Venerable (@yusmant) Ananda 75:
Ananda, go and ask the Licchavi Vimalakirti about his illness,

73 Cf. Sanskrit Mahaparinirvapa, p. 356; Divyavadana, p. 19,/3; Lalitavistara,
p. 105,7; Sad. pundarika, p. 39,8; Sukhavativyiha, p. 10,/5: kaddcit karhicit tathigata
arhantah samyaksambuddhi loka utpadyante tadyathodumbare puspam: “Tt is only at
certain times and in certain places .that the Tathagatas appear in the world, like a
flower on an Udumbara tree”.

74 Rahula was ordained by Sariputra without the consent of his grandfather
Suddhodana. The latter, extremely displeased, asked the Buddha to prescribe that in
future the holy ones were not to admit a son into their order without the parents’
permission. The Master agreed to this request. Cf. Vinaya, I, p. 83,/2; Vin. of the
Mahisasakas, T 1421, ch. 17, p. 117 a 15; Vin. of the Mahasamghikas, T 1425, ch. 24,
p. 421 4 10; Vin. of the Dharmaguptas, T 1428, ch. 34, p. 810 4 21; Vin. of the
Milasarv., T 1444, ch. 3, p. 1035 b 4,

7S It would take a whole book to tell the story of the life of Ananda, the Buddha’s
cousin and favourite disciple: cf. MALALASEKERA, Proper Names, 1, p. 249-268;
AKANUMA, Noms propres, p. 24-32. In the Adguttara, I, p. 23,32-25.3, the Buddha
credited him with no Jess than five pre-eminences: aggo bahussutanam, satimantanam,
gasimanidanam, dhitimantanam, upatthakanam.

It is in this last aspect that he is presented here as assistant to the Buddha.

Upasthiayakasttra, in Madhyama, T 26, No. 33, ch. 8, p. 471 ¢-475 a; Vin: of the
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Ananda replied: Blessed One, I am not capable of going to ask
that worthy man (satpurusa) about his iliness. And why?

[Ananda in Search of Milk]

Blessed One, I remember that one day, when the body of the Blessed
One evinced some illness (g/anya) ’® and when he was in need of milk
(ksira), 1 dressed myself in the morning (purvahme nivasya) and, having taken bowl
and robe (pdtracivaram addya), I went to Vaisali to the dwelling of a great
brahman family (brakmanamahdasalakula); and there, standing on thie porch,
I begged for some milk’’. At that moment, the Licchavi Vimalakirti

Miilasarv., in W.W. RockHILL, Life of the Buddha, London, 1884, p. 88; Fo pao én
ching, T {56, ch. 6, p. 155 ¢ 22-25; Hsien yii ching, T 202, ch. 8, p. 404 4-c; Ch’u ch’u
ching, T 730, p. 526 a-b; Vinayavibhasa, T 1440, ch. I, p. 504 ¢ 12-15; Manorathapirani,
I, p. 292-296; Theragiatha Comm. in Psalms of the Brethren, p. 350-352. In the twentieth
year of his public ministry, $akyamuni, conscious of old age coming on, felt the need for
a helper who would be attached to him and named Ananda as his assistant
(upasthayaka). Before accepting this responsibility, the disciple made certain conditions,
particularly not to share the food or clothing of the Buddha, not to accompany him
when he went to see laymen and to have access to the Master at all times of the day.

Ananda fulfilled this mission with the greatest devotion throughout the twenty-five
years which preceded the Buddha's death (Dirgha, T 1, ch. 3, p. 19 ¢ 2-6; Upadesa,
T 1509, ch. 2, p. 68 a 1¢; Sumangalavilasini, II, p. 570,/2).

7¢ According to K'uei-chi (T 1782, ch. 4, p. 1056 a I8), the Buddha suffered from
back-ache, a common indisposition for him: cf. Majjhima, 1. p. 354,24-25; other
references in NAGARIUNA, Traité, p. 509 in the notes.

77 According to the old commentators, Hui-yiian (T 1776, ch. 2, p. 459 ¢ 19 sq.),
Chih-yian (T 1779, ch. 7, p. 797 b 1 sq.) and Chi-tsang (T 1781, ch. 3, p. 947 o),
the Vimalakirti is referring to an episode narrated in a paracanonical Siitra, the
Vatsasitra, of which there exist two versions: a short version translated into Chinese
by Chih Ch’ien (ca 222-253) with the titte of Tu tzii ching = *Vatsasiitra (T 808);
a long version translated into Chinese by Dharmaraksa (ca 265-313) with the title of
Ju kuang fo ching = *Ksiraprabhabuddhasitra (T 809). Cf. Ch’u san tsang chi chi,
T 2145, ch. 2, p. 8 b 19; Chung ching mu Ia, T 2146, ch. 1, p. 118 b [-2; T 2147,
ch. 2, p. 157 ¢ 27-28; T 2148, ch. 2, p. 192 ¢ 11-12; Li tai san pao chi, T 2034, ch. 6,
p. 63 @ 24; Ta tang nei tien lu, T 2149, ch. 2, p. 234 a 2; T'u chi, T 2151, ch. 2,
p- 353 ¢ 13; K’ai yiian shih chiao mu hu, T 2154, ch. 2, p. 488 a 9; 494 & 18.

According to the short version (T 808), the Buddha was staying in Srivast, in
the Jetavana, at the Anithapindadarama. Sulfering from a “‘wind ailment™, he sent
Ananda to ask for some milk from a neighbouring brahman. The latter had, in his
stable, a very vicious cow which no-one could approach. He invited Ananda to go
and milk her. Sakra, disguised as a brahman, offered to take his place. The cow was
told that if she would consent to give her mitk, she would gain immense merit. The
cow offered a part of her milk but asked that the other part be kept for her calf.
But the calf, who had heard this request, offered his part of the milk to the Buddha:
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approached me and, after having saluted my feet by touching them with his
head, he addressed me with these words:

[Vimalakirti’'s Homily on the Hiness of the Buddha )

43. Honourable (bhadanta) Ananda, why, since daybreak (kalyam
eva), have you been with a bowl (patra) on the porch of this house?
1 replied to him: The body of the Blessed One is stricken with an
illness (glinya) and, as he has need of milk (kyira), I have come to get
some here.
Vimalakirti went on:
Honourable Ananda, say not Stop, stop (tistha tistha), O Honourable
so. Sir (bhadanta). Do not use such words.
Do not slander the Blessed One; do not
denigrate the Tathagata with such deceit(ul
remarks. And why?

he would be satisfied, he said, with eating grass and drinking water. Ananda returned
to the Buddha and gave him the milk. The Master then told him about the jataka:
In olden days, the cow and the calf who did not believe in the Buddha's Sttras had
fallen to the rank of animals for sixteen kalpas. Today they had understood and heard
the name of the Buddha, they had conceived a thought of good-will and given their
milk. In future times, they will be sramana disciples of the Buddha Maitreya and will
become great Arhats. The calf, after its death, will offer the Buddha silken banners,
will scatter flowers, burn perfumes, observe the Sitras and the discipline. At the end
of twenty kalpas, he will be the Tathagata Ksiraprabha ‘‘Brilliance of Milk™ and will
save everyone.

The Vimalakirtinirdesa is obviously using this Siitra to introduce its section about
Ananda. According to it, Ananda, while going begging for his milk, would have met
the Bodhisattva Vimalakirti in the brahman’s house and the former would have
addressed him with a long homily on the illness of the Buddha, a purely fictitious
illness and simply skillful means.

In later times, the Vatsasiitra (T 808) was altered in consequence, and was the
object of a new, much longer version (T 809). We find in it (T 809, p. 754 ¢ 23-755 a 12),
almost word for word, Vimalakirti’s homily just as it appears in the Vimalakirtinirdesa,
and since that great Bodhisattva lived in Vai$ali, and not Srivasti, the setting of
the Siitra was modified: instead of saying, like T 808, p. 754 a 4: “One day, the Buddha
was staying in Srdvasti, in the Jetavana, at the Anithapindadirama’, the T 809,
p. 754 & 19, says: “One day, the Buddha was in Vai§ili, at the home of the brahrmacarin
Mo tiao (Mahadeva?), under the music tree™.

The Vimalakirtinirdesa seems to come chronologically between the short version
and the long version of the Vatsasiitra.

7" On the much discussed problem of the iltnesses of the Buddha, see Appendix,
Note V.
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Honourable Ananda, the body of the Tathdgata (tathagatakaya)
is as hard as a diamond (vajravat kathinah)’®. It has destroyed the
pervasion of all bad dharmas (akusaladharmavasand); it is endowed
with all good dharmas (sarvakusaladharmasamanvagata): where then
(kutra) could illness (glanya) quicken? Where could suffering (atanka)
exist?

44. Honourable Ananda, go, without replying and in silence (ana-
bhyakhyanena tasnimbhavena nivartaya). May no-one else hear your
coarse Words. Neither the very powerful sons of the gods (mahaujaska
devaputrah) nor the Bodhisattvas come from the various Buddha-
fields (buddhaksetra) can be allowed to hear these words.

Honourable Ananda, a Cakravartin king, who possesses only little
good roots (parittakusalamitlasamanvagata), is free from sickness
(roga)®°. Then how can the Tathagata, endowed with infinite good
roots (anantakusalamiilasamanvagata), with merit (punya) and knowledge (jiana),
be ill? This is absolutely impossible (asthanam etat).

Honourable Ananda, go quickly and in silence, so as not to fill us
with shame (#repapa). The Anyatirthikas, Carakas, Parivrajakas,
Nirgranthas and Jivikas ®' must not hear your coarse words. They would
say to themselves: O, beware (ako bata)! the master (Saszr) of these
people: if he is incapable of curing his own sickness, how then could
he cure the sickness of others? Steal away, so that no-one may hear
you 82,

79 See above, I, § 12, note 29.

80 A minute amount of merit can ensure many years of good health. Kumarajiva.
(T 1775, ch. 3, p. 359 b 20) points out, regarding this, the case of the Arhat Vakula
who, at the age of 90, siill did not know what sickness was, and who, for 90 kalpas,
continued to enjoy this privilege, merely because earlicr he had offered a haritaki fruit
to a sick bhiksu. This is a well-known episode: cf. Vin. of the Milasarv. in Gilgit
Manuscripts, 111, part 1, p. 193, 7-8; T 1448, ch. |7, p. 82 ¢; Fo wu po ti tzi,
T 199, p. 194 b; Upadeta, T 1509, ch. 22, p. 223 ¢ 27-29; M. HOFINGER, Le Congrés
du lac Anavatapta, p. 228-229.

81 We have met above (I1, § 3) the expression carakapdsandika describing wandering
sectaries. Here the Tibetan translation gfam mu stegs can spyod pa dan kun tu rgyu
dar geer bu pa dan htsho ba presupposes a Sanskrit original of anyatirthika-caraka-
parivr@jaka-nirgrantha-jivika, a traditional expression used to describe the whole of the
heretical sects, and which we meet, with slight variations, in the Lalitavistara, p. 2,21;
380,i2; Sad. pundarika, p. 276,2; Siksasamuccaya, p. 331,74; Mahivastu, 111, p. 412,7.
H simply renders the expression by Wai-tao P'o-lo-mén, i.e. tirthika-brahmana.

With regard to the old heretical sects, see also the listing in the Asnguttara, III,
p. 276,31

82 Presented as they are here according to the Tibetan translation and the Chinese
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45. Honourable Ananda, the body of the Tathagata, this is the
body of the Law (dharmakdya) and not a body mixed with excrement: it is
not a body that can be cured with food (Ghdra). The body of the Tathagata
is a transcendentat body (lokottarakaya) which goes beyond ail worldly
dharmas (servalokadharmasamatikranta). The body of the Tathagata
is a pure body (andsravakaya)®?, apart from all impurities (@srava).
The body of the Tathagata is an unconditioned body (asamskrtakaya),

version by H, paragraphs 43 and 44 arc rendered in exactly the same way by
Kumarajiva in his translation of the Vimalakirtinirde$a, T 475, ch. 1, p. 542 a 5-16.
However, the same paragraphs appear in a much longer version in a quotation from
the Upadesa, T 1509, ch. 9, p. 122 a 27-5 13, also translated by Kumarajiva:

Vim. — Why, since this morning, have you been here with your bowl?

An. — The Buddha is somewhat ill; he has need of milk; that is why I have
come here.

¥im. — Stop, stop, O Ananda. Do not slander the Tathigata. The Buddha who
is blessed has gone beyond all bad dharmas (sarvakusaladharmasamatikranta). What
illness could he have? Take care that the sectaries do not hear such coarse  words:
they would despise the Buddha and say: “Can the Buddha, incapable of curing his
own illness, cure others?”’

An. — 1t is not my idea. 1 personally received an order from the Buddha, and
need milk.

Vim. — This order of the Buddha’s is skillful means (updya): in the period of
the five corruptions (paficakasdyakéla), he makes use of this fiction in order to save
all beings. When, in generations to come, bhiksus who are ill will go and ask laymen
(avadidtavasana) for broths and medicaments (bhaisajya) should the laymen say to them:
“You cannot cure yourselves, how can you cure others?”, the bhiksus will be able
to reply: “If our great Master himself was subject to illness, then how could we not be
ill, we whose¢ bodies are like black mustard-seeds (sarsapa)?” Thus the laymen will
offer the bhiksus broths and medicaments, and the bhiksus, enjoying peace (ksema)
and tranquillity, will practise the Way. If heretical rsis, by means of medicinal plants
(osadhi) and formmlae (mantra), can chase away the illnesses of other men, then how
could the Tathagata who is omniscient (sarvagjfid) be incapable of chasing away his
own illnesses? So be quiet and take this milk in your bowl. Take care that nonbelievers
do not learn of it.

Faced with these quite considerable variations, we might ask if the author of
the Upadesa did not quote the Vimalakirtinirdea from memory, not without adding
his own inventions or, which is more likely, if during Kumzrajiva's time, there were
not some very dilferent versions of the Vimalakirtinirdesa in circulation.

Furthermore it is quite strange that Kumarajiva always transcribes Vimalakirti's
name by Wei mo chieh in his translation of the Vimalakirtinirdeia, but by P'i mo /o
chieh in his translation of the Upadesa. However, we know that the bibliographers
tended to attribute to Kumdrajiva translations which were not by him (cf. P. DEMIEVILLE,
in L'Inde Classique, 11, p. 416).

83 Reading by K and H; the Tibetan version has a variation: de biin gSegs pahi
Sku la gnod pa med de: “The body of the Tathagata has no troubles”,
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apart from all conditioned things (samskrta). It avoids all reckoning
(samkhya), within it, all reckonings are eternally stilled (nityasanta). Honourable
Ananda, to have it that such a body is ill is foolish and improbable.

[The Celestial Voice]

46. When 1 had heard these words, I wondered if, even while being
so close to the Blessed One®*, I had not misheard and misunderstood him,
and 1 was thoroughly ashamed (#rita).

At that moment, T heard a voice which came from the sky
(antariksan nirghosam asrausam)®® and which said: Ananda, what
the householder (grhapati) has told you is quite true: the true body of
the Blessed One is truly free of illness. However, as the Blessed One has
appeared at the era of the five corruptions (paficakasdyakala)?®®,
he manifests these things so as to discipline (vinayanartham) beings who
are poor (daridra), suffering (duhkhita), and of bad conduct (duscarita).
Therefore, do not be ashamed, O Ananda, but take that milk and
go back.

47. This is how, Blessed One, the Licchavi Vimalakirti replies to
questions (prasngn vydkaroti). And, as for myself, on hearing that worthy
man speaking so eloquently, I did not know what to say, I kept silent and did not
answer at all. That is why, Blessed One, I am not capable of going
to ask that worthy man about his iliness.

*

48. In the same way, the five In the same way, the Blessed One
hundred Srivakas, incapable (of invited, one after the Olhel‘, the five
going to ask Vimalakirti), related hundred great Srivaka disciples to go to

. Vimalakirti to ask him about his illness.
to the Blessed One their own But, these Srivakas, each individually,

adventures (svanidana) and report-  rejated to the Buddha their own adventures
ed to him all the conversations (svanidana), reported . the words of the

(katha) that they had with the worthy man Vimalakirti, and all declared

Licchavi Vimalakirti themselves incapable of going to ask him
: about his illness.

84 Ananda was close to the Buddha in his capacity of wpasthayaka.

83 The hearing of celestial voices — the voices of the antariksa deva — is common
in Mahayina texts: cf. Lalitavistara, p. 266,1; 40§,7; Astasah., p. 442,7; Sad. pundarika,
p. 69,12; 379,10; 389,5; 390,1; below, III, § 63; XII, §9.

85 The five corruptions are comcerned respectively with the life span (ayus), false
view (drsf), passion (klesa), being (sattva) and the cosmic period (kalpa): cf. Lalitavistara,
p. 248,13; 257,21; Sad. pundarika, p. 43,4; 56,8; 58,11, Bodh. bhumi, p. 153;
252,17; Siksasamuccaya, p. 60,/4; Mahavyutpatti, No. 2335-40.
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[11. Maitreya and the Prediction]

49. Then the Blessed One said to the Bodhisattva Mahisattva Mai-
treya ®’: Maitreya, go and ask the Licchavi Vimalakirti about his
illness. '

The Bodhisattva Maitreya replied: Blessed One, I am not capable of
going to ask that worthy man (satpurusa) about his illness. And why?
Blessed One, I remember that, one day, with the son of the gods
(devaputra), Samtugita ®8, and other sons of the gods of the family
of the Tusitas (tusitakuladevaputra), I was holding a righteous con-
versation {dharmi katha) concerning the irreversible stage (avaivartika
bhiamih) of the Bodhisattva Mahasattvas, when the Licchavi YVimalakirti
approached and, after having saluted my feet by touching them with his head,
said these words to me:

87 After having met with the refusal of the ten Srivakas, the Buddha now turns
to three Bodhisattvas of whom the first and most famous is Maitreya. There can be
found in LAMOTTE, Histoire, p. 775-788, an outline of the enormous amount of
literature devoted to this Bodhisattva by both Vehicles.

Maitreya was a Bodhisattva of the eighth stage, the acala, aiso called the irreversible
stage (avaivartika bhamih), when S$akyamuni made him his prediction (see below,
Appendix, Note 111, in fine): “When the life-span of men is 84,000 years in length,
the Lord Maitreya will be born in the world, holy and perfectly enlightened™.

The direct successor of Sakyamuni, Maitreya is at present dwelling in the Tusita
heavens, separated by one birth only from accession to supreme and perfect en-
lightenment. Hence his title of ekajatipratibaddha Boghisattva, “bound by a single
rebirth”, expression rendered in Tibetan by skye ba geig gis thogs pa, and in Chinese
by i-shéng-pu ch'u — i K (translation by Chih Ch’ien and Kumarajiva) or i-shéng
so hsi — % ¥ % (translation by Hsdan-tsang).

The Prajiidparamita (Paficaviméati, p. 62,14-63,5; Satasah., p. 270,92-271,3) defines
this epithet clearly: santi bodhisattva mahdsativd ekajatipratibaddhd ye prajfiaparami-
tayam caranta updyakausalyena catvari diyanani samapadyante yavad apranihitasamadhim
samdpadyante. na ca tesdm vasena gacchanti sammukhibhaiams ca buddhéan bhagavata
aragayitva. tatra brahmacaryam caritva punar eva lugitdnam devdandm sabhdgatdyai
upapadyante. le taira ydvad dyus tisthanti. te tatra yavad ayuh sthiiv@ ahinendrivah
smrtimantah samprajananio anekair devakopiniyutasatasahasraih pariveiah puraskria
ihopapattim darsayitvd nanabuddhaksetresv anuttaram samyaksambodhim abhisambud-
hyante. .

%8 Like all the Buddhas before their last birth, Maitreya is dwelling in the Heavens
of the Tusitas, the fourth class of gods of the kdmadhate. The king of these pods is
known by the name of Samtusita: cf. Digha, I, p. 218,15; Anguttara, IV, p. 243,1;
Jataka, 1, p. 48,16; 81,71; Upadesa, T 1509, ch. 54, p. 443 4 17. He surpasses his
companions in ten superior ways, life-span, beauty etc. (Anguttara, 1V, p. 243,/-4;
Digha, 111, p. 146,3-7).
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[Vimalakirti’s Address on Prediction %°]

50. Honourable Maitreya, the Blessed One predicted to you that after
only one birth you would come to supreme and perfect enlightenment

5% The prediction (vydkarana) plays an important part in the later works of the
Pali Tipitaka and in postcanonical Sanskrit literature. The Buddha no longer expatiates
in long dogmatic sttras of greatly advanced iechmique, but frequently intervenes in
order to reveal to his listeners their past actions or announce their future rebirths.
These predictions, which take place according to an established ceremonial, are common
in the Avadanasataka, 1, p. 4-7; 10-12; 19-22, etc; the Divyavadina, p. 67-69; 138-140;
265-267; 366-368; 568-570, and the Vin. of the Milasarvastivadins, T 1442, ch. 46,
p. 879 a-c; T 1448, ch. B, p. 36 a-b:

The Buddha smiles. It is a rule that when the Buddhas come to smile, there
issue from their lips rays of blue, yellow, red and white light; some descending, others
rising. Those which descend go to the depths of the hells and, as the case may be,
refresh or warm the hell-bound, who are metamorphosed into devas. The rays which
rise infiltrate into the twenty-three celestial spheres, and the gods, seized with admiration,
cry out to each other:

“‘Begin, come out of your houses; devole yourselves to the Buddha’s Law; annihilate
the army of death, as an elephant overturns a reed hut™.

“He who will walk without distraction under the discipline of this Law, avoiding
birth and the revolving of the world, will put an end to suffering”.

Then the rays, after having enveloped the trichiliomegachiliocosm, return to the
Blessed Onc from behind. If the Buddha wishes to explain an action accomplished
in the past, the rays disappear into his back. If it is a future action that he wants to
predict, they disappear into his chest. According to whether he predicts a birth in
hell, among animals, among Pretas, among men, among the Bilacakravartin kings,
among Cakravartin kings or among the Devas, the rays disappear respectively under
the soles of his feet, into his heel, into his big toe, into his knee, into the palm of his
left hand, into the palm of his right hand or, finally, into his navel. If he wants to
predict to someone that he will have a Sravaka bodhi, they disappear into his mouth;
if it is the bodhi of a Praiyekabuddha, they disappear into his ears; il it is the
anuttara samyaksambodhif they disappear into his cranial protuberance.

Ananda then asks the Buddha the reason for his smile and the return of the rays:
“No, it is not without motive that the Victorious Ones, who have triumphed over
the enemy, who are excmpt from lightheartedness, who have given up pride and
discouragement, and who are the cause of the happiness of the world, permit the sight
of a smile like the yellow fibres of the lotus...”.

The Buddha replies to him that in fact his smile is not without motive and that such
and such a person, because of a thought he has conceived or an offering he has made,
will go to such and such a birth or will even become, in the world, a perfectly
accomplished Buddha with a set name.

The texts of the Great Vehicle like the Siiramgamasamadhisiitra, T 642, ch. 2,
p. 638 ¢-639 b (tr. Lamorre, La Concentration de la Marche Héroique, Brussels,
1965, p. 202, §100-213,§108; also cf. P. DEMIEVILLE, Le Concile de Lhasa, p. 141-142),
the Satralamkara, p. 166,9, and the Bodh. bhimi, p. 290,6-7, distinguish four kinds
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of prediction: 1. the prediction conferred on the gotrastha who has not yet produced
the thought of Bodhi (anutpddaciitavyakarana); 2. the prediction conferred on him
who has just produced the thought of Bodhi (utpdditacittavydkarana); 3. the prediction
in secret, known to the assembly, but not to the one concerned (asamaksavyakarana
or viparoksavasthita); 4. the public prediction, made in the presence of the one
concerned (sammukhapudgalavyakarana).

The supreme vydkarana is conferred in the eighth stage, the acald or avaivartika
bhimih, on a Bodhisattva who is in possession of the enuipattikadharmaksanti (cf.
below, Appendix, Note L, in fine).

However the vydkarana is of only provisional value and is not directly compatible
with the doctrine of pudgalanagiraimya.

Upadesa, T 1509, ch. 38, p. 336 & 24- ¢ 3: “Bodhisattva is only a name (namamatra)...
But, within the Buddha's Law there are two kinds of truths: 1. the truth of experience
(samvrtisatya), 2. the real truth (paramdarthasatya). It is a truth of experience when one
says that a being (sartva) exists; in real truth, one says it does not exist. There are
two kinds of people: those who understand the marks of a name (namalaksana) and
those who do not understand them, Similarly when the army establishes a pass-word,
some know it, others do not know it™.

All the texts are of the opinion that, the being not existing, any prediction concerning
it is meaningless:

Astaszh., p. 800,12-17: naham bhagavams tart dharmam samanupasyami yo dhattno
vyakrto vyakarisyate vyakariyate vanutiardyam samyaksembodhau. tam apy aham bha-
gavan dharmam na pasyami yo dharmao ‘bhisambudhyate yo dharmo ‘bhisamboddhavyo
yena va dharmendbhisambudhyate: *'1 do not see any dharma which has been predicted,
will be predicted or is predicted to supreme and perfect enlightenment; [ do not see
any dharma reaching enlightenment, due to reach enlightenment or by which to reach
enlightenment”.

Paficavim$ati, p. 58,20 - 59,/4: Among the efforts in which the Bodhisattva engages,
the efforl devoted to the truth of wisdom is defined as the best {(agra)... And why?
Because the supreme effort is the effort devoted to the perfection of wisdom, to emptiness
(Sunyatd), signlessness (animitta), wishlessness (apranihita). The Bodhisattva who strives
in this way should be taken as the object of the prediction (vp@krta) and close to
the prediction (@sannibhiito vyakaranasya). Striving in this way, he will benefit innu-
merable and incalculable beings, all the same he will never think: “The blessed Lord
Buddhas will give me the prediction™, or “I am close to prediction”, or “I will purify
a Bnddha-field”, or “I shall cause beings to ripen™, or again “After having obtained
supreme and perfect enlightenment, I shall cause the wheel of the Law to turn'.
And why? Because he does not isolate the element of the Law (dharmadhatum na
viviktikaroti) and because he does not see any dharma distinct from the element of the
Law (na dharmadhator anyadharmam samanupasyati) which could practise the perfection
of wisdom or to which the blessed Lord Buddhas could predict supreme and perfect
enlightenment. And why? When the Bodhisattva practises the perfection of wisdom,
the notion of being (satfvasamjii@) does not occur to him. In fact the being absolutely
does not arise (atpaniatay3 sattvo notpadyate), absolutely is not extinguished (na
nirudhyate) because it has as its law non-arising and non-extinction (amutpadaniredha-
dharmatvat). How can that which is without arising or extinction practise the perfection
of wisdom?
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(tvam ekajatipratibaddho bhagavata vyakrto 'sy anuttarayam samyaksam-
bodhau)®°. With regard to which birth (jati) did you reccive this
prediction (vydkarana)? Is it the past (atita) birth, the future (andgata)
or the present (pratyutpanna) one? If it is the past birth, it is already
exhausted (ksing); if it is the future birth, it has yet to come
(ananuprapta); if it is the present birth, it is without foundation
(asthana), for the Blessed One has said: “Thus it is, O monk, that
in a single moment, you are born, you grow old, you die, you pass
on and you are reborn” (ksane tvam bhiksu jayase jiryase mriyase
cyavase upapadyase)®'. 1t is therefore by not being born that you obtained
the prediction.

But non-arising (anutpada), this is the entry into the absolute
certainty of acquiring the Supreme Good (niyamdvakranti)®?. That
which is not born (agjdta), that which has already entered inta the said
certainty (avakrantaniyame) is mot the subject of a prediction (na vyakrtah)
and does not reach supreme enlightenment (na@bhisambudhyate).

In the Ratnakiita, T 310, ch. 28, p. 154 ¢ 8, the Buddha declares: “Son of good family,
when I predict to the Sravakas that they will obtain supreme and perfect enlightenment,
it is not accurate”.

The same viewpoint is adopted here by Vimalakirti. The Buddha, it is said,
predicted to Maitreya that after one last birth he would attain bodhi. But the more
the assertions, the more the nonsense.

I. The prediction concerns future existence. But the distinction between past,
present and future does not hold. Regarding the refutation of the three phases of time,
cf. Madh. vrtti, p. 382-389; tr. J. DE JONG, Cinq chapitres de la Prasannapada, Leiden,
1949, p. 37-43.

2. Maitreya, the object of the prediction, is not born and is identical with the universal
Tathata which is non-arising (arutpada) and non-extinction (anirodha); in consequence,
no prediction can be ascribed to him.

If Maitreya is, by virtue of this Tathati, originally enlightened and in Parinirvana,
all beings are also at the same time as he. Maitreya enjoys mo privilege.

3. The Bodhi predicted to Maitreya is a mere absence, an idea of purely negative
content. It therefore can not be acquired by anyone.

%0 Cf. Sad. pundarika, p. 307.1/: esa Maitreyo nama bodhisattvo mahasattve
bhagavatah Sakyamuner anantaram vydkrto ‘nuttardyam samyaksambodhau.

°1 A saying of the Buddha, quoted as such, in the Khuddakapatha Commentary, p. 78:
khandhesu jdyamanesu jiyamanesu miyamanesu ca khane khane tvam bhikkhu jayase ca
Jiyase ca miyase ca.

Also see Digha, 11, p. 30,26; Samyutta, I, p. 5,10; 10,3: kiccham vatayam loko
apanno, jayati ca jiyati ca miyati ca cavati ¢a uppajjati ca.

Sanskrit Mahavadana, p. 134; Lalitavistara, p. 346,1-2: krcchram batayam loka
dpanno yad uta jayate pi jiryate mriyate cyavate upapadyate.

92 Regarding the niyama, see above, I, § 13, note 65.
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51. How then, O Maitreya, would you receive the prediction?
Would it be by virtue of the arising of suchness (tathatotpdda) or by
virtue of the extinction of suchness (tathatanirodha)?

But suchness which is unarisen If it is by virtue of the arising of
(anutpanna) and unextinguished suchness that you receive the prediction,
(antiruddha) does not arise (notpad- suchness has no arising. If it is by virtue

te) di t u ished of the extinction of suchness that you
Jate) and 15 not exuinguishe (na receive the prediction, suchness has no

nirudhyate)®>. extinction. That which is without arising
(anutpdda) and without extinction {ani-
rodha) does not admit logically (nydya)
of any prediction.

The suchness of all beings (sarvasattvatathatd), the suchness of all
dharmas (sarvadharmatathatd), the suchness of all the holy ones
(sarvaryatathatd), this is also your own suchness, O Maitreya. If
therefore, you receive the prediction, all beings also receive this same
prediction. And why? Because suchness is not constituted of duality
(dvayaprabhavita), is not constituted of multiplicity (ndnatvaprabhavita).
Honourable Maitreya, the instant that you reach supreme and perfect
enlightenment (anuttaram samyaksambodhim abhisambhotsyase), at that
instant, all beings also will reach that same enlightenment (evamripam
bodhim abhisambhotsyante). And why? Because that enlightenment
(bodhi) is already acquired (anubuddha) by all beings. Honourable
Maitreya, the instant that you achieve complete Nirvana (parinirvria),
at that instant, all beings also will be in complete Nirvana. And why?
Because there is not one single being who is not in complete Nirvana
already. The Tathigata has said that tue suchness (tathata), this
is Parinirvana ®4. Seeing that all beings are originally calmed (Gdisanta)
and in complete Nirvana, the Buddha has said of true suchness,
that this is Parinirvana ®s.

93 Regarding Tathata which is the absence of self-nature (niksvabhavata), without
arising, or extinction, the same for all, see the Introduction, p. LXIX-LXXIT.
%% Regarding the synonyms of Tathatd, see Introduction, p. Lxx11.
°3 Madhyamika speculations on & famous formula tendered by Mahayanasitras
(vathoktam Vaipulye):
a. Ratnameghasiitra, in Madh. vgtti, p. 2259, and Subhasitamgraha, (Muséon,
1903, p. 394,13):
aditanid hy anutpannah prakriyaiva ca nirvriah,
dharmis te vivria natha dharmacakrapravartane.
5. Samdhinirmocana, VII, § 1; Abhidharmasamuccaya (ed. V.V. GOKHALE, Journ.
Bombay Branch R.A.S., XXIII, 1947, p. 35,15-20; ed. P. PRADHAN, p. 84,/1-19):
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Therefore, O Maitreya, do not try, do not mislead these sons of the
gods (devaputra) with your addresses.

[Vimalakirti’s Homily on Enlightenment®S]

52. Bodhi, no-one can draw near it or away from it. Therefore act
O Honourable Maitreya, so that these sons of the gods (devaputra)
reject these imaginary views (samkalpadrsti) concerning Bodhi.

Bodhi is not verified (abhisambuddha) by the body (kaya) and it

is not verified by the mind (citta).

Bodhi is the appeasing of all
the signs (sarvanimittopasanti).

Bodhi is without uncalled-for
affirmation (samadropa) °” concern-
ing all objects (Glambana).

Bodhi is the non-functioning of
all mental attention (manasikara-
pracara).

Bodhi is the cutting off of all
kinds of false views (sarvadrsti-
gatapariccheda).

Bodhi is the abandoning of all
imaginings (sarvaparikalpatydga).

Bodhi is free from movement
(iijita), anxiety (cintana) and dis-
turbance (utksepa).

Bodhi is extinction (mirodha), because
in it the signs (mimitta) of all beings
(sattva) and all dharmas are entirely ex-
tinguished (niruddha).

Bodhi is without uncalled-for affirma-
tion (samaropa) because it does not aflirm
anything about any object (dlambana).

Bodhi is non-functioning (apracdra),
for all idle chatter (prapaiica) and all
mental attention (manasikara) do not
function in it.

Bodhi is eternal cutting off (pariccheda)
because all the kinds of false views {(drssi-
gata) are definitively cut off in it,

Bodhi is abandoning (fydga), because
all beliefs (graha) are abandoned in it.

Bodhi is without fetters (bandhana)
because it is free from movement (ifjita)
and disturbance (utksepa).

Bodhi is appeasement (upasdnti) because
all discrimination (vikalpa) is appeased
(upasanta) in it.

nifisvabhavah sarvadharma anuipannah sarvadharma
aniruddha adisantah prakrtiparinirvetah.

¢. Sitrilamkira, XI, v. 5i; Samgraha, p. 128-129:
nihisvabhdvalaya siddha uttarortaranisrayat,
anutpadanirodhddisantaprakrtinirvetib.

d. Gaudapada, IV, 93:

adisdnta hy anutpanndh prakriyaiva sunirvriah.

%6 By means of a series of paradoxes, Vimalakirti is explaining here the Mahayanist
viewpoint of bodhi without content. Regarding this matter, see the Appendix, Note VI.
Prajiid and Bodhi in the perspective of the two Vehicles.

97 Regarding samdropa, cf. above, III, §6, n. 17; VIII, §6.
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Bodhi is the non-functioning of
all vows (pranidhanapravriti).

Bodhi is freedom and detach-
ment from all beliefs (grdha).

Bodhi has as its abode (sthdna,
vihdra) the element of the Law
(dharmadhdtu).

Bodhi is in conformity with
suchness (taethatanvaya).

Bodhi is non-duality (advaya)
because there is neither discrimi-
nating mind (manas) nor object
of thought (dharma).

Bodhi is founded on the limit
of reality (bhitakoti)®®.

Bodhi is the same (sama) for
it is the same as space (gkdsa-
sama).

Bodhi, being without origin-
ation (utpdda), disappearance (vya-
ya), duration (sthiti) or modifica-
tion (anyathdatva)®® is uncondi-
tioned (asamskrta).

Bodhi is complete knowledge
(parijia) of the minds (citia), con-
duct (carita) and intentions (afaya)
of all beings.

Bodhi does not have the bases
of consciousness (dyatana) for
doors.

Bodhi, exempt from the passions
of rebirth (pratisamdhiklesa) and
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Bodhi is immense (vipula) for all its
great vows (pranidhdna) are unfathomable
(duravagaha).

Bodhi is pacilying (ckwlaha) because
it rejects alt attachment (abhinivesa) and
all argument (vivade).

Bodhi is well-established (supratisthita)
because it rests on the element of the Law
(dharmadharu).

Bodhi is conformity (anvaya) because
it is in conformity with true suchness
(¢tathata).

Bodhi is non-duality (advaya) because
all qualified dharmas (visisradharma) are
excluded from it.

Bodhi is founded because it is founded
(sthita) on the limit of reality (bhiitakofi).

Bodhi is the same (sama) because all
the elements (dkatu), [rom the eye (caksus)
and form (ripa) to the discriminating mind
(manas) and dharmas, are all the same
{sama) and the same as space (akasasama).

Bodhi is unconditioned (asamskrta) be-
cause it is absolutely freed of origination
{utpada), duration (sthiti), modification
(anyathatva) and disappearance (vyaya).

Bodhi is complete knowledge {parijia)
because it knows in depth the minds
(citta) and conduct {carita) of all beings.

Bodhi is without doors (dvdra) because
it is not connected with the six inward
bases of consciousness (adhyatmika ayata-
na).

Bodhi is without involvement (asam-
srsta), because it is definitively exempt -

%8 Regarding the synonyms of Tathatd, see Introduction, p. LNXI, above, III, §6,

note LS.

9% This concerns the three or four marks of the conditioned (samskrialaksana):

of. Kosa, 11, p. 222.
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all their pervasion (vasana), is
without involvement (asamsrsta).

Bodhi, which is neither some-
where (sthana)nor nowhere (astha-
na), can be found neither here
(nadesastha) nor there (na pradesa-
stha). Bodhi, which is without
intrusion (paryutthana), does not
rely on suchness (fathata) 1°°.

Bodhi is only a name (nama-
matra) and that name itself is
immovable (acala).

Bodhi, beyond grasping or re-
Jection (@yihaniryihavigata) *°, is
without “‘waves” (ataraiga) 1°2.

Bodhi which is non-function-
ing (apravreti) is pure in nature
(svabhavaparisuddha).

Bodhi is luminous (@ébidsa) and
naturally pure (prakrtivituddha).

Bodhi is without prehension
(graha) and has absolutely no
object (@lambana).

Bodhi, which penetrates the

Ch. I, §52

from ali the passions (k/esa) and pervasions
of rebirth (pratisamdhivasana).

Bodhi is without localisation {esthdna)
because, in true suchness (tarhara). all
localisation is avoided. Bodhi is without
abode (avihara) because it is not visible
anywhere.

Bodhi is orly a name (n@mamatra) for
the name of Bodhi is unfunctional (akaritra).

Bodhi is without waves (ataranga) be-
cause all grasping (a@yfiha) and rejection
(niryiha) are avoided.

Bodhi is non-disturbance (anutksepa)
because it is eternally pure in itself
(svabhavaparisuddha).

Bodhi is really stilled (prasdnta) because
it is originally pure (adisuddha).

Bodhi is luminous (gbhasa) because it is
naturally uninvolved (prakriyasamsarga).

Bodhi is wilthout prehension (graha)
because it is exempt from all objects of
perception (adhyalambana) *°3.

Bodhi is undifferentiated (abkinna) be-

100 Bodhi conforms with suchness, as has been said above, but it does not rely on
suchness. See further on, VI, § 6, the passage relating to baselessness (apratisthdna).
— K simply says: “Bodhi is without localisation {(asthana), for it has no shape

(samsthana) or form (rapa)”.

101 The Tibetan blan ba dan dor ba med pa renders the Sanskrit expression dyihaniryi-
havigata which will be found further on, III, §73, and which is also to be found in the
Lankavatara, p. 80,7; 115,15. Cf. D.T. Suzuki, Index to the Lankavatara, Kyoto,

1934, p. 41.

102 Regarding taranga, see above, III,- § 6, note 13. — Cf. Lankavatara, p. 127,/2:
yatha ksine mahd-oghe taranganam asambhavah,
tatha vijignavaicitryam niruddhar na pravariate.
103 Pon-yiian ¥ # in the versions'by K and H. In Ch. 1V, § 14, note 21, these
two characters have as their correspondent in Tibetan lhag par dmigs pa, in Sanskrit
adhyalambana according to the Mahavyutpatti, No. 6991.
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sameness of all dharmas (sarva-
dharmasamata), is undifferentiated
(abhinna).

Bedhi, which is without ex-
ample (udaharana) is incompar-
able (anupama).

Bodhi, being very difficult to
understand  (duranubodha), is
subtle (gniman).

Bedhi, having the nature of
space (gkasasvabhava) is omni-
present (sarvatraga).

This Bodhi cannot be verified
(abhisambuddha) cither by the
body (kaya) or by the mind (citta).
And why? The body is like grass
(¢rna), a tree (vrksa), a wall (bhitti),
a path (marge) and a reflection
(pratibhasa). As for the mind, it
is immaterial (ardpin), invisible
(anidarsana), without support (a-
nisrayg) and without intellect
(avijfiapti).
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cause il penetrates (avabodha) the same-
ness of all dharmas (sarvadharmasamaia).

Bodhi is incomparable (anupama) be-
cause it is without example (uddharana).

Bodhi is subtle (animar) because it is
very difTicult to understand (duranubodha).

Bodhi is omnipresent (sarvatraga) be-
cause, by nature, it encompasses everything,
like space (akdsa).

Bodhi attains the summit (nisthdgata)
because it reaches the supreme summit
of all dharmas,

Bodhi is without delilement (asamk/lesq)
because no worldly dharma (fekadharma)
can defile it.

This Bodhi cannot be verified (abhi-
sambuddha) either by the body (kaya) or
by the mind (citta).

53. Blessed One, when Vimalakirti had pronounced this address,
within the gathering of the gods (devamandala), two hundred sons of
the gods obtained the certainty concerning the non-arising of dharmas
(dvisatanam devaputranam anutpattikadharmaksantipratilabho ‘bhat).
As for myself, I was reduced to silence (nispratibhdna) and could not
answer at all. That is why, O Blessed One, I am not capable of going
to ask that worthy man (satpurusa) about his illness.
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[12. Prabhavyiitha and the Bodhimanda)

54. Then the Blessed One said to the young Licchavi ((cchavikumara)
Prabhavyiiha '°4: Prabhavyuha, go and ask the Licchavi Vimalakirti
about his illness.

Prabhavyiiha replied: Blessed One, I am not capable of going to
ask that worthy man (saspurusa) about his illness. And why? Blessed
One, I remember that one day as 1 was leaving the great town of
Vaisali, the Licchavi Vimalakirti was entering it. [ saluted him and
asked him: Householder (grhapati), where have you come from?
— He replied to me: I have come from the seat of enlightenment
(bodhimanda) *°5. — 1 asked him: What then is the seat of enlighten-
ment? — He then said these words to me:

194 This kumara Prabhavyiha is perhaps the same as the Bodhisattva Prabhavyiiha
listed in the nidana, Ch. 1, §4, No. 7.

195 The question of the bodhimanda often comes into the Sanskrit sources: Mahavastu,
III, p. 278,/; Divydvadina, p. 392,1I7; Lalitavistara, p. 36,2; 44,17, etc.; Agtasah.,
p. 205,27; 206,]; Paiicavim$ati, p. 24,6; 42,3; Sad. pundarika, p. 16.3; 54,73; 159.2,
165,8; 340,5; Suvarpabhisa, p. 89,/5; Madh. vrtti, p. 594,10; Ratnagotra, p. 88,2;
Abhisamayalamkara, V, v. 28.

Bodhimanda is rendered in Tibetan by byar chub kyi shin po “quintessence of
enlightenment”, in Chinese by igo-ch'ang i %6 “area of bodhi” (tr. by Cn and K),
or niigo-p'u-1'i ¥ % ¥ “marvellous bodhi® (tr. by H).

Aloka, p. 206,7: bodher mandak sdro 'treti bhiipradesah paryankakranto bodhimandah:
“The bodhimanda, used as a seat, is a spot so named because the mapda, that is,
the quintessence of bodhi, is present there®.

Paiijika, p. 58,7/: In the compound bodhimanda, the word manda means quintessence
(mandasabdo 'yam sdravacanam), as one says quintessence of butter (ghriamanda) to
describe cream.

The word manpda is often strenpthened by a synonym, as in the expressions
bodhimandavara (Ratnagotra, p. 4,f) or bodhimandavaragra (Sad. pundarika, p. 165,8;
316,3; Survarnabhisa, p. 90.6).

1. Literally, the bodhimanda is a seat on which one sits as appears from the
expressions bodhimande nisidati (Bodh. bhiimi, p. 405,11; Karunapundarika, T 157,
ch. 3, p. 184 b 2); bodhimandanisadanam or nisadanata (Sutralamkara, p. 102,22,
103,/3; Bodh. bhiimi, p. 94,5); bodhivrksamiile simhdsanopavisiah (Sad. pundarka,
p- 165,8).

This concerns the seat situated in Gaya, at the foot of the trec of enlightenment
under which the Buddhas reach supreme and perfect enlightenment (cf. Sad. pundarika,
p. 316,3-4).

$akyamuni sat there after having strewn on it the kuia grass which had been given
to him by the grass cutter Sotthiya or Svastika (cf. }ataka, 1, p. 70-7/, Mahavastu,
II, p. i31,13-15; Lalitavistara, p. 286-288; Sad. pundarika, p. 421,6-7; Hsiu hsing
pén ch'i ching, T 184, ch. 2, p. 470 a; Yin kuo ching, T 189, ch. 3, p. 639 c;
Abhinigkramana, T 190, ch. 26, p. 773 a; Chung hsii mo ho ti ching, T 191, ch. 6,
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[Vimalakirti's Homily on the Seat of Enlightenment]

55. Son of good family (kulaputra), the seat of enlightenment
(bodhimanda) is the seat of good intentions (kalyanasaya), for they

p. 950 a; Vin. of the Dharmaguptas, T 1428, ch. 31, p. 781 a; Vin. of the Miilasarv.,
T 1450, ch. 5, p. 122 £).

The cult of the tree and seal goes back to the far past and is corroborated in the
Maurya period. During his visit to the Sambodhi in the year 10 after his consecration
{(cl. ). BLOCH, Inscriptions d’Asoka, p. 112), the emperor Asoka “attached a four-sided
enclosure to the bodhi tree” (bodhivrksasya caturdisam viram baddhva), and getting
on to it, he sprinkled it with 4,000 precious vases filled with a perfumed liquid (cf.
Divyavadina, p. 404,2; Asokdvadana, T 99, ch. 23, p. 170 b; T 2042, ch. 2, p. 105 ¢;
T 2043, ch. 3, p. 141 a). Later, in the year 34 of his reign, after Tisyaraksitd’s altack
on the bodhi tree (cf. Mahavamsa, XX, v. 4-5), Asoka erected round the earlier
sanctuary an enclosure made of stone and brick, the traces of which were still visible
in the seventh century, in Hsiian-tsang’s time (Hsi yii chi, T 2087, ch, 8, p. 915 ¢).

Representations of this unroofed temple appear, from the second and [irst centuries
B.C. onwards, on the sculptures of Bhirhut and Safici (cf. A.K. COOMARASWAMY,
La sculpture de Bharhut, Paris, 1956, pl. 8, fig. 23, or pl. 9, fig. 27; J. MARSHALL and
A. FoucHeRr, The Monuments of Sqfichi, Delhi, 1940, vol. 1L, pl. 51 a). The existence
of a Bodhimandavihira in the Sunga period is noted by the Mahavamsa, XXIX,
v. 41 (cf. LAMOTTE, Histoire, p. 440).

During his visit to Bodh-Gaya in approximately A.D. 636, Hsiian-tsang noticed,
in the enclosure round the bodhi tree, the existence of the Diamond Seat (vajrasana)
which came into being at the same time as the world, at the beginning of the
Bhadrakalpa. This seat is to be found at the centre of the trichiliomegachiliocosm
(irisahasramahdséhasralokadhatu). Even while resting on the Golden Circle, or kdficana-
vajramandala (cf. Kosa, 111, p. 140), it is level with the ground. It is made of diamond
(vajra), and has a circumference of more than a hundred feet. it is calted the Diamond
Seat because it is on this spot that the thousand Buddhas of the Bhadrakalpa acquired
or will acquire the Diamond-like Concentration {vajropamasamadhr) which immediately
precedes the attainment of enlightenment. It is also called the Area of Enlightenment
(tao-ch’ang = bodhimanda) because the Buddhas attained bodhi on that spot. The place
is protecled from cosmic upheavals; however, since the recent decline of Buddhism,
the Diamond Seal is no longer visible, and is covered by sand (cf. Hsi yii chi, T 2087,
ch. 8, p. 915 5).

The excavations carried out by A. Cunningham at Bodh-Gaya have brought to
light a whole series of vagjrasana: see A.K. COOMARASWAMY, History of Indian and
Indonesian Ari, London, etc., 1927, p. 81-82; Lz sculpture de Bodh-Gayd, Paris, 1935,
p.- 12, and pl. 44 and 45.

2. Figuratively speaking, bodhimanda merely means the whoily spiritual presence
of the Law, or of the dharmakdya of the Buddhas, and this is quite independent of
any material localisation. According to the Sad. pundarika, p.- 391,6-13, any spot
where the Sutra has just been recited, hermitage, monastery, house, etc., should be
considered as the bodhimanda: *‘It must be realised that on that spot (where the Siitra
is recited) all the Tathagatas, holy and perfectly enlightened omes, have attained
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are unfeigned (akririma)'®®. It is the seat of effort (yoga) for it
accomplishes deeds of strength (udyogakarman). It is the seat of high
resolve (adhyasaya) for it penetrates in depth the excellent Law
(visistadharmavabodha?). It is the seat of the great thought of enlighten-
ment (mahabodhicitta), for it does not forget any dharmas (sarva-
dharmasampramosdt) '°”.

86. It is the seat of pure giving (parisuddhadana) for it does not
seek the fruits of worldly fruition (laukikavipakaphalanihsprha). It
is the seat of ‘firm morality (drdhasila), for it fulfils the vows
(pranidhdnaparipirandt). It is the seat of patience and kindness (kgqn-
tisauratya) 1°%, for it does not have towards beings any thought of
aversion (pratighacitta). It is the seat of heroic vigour (§dravirya), for
it does not retreat (avinivartaniya) before any strenuous endeavour (ddip-
taprayama). It is the seat of tranquillity (samatha) and meditation (dhya'na),
for it makes use of mental ability (cittakarmanyata) '°°. 1t is the seat
of excellent wisdom (visistaprajid) for it discerns (saksdtkaroti) all
dharmas '1°,

57. It is the seat of goodwill (maitri) because of its sameness of
mind regarding all beings (sarvasattvesu samacittatd). It is the seat of
compassion (karund) because it withstands all adversity (upadruta).
It is the seat of joy (mudita) because it experiences (anubhavati) the

supreme and perfect enlightenment, turned the wheel of the Law and entered complete
Nirvana”. From this point of view, Bodh-Gaya, Varanasi and KuSinagara are
indistinguishable.

Vimalakirti takes the same point of view when he affirms here, in §60, that,
wherever they may have set out from, the Bodhisattvas come from the bodhimanda
and the Buddhadharmas.

Vimalakirti’s homily on the bodhimanda, or marvellous bodhi according to H's
translation, serves as a sort of corrective to the preceding homily concerning bodhi
(§52). If it is true that bodhi is only a name, it is no less true that all possible
good can be said about it. Inept from the philosophical point of view, this panegyric
is justified from the mystical angle.

126 In the whole of this paragraph, the Chinese versions by K and H invert the
order of the words adopted by the Tibetan translation: the subject becomes the predicate
and vice versa: *“Good intentions are the seat of enlightenment for they are unfeigned”,
and so on.

107 Regarding dsaya, adhyasaya and bodhicitta, see above, I, §13, and Appendix,
Note II.

108 Regarding ksdnrtisauratya, see above, 11, § 12, note 32.

1°% Cittakarmanyatéi, a synonym of cittaprasrabdhi *‘mental aptitude” (Kosa, II,
p. 157). ’

110 This paragraph is concerned with the six pdramita.
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pleasure of the garden of the Law (dharmaramarati). It is the seat of
equanimity (upeksa) because it has destroyed affection (anunaya) and
aversion (pratigha)''!.

58. It is the seat of super-knowledge (abhijfid) because it is in pos-
session of the six super-knowledges (sadabhijfia). It is the seat of the
liberations (vimoksa) because it rejects the movement of mental con-
structions (vikalpa). It is the seat of skillful means (upaya) because it
causes beings to ripen (paripdcayati). It is the seat of the means of
conversion (samngrahavastu) because it wins over {samgrhnati) all beings.
It is the seat of learning (bahusruta) because it consolidates religious
practice (pratipatti)**2, 1t is the seat of self-control (dama)''?® because
of its correct motive (bhitapratyaveksa). It is the seat of the thirty-seven
auxiliary dharmas of enlightenment (bodhipaksikadharma) because it
destroys conditioned dharmas (samskriadharma). It is the seat of the
truths (satya) because it does not mislead (na vaficayati) beings.

It is the seat of the dependent It is the twelve-limbed dependent co-
co-production  (pratityasamutpa- production (dvadaiaigapratityasamuipada)
da) because it goes from the ex- because ignorance (qvidyd) is inexhaustible

. . . (aksaya), etc., and because old age (jara),
haustion of lgnorance (awdy asra- death (marana), sorrow (§oka), lamentation

vaksaya) to the exhaustion of old (parideva), pain (dubkha), grief (daurmana-
age and death (jaramarandasrava- sya) and despair (updydsa) are inexhaust-
ksaya). ible" !4,

!'! This paragraph is concerned with the four apramdnacitta: cf. above, 1, §13,
note 66.

112 Regarding the relative importance of learning (bamusrute, paryapti) and religious
practice (pratipatti), see W. RAHULA, History of Buddhism in Ceyion, Colombo, 1956,
p- 158-159.

113 Here and elsewhere, wherever the Tibetan has res par sems pa, the Chinese
versions have tigo-hisin 3 (K} and tiao-fu 3 #_(H). The meanings do not tally at all,
According to the Mahavyutpatti, No. 7460, fies par sems pa corresponds to the Sanskrit
nidhyapti (Pali, nijjhatti) “deep meditation”, while tiao-hsin or tiao-fu usually renders
the Sanskrit dama “self-control” or vinaya “‘discipline”. The Chinese reading seems
preferable.

't¢ Cf. K: “The pratityasamulpida is the bodhimanda because [its twelve angas]
from avidyd to jardmarana are inexhaustible (aksaya)”. The pratityasamutpida in reverse
order: “From the extinction of avidya, extinclion of the samskdra, and so on™ is
meaningless, because not having arisen (anutpanna), the limbs of the chain of causation
can never be extinguished {(aniruddha). We could say along with the Chinese versions
that they are inexhaustible (aksaya) or, with the Tibetan version, that they are already
extinguished. In other words, all dharmas, being originally calmed (ddisanta) and
essentially in Nirvana (prakrtiparinirvrta), elude the mechanism of the pratityasamutpida.
Cf. Introduction, p. LXIV-LXVI.
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It is the seat of the stilling of all the passions (sarvaklesaprasamana)
because it is perfectly enlightened (yathabhiatam abhisambuddha) on the
true nature ol things (dharmata).

59. It is the seat of all beings It is all beings, for all these beings
(sarvasattva) because all these have non-sell (andtman) as their seif-nature
beings are without self-nature (v#b#ava).

(nihsvabhava).

It is the seat of all dharmas (sarvadharma) for it is perfectly
enlightened (abhisambuddha) regarding their emptiness (Sunyata). It
is the seat of the crushing of all Maras (sarvamarapramardana)
for it remains immovable (acala) before them. It is the seat of the triple
world (¢raidhatuka) because it refrains from entering it (pravesa).
It is the seat of the vigour characterising those who give the lion’s
roar (simhanadanadivirya)''®, for it discerns (pravicinot) without fear
(bhaya) or trembling (samtrdsa). It is the seat of the [ten] powers
[bala], the [four] convictions (vaifdradya) and the [eighteen] exclusive
attributes of the Buddhas (@venikabuddhadharma) because it is every-
where irreproachable (sarvatrdnindita). It is the seat of the brightness
of the mirror**¢ of the triple knowledge (tisro vidyalk) because it eliminates
the passions (klesq) and wins the knowledge which is definitive and
without a trace of error (atyantam niravasesajiiana). It is the seat of
the complete penetration of all dharmas in a single instant of thought
(cittaikaksanikah sarvadharmaniravasesadhigamah) because it fully
achieves omniscience (sarvaffigjfianasamudagamat).

60. If Bodhisattvas, O son of good family (kulaputra), are thus
endowed (sampanna) with the true course (bhitapraskenda) *'?, with the per-
fections (pdramita), the power to ripen beings (sattvaparipacana), good
roots (kusalamiila), the winning of the good Law (saddharmasamgraha)

and the devotion to the Talhdgatas (tathagataparyupdsana), then and whatever they
do — whether they go somewhere or return from it (abhikrante pratikrante), whether

they advance or stop (gate sthire)''®, whether they lower their feet or raise

113 Cf. above, 1, § 3, note 4.

116 H is the only one to speak ol the brightness of the mirror: Chien-chao £
This is perhaps a Vijiianavadin interpolation, for the “mirror wisdom™ (ddarsajiiana)
of the Buddhas is not referred to in India before the fourth century of our era.
On this matter, see Shtrilamkara, p. 46,76 ; Samgraha, p. 278-279; Buddhabhimisitra,
T 680, p. 721 b 12-¢ 26; Buddhabhiimisiiirasastra, T 1530, ch. 3, p. 302 a 12-19;
Siddhi, p. 681-682. Regarding this philosophical form, cf. P. DEMIEVILLE, Le miroir
spirituel, in Sinologica, 1, 1947, p. 112-137.

117 This concerns the passage of the Bodhisattvas through the stages (bhini).

118 These passive past participles used substantively are common in Buddhist texts:
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their feet (carananiksepane caranotksepane)''® — then, say I, all these
Bodhisattvas come from the seat of enlightenment (bodhimanda), come
from the Buddhadharmas, are established (sthita) in the Buddha-
dharmas.

61. Blessed One, when Vimalakirti had given this address, five
hundred gods and men produced the thought of supreme and perfect
enlightenment (paricamatranam devamanusyasatinam anuttarayam sarm-
yaksambodhau cittany utpaditani). As for myself, I was reduced to
silence (mispratibhana) and could not answer at all. That is why, O
Blessed One, I am neot capable of going to ask that worthy man
{satpurusa) about his illness.

(13. Jagatimdhara and the Assault of Mara]

62. Then the Blessed One said to the Bodhisattva Jagatimdhara '29:
Jagatimdhara, go and ask the Licchavi Vimalakirti about his illness.

Jagatimdhara replied: Blessed One, 1 am not capable of going to
ask that worthy man (satpurusa) about his illness. And why?

[Visit of Mara and his Daughters]

Blessed One, I remember that one day when 1 was at home
(matsthana), Miara the Evil One (Mdrah papiyan)'2!, surrounded by

Sanskrit Mahaparinirvana, p. 174: iha bhiksur abhikrante pratikrante samprajéno
bhavaty dalokite vilokite sammifijite prasarite samghdticivarapatradharane gate sthile
nisanne sayite jagarite bhasite Hignimbhdave suple srame visrame samprajéno bhavati.
— For the corresponding Pili [ormula, see WooDWARD, Concordance, 1, p. 211, s.v.
bhikkhu ... sampajanakari.

1'% In Tibetan, gom pa hdor dan hdeg pa. The stanzas in hybrid Sanskrit in the
Lalitavistara, p. 114,10, have caranotksipane. Also see Astasah., p. 670,21 : so 'bhikraman
va pratikraman va na bhrantacitto ‘bhikramati v@ pratikramati va, upasthitasmrtir
abhikramati, upasthitasmrsify pratikrdmati; na vilambitom padam bhiimer utksipati na
vilambitarp pddam bhiumau nikgipati, sukham evotksipati sukham niksipati; na ca sahasa
padam bhimer uthgsipati na ca sahasa padam bhiimau niksipati; pasyann eva bhimtiprade-
Sam akramati.

120 plero ba fdzin pa is clearly Jagatimdhara, a Bodhisattva mentioned in the
Mahavyutpatti, No. 728, and the Rastrapilapariprechd, ed. L. FinoT, p. 2,{; ed.
J. Ensink, p. 2,9, Jagatimdhara is rendered by Ch'ih-jén 3% A in Cn, by Ch'ih-shih
# ¥ in K and H. — Ch'ih-shih can also mean the Bodhisattva Vasudhara, in Tibetan
Nor gyi rgyun (cf. MocHizuk), Encyclopaedia, 1V, p. 3590 a).

'21 Regarding Mara, the work by E. WINDISCH, Mdra und Buddha, Leipzig, 1895,
should be supplemented by the notes in MALALASEKERA, Proper Names, 11, p. 611-620,
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and AKANUMA, Noms propres, p. 412-415. Also see NAGARJUNA, Traité, 1, p. 339-346;
11, p. 880-884; 906-908.

Maira is Lhe ruler of the world of desire (kdmadhatu) and the direct head of the sixth
and last class of the gods of the kdmadhdtu. His palace is exactly like the
Paranirmitavasavartin heaven (Yin kuo ching, T 189, ch. 3, p. 639 ¢ 17; Yogicarabhiimi,
p. 75,7-8: Mdarabhuvanam punah parinirmitavasavartisu devesu parydpannam na sthanan-
taravisistam; T 1579, ch. 4, p. 294 ¢ 25); however, certain sources place it immediately
above (Dirgha, T 1, ch. 20, p. 136 @ 2).

Mara is the direct adversary of the Buddha, sworn enemy of desire. Whether alone
or in the company of his armies and his daughters, he made countless assaults on
Sakyamuni, his monks and his nuns. Always overcome, he returns regularly to the
attack and, so as to deceive his adversaries, taking on the mosl varied of forms,
including that of the Buddha himself.

He is the personification of the forces of evil, and this is why Buddhist texts
distinguish between several kinds of Miras, particularly the “four-fold Mara*: . Aggre-
gates-Mara (skandhamara), 2. Passion-Mara (kiesamadra), 3. Death-Mara (mnrtyumara),
4. “Son of the gods” Mara (devapuiramdra). Cf. Mahavastu, Ik, p. 273,2; 28%,7;
Lalitavistara, p. 224,18-19; 354,11-12; Madh. vrtti, p. 49,10, 442,3; Dharmasamgraha,
§80; Upadesa, T 1509, ch. 5, p. 99 b 11; Yogicarabhiimi, T 1579, ch. 29, p. 447
¢ 17; Great Parinirvana, T 374, ch. 2, p. 372 b 4; Ch'ao jih ming san mei ching,
T 638, ch. |, p. 536 ¢ 2-4,

There is also a mention of a Formation-Maira (abhisankhdaramdra) in the Udana
Commentary, p. 216,41, and a Misdeed-Mara (dpattimara) in the Ma i ching, T 732,
p. 530 ¢ 12.

In even the earliest of sources, such as the Padhanasutta, the “internal™ armies
of Mara are personified faults: desive, sadness, hunger, thirst, greed, etc. (Suttanipata,
v. 436-449, Lalitavistara, p. 262-263; NAGARIUNA, Traité, p. 341). As for his daughters,
they have names such as “Passion”, “Sadness” and *“‘Greed” (Tanha, Arati and
Riga in Samyuula, 1, p. 124; Tantri, Arati and Rati in Mahéavastu, 111, p. 286;
Rati, Arati and Trspa in Lalilavistara, p. 378; Arati, Priti and Trs in Buddhacarita,
XIII, v. 3). ’

A supposed conversion of Mira is mentioned in the Legend of ASoka and related
sources: ASokavadana, T 2042, ch. S, p. 118 ¢ 9-120 » 6; ASokasiitra, T 2043, ch. 8,
p- 159 a 12-161 a 25; Divyavadana, p. 356,25-364,3; Hsien yi ching, T 202, ch. 13,
p- 442 £-443 ¢; Fu fa tsang yin yiian chuan, T 2058, ch. 3, p. 304 ¢ sq. ; Vibhasd,
T 15485, ch. 135, p. 697 c-698 a. Upagupta, the fifth Buddhist patriarch, was teaching
in Mathuri when Maira interrupted and annoyed the audience with a shower of
precious objects and the appearance of heavenly maidens. In order to punish the Evil
One, Upagupta attached the corpses of a serpent, dog and man to his neck. Mara
was unable to get rid of them and had to apologize publicly. He confessed his past
misdeeds and committed himself not to bother the monks ever again. In return
Upagupta freed him of his troublesome necklace.

However, the forces of pood and evil are irreconcilable. In the Mahayanasiitras,
Mara takes on the role of lempter, as appears in the present section of the
Vimalakirtinirdesasiitra, The episode recounted here is not dissimilar from a section in
the Mahasamnipita, the Ratnaketudhiranpisiitra, the original Sanskrit of which, re-
discovered in Gilgit, has been published by N. DurT, Gilgit Manuscripts, 1V, 1959,
p. 1-82.
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twelve thousand daughters of the gods (devakanyd) and disguised as
Sakra (Sakravesena)'??, approached me with music (t@rya) and
singing (gitd). With his retinue (sapgrivara), he saluted my feet by
touching them with his head (padau Sirasabhivandya); he played celestial
music and paid homage to me; then joining his hands as a sign of respect (afjalim
pranamya), he stood to one side (ekadnte ‘sthat).

Then, taking him for Sakra, the king of the gods (devendra), 1 said
to him: May you be welcome (sugata), O Kausika '23! But, in the
midst of all these pleasures (karmanandesu), remain attentive (apramdda).
Ponder carefully on how these pleasures are transitory (anitya) and,
whilst in the body (kaya), life (jivita) and riches (bhoga), make an effort
to hold on to whatever is substantial (s@ra)'24.

Mara then said to me: Worthy man (satpurusa), do accept these
twelve thousand daughters of the gods, and make them your servants
(bhrtya).

In the first chapter “Mara's disappointment” (Madrajimhikarana), the Evil One goes
to see the Buddha in a disguised form, but is immediately recognised. He sends his
daughters, but the seductions they attempt meet with no success, and a few words
are enough to convert them. Then follows an attack by Mara's sons which also ends
in defeat: their throwing-weapons are miraculously turned into flowers.

The second chapter is devoted to “*Retrospectives” (pirvayoga) and explains the
conversion of Mara’s daughters by certain meritorious actions in their previous lives.

Finally, in the third chapter entitled ‘““Mara’s Submission™ (Maradamana), the Evil
One, held prisoner by the Buddha's magic, only regains his freedom by taking his
refuge in the Triple Jewel.

Just like the texts of the Small Vehicle, the Mahdyana Sitras recognize the forces
of evil; they put the Bodhisaitvas on guard against M3ara’s works: cf. Astasah.,
p. 499-527; 771-784; Paiicavimsati, T 223, ch. 13, p. 318 5-320 b; Siksasamuccaya,
p. 151,13-152,19.

However, “discernment of minds™ needs to be practised because, alongside the real
Maras, there are false Maras, that is, compassionate Bodhisattvas who, in order to
convert beings, make use of skillful means and occasionally transform themselves
into tempters. This original point of view will be taken up further on by the
Vimalakirtinirdesa, IV, §8; V, §20.

122 Regarding the various disguises that Maras can make use of, cf. Mahi-
samnipata, p. 77,7-79,2.

123 Kausika, in Pali Kosiya (cf. Digha, II, p. 270,3; Majjhima, 1, p. 252,32),
is an epithet of Sakra (Indra), a guardian deity of the brahman clan of the Kusikas.

14 A canonical reminiscence of a famous stanza in the Dhammapada, 1, v. 11:

Asdre saramatino sGre casaradassino,

te sdram nddhigacchanti micchdsankappagocara,
paradoxically medified in the Siitralamkara, p. 82,20, the Samgraha, p. 132, 225, and
the Abhidharmasamuccaya, ed, P. PRADHAN, p. 107,5. Also see below, II1, § 72.
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I answered him: Stop (risrka), O Kausika! Do not offer to me, who
am a recluse (Sramana) and son of the Sakya (sakyaputriya), such
unfitting things (ayogyavastu) *25. It is unfitting for me.

[Vimalakirti's Intervention]

63. I had not finished speaking, when the Licchavi Vimalakirti
arrived and, after having saluted my feet by touching them with his head, said
to me: Son of good family (kulaputra), do not, in any way, take him
for Sakra: it is Marah papiydn, come [in disguise] to hold you up
to ridicule (vidambandrtham); it is not Sakra.

Then the Licchavi Vimalakirti said to Mara the Evil One: Mara
papiyan, since these daughters of the gods (devakanya) are not fitting
(ayogya) 1o a monk, son of the Sdkya (bhiksu sakyaputriya), give
them to me. They are fitting for me, who am a layman (grhastha), dressed in white
clothing (avadatavasana).

Then Mira the Evil One, stricken with terror (bhayabhita) and
troubled {parikhinna), thought that the Licchavi Vimalakirti had come
to torment him. He wanted to disappear (antardhdtum), but, held by the
psychic power (rddhibala) of Vimalakirti, he was incapable of doing so. Try
as he might to deploy the various resources (nanavidhopdya) of his psychic
power (rddhibaia), he could not disappear '2°.

At that moment, a voice (nirghosa) came from the sky (antariksa) '?’,
which said: Miara papiyan, hand over (samarpaya) these daughters
of the gods to the worthy man (safpurusa) Vimalakirti, then you can
return to your celestial dwelling (devabhavana).

Then Mara the Evil One, terror-stricken (bhayabhita), reluctantly 128
gave up the daughters of the gods.

[Vimalakirti's Homily on the Garden of the Law]

64. The Licchavi Vimalakirti, after having received the daughters
of the gods, addressed them with these words: Since you have been
given to me by Mara the Evil One, then produce the thought of
supreme and perfect enlightenment (anurtara samyaksambodhik).

25 In his quality of monk Bodhisattva, Jagatimdhara is bound to continence.

126 Cf. Mahasamnipata, p. 81,/: tathdpi na Saknoti antardhdtum va digvidiksu
palayitum va, tatraiva kanthe paiicabandhanabaddham armanam dadarsa.

127 GSee above, 111, § 46, note BS.

128 [n Tibetan, mi hishal bZin du. K and H have mien-yang 1% 8¢ ““eyes [successively]
lowered and raised™.
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After Vimalakirti had addressed to them discourses aimed at ripening
them with a view to enlightenment (sambodhivipacananuiomika katha),
the daughters of the gods produced the thought of enlightenment.

Vimalakirti addressed them further: You have just produced the
thought of supreme and perfect enlightenment; henceforth (sampratam),
it is in the great garden of the Law (dharmdrama)'*® that you will
place your pleasure (rati) and your confidence (adhimukti), and not
in the five objects of desire (kamaguna).

The daughters of the gods asked: What is this pleasure (rati) that
has as its object the garden of the Law (dharmarama)?

Vimalakirti replied: It is the pleasure which consists in believing
firmly in the Buddha (buddhe ‘vetyaprasadah), in desiring to hear
the Law (dharmasravanakama), attending to the community (samghapary-
upasana), driving away pride (mdna) and respecting the teachers
(gurusatkara), extricating oneself from the triple world (traidhdtuka-
vyutthana), not stopping over any object (visaya), considering the (five)
apgregates (skandha) as transitory (anitya) and like killers (ghdataka), unerringly
considering the (eighteen) elements (dhdtu) like poisonous snakes (a@si-
visa), unerringly considering the (twelve) bases of consciousness (ayatana)
like an empty village (Sinyagrama)'®°, protecting the thought of
enlightenment (bodhicittasamraksana), benefiting beings (sattvahita-
kriyd), respecting the teachers (gurusatkdra), €xcluding all avarice (marsarya)
in giving, avoiding all relaxation (sramsand) in pure morality (sila),
exercising endurance (ksama) and self-control (dama) in patience
(ksanti), cultivating good roots (kusalamiila) in vigour (virya), possessing
undisturbed (anutksepa) knowledge in meditation (dhydna), excluding
even a shadow of defilement (klesGbhadsa) in wisdom (prajiia), spreading
enlightenment (bodhivistarana), overcoming Maras (mdaranigrahana),
destroying passions (klesanirghdtana), purifying the Buddha-fields
(buddhaksetravisodhana), accumulating all good roots (sarvakusalasam-
nicaya) with a view to perfecting the primary and secondary marks
(laksananuvyaiijanaparinispattyartham) ' 1, practising correctly (samyagbhava-
nad) in the double store of merit and knowledge (pumyajiidnasambhdra), adorning the

129 Here Vimalakirti is contrasting the Garden of the Law, the image of perfect
renunciation, with the heavenly parks, Nandanavana, etc., where the daughters of the
gods enjoy the five objects of desire: forms, sounds, scents, tastes and tangibles.

136 Regarding the images of the Killers, serpents and the empty village, see above,
11, § 11, note 28.

131 The mahdpurusalaksana are the fruit of meritorious aclions undertaken by the
Bodhisattva during the hundred complementary cosmic ages: cf. Kosa, 1V, p. 223-224.
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seat of enlightenment (bodhimandalamkriya), not trembling on hearing the
profound dharmas (gambhiradharmasravane 'nuttrasanam)*>2, penetra-
ting in depth the three doors to deliverance (vimoksamukhapravicaya),
taking Nirviana as an objective (adhyalambana) but without obtaining
it inopportunely (akalaprapti) 132, seeing the vistues (guna) of one’s equals
(sabhagajana) and always serving them (sevand), not seeing the flaws
(dosa) of strangers (visabhdgajana) and having for them neither hatred
(dvesa) nor aversion (pratigha), serving good friends (kalyanamitrase-
vand) and improving bad friends (pdpamitrottapana), according to the
Law (dharma) confidence (adhimukti) and delight (pramodya), assem-
bling comptetent skillful means (wpdyasamgrahaena), and finally, attentively
(apramddam) cultivating the auxiliary dharmas of enlightenment
(bodhipaksikadharma).

Thus it is that the Bodhisattva Such is, O my sisters (bhagini), the
places his pleasure (rati) and his pleasurc (rati) having as its object the
confidence (adhimukti) in the gar- great garden of the Law (dharmdrama)

_ of the Bodhisattvas; and it is in this
den of the Law (dharmarama). garden of the Law that the great Bodhi-

sattvas always reside. Place your pleasure
there, and no longer in the object of
desire (kdmaguna).

[Stratagems concerning the Daughters of the Gods]

65. Then Maira the Evil One said to the daughters of the gods:
Come here, I wish to return with you to our celestial dwelling
(devabhavana).

The daughters of the gods replied: Mara pipiyin, go away; we will not
return with you. And why? You have given us to this householder (grhapati);
how, then, could we return with you? Henceforth we shall place our pleasure
(rati) and our confidence (adkhimukti) in the garden of the Law:
(dharmarama), and no longer in the objects of desire (kamaguna). So return alone.

Then Mara the Evil One said to the Licchavi Vimalakirti: If it

132 The Bodhisattva should accept the profound doctrine of the Great Vehicle
without discouragement or fear. This is what is ceaselessly recommended by the
Prajfia literature, particularly the Astasah., p. 45.19-24: saced bodhisattvasya mahasat-
tvasya gambhirdydm prajfidparamiiayam bhdsyamanaydm desyamdandyam upadisyamdnd-
yam cittam navaliyate na samliyate na visidati na visddam apadyate nasya viprsthi
bhavati manasam na bhagnaprsthi bhavati notirasyati na samtrasyati na samtrasam
apadyale ...

133 The Tibetan simply says: dus ma yin par thob par mi byed pa. Regarding the
expression p‘an-ytian (adhyalambana) used by H, see above, III, § 52, note 103.
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is true that a Bodhisattva Mahasattva feels no regret in giving away
all that he possesses (sarvasvaparitydga), then, O householder (grhapati),
give me back these daughters of the gods.

Vimalakirti replied: I give them to you, O Evil One (papiyan).
Return with your retinue (saparivara), but act so as to fulfil (paripirana)
the spiritual aspirations (dharmdasaya) of all beings.

Then the daughters of the gods, saluting Vimalakirti, said these
words to him: Householder (graapati), how shall we conduct ourselves
when we have returned to the dwelling of Mara?

[Vimalakirti's Advice to the Daughters of the Gods]

66. Vimalakirti replied: My sisters (bhagini), there is a treatise
of the Law (dharmamukha) called ‘‘The Inexhaustible Lamp™ (aksaya-
pradipa) '3*. Study it. What then is it? My sisters, a single and
only lamp (pradipa), were it used to light an hundred thousand lamps,
suffers no diminution (gpacaya) of brilliance at all: equally, O my
sisters, if a single and only Bodhisattva established in full and perfect
enlightenment several hundreds of thousands of kofinayuta of beings,
his own thought of Bodhi not only does not suffer cither exhaustion
(ksaya) or diminution (apacaya), but, in the course of time, increases
(vardhate).

Equally, to the extent that, making use of his skill in means (upayokausalya),
he teaches others all the good dharmas (sarvesam sarvakusaladharman
uddesayati), to that same extent does he progress (vardhate) in all
these good dharmas without suffering cither exhaustion (ksaya) or diminution
(apacaya). Such is the treatise of the Law (dharmamukha) entitled
“The Inexhaustible Lamp’ (aksayapradipa) which you should study, Even
while residing in the palace of Mara, you will exhort countless sons
and daughters of the gods (apramanadevaputradevakanyé) to produce
the thought of enlightenment (bodhicitta). Thus you will tuly recognise
the beneficence of the Tathagata (tathdgate krtajfiah) and you will
benefit all beings.

134 Here Vimalakirti is referring to a text (chos kyi sgo in Tib.; fa-mén in the Chinese
versions) entitled Aksayapradipa. 1 can find no trace of it in the catalogues of the
Tripitaka. However, the short quotation given from it here recalls Ovid's distich,
Ars amatoria, 111, 90-93 :

Quis vetet adposito lumen de lumine sumi?
Mille licet sumant, deperit inde nihil.

On the allegory of the inexhaustible lamp. c¢f. H. DurT, in Hobogirin, 1V, p. 363,

chomydaid article.
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67. Then the daughters of the
gods, having saluted the feet of
the Licchavi Vimalakirti by touch-
ing them with their heads (pddau
Sirasabhivandya), returned with
Mara.

Blessed One, having seen the
extent of the magical strength
(vikurvandaspharana) of the Liccha-
vi Vimalakirti, I am not capable
of going to ask that worthy man
(satpurusa) about his illness,

Ch. 11, §67-68

Then the daughters of the gods saluted
the feet of Vimalakirti by touching them
with their heads. Vimalakirti removed his
psychic power (rddhibalam pratisamharati
sma) which held Mara the Evil One prisoner
so well that the latter disappeared suddenly
with his retinue and returned to his
dwelling.

Such are, O Blessed One, in Vimalakirti,
the control {aisvarya), the psychic power
(rddhibala), the knowledge (jidna) and the
wisdom {prajiia), the ecloquence (prati-
bhana), the magical strength (vikurvana)
and the instruction of the Law (dharema-
desand). That is why 1 am not capable

of going to ask him about his illness.

[14. Sudaita and the Offering of the Law]

68. Then the Blessed One said to the guildsman’s son (Sresthiputra),
Sudatta **5: Son of good family (kulaputra), go and ask the Licchavi
Vimalakirti about his illness.

Sudatta replied: Blessed One, I am not capable of going to ask that
worthy man (satpurusa) about his illness. And why?

135 Having brought onto the scene ten Srivaka monks and three Bodhisativas,
the text ends by introducing a lay (upasaka) Sravaka, the $resthiputra Sudatia, better known
by the name of Anathapindada, Anathapingdika in Pili. He was a native of Sravasti
in Kosala and considered to be the most generous of domors (agge ddyakdnam:
cf. Angunara, I, p. 26,3).

His first encounter with the Buddha in the Sitavana at Rajagrha, his conversion
and donation of the Jetavana at Srivasti are told with a great profusion of detail in
canonical and other texts: Samyutia, I, p. 210-212; Samyukta, T 99, ch. 22, p. 157 b;
T 100, ch. 9, p. 440 b; Pali Vinaya, I, p. 154-159, [63-165; Vin. of the Mahisasakas,
T 1421, ch. 25. p. 166 ¢ 10-167 b 19; Vin. of the Mahasamghikas, T 1425, ch. 23, p.
415 7 29-¢ B; Vin. of the Dharmaguptas, T 1428, ch. 50, p. 938 b 20-939 ¢ 15;
Vin. of the Sarvastivadins, T 1435, ch. 34, p. 243 ¢ 20-245 a 3; Vin. of the Milasarv,,
T 1450, ch. 8, p. 138 b 18-142 b 13; Hsien yii ching, T 202, ch. 10, p. 418 b-421 b;
Ch’u yao ching, T 212, ch. 27, p. 756 ¢ 17 sq.; Pali Jataka, I, p. 92-93; Fa hsien chuan,
T 2085, p. 860 »; Hsi yii chi, T 2087, ch. 6, p. 899 . — The donation of the Jetavana
is depicted from the time of the earliest representational monuments: cf. A K.
COOMARASWAMY, La sculpture de Bharhut, Paris, 1956, pl. 26, fig. 67; IDEM, La
sculpture de Bodh-Gayd, Paris, 1935, pl. 51, fig. 2; J. MARSHALL and A. FOUCHER,
The Monuments of SadAchi, 11, New Delhi, 1940, pl. 34 a 2; A. FOUCHER, Art Gréco-
bouddhique du Gandhéra, 1, Paris, 1905, p. 474, fig. 239.
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[Sudatta’s Great Offering]

Blessed One, I remember that one day, at my father’s house
{matpitrghara), for seven days and seven nights, ] performed a great offering
(mahayajiia) and 1 distributed gifts to recluses (Sramana), brahmans,
seclaries (tirthika), the poor (daridra), the suffering (duhkhita), the wretched
(krpana), supplicants (vaniyaka) and all those in need. This great offering
had gone on for seven days when the Licchavi Vimalakirti came to the
site of the great offering (mahayajfiabhiimi) and said these words to
me: Guildsman’s son (fresthiputra), an offering is not performed in
this way '3¢; you should perform the offering of the giving of the Law
(dharmadanayajiia). Enough for you of this material offering of giving
(alan tava tenamisadanayajiiena).

I asked him then how to perform this offering of the giving of the Law,
and he replied to me:

[Vimalakirti’s Homily on the Offering of the Law]

69. The offering of the Law The offering of the giving of the Law
(dharmayajfin) is that thanks to (dharmadanayajiia) has neither beginning
which beings ripen without be- nor end (apirve 'caramah); in a single

- d - - moment it honours (pdjayati) all beings;
ginning or end (yenapiirvam acara- this is the complete offering of the giving

mam  sattvah  paripacyante) 7. of (e Law {pariparnc dharmaddnayajiiah).
And what does this mean? And what does this mean?

The great goodwill resulting The great goodwill (mahdmaitri) resul-
from enlightenment (bodhisamud- ting from the practice of supreme en-
anita mahamaitri), the great com- lightenment (anuttara bodhifk) *3¢, the great

136 In canonical sources, the Buddha has already explained the mediocre value
of material offerings: Dhammapada, v. 106-107; Suttanipata, v. 462-485, 506-509;
Samyutta, I, p. 76, 169; Anguttara, II, p. 42-43; 1V, p. 42-45; Itivuttaka, p. 21.
However, here we are less concerned with the ceremonial of a ritnal than with the generosity
occasioned by the offering of which Velama gave the best example (Anguitara, IV,
p- 392-396).

It has always been admitted that the gift of the Law (dharmadana), i.e. religious
instruction, is far more beneficial than a material gift (dmisaddna): cf. Anguttara, I,
p- 91; Ttivuttaka, p. 98; Bodh. bhimi, p. 133. Conceming this cliché, Vimalakirti
utters some generalities which are the object of a lengthy elaboration in the Upadesa
(NAGARJUNA, Traité, p. 650-769).

137 A material gift, bound by circumstances of time and place, is occasional. In
contrast, the gifi of the Law, strictly spiritual, is unlimited.

'8 Here I have adopted the word sequence in Sanskrit as it appears from the
Tibetan version. The requirements of Chinese syntax have forced H to invert it:
“Through the practice of supreme enlightenment, producing great good will”, and
so on until §74.
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passion resulting from the grasping
of the Good Law (saddharma-
samundanitd mahakarund), the
greatjoyresulting from what can be
perceived of satisfaction in beings
(sattvapramodydalambanasamud-
anita mahamudita), the great
equanimity resulting from the

Ch. II1, §70-72

compassion (smahakaorund) resulting from
the practice of the liberation of beings
(sattvavimoksa), the great joy (mahdnuditd)
resulting from the practice of the delighting
of beings (sattvanumodana), the great equa-
nimity (mahopeksd) resulting from the
grasping of the Good Law (saddharmasam-
graha) and the grasping of knowledge
{JAanasamgraha).

grasping of knowledge {(jAignasam-
grahasamudanita mahopeksa) *°.

70. The perfection of giving (ddnaparamitd) resulting from calm
(sama) and self-control (dama), the perfection of morality (§ilapdramitd)
resulting from the ripening of immoral beings {(dufisilasattvaparipacana),
the perfection of patience (ksantiparamita) resulting (from endurance)
with regard to impersonal dharmas (andtmyadharma), the perfection
of vigour (viryaparamita) resulting from the efforts made with a view
to enlightenment (bodhydrambha), the perfection of meditation (dhyana-
paramitad) resulting from the isolation of body and mind (kayacittavi-
veka), the perfection of wisdon (prajfidparamitd) resulting from omni-
science (sarvajfiajiana) **+°.

71. The meditation of emptiness (Siznyabhdvand) resulting from the
ripening of all beings (sarvasattvaparipacana), the meditation of sign-
lessness (@nimitiabhdvand) resulting from the purification of condi-
tioned things (samskrtaparisodhana), the meditation of wishlessness
(apranthitabhavand) resulting from the births assumed according to
the aspirations (yathdsayotpatti)'**.

72. The gathering of power (balopasamhara) resulting from the
grasping of the Good Law (saddharmasamgraha), the vitality (jiviten-
driya) resulting from the skiliful use of the means of conversion (sam-
grahavasty); the absence of pride (nirmdnatd) acquired by making
oneself the slave and servant of all beings (sarvasattvanam dasasisya-
parivartanam), the gains of body, life and riches (kdyajivitabhogalabha)
resulting from the action of taking for substantial that which is not sub-
stantial (asd@re saropadanam)'*2, the right mindfulness (samyaksmyti) re-

3% This paragraph concerns the four apramana or brahmavihdra: cf. above, I, § 13,
note 66.

140 Parapgraph concerning ihe six pdramita.

141 Paragraph concerning the three vimoksamukha: <f. above, III, § 6, note 16.

142 Canponical reminiscence: asdre saramatayah ...: cf. above, II1, § 62, note 124.



Ch. I, §73 109

sulting from the six recollections (anusmrii)!4®, the good intention
(asaya) resulting from the exercising of the pleasant dharmas (sammodaniya),
the purity of livelihood (@jivaparisuddhi) resulting from right effort
(samyagvydayama), the respect for the holy ones (aryanam seva) resulting
from faithful and joyful service (Sraddhapramodyasevand), the control
of the mind (cittadama) due to the action of not feeling any hostility
towards unbelievers (ardaryesv apratighacittam), the high resolve (adhya-
saya) resulting from leaving the world (pravrajya), the ability in
skillful means and learning (updyabahusrutakausalya) resulting from re-
ligious practice (pratipatti), the dwelling in the forest (aranyavasa)
resulting from the knowledge of the peaceful dharmas ({(arana-
dharmavabodhana), the solitary absorption in meditation (pratisam-
layana) resulting from the search for the knowledge of the Buddhas
(buddhajiianaparyesti), the sphere of the practice of yoga (yogdcarabhiimi)
resulting from the efforts aimed at freeing all beings from their
passions (sarvasativaklesapramocanaprayoga).

73. The store of merit (punyasambhdra) resulting from the primary
and secondary marks (laksandanuvyaiijana), from the adoming and
purifi