The Conceptions of Seeing the Buddha and Buddha Embodiments
in Early Prajnaparamita Literature

Inaugural-Dissertation
zur Erlangung des Doktorgrades der Philosophie
an der Ludwig-Maximilians-Universitdt Miinchen

vorgelegt von
Wen ZHAO #§ ¢
aus China
2018



Erstgutachter: Prof. Dr. Martin Lehnert
Zweitgutachter: Prof. Dr. Hans van Ess

Korreferent: Prof. Dr. Jens-Uwe Hartmann

Datum der miindlichen Priifung:

22. Februar 2018



ye mam ripena adraksur ye mam ghosena anvayuh,

mithyaprahanaprasrta na mam draksyanti te janah.

drastavyo dharmato buddho dharmakayas Tathagatah,

dharmatd capy avijiieyd na sa sakyam vijanitum.

Vajracchedika Prajfiaparamita [Gilgit]

HUNEBER LNFHEF X
wEBIET FAEw R

JEELMh R Rp B R
REIE TR MR AE

—— KBRERBEE ZRAIRE 2R o K8






Contents

Abbreviations and CONVENTIONS......ucieiieeinseeisenssencssnesseesssessssssssesssassssesssassssssssassssessssssssasss v
INErOAUCTION c.cuueeeeneiiiiiiicitticittncintecineecinttesssseessstecssssessssseessssesssssessssnsssssssssssassssssssssssessssnsssses 1
1. Dharmata and itS SYNONYIMS.......eicervrcessrrcssssncssssncssssssssssessssssssssesssssssssssssssssssssssssssssssssssss 17
1.1 The canonical passages concerning dharmata and its Synonyms...........cccceeevveereveennee. 18
1.1.1 The dharmata and the Nidana Samyukta passages .........ccccceeveerveenieerieenneennne. 18
1.1.2 Tathata as a synonym of dharmata representing pratityasamutpada................. 20
1.2 The equation of Buddha with his teaching and the dharmata formula ...................... 22
1.3. The dharmata formula in Prajiiaparamita [iterature ............ccceeeeveeeeieescieescree e 23
1.4 Associating Tathagata with dharmata and tathata ..............cccoeeviiiiiiiinienice, 27
1.4.1 The Tathagata and the synonyms of dharmata in the Sadaprarudita story........ 27
1.4.2 Associating tathagata with tathata in the chapter “Showing the World™ .......... 29
1.5. The category of asamskrtadharma and the terms concerning reality......................... 31
1.5.1 The debate on categorizing dharmata as asamskrta in Abhidharma schools....31
1.5.2 Identifying the synonyms of dharmata with “reality” in Mahayana................. 33
1.6 The original meaning of bhiitakoti and its occurrence as the synonym of dharmata..36
2 The cult of the Prajiiaparamita text and rhetorical techniques ..........cccceevvereccscnneecsnns 45
2.1 Previous studies on the cult of text and the methodological issue...........cccceeueennenne. 45
2.2 The rhetorical strategies concerning the mother of Tathagatas..........c.cccccveeeveeeennenns 47
2.3 The equation of Prajiiaparamita text and its preacher to Buddha............c..cccceenen. 53
2.4 Comparing the merit of Prajiaparamita with the relics and stiipas .........c..cccceeeunenne 56
2.5 The protective function of Prajiaparamita teXt .........ccceeeueeriieriieenienieenieeie e 57
2.5.1 The Prajhaparamita text protected by the Buddhas .............cccoeeviieiiiinninnnnen. 57
2.5.2 The Prajfiaparamita text serving as incantation ...........c..ceeceevvereereerueneenennenn. 59

3. The Samadhi of direct encounter with the present Buddhas and the Sadaprarudita
] 1) ) TR 65
3.1 Previous studies on the Sadaprarudita StOTY .......ccccecevveerieieriieecieeeee e 65
3.2 Pratyutpanna-Samadhi Siitra and its relationship to Prajiaparamita literature .......... 67
3.3 Some similarities between Sadaprarudita story and Pratyutpanna-Samadhi Siitra ....69
3.4 The practice and MEtAPNOT........ccuieiiiiiiieiieieeieee e e e 84
4 The ideal buddha-field and the soteriological function of seeing the Buddha .............. 89
4.1 The ideal buddha-field in the early Prajiaparamita literature.............ccceeeveevueerreennnnn. 90

4.1.1 The records of the buddha-field Aksobhya in Astasahasrika Prajfiaparamita...90
4.1.2 The city Gandhavati as a “semi-buddha-field” in the Sadaprarudita story....... 99
4.1.3 The ideal buddha-field and bodhisattva vow in the Larger Prajiaparamita ...104

4.2 The soteriological function of recollecting or seeing the Buddha............................. 107
4.2.1 Recollecting Buddha for rebirth in other buddha-fields .............cccceeieeenneen. 110

4.2.2 Arriving in other buddha-fields and the bodhisattva path...............c..cceeneee. 111

4.2.3 Directly seeing buddha of other buddha-fields .........c..ccccoeeveiiinciiiiniieies 114

4.2.4 The classification of seeing the Buddha in other sources ............cccoeevvenneennee. 117

5. From dharmata to dharmakaya ........ccccceeicciinniicsssnnnccsssnsecssssnssscssssassesssssssssssssssssssanss 120

5.1 Overview of previous studies on the dharma-body in Prajiaparamita literature......120
5.2 Dharmakaya paralleling dharmata in different versions of Larger Prajiiaparamita..121
5.3 One passage including fa-shen in Moksala’s translation............c.cceeeveveiienienieennen, 125

il



5.4 Dharma or dharmata as the origin of dharmakaya ........c..cccccoceniiiiniinininicncenns 126
5.4.1 From dharma / dharmata to dharmakaya in the context of seeing Buddha ...128

5.4.2 The multiple meanings of kaya and the occurrence of dharmakaya............... 130
5.5 The further development of dharmakaya as the omnipresent body of the Buddha ..133
5.5.1 The omnipresent dharmakaya in early Chinese translations.............c..ccccceu.e. 135
5.5.2 The omnipresent dharmakaya reflected in the Samadhir3ajasitra ................... 136
5.6 dharmadhatu and dharmakaya .............cccevieiiiiiniiniiiieeece e 138
5.6.1 *dharmadhatuja-kaya in the Da Zhi-du Lun........c.cccccoeeviviiiniiiiniiiicie, 138
5.6.2 *dharmadhatuja-kaya and its relationship with the Gandavytha-siitra ......... 142
5.6.3 Dharmadhatu as a word play in the Gandavyiiha-siitra............ccccceeveerriennnnnnn. 146
5.6.4 The equation of dharmadhatu with the Buddha in the Saptasatika
Prajfi@paramita ..........coecuiieiiiieeiiie ettt ettt e 151
6. The pair-model of the Buddha’s embodiments associated with buddhanusmrti....... 157
6.1 The interpolation of pair-model of Buddha bodies into the Larger Prajfiaparamita.157
6.2 The two Buddha bodies and buddhanusmrti in Sarvastivada Abhidharma .............. 159
6.2.1 Terms for the two Buddha bodies in Sarvastivada Abhidharma..................... 159
6.2.2 Buddhanusmrti and the two bodies of the Buddha................cccccoooeinnn . 163
6.3 The two bodies in the buddhanusmrti passage of meditation manuals..................... 166
6.3.1 The pair-model as two steps of the practice of buddhanusmrti in Das
YOGAlEhIDUCKH ... e 167
6.3.2 Perceiving the Buddha image before meditation ...........cccceoeeiiniincniinennns 172
6.4 Two bodies of the Buddha and buddhanusmrti in the Samadhiraja-sitra................. 173
7. Buddhanusmrti in the Larger PrajRaparamital ........coeeereesseensenssncssnecssnecsenssacsssecsans 179
7.1 Buddhanusmrti and relevant terms in canonical teXtS ............coevvvvieeiviveeeeeiineeeeeennne. 179
7.1.1 Recalling the scenes of the Buddha’s life in the Mahaparinirvana Sitra ....... 179
7.1.2 The ten epithets of the Buddha in Mahanamasuttanta...............cccceceeerveennnnn. 180
7.1.3 Concepts relevant to buddhanusmrti.........cccceeeeviiniineniinieneniinicceicneeen 181
7.1.4 Interpretations of the three jewels in canonical texts and early treatises........ 185
7.2 The interpretation of calling the Buddha to mind in the Larger Prajfiaparamita......189
8. The vaJra-liKe DoAY ......cccoveicrvricisnicssnnisssanisssnnesssnnssssssssssssssassssssssssssssssssssssssssnsssssnsssses 197
8.1 Larger Prajfiaparamita passage on destroying the vajra-like body ........c...cccoceueneee. 197
8.2 Reconsidering the earliest record that refers to a “vajra-like body™.........c.ccveunee... 199
8.3 The vajra-like body and the enlightenment of the Buddha................cccccooenininiinn. 204
8.4 The vajra-like body and the parinirvana of the Buddha ..............ccccccoeviiniiinnnnnnn 208
8.5 The two kinds of vajra-like samadhi in the Larger Prajfiaparamita ........................ 210
CONCIUSION ..uuueinreiiniiiniisinnninsninneisnisssiisseessstesessssessssssssessssssssesssssssssssssssssassssssssssssassssasssns 217
GLOSSATY cuureenirrnennuinnnensnnnsnensnessnessnesssessnssssessssssssssssssssssssssssssasssssssasssssssssassssessassssassssasssns 222
BibDLIOGIrapRY ..ccecicivueicisiicisninssnnicssnnssssanssssansssssssssssssssssssssasssssassssssssssssssssssssssssssssnsssssssssssassss 225
SUMMATY IN GEITNAN ccuueeiieeiennsaenseesssecssensssesssecsssessssssssssssassssssssssssssssssssssssssssssasssssssssassases 244

iv



Abbreviation

ADP = Astadasasahasrika Prajiiaparamita (18000 stanzas)

AKBh = Abhidharmakosa-bhdsya (Pradan 1967)

AN = Anguttara Nikaya (tr. Woodward 1932)

AP = Astasahasrika Prajiiaparamita (8000 stanzas)

APDh = T 226 JEG I $H8E (Mo-he-ban-re Chao Jing)

APG = Astasahasrika Prajiiaparamita from Gandhara (Falk & Karashima 2012)

APK = Astasahasrika Prajiiaparamita from the Kusana period (Sander 2000)

APKj =T 227 /N e I 2 48 (Xiao-pin Ban-re-bo-luo-mi Jing)

APL =T 224 A 88 (Dao-xing Ban-re Jing)

APN = Astasahasrika Prajiiaparamita from Nepal (Mitra 1888, Vaidya 1960a)

APX(I) =T 220 (4) KME IR 2R 25 %2 #% 45 DU & [The fourth assemblage of the Da Ban-re-
bo-luo-mi-duo Jing|

APX(IT) = T 220 (5) JH&4 I 4 2 22 &% 55 T & [The fifth assemblage]

APZh =T 225 K] EMARLL (Da Ming-du Wu-ji Jing)

ASAv = Asokavadana (Vaidya 1959)

Bbh = Bodhisattvabhimi (Dutt 1966)

BHSD = Buddhist Hybrid Sanskrit dictionary (Edgerton 1953)

Dbh = Dasabhiimikasiitra (Rahder 1926)

DN = Digha Nikaya (PTS, tr. Rhys Davids 1899-1921, Walshe 1995)

DZDL =T 1509 K% E3w Da Zhi-du Lun

Gv = Gandavyitha-siitra (Vaidya 1960b, Suzuki & Idzumi 1953, Hori 2002)

KP = Kasyapaparivarta (Vorobyova-Desyatovskaya & Kudo 2002, Stael-Holstein 1926)

Lal = Lalitavistara (Lefmann 1902)

LP = Large Prajhiaparamita

LPC = One Larger Prajiiaparamitd fragment from Central Asia (Bidyabinod 1927)

LPDh =T 222 4 (Guang zan jing)

LPG = Larger Prajiiaparamita from Gilgit (Conze 1962, 1974, Zacchetti 2005)

LPKj =T 223 K WiE I 4 B &L (Da-pin Ban-re-bo-luo-mi Jing)

LPM =T 221 AR (Fang guang jing)

LPN = Larger Prajiiaparamita from Nepal = PSP & SSP

LPX(I) =T 220 (1) A Ik 28 58 22 &% 55— [The first assemblage]

LPX(II) = T 220 (2) KMty I 28 25 %2 #% 55 & [The second assemblage]

LPX(IIT) = T 220 (3) KA Ik 25 25 22 4% 5f =@ [The third assemblage]

LSukh = Larger Sukhavativyitha Sitra (Fujita 2011, tr. Gomez 2002)



MP = Marijusriparivartaparaparyaya Saptasatika Prajiiaparamita (700 stanzas)

MPM =T 232 CHEERTF) B et 2 w5 e U 2 BB &% Wen-shu-shi-li Suo-shuo Mo-he Ban-re-bo-
luo-mi Jing

MPN = Nepalese recension of MP (Tucci 1923, Vaidya 1962)

MPS = Mahaparinirvana Sitra (Waldschmidt 1950-1951)

MPSp =T 233 CHRElF BT st ey Ik 28 B &8 Wen-shu-shi-li Suo-shuo Ban-re-bo-luo-mi Jing

MPX =T 220 (7) J&E I 428 22 &8 Da Ban-re-bo-luo-miduo Jing 56 S5k = )4
Neng-duan Jin-gang Fen [The seventh assemblage]

Mil = Milinda-parnha-suttanta (tr. Rhys Davids 1890-1894)

MN = Majjhima Nikaya

Msa = Mahayanasiitralamkara (Lévi 1907)

MS = Madhyamakasastra (La Vallée Poussin 1903)

MVBh = Madhyantavibhaga-karika-bhasya (Nagao 1964)

MVK= Madhyantavibhdaga-karika

MW = Monier-Williams Sanskrit-English Dictionary (Monier-Williams 1899)

NS = Nidana Samyutta (Tripathi 1962)

PSP = Paiicavimsatisahasrika Prajiiaparamita (25000 stanzas) (Kimura 1986-2009, Dutt
1934)

PSS = Pratyutpanna-buddha Sammukhavasthita Samadhi Sutra (Tib. Harrison 1978b, tr.
Harrison 1990)

PSV = Pratityasamutapadavyakhyd by Vasubandhu (Tib. Peking Edition, No.5496)

PTSD = The Pali Text Society’s Pali — English Dictionary (Rhys Davids & Stede 1921)

PW = St. Petersburg Sanskrit Worterbuch (Bohtlingk 1855-1875)

RP = Ratnaketuparivarta (Kurumiya 1978)

SA = Samyukta Agama

Saddhp = Saddharmapundarika Siitra (tr. Kern 1884)

SaddhpC = Central Asian recension of Saddhp (Toda 1981)

SaddhpG = The Gilgit recension of Saddhp (Watanabe 1975)

SaddhpN = The Nepalese recension of Saddhp (Kern & Nanjio 1908-1912)

Samadh = Samdadhirajasiitra (Vaidya 1961b, Dutt 1941, Régamey 1938)

SN = Samyutta Nikaya (PTS)

SSP = Satasahasrika Prajiiaparamita (100000 stanzas) (Kimura 2009-2010, Ghosa 1902)

SSukh = Smaller Sukhavativyitha Sitra (Fujita 2011, tr. Gomez 2002)

Vim = Vimalakirtinirdesa (Takahashi 2006)

VP = Vajracchedika Prajiiaparamita

VPA = Vajracchedika discovered probably in the Bamiyan, Afghanistan (Harrison &
Watanabe 2006, tr. together with VPG in Harrison 2006)

VPB =T 236a / T236b 4 il 55 Ik 48 B 48 Jin-gang Ban-re-bo-luo-mi Jing

vi



VPC = various Vajracchedika manuscripts edited by Conze (1957)

VPDh =T 238 4| el ity I 4 25 48 Jin-gang Neng-duan Ban-re-bo-luo-mi Jing)

VPG = Vajracchedika Found at Gilgit (Schopen 1989)

VPKh = Vajracchedika Found in Dandan-Uiliq near Khotan (Harrison 2015)

VPKj =T 235 £ 3k 8 %48 Jin-gang Ban-re-bo-luo-mi Jing

VPM = Vajracchedika manuscripts produced in Japan and China in the 18th century edited by
Max Miiller (1881)

VPP =T 237 & [l I 4 25 4% Jin-gang Ban-re-bo-luo-mi Jing

VPX =T 220 (9) KM e At B 2 48 4 JUSTREBT M1 4y Neng-duan Jin-gang Fen [The

ninth assemblage]
VPY =T 239 {35t R B 4 W 2y ik 4 25 22 & (Fo-shuo Neng-duan-jin-gang Ban-re-bo-luo-
miduo Jing)

ek

Eng. = English

Ch. = Chinese

G. = Gandhart

Ger. = German

Jp. = Japanese

Ms. = manuscript

P. =Pali

PTS = Pali Text Society, Oxford.

Skt. = Sanskrit

T = Taisho Shinshii Daizokyo K IEHTE R LE, ed. J. Takakusu and K. Watanabe, 100 vols.,
Tokyo, 1924-1934.

Tib. = Tibetan

Tib. Pk = The Tibetan Tripitaka Peking edition: kept in the Library of the Otani University,
Kyoto, Otani University, Kyoto

Tib. D = Tibetan Tripitaka, Derge edition, reproduced in A. W. Barber, ed., The Tihetan
Tripitaka: Taipei Edition, SMC Publishing Inc., Taipei.

V. = verse

§ = Chapter of this thesis

vii



viii



Introduction

After the parinirvana of the Buddha, Buddhist communities became increasingly concerned
with reestablishing his presence in our world. At the advent of the Common Era, this concern
promoted the development of new Buddhist dogmas such as the cult of relics, the cult of
statues, and meditation practices, as well as the notion of multiple buddha-fields, etc.
(Schmithausen 2000). In doctrine, these respective practices are always associated with the
topic of seeing the Buddha (related to the verbs deriving from the root V drs). By way of
contrast, the canonical texts of early Buddhism merely use the idea of “seeing dharma is
seeing the Buddha” in a metaphorical manner; that is, it does not literally designate
visualisation practices. In the Vakkali-suttanta, for instance, the venerable Vakkali was sick
and having been visited by the Buddha he expressed great remorse (kukkucca) and regret
(vippatisara) that he had not been able to go to see the Buddha himself. But the Buddha
responded that his foul body (pitikdya), the Buddha’s physical body, was not worthy of being
seen, and thereupon said the following words: “Vakkali! One who sees dharma, sees me. One
who sees me, sees dharma.” (yo kho Vakkali dhammam passati so mam passati. yo mam
passati so dharmmam passati. SN 111. 120). Then, Buddha gave Vakkali further instruction,
detailing that form (ripa) is impermanent (anicca). This statement shows us quite vividly
that within somatic notions of the Buddha ripa is regarded as inferior to dharma.

In this study, we will focus on conceptions related to seeing the Buddha and Buddha
embodiment in the early Prajiaparamita literature, which represents the first step of the
development of Mahayana Buddhism around the turn of Common Era. Prajiaparamita
literature likely belongs to the core of the Mahayana canon; however, it is quite extraordinary
in length and has a highly complex literary history. Our topic concerns a specific series
within this larger group, including the original Prajiaparamita, later named the Astasahasrika
Prajiiaparamita (henceforth AP), the Larger Prajiiaparamita (henceforth LP) and some
condensed sttras such as the Vajracchedika Prajiiaparamita (henceforth VP) and Saptasatika

Prajiiaparamita etc.

1 Key terms and conceptions

The key word “seeing” in this study is not only limited to the terms stemming from V drs, but
also refers to some related notions, such as buddhanusmrti (the recollection of the Buddha)
and buddhamanasikara (directing the mind towards the Buddha) etc., whose meanings
include (but are not limited to) “seeing” within the early Prajiaparamita literature. These also
relate to existential conceptions regarding the Tathagata, such as dharmata (the essence of
dharma), dharmadhatu (the fundament of dharma) and tathata (suchness), which are
evidently inspired by the idea — “One who sees dharma, sees me. One who sees me, sees
dharma” — in the aforementioned canonical text, as well as the conceptions related to the



embodiment of the Buddha(s), such as dharmakaya, *dharmadhatu(ja)kaya (EVEAB) ete.
Specifically, in this study I would like to sketch an outline of the historical development of

these concepts based on the fragmentary pieces of textual evidence available. In the earliest
phases of the Prajfiaparamita tradition, the traditional metaphorical usage of “seeing dharma
is seeing the Buddha” is quite influential. In order to establish the authority of Prajiaparamita
literature and to attract audiences, the authors connected the Prajfiaparamita text, or
significant tenets thereof, with the presence of the Buddha, thereby drawing power from the
popular need to maintain the Buddha in the world. These ideological innovations demanded
the development of rhetorical strategies, such as similes, metaphors or word plays, which
were necessary to justify these connections. Even though a dramatic change in meaning is
discernible on occasion, these innovations are not easy to identify because they are hidden
within common expressions and exhibit only subtle changes in wording.

It was following the turn of the Common Era that more concrete elements of Buddhist
thought and practice related to the Buddha image and visualisation became more popular
among Buddhist communities. Concentrating on the passages related to this topic in early
Prajfiaparamita texts, we can indeed observe how these changes stimulated the innovation
and development of Buddhist doctrine. In other words, the practice of visualisation came to
play an increasingly important role from the early to the later phases of the development of
Prajfiaparamita literature. Some of the relevant major tenets may have also been influenced
by other literature closely associated with the contents and geographical contexts of
Prajfiaparamita texts. Analysing the parallels between different traditions will help us to gain
a better understanding of the development of Prajiiaparamita literature and will also shed
greater light on the historical context in which the composition of early Prajfiaparamita
literature occurred.

In this way, by approaching the topic of seeing the Buddha in early Prajhaparamita
literature from several angles, it is possible to outline a dogmatic development from seeing in
a purely metaphorical manner to the goal of obtaining an actual perception of the Buddha.
Moreover, this development brought about a shift in the object of seeing — specifically, an
increasing emphasis on the Buddha's physical body; namely, riapakdya (form-body) or
janmakaya (birth-body) together with the dharmakaya (dharma-body) developed from the
old idea of “seeing dharma is seeing the Buddha”. Doctrines related to the embodiment of the
Buddha form a second focal area of this dissertation.

The widespread doctrine of the three-body (trikaya) of the Buddha — the dharmakaya,
sambhogakaya (body of mutual enjoyment) and nirmanakdaya (body of manifestation) —
experienced a long process of development. These ideas can be traced back to an earlier
somatic pair-model, the dharmakdya and ripakdaya, in Prajiaparamita literature. First, the
dharmakaya is widely known as the omnipresent body, or “phantom body” (Harrison 1992a),
from the later Mahayana perspective. Second, in Abhidharma texts the riipakaya has some



distinctive features such as a golden hue or radiance, whilst after fourth century C.E., in such
Mahayana treatises as Mahayanasitralankdara or Abhisamaydlankara, we also see the
sambhogakaya of the Buddha with infinite radiance, power, and an incalculable lifespan in
the pure land. And finally, the nirmanakaya in Yogacara and later Madhyamaka treatises is
described as an illusory replica and visionary form of Buddhas or advanced bodhisattvas,
created for the purpose of helping all beings.

However, this model is not so simple. As Harrison (1992a) has pointed out, in the
canonical texts and in AP, there is no dharmakdya as the real “phantom body”. We also find
that the term dharmata occurs in the earliest versions of LP (cf. § 5.2), whereas in later
versions it is replaced by the dharmakaya. In early Prajfiaparamita literature, such an
interpolation always occurs in the context of seeing the Buddha. Therefore, one may suppose
that the occurrence of the dharmakaya as the phantom body can be explained, albeit not
exclusively, by the fact that the meaning of seeing transformed from a purely metaphorical
seeing to a real vision, and thus that the objects of seeing also switched from the abstract
dharma | dharmatda to the more concrete dharmakdya. It may appear self-evident to take the
form-body as a reference to the physical body of the Buddha, yet we should be aware that in
early Buddhism seeing the physical body of the Buddha is criticized (as shown by the case of
ripa in the Vakkali-suttanta quoted above), and in the art historical and archaeological
remains of early Buddhism, the figure of the Buddha is always absent. It is only after the
Common Era that depictions of the physical body of the Buddha became generally popular,
and even the focus of a meditation technique.

This study examines both the early occurrences of this pair-model in the context of seeing
the Buddha and the terms buddhanusmrti or its synonym buddhamanasikara in
Prajfiaparamita literature. I shall demonstrate that the relevant records in the early
Prajfiaparamita literature occupy a crucial transitional position in the historical development
of the embodiment of the Buddha, and that in these sources the switch in the manner of

“seeing” contributes significantly to this transition.

2 The methodology and the doctrinal system of the main sources

Our topic - The conceptions of seeing the Buddha and Buddha embodiment in early
Prajfiaparamita literature - deals with a number of variant sources. The first issue we face is
in defining the strata of early literature. The core texts in the Prajfiaparamita doctrinal system
date from the turn of the Common Era up until the 6th Century C.E. (Conze 1978:14). All the
materials we deal with also roughly belong to this time period. These include a series of Ch.
translations from the 2nd century C.E. to the 7th century C.E.; in addition to several Skt.
manuscripts from Central Asia and Gilgit, which, although belonging to the latter end of this
period, can also be taken as more or less reflective of early literary developments, in
comparison, say, to the majority of the Skt. manuscripts from Nepal and Tibet, which are

much later.



Relying on the early Ch. translations without considering their Indian origins is
problematic. For instance, the translators of a text might add their own interpretations when
selecting specific Ch. terms. Thus, if we do not have the early Indian witnesses, we should
also check the passages in the late Skt. texts, whose concepts, in some cases, are in accord
with the early Ch. translations. Equally a comparison between the early Ch. and late Skt. texts
also produces variant readings and these may be attributed to new interpretations, or indeed
to mistakes made during the processes of transmission and translation. One important
strategy for affirming new interpretations is to check contemporaneous sources, particularly
other early Mahayana texts, in order to ascertain if similar developments arise in the early

and later recensions of other textual traditions.

(1) The primary sources of the early Prajiiaparamita literature

Most of the full Skt. manuscripts are rather late and it is only the Gilgit Skt. LP and the Gilgit
and Central Asia VP, in addition to a number of fragments from Gandhara or Central Asia,
which can be roughly dated to the early period. Many Ch. translations were made in this early
period. Comparing their parallels with the Skt. text makes it possible to determine the
terminus ante quem of certain terminologies and the concepts to which they refer. Any
discrepancies between the Ch. translations and the Indian sources will be carefully handled

through a diachronic analysis of the texts.

a) AP group

The title “8000 stanzas” (Astasahasrika) is a posthumous classification. Karashima (2011:1,
n.1) supposes that the earliest Ch. translation by Lokaksema dating to 179-180 C.E. was
originally entitled Prajiiaparamita (&35 #%), and later, by adding the name of its first chapter
Daoxing Pin (JEfTfh), the title was changed to Daoxing Banre Jing (GE{T %A £%). Here 1
employ AP in reference to the different versions of this earlier Prajiaparamita text.

The earliest strata of Prajiiaparamita literature, belonging to the Kusana period (1st-3rd
Centuries C.E.), were presumably first compiled in Gandhari (Karashima 2012). Fortunately
we have some fragments of a Gandhari Prajiaparamita text (ed. Falk & Karashima 2012),
which has marked commonalities with Lokaksema’s translation. Yet, roughly
contemporaneous fragments of AP, written in Kusana Brahmt and Skt. from Bamiyan, now
preserved in the Schayen collection (edited in Sander 2000), do not differ significantly from
the later Skt. edition that was based on a number of Nepalese manuscripts dating to the 11th
and 12th centuries (Sander 2000:1).

Karashima classifies the different versions of AP into four groups: (1) the translations of
Lokaksema, Zhi Qian, Dharmapriya, and Gandhari fragments; (2) the translations of
Kumarajiva and Xuanzang (I1); (3) another translation of Xuanzang (I); and (4) the Nepalese

AP, the translation of Shihu as well as other Tib. translations. Based on his classification, in



this study, the Ch. translations we deal with include:

APL: Daoxing Banre Jing JEf7T 2 (T 224), translated by Lokaksema 37 2l (Zhi
Loujiachen) in 179 C.E.;

APZh: Da Mingdu Wuji Jing W EMEFRLE (T 225), retranslation based on APL by
Zhigian 375 (ca. 3rd Century C.E.);

APDh: Mohe Banre Chao Jing FEG 7 $P48 (T 226), translated by Dharmapriya 42 & il
(Tanmopi) or and Zhu Fonian 2 {#/& during the Former Qin Dynasty (351-394 C.E.);
APKj: Xiaopin Banre Boluomi Jing /|N5h & I 28 B 4% (T 227), translated by Kumarajiva
in 408 C.E.

APX(T) and (II): The fourth assemblage Z5PU€r and the fifth assemblage %@ of the

Da Banre Boluomiduo Jing IR Ik 4% %2 &% (T 220), translated by Xuanzang Z 4 in
660-663 C.E.

In an effort to trace the key concepts of these texts to an Indian origin, the later Skt. version,
formed from the Skt. Nepalese manuscripts edited in Vaidya 1960a, can also serve as a useful
point of comparison. Notably, Karashima (2011) has already applied a comparative method
for the AP by juxtaposing its different versions and his work has proved rather useful for our

research and for examining the concepts reflected by those variant witnesses.

b) LP group

Prior to 286 C.E. (i.e., the year in which the Guang-zan Jing Y6 48 was translated!), AP was
expanded into the “Larger Prajiiaparamita” (so named by Zacchetti, henceforth LP). Conze
observes that “the fully developed LP is mainly represented by three different versions,
although the exact points of distinction reside for the most part in repetition: the
Astadasasahasrika Prajnaparamita (18000 stanzas, henceforth ADP),
Pajficavims$atisahasrika Prajiiaparamita (25000 stanzas, PSP) and Satasahasrika
Prajiiaparamita (100000 stanzas, SSP).” (Conze 1978:10). He suggests that folios 1-187v of
the Gilgit manuscripts represent the PSP and that from folio 187v the text switches to the
ADP. Zacchetti does not concur and argues rather that this Gilgit manuscript represents a
whole version of LP. He categorizes the main Skt. sources of LP as follows: 1) the Gilgit
manuscript of the LP, LPG, 2) the Nepalese recension of PSP, 3) the Skt. SSP, and 4) a wide
range of fragments from Central Asia and Sri Lanka. (Zacchetti 2005:17-29).

! According to the historical record, the disciple of Zhu Shixing (Jk+:47), Farao (%f#) brought the
first Skt. text from Khotan. 30 years later, it was translated be the Khotanese monk Moksala (£ X %)
(cf. T 2145 Chu Sanzang Ji Ji =@ it 5, Fangguang Jing Ji FOGELHL).


https://zh.wikipedia.org/w/index.php?title=%25252525e6%25252525b3%2525252595%25252525e9%25252525a5%25252525b6&action=edit&redlink=1

Due to the late dating of PSP, the fact it is a recasting of the Abhisamayalankara (edited in
Kimura 1986-2009), as well as the late dating of SSP (Kimura 2009- ), the present study
treats the Gilgit manuscript, the Central Asia fragments, and the early Ch. translations as

closer reflections of an early form of LP. The Ch. translations include the following:

LPDh: Guangzan Jing Y& (T 222), translated by Dharmaraksa in 286 C.E.;

LPM: Fangguang Jing F{ G (T 221), translated by Moksala in 291 C.E.;

LPKj: Dapin Banre Boluomi Jing X i I 4 B 4% (T 223), translated by Kumarajiva
in 403-404 C.E..

LPX(I) (IT) and (III): The first 5—&r, second 5 . and the third assemblage 45 =& of

the Da Banre Boluomiduo Jing K& % #2520 &% (T 220), tr. by Xuanzang % #E in 660-

4

663 C.E. They corresponding to SSP, PSP and ADP respectively.

According to Karashima (2016:vii), the LPG is the single (almost) complete Skt. recension
(of an original 307 folios, only 10 are missing) among the older versions currently available.
It can be dated to the beginning of the 7th Century C.E. on the basis of the colophon
(308r10ff, von Hiniliber 1980:53-58 =2009:692-697), which matches the date arrived at on
the palaeographic grounds (Gilgit-Bamiyan type I).2

The Gilgit manuscript was partially edited by Conze (1962, 1974) and Zacchetti (2005),
but a complete edition is yet to be realized. However, the high quality photos of LPG have
been published in Karashima 2016, thus I edited several passages according to the needs of
our study. Furthermore, there are still some missing folios (cf. Karashima 2016:vii); thus, in
this study, we make cautious use of the PSP (edited in Kimura 1986-2007), alongside the help
of any parallels in the early Ch. translations, as a supplement to our primary discussion on the
historical development of the key concepts discussed above.

Posterior to the AP and LP, a series of shorter Prajiaparamita texts, consisting of
condensed summaries of these larger texts, also appear (Conze 1978:11). However, due to the

limits of our topic, we only take the following condensed Prajfiaparamita into consideration:

c) VP group

Vajracchedika Prajiiaparamita (VP) is one of the most popular Prajriaparamita texts, and
many different versions exist. One Skt. manuscript, discovered by Aurel Stein in Dandan-
Uiliqg, near Khotan (henceforth VPKh), likely dates to around the beginning of the 6th century

2 Karashima (2016: ix) also finds that the sequencing of the various witnesses, established through a
comparison of the Gilgit manuscript dating back to the beginning of the 7th Century C.E., and the two
Ch. translations that are closest to the Gilgit manuscript, Xuanzang (I) and (II), made between
660-663 C.E., is also in line with the variation of the readings: X (II) is lengthier than the Gilgit
manuscript, while X (I) is more expansive than X (II).
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(Karashima 2016:x) and in spite of it being incomplete, it contains a significant verse related
to our topic (§ 5). This Ms. has been studied and edited by Harrison (2015).

The Gilgit Ms. of VP, (VPG) written in the Gilgit/ Bamiyan type I script, probably dates
back to the 6-7th century C.E. The latest edition along with a translation into English is to be
found in Schopen 1989. Another manuscript of the same script that was likely discovered in
the Bamiyan area of Afghanistan (VPA) is now preserved in the Scheyen Collection (Ms.
2385; ed. Harrison & Watanabe 2006). Both VPG and VPB are incomplete, but fortunately
they complement one another and have enabled the reconstruction of a hypothetical text
“which was circulating in the area of Greater Gandhara in the 6th and 7th
centuries” (Harrison 2006: 133). Furthermore, Max Miiller (1881) edited the manuscripts
produced in Japan and China in the 18th century (VPM), and Conze (1974, VPC) “made an
‘amalgam’ edition combining the readings of Miiller’s edition and the above-mentioned
Central Asian and Gilgit manuscripts as well as the Tibetan translation.” (above cf.
Karashima 2016:x).

There are six Ch. translations:

VPKj: Jingang Banre Boluomi Jing SR|Ia#EEL (T 235), translated by
Kumarajiva in 402 C.E.

VPB: Jingang Banre Boluomi Jing 4 |#r k%48 (T 235a / b), attributed to
Bodhiruci in 509 C.E.

VPP: Jingang Banre Boluomi Jing 4[|y I 4 25 4% (T 237), translated by Paramartha
in 562 C.E.

VPDh: Jingang Nengduan Banre Boluomi Jing 4| Ge 8 ey Ik 28 4% (T 238) tr. by
Dharmagupta 3% EE %% % in 592 C.E.

VPX: The nineth assemblage 55L& Nengduan Jingang Fen FEEi4:)4y of the Da
Banre Boluomiduo Jing R IR IR B4 (T 220), tr. by Xuanzang Z 2% in 660-663
C.E.

VPY: Foshuo Nengduan Jingang Banre Boluomiduo Jing {#55% 68 1 4 W a1 4 25 2 %
(T 239), tr. by Yijing &5 in 703 C.E.

d) MP group
Another condensed Prajiaparamita text, given the name Saptasatika Prajiiaparamita (700
stanzas), has no extant early Skt. Ms, and the Ch. translations are under the name of

Prajiiaparamitd spoken by Marijusri:

MPM: Wenshushili Suoshuo Banre Boluomi Jing ~CHRENF| it ity I AR 22 48 (T 232),
translated by Mantuoluoxian S [¢#Eflll in the Liang Dynasty (502-557 C.E.) as an



independent Prajiaparamita sttra, but also included as the fortieth siitra in the Maha-
ratnakiita-sitra (R B FEE).

MPSp: Wenshushili Suoshuo Banre Boluomi Jing SCHfRliA| ffr st ey I AR £ 48 (T 233),
translated by Sanghapala 8|2 4% during 506 - 520 C.E.

MPX: The seventh assemblage: Manshushili Fen -t & Sk=H|4r of Da Banre
Boluomiduo Jing XA 45 % 22 £8 (T 220) in 660-663 C.E.

The title of all three Ch. translations refers to the central protagonist of the text, Masjusri, on
which basis we use MP as the text’s abbreviation in this study.

The Nepalese manuscripts of MP (MPN) that correspond to the first half of the Ch.
translations have been edited in Masuda 1930 (and later in Vaidya 1962). Tucci (1923) made
an edition of another Nepalese Manuscript, paralleling the second half. With the help of the
early Ch. recensions, we can thus cautiously investigate the old strata of this Skt. text.

(2) The relevant early Mahayana texts

External parallels found in other Mahayana texts may provide some assistance in explaining
interpolations or deletions within the Prajiaparamita corpus and can further shed light on our
understanding of the development of concepts within the tradition. The main sources (i.e., the
complete Skt. and Ch. recensions) and the modern text editions related to our study are listed

below.

a) Pratyutpanna-buddha Sammukhavasthita Samadhi Sitra (henceforth PSS)

There are four Ch. translations, some of whose exact dating remain unsolved:

(1) T 418, Banzhou Sanmei Jing %3+ =& (*Pratyutpanna samadhi siitra), translated
by Lokaksema 37 8:ifiz# in 179 C.E.
(2) T 419, Bapo Pusa Jing $KPEEFELE (*Bhadrapdla-bodhisattva-sitra). Anonymous.

Probably translated in late Han or soon after.’
(3) T 417, Banzhou Sanmei Jing f&FF = BRAK, traditionally attributed to Lokaksema.*

(4) T 416, Dafangdeng Daji Jing KJ7EERELL, Xianhu Fen B4y (Mahavaipulya
mahasamnipata sitra bhadrapala parivarta), translated by Jianagupta in 594-595 C.E.

3 As reported by Harrison: it corresponds to the first six chapters of T 418, which “might lead one to
suppose that in Han times a six chapter version of the PSS was in circulation. But more evidence is
needed.” (Harrison 1978:41)

4 As stated by Harrison, this text could be an “anonymous abridgment of T 418, into which a long
versified passage has been interpolated (7aisho Vol. 13, p. 898b 13-899a8)” (Harrison 1978:41)
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A complete Skt. text of the PSS has not survived and only several small fragments are
extant,’ including an unpublished Gandhari fragment. However, a Tibetan translation entitled
"Phags pa da star gyi sangs rgyas mngon sum du bzhugs pa’i ting nge ’dzin ces bya ba the pa
chen po’i mdo (=Arya-pratyutpanna-buddha-sammukhavasthita-samadhi-nama-mahayana-
sitra), made before the beginning of the ninth century and revised by Sakyaprabha and
Ratnaraksita, is preserved. It corresponds to Peking Edition of the Tibetan Tripitaka, Vol. 32,
No. 801. Harrison (1978b) has compiled a critical edition thereof, based on the Derge,
Narthang, Peking, and Lhasa witnesses .

b) Kasyapaparivarta (henceforth KP)

There is only one, near complete Skt. manuscript of the Kasyapaparivarta. It may have been
copied in Khotan around the 7th-8th centuries C.E. and is now kept in St. Petersburg Branch
of the Institute of Oriental Studies under the catalogue number SI P/2.% The first edition of
KP was made by Staél-Holstein (1926), and was later re-edited, together with several Skt.
fragments, in Vorobyova-Desyatovskaya, Karashima & Kudo 2002. The four Ch. translations
of KP are compared with Skt. text in Staél-Holstein 1926:

(1) T 350 Foshuo Yirimonibao Jing {##5ti& H B JE 85 4%, translated by Lokaksema in Late
Han Dynasty.

(2) T 351 Foshuo Moheyan Baoyan Jing 355t EE# 11785 Bk &%. Anonymous. Probably
translated in Jin Dynasty.

(3) Puming Pusa Hui 3HHE %€ in the Ch. 43 (vol.112) of T 310 Maha-Ratnakiita-siitra
K EELL. Anonymous. Probably translated in Jin Dynasty.

(4) T 352 Foshuo Dajiashewen Dabaoji Zhengfa Jing {#ait im=ZE R K & i IE L 4L,
translated by Shihu Jifi7# in 985-986 C.E.

¢) Saddharmapundarika-siitra (Saddhp)

According to Karashima (2015), the Skt. manuscripts of Saddhp can be divided into two
groups: (I) The Gilgit-Nepalese recension (SaddhpG & SaddhpN), containing the Gilgit
manuscripts, which date back to the 7th or 8th century and cover eighty percent of the entire
text, and the Manuscripts from Nepal and Tibet, which date from the middle of the 11th
century; and (II) the Central Asian recension (SaddhpC), consisting of several Central Asian

manuscripts and fragments which probably date to somewhere between the S5th and 8th

> One of them, Hoernle Ms. no.143, S.A.3, probably found in Khadalik in Central Asia, has been re-
edited and translated by Harrison (1990:280-299).

¢ Vorobyova-Desyatovskaya, Karashima & Kudo 2002:vii.
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centuries; namely, (1) the so-called Kashgar manuscript, which, though purchased there, was
actually discovered in Khadaliq and dates to around the 8th century; (2) a fragmentary
manuscript, discovered in Farhad-Bég Yailaki and now kept in the Oriental and India Office
Collections in the British Library, which probably dates to the 5th or 6th century; and (3)
fragments from various collections.”

A critical edition Kern & Nanjio 1908-1912, which is frequently quoted, is mainly based
on the Nepalese manuscripts of Saddhp. Three manuscripts that were found at Gilgit
(SaddhpG-A, -B, -C) have been edited by Watanabe Shoko (1975); and an edition of the
Central Asian manuscripts has been provided by Hirofumi Toda (1981).3

There are three full Ch. translations of Saddhp:

(1) T 263 Zhengfahua Jing 1F1EFELS translated by Dharmaraksa in 286 C.E.

(2) T 262 Miaofalianhua Jing {bik3#EHELL translated by Kumarjiva in 406 C.E., which is
close to the Central Asia Kashgar manuscript.

(3) T 264 Tianpin Miaofalianhua Jing s ib i EELR, translated by Jianagupta [ AR UE
% and Gupta % % in 601 C.E., which agrees more with the Nepalese manuscripts.

d) The Larger and Smaller Sukhavativyitha-sitras (henceforth LSukh and SSukh)

The latest critical edition of these two siitras is Fujita 2011. It is quite helpful for us to check
the variant readings in different manuscripts. For detailed information of the Nepalese
manuscripts and fragments, as well as the Afghanistan fragments of the LSukh (totaling 39
copies) see Fujita 2011, pp.iii-xi. The Ch. translations, according to Fujita (2011, p. xvi),

include:

(1) T 362 Amituo San-ye-san-fo-sa-lou-fo-tan Guodurendao Jing W5 Fe = HP = {# i 15 {3
T8 N JE &R translated almost certainly by Zhi Qian 373 in 222/223-228/253 C.E.

(2) T 361 Wuliang Qingjing Pingdengjue Jing MR TF58E 4L, attributed to
Lokaksema 37 #:ifiz#,, but was most likely translated by Bo-yan £ %E in 258 C.E.

(3) T 360 Wuliangshou Jing MMEFLL, attributed to Kang Seng-kai B
Samghavarman, but certainly a joint translation by Buddhabhadra {#f:f¢ ¢ % and Bao-
yun ¥ in 421 C.E.

(4) T 310 Wuliangshou Rulai Hui fEZ17R €, translated by Bodhiruci EH2E in
706-713 C.E.

7 Above cf. Karashima 2015:167.

8 For more information on the recent findings of the Central Asian fragments, cf. von Hiniiber 2013.
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(5) T 363 Dasheng Wuliangshou Zhuangyan Jing K It & 5541 g &% translated by Faxian
(%) in 991 C.E.

The Skt. texts of the SSukh mainly comprise the Siddham Texts found in Japan. The extant
ones are dated after 18th century C.E., but Siddham texts were assumedly brought from
China to Japan as early as the 9th century C.E., and gained currency in Japan probably from
12th century. Only one Central Asian fragment, dated to 7th or 8th century C.E. has been
found (cf. Fujita 2011, pp. xxxvii-xlii.).

(1) T 366 Amituo Jing P 5B 4%, translated by Kumarajiva ca 402 C.E.
(2) T 367 Chengzan Jingtu Fo Sheshou Jing i 1F 1 {4 Z 4%, translated by Xuanzang
in 650 C.E.

e) Samadhiraja-sitra (henceforth Samadh)
The three chapters (VIII, XIX and XXII) of the Samadhiraja-sitra, preserved in Paris and
Cambridge, as well as their quotations in Mahayana treatises, were edited and translated by
Régamey (1938). Of greater importance to our study is the Gilgit manuscript that is written in
Gupta Brahmi characters and probably dates to as early as 6th or 7th century C.E., edited by
Dutt 1941 and then by Vaidya 1961b.

The two extant Ch. translations are as follows:

(1) T 639 Yuedeng Sanmei Jing B ¥& =Bf#&E, translated by Narendrayasa Hf#$Z2HE 4 at
557 C.E. in the Northern Qi Dynasty.

(2) T 641 Yuedeng Sanmei Jing H ¥ =BR&K, translated by Shi Xiangong P4y at
420-479 C.E. in the Song Dynasty of the Southern Dynasties.

f) Gandavyiitha-sitra (henceforth Gv)

Goémez lists twelve extant Skt. manuscripts of the Gv (Goémez 1967:xviii-xx). The six
Nepalese manuscripts preserved in London, Cambridge, Paris, Tokyo and Kyoto were used
by Suzuki and Idzumi for their critical edition (Suzuki & Idzumi 1953). Vaidya used these six
manuscripts plus another written in the Newari script (Vaidya 1960b). There are also some
Turfan Skt. fragments edited by Hori 2002.

The extant Ch. translations include:

(1) T 294 Foshuo Luomojia Jing {5t EENAR, the first translation by the monk
Sheng-jian, completed between 408 and 412 C.E. (T 294). Compared to the Skt. Gv, this

is much shorter.
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(2) The final chapter Rufajie Pin NEFLSh of the T 278 Avatamsaka-siitra e Fg48,
translated by Buddhabhadra and his team between 418 and 420 C.E..

(3) Again, the final chapter of the T 279 Avatamsaka-sitra FERERR, translated between
695 and 699 C.E., by Siksananda and his team. According to Gémez (1967, xxvii), this
translation differs from Buddhabhadra’s only in a few minor details.

(4) T 293 with the title *Acintya-vimoksa-gocara-pravesana-samantabhadra-carya-
pranidhana N BRI A B 47 5 was translated as an independent work by
Prajna, a Kashmiri monk, between 796 and 798 C.E.°

3 Outline of the Chapters

Based on the doctrinal system given above, we will outline the development of conceptions
related to seeing the Buddha and the embodiments of the Buddha in early Prajiaparamita
literature. This development will be examined in eight relatively distinct sub-topics, covered
in eight chapters, and arranged roughly according to the dating of the primary sources. Due to
the fact that we have quite limited recensions of the Prajfiaparamita literature, it is
challenging to draw a clear picture of the different stages in the history of its conceptions.
However, upon gleaning sufficient evidence from the same textual strata of the
Prajfaparamita tradition, or from contemporaneous sources of other traditions, we may begin
to discern general and more specific tendencies.

The first four chapters of this study are predominantly based on passages in AP and LP that
discuss seeing the Buddha, while the last four deal with the sources relevant to the
interactions between seeing the Buddha and the theory of the Buddha bodies, which mainly
occur in relatively later recensions of LP and the condensed Prajfiaparamita siitras, such as
VP, MP, and so forth.

§ 1 Dharmata and its synonyms
The thought “seeing dharma (= pratityasamutpada) is seeing the Buddha” became quite
popular among Buddhist communities (Boucher 1991). In the Nidana Samyukta, one formula
“utpadad va tathdagatanam anutpadad va sthita eveyam dharmata ...” indicates that the
dharmata, also referring to pratityasamutpada (dependent origination), exists independently
and regardless of whether a tathdgata has arisen in the world or not. In other words, the
dharmata or pratityasamutpada (together with the synonyms that always occur in the same
context, such as dharmadhatu and tathata etc.) is identified as the very existence of the
Buddha, to the extent that the Buddha may be regarded as identical with dharma.

This idea was adopted in the early AP and it is even possible to identify imitations of the

formula mentioned above. However, the notion of pratityasamutpada is changed to sinya,

? Consider the information given about Gv above, cf. Osto 1999:8.
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animitta and apranihita, etc., which are regarded as key words of Prajiaparamita thought.
Moreover, synonyms of dharmata were also considered to be the unconditioned dharma
(asamskrtadharma) in certain Abhidharma schools, and this probably influenced their
conceptual amalgamation with bhiitakoti as the terms indicating “reality” in LP and, more

widely, the ultimate truth in Mahayana philosophy.

§ 2 The cult of the Prajiaparamita text and rhetorical techniques

In AP, some word plays and similes appear in the context of associating the Prajfiaparamita
text with the Buddha. These associations draw power from the popular effort of maintaining
the Buddha in our world and thereby establish the authority of the Prajfiaparamita text. In
particular, the identification of Prajfiaparamita with the mother of Buddhas presents a rather
interesting case: the idea that the Prajiaparamita text gives birth to all Buddhas is articulated
through a series of rhetorical techniques, including similes, disguised displacements, and
word plays etc. Furthermore, the Prajiiaparamita text is sometimes equated with the Buddha,
following the old expression “seeing dharma is seeing the Buddha”. Notably, these rhetorical
strategies, as forwarded by the proponents of the tradition, support the view that benefits may
be accrued through any ritual actions related to the Prajfiaparamita text. In other words, the
rhetoric not only defends the authority of the text, but also justifies the religious practices

relating to its cultic treatment.

§ 3 The Samadhi of the direct encounter with the present Buddhas and the
Sadaprarudita story

Based on a series of textual parallels between the Sadaprarudita story attached to AP
(compiled after the main body of AP) and the PSS (for the English translation of the Tibetan
version: Harrison 1978b, and for Ch. version: Harrison 1998), one finds that the process of
seeking for Prajhaparamita, as it occurs in the former story, imitates the course of practising
Pratyutpanna-buddha Sammukhavasthita Samadhi (the “samdadhi of direct encounter with the
present Buddhas”) in the latter text. In the course of this process, Sadaprarudita’s perception
of the Buddha generally becomes more concrete and physical, and it ends with a meeting
with the Dharma-preacher, Dharmodgata, who is, as stated in the story, treated as a Buddha.
Furthermore, in this story, the unusual donations and respect given to the Dharma-preacher
are more extreme than that found in the main body of AP, and in respect to this tone, the story
is quite similar to PSS. In this way, the Sadaprarudita story provides us with strong evidence
that the visualisation practice thriving in northwestern India influenced the development of

Prajfiaparamita literature.

§ 4 The ideal buddha-field and the soteriological function of seeing the Buddha
In AP, the Buddha-field of Aksobhya, Abhirati, is regarded as the ideal Buddha-field.
However, in the Sadaprarudita story the Dharma-preacher lives in a city called Gandhavati
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and the description of the city is quite similar to other portrayals of sacred places found in
canonical texts; for instance, the description of the city Kusavati in the Mahasudassana-
suttanta; and similarly the buddha-field of Amitabha, Sukhavati, in the SSukh. Moreover, in
LP we see that the bodhisattva vows for generating the bodhisattva’s own buddha-field are
quite similar to those made in LSukh. Thus, there is an apparent switch of the ideal buddha-
field in early Prajfiaparamita tradition from that of Aksobhya, as found in the Aksobhyavyiiha,
to that of Amitabha, described in the Sukhavativyiiha.

In these sources, vision plays a significant role in the soteriological theory and this is
subsequently reflected in the particular modes of practice. In LP, buddhanusmrti or its
synonym buddhamanasikara, which are related to visualisation in this context, are
preparatory practices for a rebirth in other buddha-fields, thus coinciding with the model
outlined in LSukh and SSukh. Alternatively, the bodhisattva can also arrive in other Buddha-
fields through supernatural knowledge (abhijiia), or through directly perceiving the Buddhas
in other buddha-fields.

§ 5 From dharmata to dharmakaya

From this chapter on, the focus of our discussion turns to the embodiments of the Buddha and
their relationship with seeing the Buddha. In AP, the term dharmakdaya does not indicate the
embodiment of dharma. If we compare the Skt. AP with the earliest Ch. translations, the sole
occurrence of dharmakaya as a noun refers to “the corpus of dharma”. Similarly, in one of
the earliest Ch. translations, LPM, we find dharmata instead of dharmakaya, which appears
in all later versions and was also interpolated into the famous verse concerning seeing the
Buddha in VP.

This is by no means a coincidence. Indeed, dharmakaya developed from dharmal/
dharmata, these being representations of the very existence of the Buddha in early canonical
texts. This development was influenced by many factors: (a) the shift of the context from a
metaphorical seeing to a realized perception, (b) the occurrence of dharma together with
ripakaya, and (c) the multiple meanings of ka@ya. The occurrence of dharmakdaya also paved
the way for the further development of the Buddha body theory, as found in Mahayana texts
such as the Samadh, Gv and the condensed Prajiiaparamita texts, where the omnipresent body

of the Buddha occupies a central position.

§ 6 The pair-model of the Buddha's embodiment associated with buddhanusmrti

Notably, during the transmission of LP, the concept of the two bodies of the Buddha were
interpolated into the context of seeing the Buddha in LP, as shown by virtue of the fact that
they are totally absent in the earliest version. If we check other contemporaneous sources in
different traditions, the two paired terms are given different names: janmakaya/ dharmakaya
or janmasarira/ dharmasarira, seen mainly in the Sarvastivada tradition, and ripakaya/

dharmakaya or ripasariral dharmasarira, which is encountered in different traditions and
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especially in Mahayana texts. In some of those sources, such as the Central Asian meditation
manual and in the Mahayana text Samadh, perceiving the pair-model is even used as a
component of the basic steps of the meditation process known by the name of

buddhanusmrti.

§ 7 Buddhanusmrti in LP

A lengthy passage on the six recollections in LP, enumerates five types of objects of
buddhanusmrti. Together, these constitute a complex system that includes visualisation
practices and recalling the merits or achievements of the Buddha. In contrast, the term
buddhanusmrti in canonical texts simply relates to the ten epithets of the Buddha. To gain a
better understanding of this change, we need to further investigate the interpretations for
recollecting the Buddha in the canonical texts and the treatises after the Common Era. This
investigation will not be confined to texts related to recollection, because in early Buddhism
the contents of the recollection of the Buddha are sometimes interchangeable with that of
taking refuge and having faith (prasada) in the Buddha, as well as attaining srota-apattyanga

(attributes of the entrance into the stream).

§ 8 The vajra-like body in LP

One passage in LP provides us with a quite unique understanding of the Buddha body and the
parinirvana of the Buddha in comparison with the Mahaparinirvana Sutra of the Dirgha
Agama. In this passage, the Buddha’s destroying his vajra-like body through samadhi creates
relics to benefit more beings, since the relics can be widely distributed. In this way, the
destruction of the physical body of the Buddha takes place by his own will, and therein stands
in contrast to the emphasis laid on the impermanence of the Buddha body in the
Mahaparinirvana Sitra. A description similar to this passage is found in Matrceta’s work, the
Sataparicasakta. In the Sarvastivada Abhidharma, early Mahayana texts, and the Gandhari
Senavarma inscription (ca. 1st-2nd Centuries C.E), the body's being as solid as a vajra is also
regarded as a special feature of the Buddha body associated with the enlightenment of the
Buddha.
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1. Dharmata and its synonyms

The term dharmata (essence of dharma) plays a significant role in the Prajfiaparamita
tradition. In the Astasahasrika Prajiiaparamita (henceforth AP), dharmata refers to three

central terminologies of Prajiaparamita literature — emptiness, signless and wishless:

He thus contemplates the true nature (dharmata) of those deep dharmas - through their
emptiness (Sinyata), or signless (animitta), or wishless (apranihita), or through their being
un-affected, un-produced, without birth, without any positivity.!? (Karashima
2011:350-351, n. 81)

In the Larger Prajnaparamita, (henceforth LP) dharmata often appears together with a series
of synonyms such as tathata (suchness!'), dharmadhatu (fundament of dharma'?) and
bhiitakoti (end of existence!®). As stated below, these concepts only occur very rarely in the
canonical text and in consideration of these occurrences, such as that in the Samyukta Agama
(henceforth SA) in Skt. or Samyutta Nikaya (henceforth SN) in Pali, one formula in particular
is worthy of attention; it states: the dharmata or tathata etc. exist independently and
regardless of whether a Tathagata is born or not (see § 1.1). In other words, these terms can
be regarded as the very existence of the Buddha (closely related to the idea about “seeing
dharma is seeing the Buddha”, also found in SA/ SN). This formula appears in the context of
pratityasamutpada (dependent origination), which represents the teaching of the Buddha in
early Buddhism (see § 1.2).

10 evam etesam gambhiranam dharmanam dharmatam pratyaveksamanah sunyatato va animittato va
apranihitato va anabhisamskarato va anutpadato va ajatito va abhavato va/ (Vaidya 1960a: 187)
This is in line with APL: “(The bodhisattva) observes these dharmas as empty, (without) signs,
(without) wishes, (without) cognition, non-arising, (without) limit” (Karashima 2011:350-351, n. 81,
tr. from T0224, p.459al5).

" tatha (such) with the abstract suffix -#a corresponds to such-ness.

2 The translation of dhatu is problematic. The meaning of sphere or realm is likely a later
development, and the early meaning of dhatu denoted the element that constitutes our phenomenal
world, i.e., “Element, Urstoff”. It is also used in grammatical language as a verbal root (der Urstoff
der Worter, Verbalwurzel in PW III, p.155). As stated in § 1.5.2, the early Yogacara treatises employ
dhatu in the compound dharmadhdtu as a synonym of hetu (cause).

Here I accept the translation of Lamotte as “foundement” (fondement pour I’existence des choses,
dharmasthitaye dhatuh in Lamotte 1980 [V]: 2183). It has the meaning of cause or basis (that could
be extended to realm) at the same time. (This understanding was arrived at thanks to a constructive
discussion on nirvanadhatu in the seminar Nirvana organized by Dr. Hiromi Habata in the winter
semester of 2016/17)

13 The meaning of this term is discussed in § 1.6.
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Based on the imitation of this formula in Prajiaparamita texts, I further suggest that the
significant role of dharmata and its synonyms in the Prajiaparamita tradition was influenced
by the identification of pratityasamutpdada with the teaching or the word of the Buddha
(buddhavacana), and its equation with the Tathagata in canonical texts (see § 1.3). This
assumption can be also substantiated by further passages in AP that connect dharmata or
tathata with the Tathagata (see § 1.4).

Later in this chapter, we shall elaborate on how the synonyms of dharmata came to
indicate the “reality” in Prajiaparamita texts, or the ultimate truth in Mahayana treatises. This
development is related to the debate on the category of asamskrtadharma (see § 1.5) and due
to the special nature of this category, the term bhiitakoti, originally indicating nirvana, is

added to the list of the synonyms of dharmata (see § 1.6).

1.1 The canonical passages concerning dharmatda and its synonyms

1.1.1 The dharmata and the Nidana Samyukta passages

In Le Traits de la Grande Vertu de Sagesse de Nagarjuna (*Mahaprajiiaparamitasastra),
Etienne Lamotte summarises various lists of dharmata synonyms found in early canonical
texts (Lamotte 1980 [V]: 2182):

Samyutta, II: 25, 1. 19-20: dhatu, dhammatthitata, dhammaniyamatda, idappaccayata.
Samyutta, II: 26, 1. 5-6: tathata, avitathata, anannathata, idappaccayata.
Nidanasamyukta: 148: dharmata, dharmasthitaye dhatuh.

Ibidem: 149: dharmata, dharmasthitata, dharmaniyamata, dharmayathatatha, avitathata,
ananyatha, bhiita, satyata, tattvaa, thatathata, aviparitatd, aviparyastatda, idampratyata,
pratityasamutpadanulomata.

Ibidem: 164: dharmata, dharmasthitaye dhatuh.

Anguttaranikaya, I: 286, 1. 7-8: dhatu, dhammatthitatd, dhammaniyamata.

Skt. Mahaparinirvana: 168: dharmatd, dharmasthitaye dhatuh.

Salistamba, éd. Sastri: 4, 1. 5-7: dharmata, dharmasthititd, dharmaniyamata,
pratityasamutpadasamata, tathata, aviparitathata, ananyatathata, bhitata, satyata,

aviparitata, aviparyastata.

Among these sources, two such passages from the Nidana Samyukta (henceforth NS
passages) have been identified by Etienne Lamotte and Kazunobu Matsuda (¥4 FHF1{Z)!4 as

having particular significance:

14 Cf. Lamotte 1980 [V]: 2191 and Lamotte 1980 [V]: 2182-2183; Matsuda 2005.

The dharmata formula also occurs in the Skt. version of the widespread Mahaparinirvana Sitra
(MPS 9.18), but it is presumed a late insertion for the reason that it does not appear in the Pali or Ch.
versions.
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Passage A.

Nidana Samyukta (NS) Sttra 14 Pratitya!s = i[5 296 = Pali SN, xii.20, Paccaya

(14.1) pratityasamutpadam vo bhiksavo desayisye pratityasamutpannams ca dharman |
tan chruuta sadhu ca susthu ca manasi kuruta bhasisye | (14.2) pratityasamutpadah
katamah | yadutasmin satidam bhavaty asyotpaddad idam utpadyate | yad
utavidyapratyayah samskara yavat samudayo bhavati | (14.3) avidyapratyayah samskara
ity utpadad va tathdagatanam anutpadad va sthita eveyam dharmata dharmasthitaye

dhatuh |

As for the dependent origination, I will show you, monks, the dharmas that have arisen
dependently. Listen and attend closely, I will speak. What is dependent origination?

That is to say, being this, there is that (asmin satidam bhavati); from the production of this,
that is produced (asyotpadad idam utpadyate), namely, “the formations have ignorance as
condition”, etc., up to ‘such is origin (of suffering)”!6. As for “the formations have

ignorance as condition’ etc., whether Tathagatas come forth or not, this dharmata, the

fundament for the stability of dharma. (dharmasthitave'’ dhatuh) persists.

Passage B.

Nidana Samyukta (NS) Sitra 17 Bhiksu = £ 299, no Pali parallel

(17.2) kin nu bhagavata pratityasamutpadah krta aho svid anyaih | (17.3) na bhikso maya
pratityasamutpadah krto napy anyaih | (17.4) api titpadad va tathagatanam anutpadad va

sthita evevam dharmata dharmasthitaye dhatuh)

Was dependent origination made by the Lord or by someone else? Dependent origination,
monks, was not made by me or by someone else, and, whether Tathagatas come forth or
not, this dharmata, the fundament for stability of dharma (dharmasthitave dhdatuh),
persists.

In these passages, we find the formula “dharmatd and its synonyms exist independently and
regardless of whether Tathagatas come forth in the world or not” (utpadad va tathagatanam
anutpadad va sthita eveyam dharmata dharmasthitaye dhatuh). Therein, dharmata and its
synonyms evidently refer to pratityasamutpada, which occurrs at the beginning of both
passages. This formula (henceforth dharmatd formula) in the Pali version is relatively

15 Bd. by C. Tripatht 1962: 147-148.
16 This is the abbreviation of the twelve links of pratityasamutpada stated in the canonical texts.

17 In the dative form of dharmasthiti (stability of dharma).
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different!®: the synonyms include fundament (dhatu), stability of dharma (dhammatthitata'®),
certainty of dharma (dhammaniyamata), and the state of having this as a cause

(idappaccayata).

1.1.2 Tathata as a synonym of dharmata representing pratityasamutpada

As pointed out by Lamotte, in LP and its commentary Da Zhi-du Lun (X% Eim T 15009,
henceforth DZDL) the three terms - tathata, dharmadhatu and bhiitakoti - are all regarded as
synonyms of dharmata (Shixiang B+ in DZDL).2 In DZDL, we see the following dialogue:

Question. — Pourquoi dans le systéme des Sravaka ne parle-t-on point de Tathata, de
Dharmadhatu ni de Bhitakoti, alors que dans le systtme du Mahayana on en parle a
plusieurs endroits?

Réponse. — Dans le systéme des Sravaka aussi, il y a des endroits ot I’on en parle, mais
ils sont trés rares.?! (Lamotte 1980 [V]: 2190)

Here, the rare occurrence of the triad in canonical texts is mentioned. Together with
dharmata, they are taken from canonical texts and widely used in the Prajfiaparamita
tradition. Soon after this passage in DZDL, we read the quotation of the canonical source
regarding fathata, which is attributed by Lamotte (1980 [V]: 2192 n.1) to the Bhiksusiitra,
where the NS Passage B is found (cf. § 1.1). The translation for this passage is as follows:

[Bhiksusiitra] — Ainsi, il est dit dans le 7sa-a-han (Samyuktagama): ... Ou’il y ait des
Buddha ou qu’il n’y ait pas de Buddha, la maniere d’étre des dharma (dharmanam
tathata), la nature de dharma (dharmata), la stabilité des dharma (dharmasthitita) est
éternellement.

A savoir que ceci étant, cela est (yad utd@smin satidam bhavati); de la production de ceci,

cela est produit (asyotpadad idam utpadyte)... — Cette loi de production et de destruction

8 uppada va Tathagatanam anuppada va Tathagatanam // thita va sa dhatu dhammatthitata
dhammaniyamata idappaccayata. (SN 11. 25; xii.20, Paccaya)

19 Occurs here as a nominative abstract noun, in distinction to its Skt. counterpart.

20 Lamotte 1980 [V]:2181. Although in DZDL dharmata is reconstructed from the term Shixiang,
there is much evidence to indicate that the translator Kumarajiva has used the term Shixiang to

translate dharmata, in compound together with Zhufa- (315 sarvadharmanam-), and also sometimes
to translate dharmasvabhava (cf. Karashima 2013: 346-347).

21 It is translated from the passage: MIFT: AFRIVEH . MTLIRSURMT. bk, B, TORETE
ORI AU . (E. (T 1509, p.298a08-11)
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(utpadanirodhadharma), qu’il y ait ou n’y ait point de Buddha, est éternelle. Tel est
I’endroit ou il est question de Tathata.?? (Lamotte 1980 [V]: 2190-2192)

The tathata in this quotation appears in the dharmata formula; however, if we check the Skt.
and Pali sources, the term tathata is not found in the corresponding dharmatd formula of the
Bhiksusutra (no Pali parallel), but rather in another passage in the Skt. and Pali versions of
the Pratityosiitra, to which the NS Passage A belongs. Here we find a list of the synonyms

for pratityasamutpada:

a) Pali:
kho, bhikkhave, ya tatra tathata avitathata ananfiathatd idappaccayata—ayam vuccati,

bhikkhave, paticcasamuppado. (SN, xi1.20 Paccaya)

Thus, bhikkhus, there is suchness (tathatd), non-falseness (avitathata), unaltered suchness
(anannathata) and the state of having this as a cause (idappaccayatd): this is called
dependent origination.

b) Skt.:
vatra dharmata dharmasthitita dharmaniyamatda dharmayathatatha avitathata ananyatha
bhiutam satyata tattvata yathatatha aviparitatd aviparyastatd idampratyayata

pratityasamutpadanulomata ayam ucyate pratityasamutpadah (NS 14.6)

The essence of dharma (dharmata), the stability of dharma (dharmasthitita), the certainty
of dharma (dharmaniyamatd), the suchness of dharma (dharmayathatathd), the non-
falseness (avitathatd), the unaltered suchness (ananyathd), the reality (bhiita), the actuality
(satyata), the truth (tattvata), the real state (vathatathd), all encompassing (aviparitata),
all surrounding (aviparyastata) and the state of having this as a cause (idappaccayata) are
in conformity with dependent origination (pratityasamutpadanulomata): this is called
dependent origination.

Although the list of synonyms of pratityasamutpada in the Skt. text has been extended, the
inserted terms dharmata dharmasthitita dharmaniyamata etc. could be simply taken from the
dharmata formula discussed above. Furthermore, in the Skt. passage we see tattvatd
corresponding to tathatd in the Pali passage. The occurrence of the terms dharmata etc.

together with rfattvata (= tathata) also suggests that they are regarded as the synonyms in NS.

22 According to the Ch. text:
WFERT S AE A BRARRE, FEEAN. YR BRALE A, PREEFANMOERA, 2P ENES
IR R, B . SRR, (T 1509, p.298al1-20)
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1.2 The equation of the Buddha with his teaching and the dharmata formula

If we want to gain a better understanding of the dharmata formula, it is necessary to further
scrutinize its background in the NS passages — the term pratityasamutpada, to which
dharmata refers, relates to the equation of the Tathagata with his teaching, which is found in
the SA/ SN and other canonical texts, as shown by Daniel Boucher (1991). In the SN III, 120,
the Buddha states: “He who sees the dhamma, Vakkali, sees me; he who sees me, sees the
dhamma.” Additionally in the Majjhima Nikaya, dhamma 1is identified with the
paticcasamuppada.®® Furthermore, we read in the Salistambasiitra, a text of some
significance for pratityasamutpada: “He, monks, who sees the pratityasamutpdda sees the
dharma; he who sees the dharma sees the Buddha?* (Boucher 1991:2). This shows us that
pratityasamutpada is regarded as the very existence of the Buddha. Noticeably, the dharmata
formula is also quoted in Salistambasiitra; in other words, it is used in the same context with
the equation between dharma and the Buddha.?® The popularity of this identification is

2

substantiated by the famous “ye dharma...” verse, found abundantly in archeological
sources.®

Gethin (2004) summarizes six meanings of dharma / dhamma in canonical texts: (1)
teaching, (2) good conduct or behaviors, (3) truth, (4) nature, (5) natural law and (6) mental
or physical state or thing. The term dharma (= pratityasamutpdda) in the formula “seeing
dharma is seeing the Buddha” has the third meaning “truth” (2004:518). Therefore, its
abstract form dharmatd, which also indicates pratityasamutpdda, is used in the sense of

“truth” in the dharmata formula.

2 yo paticcasamuppadam pasta so dhammam passati, yo dhammam pasta so paticcasamuppadam
passati ... (MN 1:190-191). “He who sees the paticcasamuppada sees the dhamma; he who sees the
dhamma sees the paticcasamuppada ...” (cf. Boucher 1991:17, n.4).

24 yo, bhiksavah, pratityasamutpadam pasyati sa dharmam pasyati, yo dharmam pasyati sa buddham
pasyati (Salistambasiitra, La Vallée Poussin 1913:69)

25 pratityasamutpada iti kasmad ucyate? sahetukah sapratyayo nahetuko napratyaya [iti tasmat
pratityasamutpada] ity ucyate. tatra pratityasamutpadalaksanam samksepata uktam bhagavata:

idampratyayataphalam, utpadad va tathdagatanam anutpadad va sthitaivesa dharmanam dharmata

[iti vavad vad idam] dharmatda dharmasthitita [dharmaparinamata] pratitvasamutpadanulomata

tathatd avitathatd ananyatathatd bhitatd satyatd tattvam aviparitatd aviparyasteti || (La Vallée
Poussin 1913:73. cf. Matsuda 2005:129, n.9)

26 As reported by Boucher, by the late Gupta period (ca. 6th-7th cent. C.E.), the tradition of locating
the Buddha in his concrete presence and the tradition that identified him with his dharma, i.e.
pratityasamutpada were completely integrated. After the sixth century, we begin to find deposited in
stiipas clay tablets and miniature stiipas inscribed or stamped with the verse epitome of the
pratityasamutpada: ‘ye dharma ..." (Boucher 1991:5).
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Since dharma also has the meaning of “teaching”, correspondingly, as stated by Walser
(2005), in the treatises after the common era, the term dhamata is used to indicate the “word
of the Buddha” (buddhavacana).?” Therefore, the term dharmata (= pratityasamutpada), in
the dharmata formula, could literally mean “the truth taught by the Buddha”.

Boucher has also identified the “developments that may have inspired the use of this verse
epitome (ve dharma ...) of the pratityasamutpada and its connection to consecrating stipas
as an alternative relic of the Buddha”, and he considers it as “one of the ongoing struggles
within the Buddhist tradition: to maintain the presence of the all-too-absent
Buddha” (Boucher 1991:1). In a similar way, it is my contention that the dharmata formula —
“dharmata (= pratityasamutpada) exists independently and regardless of whether the
tathagata comes forth or not” — also became quite popular as a response to the absence of the
Buddha following his parinirvana. This function stems from the notion that the truth taught
by the Buddha, here represented by dharmata and indicating pratityasamutpada, was
regarded the very existence of the Buddha and it was on this basis also that formula was

further accepted by the Prajfiaparamita tradition, albeit with a subtle variance.

1.3 The dharmata formula in Prajiaparamita literature

At the beginning of AP, when the Buddha asks Subhiiti to expound the Prajiiaparamita to the
bodhisattvas, it is thought by Sariputra in his mind: Subhiti will expound the Prajfiaparamita
by his own power, or through the Buddha’s imposing might? In other words, the
Prajfiaparamita expounded by Subhiiti is doubted, since it is not the teaching of the Buddha.
This is explained by Subhiiti with the following words:

tathagatadharmadesanaya eva ayusman sariputra esa nisyandah yat te
kulaputropadisantas tam dharmatam dharmataya na virodhayanti || (APN, Vaidya 1960a:
3)

It is just an outpouring of the Tathagata’s demonstration of dharma. Whatever those sons

27 Here I quote his statement as follows:
Sometime in the early centuries of the Common Era, a third criterion for textual authenticity was
added: that it has to be “in accordance with truth” (dharmata)... The criterion can be found in the
Milasarvastivada vinaya as well as in Vasubandhu’s Abhidharmakosa and the commentary on it
by Yasomitra. ... Vasubandhu responds that their (opponent’s) response is not valid because ... (3)
“it does not contradict dharmata.” YaSomitra comments as follows: “... Nor does it oppose
dharmata (means) the dharmata which is dependent-origination.” The original says na dharmata
badhate. 1t seems, however, that the definition was open to variation. In their discussion of the
same criterion, the Mahayanasitralamkara, the Bodhicaryavatarapanjika, and the Netti Pakarana
all use avilomati. (Walser 2005:109-110)

Thus, considering dharmata, which represents pratityasamutpdada, as the “word of the Buddha” was

widely accepted among the different traditions in the early centuries of the Common Era.
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of good family may expound as the nature of dharma (dharmata), that they do not bring
into contradiction with the actual nature of dharma.?® (Karashima 2012:30-33)

In this passage it is noteworthy that the Prajiaparamita is not regarded as the direct speech of
the Buddha, but it is associated with the term dharmata, indicating that the Prajiaparamita is
in line with the teaching of the Buddha.

Furthermore, in AP, the imitation of the dharmata formula in NS passages can be found in
the following case, in which the terms such as dharmata and its synonyms are replaced by the
plural form of laksana (characteristic), referring to a series of core concepts of

Prajfiaparamita thought.

bhagavan aha - sianyamiti devaputra atra laksanani sthapyante / animittam iti
apranihitam iti devaputra atra laksanani sthapyante / anabhisamskara iti anutpada iti
anirodha iti asamklesa iti avyavadanam iti abhava iti nirvanam iti dharmadhatur iti
tathateti devaputra atra laksanani sthapyante / ...evam etad devaputrah / utpadadva

tathagatanam anutpadad va tathaivaitani laksanani sthitani / tatkasya hetoh? yathaitani

hi sthitani, tathabhiitani tathdagatenabhisambudhya dkhyatani / tasmad devaputras
tathagatas tathagata ity ucyate /*° (Vaidya 1960a:135)

The Lord: The marks are fixed on to the fact that they are empty, signless, wishless, not
brought together, not produced, not stopped, not defiled, not purified, that they are non-
existence, Nirvana, the realm of Dharma (dharmadhatu), and Suchness (tathata). ... O

Gods. Independent of whether Tathagatas are produced or not. those marks stand out just

as such. In accordance with what stands out just as such has the Tathagata described their
reality, after he had fully known it. Therefore is the Tathagata called a “Tathagata”. (Conze
1975a:177-178)

From the context we know the laksanani (characteristics) here refer to concepts such as
sunya(td) (emptiness), animitta (signless) and apranihita (wishless) etc. and, after a
comparison with the early Ch. translations APL (T 224, p.450a21-b03) and LPKj (T 227, p.

558b28-c10) and Skt. versions, to anabhisamskara (non-performance), anutpada (non-

28 Conze (1975a:83) inexactly translates this sentence as ‘“thereafter nothing that they teach
contradicts the true nature of dharma”.
The Gandhari text of this passage is also partly preserved:

tasagadadhammadesanae eso nesamdo ° yam te kulaputra ¢ uvadisamti [1-09] + + + + + [matae] +
(APG1 Falk & Karashima 2012:32)

29 The corresponding early Ch. translations APKj (T 224, p.450a21-b03) and APL (T 227, p.558b28-
c10) read similarly, but have a shorter list of synonyms.
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origination), anirodha (non-cessation), asamklesa (non-defilement), avyavadana (non-
purification), abhava (non-existing) are extended from “non-born in the Samskara, non-
existing and non-staying” (#EAEFETAE. MR EFT(E) in APL, and “non-arising, non-
origination, non-cessation and non-dependence” (2. #EAE. M. #E/K) in APKj. But
the synonyms of dharmatda, such as dharmadhatu, tathata etc., appearing in the Skt. version,
were added during the late transmission of AP. Although this example testifies to certain
continuities from canonical texts to Mahayana texts, as stated above, the dharmata formula in
canonical texts is basically connected with the equation of the Buddha with his teaching,
pratityasamutpada, in contrast to the AP, in which sianya, animitta and apranihita are
emphasised. Further inquiry into how this re-interpretation occurred reveals that the answer
seems to have already been provided by the early Madhyamaka school.

This is evidenced in two verses of the Madhyamakasastra (hereafter MS) that closely
parallel fundamental tenets of early Prajiaparamita thought. First of all, pratityasamutpada is

understood as sinyata in the following verse:

vah pratityasamutpadah sinyatam tam pracaksmahe /

sa prajiaptir upadaya pratipat saiva madhyama I/ 24.18 // (La Vallée Poussin 1903:503)

That which is the pratityasamutpada, we call emptiness.

This [Sinyata] is a provisional term; it is indeed the middle path. (Boucher 1991:10)

Correspondingly, the verse of eight negations at the beginning of Madhyamakasastra also

relate to pratityasamutpada (cf. Seyfort-Ruegg 2010:4).

anirodham anutpadam anucchedam asasvatam /

anekartham ananartham anagamam anirgamam // 1.1 // (La Vallée Poussin 1903:3)

There is no cessation, no origination, no annihilation, no permanence,

no identity, no difference, no coming and no going.

The relationship between this verse and pratityasamutpada is also testified by the following

passage of LP, where a quite similar expression is used to interpret pratityasamutpada:

katham ca pratityasamutpadam prajanati? anutpadato pratityasamutpadam prajanati.
evam anirodhato 'nucchedato 'sasvatato 'nekarthato 'nanarthato 'nagamato na nirgamatah
praparicoparamatah Sivam pratityasamutpadam prajandti. evam pratityasamutpadam
prajanati. (LPG, Conze 1974:66)
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And how does he wisely know conditioned coproduction? He wisely knows it as neither
production nor stopping, neither cut off nor eternal, neither single nor manifold, neither
coming nor going away, as the appeasement of all futile discoursings, and as bliss. (Conze
1975b:595)

Thus, these cases serve to elucidate how pratityasamutpada is formulated in early
Prajhaparamita literature: its original context does not totally disappear but is reinterpreted
with the above key words, such as sunyata etc., that frequently arise in later Mahayana
discourse.

In LP the dharmata formula occurs many times®’, and the basic form and structure is
essentially identical with the dharmata formula in NS passages. For instance, in the LPG, this

expression is used to explain the parabhavasinyata:

(84R13)... tatra katama parabhavasunyatah? ya utpadad va tathagatanam anutpadad va
tathagatanam™ sthitaivaisa dharmasthitita « dharmatda dharmadhatu dharmaniyamata -
tathata + avitathata (84R14) ananyatathata « bhiitakotih iti hi yaisam dharmanam parena
Sunyata /I iyam ucyate parabhavasunyata //*' (my edition based on the facsimile in
Karashima 2016: 81)

What is the emptiness of other-being (parabhavasiinyata)? Whether Tathagatas come forth
or not, the stability of dharma, the dharmata, the fundament of dharma, the certainty of
dharma, suchness, non-falseness, unaltered suchness, and the reality limit (= cessation of

existence, bhiitakoti) are established; the emptiness beyond these dharmas is called the

30 (1) (api tu khalu subhiite w)tpadad va tathagatanam anutpadad va tathagatanam sthitaiva
dharmanam (dharmata) dharmasthitita dharmadhatu.(ADP-1,p.153, 1.101%),

(2) yasmat tarhi saradvatiputra utpadad va tathdagatanam anutpadad va tathagatanam sthitaivaisa
dharmanam dharmata tathata avitathata ... (ADP-2:90, 1.8fY),

(3) yaisam caturnam aryasatyanam tathata avitathata dharmata. dharmadhatur dharmaniyamata
dharmasthita. yad utpadad va tathagatanam anutpadad va tathagatanam sthita eva dhatur...

(ADP-2:119, 1.25ff) (cf. Matsuda 2005:129, n. 9) Other relevant cases also see PSP, Kimura 1986 [11-
111]:184 etc.

31 This LP passage also has a parallel in one Central Asia fragment, bearing a slight difference in the
sequence of words:

tatra katamda parabhdvasiunyatd yotpadaya va tathagatanam anutpadaya va dharmanam
dharmasthitita dharmata dharmadhatuh dharmaniyamata tatha ananyatathatavitathata bhitakotir iti
ya cemesam dharmanam parena sunyasthitita | iyam ucyate parabhavasuanyata | (LPC, P1. 1, 3/4)
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emptiness of other-being.*?

Although in LP the term dharmatd and its synonyms re-arise in the formula, very likely they
were already understood as siinyata etc., and their original meaning, pratityasamutpada, was
forgotten or hidden during the development of Prajfiaparamita literature. However, the
equations of dharmata or its synonyms with the Tathagata that can be traced back to

canonical texts were preserved in some passages of early Prajfiaparamita literature.

1.4 Associating the Tathagata with dharmata and tathata

1.4.1 The Tathagata and the synonyms of dharmata in the Sadaprarudita story

One passage of the Sadaprarudita story>? in APN shows us the influence of the identification
of the Buddha with his teaching on early Prajiaparamita literature. It has been quoted by
Makransky as a key passage for identifying the Buddha with dharmakaya as opposed to
riupakdya (Makransky 1997:32). However, we should bear in mind that this passage is
possibly a later interpolation due to its total absence in APL and in light of the term
dharmakdya being absent in the corresponding passage of the Sadaprarudita story found in
Moksala’s translation of LP (see § 5.2).3 Here I only quote a part of the passage that was
translated by Makransky, including text (a) (= Passage 1 in Makransky 1997) and text (b) (=
Passage 5):

a) Dharmodgata: Son of the family, Tathagatas (the “thus come” or “thus gone”) certainly
do not come from anywhere, nor do they go anywhere. For, indeed, thusness (fathata) is

unmoving, and the Tathagata is thusness....

b) The Bhagvan has said that all dharmas are like a dream. And those who do not know all
dharmas to be like a dream as explained by the Tathagatas through [their] nominal body
(namakdaya) or physical body (ripakaya), and imagine there is a coming or going of the
Tathagatas... But those who know all dharmas to be like a dream as they really are, as
explained by the Tathagata, they do not imagine a coming or going of any dharma, ... they
know the Tathagata by means of his real nature ... Those who know the real nature

32 The LPG and LPC passages are more close to the early Ch. translations, LPM (T 221, p.23b12-14)
and LPKj (T 223, p.251a05-07), but the list of synonyms in LPM is shorter:

SRRz ? A0h. Mph, RSB, RWEBEmEL...
What is the emptiness of other-being (parabhavasinyata)? Whether Tathagatas come forth or not, the
dharmata, tathata and bhitakoti stay as such.

33 Two chapters of AP relate the story of the Bodhisattva Sadaprarudita in search for the
Prajfiaparamita. For more information on the textual history of this story in AP, see § 3.

34 The earliest available version of this passage is not in the different versions of AP, but in this
earliest Ch. translation of LP, LPM. (T 221, p.145a11-b16)
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(dharmata) of the Tathagata, they practice close to full enlightenment; they practice the
perfection of wisdom (prajriaparamita). (Makransky 1997:33)

In these two passages, the Tathagata is equated with fathata. This latter is further explained as
designating all dharmas that neither come nor go, and with the notion that the Tathagata is
known through his dharmata. In fact seeing the Buddha through dharmata appears many
times in Prajfiaparamita literature; nevertheless, in these passages the original meaning of
dharmata as pratityasamutpada in the canonical texts never appears. For instance, in one
passage of LP we encounter the practice of recollecting the Buddha (Skt: buddhanusmrti)
through dharmata:

If a son or daughter of a good family wants to see the Tathagatas, Arhats, Perfectly
Awakened Ones in the ten directions, they, when coursing in the Prajiaparamita, should
practice the recollection of the Buddha by means of dharmata.?> (It will be discussed in §
6.1)

In text (a), there is a case, similar to that which established a relationship between the Buddha
and dharmata, which assimilates tathata with the Tathagata. Makransky (1997:32-34) takes
the identification of the Tathagata with tathata as a word play, and regards the Sadaprarudita
passage as an important source for the embodiment of dharma in Prajfiaparamita literature.
However, it would be premature to make such a judgement, since the embodiment of dharma
was still in its cradle during the composition of AP (cf. § 5).

Given that the whole passage in APL is absent, it is possible that the contents of text (a)
was originally inspired by another passage found in the chapter “Showing the
World” (lokasamdarsanaparivarta) that concerns the association between tathagata and
tathata (here still no equation is concerned). In this instance, the synonyms of tathata would
have been subsequently inserted into the text (a). Notably, the imitation of the above
dharmata formula in AP is also found in the same chapter, “Showing the World”, which
reveals that the connection between tathatd and the Tathagata might well have taken its

35 The LPG has missing paragraphs between folio 149 and 150, in which the current passage would
fall. Here we can only offer a translation on the basis of a later passage from the PSP:

sacet kulaputro va kuladuhita va tan dasasu diksu tathagatan arhatah samyaksambuddhan icched
drastum, tena kulaputrena va kuladuhitra va prajiiaparamitayam carata buddhanusmrtir
bhavayitavya dharmataya. (PSP 1986 [11-111]:96)

In LPKj we can also find recollecting Buddha through dharmata:

The son or daughter of a good family who practices Prajiaparamita, he/ she should also practice
recollection of the Buddha through dharmata (&35 1 & NTIRE IR, INELLEMB S

=B T 223, p.292b14-15). But it does not correspond with the passage of the earlier Moksala

translation.
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inspiration from the dharmata formula.

1.4.2 Associating tathagata with tathata in the chapter “Showing the World”

The long passage from Chapter 12 “Showing the World” (lokasamdarsanaparivarta) of AP
(= Chapter 10 of APL = Chpater 12 of APKj) begins with a simile which states that
Prajfiaparamita, now personified, is the mother of Buddhas: the Prajiaparamita shows the
Buddhas the world just like a mother shows her sons, and in turn the Buddhas will protect
Prajiaparamita just as the sons protect their mother.?® Then the question arises concerning
how Prajfiaparamita shows the Tathagatas the world that is comprised of the five aggregates
(paricaskandha). The final answer to this question states that the Tathagata knows the positive
and negative statements dependent on the five aggregates®’ and through Prajhaparamita.

The positive and negative statements here refer to four alternative positions (catuskoti) in
the early philosophical treatises of Buddhism, which are connected with the fourteen
questions that “cannot be usefully answered and are to be set aside since, from the
soteriological point of view, their solution can contribute nothing to progress on the path to
Awakening” (Seyfort-Ruegg 2010:37-38). These unanswered questions include whether a
tathagata exists, does not exist, both exists and does not exist, or neither exists nor does not
exist after death; whether the world is finite, infinite, both finite and infinite, or neither finite
nor infinite; and whether the world is eternal, not eternal, both eternal and not eternal, or
neither eternal nor not eternal; and two additional questions without four alternative
positions: whether the soul (jiva) and the body are different or not different.

However, in the chapter “Showing the World”, these fourteen statements are regarded as
incorrect views produced by beings who are dependent on (-nisrita) or refer to (-gata) the

five aggregates. By way of example we quote an abbreviated rendering from Conze:

How has he discerned the dependence on the skandhas of those positive and negative
statements (unminjitaniminjitani)? If we take such statements as — “The Tathagata
continues to exist after death”, “The Tathagata does not continue to exist after death”,
“The Tathagata does and does not continue to exist after death”, “The Tathagata neither
does nor does not continue to exist after death” — then these statements refer to the
skandhas only [and they have no basis in the true reality of the Tathagata].®® (Conze
1975a:176)

36 This simile will be further discussed in § 2.2.
37 unminjitaniminjitani XX-nisritani vijiiatani; here XX = ripa, vedana, samjia, samskara, vijiana.

38 This paragraph is partly preserved in the Astasahasrika fragments from the Kusana period, edited by
Lore Sander. (APK p.24-26) It is identical with the two early Ch. translations APL (T 224, p.
449c09-14) and APKj (T 227, p.558b04-06). (Karashima 2011:258 n.79-80)
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Thereafter the Tathagata stipulates the correct understanding as follows:

It is thanks to the perfection of wisdom that the Tathagata knows those positive and
negative statements for what they really are (yathabhiita). The Tathagata cognizes the
skandhas as identical with Suchness (fathata). That is why He knows, thanks to perfect

wisdom, those positive and negative statements for what they really are.’ (Conze 1975a:
176)

Therefore, the fourteen questions that cannot be answered in early Buddhism are used in AP
to interpret the nature of the fathata, which, as with other synonyms of dharmata, refers to
such modes of Prajiiaparamita thought as emptiness etc. This is more or less in line with the
usage of catuskoti in early Madhyamaka philosophy, as already highlighted by Seyfort-Ruegg
(2010:11):

...to say that something is neither A nor non-A (A) does not represent an attempt on the
part of the Madhyamika to define some entity (bhava, i.e. a thing possessing svabhava)
that is neither A nor A (i.e. indeterminate), but rather a way of stating the Buddhist theory
of conditionship in terms of the Madhyamaka doctrine of emptiness of own being
(svabhavasinyatd) and non-substantiality of all factors (dharmanairatmya). And both
eternalism (non-destruction) and nihilism (non-production) are thus excluded as at the
same time extreme and complementary positions based solely on dichotomizing
conceptualization.

... the fact, or truth, of the interdependent origination of things is then referred to by the
term Sinyata “emptiness”, a designation not belonging to the object-language applied

conditionally to this state of affairs. Such is accordingly the Middle Way*°.

Finally, the text concludes that the Tathagata gets his name precisely because he was
enlightened in respect to tathatd. Hence, the name of the Tathagata is associated with, or
reinterpreted through tathata.

39 Apart from the last sentence (evam hi subhiite tathdagata imam prajiaparamitam
agamyaprameyanam asamkhyeyanam parasattvanam parapudgalanam tany unminjitaniminjitani
yathabhiitam prajanati), this passage is roughly in line with the two early Ch. translation (T 227, p.
558b08-12 and T 224, p.449c29-450a03) (Corresponding to Karashima 2011:261 n. 101-104) But

“Lokaksema mysteriously rendered wunmifijita-nimifijita as ‘wishes to obtain’ (#F T

15%)” (Karashima 2011:261 n.104)

40 Here it refers to the verse (MS 24.18) quoted in § 1.3.
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evam casya lokasya darsanam bhavati - evam hi subhiite prajiaparamita tathagatanam
arhatam samyaksambuddhanam mata janani janayitri |  evam hi subhiite tathdgatas

tathatam abhisambudhya lokasya tathatam janati, avitathatam janati, ananyatathatam

janati | evam ca subhiite tathagatas tathatam abhisambuddhah samstathagata ity ucyate ||
(Vaidya 1960a:134)

It is thus that perfect wisdom instructs the Tathagata in this world. It is thus that perfect
wisdom is the mother of the Tathagatas, who has generated them. It is thus that the
Tathagata, after he has been enlightened as to Suchness, cognizes the Suchness of the
world, its Non-falseness, its unaltered Suchness. And in consequence, just because he has
been enlightened about Suchness [tathata] is the Tathagata called a “Tathagata”. (Conze
1975a:177)

If we compare this passage with the early versions, the following differences can be
identified: “*lokasya tathatam janati” (= APL Hil:[E A4 = APKj &1 [E40) in the early
Ch. translation is expanded to “lokasya tathatam jandti, avitathatam janati, ananyatathatam
janati” in the Skt. version, and these three terms can be found in the sentence concerning the
synonyms of pratityasamutpdada in the canonical text Pratityasiitra that we mentioned in §
1.1.2. But, in a fashion akin to the case of dharmata, connecting tathdgata with tathata is, on
the one hand, inspired by the permanent existence of pratityasamutpada (regardless of
whether fathdgata comes forth in the world or not) and the view that “seeing
pratityasamutpada is seeing the Buddha”, and, on the other hand, by the modification of the
purport of tathata on the basis of pratityasamutpada being reinterpreted as Sinyata, animitta

and apranihita etc., in accordance with novel Prajiaparamita thought (as stated in § 1.3).

1.5 The category of asamskrtadharma and the terms concerning reality

1.5.1 The debate on categorizing dharmata as asamskrta in Abhidharma schools

The dharmata formula presents pratityasamutpdada as having a permanent existence, and this
claim generated several new questions among some of the Abhidharma schools. As stated by
Lamotte:

La question se pose de savoir si cette Dharmata se raméne a un déterminisme abstrait ou
continue une entité autonome, en d’autres termes, s’il faut la ranger parmi les samskrta
munis des trois caracteres du conditionné (samskrta-laksana), a savoir: production
(utpada) disparition (vyaya) et durée-altération (sthityanyathatva) ... ou parmi les

asamskrta complétement exempts de ces mémes caracteres. (Lamotte 1980 [V]:2183)

According to Lamotte (1980 [V]:2183), the Abhidharma schools respond differently to this
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issue: the Vaibhasikas of Madhyadesa, the Uttarapathakas, the Mahimsasakas, the
Pubbaseliyas, the Mahisasakas and the Mahasamghikas accept pratityasamutpdda or its
synonyms as asamskrtadharma (unconditioned dharma). But the Ceylonese Theravadins
accepts only one asamkhata, and that is nibbana. Subsequently they regard
paticcasamuppada merely as a rule rather than an entity. The Sarvastivadins assume three
asamskrtadharma: Space (akasa) and the two kinds of nirvana (pratisamkhyanirodha and
apratisamkhyanirodha), and therefore pratityasamutpada is not listed. The corresponding

statement in Abhidharmakosabhasya reads as follows:

Certain schools (nikayantariya)*' maintain that pratityasamutpada is unconditioned
(asamskrta) because the Siitra says, “Whether the Tathagatas appear or not, this dharma
nature of the dharmas is unchanging.” This thesis is true or false according to the manner
in which one interprets it (tad etadabhiprayavasad evam ca na caivam). If one means to
say that it is always by reason of ignorance (avidya), etc., that the samskrtas, etc., are
produced, but not by reason of any other thing, and not without cause (apraityanayad va
pratitya); that, in this sense, pratityasamutpada is stable, and eternal (nitya), we approve.
If one means to say that there exists a certain eternal dharma** called pratityasamutpada,
then this opinion is inadmissible. For utpada, production or arising, is a characteristic of
anything that is conditioned (samskrtalaksana, 11.45¢); an eternal dharma, as arising or
pratityasamutpada would be by supposition, cannot be a characteristic of a transitory or
conditioned thing. (Pruden 1988:412-413)

Matsuda (2005) focuses on Vasubandhu’s attitude towards this issue based on two passages
from the Abhidharmakosa-bhasya (henceforth AKBh) and from the
Pratityasamutpadavyakhya (henceforth PSV), where the NS passages are quoted. According
to the AKBh, “certain schools”*? argue that the pratityasamutpada is asamskrta-dharma, and
this is criticized by Vasubandhu. Although Vasubandhu does not oppose the permanence

(nitya) of pratityasamutpada, the argument that there is some sort of independent existence

41 According to the Vyakhya, the Aryamahisasakas; according to the Vibhasa, TD 27: 116¢57, the
Vibhajyavadins; according to the Samayabheda, the Mahasamghikas; according to the Yii-chia lun chi

Fifiimsc the Mahasamghikas and the Mahi$asakas. Kathavatthu, vi.2 (xi.7, xxi.7); (La Vallée
Poussin 1925:185, cf. Pruden 1988 11:412)

42 Lamotte translates it as a certain special entity (kimcid bhavanantaram).

43 Tt is not given a concrete name. Matsuda argues that it is the opinion of the Mahisasakas (cf.
Matsuda 2005:128), while in the Ch. translation of *A4bhidharmavibhasasastra (W B2 R EVWEm T
1546) a similar opinion is attributed to Vibhajyavada [ %R 254 School (1 2 2% B L& 47 B 45 ke - Ji
Fy2: T 1546, p.92b10-b11).
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(bhavanantara) called pratityasamutpada is clearly refuted (2005:128). Additionally, in PSV
there is one passage (PSV, 69a5-b3) dealing with a topic similar to that encountered in AKBh,
where the three terms dharmata, dharmasthitita* and dharmaniyamata are concerned.
Whether these terms refer to the concepts of the truth (Shinri gainen EIRHEE) is not
declared in the text, and Matsuda supposes that pratityasamutpdda here is merely the twelve
links established in temporal sequence. With regard to this, in the Vastusamgrahant (%i{ilGm
3 Sr) of the Yogacarabhumi, dharmatalpratityasamutpada is also considered as a
permanent causal sequence presented as a series of twelve sequential links (2005:129-131).
Thus, he concludes that pratityasamutpada in these contexts only indicates the causal
relationship of the twelve links established in the stream of time, rather than existence in
space, interdependence, or any kind of truth (2005:131-132).

Interestingly, the *Satyasiddhisastra (J%&#s) by Harivarman (3-4th Century C.E.?), a
disciple of Kumaralabdha of the Darstantika school, posits a view akin to that of the AKBh,
however, in this treatise, the dharmata synonyms, together with the term pratityasamutpada
and bhitakoti, fall into the category of asamskrta-dharma. This position is attributed to

certain anonymous “sastra-preachers”:

Certain sastra-preachers hold that tathata, dharmadhatu, bhutakoti and pratityasamutpada
etc. exist independently as asamskrta-dharma.® (T 1646, p.289c11-12)

The occurrence of this asamskrta-dharmas list in *Satyasiddhisastra can be explained in the
following way: based on the formula “utpdadad va tathagatanam anutpadad va sthita eveyam
dharmata dharmasthitaye dhatuh” from NS, pratityasamutpdda and its synonyms like
dharmata, dharmadhdtu etc. are taken by some Abhidharma schools (that are criticized by
AKBh) as having a permanent existence and as falling into the category of asamskrta-
dharma found in *Satyasiddhisastra; moreover, bhiitakoti is regarded as being synonymous

to nirvana, which traditionally is regarded as asamskrta-dharma.

1.5.2 Identifying the synonyms of dharmata with “reality” in Mahayana
LP accepts the categorization of the three synonyms of dharmata — tathata, dharmadhatu,

bhiutakoti — under asamskrtadharma:

(7113)... tatra katame asamskrta dharmah </> yasya notpado na vyaya ndstitasyan

yathatvam ragaksaya dosa(71rd)ksayo mohaksayah, tathata avitathatd ananyatathata

# In the discussion of dharmasthitita the NS Passage B is quoted. Matsuda translates dharmasthitita

(stability of dharma) as certainty (€ 14) of dharma.
SO EREm AN A B B WS

33



dharmata dharmadhatur dharmaniyamata bhiutakotilh] </> imam ucyante asamskrta
dharmah /*¢ (my edition)

Then what are the unconditioned dharmas? They are non-production, non-disappearance,
non-duration-change; destruction of desire, of aversion and of delusion; suchness, non-
falseness, unaltered suchness; essence of dharma, fundament of dharma, certainty of

dharma, cessation of existence. They are called unconditioned dharmas.

In distinction to the NS passages discussed above, dharmadhatu is absent in both the Pali and
Skt. versions (see § 1.1); yet, the term could be an extension of dhdtu, which is found in these
versions. Tathata is also found in another passage of the Pratityasitra (see § 1.2) and is
employed to indicate pratityasamutpada. However, the term bhiitakoti is totally absent in the
canonical text.

These terms are further regarded as concepts concerning “reality”*’: if we turn to
Mahayana texts (in the broader sense) quoted by La Vallée Poussin and Lamotte, these
synonyms of dharmata also appear in the lists concerning the absolute or reality.*® Here I
only present some of these lists according to Lamotte (1944[1]:39, n.1):

a) Samdhinirmocana: 28: paramartha, tathatd, dharmata, dharmadhmatu, bhiitakoti,
vijiaptimdatra, visuddhalambana, svabhavanihsvabhavata, dharmanairatmya, siunyata.

b) Lankavatara: 192-193: anirodha, anutpada, sinyata, tathatd, satyata, bhiitakoti,
dharmadhdtu, nirvana, nitya, samata, advaya.

c) Madhyantavibhanga: 49-51: tathata bhiiakotis canimittam...sdasatah;

d) Mahayana-samgraha: 121: prakrtivyavasana, tathata, sinyatd, bhiitakoti, animitta,

paramartha, dharmadhatu;

46 Tt is only slightly different from the PSP:

subhiitir aha: katame bhagavann asamskrtd dharmah? bhagavan aha: yesam dharmanam notpado na
nirodho nanyathdtvam prajidayate ragaksayo dosaksayo mohaksayas ca, tathatd avitathatd
ananyatathata dharmata dharmadhatur dharmasthitita dharmaniyamata bhutakotih, ima ucyante
asamskrta dharmah. (PSP Kimura 2009a [1-2]: 27)

and very close to the early Ch. translation:

SR MRYE? A4 ANME. AR, BRFE. B, Bl WORE. . k. B &'
B, SR, (T 223, p.243a27-b03)

47 Harrison (1992a:48) has briefly mentioned the synonyms in Prajiiaparamita texts as designating
“reality”.

48 Lists concerning the “absolute” are cited by La Vallée Poussin in his translation of
Vijriaptimatratasiddhi (1928) and further quoted by Lamotte (1944[1]:39, n.1).
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The term bhitakoti can also be found in most of the lists. The representative statement
concerning these synonyms in the early Yogacara tradition can be found in
Madhyantavibhaga-karika (MVK) and -bhasya (MVBh).#® One verse shows us quite clearly
that the terms tathata, bhiitakoti and dharmadhatu are equivalents of emptiness (Sinyata) or
the highest truth (paramarthata).

tathata bhitakotis canimittam paramarthata /

dharmadhatus ca paryayah siunyatayah samasatah // 1.14 //°° (Nagao 1964:23)

The tathata and bhiitakoti are signless and the ultimate truth.

In the same manner, the dharmadhatu is also the teaching of emptiness.

In the corresponding prose part, we see the explanations for these terms.

[La Stinyata] est Tathatd parce que, non-changeante, elle demeure éternellement la méme.
Elle est Bhiitakoti parce que, sans erreur, elle est exemption de méprise. Elle est Animitta
parce que, détruisant les marques caractéristiques, elle est absence de toute marque. Elle
est Paramartha parce qu’elle est le domaine du savoir des saints. Elle est Dharmadhatu
parce qu’elle est I’objet du savoir supréme et cause des dharma de saint en tant qu’elle est

le support et le lieu d’origine des dharma de saint: ici dhatu a le sens de cause.’! (Lamotte
1980 [V]:2186, n.1)

In his Trimsikavijiiaptibhdsya, Sthiramati adopts the understanding of dhdtu as reason or
cause in this passage,’? and more widely in the Yogacara context, its synonyms can be also
hetu (cause), bija (seed) or gotra (lineage) (Schmithausen 1969, n.47, 58, 116).

49 The Madhyantavibhaga-karika is attributed to Asanga by the Tibetan tradition, but to Maitreya in
other traditions. Its commentary, the Madhyantavibhdaga-bhasya, is traditionally attributed to
Vasubandhu.

SOME A M, FRE AR, MARRREYE . SEASEIEM. (T 1600, p.465c13-14)

3! Translated from the following Skt. passage:

ananyatharthena tathatd nityan tathaiveti krtva | aviparyasdarthena bhiita-kotih viparyasavastutvat |
nimitta-nirodhdrthenanimittam sarva-nimittabhavat | arya-jiana-gocaratvat paramarthah | parama-
Jjhana-visayatvad arya-dharma-hetutvad dharma-dhatuh | aryadharmanam tad-alambana-prabhava
tvat | hetv-artho hy atra dhatv-arthah | (MVBh, Nagao 1964:23-24)

52 As Schmithausen (1969, n.58) writes:

bei Stiramati als die ,,von

dhnlich wie dharmadhatuh im Madhyantavibhdaga-(bhasya)

iiblen Einfliissen befreite Ursache der ,heiligen® Gegebenheiten* verstanden (sa tvasravavigata ity
anasravah, aryadharmahetutvad dhatuh, hetvartho hyatra dhatusabdah) (Trimsikavijiaptibhdsya).
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This group of terms even play an important role in tantric rituals. For instance, in the short
treatise of Advayavajra, the Pasicakara (Fivefold Manifestation), the five Buddhas occupy
the center and the four main points in the mandala, the four goddesses, Locana, Mamaki,
Pandaravasini and Tara, the intermediate points, while the fifth goddess as the partner of the
chief Buddha-manifestation at the centre refers to tathata, sunyata, prajiaparamita and
bhiitakoti etc.>3

As stated above, in contrast to the rare appearance of the synonyms of dharmata in
canonical texts, in the Mahayana context these terms constitute a group of core concepts that
represent reality, the ultimate truth etc. We have observed a consistency in the Abhidharma
schools and LP in respect to their presentation of dharmata, its synonyms (related to SA/
SN), and bhiitakoti as asamskrtadharma. But what is the original meaning of bhiitakoti and

why is it included in the list of asamskrtadharma?

1.6 The original meaning of bhiitakoti and its occurrence as the synonym of dharmata

The term bhittakoti does not exist in the list of the synonyms of dharmatd in canonical texts,
but it is found in a similar list representing reality in Mahayana texts. Explaining this
discrepancy is a complex issue and can, I contend, primarily be attributed to the semantic
multifariousness of bhiitakoti. Consequently it is first demanded that we clarify the original
meaning of bhiitakoti and to that end the AP, and the application of the term therein,
represents a good point of departure. Frederick J. Streng (1982:91) has classified bhiitakoti

(reality-limit) under four designations:

(1) the boundary between samsara and nirvana

(2) the inferior spiritual achievement of a Disciple (sravaka) and pratyekabuddha

(3) the true nature of existence as emptiness (Sinyatd)

(4) the ultimate reality-limit (param bhutakoti) that is informed by perfect wisdom and

skill-in-means.

He further points out the contradiction inherent to these four types;** however, upon
conducting a diachronic study that compares the Skt. text with different versions of Ch.
translations, it can be observed that these apparent contradictions stem historically from
semantic changes. Only the second sense is original (but misunderstood by Conze and
Streng), whereas the fourth is first found in APKj and the first and third types creep into the
presentations of AP and then APX in later stages. Although we do not have this term in

53 Snellgrove 1987:208-209.

3 According to Streng, the most dramatic shift is seen by comparing the use of the term , “reality-

limit” as (1) and (4), however, the basic shift from (2) to (3), which is elaborated more precisely in the
fourth usage where the term param (ultimate) is added to bhiitakoti (cf. Streng 1982:91).
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canonical texts, it does appear twice in a GandharT commentary on canonical verses edited
and translated by Stefan Baums in his dissertation (Baums 2009), which can aid us in
understanding its earlier occurrences in Buddhist tradition.

As Lancaster has already pointed out,>> there are ten references to bhiitakoti in the Skt. text

of the AP but only once do we find its translation in the Chinese as “original limit” (ben ji 4%
%), which is also the earliest Ch. translation of this term in the APL.3¢ This occurs at a place

in the text in which Mara makes the deeply trained Bodhisattva realize the “original limit”:

Furthermore, Subhiiti! Once the power of the Mara is arisen, it makes the deeply trained
Bodhisattva realize the original limit. Then he falls into the Sravaka and attains the Path of
Srotapanna. In this way the Bodhisattva Mahasattva should know Mara’s deed.’’ (T 224,
p.448b25-28)

The Bodhisattva who realises bhiitakoti is strongly criticised in this passage, for its very
apprehension is attributed to the influence of Mara. According to Streng’s (1982:91) model,
this usage of bhiitakoti falls under the second heading: the inferior spiritual achievement of a
Disciple and Pratyekabuddha, also termed a “Hinayanist Nirvana” by Conze (1973:321).
Although this term is not found in the canonical text, the corresponding Gandhari form of
bhiitakoti appears in a Gandhart verse commentary - “Not wise: the end of existence is not
known” (na vedago na bhudakodi vidida 9.191). In this commentary, the explanation given
for the root term vedaga- (Pali vedagu-) in the Pali Niddesa®® shows that here koti- meant
“end” in the literal sense of “cessation”. Here I agree with his suggestion that the compound
bhudakodi should be understood as a Tatpurusa meaning “end of existence” and it is clearly
not used in a derogatory sense (Baums 2009:451-452). That is to say, the term plainly
indicates “nirvana”.

This is further supported by the fact that the term bhiitakoti also occurs in another
relatively early Ch. translation, the APDh. In this text, after the accomplishment of his merits,
the bodhisattva ultimately realizes the bhiitakoti:

55 Cf. Lancaster 1975, collected in Williams 2005, vol. IT11:307

56 The “original limit” (Ben Ji Z%[X) is the early translation of bhiitakoti. There are three passages that

contain this Ch. term; however, according to Karashima, other usages of the term Bern Ji refer to either
(sanga-)koti or (apirva)koti (Karashima 2010:27-28).

TARUAEAR, R, SUREEE R AR, MR AT . 0 R
8 tehi vedehi jatijaramaranassa antagato antappatto kotigato kotipatto pariyantagato
pariyantappatto vosanagato vosanappatto [ ...] nibbanagato nibbanappatto. (Nidd 1 205.2-8)
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Thus, Subhiiti, the Bodhisattva Mahasattva who courses in the Perfection of Wisdom, and
who is protected by skillful means, does not realize the original limit (4<% bhiitakoti) in
the middle way. When his merits are matured, and the highest enlightenment is achieved,
he becomes a Buddha because of the matured merits, and realizes the original limit. This
Bodhisattva Mahasattva is performing in the Perfection of Wisdom.>® (T 226, p.
531¢14-18)

Therefore, whether the term bhiitakoti specially refers to Conze’s so-called “Hinayanist
Nirvana” is dubitable. It is more conceivable that the original meaning of bhiitakoti is “end/
cessation of existence” suggested by Baums, which simply refers to nirvana.

Streng regards the corresponding Skt. text of the APDh passage as being representative of
“(4) the ultimate reality-limit (param bhiitakoti) that is informed by perfect wisdom and skill-

mm-means”. The Skt. text is translated as follows:

In the same way a Bodhisattva who courses in perfect wisdom and who is upheld by skill

in means, does not realise that farthest reality-limit (bhiitakoti) until his wholesome roots

are matured, well matured in full enlightenment. Only when his wholesome roots are

matured, well matured in full enlightenment, only then does he realise that farthest reality-

limit. A Bodhisattva who courses in perfect wisdom, who develops perfect wisdom,
should therefore contemplate and meditate on the deep true nature of those dharmas, but
he should not realise it. (Conze 1975a:224-225)

This is more or less in line with the record found in APKj.%0 If we check the context of this

passage in variant versions, we can discern subtle differences discrete to each. The passage
occurs in Chapter 20 of Skt. AP (= Chapter 17 of APL = Chapter 10 of APDh = Chapter 18 of

VW, AR | W B AT RO SRR, LURIEA SR TRy, BB A
o BRI, BRRRIHEL N0, N IE LU S . BER AR, R
A B R 1 A B AR

O, JHEAR | ERETBOS PR, T, AR EER. RS 2 B =5 =
EAREARM JBORPTHE 2 28 =5 =R, TORE AR R RMUHIR, ERE O PR
JEGN R MR VR BN I A BGE . (T 227, p.569a17-22)

In the same way, Subhiiti, a Bodhisattva who courses in perfect wisdom and who is upheld by skill in

means, does not realise the highest reality-limit (55— ) for the sake of attaining the wholesome

roots of the full enlightenment. Only when he attains the full enlightenment, he realizes that highest
reality-limit. Thus, Subhtti, a Bodhisattva who courses in perfect wisdom should contemplate and
meditate on the deep true nature of those dharmas in this way, and he should not realise it.
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APKj). According to the earliest version, represented by APL, Subhiti asks the Buddha:
“what is entering into Emptiness, and what is holding the Samadhi of Emptiness?” (] %5 %
NP i ZE oS =Bk? 1) The answer is that due to his compassion for all beings, the
Bodhisattva makes use of updya to avoid realizing Emptiness, while practising Sinyata-
samadhi and “once he collects enough merits, he becomes a Buddha (Zfj {2 iy 845 #62)(T
224, p.458b18-c22).

In the passage from APDh quoted above, the expression “(a Bodhisattva) can realize
bhiitakoti” (RE % ASBEVERE) is inserted just after “becomes a Buddha”, whereas in APKj

“becomes the Buddha” is replaced by “realizes *parama bhiitakoti” (#8455 —EF%) in the

corresponding position. There is certainly some argument here that parama is simply added
to distinguish this bhiitakoti from the bhiitakoti realized by Disciple and Pratyekabuddha;
however, this solution is complicated by the application of the terms bhiitakoti, tathata, and
dharmadhdtu in LPKj (also translated by Kumarajiva) wherein they all represent Truth.
Indeed in DZDL, the commentary to LP (also translated by Kumarajiva), we can see a more

detailed and sequential classification for the realization of this Truth:

En outre, le Bodhisattva sait que dans le Vrai caractére des dharma (bhitalaksana ou
dharmata), il n’y a ni dharma éternel (nitya), ni dharma heureux (sukha), ni dharma
personnel (atmaka), ni dharma réel (bhiita). Il abandonne aussi ces considérations sur les
dharma (dharmapariksa). La destruction (nirodha) de toutes les considérations de ce genre
est précisément la vraie Tathata des dharma, le Nirvana, la Non-production (anutpdda), la
Non-destruction (anirodha), la Non-naissance originelle (adyanutpannatava)...C’est cela
la Tathata, vraiment et éternellement subsistante. Pourquoi cela? Parce que tel est le
Dharmadhatu.

De méme qu’en tout dharma matériel (ripin) il y a une partie vide (sinyabhaga), ainsi y
a-t-il, dans les dharma, une nature de Nirvana appelée Dharmadhatu. Dans les multiples
artifices salvifiques (updya) utilisés pour obtenir le Nirvana se trouve aussi la nature de
Nirvana. Au moment ou 1’on réalise ce dernier, Tathata et Dharmadhatu sont Bhutakoti.
(Lamotte 1980 [V]:2200-2201, translation based on T 1509, p.299a10-19)

A similar idea is exemplified more clearly in a letter written by the translator and

Prajfiaparamita expert Kumarajiva to the Chinese monk Huiyuan (Kumarajiva Fa-shi Da-yi

W BEZRATARIR 2 T 1856):

61 Cf. T 224, p.458b18-19 .

62 Cf. T 224, p.458c21.
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The real characteristic of all dharmas (F&i-EAHH) is provisionally set as fathata,
dharmadhatu and bhiitakoti ... Thus they are originally one thing, and named as three. The

Truth is one, and distinguished as upper, middle and inferior, which is named as three
levels. At the beginning it is tathata, in the middle it is dharmadhdatu, and at the end it is
bhuitakoti. Bhutakoti is upper, dharmadhatu is middle and tathata is inferior. According to
the ability of insight (vipasyana), there is distinction.®® (T 1856, p.135¢26-136al5)

On the basis of shared authorship we may therefore infer that the term bhiitakoti in the
passage of LPKj is not only a synonym of nirvana (which should, as suggested in APDh, be
avoided until the Bodhisattva’s merits are completed) but also the highest level of the Truth,
which could be actively pursued by the Bodhisattva. Perhaps therefore the compound
bhiuitakoti would be understood best as a karmadharaya and hence be translated with “true
goal”, as suggested by BHSD and indeed supported by the Tibetan translation yang dag pa’i
mtha’(Baums 2009:451). Such a development belongs to Streng’s third type of bhiitakoti; he

writes:

By emphasizing the empty (sinya) nature of all existence, including the experience of a
reality-limit, there is a dramatic shift from using the term “reality-limit” to refer to the
inferior realization by a Disciple to its use to indicate the true (that is, empty) nature of
things. In at least three places the term “reality-limit” is used to indicate the true

understanding of reality-limit as empty. (Streng 1982:92)

Although Streng does not adopt a diachronic analysis, his observation of the semantic shift is
more or less appropriate. It is proved by a series of insertions and adaptations only seen in the
versions dated later than APK]j. In conducting a diachronic comparison of the cases attributed
to the third type of bhiitakoti by Streng, the work of Karashima (2011) proves quite helpful in
this regard:

Passage I
Come here, son of a good family, do train yourself in just this Path of the Bodhisattvas, for
as a result of this training, this coursing, this struggling you will surely quickly awake to

full enlightenment. After that you will educate an infinite number of beings in the

O FMEEME . BRI, . JEE.OEMHEAR R AREW, HEE . 26,
T AR SR MR, PRk BAEE. BHER B EERP. MAT. B
W, AT .
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complete extinction of the substratum of rebirth, in other words, in the revelation of the
reality-limit (bhitakotiprabhavanatayam).®* (APN, Conze 1975a:121)

This passage is in line with APX (I). However, it is absent in the old translations and APX
(IT), which represents a relatively early version of AP. (Karashima 2011:113 n. 665)

Passage 11

Through the abundance of that karma beings who have not collected wholesome roots will
find no satisfaction nor faith in this reality-limit. But those who find satisfaction and faith
in it are people who have collected wholesome roots, well collected them.® (APN, Conze
1975a:155-156)

This passage is totally absent in the Ch. translations, even in both of Xuangzang’s translations
(Karashima 2011:213-214, n. 184).

Passage 111
No living being is found in this perfection, because of the reality-limit.%¢ (Conze 1975a:
152.3)

Karashima lists in a glossary all the parallels for this sentence of Lokaksema’s translation
(Karashima 2010:29). Therefrom we glean that Lokaksema uses the term “original non-
existence” A4 (T 224, p.444b07), normally corresponding to Sanskrit term dharmata or
tathata, rather than bhiitakoti. In other translations we find quite different renderings: “the
position (koti) of beings can not be perceived” (FRAEBXAT[ S T 227, p.553b23) in APKj],
“the real limit of beings can not be perceived” (FIEEEA 15 T 220, p.887b22) in APX
(1), and, exlusively to APX (1), “realizing bhiitakoti” (FEEFX T 220, p.805b04). Therefore,
the understanding of bhiitakoti as a kind of truth is only found in the later versions such as the
Skt. text or APX (I), whereas it is totally absent from the old versions.

A similar situation arises in the case of the first type of bhiitakoti, named by Streng as “the

boundary between samsara and nirvana’:

%4 Translated from the following passage:

atra hi tvam Siksamanas caran vydyacchamanah ksipram evanuttaram samyaksambodhim
abhisambhotsyase / abhisambudhya caparimitam satvadhatum anuttare upadhisamksaye
'bhivinesyasi yad uta bhiitakotiprabhavanatayam iti || (Mitra 1888:105.3-6)

% na hy anupacitakusalamilah satvah asyam bhiiyastvena bhitakotyam praskandanti prasidanti ||
upacitakusalamiilah khalu punas te bhagavan siupacitakusalamildh kulaputrah kuladuhitaras ca
veditavyah yesam asyam bhiitakotyam cittam praskandati prasidati || (Mitra 1888:215.13-17)

%6 nihsattvaparamiteyam bhagavan bhitakotitam upadaya | (Mitra 1888:206.8)
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They have constructed all dharmas which yet do not exist. But while they construct all
dharmas which yet do not exist, they neither know nor see the path which is that which
truly is. In consequence they do not go forth from the triple world, and do not wake up to
the reality-limit (bhutakoti). For that reason they come to be styled “fools”. They have no
faith in the true dharma.®’ (Conze 1973:87-88)

The expression “na budhyante bhiitakotim”does not appear in older versions, such as APL
and APKj, but in the APX (I) and (II) we read “do not realize bhitakoti” (& PX68).
(Karashima 2011:17 n.128)

Therefore, we can conclude that the original meaning of bhiitakoti is simply nirvana, the
“end/ cessation of existence”. There is not sufficient evidence to substantiate any derogatory
sense implicit in its usage; for instance “(2) the inferior spiritual achievement of a Disciple
(Sravaka) and pratyekabuddha™ as suggested by Streng, since in the early translation of AP
by Dharmapriya it is already realised by a Bodhisattva at the end of the path. Over the course
of time the attitude towards this term becomes much more positive, and it is generally
understood as the “true goal” or the “ultimate goal”, as found in Kumarajiva’s translations,
which correspond to “(4) the ultimate reality-limit (param bhitakoti)” of Streng’s
classification. This latter usage may have been triggered by the term’s association with
dharmadhdtu and tathatd in LP. In the APX, however, the emphasis of its ultimate position in
the sequence of the realization, as shown, for example, in DZDL, is also lost, and it becomes
directly equated with the truth, as observed in the passages attributed to (3) and (1) by Streng.
From my point of view, the shift from (2) to (4) is more straightforward and was quite
probably caused by the combination of the three concepts in LP. The rare occurrence of
bhuitakoti in canonical texts and its referring to nirvana is also quite patently demonstrated in
DZDL.%°

Summary

In sum, we have found that a series of concepts from the formula “utpadad va tathagatanam
anutpadad va sthita eveyam dharmata dharmasthitaye dhatuh” in the Nidana Samyutta
became the representative terms for reality or ultimate truth in Prajiaparamita and other

Mahayana literature.

7 te tan asamvidyamanan sarvadharman kalpayante yathabhitam margam na jananti na pasyanti |
yathabhiitam margam ajananto ‘pasyanto na niryanti traidhatukan na budhyante bhiitakotim | tena te
bala iti samjiiam gacchanti || te satyam dharmam na sraddhadhati || (Mitra 1888:12-15)

% Cf. T 220, p.765¢23-24

% Cf. Lamotte 1980 [V]:2195, tr. from T 1509, p.298a29-b07.
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In canonical texts the synonyms of dharmata merely refer to pratityasamutpada
(dependent origination). They can be associated with the intention of maintaining the Buddha
in the world after his parinirvana, as is implicit in the formula “seeing dharma is seeing the
Buddha” of the early Buddhism. The concepts are also regarded as the word of the Buddha
(buddhavacana) in the treatises of different Buddhist traditions and the AP. When we turn to
AP, the imitation of the dharmata formula betrays its reference to the canonical texts in NS,
from which dharmata and its synonyms were derived, and reveals that the meaning of the
synonyms of dharmata shifted from pratityasamutpada to sinyatd etc. Nevertheless, the
connection of dharmata and its synonyms with the existence of the Buddha is still preserved:
tathagata is reinterpreted through tathata, which inspired the equation of fathagata with
tathatd found in the late versions of Sadaprarudita story, and in this same story and LP, we
can find the expression for knowing or recollecting the Buddha by means of dharmata.

Furthermore, in certain Abhidharma schools criticized by the Sarvastivadins,
pratityasamutpdda is taken as a permanent and independent entity, and thus these synonyms
of dharmatda fall into the category of asamskrta-dharma, to which nirvana normally belongs.
Therefore the notion that bhitakoti is indicative of or equivalent to nirvana in this list of
asamskrta-dharma may have influenced its being adopted in LP among the group of terms
concerning “reality” together with the synonyms of dharmatd. Ultimately all came to

represent central terminologies in Mahayana literature.
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2. The cult of the Prajiaparamita text and rhetorical techniques

2.1 Previous studies on the cult of text and the methodological issue

We have examined how early Buddhist terms such as dharmata, tathata etc., came to
represent “reality” or ultimate truth in Prajiiaparamita and other Mahayana literature. In the
case of these latter works, the terms were primarily regarded as the very existence of, or
identical with the Buddha. In addition, there are other passages in Prajfiaparamita literature,
in which we also find evidence for a cult of the Prajiaparamita text, and in these instances
certain rhetorical techniques further relate the very text itself to the Buddha.

Scholarly discussions on the cult of text can be traced to another debate concerning the
frequent references to the stiipa in the early Mahayana texts. Considering this fact, Hirakawa
(1963) understood stiipa sites to be the primary institutional bases of the early Mahayana.
However, based on further textual evidence in Mahayana literature, Schopen (1975:170, 179)
contrarily argues that early Mahayanists rejected the veneration of the stipa and relics, and
then developed new sacred places where, he argues, the Mahayana siitras were recited. He
further observes that the places where people memorised, recited and taught siitras, or indeed
kept them in their written form, received the appellation “caityabhiita”°.

In refutation of Schopen,’! Drewes (2007) argues that the comparison between the stiipa
and the places where sttras were recited is nothing but a simile. Indeed, this kind of
rhetorical technique, by which these two ritual locations are assimilated, can be found in both
Mahayana and non-Mahayana literature. For instance, one interesting case from a Mahayana
text compares the Buddha-to-be in his mother’s womb with the relics in a stiipa (Drewes
2007:107-108).

Then, the person who may apply this rhetorical technique draws our attention. In another
article, Drewes (2011) open up a new perspective on the composition of Mahayana texts by
investigating internal evidence regarding a key figure entitled dharmabhanaka (dharma-
preacher). Based on his discussion, in a more recent study Apple (2014) summarizes the

argument as follows:

Indian Buddhist cultural understandings of textual discourses resulted in individual and
group domestic worship of texts, the veneration of copies of siitras owned by

dharmabhanakas, and the veneration of dharmabhanakas as Buddhas who embodied the

70 Normally the term caitya (shrine) can refer to a stipa, to a bodhimanda, the place where Buddhas
sit on the night they attain Buddhahood, or otherwise to locations associated with the lives of the
Buddhas.

71 Schopen (2005) also characterizes his own early work (i.e., Schopen 1975) as a “. . . piece of
juvenilia” (Schopen 2005:153 n. 118), and has recently provided further clarifications related to this
topic (Schopen 2009, 2010, 2012) (cf. Apple 2014:25).
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dharma texts that they recited... I will suggest for constructive consideration that the “cult
of the book™ was a cult of a certain type of textual culture that was both oral and written,
and that, rather than being a stable or local cult phenomena, it was comprised of highly
mobile and translocal textual communities who carried their object of veneration with

them and kept such objects in domestic locations. (Apple 2014:26)

An anlaysis of the “worship of texts” (or the cult of texts) and the function of the Dharma-
preacher in the course of a text’s transmission sheds new light on certain passages in early
Mahayana literature that deal with stiipas. In these passages, the amount of merit produced
through reciting, copying, and preaching Prajfiaparamita texts is privileged above the merit
acquired by paying respect and giving donations to stiipa and relics. As Apple demonstrates,
the practitioners’ intention was to establish the “worship of texts” (or the cult of texts) and the
authority of the agent of text, dharmabhanaka. Undoubtedly, the key figure was the
dharmabhanaka (Dharma-preacher) associated with this textual culture, who — whether the
text was composed in oral or written form — was the one who applies these rhetorical
techniques.

In the remainder of this chapter, I would like to investigate some of the rhetorical
techniques of the early Prajiaparamita literature. These principally include such devices as
similes, metaphors, and word plays that seek to establish a nexus between the Prajfiaparamita
text and the Buddha. The original intention of these rhetorical techniques was to convey the
legitimacy of early Prajfiaparamita texts, and, at the same time, the authority of their reciter
and teacher, the dharmabhanaka.

Any adequate analysis of these techniques must include a comparison of parallels between
the early Ch. translations and the Skt. Nepalese version of AP. The latter is notably late, and
thus quite detached from the original expositional contexts in which arguments in favour of
the cult of the Prajhaparamita text were initially forwarded. The former therefore may serve
as a remedy to this issue.

Beginning first with the aforementioned caityabhiita. Schopen has highlighted this term in
particular, primarily because it serves to connect caitya with the places where Mahayana
sitras are written or recited. However, in consideration of other examples from Ch.
witnesses, it transpires that further conclusions may be drawn regarding the significance of
this comparison. The term caityabhiita only appears twice in the Skt. APN. The first passage

reads as follows:
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Because this perfection of wisdom makes the spot of earth where it is into a true shrine
(caityabhiita) for beings, - worthy of being worshipped and adored, - into a shelter for
beings who come to it, a refuge, a place to rest and final relief.”? (Conze 1975a:105)

The term caityabhiita appears again just a few lines later:

The acquisition of the physical personality is thus the cause of the cognition of the all-
knowing. As the sure foundation of that cognition it has, for all beings, become a true
shrine (caityabhiita), worthy of being saluted respectfully, of being honored, revered and
adored. After I have gone to Parinirvana, my relics also will be worshipped.”? (Conze
1975a:106)

The simile underlying these two passages likens the Prajiaparamita (text) to the body of the
Buddha and thus the place where the text is kept, recited, or written is correlated with the
stiipa, in which the body/relic (the term sarira can mean both) of the Buddha is contained.
However, we cannot ignore the fact that neither of these two caitybhiita occur in the
corresponding part of the early Ch. translations. According to Karashima (2011), the passage
that should correspond to the first instance is absent in APL, APZh, APDh, and is only found
in later versions; such as, APX(I), APX(II), Tib Pk, Tib D, and APKj; and in this latter text

only the simple rather expression “this place is lucky” (2 & HI| 7) arise. Similarly, the second

instance of caitybhiita is also not found in APL, APZ, APDh, APKj, APX(II), but does occur
in some later versions; including, APX(I), Tib Pk and Tib D (Karashima 2011:66 n.110; 68 n.
130). This illustrates that the term caityabhiita is likely a later interpolation and hence these
examples should only be cautiously treated as reflective of the rhetorical techniques
employed by early cult of Mahayana texts.

Therefore, in the following discussion I shall examine as many of the different versions as
possible and especially the early Ch. translations, Gandhart sources, Central Asian fragments

and Gilgit Skt. manuscripts.

2.2 The rhetorical strategies concerning the mother of Tathagatas
Previous studies fail to consider an interesting word play embedded in the caityabhiita

passages quoted above. These state that if the relic / body (sarira) of the Buddha and the

2 anayaiva hi kauSika prajiiaparamitaya prthivipradesah sattvanam caityabhitah krto vandaniyo
mananiyah pujaniyo 'rcaniyo 'pacayaniyah satkaraniyo gurukaraniyah (Vaidya 1960a:28).

sarvasattvanam caityabhiito vandaniyah satkaraniyo gurukaraniyo mananiyah pujaniyo ‘rcaniyo
‘pacayaniyah samvrtto bhavati | evam ca mama parinirvrtasyapi satah esam Sariranam pija
bhavisyati | (Vaidya 1960a:29).
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Prajhaparamita text are to be compared, the Prajiaparamita text should be regarded as the
more important of the two. In APKj and LPG and the relevant argumentation for this position
show the highest consistency:74

APKj:

Kausika! The Buddha is not attributed the name “Tathagata” through his body, but from
the fact that he has acquired sarvajiia (all-knowledge). Kausika! The Tathagatas, who
acquire the sarvajiia, come forth from prajiaparamita.” (T 227, p.542b25-27)

LPG:

(142b7) ... bhagavan aha - evam etat kauSikaivam etat* atra me prajiaparamitayam
Siksamanena - sarvakarajiiatanuprapta nanena kausikatmabhava-sarira-pratilambhena
tathagatas tathagata iti (142b8) samkhyam gacchati - // sarvakara-jiata-pratilambhena
tathagatas tathagata iti samkhyam gacchati - /| yeyam kausika sarvakarajiiata sa

prajiiaparamitaniryatd + (my edition)

The Blessed One said: It is so, Kausika, it is so; I here attained the sarvakarajiiata
(knowledge of all forms) by means of practicing in the prajiaparamita. It is not from
acquiring a physical personage (atmabhava-sarira) that the Tathagata is attributed the
name “Tathagata”. It is from acquiring sarvakarajiiata that the Tathagata is attributed the

name “Tathagata”. This sarvakarajiiatd, Kausika, comes forth from the prajiiaparamita.

Here, sarvajiia (all knowledge) in APKj or sarvakarajiiata (knowledge of all modes) in LPG
“comes forth from prajiiaparamita’®”. This seemingly indicates the relationship between the
ultimate goal and the basic practice of the bodhisattva, the prajiaparamita. However, the
APL version of this passage clearly states that the body of Tathagata comes forth, or is born

from prajiiaparamita:

The Blessed One said to Sakra, one does not become the Tathagata through the body, but

from the sarvajiiata (all-knowledge). The Tathagata comes forth from the prajiaparamita,

74 LP is extended from AP. Thus it still preserves certain contents of the early recensions of AP.
Sometimes the degree of interpolation in LPG is even less than that in the late AP.

AR AL B A RIS, DA BE B AR R AN 1R | RO e e D AR
%M. In APX (T 220, vol.7, 775203-06) it is extended to a longer passage.

76 In this chapter I apply prajiaparamita as the basic practice of the bodhisattva, and Prajiaparamita
as the Prajiaparamita text. But in the Skt. Prajiiaparamita literature they are indeed not differentiated.
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thus, Kausika, the body of [the one who acquires] sarvajiiata comes forth from the
prajiiaparamita.’’ (T 224, p.432al15-17)

In the corresponding parallel in the APN,”® after saying that “the all-knowledge of the
Tathagata, the Noble One, the Perfectly Awakened Buddha is born (nirjata) from the
perfection of wisdom” (sarvajiata tathagatasyarhatah samyaksambuddhasya
prajiaparamitanirjata), the following sentence — “the physical personality of the Tathagata
is the result of the skill in means of the perfection of
wisdom” (fathdagatasyatmabhavasarirapratilambhah prajiiaparamitopayakausalyanirjatah) —
introduces the notion of “skill in means” (upayakausalya) and also states that the body comes
from prajiiaparamita. It is very likely that the early recension uses sarvajiia rather than
sarvajiiata or sarvakarajiata, designating both “all knowledge” and “the person who
acquires sarvajiia” (viz. the Tathagata). Thus the sentence indicates that the Tathagata
(including his body) comes forth from prajiiaparamita.
This unique description is not a singular instance. In several recensions of a later chapter
in AP, “The proclamation of qualities” (gunaparikirtanaparivarta), we also learn that the

relics (Sarirani) come forth from prajiiaparamita.
APN:

api tu khalu punar bhagavan itah prajiaparamitato nirjatani tathdagatasarirani pijam
labhante | (Vaidya 1960a:48)

As come forth from this perfection of wisdom are the relics of the Tathagata worshipped.
(Conze 1975a:116)

APK;j:7

7 BhRERRIRAE N A B ER, S h R HBERTIE R s B AR . R, 3R
T = B o PR E P
This reading is similar to that of APZh (T 225, 484a17-18) and APDh (T 226, 514b21-24).

8 bhagavan aha - tasmat tarhi kausika nanenatmabhavasarirapratilambhena tathagatas tathagata iti
samkhyam gacchati | ... yeyam kauSika sarvajiata tathagatasyarhatah samyaksambuddhasya.,
prajfiaparamitanirjataisd | esa ca kausika_ tathagatasyatmabhavadarirapratilambhah
prajiaparamitopayakausalyanirjatah ...samghasariraprabhavana bhavati | (Vaidya 1960a:29)

The English translation of this passage found in Conze 1975a:105-106.

7 All the other early versions have the same reading: APL (T 224, 435c04-05) = APZh (T 225,
485b10) = APDh (T 226, 517b19-20).
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Because the relics come forth from prajiaparamita, and they are cultivated by

prajiiaparamita, so the relics are worshipped.® (T 227, p.545a28-29)

That the phrase “the body of Tathagata comes forth from prajiiaparamita” occurs in different
textual witnesses confirms its early origin and may be a notion quite unique to the Buddhists
of the early Common Era. As we shall observe in § 5, the view that the physical body of the
Buddha is the manifestation of a transcendent dharmakaya is a later development and so we
should be hesitant in assuming that idea expressed by “the physical personality of Tathagata
comes forth from prajiiaparamita” served as the exemplar for the later principle that related
the dharma-body with the physical body.

An interesting feature of this quite unique statement is the presence of a series of rhetorical
techniques, and in particular a word play. The first is to be found in the compound
“prajiiaparamita-nirjata” in APN and its corresponding expression “prajiiaparamita-niryata”
in LPG. In fact, in many early versions, we often see -niryata,' which, in the later versions,
is replaced with -nirjata. The likely explanation for this resides in the possibility that
prajiiaparamita-nirydta (from the root N i ‘go’) and prajiiaparamita-nirjata (from the root V
jan ‘be born’) can both be Sanskritisations from the same middle Indic form — for instance
in Gandhari: *praniaparamida-niyada.®> With the help of BHSD of Egerton and several
examples in the Prajiiaparamita literature, I suggest there are at least two meanings of the

compound prajiiaparamita-niryata / -nirjata of pertinence to our discussion:

a) go forth into Prajfiaparamita (nir + V i)

In APG, we also have one reference concerning “prafiaparamidae niyayae”:3?

APG:

SO DL RIBE e B AR A, O AR T AR i

81" Although (to my knowledge) we do not have other early Skt. fragments of AP in this regard,
prajiaparamita-niryata also occurs in one fragment of LP that is related to the chapter which, as with
the passage quoted above, compares the respecitve merits of ritual practices directed towards a stiipa
or the Prajfiaparamita (Hori 1996:36-38).

82 According to the A Dictionary of Gandhari available online (https://gandhari.org/n_dictionary.php),
niyadi corresponds to Skt. niryati and Pali. niyyati.

8 In another case of AP, niya- has the similar meaning:

Skt: yo bodhisattvo mahdsattvo tra Siksisyate, sa niryasyati sarvajiiatayam | (Vaidya 1960a:06)

G: + + sisatvo atra [Siksisati sa niyalisati sarvanadae (Falk & Karashima 2012: 54)

In the early Ch. translation, we also see the term achieves (cheng jiu ), which is quite close to the
meaning of “adept in”: “The bodhisattva who studies in such a way can be adept in the all-

knowledge” (APKj, T. 227, p. 538a9-10: EFE N2, RE Ut e B4).
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[tatra ho bhagava aispa suhuti amamtreti padi] (1-03:) + + + + + + + + + mahasetvasa
prafiaparimidu aradhya yasa bosisatve mahasa[tvle (1-04:) + + + + [mi]|dae niyayae (Falk
& Karashima 2012:28)

It parallels to one passage in APN:
tatra khalu bhagavan ayusmantam subhiitim sthaviram amantrayate sma - pratibhatu te
subhiite bodhisattvanam mahasattvanam prajiiaparamitam darabhya yatha bodhisattva

mahdasattvah prajiaparamita niryayur iti (Vaidya 1960a:2)

The Blessed One said to the Venerable Subhuti, the Elder: Make it clear, Subhuti, to the
Bodhisattvas, the great beings, in respect to prajiaparamita, how the Bodhisattvas, the

great beings would enter into the prajiaparamita!

The last sentence with the optative form verbs G: niyayae (opt. sg. 3) or Skt: niryayuh®* (opt.
pl. 3) means “how bodhisattva(s) would go forth into perfect wisdom”. Here “go forth into”
means “deeply practice”. Under the entry of niryata in BHSD, Egerton suggests that niryata
be translated with “adept, perfected, perfectly skilled, in” (BHSD p.303, col 2). The
expression “adept in prajiaparamitd” probably refers to sarvajriata, the higher stage of

prajiiaparamita and the ultimate goal of bodhisattva.?>

b) born from Prajiaparamita (nir + V jan)

From the root V jan (create, produce), nirjata can mean “produced, originating,
born” (corresponding to Tib. yas skyes pa, “born from”) (BHSD, p.301, col 1). This meaning
is further associated with the important argument in AP that the prajiiaparamita is the mother
of the Buddha. The relevant example can be found at the beginning of the chapter XII

“Showing the world” (lokasamdarsanaparivarta):

esa hi matd janayitri tathagatanam arhatam samyaksambuddhanam | asyah sarvajiiatayd
darsayitri lokasya ca samdarsayitri | atonirjata hi subhiite tathagata arhantah
samyaksambuddhah | (Vaidya 1960a:125)

84 The term niryayuh, which only occurs in this passage and its parallels, is the hybrid Sanskrit form
of nirayeyuh.

85 According to another piece of textual evidence from AP. APN recension reads:

apariptiirayamanah prajiaparamitam na niryasyati sarvajiiatayam aparigrhitam parigrhnan | (Vaidya
1960a:4-5)

When he does not fulfill perfect wisdom, he cannot go forth to all-knowledge, so long as he remains
one who tries to appropriate the essentially elusive. (Conze 1975a:8)

And the APN recension (T 227, p.537¢8-9) is shorter: “When he does not fulfill the prajriaparamita,

he cannot achieve the all-knowledge” (A H B W&, BIASHE SO 2.
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. she is their mother and begetter, she showed them this all-knowledge, she instructed
them in ways of the world. From her have the Tathagatas come forth. (Conze 1975a:172)

The two meanings derive from different roots, but they would both be rendered in the
presumed original Gandhart as *prariaparamida-niyada. In light of the compound’s multiple
meanings, it is not difficult to understand the argumentation of the passage quoted above
(T227, p.542b25-27 = LPG:142b7-8), which can be simplified as follows:

The Tathagata attains his name “Tathagata” due to sarvajiiata (sarvajiiata = Tathagata),
rather than due to his physical body; Sarvajfiata (= Tathagata) is adept in (= a) / comes
forth from prajiiaparamita (= b) and thus, the physical body of Tathagata comes forth

from prajiiaparamita (= b).

Interestingly, the text also combines the two senses of prajiiagparamita: a) the bodhisattva
practice belonging to the six perfections (paramita), and b) the text itself under the name
Prajnaparamita. When it says “sarvajiata is adept in prajidparamita”, the term
“prajiiaparamita’ here refers to the bodhisattva practice, but when it states “tathagata comes
forth from Prajfiaparamita”, Prajiiaparamita can refer to the text itself, because in the context,
the text, rather than prajiaparamita practice, is compared with the relics (this will be further
discussed in § 2.5). This style of disguised displacement can be also found in the case in
which sarvajriata refers to “the all-knowledge” or “the person who attains all-knowledge”.

The mother of the historical Buddha Sakyamuni, Maya, is recorded in a wide range of
biographies of the Buddha, such as the Lalitavistara, Mahavastu, etc. However, as stated
above, the AP considers the prajiiaparamita practice / Prajhaparamita text to be the true
mother of all the Tathagatas (deriving from the meaning (b) of the compound
prajiiaparamita-nirjata). Indeed, on some occasions prajiiaparamitd is also called the mother
of bodhisattvas:

svalaksanasinyatam updadaya mata bhagavan bodhisattvanam mahdsattvanam

prajiiaparamita | (Vaidya 1960a:86)

She (prajiiaparamitd) is the mother of the Bodhisattvas, on account of the emptiness of
own marks. (Conze 1975a:135)

This idea 1s widely accepted in the other Mahayana literature, for instance, in the seventh

chapter of Vimalakirtinirdesa, the first verse is as follows:
prajiiaparamita mata bodhisatvana marisa /
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pita copayakausalyam yato jayanti nayakah // (Takahashi 2006:79)

Prajfiaparamita is the mother of bodhisattvas, friend,
And Skill in Means is the father, the guides (i.e. Buddhas) are born from there.

This notion also influenced the personification of Prajiaparamita as a female bodhisattva.
The early representations of the Prajfiaparamita are now lost and we only have examples that
date later than 800 C.E. The earliest description of Prajiaparamita as a female bodhisattva in

literature is found in *Dharanisamuccaya-sitra (FEZEJEELL T 901), translated into Chinese

before 625 C.E., which remarks on the female goddess of prajiiaparamita, and on the
mudras, mantras, mandala and ritual.8 In fact, as stated above, the development of

Prajfiaparamita into a personified Bodhisattva originates from a word play.

2.3 The equation of the Prajiiaparamita text and its preacher with the Buddha
The relationship between the Prajfiaparamita text and the Buddha is not limited to a mother-
son simile. In some places we also find a description that includes a direct and literal equation
of the two. The intention of these statements is identical to those concerning the mother of the
Buddha; that is, they establish the authority of the Prajiiaparamita text by claiming its
relationship with the Buddha.

Near the close of AP, in chapter XXXII “Entrusting” (parindanaparivarta), the Buddha
entrusts the Prajfiaparamita text to Ananda, and declares that it should be regarded as his

substitute after his parinirvana:

evam ukte bhagavan ayusmantam anandam etad avocat: Sastd te ananda! tathdagatah.
paricarito smy ananda! tvaya maitrena kdayakarmand manadapena, maitrena vakkarmana
manaapena, maitrena manahkarmana manaapena. tasmat tarhy ananda! yathaiva tvaya
mamaitarhi tisthato dhriyamanasya yapayato smin samucchraye prema ca prasddas ca
gauravam ca krtam, tathaiva tvayd ananda mamdatyayad asyam prajiaparamitayam
kartavyam ... (Vaidya 1960a:260)

The Lord: The Tathagata is your teacher (sastr), Ananda. You have ministered to me,
Ananda, with friendly acts of body, acts of speech, acts of mind. Therefore then, Ananda,
just as you have given affection, faith and respect to me as I am at present in this
incarnation, just so, Ananda, should you act after my decease towards this perfection of
wisdom. (Conze 1975a:299-300)

8 For instance, one chapter titled “The method of depicting the great Prajiiaparamita” (5 K5 1%
¥, T0901, 805a29-c17) details how to depict the female bodhisattva Prajiaparamita and the relevant

rituals.
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The term sastr is an epithet of the Buddha. The Skt. text is only slightly different from APL,%
but the idea “respecting the Prajiaparamita is respecting the Buddha” is fundamentally the
same. As is widely known, Ananda plays a significant role in the transmission of the
buddhavacana (the word of the Buddha). Serving as an indispensable authority at the first
Buddhist council, Ananda is reported to have recited the siitras — thus all stitras begin with
“Thus have I heard”, and here “I” refers to Ananda. Therefore, the episode in which the
Buddha entrusted Ananda the Prajfiaparamita (text) indicates that the Prajfiaparamita (text)
should be also regarded as the teaching of the Buddha.

Furthermore, in the following passage in the chapter “Entrusting”, we also see a

description of the ritual actions associated with the text:

tathagatantikavacaras te ananda sattva veditavyah, ya enam prajiiaparamita srosyanty
udgrahisyanti dharayisyanti vacayisyanti paryavapsyanti pravartayisyanti desayisyanty
upadeksyanty uddeksyanti svadhydasyanti likhisyanti satkarisyanti gurukarisyanti
manayisyanti pujayisyanty arcayisyanty apacayisyanti
puspadhiipagandhamalyavilepanacirnacivaracchatradhvajaghantapatakabhih, samantac
ca dipamalabhih, bahuvidhabhis ca pujabhir iti |[*® (Vaidya 1960a:260-261)

It should be known that those beings — who would hear this perfection of wisdom, take it
up, study it, speaks of it, master it, engage in it, show it to others, display it, explain it,
recite it and write it, and who would honour, revere, adore, respect, praise and worship this
perfection of wisdom with heavenly flowers, incense, etc. — are living close to the
Tathagata.

S APL: (hREPE: HOBIRATER, ML, HWERER, AR . A ER . WH
Firthe —YIISHOR BT R ISR oS SR E

The Buddha said to Ananda: You respect what I said and respect my Dharma. You esteem and serve
me. You devote yourself to the Buddha. You have affection for the Buddha, You have filial affection
for the Buddha. You (should) respect the Prajfiaparamita with the same filial affection as you have for
the Buddha. (Karashima 2011:534 n.216)

8 This is in line with APKj: ¥k, A A E M BMEE, 2R Bl ERE, WrEsifrER
N, BRSO B I A, HA RN R, NEERE, WRLEME. (T 227,
586b28-c03)

In APL we only see: ¥t B ffie A5 : A RAHB. “you (truly) see the Buddha. Nobody can deny it.” (=

APZh, Karashima 2011:535 n.222) The ritual actions are not deal with and from the context we know
it indicates the equation of Prajhiaparamita with the Buddha.
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Noticeably, the ritual actions of spreading and explaining the Prajiaparamita (text) to others
are sanctified: one conducts those ritual actions just as one pays respect to the Tathagata. In
this way, the cult of the Prajfiaparamita text is strengthened through the conceptual
assimilation of Prajfiaparamita with the Tathagata.

According to one passage in the Skt. version of the Sadaprarudita story, the Dharma-
preacher (dharmabhanaka) of the Prajiaparamita should be treated as the Teacher (Buddha).

evam tvam kulaputra pratipadyamano nacirena prajiiaparamitam srosyasi pustakagatam
va dharmabhdanakasya bhiksoh kayagatam | yasya ca tvam kulaputrantikat
prajiiaparamitam Srnuyah Sastrsamjida tvaya tatrotpadayitavya | ... imdas tvaya
kulaputranusamsah paritulayamanena dharmabhanake bhiksau Sastrsamjiiotpadayitavya |
(Vaidya 1960a:238-239)

When you progress like this, you shall before long be able to study the perfection of
wisdom either from a book, or from the mouth of a monk who preaches dharma. And you
should treat as the Teacher (= Buddha) that person from whom you may come to hear the
perfection of wisdom... When you weigh up these advantages, you are bound to treat that
monk who preaches dharma as the Teacher. (Conze 1975a:278)

The Sadaprarudita story of the oldest recensions (APL and APZh) lacks any parallels to this
passage (Karashima 2011:468 n.255), although one parallel can be found in the APKj.% As
we will see, the visualisation method of seeing the Buddha in the Sadaprarudita story in AP is
quite different from the metaphorical “seeing” in the main body, and the extreme practice of
donating to the Dharma-preacher also appears unique (see § 3). In fact, a likening of the
Dharma-preacher with the Buddha does not occur in any other part of AP and this fits the
direct context of the Sadaprarudita story in which extreme donations to the Dharma-preacher

are advocated.

In sum, both the mother-son simile (viewing the Prajiaparamita as the mother of Tathagatas)
and the equation of the Prajiaparamita with the Teacher are instances of an argument for
associating Prajhaparamita with the Buddha. That is not to say, however, that the cult of the

Prajfiaparamita text reflected by AP is limited to this argument: the text continues to declare

% APKj: {RREUE, AARESCH BARE. QG H . witikiib. #8571 | ity

PR, ERRNEKRME ... JEMELRIIPERIN, ERTRT AR RAAR . (T 227, p.580b14-21)
When you progress like this, you shall before long be able to study the perfection of wisdom either
from a book, or from the dharma-preacher. Son of the good family! For the one from whom you hear
the Prajfiaparamita, you should treat him as the Teacher (= Buddha) ... When you examine these
advantages, you will consider the dharma-preacher as the Teacher. (Conze 1975a:278)

The reading is akin to that of APN.
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that the people who engage in the ritual actions associated with the cult of text will be
awarded with two benefits: one can attain extraordinary merit through actions such as
hearing, holding, and spreading the Prajfiaparamita text (in § 2.4); and one will also be
protected by the Buddha and gods, who will obviate the danger of demons and other
misfortune (in § 2.5). In those cases, we will later observe how certain rhetorical techniques

are adopted for proving the benefits of the ritual actions related to the Prajiaparamita text.

2.4 Comparing the merit of Prajiiaparamita with the relics and stiipas

Common to all Buddhist traditions is the fundamentality of merit (punya) for Buddhist ethics.
Discussions of the creation of merit are hence abundant in Buddhist literature, and one of the
most significant merit-making deeds constitutes paying respect to the three jewels: the
Buddha, Dharma and Sangha. In Mahayana literature, as Tanabe (2004) notes, the means of
producing merit are extended to a set of quite particular ritual actions. He writes: “since ritual
involves magical power exceeding that of moral effort, the benefits are greater. The
Saddharmapundarika-siutra, for example, describes the magnificent benefits that will fall on
those who do no more than read, recite, copy, and uphold the stitra” (Tanabe 2004:532).

If we examine the APN text (Chapters from I to XXXII) as a whole, such benefits of
taking up, reciting, and writing the Prajiiaparamita text are repeated in chapters Il to XII
more frequently than in the other chapters. In chapters III to XII, many discussions are
devoted to comparing these ritual actions with other well-known beneficial religious
practices: the text posits, for instance, that greater merits can be accrued through the rituals it
forwards — regarding Prajfiaparamita as the great secret lore (vidyd) and declaring its worldly
benefits (III) — than others such as offering to sttipas (III) or relics (IV), or indeed as having
more benefits than the other Buddhist teachings (V) etc. It goes further also in stating that one
who criticizes the Prajiaparamita will go to hell (VII) and that one who is unable to correctly
recite the Prajiiaparamita text is under the influence of Mara (XI), etc.

The denigration of the meritorious efficacy of ritual actions related to the cult of relics
(Sarira) in favour of those connected to Prajiaparamita is based on the idea that “the
Tathagata (or his body) comes forth/is born from Prajiaparamita (text)”. An especially
distinctive example of such deprecation occurs in the case of worship towards the stiipa in
Chapter III. Here the text states that “his merit will be greater even than that of all beings in
great trichiliocosms countless like the sands of the Ganges, if each single being in them
would build a Stupa, and if each one of them would build all those Stupas, and honor them
for an aeon or the remainder of an acon” (Conze 1975a:70-71). A similar description can be

found in chapter IV. Here it is also said that if the Prajiaparamita is put on one side, and a
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great trichiliocosm filled to the top with relics of the Tathagata on the other side, then one
should choose the perfection of wisdom®® (Conze 1975a:95).

Obviously this is hyperbole and doubtless a rhetorical technique. In fact, in numerous
Mahayana texts we see that the merit attained from the cult of text far exceeds that generated
from the cult of relics. Yet today none of the living Mahayana traditions (China, Tibet, Japan
or Korea) considers the Mahayana text to be more significant than the relics of the Buddha.
This does not affect the fact that people devoted and indeed continue to devote themselves to
ritual actions related to the cult of Mahayana text. A good example of this, resides in the fact
that many extant manuscripts of Mahayana sitras, such as the Sanghata-siitra, were not
traditionally regarded as significant for their teaching but rather were presented as being
particularly efficacious for producing merit by means of their dissemination.

The central purpose in convincingly arguing that such ritual actions are more beneficial
than paying respect to the Buddha, and more generally in promoting the cult of
Prajhiaparamita text, is achieved by the application of rhetorical techniques, such as word
plays, similes, or hyperbole, as stated above. By this means also, some merit-making
activities that were widely accepted in early Buddhism were successfully transposed into

Prajfiaparamita discourse.

2.5 The protective function of the Prajiaparamita text

2.5.1 The Prajiiaparamita text protected by the Buddhas

As stated in § 2.2, mixing the practice of prajiiaparamita as a component of the bodhisattva
path with the cultic practice towards the Prajfiaparamita text could be regarded as a
misguided displacement. This is testified by a the simile of a mother and her sons at the
beginning of Chapter XII “Showing the world”,°! which says that the Buddhas are born from
prajiiaparamitd and in turn protect it, just as sons would always come to see and protect their
mother. Although prajiiaparamita here does not clearly refer to the text, still, if we examine

the wider context of this simile at the end of Chapter XI, we find the following:

% The reason is expounded as follows:
evam eva bhagavan mahesakhyahetupratyayabhiita prajnaparamita | tathdagatasyarhatah

In the same way, the perfection of wisdom is the real eminent cause and condition, which feeds the
all-knowledge of the Tathagata. The relics of the Tathagata, on the other hand, are true deposits of all-
knowledge, but they are not true conditions, or reasons, for the production of that cognition. As the
cause of the cognition of the all-knowing the perfection of wisdom is also worshipped through relics
of the Tathagata. (Conze 1975a:95)

91 This passage is closely followed by an example with the compound “born from Prajiiaparamita «
jan)”in § 2.2.
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buddhaparigrahenodgrahisyanti dharayisyanti vacayisyanti paryavapsyanti
pravartayisyanti desayisyanty upadeksyanty uddeksyanti svadhydasyanti lekhayisyanty
antaso likhisyantiti | tat kasya hetoh? maro ’pi hy atra papiyan mahantam udyogam
apatsyate antarayakarandya | tathagato 'py arhan samyaksambuddha udyogam apatsyate

‘nuparigrahayeti || (Vaidya 1960a:124)

Those who decide to learn, study and write this perfection of wisdom have been swayed
by the Buddha’s might, by his sustaining power, by his grace. For whereas Mara, the Evil
One, will make great efforts to cause obstacles, the Tathagata in his turn will send help.
(Conze 1975a:252)

The early Ch. translation is quite similar in this regard:

[Despite these disturbances,] sons and daughters of a good family take up the
Prajfiaparamita, bear it in mind, recite, chant and read it. This is all by the grace of the
Buddha’s imposing dignity. Why can it not be disturbed by the Mara, the disturbances are
all eradicated? It is upheld by tathagata-arhat-samyaksambuddha.®? (T 224, p.448¢16-19,
cf. Karashima 2011:248 n.11)

Therefore, one important intention of the mother-sons simile is to claim that the Buddhas will
also help practitioners who are reading, reciting, and practicing the Prajfiaparamita text. Since
attaining prajiaparamitd is regarded as a significant practice for reaching salvation, the help
sent by a Buddha can in turn guarantee the success of the practitioner in their career as a
bodhisattva.

According to the passage, those who attain the Prajiiaparamita text will be protected by the
Buddhas from evil obstacles. A similar description can be also observed in some other

passages. Here we only quote the English translation of the Skt. text:*?

The Lord: ... For it is in the nature of things that the Buddhas, the Lords, who stand, hold
and maintain themselves in immeasurable and incalculable world-systems, should bring to
mind and uphold everyone who teaches and studies this perfection of wisdom.

The Buddhas will bring him to mind and assist him. And it is quite impossible to cause an

obstacle to someone who has been brought to mind and upheld by the Buddhas. ... They

2 OEBER T BN, BEEBOE DR EGREE  BR M EA. fTLIMe B RE T 15

B, o LRSI B vy el 28 ] = B = 1 o il <k
It reads the same to APKj (T 227, 557b25-28).

93 The parallels in APL (T 224, p.446al1-22), APZh and APKj (T 227, p.555a12-22) etc. are quite
similar.
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are known to the Tathagata, they are sustained, and seen by the Tathagata, and the
Tathagata beholds them with his Buddha-eye. (Conze 1975a:158-159)

According to this passage, the Buddhas of immeasurable and incalculable world-systems,
who, with their Buddha-eye, see all aspects of everything, behold those who teach and study
the Prajiaparamita. This, we are told, guarantees the practitioner’s successful progress on the
training of prajiiaparamita.

In this way, to argue that the Tathagatas are born from the Prajfiaparamita not only
highlights the merit produced by ritual actions directed towards the text but also asserts its

protective function.

2.5.2 The Prajiiaparamita text as an incantation
The protective function of the Prajfiaparamita text is not limited to protecting people from the
obstacles encountered while studying the text and some places in AP even advocated its
protective function in the daily life, in a fashion quite similar to what we observe in the role
of dharant texts for Tantric Buddhism.

In Chapter III, the Four Great Kings (maharaja), Indra, Brahman and other gods promise
that they will protect the people who take up and recite the Prajiiaparamita text. By way of

example I only quote the promise of protection made by the Great Kings:

atha khalu catvaro maharajano bhagavantam etad avocan - ascaryam bhagavan yad
imam prajiaparamitam udgrhnan dharayan vacayan paryavapnuvan pravartayan sa
kulaputro va kuladuhita va yanatraye sattvan vinayati, na ca sattvasamjiam utpadayati |
vayam bhagavams tasya kulaputrasya va kuladuhitur va raksavaranaguptim
samvidhasyamah, ya imam prajiaparamitam udgrahisyati dharayisyati vacayisyati

paryavapsyati pravartayisyati ||** (Vaidya 1960a:25)

The Four Great Kings: It is wonderful, O Lord, that those who take up, etc., this perfection
of wisdom should discipline beings in the three vehicles, and yet not perceive any being.
We, O Lord, will protect (raksavaranaguptim samvidhasyamah) such a person. (Conze
1975a:103)

This protective function is always attributed to dharani texts; for instance, in the

Ratnaketudharani we find the following passage:

% This reading is akin to the parallel in APL (T 224, p.431a25-27): “The Four Great Kings said to
Buddha: we will protect the son or daughter of a good family who studies, holds and recites this

perfection of wisdom” (U R FHMF: FKIEHILHELES T HLNBEREWBES. R
#H#). Cf. APK]j (T 227, p.541¢26-28).
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vah kascid bhagini rdja ksatriyo murdhabhisikto janapadasthamaprapta imam
ratnaketudharanim pustake likhitva dharayisyati tasya rajnah ksatriyasya dasasu
diksidarah kirtisabdasloko 'bhyudgamisyati yavad sarvam ripadhdtum udaraih
kirtisabdair apurayisyati / anekani ca devanagayaksagandharvakotinayutasatasahasrani
tasya rajiah ksatriyasya prsthatah samanubaddha raksanuguptaye sthasyamti /
(Kurumiya 1978:39)%

Sister, if a king, a ksatriya, whose head has been consecrated (mirdhabhisikta) and who
has secured power over a kingdom, were to bear the Ratnaketudharani having written it
on a manuscript, then the best tidings, fame and glory of that king and ksatriya would
emanate throughout the ten directions etc., and the sphere of form (ripadhatu) would be
filled by the best tidings and fame. Many uncountable thousand million devas, nagas,

vaksas and gandharvas would stand close behind the Ksatriya king for his protection.

Here, a ksatriya (one of the four castes of Vedic society) king is said to receive protection
from the gods as a product of his writing and bearing the Ratnaketudharani. As with the AP,
protection in daily life is therefore afforded by gods rather than Buddhas.

A closely related matter in AP relates that people who perform ritual actions related to the
Prajnaparamita text will “acquire and gain advantages here and now” (drstadharmikan gunan
pratilabhate parigrhnati). In other words, they will be given protection in daily life. The text
declare, for instance, that Mara and his hosts will be unable to harm those who perform the

ritual actions;”® that a person who goes into battle, to the very front lines, will be protected

% 1t is quite close to the Ch. parallel (T 402, p.543c24-29).

% yo hi kascid devaputrah kulaputro va kuladuhita va imam prajiaparamitam udgrahisyati
dharayisyati vacayisyati paryavapsyati pravartayisyati, na tasya maro va marakayika va devata
avatarapreksinyo 'vataragavesinyo 'vataram lapsyante | (Vaidya 1960a:25)

Mara and his hosts will be unable to harm those who take up this perfection of wisdom, who bear it in
mind, preach, study and spread it. (Conze 1975a:103)

Similarly, the APL reads — If the son or daughter of a good family, who studies, holds and recites

Prajiiaparamita, the Mara and his hosts will not have opportunity (for a hostile approach).(Z 45 3% 5

TELN, HARCEBREE, HARE, HAWE, BES T LN, BEERENE
HHAE, T224,p.431a16-19)
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from death or injury if he recites the Prajfiaparamita text;’” and even that the place where the
Prajfiaparamita text is stored will be not harmed by men or ghosts.”®

Notably, the AP text names the Prajiiaparamita as a great secret lore or incantation (Skt:
mahavidya, APL: #& K, APKj: KWHAT): “Kausika, the great incantation is the perfection of
wisdom” (mahavidyeyam kausika yad uta prajiiaparamita). After this, the early Ch. versions
only mention an unsurpassed incantation (APL: N\ pZJEWL, APKj: 4 FWLHF, *anuttara

vidyd), while the parallel in Skt. APN is extended to a long list: “an incantation without
measure (apramand ... vidyd), a quite measureless incantation (aparimana ... vidya), an
unparalleled incantation (niruttara ... vidya), an unsurpassed incantation (anuttara ... vidyd),
an unequalled incantation (asama ... vidyd), an incantation which equals the unequalled
(asamasama ... vidya) is this, the perfection of wisdom” (Vaidya 1960a:27). Notably, this
reminds us that the mantra om gate gate paragate parasamgate bodhi svaha in the
Prajriaparamita-hrdya-sitra (henceforth Heart Siitra) is named as maha-mantro maha-vidya-
mantro ‘nuttara-mantro samasamamantrah (Conze 1967:152). The only difference in the
Heart Sitra is that the term mantra is adopted instead of vidya.”®

The AP presents a positive attitude towards the secret lore. For instance, in one passage
concerning the rebirth of an irreversible bodhisattva (avinivartaniya-bodhisattva), which is
attributed to the advanced stage in the bodhisattva career, vidya is regarded as one of the

knowledges that are well studied by people where the irreversible bodhisattva is reborn:

Furthermore, when an irreversible Bodhisattva has definitely terminated his existence
among the Gods, - whether they belong to the sphere of sense-desire, or the sphere of
form, or the formless sphere, - he is reborn in just this middle region, in Jambudvipa. For
in the border countries there are only a few beings with a good knowledge of the arts, of
poetry, of mantras, of secret lore, of the standard treatises, of portents and of the meaning

of religion, but in the middle region they are reborn in abundance. But those who are

97 Translation see Conze 1975a:104, corresponding to Vaidya 1960a:27. The earliest Ch. recension has
a close description — Buddha said to Indra, “furthermore, Kaus$ika, the son or daughter of a good
family who studies, holds and recites the Prajfiaparamita ... even if he joins the battle, he will not be

killed by a weapon.” (fREREIRIERE: “HIK, M. BB FHBEL AN RREERE. 8. Wl
. IEENTE, AP T 224, p.431c010-12)

%8 This refers to the first case concerning caityabhiita in § 2.1. In the old versions of the corresponding
passage, the simile of caitya is not observable, but the place where the Prajfiaparamita is held (APL:

TR I 48 25 BT 1E B2 ) is mentioned.

% This is also pointed out by Conze (1967:164-165) in his critical edition and study of the
Prajiiaparamita-hrdya-sitra. He quotes the Skt. parallel in the Satasahasrika (100,000 stanzas) as an
example, and in this passage only the mahavidya, anuttara vidya and asamasamd vidya are
concerned, which are very close to the enumeration in the Heart Sttra.
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reborn in the border regions are at least reborn in the big towns. This is another mark of
irreversibility.!% (Conze 1975a:206)

As widely known, the middle region (madhya-desa), including Magadha and Kosala etc., is
supposed to be the place where the Buddha and chief disciples were born. By virtue of this
connection, the early Buddhist tradition regarded rebirth in the border regions as one of eight
wrong circumstances (Pali. atthakkhana). However, this AP passage adds the big towns of
border regions to the potential rebirth places for an irreversible Bodhisattva. This is quite
similar to the situation of Gandhara Buddhism around the turn of the Common Era, and thus
this passage seems to serve as an apologetic for the authority of Buddhist communities in the
border regions. It is possible that the popular religious practice related to incantation in
Gandhara influenced the acceptance and perhaps the very usage of incantations in
Prajfiaparamita literature.

The protective function of the Prajfiaparamita text in AP gave rise to many further such
developments in the Prajiaparamita literature. Because the recitation of the Prajfiaparamita
text in a public or private ritual was regarded as a method of purification and protection, the
shorter texts, such as the Heart Sutra or the Adhyardhasatika Prajiaparamitd, were
composed for the convenience of recitation by later Prajiaparamita traditions.

Summary
So far we have outlined the different rhetorical techniques at work in AP that served to
establish the relationship between the Prajfiaparamita and the Buddha and which, in turn,
establish the authority of the Prajiaparamita (text). These devices — word plays, similes and
misguided displacements, etc. (§ 2.2) — enabled, on the one hand, the identification of the
Prajhaparamita as the mother of Buddhas, and, on the other, the equation of the
Prajfiaparamita with the Buddha, following the model of “seeing dharma is seeing the
Buddha” (§ 2.3). In certain historical contexts of a posterior period, the similes were further
extended to depict the Prajfiaparamita as a female bodhisattva, or to establish the notion that
the Prajfiaparamita text was the dharmakdaya of the Buddha.

We also detailed a series of ritual actions associated with the cult of text, such as taking

up, reciting, and explaining the Prajfiaparamita text, which repeatedly occur in roughly one

10 punar aparam subhiite avinivartaniya bodhisattva mahasattvah kamavacarebhyo devebhyas cyuta
ripavacarebhya ariupyavacarebhyo va devebhyascyutah santah ihaiva madhyadese jambiidvipe
pratyajayante | yatra sattvah kalasu kovidah, kavyesu kovidah, mantresu kovidah, vidyasu kovidah,
sastresu kovidah, nimittesu kovidah, dharmarthakovidah | alpakah pratyantajanapadesu
pratyajayante, yad bhityastvena madhyadese pratydjayante |  ye ‘pi pratyantesu janapadesu
pratyajayante, te 'pi mahanagaresu pratyajayante | ete 'pi tesam gunah samvidyante | ebhir api
subhiite akarair ebhir lingair ebhir nimittaih samanvagato bodhisattvo mahasattvo ’vinivartaniyo
‘nuttarayah samyaksambodher dharayitavyah | (Vaidya 1960a:167)
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third of the AP. These ritual actions are emphasised in particular for their instrumentality in
producing merit (§ 2.4) and their protective function (§ 2.5). The former goal was
traditionally regarded as the impetus of the Buddhist ethic and soteriological praxis; whereas
the latter function is described being central in the effort to “gain advantages here and now”,
as with the later dharanit texts. This reveals that passages related to the cult of Prajiaparamita
text in AP were not only constituted by the rhetorical strategies, but that they also comprised
a primary tenet of Prajiaparamita followers’ devotional practice.

Both rhetorically associating the Prajiiaparamita text with the Buddha and emphasizing the
practical benefits of holding and spreading the text contributed to a prolific diffusion of the
text. Perhaps most significant is that these two methods are inseparable in this regard: arguing
that the Tathagata comes forth from the Prajiaparamita text demonstrates that the text has a
higher significance than the stiipas and relics, whilst concurrently establishing the text’s
apotropaic function. In this way, rhetorical techniques are not only used to establish the
authority of the text, but they are also connected with ritual actions related to the

Prajfiaparamita text in daily life.
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3. The Samadhi of direct encounter with the present Buddhas
and the Sadaprarudita story

In the last two chapters we investigated several passages of AP that connected the word of the
Buddha, the Prajfiaparamita (text), with the very existence of the Buddha, or that defined the
Prajfiaparamita texts as the mother of the Buddha. In justification of this new interpretation,
certain rhetorical techniques and word plays were employed to emphasise the importance of
key tenets of Prajfiaparamita teaching (such as emptiness, signless and wishless etc.) and
attributes of the Prajiaparamita text. Similar strategies were also utilised to affirm an equally
novel principle that understanding the Prajfiaparamita teaching and reading and reciting
Prajfiaparamita texts could serve as an important mechanism for “seeing” the Buddha.

While this much is clear, less so is that the majority of AP describes only modes of the
metaphorical “seeing” the Buddha, whereas passages that deal with literally “seeing” or
encountering the Buddha as part of meditational practices, such as buddhanusmrti or Buddha-
visualisation etc., are quite rare. A prime example of the latter is the story of Sadaprarudita
bodhisattva, covering the last two chapters of AP. Originally the narrative appears to have
circulated as an independent text. This is deducible from its absence in several versions of AP
and LP, but also due to it being the only narrative story in the Prajiaparamita tradition, quite
different in style from the rest, that focuses on philosophical discourse.

The occurrence of Buddha-visualisation in the Sadaprarudita story may reflect the
popularity of this practice among the followers of Prajiaparamita teaching at the beginning of
the Common Era. In this chapter, I would like to point out some similarities in detail between
the episodes of the Sadaprarudita story in the Prajfiaparamita text and the process of the
meditation practice described in the Pratyutpanna-buddha Sammukhavasthita Samdadhi Siitra
(henceforth PSS) (see § 3.3), which has not drawn enough attention in previous studies (see §
3.1).

These parallelisms reveal that the contents of the story in the Prajfiaparamita text are
closely linked to the PSS directly, or that they are based on the practice of the corresponding
samadhi. To provide a better understanding of its composition and its practical background, I

shall conduct a literary and historical analysis of this narrative (see § 3.4).

3.1 Previous studies on the Sadaprarudita story

Lancaster (1968, 1974) discusses the two versions of the Sadaprarudita story in
Prajfiaparamita texts and its parallel partly preserved in one early collection of Jatakas
translated into Chinese, the Liu-du Ji Jing 7~ 448 (T 152). The narratives encountered in
Prajiaparamita texts can be grouped into two versions (with the supplement by Yang
2013:146):
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Version I

This version is only found in two earliest Ch. translations of the AP:
(1) Chapter 28-29 of APL

(2) Chapter 28-29 of APZh

Version 11

This version refers to a number of texts in Sanskrit, in Chinese and in Tibetan:
(1) Chapter 30-31 of APN

(2) Chapter 30-31 APK

(3) Chapter 30-31 APD

(4) Chapter 30-31 APT

(5) Chapter 88-89 of LPM

(6) Chapter 88-89 of LPKj

(7) Chapter 85-86 of LPT1'%! (= ADSP)
(8) Chapter 73-75 of LPT2!%2 (= PSP)
(9) Chapter 77-78 of LPX (I) (= SSP)

Lancaster describes the process by which Sadaprarudita searches for the Prajiiaparamita, as
well as his dialogues with the Dharma-preacher of the Prajfiaparamita, Dharmodgata, in
different versions (Lancaster 1968:199-309 and 1974:83-90). Based on Lancaster's work, the
general structure and the differences between the two versions of AP are summarized by
Stephan Beyer (1977:329-340) as follows:

The episodic structure of Version I:

(1) Sadaprarudita has two dreams that tell him to seek out the Law, but his initial quest is
unsuccessful;

(2) He has a vision of a deity who gives him instruction!?3, but he is overcome with doubt;

(3) He has a vision of a magically created Buddha who tells him of the land of Gandhavati
and of the Bodhisattva Dharmodgata who lives there;

(4) He enters into a samadhi wherein he sees the Buddhas of the ten directions;

(5) He overcomes tremendous obstacles and makes great sacrifices on his quest for
Gandhavati,

(6) He reaches the realm of Dharmodgata, hears the Law, and enters once more the

101 Shes-rab-kyi pha-rol-tu phyin-pa khri-brgyad stong-pa. Peking ed. No. 732.
102 Shes-rab-kyi pha-rol-tu phyin-pa stong-phrag nyi-shu Inga-pa. Peking ed. No. 731.

103 This is not exactly what the text says. I suggest changing it to: “He hears the sound in the sky
which gives him instructions”.
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samdadhi of episode (4).

Version I basically has the same structure but begins at episode (2) with a voice from the
sky, and episode (6) consists in his asking Dharmodgata about the metaphysical
implications of the samadhi: “Where do the Buddhas go?”

Beyer puts the episodes of Version I into three strata:

() The involuntary visionary revelation (1-4).
(IT) The arduous quest for a magical buddha-field.
(IIT) Reaching the buddha-field and hearing the Law.

Beyer’s main contribution to the discussion of the Sadaprarudita story is two-fold: he
concentrates on the function of the visions in this text; and he associates this tripartite
structure with a wide range of similar texts; including, the Sadaparibhiita story in Saddhp and
the story of Queen Vaidehi in Amitayurdhyanasiitra and Dharmakara in the LSukh (Beyer
1977:329-332).104

A more recent study is to be found is the doctoral dissertation of Huang-Yi Yang (2013)
from Sydney University. Yang focuses on the historical data in the different versions and
attempts to make a more detailed philological study. She does not agree with the opinion that
Version II stemmed from Version I (Yang 2013:145), but suggests, based on two significant
segments in Version I which are missing from Version II,'% that there is a (hypothetical)
earlier version without the two segments and the lists of various samddhi, and that both
version | and II stemmed from this urtext. The first segment, which corresponds to the first

episode quoted above, will be also discussed in our study (cf. § 3.3).

3.2 Pratyutpanna-Samdadhi Siitra and its relationship to Prajiaparamita literature
The close geographical and textual relationship between PSS and AP is first reflected in the
fact that the translator of the former, Lokaksema, is the same of the first Ch. version of the
latter. Notably, they were translated in the same year and probably before all other
translations made by Lokaksema.

As Harrison (1978a) notes, textual evidence suggests that PSS was significantly influenced

by early Prajfiaparamita thought. He examines a number of paragraphs that reveal its

194 Tn addition, he connects the vision quest shared in this series of texts with non-Buddhist texts.
However, this is beyond the scope of our present discussion.

105 These two segments are: the incident of Sadaprarudita receiving revelations before he hears a voice
in the air while in the wilderness, and the incident of Sadaprarudita receiving another teaching from
Dharmodgata after he enters into various samadhis for the second time. (Yang 2013:149)
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“resemblance in tone and content to much of the Prajiaparamita literature”, and argues that
the “Pratyutpanna-siitra embodies, inter alia, an interpretation of the buddhanusmrti
experience which has certain affinities with the Prajiaparamita™ (1978a:51). He also focuses
on one passage from PSS concerning the formulation: “Did these Tathagatas come from
somewhere? Did I go anywhere?” This question is linked with an episode from the
Sadaprarudita story, in which we read the formula: “where did those Tathagatas come from,
and where have those Tathagatas gone?” (1978a:46-48).106

Furthermore, the idea of the mother of Buddhas or bodhisattvas related to our previous

discussion (see § 2.2) can be also found in PSS:

Do you know, Bhadrapala, that this meditation is the eye of bodhisattvas, is the mother of
bodhisattvas, is the object of devotion of bodhisattvas, and is the origin of bodhisattvas?107
(Harrison 1998:66)

As Harrison notes in the introduction of his edition and translation of the Tibetan PSS:

The two branches of the Mahayana went their own way, the Sukhavativyitha and related
siitras hardly mentioning Siinyata while the Prajiaparamtia siitras in their turn pass over in
silence the question of rebirth in Sukhavati and similar worlds. Accordingly,
buddhanusmrti or, more generally, encounters in meditation or otherwise with Buddhas,
has quite different functions in the Prajfiaparamtia and Pure Land texts. The Pratyutpanna-
sitra, however, goes some way towards bridging this gap, for it propounds buddhanusmrti
in terms of the doctrine of Stnyata and at the same time refers to Amitabha. (Harrison
1978:39)

It is possible that the main body of AP was composed before PSS and that both derive from
the same Buddhist community. However, as Karashima points out, the Sadaprarudita story
was quite probably added later to the main body of the early AP, since APL mentions the cult
of the prajiiaparamita text, and some passages reveal that it was written down in the
Gandhara area (Karashima 2012). This section shall demonstrate that the Sadaprarudita story
was very likely influenced by PSS. I take the passages from APL as the example of Version I,
and the Skt. text of APN for Version II. In PSS, we are concerned mainly with Chapter 2
“Practice”, and partly Chapter 15 “The Buddha Satyanama” and Chapter 4 “Similes” in the
Lokaksema version. The parallels in the Tibetan translations of PSS will be also considered.

106 This will be also discussed in § 3.3.
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3.3 Some similarities between Sadaprarudita story and Pratyutpanna-Samadhi Sitra

The Sadaprarudita story is closely related to the PSS not only by virtue of containing the
same samadhi but also by the very way it structures the course of seeking for Prajiaparamita,
paralleling episodes 1-4 of Beyer’s episodic structure. In the course of seeking for the
Prajfiaparamita, crying and joy occur alternately and roughly mark the beginning and the end
of each episode. According to this principle, I redivide and generalise the first five episodes

given by Beyer:

Episode 1: Sadaprarudita had two dreams that told him to seek out the Law, but his initial
quest was unsuccessful.

Episode 2: He heard a sound in the sky, which gave him further instructions, but he was
overcome with doubt.

Episode 3: He had a vision of a magically created Buddha who told him of the land of
Gandhavati and of the Bodhisattva Dharmodgata, and then entered into a samadhi,
wherein he saw the Buddhas of the ten directions. But waking up from the samadhi, he
lost the vision of Buddhas and set out in search of the answer to the question: “where did
the Buddhas come from and go towards?”

Episode 4: He wished to be sold in order to collect offerings for Dharmodgata, but this
was hindered by the magic of Mara.

Episode 5: Wishing to test him, Indra manifested as a Brahman and asked Sadaprarudita
to cut his body for sacrifice. When Sadaprarudita began to do so, he was prevented by a

merchant’s daughter, who thereafter led him to the place of Dharmodgata.

Based on their redivision, we present a comparison of the episodes and the course of seeking

for Prajiaparamita as follows.

Episode 1:

(1) Good conducts in previous lives:

At the beginning of Version I, the Buddha expounds the reason why Sadaprarudita sought
Prajfiaparamita by way of elucidating the merit he had accumulated in previous lives, with an
especial focus on his vow and donations to innumerable Buddhas (T 224, p.470c23-27). This
episode is completely different from the beginning of Version II, where it raises the question:
“how was the prajiaparamita sought by Sadaprarudita bodhisattva?”’ (katham bhagavan

sadapraruditena bodhisattvena mahdsattveneyam prajiiaparamitd paryesita?'%®)

108 Cf. APN, Vaidya 1960a:238.
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Chapter 4 of Lokaksema’s PSS is quite similar to Version 1. There we find that the believer
or practitioner of the pratyutpanna-samadhi has seen past Buddhas in his previous lives and

earned merits under their instruction.

The Buddha said: “If anyone believes in this meditation, that person has seen past
Buddhas in former lives. It is just for the sake of these believers that I therefore preach this
meditation...”'% (Harrison 1998:29)

The matter of good conduct in former lives is also explicitly mentioned in a parallel in the
Tibetan PSS: “at some future time those bhiksus who are highly discerning, have done their
duty under former Jinas and have engendered wholesome potentialities” (Harrison 1990:57,
6G). Lokaksema’s PSS continues: “ ... these people have not made merit under just one
Buddha ...they have all heard this meditation under a hundred Buddhas. If, when they hear
this meditation at a future time, they copy, study, recite and keep the volumes of the sutra ...
110 (Harrison 1998:30, akin to the Tibetan passage). In this context, we find a rhetorical
strategy that the meditation (samadhi) is identified with the PSS text itself, just as the
Prajfiaparamita is identified with the Prajiiaparamita text (cf. § 2.2). Therefore a praising of

ritual actions towards the text in AP also occurs in PSS.

(2) The association with the dream
Whilst absent in Version II, Version I describes how the process of seeking out the

Prajfiaparamita is initiated by a dream:

At that time, the bodhisattva dreamed that the gods from Trayastrimsa said to him: “In the
past there was a Buddha called tan-wu-jie-a-zhu-jie-luo (? ‘Z4ERI LR ZE). After the

bodhisattva heard about the name of the Buddha, he woke up. Upon waking up, he danced
for joy, left his home, and went to a desolate place in the mountains. He abandoned his

bodily (desire) without looking for anything. Then he cried very loudly and thought: As
the result of my evil behaviors, I cannot see the Buddha, nor listen to his Teaching, nor

OE: CAEEENRE, HAEGERBRM, CHENR, RARGFERLZ®RE. (T
418, p.907¢02-04)

N BEANER—HIEDE . BRE TR R, AR IR SR, R
%. (T 418, p.907c17-20)
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attain the dharma which bodhisattvas should pracitce.” Then the bodhisattva
Sadaprarudita cried.!'! (T 224, p.471a10-16)

This is comparable with one passage from Chapter 15 of PSS, where the narrative’s setting is

quite similar, but the names of the key figures variant:

The Buddha said: “Long ago in the past there was another Buddha by the name of

Satyanama, a Tathagata, an Arhat, and a Perfectly Awakened One. At that time there was a
monk by the name of Varuna. After the Parinirvana of that Buddha, this monk was in
possession of this meditation. I was then a king of the Ksatriya caste, and_in a dream I

heard about this meditation. On waking, I then went in search of the monk who possessed

this meditation, and forthwith became an ascetic under him. I wished to hear this

meditation once under this monk. I served the teacher for thirty-six thousand years, but

because of the frequent occurrence of acts of Mara I did not once succeed in hearing it.”
112 (Harrison 1998:99)

This description is the same as the Tibetan version of PSS (see Harrison 1990:185, 23W).
Interestingly, this story in PSS is also similar to Sadaprarudita’s whole process of searching
for the Prajfiaparamita, in both Versions I, and II. What remains unique to PSS and Version I
is that at the beginning of the story the endeavour to search for the teacher is initiated by an
experience in a dream. Version II, in contrast, only briefly mentions the name of another
Buddha, bhismagarjitanirghosasvara tathagata.

Furthermore, in Version I, the frustration first experienced upon seeing the Buddha, whose
name was perceived by the bodhisattva, is explained as being the result of his own previous
evil deeds; in comparison, in PSS, the same experience is attributed to the acts of Mara. It is
noteworthy that the action of seeking in both Version I and PSS is caused by the intention of
preserving the true teaching of the Buddha after his Parinirvana. For both, therefore, a
perturbation regarding the absence of the Buddha and the loss of his teaching are of primary

concern.

MORFBEFE B E R R, TIRIR NGRS R, SEEBRTRERE. TR, ERER
ZHEfANE. RO, AORBERRE, MREBRARLPENZ . 525 T 2R 0Kk
R, HRE: “RERECS AR, DR I T R I B 5% o

WO CTHAEEREE A O, A4 R EE A i P s b A = HE = b BREATEL AR, HOAR
JREAR, EHCEFRRZIR. RAFER EAFE, REPREEZIR, BEMETRFEZER.
FEBIREAE VDT o BRAF I R b T — S B =R . AR FRI = E N T, RHBEEAR
filo “(T418,p.918c17-23)
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The emotional change of bodhisattva Sadaprarudita is depicted in Version I, but it is not
found in PSS. We may deduce that the presence of this narrative tenet in the former was quite
obviously a strategy applied by a good story-teller to render the story more persuasive:
portrayals of joy and sadness appear alternately, accompanying and therefore marking the

progress of plot.

Episode 2:

Version II of the story begins with such an episode, in which a sound from the sky gives
instruction to Sadaprarudita regarding how can one attain Prajiaparamita. In the two
versions, the point of the instruction is two-fold, and in substance these two messages can be

associated with the contents of PSS.

(1) The instruction on concentration
In both versions, the first instruction we encounter concerns mental concentration. Version I
states one should go to the east undistracted by directions or by other emotional and sensory

stimulants:

The voice answered the bodhisattva: Go to the east from here, don’t take a rest. When you
go, don’t think of left, of right, of forth, of back, of upwards, of downwards, of going
itself; When you go, don’t think of danger, of joy; don’t think of eating, of drinking; don’t
think of sitting, of walking on the path, of ceasing midway; don’t think of lust, of anger, of
ignorance ... Walking to the east and having abandoned all these thoughts, the one who
conducts themselves entirely in this manner, is able to hear the Prajfiaparamita before
long.!3 (T 224, p.471a23-b07)

The parallel passage of Version II also enumerates the list of distractions, albeit in a slightly
different sequence, but again emphasis the practice of walking without paying attention to the

direction:

And go in such a manner that you do not pay attention to the weariness of body
(kdyaklamatha), to torpor (styana) or sleepiness (middha), to food (bhojana) or drink
(paniya), to night (ratri) or day (divasa), to cold (sita) or heat (usna). Do not settle your
the mind anywhere, inside (adhydtma) or outside (bahirdha); do not look left (vama), right

i PR
wby BT AT 1T, SRR XaE. %’z‘%‘: RS AR, SERATIE.
ek RS KA. ER . RERTEEHSC, /2
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[ south (daksina), east (pirva), west (pascima) or north (uttara), upwards (irdhvam),

downwards (adha), or towards any of the intermediate directions (anuvidisam).1*

Although the very possibility of walking without paying attention to directions may appear
rather strange, such a negation is a quite regular formulation of Prajiiaparamita. The basic
intention of both Versions I and II is to articulate the principle of going as form of meditative
concentration devoid of any thought. Turning to PSS, the mental concentration on the Buddha

is emphasized in one passage:

The Buddha said to the bodhisattva Bhadrapala: “Any bodhisattvas whose thoughts are at
present concentrated and directed towards the Buddhas of the ten quarters, will, if they
possess mental concentration, achieve all the exalted practices of a bodhisattva. What is
mental concentration? Through (a) compliance with the conditions for reflection on the
Buddha, having one's thoughts directed towards the Buddha (Buddhamanasikara); (b)
having thoughts which are not disturbed, (c) thereby obtaining wisdom; (d) not giving up

energy; (c) joining together with good friends in the practice of emptiness; (d) eliminating
sleepiness; ...”!!5 (Harrison 1998:15)

This paragraph occupies a crucial position in the text as it stands at the very beginning of the
chapter 2 titled “Practice”. In its Tibetan counterpart, this explanation regarding mental
concentration (5g&) is extended to 154 items, following the question: “what then is the
samadhi called Direct Encounter with the Buddhas of the Present?” The respective
explanations quoted above correspond to numbers (1), (2), (3), (4), (5) + (6) and (8) of those
given in the Tibetan witness (Harrison 1990:26, 2D).

Notably, this paragraph parallels a long versified passage in another version of PSS, T 417
(traditionally attributed to Lokaksema, but it appears to be an abridgment of T 418 with some
interpolations!!®). This versified passage serves as something of a brief introduction to the

practice of the pratyutpanna-samdadhi:

W4 tatha ca gaccha, yatha na kayaklamathamanasikaramutpadayasi, na
styanamiddhamanasikaramutpddayasi, na bhojanamanasikdramutpdadayasi, na
paniyamanasikaramutpadayasi, na ratrimanasikaramutpadayasi, na divasamanasikaramutpadayasi,
na Sitamanasikaramutpadayasi, nosnamanasikaramutpdadayasi / ma ca kvacic cittam pranidhah
adhyatmam va bahirdha va / ma ca kulaputra vamenalokayan gah, ma daksinena, ma pirvena, ma
pascimena, mottarena, mordhvam, madhah, ma ca anuvidisamavalokayan gah / (Vaidya 1960a:238)

WS R FREAEE : EAERETSBE, A HAER, —UIREEERT. MER

SER? SRS, S EAEL, ?;’321%%%, AFaE e, BRI TS, BREENR...” (T 418,
p.904b24-28)

116 Cf, Harrison 1978:41.
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Raise your mind single-mindedly, believe this teaching: according to (the name of the
Buddha) that you have heard, recollect the direction (of that Buddha). Single-mindedness
is appropriate, and cut down all the other thoughts ... Do not think of proceeding, do not
think of retreating; do not think of front, do not think of back; do not think of left, do not
think of right ... Do not think of hungry, do not think of thirst. Do not think of cold, do not
think of heat. Do not think of suffering, do not think of happiness...!'7 (T 417, 898b13-22)

It is possible that this paragraph was composed in Chinese, since the form of the verse is
distinct from any other text demonstrably translated from an Indian original. However, the
high degree of similarity between the mental concentration in this paragraph, especially the
practice of not focusing on directions, and the records in Versions I II (quoted above) do at
least prove that the mental concentration seen in the Sadaprarudita story is not only
associated with walking. The emphasis on mental concentration fits the context of meditation
much better, and was very probably changed at some stage to the concentration on the
Prajfiaparamita, which replaced the original target of concentration, the figure of the Buddha.

(2) The instruction on paying respect to the Dharmabhanaka

Following the instruction quoted above in Version I, we reads as follows:

When the past buddhas walked on the bodhisattva path, they sought the Prajiaparamita in
like manner. Having obtained the Prajiaparamita and having followed its teaching, one
will attain enlightenment immediately. If one exerts oneself in this manner, he will
immediately attain enlightenment.!!8 (T 224, p.471b07-10)

Version II of this episode extends the subject matter and contains an additional passage about
paying respect to the Dharma-preacher (dharmabhanaka).''® In this instruction on paying
respect to the Dharma-preacher, an explicit equation is made between the figure of the
Dharma-preacher and the Teacher (sastr, an epithet of the Buddha).

=
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119 This matter will be also be addressed in § 3.4.
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Practicing in this way, you, good man, will hear the prajiaparamita before long, either
from a book, or from the monastic Dharma-preacher. In his presence you may hear the
prajiiaparamita, and thereupon his designation as a Teacher should be generated by you.!2?

This passage in the Sadaprarudita story is further supported by another passage, which
defends the Dharma-preacher’s acceptance and enjoyment of the offerings he may receive:

You should be aware of the action of Mara. It is the case, good man, that the evil spirit
Mara interrupts the form, sound, smell, taste, and touch of the Dharma-preacher, the
bodhisatva and great being, serving, satiating, and revering [the Dharma-preacher].
Overcoming them, [the Dharma-preacher] is served, satiated, and honored with skill in
means. In this case, good man, you should not generate a thought of disapprobation

(aprasada) towards the monastic Dharma-preacher.!?!

In this passage, the offerings — some of them, being attributed to evil, presented as exceeding
the limit of traditional Buddhist moral disciplines — are supposed to be enjoyed by the
Dharma-preacher though skill in means (upayakausalya). Later, the injunction to obey the

Dharma-preacher is again emphasised:

... Thus you, good man, observing the real principle of all dharmas and following the
Dharma-preacher, will be soon adept in the prajiiaparamita. Moreover you, good man,
should be aware of the action of Mara. If, good man, the Dharma-preacher rebukes a good
man aiming at prajiiaparamita, he is not aware, and [even] in this case, good man, you
should not make an opposition. Rather, though aiming at dharma, valuing dharma and

having a non-downcast mind, the monastic Dharma-preacher should be followed.!??

120 evam tvam kulaputra pratipadyamano nacirena prajiaparamitam srosyasi pustakagatam va
dharmabhanakasya bhiksoh kayagatam / yasya ca tvam kulaputra antikat prajiiaparamitam Srnuyah
sastrsamjid tvayd tatrotpadayitavyd / (Vaidya 1960a:238-239)

21 marakarmani ca tvaya avaboddhavyani / asti hi kulaputra marah papiyan dharmabhanakasya
bodhisattvasya mahdsattvasya ripasabdagandharasasparsan upasamharati sevitum bhaktum
paryupasitum / tams casav abhibhitya upayakausalyena parisevate bhajate paryupdste / tatra ca
tvaya kulaputra dharmabhanake bhiksau naprasadacittam utpadayitavyam / (Vaidya 1960a:239)

122 evam tvam kulaputra sarvadharmanam bhitanayam pratyaveksamano dharmabhanakam
anubadhnann acirena prajiiagparamitayam niryasyasi / aparam api tvam kulaputra marakarma
samanvahareh / sacet kulaputra dharmabhanakah prajiiaparamitarthikam kulaputram avasadayati,
na samanvaharati, tatra tvaya kulaputra na prativanih kartavya / api tu dharmarthikenaiva
dharmagauravenaiva anirvinnamanasena dharmabhanako bhiksur anubaddhavyah // (Vaidya 1960a:
239)
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The emphasis on giving donations to or strictly following the Dharma-preacher!?® in Version
II is comparable with one passage in Chapter 15 of PSS, the chapter already mentioned in
Episode 1, (2). We will continue this discussion in Episode 4 and 5, wherein we read that
Sadaprarudita tries hard to prepare donations for the Dharma-preacher, and bodhisatva
Dharmodgata.

Episode 3

This episode is essential to our focus on the visualisation of the Buddha, because it is the first
time that the Buddha figure occurs in the story; rather than the gods in the dream or the sound
from the sky, as in previous episodes. In this episode, many passages resemble the contents of
PSS Chapter 2, entitled Practice.

(1) The quest for the exact way of seeking the Prajiaparamita
This part is a transitional passage between Episode 2 and 3, and is closely followed by the
manifestation of the Buddha figure in Episode 3, (2). The passage in Version I is brief:

At that time, when Bodhisattva Sadaprarudita heard of this teaching, he danced very much
for joy. He followed this teaching to walk to the east, and had no attachment at all in his
mind. When he walked half of the way he had this in mind: ‘how long from here can I
attain Prajiaparamita?’ After having this mind, he cried again.'?* (Karashima 2011:468 n.
258, 259)

Version II also contains the above passage but is followed closely thereafter by the following

words:

... Stood there on this spot on the earth, weeping, wailing, crying, and lamenting, he

thought thus: “At_this spot I will spend one day and night, or two, three, four, five, six,

123 Respecting the Dharma-preacher can be also found in other paragraph from PSS:

“Honor as you would the Lord of the World, the Dharma teacher

From whom you hear this meditation.” (Harrison 1998:43)

Equating the Dharma-Preacher to the Buddha is in line with what we have seen in the main body of
AP (see § 2), but the emphasis of giving donation to Dharma-preacher can not be found in this part.

124 RIRFRERE R RER R0, RO . R, BIRAT, OGEMATE . fTEER
& REEFT, TTEABOEIRE? CER R TERARR. (T 224, p.471b12-15)
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seven days and nights. I will not pay attention to the weariness of body, torpor, food or

drink, night or day, cold or heat, until I hear the prajaaparamita ...”'%>

This emphasis of the mental concentration, and especially the duration of the concentration,
is comparable with another passage of Chapter 2 in PSS, in which it is said that concentration

on the Amitabha Buddha takes seven days until one sees him:

In the same way, Bhadrapala, bodhisattvas, whether they be ascetics or wearers of white
[laymen or laywomen], having learned of the Buddhafield of Amitabha in the western
quarter, should call to mind the Buddha in that quarter. They should not break the precepts,
and call him to mind single-mindedly, either for one day and one night, or for seven days
and seven nights. After seven days they will see the Buddha Amitabha. If they do not see

him in the waking state, then they will see him in a dream!26. (Harrison 1998:17-18)

The result of this striving is a vision of Amitabha during an awake or dream state. In the
Sadaprarudita story, in comparison, the result of this continuous concentration is the

manifestation of the Buddha in the sky.

(2) The manifestation of the Buddha figure
In Version I, the following passage concerns the manifestation of the Buddha:

The Buddha manifested himself in the sky, and stood there. Then he said: “well done, well
done, what you seek is difficult. Since you exert yourself in this manner, you will soon
attain Prajfiaparamita. Bodhisattva Sadaprarudita, with folded palms, looked up at the

magically conjured buddha whose golden body, possessing the thirty-two characteristics,

125 sa tatraiva prthivipradese sthito 'bhiit / tatra rudan krandan socan paridevamanah evam cintayati
sma - asmin neva prthivipradese ekam va ratrimdivam atinamayisyami, dve va, trini va, catvari va,
paiica va, sad va, sapta va ratrimdivanyatinamayisyami / na kayaklamathamanasikaram
utpadayisyami / na styanamiddhamanasikaram utpadayisyami / na bhojanamanasikaram
utpadayisyami / na paniyamanasikaram utpadayisyami / na ratrimanasikaram utpadayisyami / na
divasamanasikaram utpadayisyami / na Sitamanasikaram utpadayisyami / nosnamanasikaram
utpadayisyami, yavan na prajiaparamitam srosyamiti / (Vaidya 1960a:239)

This passage is in line with the APKj (T 227, p.580c07-14).

126, BERERT, ERE, HUM. AR, BB PTERE oA, ESE0T . RE, —

ORE B AHHER. BEHME,. RRERd. REAR, REPRZ. (T 418, p.
905a14-17)

Not breaking the precepts and concentrating up to seven days and nights are also detailed in the
Tibetan version (Harrison 1990:32, 3B).
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emitted hundreds of millions of rays of light.”1?7 (T 224, p.471b16-20)

In Version II the figure of the Buddha (fathagatavigraha) also manifested, but without a
description of the Buddha figure.'?® To compare, we can turn to the figure of the Buddha, as
described in Chapter 2 ‘Practice’ of PSS, where, as in Version I, the thirty-two characteristic

marks and the radiance of the Buddha are concerned:

The Buddha said: “Because of this calling to mind of the Buddha, these bodhisattvas will
succeed in being born in the realm of the Buddha Amitabha. They should always call him
to mind in this way: The Buddha's body is endowed with all the thirty-two marks, he
radiates light, he is fine and upstanding beyond compare, in the midst of the assembly of
monks he preaches the sutras, and the sutras he preaches are of indestructible form.”!?°
(Harrison 1998:19)

The thirty-two marks can be also seen in other places in PSS (T 418, p.906b03-08). Of
course, the characterization of the Buddha body as thirty-two marks occurs very often in
Buddhist texts. However, the relevant passages in PSS and in Sadaprarudita story represent

the earliest records related specifically to the visualisation of the Buddha body.

(3) Instruction on the land of Gandhavatt

To show Sadaprarudita how he should seek the Prajiiaparamita, the manifested Buddha orally
illustrates the country (city) Gandhavati and the Bodhisattva Dharmodgata. He states that the
country is comprised of seven jewels and that there are trees decorated with seven jewels.
Seven rivers surround the city, where the lotuses are grown. None but the bodhisattvas live in
the city, and among them Dharmodgata, who always preaches Prajhaparamita for the
bodhisattvas, is the most honored (T 224, p.471c03-472a07 = APN p.240-241). The
description of the country Gandhavati is quite close to that of the Buddha-field in the smaller
Sukhavativytha (for a detailed study see § 4.1.2), where the trees, rivers etc. are concerned.
In this Buddha-field, Amitabha preaches dharma for the bodhisattvas, just as Dharmodgata
does in the country Gandhavati. The presence of the Buddha-field in the Sadaprarudita story

27 bR, EETOLE EER, Bk | R E R NdEREEE 515
W B BN BEFEI MR R ey, B AE&a, iR, A= 2M.
128 Cf. Vaidya 1960a:240.

129 ffhE s RSP, BRI, FESWERSA ST HBEE, B
R, amiEdELL, 7ELL G ERsg. (T 418, p.905b13-16)

The Tibetan text reads “endowed with the thirty-two marks of the Great Man and a body with a colour
like gold, resembling a bright, shining, and well-set golden image” (Harrison 1990:37, 3F).
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can also be linked with another fact; namely, that here, as with PSS, the Buddha-field is
portrayed as being the result of meditational practice: the recollection of the Buddha
(buddhanusmrti {&1#):

In the same way, Bhadrapala, bodhisattvas hear about the Buddha Amitabha and call him
to mind again and again in this land. Because of this calling to mind, they see the Buddha
Amitabha. Having seen him they ask him what dharmas it takes to be born in the realm of
the Buddha Amitabha. Then the Buddha Amitabha says to these bodhisattvas: If you wish
to come and be born in my realm, you must always call me to mind again and again, you
must always keep this thought in mind without letting up, and thus you will succeed in

coming to be born in my realm.'3° (Harrison 1998:19)

Here the practice of calling the Buddha to mind / recollection of the Buddha (buddhanusmrti)

as an means to be reborn in the buddha-field of Amitabha is emphasized.

(4) Attaining the samadhi of “seeing the Buddhas of the ten directions”

Episode 3 continues with highlighting the joy Sadaprarudita felt after seeing the manifested
Buddha. In version I, the corresponding passage contains the Samadhi “seeing the Buddhas
of the ten directions” (jian shi-fang zhu-fo san-mei B, 7758 # =BK):

Then the bodhisattva Sadaprarudita learned this teaching from the manifested Buddha and
became pleased. As he became pleased and danced for joy, he immediately attained the
samadhi of “Seeing of All Buddhas in the Ten Directions”....!3! (Karashima 2011:479 n.
365)

In comparison, Version II adds a long list of other samadhis to this, and only the last two, the
samadhi of “seeing tathagata” (tathagatadarsana) and the samdadhi of “seeing all tathagatas”
(sarvatathagatadarsi), are related to it (Vaidya 1960a:243).

Even in the latter version, the effect of staying in these samddhi is still a vision of the
buddhas in the ten directions (dasadisi loke), which reminds us of the Pratyutpanna-buddha

”Omm%ﬁ FUILRBLENFING, Bt REEH, RO, RACY
Ui AL SRR REARLS, BETRE: WRLRAL. FARM
,”“E-??“m SR, MR, M TR PR

o (T 418, p.905b09-14)
A parallel is found in the Tibetan version (Harrison 1990:36, 3E-3F).
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Sammukhavasthita Samadhi (Samadhi of ‘direct encounter with the present Buddhas’),
closely associated with the practice elaborated in PSS of the same name. Furthermore, the

name of this samadhi occurs also in Chapter 2 of PSS:

The Buddha said: “By virtue of these dharmas of conduct one brings about the meditation
and then masters the Meditation in Which the Buddhas of the Present All Stand Before
One...”132 (Harrison 1998:17)

The passages following this again refer to the practice of concentrating for seven days, which
is thus regarded as the requisite for attaining the samddhi according to both the PSS and

Sadaprarudita story.

(5) Where do the Buddhas come from and go towards

In Version I, after the bodhisattva Sadaprarudita had woken up from the samddhi, he lost the
vision of the Buddhas, and raised the important question: where did the Buddhas come from
and go towards? Thinking this, he cried again and soon thereafter thought: “The Buddhas told
me to go towards where Dharmodgata dwells.” Then bodhisattva Sadaprarudita followed this
way.!33 (T 224, p.472a26-0472b01). A response to the question comes in Episode 5, after the
bodhisattva Sadaprarudita met with bodhisattva Dharmodgata, to whom he explained his
vision of the Buddha and in what the manifestation of the Buddha instructed him (connected
with the Episode 3). Sadaprarudita then asks him the same question — “Where did the

Buddhas come from and go towards?”” — to which Dharmodgata replies:

“Emptiness” does not come from anywhere, nor does it go anywhere. “Signlessness” does
not come from anywhere, nor does it go anywhere. A Buddha is the same; “Being without
a place” does not come from anywhere, nor does it go anywhere. A Buddha is the same;
“non-arising”... “Formlessness”... “illusion”... “mirage”... “A human being in a

dream”... “Nirvana”... “imagination”... “non-birth and non-growth”... “non-

BT CRERATEMECEM, 5 ZRBIERE GhZRAERT L. (T 418, p.905a03-05)
The corresponding name “Direct Encounter with the Buddhas of the Present” also occurs in the
Tibetan version (Harrison 1990:31, 3A).

3 BEFCRMEREME =ZBREE . MERE: REOBAEMIETR, KRR MR EMD, ERRE
R GRS “HHBRECMBEGEN. PR AEREEES,
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attachment”... “sky”... “sphere of the Teachings”... “The Beginning”...!3* (Karashima
2011:501- 504, n. 589-610)

The general contents of Version II are roughly the same. Although the ontological question
and its answer appear to be profound and obscure, they can be elucidated when considered in
light of the equation between Tathagata and tathata, as stated in one AP passage already
discussed in § 1.4.1:

Dharmodgata: Son of the family, Tathagatas (the “thus come” or “thus gone”) certainly do

not come from anywhere, nor do they go anywhere. For, indeed, thusness (tathata) is

unmoving, and the Tathagata is thusness ... (Makransky 1997:33)

The reinterpretation of Tathagata through tathata can be found in another part of AP, but its
relationship with the visualisation of the Buddha is particularly emphasized in the
Sadaprarudita story, as it was a vision of the Buddha’s image that initially inspired
Sadapradrudita’s question. Notably, this same issue is also central to Chapter 15 of PSS,

where it is again situated in the context Buddha visualisation:

If one wishes to see the Buddha then one sees him. If one sees him then one asks
questions. If one asks then one is answered, one hears the sutras and rejoices greatly. One
reflects thus: “Where did the Buddha come from? Where did I go to?” and one thinks to
oneself: “The Buddha came from nowhere, and I also went nowhere.” One thinks to

oneself: The Three Realms—the Realm of Desire, the Realm of Form, and the Realm of
the Formless—these Three realms are simply made by thought.!3> (Harrison 1998:21)

The Skt. parallel of the formula “three realms are simply made by thought” in this passage
has been identified by Harrison in the Dasabhiimikasiitra (abbr. Dbh): cittamatram idam yad
idam traidhatukam (Rytkyo Kondo 1936:98). Emphasising cittamatra here renders a slightly
distinct solution to the ontological question: whilst in the Sadaprarudita story, the

B4 AR AR, EIEIT R IR MEAEARRIER, RIERE. WINE. JE
FRARSEFRE AR, RONERT R, horing. Mt . I8 4 B L 2N L TR
Mg . EEEEAE . B . ES L RRR) .. ARG . (T 224, p.473c09-24)

PR Rk DR, MEFEAN ! AR, WEREARN: @IS, rAETEE. ACLOEAR, R
[, PIRDE . BAE, KEKE, 1R OhiEmpmse AR AR, RIrE

iE. HE&ZE — . G BEE — 2B B AHE... " (T 418, p.905¢25-906a01)
The Tibetan parallel of the passage quoted above (Harrison 1990:42, 3L) is identical.
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interpretation for the answer still reflects the classic Prajiaparamita or Madhyamaka

philosophy, the PSS seems to include a forerunner to a more Vijiianavada-type of thinking.

Episode 4

(1) The donation to Dharmodgata

After finding a solution to the ontological problem — “where do the Buddhas come from and
go towards” — Sadaprarudita goes on an arduous quest for the ideal city Gandhavati, where

Dharmodgata dwells. In Version 11, the quest begins with the following reflection:

With what kind of honoring gift should I now approach the Bodhisattva Dharmodgata? 1
am poor, and I do not have any garment, gold, Mani-gem, pearl, cat’s-eye, Sankhasila
gem,'3¢ coral, silver, flower, incense, perfume, garland, fragrant ointment, aromatic
powder, robe, umbrella, flag, bell, banner etc., with which I could express my respect and

reverence for him ...137

The parallel in Version I does not contain this long list of offerings and only cursorily
mentions: “I do not have any precious and beautiful things, flower, perfume, life necessities
etc.”138 Then, as stated in both versions, Sadaprarudita decides to offer himself in order to
gather sufficient property, with which he may make an offering to Dharmodgata. However,
Mara thwarts his effort by making Sadaprarudita’s invitations to buy and his very figure
imperceivable to the people surrounding him.

Similarly, one passage in Chapter 15 of PSS, coming after the passage that we quoted in
the analysis of Episode 1 (2), emphasizes that the practitioner of the pratyutpanna-samadhi
should “present the teacher with food and drink, with goods, with clothes, with beds and
bedding, with a thousand myriad precious gems; make offerings to the teacher without

begrudging anything.”!3° (Harrison 1998:99).

Episode 5

136 Almost always placed between vaidirya and pravada (°la) cf. BHSD p.522, col 1.

37 kiyad ripaya nu khalv aham satkriyaya tam dharmodgatam bodhisattvam mahasattvam
upasamkrameyam? daridras casmi / na ca me kimcit tathariapam vastram va ratnam va suvarnpam va
manayo va mukta va vaidiiryam va Sankhasila va pravalam va rajatam va puspam va dhipo va
gandho va malyam va vilepanam va cirnam va civaram va chatram va dhvajam va ghantd va pataka
va samvidyate / kenaham dharmodgatam bodhisattvam mahasattvam satkuryam gurukuryam. (Vaidya
1960a:244)

BN EA BRI, KHERR (T0224, p.472b4-5)
BRI E HARYPOREN, TEHEHELA LA, R EiE. (T0418, 918c27-29)
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(1) A unique Self-sacrifice

Then, the PSS passage quoted above is closely followed by an interesting description:

If you have nothing, you should go and beg for food, and offer it to the teacher. You
should master this meditation at once, and not tire of it ... Setting aside these offerings,
which are just not worth mentioning, you should always cut off your own flesh and offer it
to the good teacher ... You should serve the good teacher as a slave serves his lord.!4?
(Harrison 1998:99-100)

The theme of self-sacrifice is therefore quite vividly stated here and such an extreme form of
offering to the Dharma-preacher, even when it consists of one’s own flesh, is in line with
Episode 5 of the Sadaprarudita story. In this episode, Sadaprarudita wants to sell parts of his
own body but is prevented by Mara through magic. Then Sakra (Indra) wants to probe the
faith of Sadaprarudita and thus, transforming himself into a Brahman, he requests that
Sadaprarudita offer him his blood, flesh and marrow for sacrifice. Sadaprarudita happily

accepts and then a brutal episode of self-sacrifice suddenly occurs:

He (bodhisattva Sadaprarudita) pierced both his arms. A great deal of blood flowed and he
gave it to (the brahman). Then, he cut the flesh from the back of both his thighs and he
gave it to him. Then, he broke his bones and gave him the marrow.!4! (Karashima
2011:485 n. 426)

When he wanted to pierce his chest, a merchant’s daughter, accompanied by five hundred
female dancers and court ladies, stopped him and inquired as to the reason for this act.
Bodhisattva Sadaprarudita said: “I desire to donate to the master. Therefore, I take out my
blood, flesh and marrow to sell. I use it to donate to the master.” (T 224, p.472b26-c05)

This unique mode of giving to the Dharma-preacher in Episode 4 and 5 of the
Sadaprarudita story do not appear in other chapters of AP. Together with the passage we have
discussed before (cf. Episode 1, (2), Version II), we may suggest that these episodes were

inspired by the PSS passage quoted above (from Chapter 15 of PSS).

ML B, HITZRAN. BEAEENR, BR . BERtRERALEFH, FEAH
HAL, BEREhl, WS EAREEM, MEE KK, (T 418, p.918c23-919205)

The Tibetan version also talks about making offerings, cutting off parts of one’s body, or serving the
teachers as slaves serve their masters, etc., in order to obtain the samadhi (Harrison 1990:186, 23W).

41 ERE I M RE RV OTT AR A, IR R . EEIWBE AR . 18 B R
Zo THEIEAR AR ... (T 224, p.472b26-29)
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3.4 The practice and metaphor

As stated above, one can find a series of similar elements in the passages of PSS and the two
versions of the Sadaprarudita story. These shared tenets are summarized in the following
tables: parallels between Version I of Sadaprarudita story and PSS can be found in Table 3.1;
those between Version II and PSS are shown in Table 3.2. Parallels from the PSS side are

mainly located in Chapters 2, 4 and 15.

Table 3.1. Version I and PSS
Episode 1 Episode 2 Episode 3 E. 4 E.5

(1 2 (1 2) (M 2 3 “) ®) (1 (1

Chapter % % X % X
2

Chapter %
4

Chapter % X
15

Table 3.2. Version II and PSS

Episode 2 Episode 3 Episode 4  Episode 5

(M 2) Q) 2 3) “4) ) ) (M

Chapter 2 % % % % %
Chapter 4

Chapter X X
15

Apart from one single case related to Chapter 4 of PSS, the two versions are mainly
connected with Chapter 2 “Practice” of PSS, and only two cases from Version I or II refer to
a brief story in Chapter 15, which is quite similar to the setting of the Sadaprarudita story.
Here we have, I think, sufficient textual evidence to prove that the course of searching for the
Prajfiaparamita in the Sadaprarudita story generally follows the model of the Buddha
visualisation practice represented by the Pratyutpanna Sammukhavasthita Samadhi.
Irrespective of the philosophical interpretations, the course of visualisation, as we have
seen in the passages of Chapter 2 of PSS, can be synopsised as follows: at the beginning of
the meditation, the visualiser hears the name of a present Buddha (for instance, Amitabha
Buddha in the west), and then he concentrates on the direction of that Buddha. He focuses on
the Buddha over the course of seven days and nights, until the figure of the Buddha clearly

arises in his mind.
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Despite the overall structure of the practice being clear, there are still many unresolved
issues. How can the practitioner hear the name of the present Buddha? How does he simply
know what the present Buddha looks like? And why indeed is this meditation model adapted
and remodeled into narrative form?

There are several possible solutions to these questions. In regards to hearing the name of a
present Buddha, several place in AP communicate precisely how this occurs. In one instance,
a practitioner declares the worldly benefits of Prajiaparamita; and the text stipulates that one
in doing so will have a series of dreams: after dreaming of the Buddha, Dharma, and Sangha,

they hear the name of a Buddha in the region of a specific quarter:

udaran ca buddhanam bhagavatam abhisambodhisabdam Srosyati - amusyan disi
amusmin digbhage amusmin lokadhdtau amuko 'sau namna tathdgato 'rhan
samyaksambuddho bahubhir bodhisattvasravakanam Satair bahubhir
bodhisattvasravakasahasrair bahubhir bodhisattvasravakasatasahasrair bahubhir
bodhisattvasravakakotibhir bahubhir bodhisattvasravakakotisatair bahubhir
bodhisattvasravakakotisahasraih bahubhir bodhisattvasravakakotisatasahasrair bahubhir
bodhisattvasravakakotiniyutasatasahasraih parivrtah puraskrto dharman desayatiti /'%
(Mitra 1888:91.8-15)

He hears the sublime sound of the full enlightenment of the Buddhas, the Lords: “In this
direction, in this part of the world, in this world system, under this name, a Tathagata
demonstrates dharma, surrounded and accompanied by many thousands of Bodhisattvas
and Disciples, nay by many hundreds of thousands of niyutas of kotis of Bodhisattvas and
Disciples.” (Conze 1975a:114)

The figure of the present Buddha is probably perceived before meditation. Around the same
time in which PSS was composed, the practice of visualising the Buddha, following the
teaching of Prajiaparamita texts, had gained some popularity in the Buddhist community.
This is reflected by the addition of the Sadaprarudita story, which was itself inspired by PSS,
to the main body of AP. The popularity of this practice was very likely triggered by the

142 This reading is close to the APKj: “Then one hears that, under a specific name, in a specific
direction, in a specific country, the Buddha demonstrates the dharma surrounded and accompanied by

many thousands of beings.” XE#HAHEH, MART . B BETH T EERAE E A
ik (T 227, p.545a12-13) = APX(I) (T 220, 07, 781a08-10) = APX (II). The contents in earlier

versions of the APL and APZh are slightly different: hearing a Buddha’s name does not occur and the
text only states that one sees the Buddha demonstrating the Dharma in a specific direction and

country: {H F3E 75 JE [ - {E G BT s o] ) = HE = AT E BT AT T B TEBT
A ] B T 2] = HE = e P ik . (T 224, p.435b15-19).
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thriving cult of the Buddha images and statues and indeed a relationship between making

images and statues and attaining Samadhi can be found in many places of PSS:

If bodhisattvas possess a further four things, they quickly master this meditation. What are
the four? First, they make an image of the Buddha or they make a picture, for the sake of
this meditation...!* (Harrison 1998:23)

You should make images of the Buddha, perfect in various ways and beautiful in various

ways, with countenances as radiant as gold.'** (Harrison 1998:24)

The PSS is, of course, not the only text that deals with the relationship between the practice
of seeing the Buddha and the Buddha image. Another text of Indian origin, the *Vimutti-
magga (fEMT1ER), expounds this connection as well: “As stated in *Sitra-netripada, if one

wants to recollect the Buddha, he can pay respect to the Buddha image”'* (T 1648, p.
426¢06-08).

Before directly addressing the third matter regarding why this meditation was formulated
into a narrative structure, it is important to first outline an underlying metaphor present in the
Sadaprarudita story. In this narrative, Sadaprarudita’s ultimate objective of seeking the
Prajfiaparamita is not limited to gaining the Prajiaparamita text and teaching but also the one
who teaches it, the bodhisattva Dharmodgata. Since both the Prajiiaparamita and its Dharma-
preacher are identified with the Buddha (cf. § 2.3), we may conjecture that this conceptual
conflation also informed the practice of seeking the Prajfiaparamita and the right Dharma-
preacher, with both representing the final destination of the course of visualising the Buddha.

The process of meditation in PSS, begins with a perception of the Buddha on the basis of
hearing the name of a present Buddha. It then proceeds to focus on the direction of the
Buddha, seeing the image of the Buddha and finally leads to an encounter with the real
present Buddha in his buddha-field. Comparatively for Sadaprarudita, being a bodhisattva at
the advent of his career, the introduction to the course derives from a dream, which is
followed by hearing a voice in the sky from a manifest Buddha that tells him the direction, or
alternatively from a Dharma-preacher (regarded as the Buddha), and these events arise by
virtue of his continuously striving on his hunt for the Prajiaparamita. His quest distinctly
resembles the process of practicing the samdadhi, whereby the object of his search becomes

increasingly embodied and then, in its climactic phrase, is transformed into the Dharma-

W OEEEATSE, KARER. AR —HEREAE R, HREIRE. (T 418, p.
906a24-26)

W RSREZIRE EEEMR, MR EERERE . W HWet. (T 418, p.906b09-10)
PRS2 BRI A B, AT AN R R -
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preacher in a quasi-buddha-field.

Paying respect to the Dharma-preacher in the Sadaprarudita story is not unique to AP, but
its special mode of argumentation is striking: some parts (Version II, Episode 2, (2)) are
composed as strong vindications of the Dharma-preacher as a donee, and others, such as the
case in which Sadaprarudita even donates his own body (Episodes 4 & 5 of both version),
support this ratification by placing an extreme onus on the follower to make donations. The
powerful emphasis on the importance of the Dharma-preacher and the significance of
donations to him perfectly integrate into the story. Assumedly, the composer of the
Sadaprarudita story could be both a preacher of Prajiiaparamita text, and an instructor of the
Buddha visualisation at the same time. He was supposed to receive the offerings and respects
from the followers, preach the Prajfiaparamita to them, and help them encounter the present
Buddhas, to be later reborn in their buddha-fields.

Summary

Accompanying the transmission of Prajfiaparamita texts in Gandhara, the practice of
visualising the Buddha was also developed and was seen as an important way to reestablish
Buddha(s) in the world. In § 1 and § 2, the argumentation “seeing dharma is seeing the
Buddha” was adopted in order to formulate core concepts such as dharmata, dharmadhatu
and tathata, or as an apologetic to establish and reinforce the authority of the Prajhaparamita
text. However, the traces of intertextuality between the Prajiaparamita and PSS illustrated in
this chapter reveal that during the composition of the Sadaprarudita story, visualisation
ultimately became the favored approach to accessing the Buddhas. Once established as a
method, the quality of seeing was no longer limited to its earlier rhetorical function as a word
play but was rendered a form of literal visionary experience.

In LP, the two bodies theory and the meditation technique entitled buddhanusmrti
(discussed in § 5-7) represent a hybrid form of practice, conjoining a visualisation of the
Buddha’s body with the older notion that identified the Buddha with dharma. In contrast,
visualisation in the Sadaprarudita story of AP remains disguised by the narrative and is not
explicated as a concrete practice with a clear goal. The chapter 5 of this study shall detail the
fascinating innovation of the two bodies theory; however, before proceeding therewith, it
shall first discuss the relationship between seeing the Buddha and achieving a rebirth in other
Buddha-fields, as described in LP. Therein, the goal of seeing the Buddha comes to be

awarded a position of particular significance within the Mahayana soteriological system.

87



88



4. The ideal buddha-field and the soteriological function of seeing the Buddha

In the previous chapters, we have observed an equation in AP between the Prajfiaparamita
text, its teaching and the Buddha. This conflation gave rise to the idea that reading the text or
understanding the teaching was equal to “seeing” Buddha. As a metaphorical mode of
“seeing”, a series of rhetorical techniques were used to articulate it, and sometimes these are
so deeply embedded in the philosophical flavor of the texts as to be nigh beyond the veil.
Such hints, we demonstrated, are also found in respect to the practice of visualising the
Buddha, which are equally rooted in the narrative covering the last two chapters of AP,
representing the popularity of this meditation practice in Gandhara at the beginning of the
Common Era. As shall be presently elucidated, the remarkable silence on a real vision of the
Buddha, excepting some records of the bodhisattva’s encounter with Aksobhya Buddha that
are scattered throughout AP, stands in contrast to LP, in which seeing the Buddha comprises a
significant part of the bodhisattva path that is targeted towards being reborn in other buddha-
fields.

As is well known, Aksobhya is the Buddha of the eastern buddha-field, Abhirati. He was
popular at the beginning of the Common Era, as indicated by such representative works as
the Aksobhyavyiitha, which was translated into Chinese by Lokaksema by 186 C.E. (T 313 fi]

AL A-chu-fo Guo Jing).'*® Abhirati served as the ideal buddha-field for early

Mahayana Buddhist communities. This is evidenced by an early Gandhari Mahayana siitra,
recently uncovered in Bajaur, eastern Afghanistan. As pointed out by Strauch (2010), the
Abhirati described therein shares many features with the Abhirati portrayed in the
Aksobhyavyitha, which indicates presumably the wide currency of this model for an ideal
buddha-field.

However, in slightly later Mahayana sources, the dominant model shifted to the ideal
buddha-field Sukhavati, where the Buddha Amitabha dwells. Sukhavati and the Buddha
Amitabha are particularly important in the East Asian Pure Land Buddhism.'¥” Two of the

three Pure Land Buddhism sttras, which constitute the basic literature of Pure Land

146 A later Ch. translation Bu-dong Ru-lai Hui (ASEhUNZEE) is one chapter of the large collection
Maharatnakita-sitra (T310 KEFELR) tr. and ed. by Bodhiruchi (FEH i ).

147 Pure Land Buddhism, one of the most widespread Buddhist traditions, has the roots in India and
Central Asia, and flourished particularly in East Asia. Pure Land Buddhism focuses on the Buddha

known as Amitabha (Infinite Light) or Amitayus (Infinite Life), who dwells in Sukhavati (Realm of
Bliss). This type of blissful place is labeled a “pure land” in the East Asian tradition.
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Buddhism — the Larger and Smaller Sukhavativyiha (LSukh & SSukh)!#® — originate from
India and are extant in ancient Indian, Chinese, Tibetan, and several Central Asian languages
(for the versions concerned in this study, cf. Introduction). The earliest Ch. translations,
numbered T 361 and T 362, date to ca. 3rd Century C.E., while that of SSukh, T 366, was
translated by Kumarajiva in 402 C.E. Schopen (1977) has found that in amount of Mahayana
literature “Sukhavati appears to have come to be thought of as the example par excellence of
magnificence, loveliness, charm and splendor of place” (Schopen 1977:198). It indicates the
popularity of the cult of Amitabha and Sukhavatt in the Indian Mahayana community.

In this chapter, I shall first focus on passages that concern the ideal buddha-field in early
Prajfiaparamita literature, AP and LP, with the intention of determining their relationship with
the cults of Aksobhya and Amitabha (§ 4.1). Then, I shall explain how seeing the Buddha
bridges the practitioners with the ideal buddha-field in LP; that is, how seeing the Buddha is
associated with the soteriological goal (§ 4.2).

4.1 The ideal buddha-field in early Prajiaparamita literature

Jan Nattier has illustrated on several occasions (e.g., Nattier 2000, 2003) the switch from
Abhirati to Sukhavati as the ideal buddha-field in early Mahayana thought. Even though it is
certainly possible that the two emerged out of different regions or traditions, we are unable to
clearly judge which is anterior to the other, but Nattier’s outline fits the Prajhaparamita
tradition quite well.

In this section, I would like to concentrate on the ideal buddha-field described in early
Prajfiaparamita literature, and describe a similar switch from Abhirati to Sukhavati in the
Prajfiaparamita tradition. This shift can be observed on several occasions in textual sources
belonging to the different phases of Prajfiaparamita literature. Records of Aksobhya’s
Abhirati can be found in the bulk of AP (§ 4.1.1) and the ideal city Gandhavati in the
Sadaprarudita story of AP, which was composed comparatively later than the majority of the
text, is similar to the description of Amitabha’s Sukhavatt in SSukh. I argue, however, that
these similarities are not indicative of direct intertextuality, and rather that they, directly or
indirectly, derive from the same tradition (§ 4.1.2). Finally, I will point out that the ideal
buddha-field and the bodhisattva vow in LP resemble that of LSukh (§ 4.1.3).

4.1.1 The records of the buddha-field Aksobhya in Astasahasrika Prajiiaparamita
In AP, several passages concerning the ideal buddha-field of Aksobhya have been taken by
Conze (1968:172-175) as having been awkwardly or mechanically inserted into the text. He

states that “in the later part of the AP, however, names occur— sometimes in rather an abrupt

148 The third Pure Land sitra, the Guan Wiliangshou Fé Jing (BlAEZZ AL T 365, the Sitra of

Visualizing Amitayus Buddha) was probably composed in Chinese and it exhibits some features of
Central Asian meditation.
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manner — which belong to a different tradition, that of the Buddha Aksobhya” (1968:172).
And their purpose, as further discussed by Schopen (1977:199), appears to be “to glorify the
Buddha Aksobhya by pointing out the qualities of his buddha-field and of the bodhisattvas
who reside there”.

Conze also states, “a set of four additions can be inferred from the fact that the name of
Aksobhya occurs in them.” He furthers elaborates that one can identify additions first on the
basis of the text’s cosmology, which, he argues, largely remained faithful to that of early
Buddhism, and since proper nouns related to the cult of Aksobhya cannot be found in early
Buddhism, any such occurrences must therefore be regarded as later additions, and second
that the content of such passages do not fit the primary philosophical and metaphysical
purpose of Prajiaparamita literature (Conze 1968:172).

However, this argument has received some skepticism and criticism. Lancaster (1968:
316) first pointed out that “Aksobhya passages...are all present in T 224 (the earliest Ch.
translation), and although abbreviated, the names of the Buddha and Bodhisattvas are used.”
In other words, we do not have enough textual evidence to support the view that the four
instances related to the cult of Aksobhya are in fact interpolations. Jan Nattier (2007) also
criticized Conze’s opinion:

The gap between the subtleties of Prajnaparmita philosophy and the naiveté of devotion to
a celestial Buddha or bodhisattva, which seemed so self-evident to Conze, would not have
been obvious at all to (for example) the 7th century Chinese Buddhist pilgrim Hsiian-
tsang, who was not only one of the leading scholars and translators of the Prajfiaparamita

literature of his day, but also one of Maitreya’s most fervent devotees. (Nattier 2007:50)

If not interpolations, the four passages related to Aksobhya should perhaps therefore be
understood as perfect reflections of the ideal buddha-field in the early Prajiaparamita
tradition. By comparing the four AP passages in the earliest Ch. version, the APL of
Lokaksema, with the Aksobhyavyiiha, it is possible to trace the point at which the cult of
Aksobhya was introduced into Prajfiaparamita literature to the 2" century C.E. Our
comparison of these passages'® shall focus on some special proper nouns that are quite
uncommon to other Buddhist source, as well as the context in which the proper nouns occur.
Together these examples substantiate a direct relationship between the Aksobhyavyitha and
AP.

1) The prediction of Bhagini

149 The English translation of the Chinese passages of APL is conducted based on the edition and the
partial translation in the footnotes made by Karashima (2011).
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The first passage selected by Conze (Mitra 1888:365-369) details the prediction of the
Ganges Goddess, Bhagini. In one paragraph of its Chinese parallel in APL, the Ganges
Goddess is said to be reborn in the buddha-field of Aksobhya as a man during the starlike

aeon (tarakopama-kalpa):

Blessed One: This laywoman (upasika) Ganga will become a buddha, “Golden Flower
Buddha” (suvarnapuspa) by name, in a future period, the starlike aeon. After this
laywoman has deceased here, she will cease to be a woman, she will become a man. He
will be reborn in the buddha-field of the Tathagata Aksobhya. He will then pass from the
buddha-field of Aksobhya to another buddha-field, continuously from one to one without
ending. Just like the Cakravartin passes from palace (prdsada) to palace, his feet never

touching the earth from his birth to death. In the same way, this upasika passes from
buddha-field to buddha-field. and he is never deprived of the sight of the Tathagata.'> (T
224, p.458a17-23, translation modified from Karashima 2011:340-341)

Here, notably, the comparison of the movement of the Cakravartin from palace to palace with
the movement of the bodhisattva from buddha-field to buddha-field in this paragraph can be
also found in Aksobhyavyiiha:

... When the Tathagata Aksobhya practiced in the bodhisattva path in the past, he saw the
Tathagatas in all his lives. He constantly led the holy life (brahmacarya) in all his lives.
That is the way that the Aksobhya bodhisattva passes from buddha-field to buddha-field,
always choosing the world, in which the Blessed One dwells, to be reborn.” The Buddha

said to Sariputra, “just like the Cakravartin attains the power over the world, he passes

from palace to palace, and his feet never touch the earth. At the place where he arrives, he

himself always enjoys the five kinds of entertainment for his whole life.”’>! (T 313, p.
754c01-07)

The motifs of moving of from buddha-field to buddha-field, and of neither being separated
from Buddha (avirahitani buddhair bhagavadbhis) nor from seeing the Buddha (avirahita

POBEE: RAE(IE)BEER, AMRERM— X EEY, 2P ANASEN—REEERE
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tathagatadarsanena), are also described in the passage’s Skt. counterpart in APN'2
Although the simile of the Cakravartin is not present in APN, the expression “lead the holy
life” (brahmacaryam carisyati) in APN is in line with the Aksobhyavyitha passage above.
Thus, the description of the movement of the Ganges Goddess in AP resembles that of the
bodhisattva Aksobhya, which is the model of the bodhisattva career for one who desires to be
reborn in the buddha-field of Aksobhya.

2) The Buddhas proclaim the name of the Bodhisattva who dwells in perfect wisdom

A further passage (Mitra 1888:449.12-453.5) given by Conze concerns the Bodhisattva
Ratnaketu. The meaning of ketu can be “banner or mark”, thus Ratnaketu is translated as bao-
chuang (B & treasury banner) and rin po che’i tog (treasury top ornament) (cf. Kaneko
2009), whereas in the earliest Ch. translation APL we see bao-ying (% :!53). The translation
of the parallel of that passage in APL is given as follows:

Just like now (etarhi) I proclaim and exult over (desayami, udanam codanayami) the name
of the the Bodhisattva Ratnaketu. In a similar way, the Buddhas in other buddha-fields just
now also proclaim and exult the name of those Bodhisattvas who practice perfect wisdom
in my buddha-field.!>* (T 224, p.467c01-04, translation modified from Karashima
2011:430)

132 evam ukte bhagavan ayusmantam anandam etad avocat - iyam ananda gangadeva bhagint
anagate 'dhvani suvarnapuspo nama tathdagato bhavisyati ...buddho bhagavaml loka utpatsyate,
tarakopame kalpe ’nuttaram samyaksambodhim abhisambhotsyate | ... aksobhyasya
tathagatasyarhatah samyaksambuddhasya buddhaksetre abhiratyam lokadhatav upapatsyate | tatra
copapannd aksobhyasya tathagatasyarhatah samyaksambuddhasyantike brahmacaryam carisyati |
tatas cyutd sati buddhaksetrad buddhaksetram samkramisyati avirahita tathagatadarsanena |tato ’pi
buddhaksetrad buddhaksetrani samkramisyati |yany avirahitani bhavisyanti buddhair bhagavadbhis
tatra tatra samkramisyati | (APN, Vaidya 1960a:181 = PSP, Kimura 1990 [IV]:190 -191)

The Lord: This Goddess of the Ganges, Ananda, will, in a future period, become a Tathagata, “Golden
Flower” by name...In the starlike acon he will appear in the world and know full enlightenment....
He will be reborn in Abhirati, the buddha-field of the Tathagata Aksobhya, in whose presence he will
lead the holy life. After his decease there he will pass from buddha-field to buddha-field, never
deprived of the sight of the Tathagata. He will go on passing from buddha-field to buddha-field, from
here to there, always choosing those in which he is not without the Buddhas, the Lords. (Conze
19752a:219-220)

153 Here ying ¥ indicates “ornament attached to the spear”.

BOfEERZHESR R A BGHURBECRE D IR (B BT . R E S FAIRE

HEATIR AR 177 H O ISR VR B AP BLUIE. 7 (text edition cf.
Karashima 2011:430)
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In this section the Buddhas name the bodhisattva Ratnaketu, whilst in the Skt. version!3, we
find that the name of the bodhisattva Sikhin occurring along with it (cf. Kaneko 2009:170).
The bodhisattva Ratnaketu is one of Aksobhya’s followers, as stated in Aksobhyavyitha:

Just as the bodhisattva Aksobhya is armed with amour (samnaha-samnaddha), the
bodhisattva Ratnaketu also follows the practice of bodhisattva Aksobhya. Sariputra! The
suit of amours worn by uncountable bodhisattvas cannot be compared with that of the
bodhisattva Aksobhya.!3¢ (T 313, p.754b2023)

In both the AP and Aksobhyavyiiha, Ratnaketu is thus the representative bodhisattva in
pursuit of Aksobhya’s previous bodhisattva career.

3) A short narrative note about the prediction of Avakirnakusuma
Another passage (Mitra 1888:457-458) includes one paragraph concerning the name of the
Buddha, Avakirnakusuma (Scattered Flowers). Its APL version is as follows:

The Blessed One: Those one hundred and sixty monks, Ananda, will in a future period, the

Starlike aeon, attain Buddhahood and bear the same name Avakirnakusuma. They all will

155 The Skt. recension in APN reads:

tad yathapi nama subhiite aham etarhi ratnaketor bodhisattvasya mahdsattvasya, Sikhino
bodhisattvasya mahasattvasya nama ca gotram ca balam ca varnam ca ripam ca
parikirtayamanaripo dharmam deSayami, udanam codanayami aparesam ca bodhisattvanam
mahdsattvanam, ya etarhi aksobhyasya tathdagatasyarhatah samyaksambuddhasyantike
brahmacaryam caranti |... (Vaidya 1960a:222)

Just here and now I demonstrate dharma, and I proclaim the name, etc., of the Bodhisattva Ratnaketu,
and of the Bodhisattva Sikhin. I exult over them, and also over the other Bodhisattvas who just now
lead the holy life with the Tathagata Aksobhya. ... (Conze 1975a:449-450)

156 A R < JEE T T RGP R R R . IR IE PR AT AR | R
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have the equal numbers of disciples. They all will live for the same length of time, i.e. one
hundred thousand years.'” (T 224, p.468b09-12)

Diwakar Acharya (2010) has investigated some early fifth to late sixth century Nepalese
inscriptions as evidence for the cult of Mahayana buddha-fields. As stated by him, the name
of future Buddha Avakirnakusuma and Suvarnapuspa (Golden Flowers) in AP can be
associated with Aksobhyavyiiha, and also with the inscription on a caturvyitha-caitya from
Tyagal Tol, in the Patan district of the Kathmandu valley.

In one inscription (on the western side of the caitya)'’® he observed a triad of the Buddha
Samantakusuma (Flowers all round) together with the bodhisattvas Mafijusri and
Susthitamati and noted that this can also be found in the introductory section of LP (Acharya
2010:51).1° He further notices that Avakirnakusuma, found in AP “as the name given to a
large group of future Buddhas™ (as the paragraph we quoted above), is almost synonymous
with Samantakusuma. Furthermore, the future Buddha Suvarnapuspa in AP is also described

in a similar way to Samantakusuma in the inscription:

BT P REATHERRER, ERRBES . R, FERIIEE.

iy, HefEBes A%, FaRsas, HESHER. 7

The corresponding passage in APN (Vaidya 1960a:226) reads as follows:

The Lord: Those six thousand monks, Ananda, shall in a future period, in the Starlike acon, know full
enlightenment, and after that demonstrate dharma to beings. They all shall bear the same name. With
Avakirnakusuma for their name, these Tathagatas shall be teachers in the world. They shall all have an
equal congregation of disciples. They shall all live the same length of time, i.e. twenty thousand
aeons. (Conze 1975a:458)

Some details in the parallels in APKj (T 227, p.577b29-¢03), APL and APN vary. For instance, there
are six hundred monks in APKj, in contrast to six thousand in APN, and one hundred and sixty in

APL; and also the lifespan is twenty thousand aecons in both APKj (Z.#%)) and APN
(vim$atikalpasahasrani), in contrast to hundred thousand years (&%) in APL.

158 1) saddharmaratnakusumastavakacitangam buddham samantakusuman namatabjavatyam

2) manjusriyam paramadharmavidan kumaran nityan ca susthitamatin karunaikatanam
[O people,] you must bow to the Buddha Samantakusuma in the world of Abjavati , whose limbs are
covered with bunches of the precious flowers of the True Dharma, to Mafijusri [Bodhisattva], the
prince who knows the Dharma best, and to Susthitamati [Bodhisattva], whose mind is fixed on
compassion eternally. (Acharya 2010:42-43)

159 just like the world system Padmavati, the Buddha-field of the Tathagata Samantakusuma, where
Mafijusri the Crown Prince resides, and the Bodhisattva Susthitamati, and other very powerful
Bodhisattvas. (tad yathapi nama padmavati  lokadhatuh samantakusumasya tathagatasya
buddhaksetram yatra manjusrih kumarabhiitah prativasati susthitamatis ca bodhisattvah anye ca
mahaujaska bodhisattvah. PSP, Dutt 1934:17)

There is a slight difference that in LP the buddha-field of Samantakusuma is called Padmavati, but in
the inscription the buddha-field is called Abjavati for the sake of metre (Acharya 2010:51).
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While the Buddha Samantakusuma is described in our inscription as having his limbs

covered with bunches of flowers of True Dharma, Suvarpapuspa is also described as a
future Buddha in a similar fashion in the AP: Sakyamuni shines a “golden” smile when
Sister Gangadeva appears in his assembly. When Ananda asks why he is smiling, he tells
that Sister Gangadeva will become the Buddha Suvarnapuspa in the future, and relates the
name of the future Buddha with the lady’s brahmacarya vow under the Buddha
Dipamkara, and her act of covering the latter with golden flowers. (Acharya 2010:51)

The cases listed above serve to demonstrate that the description of the Buddha
Samantakusuma in both the inscription and LP, and that of the future Buddhas
Avakirnakusuma and Suvarnapuspa in AP, seem to have a quite similar purport. Acharya

further refers to another similar name of the Buddha, “Golden Lotus” (*Suvarnapadma Z5JH

FRVE IR GEEE), in one passage of Aksobhyavyiiha:

At the time of parinirvana, Aksobhya will predict the bodhisattva Gandhahastin’s
(Fragrant Elephant) attainment of Buddhahood, and Gandhahastin will be named “Golden
Lotus” Tathagata, Arhat, Perfectly Awakened One.'®® (T0313, p.760b28-c02)

Even though we do not have exactly the same Buddha name in the AP and Aksobhyavyiiha
respectively, in this passage, the successor of Aksobhya, Gandhahastin, to whom Aksobhya
will issue a prophecy (vyakarana) predicting his future attainment of Buddhahood, also

occurs in one AP paragraph stated below.

4) The chapter with the title Aksobhya

160 FTpR bAJRTE R, AR RE A RE T, ERERE TR, SH R EIRE IR EHEN
SR T 3 45 IE A o

The parallels in T 313 (p.760b28-c2) and in T 310 (p.109a15-17) read the same, and the “Golden
Lotus” corresponds to jin-lian 43 and xiu-huan-na bo-tou-mo Za{BIREPETAEE (G *suvamna-

paduma) respectively.
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In the chapter on Aksobhya (Mitra 1888:464-474), also mentioned by Conze, there is a
passage concerning the bodhisattva Gandhahastin.!®! Its parallel in APL is as follows:

These are the qualities of [the Bodhisattva’s] practicing in perfect wisdom if even for the
length of a snap of the finger. How much greater will the qualities be of one who holds the
perfection of wisdom daily? The Bodhisattva Gandhahastin practices in such a way.
Bodhisattva Gandhahastin is the most honorable one in the buddha-field of the Tathagata
Aksobhya.!'®? (T 224, 470a10-14)

In this paragraph of APL, the bodhisattva Gandhahastin follows the bodhisattva career of
Aksobhya, and he is regarded as the most honorable of those in Aksobhya’s buddha-field,
thus mirroring the records!®? in the Aksobhyavyiiha where Gandhahastin is the successor of
Aksobhya.

Considering the close relationship between the Aksobhyavyitha and APL we are able to
suggest that the former work, or the tradition to which it belongs, was a key influence in the
composition of the early recension of AP. Table 4.1 lists all the proper nouns related to the
cycle of Aksobhya, based on Conze’s list of the Skt. proper nouns belonging to the cycle of Ak

sobhya found in AP, in comparison with their Ch. counterparts:

161 ime ’pi subhiite gunah, ime ’py anusamsa bodhisattvasya mahdsattvasya prajiaparamitayam
caratah, ...tadyathapi nama subhite gandhahastino bodhisattvasya mahdasattvasya ya etarhy
aksobhyasya tathagatasyarhatah samyaksambuddhasyantike brahmacaryam caratiti (Vaidya 1960a:
233-234)

These are the qualities and advantages of a Bodhisattva who courses in perfect wisdom... as for
instance the Bodhisattva Gandhahastin who just now leads the holy life in the presence of the
Tathagata Aksobhya. (Conze 1975a:273)

12 AT AR, WA SR, ShIEAR . I H AP BOE SRR Y frE R
FewT i . SEFCTT R . TERT R R A — .

163 Cf. the quotation above: T 313, p.760b28-c02.
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Table 4.1. proper nouns related to the cult of Aksobhya

APN APL APK] Aksobhyavytiha T 310
T 224 T 227 T 313
Aksobhya BT 129 BT 129 6 129 T 129
Tarakopama kalpa BIEH BIEY Wk FE £ —
P s
Suvarpapuspa e — _
(Tathagata) R e (H)
— — — 2 YE TR YL Y5 B R BN AR
(T k)
Avakirna-kusuma R Bk 4 Jg B i — _
(Tathagata)
(Biitﬁiiffﬁa) RGN IAL gk TR T
(SBDEE<HR) B
Sikhin — B — —
(Bodhisattva) PR
Gandhahastin g 7 G R T TG
(Bodhisattva)

So far we have seen considerable textual evidence demonstrating the association between AP
and the cult of Aksobhya. Yet perhaps the most distinctive feature of Aksobhya’s buddha-
field, Abhirati, has been described by Jan Nattier in her article on the Indian origin of pure

land Buddhism scriptures. She writes:

Abhirati is an ideal place to make progress on the Buddhist path, for it is extremely easy to
attain arhatship there. Some devotees attain awakening on the first occasion when they
hear the Buddha preach; others require as many as four such lectures before attaining nirva
na, advancing one step at a time through the four stages of sainthood, from stream-enterer
to arhat. The fact that members of the latter group are considered “slow learners” in

Abhirati makes it clear that arhatship is within the reach of everyone who is reborn there.

(Nattier 2003a:185)

Although, as Nattier has has revealed, the Aksobhyavyitha possesses a greater number of
earlier elements from canonical texts and began to flourish at the beginning of the Common
Era, in the later Mahayana tradition, Sukhavatt ultimately ascended to pole position in the list
of popular buddha-fields. This is also the case in the Prajiaparamita tradition specifically: the
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bodhisattva vows for creating their own buddha-field in LP are closer to Sukhavativyitha than
Aksobhyavyiiha (see § 4.1.3). Before we inspect this issue more closely, we shall first turn to
the landscape of the city Gandhavati in Sadaprarudita story in AP, which is close to that of
Sukhavatt in the Smaller Sukhavativyitha (abbr. SSukh).

4.1.2 The city Gandhavati as a “semi-buddha-field” in the Sadaprarudita story

The city Gandhavati in the Sadaprarudita story is the place where the Dharma-preacher
Dharmodgata dwells and thus is the ultimate destination in Sadaprarudita’s search for the
Prajnaparamita (see § 3). The text describes the landscape of this city (see below) in a similar
fashion to the buddha-field in SSukh. Due to Gandhavati possessing what may be described
semi-pure-land features, one could be led to assume that its portrayal here was influenced by
Sukhavativyitha literature. The picture is a little more complicated, however, and in this
section, | shall demonstrate the city Gandhavati occupies something of a transitional position
between the ideal sacred place in early Buddhism canonical texts, such as the city Kusavati in
Mahasudassana-suttanta (DN 17), and the ideal buddha-field Sukhavati, found in the SSukh.
In this regard, Kotatsu Fujita (Ji H 223#) has already pinpointed the parallels between SSukh

and Pali canonical texts (including the Mahasudassana-suttanta). Based on his study (Fujita
1970a), I would like to further show their similarities to the description of the city
Gandhavatt in the Sadaprarudita story of AP. The four close parallels in this regard are listed

below. 164

a) The field is surrounded by walls and trees etc.

The description of the landscape of city Gandhavati begins with the walls and trees
surrounding the city. The Eng. translation of the Skt. paragraph from APN is given by Conze
(1975a) as follows:

There, five hundred leagues away from here, is a town called Gandhavati. It is built of the
seven precious things. It is twelve leagues long and twelve leagues broad, and enclosed by

seven walls, seven moats and seven rows of palm trees. (Conze 1975a:279)

As is shown below, this paragraph closely parallels the description of Sukhavati in SSukh and
Kusavati in Mahdsudassana-suttanta (the textual similarity between SSukh and

Mahdsudassana-suttanta at this point has not been given in Fujita 1970a):

164 The relevant references in AP parallel to the these texts are underlined, and, following the work of
Fujita (1970a), the texts in the SSukh (changed to the newest edition, Fujita 2011) parallel to the Pali
texts are marked in italics.
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The city Gandhavatt of
Sadaprarudita story in APN

Table 4.2
Sukhavati in SSukh

The city Kusavatt of

Mahasudassana-suttanta

asti kulaputra itah
paficabhir yojanasatair
gandhavatl nama nagari

saptaratnamayf,

saptabhih prakarair
anupariksipta, saptabhih
parikhabhih
saptabhistalapanktibhir
anupariksipta (Vaidya
1960a:240)

b) The lake

punar aparam $ariputra
sukhavatt lokadhatuh
saptabhir vedikabhih
saptabhis talapanktibhih

kankintjalai$ ca

samalamkrta samamtato
'"nupariksipta

citra darsaniya caturnam
ratnanam / (Fujita
2011:84.15-18)

The description of the lake in APN reads as follows:

Kusavati, ananda,
rajadhant sattahi pakarehi
parikkhitta ahosi...
Kusavatiya, ananda,
rajadhaniya catunnam
vannanam dvarani
ahesum...

Kusavati, ananda,
rajadhani sattahi
talapantthi parikkhitta
ahosi. (DN I1.170)

Each park has eight lotus ponds, called Bhadra, Bhadrottama, Nandi, Nandottama,
Kshama, Kshamottama, Niyata and Avivaha. (Conze 1975a:280)

This description relates to the Sukhavati in SSukh and a series of Pali parallels listed by

Fujita (1970a, case 30):

The city Gandhavati of
Sadaprarudita story in APN

Table 4.3
Sukhavati in SSukh

Parallel in Fujita 1970a

ekaikasmims codyane

’stavastau puskarinyo yad

uta bhadra ca nama,
bhadrottama ca nama,
nanda ca nama,
nandottama ca nama,
ksama ca nama,
ksamottama ca nama,
niyata ca nama, avivaha
canama | (Vaidya 1960a:
241)

puskarinyah ... ....
astangopetavariparipurnd
h samatirthikah
kakapeyah (Fujita
2011:85.1-3)
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c) The lotus
The description of the lotus in Gandhavat is translated by Conze as follows:

... (all the ponds) covered with beautiful blossoms, each of the size of a cartwheel,
fragrant, - blue, yellow, red and white. (Conze 1975a:280)

This paragraph closely parallels the two paragraphs quoted by Fujita (1970a, case 31):

Table 4.4
The city Gandhavatt of Sukhavati in SSukh Parallel in Fujita 1970a
Sadaprarudita story in APN
sarvasu tasu puskarinisu tasu ca puskarinisu santi ripani ...... nilani
sap‘fareitn_arpayam vieitrani padmani jatani nilani nilavannani
darsantyani nilavarndni nilanidassanani
utpalap_ac}m'a'liufm.lda-. Sanirbhasani nilanibhasani ...... pitani
pundarikani _]a‘[ill’l‘l, yaistad nilanirbhasani Ttavannani
udak_arp sa?_lchadr[am/ nilanidarsanani / pitani pitanidassanani
satvaill ca tany pitavarnani pitanibhasani ......
utpalapadmakumuda- -
pundarikani pitanirbhasani lohitakani
sakatacakrapramanaparina pitanidarsanani / io?tallzavilimam .

. P ohitakanidassanani
hani sugandhani nilani lohitani lohitavarnani . .
nilavarnani — lohitakanibhasani ......
nilanidaréanani lohitanirbhasani osadhttaraka odata
nilanirbhasani, pitani lohitanidarsanani / odatavanna
pitavarnani avadatany odatanidasasana
pitanirbhasani, lohitani avadatanirbhasany 110-111; II1.260-261,
lohitavarnani - 287; MN 11.13-14;AN L.
lohitanidar$anani avadatanidarsanani / 40-41; V. 305-306, 349;
lohitanirbhasani, citrani citravarnani V. 61-62)
avadatani citranirbhasani
avadatavarnanyavadatanid . .

citranidarsanani

arsananyavadatanirbhasan ]
i/ (Vaidya 1960a:240) Sakatacakra-
pramanaparinahani /

(Fujita 2011:85.10-15)

d) The bells waved by the wind

Finally, another passage concerning the decorations of the trees reads:
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And on each coping grows a tree, made of the seven precious things, laden with various

fruits, also made of precious things. All around, between each tree and the next, hangs a

string, also made of precious substances. A network of small bells in fastened on the

strings, and thus surrounds the entire city. When stirred by the wind, the small bells give

out a sweet, charming and delightful sound ... (Conze 1975a:279)

Part of this passage has parallels in both the SSukh and Mahdasudassana-suttanta given by

Fujita (1970a, case 32):

The city Gandhavatt of
Sadaprarudita story in APN

Table 4.5
Sukhavati in SSukh

The city Kusavati of
Mahasudassana-suttanta /
Parallel in Fujita 1970a

sarvasmims ca
khodakasirse
saptaratnamayo vrkso jato
nanavicitrai ratnamayaih
phalaih phalavan| sarvatas
ca khodakavrksad
ratnamayam sutram
dvittyam
khodakavrksantaram
avasaktam | sarvavati ca sa
nagari sauvarnena

kinkinijalena praticchanna /

tasya ca kinkinijalasya
vateneritasya valgur
manojiio raijaniyah sabdo
niscarati (Vaidya 1960a:
240.)

punar aparam $ariputra
tatra buddhaksetre tasam
ca talapanktinam tesam

ca kankinijalanam

vateritanam valgur

manojiah sabdo niscarati

a) tesam ......
talapantinam vateritanam
saddo ahosi vaggu ca
rajaniyoca kamaniyo ca
madaniyo ca (DN II. 171)
b) tesam ......
kimkinikajalanam

/ (Fujita 2011:87.8-10)

vateritanam saddo ahosi
vaggu ca rajaniyoca
kamaniyo ca madaniyo ca
(DN 1I. 183)

Thus, the textual evidence clearly shows us that both the buddha-field Sukhavatt and the city
Gandhavatt closely resemble some descriptions of sacred places in canonical texts, including
the city Kusavati in the Mahdsudassana-suttanta.

Harrison (2003) regards the description of the Sukhavati landscape as an early or proto-
Mahayana visualisation associated with buddhanusmrti. The long-winded descriptions
suggest that the text is not to be read but performed, and the listener is provided with detailed
instructions for an elaborate visualisation to that end. In this regard, as further stated by
Gethin (2006:93-102), the similar description of the city Kusavati in Mahasudassana-
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suttanta could also have served as an important source for the visualisation of the ideal sacred
space in early Buddhism.

Gethin also reads the Mahdasudassana-suttanta as a mythic narrative of the Buddhist path:
the outer city is described as the place for the household life in the sphere of desire (kama-
dhatu), while the Palace of Dhamma is the place for the celibate and spiritual life (brahma-
cariya) of an ascetic. The rooms of the palace are for the practice of meditation (jiana) and to
enter them is the conceptual equivalent of being able to enter the sphere of pure form (ripa-
dhatu). Having practiced dana and sila, the king, Mahasudassana, moves from the outer city
to the inner Palace of Dhamma. Then he practices jhana and the brahma-viharas, after which
he meditates on the impermanence of all conditioned things (2006:92-93).

Given that the Sadaprarudita story was already composed before 179 C.E. (the date that
APL was translated, terminus ante quem), the landscape of Gandhavati represents an early
stage in which this typified description of a sacred space was accepted in non-canonical
texts.!6> In addition, as discussed in § 3, the interesting process that Sadaprarudita undergoes
in his search for Prajfiaparamita, i.e. the narrative of the bodhisattva career of Sadaprarudita,
imitates the model of visualisation in the practice of pratyutpanna-samadhi. This dynamic is
in line with Gethin’s observation concerning the relationship between narrative and
meditation. In this regard, it appears to me that the imitation of the name of the city (Kusavati
> Gandhavati)'% probably indicates that the composer of the Sadaprarudita story might have
been aware of the Mahasudassana-suttanta.

However, the origins of Gandhavati should by no means be sought for exclusively in
Kusavati. As is shown by the parallels above, we also find a description of Gandhavati that
does not parallel that of Kusavati in the Mahdsudassana-suttanta. Moreover, the
Trayastrim$a heaven is mentioned twice in APL, which also indicates another source for

Gandhavati as being a) just like the palace of Indra on the Trayastrim$a heaven (Z=£{7] 5 K
EREEECCT); and b) just like the place for entertainment *nandavar (REfEFH) in the
Trayastrim$a heaven (EEYN{T)JH| K _FEEFEAE)ELE 19®). This name of this heaven can be
associated with a description similar to that of Gandhavati that is found in Chapter 9 of the

Da Lou-tan Jing (KHERZ T 23), and the proper noun in the second, *nandavat, is also

165 In Lal, for instance, it is adopted as the surroundings of the bodhimanda of the Buddha in the
chapter “Going towards the bodhimanda” (bodhimandagamanaparivarta). And in the Da Lou-tan

Jing (T 23 KHER LK) and its parallel Shi-ji Jing (142 4%) in the Ch. Dirgha Agama (& 48 T 1),
it occurs repeatedly in the description of different sacred places.

166 Additionally, as stated in § 4.1, the buddha-field of Samantakusuma in LP is called Padmavati, and
in the inscription it bears a similar name, Abjavati.

167 Cf. T 224, 471cl7.

168 Cf. T 224, 471c18-19.
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found in the sentence: “To the east of Trayastrims$a, there is a place for entertainment called

*nandavat” (PIF) R K B A HERE . 45 B HEFEAET).

In contrast to the uncertainties stated above, the relationship between the Sadaprarudita
story in AP and SSukh is more patent. As we have discussed in § 3, the composition of this
Sadaprarudita story was influenced by PSS, in which the cult of Amitabha occupies a
significant position, and the cult of Amitabha is also a central topic of SSukh. Later, I will
also point out in § 4.2 that the precise mode of recollecting the Buddha detailed in SSukh is
quite akin to that found in PSS; the only notable modification is a shift in focus from
visualisation to recitation. In light of the close relationship between the Sadaprarudita story
and PSS, the description of the city Gandhavati as the culmination of the quest for the
Prajfiaparamita could well be regarded as a “proto-buddha-field” or “semi-buddha-field”,
already current prior to the period in which the buddha-field Sukhavati, the ultimate goal of
recollecting the Buddha Amitabha, had been devised in SSukh. In sum, the city Gandhavati
represents something of a transitional stage in the description of the sacred place, occupying a
space in between formulations in canonical texts, such as the city Kusavati, and later texts

concerning the buddha-field Sukhavati.

4.1.3 The ideal buddha-field and bodhisattva vow in the Larger Prajiiaparamita

One LP passage pertaining to purifying the buddha-field (buddhaksetram parisodhayati)
includes a description of the ideal buddha-field that is to some extent analogous to the
Sukhavativyitha and Aksobhyavyitha. Notably the sensual enjoyments of beings in this
buddha-field are organised according to the five qualities of desire (pasicakamaguna), which
correspond to the first five of the six sense objects (sadayatana): vision (ripa), hearing
(Sabda), olfaction (gandha), taste (rasa), and touch (sprastavya). Here 1 take vision as an

example:

evam Sile ksantau virye dhyane prajiidyam, yavat sa atmand ca trisahasramahasahasram
lokadhatum saptabhi(r) ratnaih paripirya trbhyo ratnebhyo danam dadati, tasyaivam
bhavaty, anena me kusalamiilena saptaratnamayam buddhaksetram bhavatu. (LPG,
Conze 1974:103-104)

He himself perfects a great trichiliocosm which is made of the seven jewels, and then
gives it as a gift to the Triple Jewel. And he thinks to himself: “May I through that
wholesome root have a buddha-field made of the seven treasures!”!’® (Conze 1975b:
618-619)

169 Cf. T 23, p.292a25-26.

170 This reading is in line with the earliest Ch. version LPM (T 221, p.136a22-26).
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This passage describes a practice of offering alongside making a bodhisattva vow. The first
component, offering the seven jewels that comprise the three-thousand great thousand

worlds, can be also found in Aksobhyavyiiha:

Therefore, for the son or daughter of a good family, who will be reborn in the buddha-field
of Aksobhya through donating the seven jewels that fill the three-thousand great thousand
worlds, he or she should make donation in a joyful manner. In this way, he or she can
peacefully pass to that buddha-field.!”! (T 313, 759a24-26)

However, the most distinctive feature of the LP passage is that the reward for the donation is
not a rebirth in Abhirati, as stated in Aksobhyavyiiha; rather, the bodhisattva will generate his
own buddha-field with similar qualities, the buddha-field made of the seven jewels. In the
same way, the bodhisattva also vows that his buddha-field will have heavenly and charming
sounds (divyas sabdah), heavenly scents (divya gandhah), the most excellent foods
(Satarasani bhojanani) and heavenly touch (divyah sparsah) in the context of the other four

qualities of desire. The vows concerning the five qualities of desire then conclude as follows:

Moreover the Bodhisattva thinks to himself, “may I by my good intentions alone bestow
upon the Buddhas and Lords, their disciples and all beings agreeable sense pleasures of
the five kinds!” And when he has had this idea he thinks to himself, “as a result of this
wholesome root, when I have known the supreme enlightenment in that buddha-field, the
fivefold agreeable sense pleasures will be manifested to the whole community of the
disciples and to all beings just as a result of their wishing for them.”!”? (Conze 1975b:619)

Subsequently, the passage continues with the vow related to the sixth sense object, dharma.
This category includes such concepts as entering the four trances (dhyana), the four unlimited
meditations (apramana), and practising the thirty-seven dharmas, which act as 37 wings to
enlightenment (saptatrmsati-bodhipaksya-dharma) etc. (LPG, Conze 1974:104.24-33).

TR, BB TELANUAEWET R TR A, AR AL, EANEERERE, E
LR B HAA

172 Translated from the following passage:

punar aparam Subhiite bodhisattvasya mahdasattvasya-evam bhavati. manoratha-samkalpair eva istan
parnicakamagunam Buddhana(m) Bhagavatam sravakanam sarvasattvanam ca-upanamayeyam.
tasyaivam janatah evam bhavaty, anena kusalamiilena tatra buddhaksetre 'nuttaram
samyaksambodhim abhisambuddhasya sarvasravaka(samgha)sya sarvasattvanam ca
manorathasamkalpenaiva istah panicakamagunah pradurbhavanti. (LPG, Conze 1974:104.16-22)
This reading is in line with LPM (T 221, p.136b05-08).
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In spite of the fact that this specific description of the ideal buddha-field, where the six
sense objects are concerned, resembles some contents in LSukh and Aksobhyavyitha, the
contextual structure of the bodhisattva vows is actually much closer to the Dharmakara’s
bodhisattva vows in LSukh. Those vows are quite famous in the East Asian Pure Land
tradition. Nattier discusses the distinction between the bodhisattva vows of the

Aksobhyavyitha and Sukhavativyitha:

This distinction is underscored when we examine the content of the vows made by these
two bodhisattvas, for in the Aksobhyavyiiha the future Aksobhya vows to undertake
ascetic practices in life after life. The beauty of the realm of Abhirati is presented as the by-
product of the merit he has acquired by engaging in these activities, not as the result of a
conscious plan. In the larger Sukhavativyiiha, by contrast, Dharmakara’s vows (here only
twenty-four in number, in contrast to the forty-eight found in the fifth-century version of
the text) deal primarily with the features of his future buddha-field and with the means by
which his devotees will gain access to rebirth there. The future Aksobhya’s vows, in sum,
refer to traditional elements of the bodhisattva path, while the future Amitabha’s vows
focus on the creation of a “pure land” itself. (Nattier 2003a:190)

As we have seen in the previous LP passage concerning the six sense objects, the intention of
creating one’s own buddha-field is clearly present at the end of each of the six bodhisattva
vows, and is portrayed as the result of the corresponding good deeds.

The bodhisattva vows of Dharmakara in LSukh include the perfect features of the future
buddha-field, which include a series of promises to his devotees. If he cannot achieve those
perfect features, he make a the negative vow: “may I not awaken to unsurpassable, perfect,
full awakening (if)...” (ma tavadahamanuttaram samyaksambodhimabhisambudhyeyam).
Correspondingly, we find a similar statement at the end of the LP passage: “It is thus that the
Bodhisattva purifies the buddha-field. He does not know the supreme enlightenment until all
those intentions are fulfilled” (sa tavad anuttaram samyaksambodhim na abhisambudhyate.
yavan neme sarva abhipraya paripuryante. LPG, Conze 1974:105.1-2)!73, Therefore, the fact
that the LP’s bodhisattva vows include a conscious plan for the bodhisattva’s own future
buddha-field might demonstrate that the LP was influenced by the bodhisattva vows in
LSukh.

It is important to note that Aksobhya’s Abhirati is regarded as the ideal buddha-field in the
earliest layers of the Prajfiaparamita tradition, such as in the main body of AP; in contrast, the
bodhisattva vows directed to creating one's own buddha-field in LP are infused with the
characteristics of the Sukhavativyitha. This shift of preference (as observed in the

173 Tt reads the same to its parallel in LPM:
R E R T T ENE R, AR T, (T 221, p.136b08-14)
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Aksobhyavyitha to Sukhavativyitha) in the Indian Mahayana tradition in general is also
pointed out by Nattier:

... Aksobhya appears to be better represented than Amitabha in scriptures translated prior
to the beginning of the third century ... in scripures translated from the late third century
onward, however, the relationship between Aksobhya and Amitabha is reversed, for no
new scripture devoted wholly to Aksobhya is ever translated ... during this same period of
time that we see a proliferation of references to Amitabha in Indian Mahayana texts...
(Nattier 2000:79-80)

As Schopen points out, the increasing popularity of Sukhavativyitha is also shown by a series
of references to the presence of Sukhavatt as a “generalized religious goal” in Skt. Mahayana
literature. Several religious practices unrelated to the cult of Amitabha, such as hearing the
name of another Buddha (Schopen 1977:180), giving gifts to monks (Schopen 1977:181),
and hearing, preserving and reciting some Mahayana texts different from the Sukhavativyiiha
etc. (Schopen 1977:182-189), are also regarded as efficacious for producing a rebirth in
Sukhavatt in these references. If this correspondence holds true, then the LP passage would
have far-reaching consequences for the chronology of the acceptance of Sukhavati as a
generalized religious goal and the role of Prajnapramita literature in Mahayana Buddhism.
Schopen suggests “we could ... probably push the upper limit of our period back as far as the
5th century A.D. and perhaps even to the 4th century” (Schopen 1977:180). However, the
terminus ante quem of LP, the date of its earliest Ch. translation, can be traced back to late
third century, which is consistent with the date given by Nattier (2000:79-80) in the quotation
above.

4.2 The soteriological function of recollecting or seeing the Buddha
When speaking of rebirth in Sukhavati in the context of the East Asian Pure Land tradition,
recollecting the Buddha (Ch. nian-fo /&3 or Jp. nembutsu 7&{/) is regarded as a particularly
important means for achieving this goal. If we compare the Skt. SSukh with the widespread
*Amitabha-sitra (T 366 PiiFFELE A-mi-tuo Jing), translated by Kumarajiva, the term nian-
fo corresponds to two Skt. terms with identical meaning: buddhanusmy- and buddhamanasiky
- (Izumi 1939:105; Fujita 2001:131-132).174

One passage from Milinda-parniha-suttanta quoted in Izumi 1939 shows the relationship
between calling the Buddha to mind and the rebirth among the gods:

174 For the multiple meanings of buddhanusmrti, cf. § 7.
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Raja aha: Bhante Nagasena, tumhe evam bhanatha: yo vassasatam akusalam kareyya,

maranakale ca ekam Buddhagatam satim patilabheyya so devesu uppajjeyyati; Etam na
saddahami.'> (Mil. 80.17-20)

The king said: “Your people say, Nagasena, that though a man should have lived a
hundred years an evil life, yet if, at the moment of death, thoughts of the Buddha should
enter his mind, he will be reborn among the gods. This I don’t believe.” (Mil 3.7.2, Rhys
Davids 1890 [1]:123-124)

This passage clearly deals with the notion of a mental recollection connected with Buddha

(buddhagatam satim), rather than the practice of a recitation. This association between a

mental concentration on a sacred figure proceeding death with a rebirth in a heavenly realm is
by no means limited to Buddhist sources. As stated by Stephan Beyer (1977:333), in the

Bhagavadgita, anusmrti is a contemplative activity, the iconographic visualisation of the god,

conducted just at the moment of death, with the aim of joining the god after death. This

model is, to some extent, similar to the SSukh text:

Sariputra, those sons or daughters of good families who will hear the name of the blessed
Amitayus, the Tathagata, and then will bring it to mind, and will keep in mind without
distraction for one night, or two, or three, four, five, six, or seven nights — they will be
met by the Tathagata at the moment of their death. When the moment of death approaches
for one of these sons or daughters of good families, Amitayus the Tathagata, surrounded
by an assembly of disciples and at the head of a host of bodhisattvas, will stand before this
son or daughter, and this son or daughter will die with a mind that is free from distorted

175

The Ch. parallel in Na-xian Bi-qiu Jing (APJcEb 48 T 1670) reads the same (T 1670, 701¢22: F

N WEYME, NEMR, EEER, WEStRa, REEER L. BAER

=h
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views. After they die, they will be reborn in the Land of Bliss, in the buddha-field of
Amitayus the Tathagata.!”® (Gomez 2002:19)

This passage is quite remarkable in that it states Amitabha (=Amitayus'””) appears before a
dying individual who has practiced the recollection of the Buddha for seven days, and that if
his mind is not reversed (aviparyastacitta), he will be born (upapatsyate) in Sukhavatt after
his passing (cf. Fujita 2001:138-141). This notion appears in several other texts: the LSukh
also states the continuous practice of recollecting Buddha leads to the appearance of
Amitabha Buddha in a dream or before death (T 360, p.272b15-c10); and the PSS also
seemingly refers to the same practice: “... the Buddha Amitabha says to these bodhisattvas: If
you wish to come and be born in my realm, you must always call me to mind again and
again, you must always keep this thought in mind without letting up, and thus you will
succeed in coming to be born in my realm ...” (Harrison 1998:19).178 Moreover, the practice

of continuously recollecting Buddha for seven days and nights can be found in PSS:

In the same way, Bhadrapala, bodhisattvas, whether they be ascetics or wearers of white
[laymen or laywomen], having learned of the Buddhafield of Amitabha in the western
quarter, should call to mind the Buddha in that quarter. They should not break the precepts,
and call him to mind single-mindedly, either for one day and one night, or for seven days
and seven nights. After seven days they will see the Buddha Amitabha. If they do not see

him in the waking state, then they will see him in a dream. (Harrison 1998:17-18)

For these sources, a vision of the Buddha was thus seen as a direct result of practising
buddhanusmyti (holding the image in one's mind). As a matter of fact, the term

buddhanusmrti in early Mahayana literature more widely is always used as a synonym of

176 Translated from the Skt. SSukh:

yah kascic chariputra kulaputro va kuladuhita va tasya bhagavato 'mitayusas tathagatasya
namadheyam Srosyati Srutva ca manasikarisyati / ekaratram va dviratram va trivdtram va catiratram
va pamcaratram va sadratram va saptaratram vaviksiptacitto manasikarisyati / yada sa kulaputro va
kuladuhita va kalam karisyati tasya kalam kurvatah so 'mitayus tathagatah sravakasamghaparivrto
bodhisattvaganapuraskrtah puratah sthasyati / so 'viparyastacittah kalam karisyati ca / sa kalam
krtva tasyaivamitayusas tathagatasya buddhaksetre sukhavatyam lokadhatav upapatsyate / (Fujita
2011:89.4-13)

The corresponding passages in Kumarajiva translation reads the same:

FHH, HAERFELN, MBS, pEas: v —H, F2H, A=H, &NH,
w#HH. HAH, HEH, —OAEL HABRA&RE, Fgrephitag B, BEH. A
O AN, R PTRFE R4S 1. (T 366_.12.0347b10-15)

177 On these two names, Amitabha and Amitayus, cf. Karashima 20009.

178 Cf. T 418, p.905b08-16. This passage has been discussed in § 3.3 Episode 3 (3).
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buddhamanasikara, indicating both 1) continuously calling to the Buddha to mind, and 2)
continuously reciting the name of the Buddha (Cf. § 7).

4.2.1 Recollecting Buddha for rebirth in other buddha-fields
Bearing these insights in mind, we can now turn to some further passages in LP, which
provide similar descriptions to the texts quoted above. First, let us take a look at the

continuous practice of buddhamanasikara in LPG:

(200V1)... sa tathagatan arhatah (200V2) samyaksambuddhan aragayati. darsandya ca
vatra lokadhatusu tisthanti dhryamte yapayamti tatra copapadyante + aka<m>ksamanas
ca tatropapattum ebhir manasikdare ratrn-divam viharati * yad uta
buddhama(200V3)nasikaraih. (my edition, based on the facsimile in Karashima 2016:
197)

He propitiates the Tathagatas, Arhats, Perfectly Awakened Ones. For the sake of seeing
(them), he is reborn in those worlds in which the Tathagatas exist, live, and spend time.
Desiring to be reborn (there), he dwells in directed thought for a night and day, namely,
with directing the mind towards the Buddha (buddhamanasikara).

This usage of buddhamanasikara shares some similarities with the previously discussed
instances related to Sukhavati. Here buddhamanasikara is regarded as the approach for the
purpose of rebirth in other buddha-fields. The verb upa- + \ pad in this passage indicates “to
be born”, and we see its future form upapatsyate in the SSukh. As with the emphasis placed
on continuous concentration on Amitabha in PSS and SSukh, the LPG passage above
similarly includes the expression “night and day”, representing the continuity of practice.
This latter feature is missing from LPN.!7

In another passage of LPG, buddhamanasikara clearly refers to visualising Buddha, rather
than the oral practice of practitioner in SSukh, who “will hear the name [of the blessed
Amitayus, the Tathagata], and, having heard it, will direct the mind towards it” (namadheyam

srosyati Srutva manasikarisyati)'3°. The passage of LPG is as follows:

(9418) ... tatra katamad bodhisatvasya mahasa(9419)tvasya buddhakayasprhaparikarma?

...... sa tathagatan arhatah samyaksambuddhan akanksati, darsanaya yatra lokadhatau tisthanti
dhriyante yapayanti, akanksams tatropapadyate, sa imair manasikarairm viharati yad uta
buddhamanasikaraih. (PSP, Kimura 1990 [IV]:158)

But in the parallel in LPKj (T 223, 342¢15-17), we see the expression “night and day” (Ch: zhou-ye

$#1%), which is in line with LPG.

180 Cf. the passage (Fujita 2011:89 and Gomez 2002:19) quoted above.
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vad buddhavigraham drstva na kadacid buddhamanasikarena virahito bhavati + yavat
sarvakarajiiatam anuprapto <bhava>ti idam subhiite bodhisatvasya mahasatvasya
buddhaka(94r10)yasprhaparikarmah.'® (my edition based on Karashima 2016: 91)

In this case, what is the bodhisattva mahasattva’s aspirational worship towards the Buddha
body? After he has seen the individual form of the Buddha, he is never separated from
directing the mind towards the Buddha (buddhamanasikara), until he has attained the
knowledge of all forms. This, Subhiti, is the bodhisattva mahasattva’s aspirational

worship towards the Buddha body.

Notably, this buddhamanasikara is given as the first of ten stages of practice. Therefore it is
placed at the very beginning of a bodhisattva’s career, whereafter it should be continuously
practiced. The expression — “After he has seen the individual form of the
Buddha” (buddhavigraham drstva) — can be linked with our observations of other texts that
buddhamanasikara or buddhanusmrti occurs after perceiving the image of the Buddha (cf. §
3.4 & § 7.1.4). In LP, this buddhamanasikara is continuously practiced, until, as we will see
in § 4.2.2, the body of the Buddha is actually seen following the bodhisattva’s rebirth in other
buddha-fields. This attainment is associated with the eighth stage of an advanced bodhisattva,

and thus occurs some seven stages after the practice of buddhamanasikara was first initiated.

4.2.2 Arriving in other buddha-fields and the bodhisattva path
Besides continuously practicing buddhamanasikara in order to effect a rebirth in another

buddha-field, according to LP there is another method to achieve the same end:

(3416)... ayam (34r7) bodhisatvo mahasatvo ’bhijiabhih paripirnabhih pirvasyan disi
gamganadivalukopamam lokadhatin gatva tathagatan arhantah samyaksambuddhan
paryupaste satkaroti (34r8) gurukaroti manayati pijayati </> evam daksinasyam
pascimayam uttarasyam adhastad uparistad yavat samantad dasasu diksv ekaikasyan disi

gamganadivalu(34r9)kopamam lokadhatiin gatva tathagatan arhatah samyaksambuddhan

181 Very close to the parallel found in LPN:

tatra katamad bodhisattvasya mahasattvasya buddhakayasprhaparikarma? yad buddhavigraham
drstva na jatu buddha manasikarena virahito bhavati, yavat sarvakarajiiatanuprapto bhavati, idam
subhiite bodhisattvasya mahasattvasya buddhakayasprhaparikarma. (PSP 1-2:92)

This reading is identical with LPKj (T 223, p.257c22-24), but in LPM the sentence is shorter:

What is the aspirational worship towards the Buddha body? The Buddha says: upon seeing the image

of the Buddha, one always directs his thought towards the Buddha. ({i] %5 /% E A B AH? 5 &
RTAREH M. T 221, p.28al0-12)
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paryupasti // satkaroti + gurukaroti manayati pijayati </>'82 (my edition based on
Karashima 2016: 34)

This Bodhisattva, in full possession of his super-knowledges, goes, in each of the ten
directions, to world-systems numberless as the sands of the Ganges, and there he honors,

respects, reveres and worships the Tathagatas. (Conze 1975b:78)

Thus, a bodhisattva can also pass to other buddha-fields by means of super-knowledge
(abhijiia). This follows the old model of the AP and Aksobhayavyiiha,'®? in which, to recall,
the bodhisattva passes from buddha-field to buddha-field, just like the Cakravartin passes
from palace to palace (§ 4.1.1). The goal of this action is to see and to honor the present
Buddhas in other buddha-fields. Correspondingly, in LP, the super-knowledge (abhijria), as
well as the vision of the buddha-field and Buddha, occur in the context of bodhisattva
practising at the eighth stage.

(93v7) ... pu(93v8)nar aparam subhiite bodhisattvena mahdsattvendastamyam bhiimau
vartamane[na] catvaro dharmah paripiraly|(i)tavya<h>. [kaltame catvarah? yad uta
ksetranam yathadystanam parinispadanata + buddhaparyupasa(nata) buddhakaya(ya)tha
= = bhitapratyaveksanata. ime subhiite catvaro dharmah paripiirayi(93v10)tavyah //'3*
(my edition based on Karashima 2016: 90)

Furthermore, Subhiti, four dharmas should be fulfilled by the bodhisattva, great being,
who is abiding at the eighth stage. What are the four? Namely, 1. entrance into the minds
of all beings which is the state of mastering the super-knowledges, 2. the state of seeing

buddha-fields which is the state of perfecting those buddha-fields in accordance with what

182 The passage in PSP is no different, apart from its usage of abbreviation:

ayam bodhisattvo 'bhijiidaparipirnah purvasyam disi yavad uparistad disi ganganadivalukopaman
lokadhatin gatva tathagatan arhatah samyaksambuddhan satkaroti gurukaroti manayati piujayati.
(PSP, Kimura 2007 [I-1]:96-97)

183 Cf. the quotations of T 224 (458a17-23) and T 313 (754c01-07) seen in § 4.1.1: (1) The prediction
of Bhagini.

184 There is no significant difference in the parallel in LPN (PSP, Kimura 2009a [I-2]: 90) or the
earliest Ch. translation (T 221, 27¢13-17).
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one has seen,'® 3. the state of honouring the Buddhas, and 4. the state of contemplating
the Buddha-body as it really is. These, Subhiiti, are the four dharmas that should be
fulfilled (modified from Conze 1975b:165).

Although it is not clearly stated here whether the bodhisattva arrives in other buddha-fields,
the super-knowledge (abhijiia) and practice of honoring the Buddha (buddhaparyupdsana)
can be also found in the previous LPG passage that states the bodhisattva “goes to world-
systems numberless as the sands of the Ganges”. Notably, paryupds- has the sense of “to
approach respectfully” (MW, p.608, col 3) or “sit close”, which shows that the bodhisattva
gets close to the Buddhas (after his arriving in other buddha-fields). The early Ch.
translations also agree with the reading that “in the eighth stage, the bodhisattva ... goes to
see, respect and offer to the Buddhas.!8¢ Additionally, “the contemplation of the Buddha
body as it really is” (buddhakdaya-yathabhita-pratyaveksana) in the eighth stage is
interpreted as “the contemplation of dharmakaya (as it really is)” (LPG) or “perceiving
dharmata” (LPM), in a passage belonging to the same chapter of LP (Cf. § 5.2, Case 2).
Schopen has analyzed two passages of the Samdadhiraja-siitra (abbr. Samadh) that concern
going to or being reborn in Sukhavati. He argues that the text is “not concerned with a
bodhisattva who is in the initial stages of his career, but with one fairly far advanced on the
ideal path of development towards Buddhahood” (Schopen 1977:190). In the first passage, '8’
the characterisations of one who has “obtained the mastery of the supernatural faculties (or
dharanis” (dharanigocard), and who ‘“has abandoned all faults and purified all
impurities” (sarvadosaprahinas ca sarvaklesasamucchinnah) each serve to indicate the stage
at which this bodhisattva abides. The first is initially connected with the third bhiimi in the
scheme found in the Dbh, but “their full development is not obtained until the eighth...the
abandonment of all faults and the complete cutting off of all impurities is also associated with

the eighth bhiimi, while obtaining the dharanis belongs most fully to the ninth...”

185 Here, my understanding is slightly different from the translation suggested by Conze — “the vision
of buddha-fields, and the creation, in accordance with what one has seen, of those buddha-fields” —
and agrees with the early Ch. translations — LPM: “arriving in other buddha-fields to see the

specialities, he will (then) make his own buddha-field perfect.” (2 BB HA45, H B LM
B+, T0221, p.27¢c15-16) and LPKj: “(after) seeing the buddha-fields, he makes his own buddha-
field perfect according to the buddha-fields that he has seen.” (REE#E, Wir AR, BiEEE

o T0223, p.257b22-23). In this regard, parinispddanata can be understood as “the making
perfect” (BHSD, p.326).

WO RYORE S, EREE IR MER . A RS R O, (T0221, p.27¢13-16)

187 Samadh Dutt GMsii, pt. 2, 450.11; Ms. no.46, fol.121b5 = Pek vol.32, no. 795, 9-4-5; Eng.
translation cf. Schopen 1977:189-190.
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Furthermore, the most significant aspects of the second passage'®? are the references made to
“realizing the pratisamvid (special knowledge)” and “obtaining anutpada-dharmaksanti”.
The Dbh associates the former with the ninth bhiimi and the latter with the eighth (Schopen
1977:193).

In bringing the present passage from the Samadh into conjunction with the scheme of
things worked out in the Dbh ... we want only to give some indication of where the
bodhisattva of the present passage would fall on at least one traditional arrangement of the
path, to place him approximately from the point-of-view of the tradition itself ... the
author of this passage conceived of Sukhavati as a place to which a bodhisattva went to
attain or fully mature these particular characteristics, as an ideal setting for a bodhisattva at

an advanced level to continue his spiritual development. (Schopen 1977:190-191)

Additionally, the first passage also mentions that after staying in Sukhavati, the bodhisattvas
“g0 to a koti of fields, being honorers of the feet of Buddhas”. Considering the similar
elements we have found in LPG, going to other buddha-fields where the present Buddhas live
and teach (including the buddha-field of Amitabha, Sukhavati) whilst abiding at the advanced
stage of the bodhisattva path appears to be a widely held belief in Mahayana literature.

4.2.3 Directly seeing buddha of other buddha-fields

The occurrence of abhijiia in the passages we have mentioned above does not necessarily
indicate that the bodhisattva goes to other buddha-fields to see the Buddha. In another
passage related to seeing the Buddha, we see a method that is completely different from those
listed above. In this case, the bodhisattva sees the Buddhas without arriving in other buddha-

fields. The buddhanusmrti in this context is connected with the divine eye (divya-caksus).

andsravesu ca paificasv abhijiasu sthitva divyena caksusa purvasyam disi
buddhan bhagavanto draksyati. tams ca buddhan bhagavato drstva buddhanusmrtim
pratilapsyate. tasya sa buddhanusmrtir nocchetsyate yavad anuttaram samyaksambodhim
abhisambhotsyate. evam yavat samantad dasasu diksu ...'8° (LPG, Conze 1974:16-17)

And when he has stood in the five superknowledges which are without outflows, then he
sees with his heavenly eye, in all the ten directions, the Buddhas and Lords, and as a result

he acquires the recollection of the Buddhas. And that Buddha-recollection of his will not

188 Samadh Dutt GMsii, pt. 2, 350.7; Ms. no.46, fol.95al = Pek vol.31, no. 795, 311-5-6; Eng.
translation cf. Schopen 1977:192.

189 1t is akin to the LPN parallel (Kimura 2006 [VI-VIII]:21) and does not differ significantly from
LPKj (T 223, 388b2-4).
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be cut off again before he knows full enlightenment. (Conze 1975b:559)

In the context of this passage, the fivefold super-knowledge (paricasv abhijiidsu) — including
the divine eye (divya-caksus), divine ear (divya-srota), knowledge of other minds
(cittaparyayajiiana), recollection of previous habitations (pirvanivasanusmrti) and the
knowledge of the decay of affliction (asravaksayajiiana)'®® — indicates that the bodhisattva is
already at an advanced level. Furthermore, the phrase “will acquire the recollection of the
Buddha” (buddhanusmrti pratilapsyate) obviously refers to staying in one’s own world and
directly perceiving the buddhas in other buddha-fields. This mode of seeing is quite different
from that advocated in AP and the rebirth-oriented practice that we found in the passages
related to Sukhavati.

Finally another type of directly seeing the Buddha can be identified in the following
passage found in the first chapter of LP:

(LPG 518) ... atha bhagavams tasminn eva simhdsane nisannah punar eva prabham
pramumcat® yaya prabhaya punar e-(LPG 519)-vayam trisahasramaha<sa>hasro
lokadhdtur avabhdasito 'bhut* yenavabhdsena ya iha trisahasramahasahasre lokadhatau
satvas te sarve pirvasyan disi gamganadi-(LPG 5r10)-valukopamesu lokadhatusu
tatha<gata>n arhatah samyaksambuddhdan sasravakasamghan pasyanti sma * tatra ca
purvasyan disi ye gamganadivalukopamesu loka-(LPG 5r1l)-dhatusu sa[t]vas te 'pimam
trisahasramahdasahasram lokadhdatum bhagavantam ca Sakyamunim tathagatam
sabhiksusamghaparivaram adraksu<r> yatha ca pirvasyan disy evam daksi-(LPG 5v1)-
nasyam pascimayam uttarasy[alm adhastad uparistad yavat samantdad dasasu diksu ye
gamganadivalukopamesu lokadhatus|u satvas te 'pima[m] (trisaha)sramahdsahasram
(LPG 5v2) lokadhdtum bhagavantam ca Sakyamunim tathdagatam
sabhiksusamghaparivaram adraksuh /"' (Zacchetti 2005:372)

Thereupon the Lord, seated on this very Lion Throne, smiled once again. Through the
illumination from that smile this great trichiliocosm, and the innumerable world systems
in the ten directions, were lit up. And all the beings in this great trichiliocosm saw the
Buddhas, the Lords, and their assemblies of disciples in countless world systems in the
East. And conversely, all the beings in countless world systems in the East saw this Saha
world system, and Sakyamuni, the Tathagata, together with his community of monks.
(Conze 1975b:41-42)

190 The fifth in other lists could also be the supernatural power (rddhi).

191 This reading is identical to the parallels in LPM (T 221, 2a04-08) and LPKj (T 223, 218a18-22).

115



The titles of the two earliest Ch. translations of LP, LPM and LPDh, are all associated with
“light”: LPM is called “The Scripture of Radiating Light” (i )%:4%), whereas LPDh has the

name “The Scripture in Praise of the Light” (Ot&#%). This corresponds to the contents of the

first Chapter of LP, where we see grandiose descriptions of the Buddha’s miraculous,
radiating light before he preaches the Prajfiaparamita, in contrast to the cautious apologetic
argumentation regarding “the Prajiaparamita not contradicting dharmata” at the beginning of
AP (see § 1.3). With the help of this light, beings in uncountable buddha-fields can see the
Buddha who is willing to teach the Prajiaparamita. However, it is hard to say whether this
idea reflects a specific practice located in the path; rather it would be better to take the light
as a metaphor for Prajiaparamita itself. As McMahan describes the role of light in Buddhist
visionary literature:

Light is obviously the prerequisite for vision; ... it is a symbol in many traditions for
religious truth, knowledge, and revelation. Light in the Mahayana Buddhist traditions
serves as a particularly interesting metaphor and symbol, because it bridges the scholastic
aspects of Buddhism with its visionary elements ...perfect wisdom is said to be both a
light and a source of light; bodhisattvas are “lights and leaders of the world”, the six
perfections are a bodhisattva’s light, torch, and illumination; the bodhisattva’s
compassionate work is an abundant light that purifies the eyes of all beings, freeing them
from samsara and a light to the blind... (McMahan 2002:72)

The light also plays a significant role in the LSukh, where the name of Amitabha is
interpreted as amita (unmeasured) + bha (light). References to or descriptions of light can be
found in many places in the text. The most famous is perhaps an enumeration of different
epithets of Amitabha associated with light.!? In this context, we also see a scene, similar to
LP, where the light of Amitabha can reach countless other world-systems, and from which the

beings in these world-systems will benefit.!?3

192 Ananda, this is why this Tathagata is called Amitabha (that is, Measureless Light). This is why he
is called Measureless Radiance, Measureless Splendor, Interminable Radiance, Unimpeded Radiance,
Unobstructed Radiance, Ever Blazing Radiance, Radiance of Heavenly Gems, Colored Radiance of
Unobstructed Light Rays ... (Gomez 2002:81)

For more details on the twelve light Buddhas in the Ch. translation of LSukh, cf. Shibata 1967.

193 Cf. the section Amita Buddha’s Radiant Light (Gémez 2002:80-82).
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4.2.4 The classification of seeing the Buddha in other sources
Notably, the different means of seeing the Buddha in LP mentioned above can be also found
in PSS. Closely after one passage describing the bodhisattva’s practice of visualisation in

pratyutpanna-samadhi,'* we find the following passage:

These bodhisattvas mahasattvas do not see through [the obstructions] with the divine eye,
nor hear through them with the divine ear, nor travel to that buddha-field by means of the
supernormal power of motion (## )&, rddhipada), nor do they die here to be reborn in that
buddha-field there, and only then see; rather, while sitting here they see the Buddha
Amitabha, hear the sutras which he preaches, and receive them all. Rising from meditation

they are able to preach them to others in full.'®> (Harrison 1998:18)

In this PSS passage, four approaches to seeing the Buddha can be identified, and first three

approaches rejected above are comparable with those given in LP:

1) perceiving the Buddha though divine eye and divine ear (cf. § 4.2.3)
2) arriving the buddha-field by means of the supernormal power of motion (cf. § 4.2.2)
3) rebirth in the buddha-field after death (cf. § 4.2.1)

4) pratyutpanna-samadhi

It is hard to prove that this passage has any direct relationship to LP; however, by virtue of
their very occurrence, we may presume that these four means were widely current among
different schools of Praxis at the beginning of the Common Era.

Interestingly, in the correspondence between Kumarajiva and the Chinese monk Hui-yuan,
we also see another threefold category, which also reflects the different meditation methods
of recollecting the Buddha (see § 6).

Kumarajiva answers: there are three types of samadhi of seeing the Buddha (&3 = Bf).
First, the bodhisattvas attain the divine eye and divine ear, or they fly to the buddha-fields
in ten directions, seeing and asking the Buddhas, to break the net of doubts. Second,

without super-knowledge (abhijiiana), the bodhisattvas continuously practice recollecting

194 1t is the same, Bhadrapala, for the minds of the bodhisattvas: when they perform this calling to
mind (pratyutpanna-samadhi), the famous great mountains and the Mount Sumerus in all the Buddha-
realms, and all the places of darkness between them, are laid open to them, so that their vision is not
obscured, and their minds are not obstructed. (Harrison 1998:18)

195 EEBEEERTRE . AFRRIRMARE . AREREMGE, AR EIEOR, ARRRA, AH

MR R R A, RPTRFEEE, MR Ze. WP REEE. (T 418, p.
905a23-27)
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the present Buddhas such as Amitabha, concentrating his mind, then seeing the Buddhas
and asking questions. Third, (the bodhisattvas) apart from desire (viraga) or not apart from
desire learn buddhanusmrti through seeing the Buddha statue, or seeing the body of birth,
or seeing the Buddhas of the past, present and future. These three types of meditation are
all under the name of samadhi of recollecting Buddha, but actually they are different. The
best is attaining abhijiiana and seeing the Buddhas in ten directions, the others are inferior.
They are named the samadhi of recollecting the Buddha in general.'®® (T 1856, p.
134b22-29)

The passage is closely followed by an explanation of the pratyutpanna-samadhi, which

associates this samdadhi with the second category:

Furthermore, if one continuously contemplates the characteristic of world-disgust
(nirvida), then coursing in friendliness (maitri) towards the beings is difficult for him.
Thus, for the sake of these bodhisattvas not apart from desire, pratyutpanna-samadhi is
praised repeatedly. Although this meditation is not apart from desire, one can also
concentrate his mind then see the Buddhas. This is the basis for seeking for the path of the
Buddha.'”7 (T 1856, p.134b29-c04)

The three categories of samadhi of recollecting Buddha mentioned by Kumarajiva can be

summarized as follows:

a) Acquiring the divine-eye and divine-ear or flying to the buddha-fields of the ten
directions through the abhijiiana (= § 4.2.2 & § 4.2.3).

b) Concentrating on the present Buddha (= pratyutpanna-samadhi).

¢) Buddhanusmrti (recollecting the Buddha) (= § 6)

This threefold category is in line with the textual records related to recollecting the Buddha
up to the 5th century C.E., although its enactment for the purpose of rebirth in Sukhavati is

not mentioned. Categories 1) and 2) in PSS are combined as a), and the third category to

06 A4 REBEIRA =M. —F, WA RIRRE, SUREIT I R, ROREER . B se
Ao 3, WEEME, WESPEEEBRER, OE ., B RM. sMsE. =%, 2
Bafh, sCUABERR, BORBESK, sURME, SRAS, SRBERKEEHS. S=ME, &
b=k, HEAR. (L2 EEMER 6, BRERT. mASH=0k.

PTOR, E BB AR TR . R DIR ORBERRRE R AR A
FEERe M HEARRE, TREEREO—BRRE AR 0h . HLRSREbE ZARAA.
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which Kumarajiva refers to as buddhanusmrti, relates to a similar presentation in certain
meditation manuals, as will be discussed in § 6.

In Kumarajiva’s interpretation, seeing the Buddha with abhijiiana is regarded as the best
approach for seeing the Buddha. As is stated in § 4.2.2, seeing the Buddha with abhijiiana is
also associated with the advanced bodhisattva stage in LP. According to Kumarajiva
therefore, for one who is familiar with early Prajiaparamita literature the ultimate goal of
these different practices of seeing the Buddha is very likely to have been an experience of a
real and present Buddha, and to hear their speech in other buddha-fields, which are supposed
to accelerate practitioners on their journey to enlightenment. In this regard, the soteriological
function of seeing the Buddha in LP does not differ significantly from the relevant records
that we have seen in AP; namely, the purpose in flying to other buddha-fields for the purpose
of seeing the Buddha and hearing the preaching of the Buddha (§ 4.1.1, 1).

Summary:

We have discussed the different types of ideal buddha-field in the Prajiaparamita tradition:
the Abhirati of Aksobhya is regarded as the ideal buddha-field in AP; whilst in LP, the
buddha-field is a place of sensual enjoyment, and there we can also find the presence of the
bodhisattva vow as in LSukh. Therefore, in accordance with the observations made by Nattier
(2000, 2003) that the ideal buddha-field in early Mahayana literature in shifted its exemplar
from Abhirati to Sukhavati, we also find that the cult of Aksobhya was dominant in the
earliest strata of the Prajaparamita tradition and that the cult of Amitabha was integrated only
later.

The reasons for this adjustment in focus must remain largely conjecture: in some ways the
cult of Amitabha obviously has more advantages; such as, an emphasis on enjoyment and the
promise of a more ready acquisition of enlightenment. However, the integration of the cult of
Amitabha into the Prajaparamita tradition had far more discernible implications and brought
it with some rather significant changes. Most prominent thereof is the notion that seeing the
Buddha, now associated with the terms like buddhamanasikr- or buddhanusmr-, could serve
as a means to attain a rebirth in the ideal buddha-field Sukhavati in the Pure Land tradition.
Evidently this practice came to be in vogue and subsequently was introduced into such
Prajaparamita texts as LP, where it also stands as an important means to be reborn in the ideal
buddha-field. At the time of this text’s composition, other different approaches of seeing the
Buddha also flourished; such as, directly perceiving or flying to present buddha-fields.

Nevertheless, we will see in the following chapters that the old idea about “seeing dharma
is seeing the Buddha” persisted and hence co-existed with novel notion regarding a vision of
the Buddha. Indeed this idea continued to occupy the first position in formulations and
understandings of seeing the Buddha in LP. Together with visions, seeing the Buddha through
the dharma generally gave rise to a new understanding of the body of the Buddha, namely,
the dharmakaya (it will be discussed in § 5).
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5. From dharmata to dharmakaya

5.1 Overview of previous studies on the dharma-body in Prajiiaparamita literature
In his examination of passages concerning dharmakaya in Skt. and Ch. versions of AP,

Harrison (1992a) argues that all the cases of dharmakdya in this early Prajfiaparamita
literature in fact do not refer to the ontological “body of dharma”. The compound dharma-
kdya, in three cases, is a bahuvrihi form, whose usage as an adjective can be traced back to
the Aggarniria-suttanta of the Digha-Nikdya. In plural form this compound does not mean the
“Buddhas are the dharmakdayas”, rather “they are those who are embodied in the dharma” or
the “Buddha has the dharma as his body”, which is further connected by Harrison with
“seeing dharma is seeing the Buddha” (Harrison 1992a:50), the formula that we have
discussed in § 1.

In his investigation of the Ch. Agamas, Harrison also discussed instances from the Skt. AP,
in which dharmakdaya appears as a noun (Harrison 1992a:52-55). As is pointed out by
Radich, it would be a methodological problem to presume that the editions of the Ch.
Agamas are earlier than Mahayana formulations regarding the Buddha body (Radich
2007:821). Nevertheless, it should be noted that among the five passages, listed by Harrison
(1992a:47), that include dharmakdaya from the later versions of AP, we can find only one
single case which has a counterpart in the APL. There, however, it is translated as fo-jing-

shen {#£8 5 (the corpus of Buddhist siitras) (Harrison 1992a:57).

This contrasts with Radich’s opinion on dharmakaya in early Mahayana texts. In his
doctoral dissertation discussing Buddha embodiments (2007:822) he posits the following
arguments:

(1) There are indeed significant elements and precursors of a nascent “classic” Mahayana
metaphysical concept of the dharmakaya in the Lokaksema corpus, and even in his
Asta, though not yet by the name of dharmakaya.

(2) The elements of this understanding are already clearly spoken of under the name of
dharmakaya by the time of Moksala’s version of the Paricavimsatisahasrika, translated
in 291 C.E.

Not only does the metaphysical “body of dharma” not occur in the APL, the earliest
translation of AP, but below I will also point out that, in the supposed instances of
dharmakdya in LP (case 1 and 2 in § 5.2) mentioned by Radich, dharmakaya is actually
absent in the early version, LPM, and that yet another case regarded by Radich as an
occurrence of dharmakaya in the LPM is the result of a misunderstanding that probably
happened in the transmission of text (see § 5.3). Thus it seems rather premature to make any
firm judgments regarding a metaphysical understanding of the dharmakdaya in LP and it is

demanded that we first clarify the process of the historical development of the notion.
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Through a comparison of the early Ch. translations and the Gilgit Skt. version of the LP,
this chapter attempts to contribute to the problematic of discerning how dharmakaya first
arose in the Prajfiaparamita tradition and then later came to be understood as the omnipresent
body of the Buddha. The sources that I adopt to support my argument are not limited to

Prajfiaparamita literature, but include others contemporaneous to the time of the LP’s
composition.

5.2 Dharmakaya paralleling dharmata in different versions of Larger Prajiaparamita
Two passages from the translation of LP by Moksala (wu-cha-luo X % in the year 291

C.E.) together with its parallels in other early Ch. versions and the Skt. recension can provide
us a general idea of the development of dharmakdaya. Here 1 list the different Ch. versions
according to the time of translation:

Case 1.
LPM (T 221, 08.0145a29-b02)

Do not see the Tathagata through the ripakdaya. The Tathagata is dharmata (33:{k).

Dharmata is neither coming nor going. In the same way, the Tathagatas are neither coming
nor going.'”

LPKj (T 223, p.421c14-c18)
If someone were to distinguish that the Tathagatas are coming or going, one should notice
that they are all fools. Why? Good man, the Buddhas cannot be seen through ripakaya.

The dharmakaya of Tathagatas is neither coming nor going. It is also the case of the
coming and going of the Tathagatas.'?®

LPX(I) (T 220, p.1068a15-23)

In the same way, if someone argues that the Tathagata-Arhat-Samyaksambuddha is
coming and going, one should know this person is a fool, without insight. Why? Good
man, all the Tathagata-Arhat-Samyaksambuddhas cannot be seen through the ripakaya.
The Tathagata is the dharmakaya. Good man, the dharmakayva of the Tathagata is the
tathatd and dharmadhdtu of all dharmas. One cannot say the fathata and dharmadhatu are

98 BDL O EANA . INACE VRN, BB AN KIRAE . BRI S A dE 2

O EHNREA R LR, HARAERER. WLHe BE T AT R,
PRk B HEARIE L REORACHE KB IR -
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coming and going.?%° In this way, the dharmakaya is neither coming nor going.?°!

This passage is found at the beginning of chapter “Dharmodgata” (dharmodgataparivarta) in
LP, continuing the story about how the bodhisattva Sadaprarudita searches for
Prajiaparamita. In the context of seeing the Tathagata, we find *dharmata (fa xing 1E1%)
rather than the expected dharmakaya in the LPM. Nevertheless, later Ch. translations of LP
do replace dharmata with dharmakaya, as is the case in the Skt. text of the Sadaprarudita

story in APN (its expected parallel in LPG and LPN unfortunately does not exist).

APN (Vaidya 1960a:253)

ve ca Tathagatasyagamanam ca gamanam ca kalpayanti, sarve te balajatiya
dusprajiiajatiya iti vaktavyah, tadyathapi nama sa eva puruso yo nudake udakasamjiiam
utpadayati / tatkasya hetoh? na hi tathagato ripakayato drastavyah / dharmakayas

tathdacatah / na ca kulaputra dharmata agacchati va gacchati va /

If one distinguishes the coming and going of the Tathagata, all of them should be called
“fools or dummy living beings”, just like the person who produces the concept of water
based on something that is not water. Why? The Tathagatas should not be seen through
riupakaya. The Tathagatas are dharmakaya. Good man, the dharmata is neither coming nor

going.

The APKj is quite close to this Skt. passage.??? It is a quotation from a longer passage,
discussed by Makransky (Makransky 1997:32), which, according to the context, emphasises
the equation between the Tathagata with tathatd / dharmata (see § 1.4.1). However, in its
earliest version, the APL, this passage is completely absent. Thus, in both the earliest Ch.
translations of AP and LP, the term dharmakaya does not appear.

200 This sentence is obviously interpolated, because fathata and dharmadhatu are synonyms of
dharmata (§ 1).

00 CHEHANANE IR A ST A R AME IR, ERE BRI . LUK BB, Uk
IR, AADAE R Rk, BEES. 57 ARG R EREIER, Bk
REEANTHARAE, WARES BN, MEACHS,

02 BT, HAANUARS O ERMARE . R ANFSREE A RN, w0 B

B KA KA . LA BRI AR LI B R, BRI AR R B, (T 227, p.
584b07-11)
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Case 2,203

LPM (T 221, p.029a27-28)

What does it mean for a bodhisattva to truly perceive the body of the Buddha”? Through
perceiving dharmata, he truly sees (the body of the Buddha).?%4

LPDh (T 222:198b22-23)
What does it mean for a bodhisattva to carefully (shen di 3&#i) examine the body of the
Buddhas? He truly sees all the Buddhas as dharmakaya.?®3

LPKj (T 223, p.259b08)
What does it mean for a bodhisattva to perceive the body of the Buddha according to the
truth? He sees the dharmakaya according to the truth.?06

LPG (96v11-12)

(96v11) ... tatra kata(96v12)ma bodhisattvasya mahdsattvasya
buddhakayayathabhiitapratyaveksanata?

va dharmakaya<ya>thabhitapratyaveksanata//??’ (my edition based on the facsimile in
Karashima 2016: 93)

In that case, what is the nature of a bodhisattva’s examination of the body of the Buddha
according to the truth? It has the nature of an examination of the dharmakaya according to
the truth.

The broader context in which Case 2 is situated concerns the conduct or achievements of a
bodhisattva on the ten stages, wherein the “bodhisattva examining the body of the Buddha
according to the truth” belongs to the eighth stage. Consistent with Case 1, the term
*dharmatd in the Moksala translation is replaced by dharmakdya in later versions. Thus,
from the historical perspective, dharmata and dharmakdya appear to be intimately related.

203 The Skt. passage of this case has been quoted and briefly discussed in § 4.2.2.
204 Zpnp v i B RIEEROR B R R

205 ] G i 1T A L D Sy e DL IE SRR OB HI R 1 B i

206 Zpup g AL Ly 0 A BB B

207 The parallel in LPN does not differ dramatically:

tatra katama bodhisattvasya mahasattvasya buddhakayayathabhiitapratyaveksanata? ya
dharmakayayathabhiitapratyaveksanata, iyam bodhisattvasya mahdsattvasya
buddhakayayathabhutapratyaveksanata (Kimura 2007 [1-2]:100)
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5.3 One passage including fa-shen in Moksala’s translation
One passage concerning fa-shen (8 *dharmakaya) in LPM is considered by Radich

(2007: 787) as evidence of an early metaphysical usage of dharmakaya, on the basis that the
unique expression “the *dharmata is the fa-shen (*dharmakaya?)” (V4% REEH)

occurs.

Prajfiaparamita is neither giving asamskrtadharma, nor abandoning samskrtadharma.
Why? No matter if Tathagatas come forth or not, the dharmata persists. The dharmata is
the fa-shen, it stands independently from losing and destroying.2%® (T 221, p.067¢19-21)

However, the sentence in which this expression is included is obviously the dharmata
formula that we have already discussed in § 1. Since this formula closely follows canonical
texts, it is impossible to read it in the manner that Radich suggests. Looking further into the
Skt. parallel one reads:

prajiiaparamita ... na samskrtadhator dayika va cchorikd va. tat kasya hetor? utpadad va
tathdagatanam anutpadad va tathagatanam sthitaivaisa dharmanam dharmata
dharmadhatur dharmasthitita dharmaniyamata. (PSP, Kimura 1986 [I1-111]:184)

The Prajiaparamita ... is neither a giver nor a taker of the conditioned sphere. Why? No
matter if the Tathagatas come forth or not, it is only the dharmata of the dharmas that

remains: [it is] dharmadhatu, dharmasthita and dharmaniyamata.*®

In comparison with this passage, the corresponding phrase “the *dharmata is the fa-shen”,
appears to be a mistaken translation of what are in fact two paratactic terms: “dharmata
dharmadhatuh”. This may be attributed to the usage of fa-shen (3%:£) in early Ch. Buddhist
literature as a translation of dharmadhatu, in which dhatu has the sense of “element in the
body” (BHSD, p.282, entry of dhdatu), such as in one colophon of the Prajiaparamita
literature written by Dao’an &% (312-385 C.E.).210 Thus the expression in LPM — “no

matter if the Tathagatas come forth or not, it is only the dharmata that remains. The sentence

08 fRon PR, IRAFHEREA I, INARARE. UM A OB IE I, IR
FHHRES, IR USRS DR .

209 This passage is in the missing part between folio 149 - 150 of Gilgit manuscripts. So here I use the
Nepalese Skt version of LP.

MEEA=ZRS: BAE, WAt BB, (H=8EE T 2145, p.48a2s)
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“the *dharmata is the fa-shen ...” should be reconstructed as: “*utpadad va tathdagatanam
anutpadad va dharmanam sthititaivaisa dharmatd dharmadhatuh...” In the later Ch.
translations of this passage,?!! the two terms dharmata and dharmadhatu are found again in a
paratactic construction, rather than in an assertive sentence. Thus, the term fa-shen here
cannot be reconstructed as dharmakaya.

As we have discussed above, the dharmakaya never appears in the LPM, and dharmata
appears to be an alternative for it. This is by no means a coincidence. As we shall presently
demonstrate, this usage of the term dharmakaya developed historically from dharmata. And
this development may have initially occurred in the context of passages that deal with seeing
the Buddha.

5.4 Dharma or dharmata as the origin of dharmakaya
As revealed by previous scholars,?!? there is only a single passage in Pali canonical texts that

includes the term dhammakaya. 1t arises in DN 27, the Aggarniia-suttanta, in the context
where the Brahmins state they are proud of their own purity and elected status because they
are ‘“‘true children of Brahma, born from his mouth, born of Brahma, created by Brahma,
heirs of Brahma” (Walshe 1995:407) (Brahmuno putta orasa mukhato jata Brahma-ja
Brahma-nimmita Brahma-dayada, DN 111.81). As a rebuttal, the Buddha says the following:

Vasettha, all of you, though of different birth, name, clan and family, who have gone forth
from the household life into homelessness, if you are asked who you are, should reply:
“We are ascetics, followers of the Sakyan.” He whose faith in the Tathagata is settled,
rooted, established, solid, unshakeable by any ascetic or Brahmin, any deva or mara or
Brahma or anyone in the world, can truly say: “I am a true son of [the] Blessed Lord, born
of his mouth, born of Dhamma, created by Dhamma, an heir of Dhamma.” Why is that?
Because, Vasettha, this designates the Tathagata: “The Body of Dhamma” (dhammakayo),
that is, “The Body of Brahma”, or “Become Dhamma” (dhammabhuto), that is “Become
Brahma”.2!3 (Walshe 1995:409)

2 LPK|: A i A, IR ABAER T, ARk, MLINCe B AR e s 0h. ik
WAEARE, R BE. B EABARN. (T 223,p.311b10-13)

LPXRBBER . ANIEARE. ML, BBl WA A, Wk EE s . %k
Pk R B R R A (T 220, p.201b19-22)

212 In this regard, see Harrison 1992a, Guangxing 2005:71 and Radich 2007:334-336 etc.

213 Yassa kho pan’ assa Vasettha Tathagate saddha nivittha miila-jata patitthita dalha asamharika
samanena va brahmanena va devena va Marena va Brahmuna va kenaci va lokasmim, tass’ etam
kallam vacanaya: “Bhagavato 'mhi putto oraso mukhato jato dhamma-jo dhamma-nimmito dhamma-
dayado” ti. Tam kissa hetu? Tathdagatassa h’ etam Vasettha, adhivacanam — “Dhamma-kayo iti pi
Brahma-kayo iti pi, Dhamma-bhuto iti pi Brahma-bhito iti piti.” (DN I11. 84)

126



Harrison (1992a:50) also mentions this passage and points out that dhamma-kaya, brahma-
kaya, dhamma-bhiita and brahma-bhiita are adjectives and listed here as designations for the
Buddha: the Buddha has the dhamma as his body (dhamma-kaya) and the Buddha is the
dhamma itself (dhamma-bhiita). He further connects this with the well-known passage in the
Pali Canon, SN III. 120, where Gautama says to Vakkali: “Whoever sees the dhamma,
Vakkali, sees me; whoever sees me sees the dhamma™.

Radich (2007:354-362) argues that this sentence is an interpolation based on his
investigation of a wider range of texts, including the “The Brahmin, Dhamma and Sacrifice
Sutta” (Iti 100), “The Robe” (SN 16.11), the Anupada-suttanta (MN111), and some Ch.
parallels, in which the last sentence of the above quoted passage from DN 27 is absent. Thus
he concludes that “there is no real *dharmakdya in the Pali canon” (Radich 2007:372).
Radich's observation is more or less in line with what can be observed in the Sarvastivada
tradition; in so far as it is hard to find dharmakdaya or its Ch. counterpart fa-shen with the
sense of the embodiment of dharma in any text belonging to the canonical Abhidharma works
of the Sarvastivada school; namely, the Samgitiparyaya, Dharmaskandha,
Prajiaptipadasastra, Dhatukaya, Vijianakaya and Prakarana.*'* Considering its rarity in
canonical texts, the term dharmakaya in the sense of the embodiment of dharma was likely
not influential before the turn of the Common Era.

Although this single case of the dhammakaya in the Pali Canon is not a reliable attestation
of the sense “embodiment of dharma”, it is worth mentioning that dhammakaya here is
connected by Harrison (1992a) with the formula “seeing dharma is seeing the Buddha” and
thus, according to our discussion in § 1, it also refers to the term dhamma / dharmata.

This assumption is also in line with Makransky’s discussion on one long passage from the
Sadaprarudita story that includes dharmakaya. Although he does not take the Ch. parallels
into consideration, according to the context of the passage he describes the relationship
between dharmata and dharmakaya as follows: “Dharmakaya as the ultimate defining
principle of a Buddha, therefore, now means ‘embodiment of dharmata’ in knowledge:
dharmakaya = dharma(talkdya = dharmata as body i.e., dharmata itself as one’s true
embodiment.” (Makransky 1997:34)

However, he has not noticed the fact that the early occurrences of dharmakaya in the
Prajiaparamita tradition are always associated with seeing the Buddha. There should,
therefore, be an observable historical development from “seeing dharma is seeing the
Buddha”, through dharmata as the very existence of the Buddha (§ 1), to seeing the Buddha
through his dharmakaya.

214 For a detailed analysis of these works, cf. Frauwallner 1995:13.
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5.4.1 From dharma | dharmata to dharmakaya in the context of seeing Buddha
The interchangeable usage of dharmata and dharmakdya in the context of seeing the Buddha

could be one explanation for how this usage of dharmakaya first arose. Notably, in the LPM
recension of Case 1, the ripakaya (form-body), indicating the physical body, appears
together with *dharmata in the context of seeing the Buddha; rather than within the pair-
model of the Buddha body that became popular in the later period. It shows us that in the
early version of LP, the *dharmata was recognized as the very existence of the Buddha (not
necessarily as embodiment of the Buddha) in contrast to his ripakaya. This usage can be
connected to the equation of dharma/ dharmata with the very existence of the Buddha as
discussed in § 1.

Interestingly in the Kdasyapaparivarta (abbr. KP), instead of dharmata being contrasted
with ripakaya, dharma stands in its place. One paragraph concerning the three jewels from

KP, which belongs to the list of earliest Mahayana scriptures, reads as follows:

... dharmato (’)pi tathagatam na samanupasyati kah punar vada riipakdyena / viragato
()pi dharmam nabhinivisate kah punar vada rutavakpathodaharanena / asamskrtam api
caryasamgham na vikalpayati / kah punar vado ganasamnipatatah (62v1-3, Vorobyova-
Desyatovskaya, Karashima & Kudo 2002:43)

One does not even see the Tathagata through the Dharma, not to mention through the
ripakaya. One does not even adhere to the Dharma by turning away (virdga), not to
mention through sound, speech or explanation. One does not even presume that the noble

Samgha is unconditioned (asamskrta), not to mention merely a congregation.

The pair dharma vs. riupakaya in the Skt. recension?!’ is consistent with the early Ch.

versions;?'® however, it is replaced by dharmakaya vs ripakaya in the later Ch. version:

One does not see the Tathagata through the real dharmakaya, not to mention the form. One
does not see Dharma through emptiness and turning away (virdga), not to mention through
an attachment to sound and word. One does not see the Sangha through unconditioned

215 The Skt. text is written in Brahmi, and is dated to 7-8th Century C.E. (Introduction vii in
Vorob'eva-Desjatovskaja, Karashima & Kudo 2002). This is roughly contemporaneous with the

translation of the Maharatnakita-siitra by Bodhiruci (EH2 ).

HOTAFREIRAE , MTILH G2 (Bhaii HEEJETTAE T 350, p.192¢29-a03)
WAL, PGS (Phl BT EAL T 351, p.198¢23-25)
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dharma, not to mention the congregation.?'” (T 310, p.636b23-25)

Thus, in the context of the three jewels, these passages stipulate that one
“sees” (samanupasyati) dharma or ripakaya, and the object of seeing, the dharma, which
represents the very existence of the Buddha, was later replaced by dharmakaya during the
transmission of the text.

Notably, the relationship between dharma/dharmata and dharmakdya in the context of
seeing the Buddha can also be found in an important verse in VP. The different versions of
this verse provide us with insight into the historical development of the text. First, the earliest
versions, viz. VPKh and VPKj, only include two stanzas:

VPKh (Harrison 2015:861)
(17v1) ... ye mam ripena adraksi ye mam (gho)sen(a) anvayuh

mithyaprahanaprasrta na me dra(ksyan)ti te n(ard)h

VPK;j (T 235, p.752a17-18)
If one looks at me through riipa, searches after me though sound,
he goes on the evil path and he is not able to see the Tathagata.?!®

However, later witnesses have two additional stanzas that include the term dharmakaya:
VPG (Schopen 1989:105 = Skt. VPM = Ch: VPB?!° = VPP = VPDh =VPX =VPY)
(10v6) ...ve mam riapena adraksur ye mam ghosena anvayuh/

mithya-(11rl)-prahanaprasrta na mam draksyanti te janah/

drastavyo dharmato buddho dharmakayas Tathdagatah/

dharmata capy avijiieyd na sa sakyam vijanitum //

Whoever saw me through my physical form,
Whoever followed me through the sound of my voice,
Engaged in the wrong endeavors,

Those people will not see me.

27 PUERE A B, e DSSEBEN A RS, MNEaF s DESEYNAR
fitr, Ml RARMARE? CREREA T 310, p.636b23-25)

M E AR, DIEERE, RATAGE, AR R,
219 Cf. T 236, p.761b04 - 07.
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A Buddha is visible through the dharma,
A Realized One has the dharma for a body,
But the nature of dharma being unknowable by sensory consciousness,

It cannot be known by sensory consciousness. (Harrison 2006:156)

In the Skt. VPG and VPN, and the late Ch. translations, the second verse contains our key
word dharmakaya. From the context, we may deduce that it is here identified with dharma or
dharmata; whilst in the relatively earlier translation, VPK], the verse concerning dharmakaya
is completely absent. On this basis, I contend that the occurrence of dharma / dharmata,
juxtaposed with ripakaya in the context of seeing the Buddha, plays a significant role in the
shift from dharma/dharmata to dharmakaya. As shall presently be elucidated, it was the

semantic multifariousness of the term kaya that most likely facilitated this shift.

5.4.2 The multiple meanings of kaya and the occurrence of dharmakaya
Radich (2010:127-128) traces the term ripakaya back to the Samanriaphala-suttanta. In this

suttanta, the King of Magadha, Ajatasattu, asks about the results of being a samana
(samannaphala) that are available in this life. The Buddha replies that a samana in this life
will be highly respected. Then the King inquired after a more excellent result of being a
samana and in turn was given a series of good results along with detailed interpretations;
including, holding moral discipline, restraint of the sense faculties, mindfulness and clear
comprehension, contentment, abandonment of the hindrances, and the four trances (jhana),
etc. After the fourth trance, it states, one can acquire insight (vipassana) and thereafter create

a mind-made body (manomayakaya). The following passage reads:

The body (kdya) of mine has form (ripin), it is built up of the four elements
(catummahabhiitika), it springs from father and mother (matapettikasambhava), it is
continually renewed by so much boiled rice and juicy foods, its very nature is
impermanence, it is subject to erasion, abrasion, dissolution, and disintegration; and
therein is this consciousness of mine, too, bound up, on that does it depend. (Rhys Davids
1899 [1]:86-87)220

The terms kdya and ripi in this passage are not in one compound as ripa-kaya. However, a
parallel to this passage which details the process of acquiring insight and creating a mind-
made body is found in the Abhidharma of the Dharmaguptaka school, *Sariputra-
abhidharma (55| 35 R 228 T 1548, p.712a29-b12), and in the Dharmaguptaka Vinaya Si

220 ayam kho me kayo ripi catummahabhiitiko matapettikasambhavo odanakummasiipacayo
aniccucchadanaparimaddanabhedaviddhamsanadhammo. Idam ca pana me viiifianam ettha sitam ettha
patibaddha’nti. (DN 1. 76)

130



Fen Lii (JU431E T 1428, p.964c25-0965a18). In these parallels, the translation “*riapakaya
comprised of the four great elements” (si da se-shen DU, 5) appears in the position

corresponding to kayo ripi. Although it is rare for relevant Indian sources to be preserved, the
usage of catumahabhiitika ripakdaya®?' can indeed be found in the Visuddhimagga, which
also supports the assumption that the term ripakdaya originates from the Samaniiaphala-
suttanta.

The term kaya indicates not only “body” or “embodiment”, but also ‘“collection” or
“corpus”. There is one interesting passage in the context of a discussion in the * Sariputra-
abhidharma on the “mindfulness of the body”, belonging to a fourfold classification of
mindfulness, that represents not only the Dharmaguptaka understanding of kaya, but also

reflects the early Abhidharma perspective???:

“Kaya” is the form-body (ripakdya) consisting of four great elements (mahdabhita),
which is given by a mother and father, nourished by a diet, comforted by cloth, moistened
by oil, and destroyed or changed by impermanence. This is called “kaya”. Furthermore,
namakdaya and ripakaya are called “kaya’. Furthermore, the collection of the earth
element, the collection of the water, fire, and wind elements, are called “kaya’.
Furthermore, the group of elephant, horse, chariot and infantry are called “k@ya”. Further
more, the collection of six consciousness (P. vifinanakaya, S. vijianakaya), six contacts (P.
phassakaya, S. sparsakaya), six receptions (P. S. vedandkaya), six perceptions (P.
sanndakaya, S. samjidkaya), six thoughts (P. safcetandkaya, S. samcetanakaya), six
desires (P. tanhakaya, S. trsnakaya),>*® six considerations (S. vitarka) and six
examinations (P. vicara) are called “kaya”. (T 1548, p.613a14-20)

This passage sheds light on the usage of kaya in early Abhidharma texts. Only the first usage
of kaya indubitably refers to body, and, as with the aforementioned, it is also associated with
“the form-body (ripakaya) comprised of the four great elements”. The last three applications
designate a “collection” or “corpus”.

The second type also mentions the term ripakaya,?** but here it has another origin: the pair
nama-ripa is widely used in Buddhist canons and it can be even traced back to the Vedas and

Upanisads (cf. Falk 2006, Chapter 1). The two terms namakaya and ripakaya can be found

221 Imassa kayassati: etassa catumahabhtikassa ripakayassa. hitiyati: pabandhatthitattham. (SL 024)

222 After a general survey of the *Sariputra-abhidharma, Frauwallner concludes that this Abhidharma
is “mainly based on old transmitted material ... it contains little in the way of innovation or doctrinal
evolution” (cf. Frauwallner 1995:116).

223 These six groups of concepts derive from the Sangitisuttanta in DN.

224 These groups of terminologies come from the Sangitisuttanta.

131



in one passage in the Pali Mahanidanasuttanta of the Digha Nikaya (DN 15, II. 62) or its Skt.
counterpart, the Mahanidanasiitra (K#J7fEXL) in the Dirgha Agama (]2 T 1, p.
61b03-08). Additionally, this passage is widely quoted in Abhidharma texts in order to
explain pratityasamutpada;?* but the two terms in these contexts relate to the beginning of a
foetus’s formation, and the namakaya and ripakaya here indicate the collections of mind and
form respectively.

However, the two riapakaya, namely, ripakaya (vs. namakaya) and ripakaya (vs. dharma /
dharmatd) may have been confused with one another in later developments. One good
example for this is to be found in the Sadaprarudita story of AP. In this text, these two types
of riipakaya appear in the context of seeing the Buddha through dharmata, as has been
quoted by Makransky and further discussed in § 1.4.1 and in § 5.2 Case 1 in the present
study. Here the relevant passages translated from the Skt. AP (the numbers of the passages are

as given by Makransky) are quoted as follows:

4. ...Because the Tathagata is not to be perceived from his physical body (riipakava). The

Tathagatas are dharmakaya, and the real nature of dharmas (dharmata) does not come or
go. Precisely so, there is no coming or going of the Tathagatas...

5. The Bhagavan has said that all dharmas are like a dream. And those who do not know
all dharmas to be like a dream as explained by the Tathagatas, they adhere to the
Tathagatas through [their] nominal body (namakdaya) or physical body (ripakaya), and

imagine there is a coming or going of the Tathagatas... (Makransky 1997:33)

As stated in § 5.2 Case 1, the parallel of this passage in the LPM represents the earliest
version. Thus we see that *dharmata is juxtaposed with ripakaya, rather than the later form

of dharmakaya with ripakaya in Skt. texts. Apart from this, there is not much difference

225 For instance, it occurs in one passage of the Dharmaskandha, one of the six basic Sarvastivada
Abhidharma works. The Skt. fragment (8v4-7), and its corresponding Ch. translation (%8 Eiw T

1537, p.509b16-25) of this passage, have been identified, and were subsequently carried forward by
later Sarvastivada Abhidharma. The title of the sttra, Mahanidanasiitra, is not mentioned, but in the

*Mahavibhasa is referred to simply through the common phrase: ‘as it is said in the sitra” (4 32&&H0

cf. Py R s K R Vbam T 1545, p.517a23-b01).
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between the Skt. passage and LPM.??° The pair-model ripakaya and namakdaya in this
passage refers to the body of the Tathagata, rather than designating a certain stage of the
fetus, as seen in canonical texts. Thus, the two meanings of ripakaya “collection of form”
and “body of form” are very likely already mixed in these texts.

At the very least we can say that the early occurrence of dharmakaya appears to be a word
play, making use of the multiple meanings inherent in the ultimate component k@ya: it has the
meanings of “corpus of dharma” and “the body of dharma” concurrently. However, when the
meaning of “the body of dharma” was generally accepted by Buddhist communities, and
especially among Mahayana followers, it precipitated the invention of a new body of the
Buddha.

5.5 The further development of dharmakdaya as the omnipresent body of the Buddha
Radich (2007:973) identifies “the earliest clear mention of dharmakaya so-called in the Ch.

record” in the translation of the Vimalakirtinirdesa by Zhi Qian (3£3}f), dating to around the
same period as LPM. In these passages, the dharmakaya refers to the “embodiment of
dharma”, rather than the “corpus of teaching”; for instance, we see the sentence ‘“the
Tathagatas have the body of dharma, not the body of lust.” (N3 5, JEBERE T 474, p.

523c05). The Skt. counterpart is the same: dharmakayas tathagata namisakayah.>*’

In addition, Radich has also pointed out that the Ratnavali, attributed to Nagarjuna, is
probably “the earliest mention of the opposition between dharmakaya and ripakaya” among
the sources he investigated. He provides the following translation of the two verses in

question:

When the causes of even the Form Body (ripakaya)
Of a Buddha are immeasurable

As the world, how then could the causes

Of the Body of Truth (dharmakaya) be measured?

226 The parallel in LPM and its Eng. translation are as follows:

FrLAEA e B S TEANs, WAE . SR E IR RIS A L, FEAAR IR N2 SR k.
(T 221, p.145a29-b02)

mAe. MERTE . FIESHE: EESMEA . RELEAERE, AAIREA AL 0
H, HEmA KA ZA...(T 221, p.145b08-09)

Why? Do not see Tathagata through ripakaya, the Tathagata is dharmata. The dharmata does not
come and go and in this way the Tathagatas do not come and go...

The Tathagata-arhat-samyaksambuddha says all the dharmas are like a dream. The one who regards
the dream-like dharma as real does not know the Tathagata but clings to the nama-riipa body of the
Tathagata. Thus he generates the concept of the coming and going of the Tathagata.

227 Cf. Takahashi 2006:34.1.
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The Form Body (riipakaya) of a Buddha

Arises from collected merit,

The Body of Truth (dharmakaya) in brief, O King,

Arises from collected wisdom. (translation by Radich 2007:998)

The authorship of the Ratnavali has been discussed by Walser (2002), who found that the
records attributing this work to Nagarajuna can be traced “back to at least as far back as the
sixth century.”??® He further links this text, together with the Suhrllekha, to Nagarjuna’s
letters to his patron (danapati), the king of the Satavahana dynasty, which ended sometime in
the first two quarters of the third century (Walser 2002:223-262), and thus dates the
composition of the Ratnavali to the second or third century C.E.2?°

In sum, the early mention of the opposition between dharmakdaya and ripakayal
janmakaya can be roughly traced as far back as ca. 2nd-3rd Century C.E., on the basis of the

following evidence:

a) In the Sarvastivada tradition, we cannot find any support for the appearance of this pair-
model before the Vibhasa compendia.

b) The Ratnavali can be attributed to Nagarjuna around the second or third Century C.E.,
as Joseph Walser argues.

c) The Asokavadana, where the ripakdya and the dharmakaya also occur, according to
John Strong, is probably first written in ca. second-third Century C.E. (cf. § 6.2.2)

Thus, if the opposition dharma / dharmata vs. the physical body contributed to the formation
of the pair-model of the Buddha body, dharmakaya vs. ripakaya, a date in the 2"-3' Century
C.E. should be regarded as the very latest possible date for the transformation from the notion
dharmaldharmata to dharmakaya.

As discussed above, the interchangeable usage of dharmakaya and dharmata in LP (Case 1
and 2) is not a mere conflation, but also a reflection of a concrete historical development
from the term dharmata to dharmakaya. The development of this relationship also served as
a forerunner to the notion of a cosmic, omnipresent body, which the dharmakaya ultimately

came to signify in later Mahayana literature. Returning to consider the manner in which

228 In the Indian context, the text is ascribed to Nagarajuna by Bhavya, Candrakirti, and Santaraksita
(cf. Lindtner 1990, Walser 2002).

229 He writes:

Therefore, the best determination we can make of the composition of the Ratnavali has to be between
175-204 A.D. or between 210-227 A.D, somewhere in the Lower Krishna Valley, with the earlier
dates being more likely than the latter. (Walser 2002:261-262.)
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dhammakaya was used in early canonical sources as an imitation of Brahmanical parlance;
we may therefore, on the basis of the term’s apparent association with Brahmanical thought
(§ 5.4), regard the principle of the omnipresent dharmakdaya in Mahayana texts as something
of a homecoming for Brahmanical thought.

Although we have not seen a clear description of the metaphysical dharmakaya in LP, this
shift can nevertheless be attributed to other Mahayana texts of ca. 2"-34 Century C.E.

5.5.1 The omnipresent dharmakaya in early Chinese translations
Here I would like to first refer to one of the earliest Ch. Buddhist scriptures, the Zhu-fo Yao-ji

Jing (GEEER T *Buddhasamgiti-siitra),?? translated by Dharmaraksa (2£7%#). In one
lengthy passage of this text, the manifested riipakaya and the transcendent dharmakdaya occur

in the context of seeing the Buddha:

The three thousand great-thousand worlds are full of Tathagatas, just like the forests of
sugar cane, bamboo, reed, paddy or hemp. If the Tathagatas meet together in this Buddha-

field, the bodhisattvas, the devas, nagas, yaksas, asuras, garudas, kinnaras and
mahoragas (K-~ Hg- RM. AR, PUZEfG. M. EFEHE. BEAE), and the
humans and non-humans (A EZ3E N\) do not see (all of them), but only see my single
Tathagata body. They also do not hear the teaching by all the Tathagatas, but only the
teaching by me._Manjusri, look! What is established by the Tathagata-Arhat-
Samyaksambudha through the supernatural powers (rddhipada i Jg5%4}) is incredible.

His body is subtle. The Tathagatas fill the three thousand great-thousand worlds all
around. The bodhisattvas see only one Tathagata through the eye of enlightenment, not to

mention the others, like the devas, nagas, vaksas, asuras, garudas, kinnaras, mahoragas

humans and non-humans etc., who desire to see (all the Tathagatas) but are not able to see
... The Tathagatas are the dharmakaya, not the ripakaya. The body of the Buddha is free

from intoxicants (andsrava). All the intoxicants were cut down, including the body itself.

It is seen without characteristics (alinga ##4H), unborn (ajata), non-arisen (anutpada),

PAYNY

230 One manuscript fragment of this text has been found in Toyugq, dating to year 6 of the Yuankang G
B era (296 C.E.) of the Western Jin dynasty. It is said to be “the earliest existing Ch. Buddhist

manuscript found in the world” (Tsui 2013:65). The fragment of the Buddhasamgiti stitra manuscript

is available online: http://dsr.nii.ac.jp/toyobunko/I-1-E-18/V-2/page/0017.html.ja
As reported by Tsui (2013:63): “The manuscript was first recorded in the Archive of Archeological

Findings from the Western Region (Seiki koko fufu VHIs% 1 [EEE) by Otani Kozui (A tHi
1876-1948), a Japanese explorer, who conducted archaeological explorations of ancient Buddhist sites

in Xinjiang, Gansu, and Tibet thrice between 1902 and 1914. It was a copy written by Zhu Fashou #%

V%8, who was one of the bishou scribes in Dharmaraksa’s 22335 translation team”.
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unseen (adarsana), unheard (asruta), without mind (avikalpa/ acetana), impermanent

(asthanal apratistha), just like empty space... the Tathagata-Arhat-Samyaksambudha only
has a name, without a corresponding (entity). Maifijusri sees the assembly of Tathagatas
who has the supernatural power and a body like empty space (gagana). They in turn
manifest the thirty-two characteristics of a great person and eighty minor marks. Mafijus$ri!
The bodies of the Tathagatas that you have seen are all established through the
supernatural power of the Buddhas.?3! (T 810, p.765b12-¢20)

The omnipresent body described in this text is, of course, not the only example of its kind. As
stated by Guangxing, around the same period a series of scriptures with a metaphysical
understanding of the Buddha’s body were also translated into Chinese (Guangxing 2004:81).
It is noteworthy that the characters of dharmakaya in the Zhu-fo Yao-ji Jing are quite similar

to those used throughout the Samadhirajasutra.

5.5.2 The omnipresent dharmakaya in the Samadhirajasiitra
The Samadhirdjasiitra (abbr. Samadh) is closely related to the Prajiaparamita tradition and

the early Madhyamika School. As Régamey (1938:23) observes:

The Samadh is one of the most authoritative texts not of the Yogacaras but of the
Madhyamikas. There we find the characteristic features of the so called “Doctrine of
Prajfiaparamita” which formed, according to the Tibetan historiographers, the second
“Swinging of the Wheel of the Doctrine” and which was characterized by the teaching
about the absence of a real essence of al the dharmas.... Also the theory of the Bodies of

the Buddha is in the Samadh akin to the conceptions of the Prajfiaparamitasitras.

According to Skilton (1999), this text has at least three versions: “l1) that of the Ch.
translation of Narendraya$as H[H [ (and another incomplete translation by Shi-Xian-
Gong F#4E4Y) and Central Asian fragments; 2) that of the Gilgit manuscripts; and 3) that of

the long version quoted by Candrakirti and recorded in the Nepalese manuscripts.” The first
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is the oldest and can be fixed, at the earliest, to the 5th century.?3? Skilton notes that this
version is also quoted in the Sitrasamuccaya, attributed to Nagarjuna, which evades any true
dating but was evidently in circulation between the 2™ and 9™ centuries C.E. (Skilton
1999:648). Here I will take the early Ch. translation with its Skt. parallel into consideration.

Consider the following verses:

vimuktam mama vijiianam sarvabhavehi sarvasah /

svabhavo jiidtu cittasya bhityo jianam pravartate // 22.19 //

ksetrakotisahasrani gacchanti mama nirmitah /

kurvanti cartham sattvanam yatra kayo na labhyate // 22.20 //

alaksano nirnimitto yathaiva gaganam tatha /

kayo nirabhilapyo me durvijiieyo nidarsitah // 22.21 //

dharmakayo mahaviro dharmena kaya nirjito /

na jatu ripakayena sakyam prajiapitum jino // 22.22 />33 (Vaidya 1961b:145 = Régamey
1938:55)

31) Fully delivered from all bhdavas is my consciousness, - realized is the essence of the
mind, and greater becomes my knowledge.

32) Thousands of millions of the spheres are magically created by me, and they serve the
beings. Even there my body cannot be grasped.

33) Markless, signless, as is the sky - thus is defined my body which is ineffable and hard
to understand.

34) The Great Hero is identical with the Absolute Body (dharmakdya). Born of dharma is
his body; the Victorious One cannot be conceived in the aspect of the Material body
(ripakaya). (Régamey 1938:93)

The tone of the last verse is quite similar to the interpolated verse in VP that we have
previously discussed (§ 5.4.1). Comparing the verses in the Samadh with the passage of the
Zhu-fo Yao-ji Jing, we can also see some common features in the description of the Buddha’s
body:

232 As pointed out by Skilton, it is doubtful that the colophon of T 641 attributes one lost translation to
the 2™ century translator An-Shi-Gao, given that An-Shi-Gao’s translations are exclusively non-
Mahayana. An incomplete text by Shi-Xian-Gong (T 640) was presumably translated in 420-479 C.E.
(cf. Skilton 1999:637)

233 The Ch. text does not differ much:
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a) The body of the Buddhas, the dharmakaya (rather than ripakaya), is like empty space
(gagana) and cannot be seen or perceived.

b) One cannot perceive the Tathagata through his ripakaya.

c¢) Three thousand great-thousand worlds are full of the bodies of the Buddhas, but actually

they are only manifestations of the dharmakaya.

Obviously, the dharmakdya in the Samadh and the Zhu-fo Yao-ji Jing is different from “‘the
corpus of dharma” or indeed the dharmakaya presented as a series of the Buddha’s
achievements as the Sarvastivada Abhidharma maintains (see § 6). The dharmakaya here is

the omnipresent 7athagata: the origin and the unity of all the Buddhas, the cosmic body.

5.6 dharmadhatu and dharmakaya
5.6.1 *dharmadhatuja-kaya in the Da Zhi-du Lun
In DZDL, the earliest extant exegesis for LP and only preserved in Chinese, there is a

repeated usage of the unique expression fa-xing sheng-shen (EVEAZE). Lamotte
reconstructs the term in Sanskrit as *dharmadhatuja-kdaya, although it does not arise in any
Skt. source. In this text it designates the omnipresent body and is sometimes interchangeable

with *dharmadhatu-kaya (3E1EE) and dharmakaya. 1t refers to both the Buddha and the

bodhisattva in the advanced stages of their practice:

For the bodhisattvas who practice in the Prajiaparamita without obstruction (and@varana)

will become the Buddhas when they attain liberation without obstruction (anavarana-

vimoksa); or they will become the *dharmadhatuja-kaya bodhisattvas, like the bodhisattva
Mafijusrt etc. ... Just as wishes can be fulfilled through the cintamani, the beings who see
the *dharmadhatuja-kdayva Buddha and the *dharmadhatuja-kaya bodhisattva will obtain
what they wish.23* (T 1509, p.309b07-12)

The *dharmadhatuja-kaya is one of the two bodies of the Buddha. This is demonstrated by a
gloss in the DZDL of a passage in LP. The passage in question reads: “At the time when I sit
under the bodhi tree, the Caturmaharajika gods up to the Akanistha gods lay down a bed of
celestial robes (divyavastrasamstara) there” (LPG: kim iti me bodhivrksamiile nisidatas
caturmahdrajakayika deva yavad aghanistha deva dusyasamstaram kuryur iti
prajiiaparamitayam Siksitavyam. Zacchetti 2005:385). The DZDL contrasts this passage with
an episode in the biography of Sakyamuni Buddha, in which it states that the Buddha simply
put grass under the bodhi tree.
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Moreover, the Buddhas of the birth-body (*janmakdaya) collect grass under the tree, while

the Buddhas of the *dharmadhatujakaya use heavenly robes as a seat, or things still better
than these robes.?®> (T 1509, p.310b24-25)

The birth-body (*janmakaya H- &) refers to the physical body (§ 6.2.1) and it constitutes
one somatic aspect of the pair-model together with the dharmakaya. Sometimes in DZDL,
this pair is also called *matapitrkasambhavakaya (X B4 8) and *dharmadhatukaya (1

£). One example in this regard reads as follows:

Furthermore, the Buddha has two kinds of bodies (kdava). the *dharmadhatukaya and the
body born from father and mother (P. matapettikasambhava, Skt. matapitrkasambhava).

The *dharmadhatukaya, filling the space of the ten quarters, is immense (apramana) and
infinite (ananta). Its appearance is beautiful (abhiriipa) and adorned with the major and
minor marks (laksananuvyanjanalamkrta). It has immense rays (apramanarasmi) and an
immense voice (apramanasvara). The audience of the teaching also fills the space.?¢ (T
1509, p.121c26-29, cf. Lamotte 1944[1]:513)

The synonyms birth-body (*janmakaya) and form-body (riapakaya), both referring to the
physical body, can be traced back to Samaniiaphala-suttanta (see § 5.4.2), where the
expression “born from a father and mother” (matapettikasambhava) occurs as well. Thus,
*matapettikasambhava-kaya in the passage quoted above has the same meaning as
janmakaya.

In this passage, the dharmadhatukaya, filling the space of the ten quarters, posseses the
quality of the omnipresent body. Additionally this passage includes interesting information
regarding the dharmadhdtukaya, describing it, for instance, as having a wonderful form, a
feature which is normally attributed to the sambhogakaya (the body of enjoyment), one of the
three bodies of the Buddha in the developed Buddha bodies theory. Thus, the Buddha body
theory reflected in DZDL appears to be a transitional form between the pair-model in
Prajfiaparamita literature and the three bodies theory, which can be dated to after the fourth
century C.E. in such Mahayana treatises as the Mahayanasitralankdara or

Abhisamayalankara.
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In another DZDL passage the physical body is considered as the manifestation of the
*dharmadhatuja-kaya, created for the purpose of helping all the beings according to their
qualities.

... I have already mentioned the two kinds of Buddhas: a) the Buddha with the
dharmadhatujakaya, and b) the Buddha manifested according to the qualities of beings.

From the aspect of the Buddha with the *dharmadhatujakdya, we say that one can attain

liberation by simply hearing the name of the Buddha. From the aspect of the Buddha
manifested according to the qualities of beings, we say that in accordance with their
karmic cause and conditions, some beings fall into hell, although they dwell with the
Buddha. There is nothing that the *dharmadhatujakaya Buddha cannot help with, and no
wish that he cannot fulfill. (T 1509, 313a29-b04, cf. Lamotte 1980 [V]:2354)2%7

This passage attempts to resolve the apparent inconsistency between the view that says some
beings still fall into the hell during the existence of the Buddha in the world, and the claim
that buddhas are able to help all the beings. The above division of the two bodies provides a
solution to this issue.

In DZDL, there is also a discussion regarding the two bodies of bodhisattvas:

There are two kinds of bodhisattva: a) the bodhisattva with janmakava, and b) the

bodhisattva with dharmakava. The difference betweeen them is whether the afflictions are

cut down or not. The dharmakaya bodhisattvas cut down the afflictions, thus they attain
the six abhijiia. In contrast, the janmakaya bodhisattvas do not cut down the afflictions,
(but) some of them do not have desire and thus attain the first five abhijiia.?*® (T 1509, p.
342a22-25)

The text goes on to say that the bodhisattva who has the six abhijiia can pass to different
buddha-fields, make an offering to the Buddhas of the ten quarters, and aid beings in the
worlds of the ten quarters etc. (T 1509, p.342a25-28). This model is also closely connected
with the different stages of the bodhisattva career; for it is only the dharmakdya bodhisattva
that can arrive in other buddha-fields with abhijiia to see the present Buddhas.
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Some further DZDL passages also discuss the position of the *dharmadhatuja-kaya
bodhisattva in the bodhisattva career. One such passage concerns the seventh of the ten

bodhisattva stages:

Some bodhisattvas, who have obtained the patient acceptance towards non-arising
dharmas (anutpattikadharmaksanti) and the *dharmadhatujakaya, dwell in the seventh
stage (bhiami) ... (T 1509, p.273b17-18, cf. Lamotte 1976 [IV]:1908)%3°

Here the *dharmadhatujakaya occurs together with anutpattikadharmaksanti (JE423EZL),
and it suggests that in this context they belong to the same stage of the bodhisattva path. In
another passage we also see that the *dharmadhdatuja-kaya is associated with the non-
regressing (avaivartika) bodhisattva. According to Lamotte, the bodhisattva attains non-
regression on the eighth stage (bhimi), when (or after) he has obtained

anutpattikadharmaksanti on the seventh.?40

Moreover, there are also the pure buddha-fields (parisuddhabuddhaksetra) that only hold
the non-regressing bodhisattvas (avaivartika), who have the dharmadhdatujakaya. They do

not have any passions (klesa) and only traces (vasana) remain.>*! (T 1509, p.312¢05-06,
cf. Lamotte 1980 [V]:2344)

A list of terminologies concerning the bodhisattva path is found in LP, and some of these
terms were obviously borrowed from those that relate to the path of liberation in the
Abhidharma tradition. In DZDL, these terminologies fall into the category of the practice of
Jjanmakdya bodhisattva, whose point of completion consitutes entrance into the state of the
bodhisattva-niyama. Thereafter the *dharmadhatuja-kaya bodhisattva practices according to
the principle that all the dharmas are empty (T 1509, p.707a02-14). The *dharmadhatuja-

2 A E A AR BRI S, AL T, B IR

240 Apple (2011:181) summarizes the studies of Lamotte on this point:
Lamotte notes that bodhisattvas are truly considered avaivartika when they obtain
anutpattikadharmaksanti, the receptivity toward understanding that dharmas are unproduced. This
is generally considered a quality of the eighth bhumi, the Acala, also called avivartyabhiimi or
avaivartikabhiimi.

MU TR, SRR BEOE A B . MR, WA AR .

141



kaya is attained after the physical body has been abandoned and upon entering the

bodhisattva-niyama***:

. when the bodhisattva enters into the bodhisattva-niyama and dwells in the non-
regressing (avaivartika) stage, his last physical body has vanished and he obtains the
*dharmadhatuja-kaya. Although he cuts down all the afflictions, due to the cause of the
traces (vasand) of the afflictions he attains the *dharmadhatuja-kaya, which is not born in
the three worlds (trailokya).?® (T 1509, p.264b04-07)

Abandoning the physical body is also regarded as an important means to attain the
*dharmadhatuja-kaya. In other words, the janmakaya bodhisattva and the *dharmadhatuja-
kaya bodhisattva belong to different stages of the bodhisattva path, to which the diverse kinds
of practice belong. This stands in contrast to the case of the two bodies of the Buddha, where

the janmakaya is simply held to be a manifestation of *dharmadhatuja-kaya of the Buddha.

5.6.2 *dharmadhatuja-kaya and its relationship with the Gandavyiiha-siitra
The term *dharmadhatuja-kaya in the DZDL is quite unique and it likely represents one of

the earliest attempts in Prajiiadparamita literature to formulate a system of terminology that
deals with the notion of an omnipresent body of the Buddha. However, the potential origins
of this term are not altogether clear. One DZDL passage that sheds light on this issue quotes a

Mahayana text under the title Acintyavimoksasiitra:

Furthermore, the Buddha has two kinds of bodies: 1) the *dharmadhatuja-kaya; ii) the
body (manifested) in accordance with the world (lokanuvartakakdya). With respect to the
*dharmadhdatuja-kaya ...as stated in the Bu-ke si-yi jie-tuo Jing (Acintyavimoksa-siitra),
when the Buddha was ready to be born, he was the head of 84000 bodhisattvas who have

242 The relationship between the term niyama and other concepts, such as anutpattikadharmaksanti,
bhumi, avaivartika etc. in the context of the course of bodhisattva career is also studied by Lamotte. It
is summarized by Apple (2011:120) as follows: “According to Lamotte, the bodhisattva niyama is
characterized by definitive attainment of the conviction that dharmas do not arise
(anutpattikadharmaksanti), a conviction mentioned in the VP ... Lamotte notes that a number of texts
place this final conviction in the eighth bhtimi, the Acala (cf. Dbh, Msa, MVBh, Bbh). A bodhisattva
who achieves this ksanti is granted a great prediction (mahavyakarana) (cf. Lal, Dbh, Saddhp, Msa,
MVBNh). At this point a bodhisattva gains assurance (rniyama) of future buddhahood (cf. MVBh ...
Bbh...). ... at this point, a bodhisattva is without regression (avaivartika) and gains irreversible
conviction (Saddhp).”
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‘one more birth before attaining the Buddhahood’.?** (T 1509, p.303b21-26, cf. Lamotte
1980 [V]:2238)

This passage leads us to another important Mahayana text, the Gandavyiiha-siitra (abbr. Gv),
which tells of the young Sudhana (Good Wealth), the son of a merchant, who quests for the
way to enlightenment. The narrative begins with an encounter between Sudhana and the
bodhisattva Maiijusri, who encourages him to search for “good friends” in order to learn how
to carry out the conduct of a bodhisattva. After travelling far and wide across India, visiting a
total of fifty-two practitioners, Sudhana has his final visionary experience and encounters the
supreme bodhisattva Samantabhadra (Osto 2009).

The DZDL always refers to the Gv under the title Bu-ke si-yi Jing (= Acintyasiitra, see
DZDL, p. 94b, 317a, 419a) or Bu-ke si-yi jie-tuo Jing (= Acintyavimoksasiitra, see DZDL, p.
303b, 308b, 576¢, 754b, 756b) (cf. Lamotte 1980 [V]:2238, n.4). However, the quotation
above cannot be found in the extant versions of Gv. There are indeed similar passages to be
located in both texts; for instance, the following outlines an episode in which the disciples of
the Buddha are neither able to see the assembly of the great bodhisattvas nor to hear the

Acintyavimoksasiutra preached by Buddha:

Moreover, when the Buddha preached the Bu-ke si-yi jie-tuo Jing (Acintyavimoksasitra)
to the great bodhisattvas Sariputra and Maudgalyayana, who were to the left and right
sides of the Buddha, they could not hear it for the reason that they had not planted the
causes and conditions necessary for hearing the teaching of Mahayana practice. Just as the
meditator who has entered into the absorptions (samdapatti) of the spheres of totality
(krtsndyatana) can change all the things into water or into fire, but other people cannot see
this.>* (T 1509, p.308b11-15, cf. Lamotte 1980 [V]:2304-2305)
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Akin quotations are repeated several times in DZDL. (T 1509, p.576¢24-28%46 and T 1509, p.
754b16-17?47) Lamotte pointed out that this episode corresponds to a passage of the
Gandavyitha (Acintyavimoksa)*? in which the Buddha, dwelling at the Jetavana in Sravasti
and surrounded by an assembly of bodhisattvas and great sravakas, entered into the
simhavijrmbhita-samadhi and accomplished a whole series of wonders (vikurvita). Yet the
sravakas who were seated close to the Blessed One perceived neither the wonders of the
Buddha nor the assembly of bodhisattvas.

na ca te mahdasravakah sariputra-maudgalyayana-mahakasyapa-revata-subhiity-
aniruddha-nandika-kapphina-katyayana-purnamaitrayaniputra-pramukhd jetavane
tathagatavikurvitam adraksuh / na ca tan buddhavyithan ... buddhaksetraparisuddhim
adraksuh / napi tam acintyam bodhisattvavisayam ... bodhisattvacaryamandalavikurvitam
adraksuh /% (Gv, Vaidya 1960b:12-13)

The great disciples, Sariputra, Maudgalydyana, Mahakasyapa, Revata, Subhiti,
Aniruddha, Nandika, Kapphina, Katyayana, Purnamaitrayaniputra in the Jeta grove, did
not see the wonders of the Tathagata, the adornments of the Buddha, ... the purified
buddha-field, nor did they see the inconceivable sphere of the bodhisattva, nor the wonder
of the bodhisattvacaryamandala. (Cleary 1993:1146)

26 19A LI TEIR L, RE SLAERE REXRNGE BRI Ty, R R R SCOR T Ko TN T SR R AR B A
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Moreover, due to the roots of the bodhisattva, they (the bodhisattvas) can hear and understand the
super-knowledge of the Buddhas. As stated in the Acintyavimoksasiitra, even though Sariputra,
Maudgalyayana, Subhiti etc., stay beside the Buddha, due to lack of the root of the bodhisattva, they

cannot see the assembly of the Great bodhisattvas and all the super-knowledges, and they cannot hear
the Acintyavimoksasitra spoken by the Buddha.

247 S A TR R AR RS, T P AR R R N, ORI BE A
Furthermore, as in the Acintyavimoksasiitra spoken by the Buddha, the five hundred Arhats stay
beside the Buddha but they cannot hear; or sometimes they can hear but they cannot practice.

M8 te [Sravakas] tatraiva Jetavane samnipatitah samnisannd Bhagavatah purato
vamadaksinaprsthato Bhagavato ‘bhimukham samnisaina na tani Jetavane buddhavikurvitany
adraksuh... || tat kasya hetor | abhijatabodhisattvacaksuspathavijiieyam hi tam na
sravakacaksuspathavijiieyam | tena te mahasravakas tatraiva Jetavane sthitas tathagatavikurvitani
buddhdadhisthanani buddhaksetraparsuddhim bodhisattvasamnipattam na pasyanti || (Gv, Suzuki &
Idzumi 1953:19)

The Ch. versions see T 278, k. 44, p. 679¢; T 279, k. 60, p. 322b—323a; T 293, k. 2: 666a.

249 The reading of the Skt. passage is quite similar to the Ch. recension (T 278, p.679b28-c06).
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A later passage states that “the inconceivable sphere (visaya) of the Buddha cannot be
collected (asamharya) by all the sravakas and pratyekabuddhas™ (acintyo buddhavisayo
'samharyah sarvasravakapratyekabuddhaih. see Vaidya 1960b:17). The term visaya
corresponds to dhatu in the compound dharma-dhatu (sphere of dharma), the most important
concept in the Gv. In light of Gv being quoted in DZDL in the context of *dharmadhatuja-
kaya (which we have seen before), the *dharmadhatuja-kaya may indicate the beings who
exist in the inconceivable sphere or the sphere of truth, the dharmadhdatu. If our assumption
holds, the Gv episode repeatedly quoted by DZDL probably relates to the distinction between
the physical body of disciples, and the *dharmadhatuja body of the Buddha and
bodhisattvas; in other words, the disciples with a physical body cannot perceive either the
wonder of the Buddha or the existence of bodhisattvas who have a *dharmadhatuja body.

We have seen that one Gv passage (T 1509, p.342a25-28) refers to passing into different
buddha-fields and making offerings to present Buddhas, an activity attributed by DZDL to
the advanced bodhisattva (see § 5.6.1). In the earliest Ch. version of this passage, the term

*dharmadhatuja-kaya occurs:

Then, Ananya bodhisattva (#5517 E5%) answered Sudhana: “I ... attained the means of
teaching, of showing all round, and speeding forth (¥ 1T samantamukhanirjavano).

. in_the buddha-fields where I pass by, all the Buddhas are present, and I make an

offering for the manomayakaya of the Buddhas along with the countless offerings from
bodhisattvas. Why? It is because I obtained the means of doctrine (dharmaparyaya), the

samadhi which is truly in accordance with the non-attached and pure *dharmadhatuja-
kaya. Due to this achievement, I am able to make an offering to the non-attached dharma-
body of the Buddha...According to the beings’ good roots accumulated in previous lives, [
manifest my form-body (ripakava) to preach dharma... The great bodhisattvas face all the
ten quarters without rest, they have no limit and cannot be broken by anything. The pure
dharma-body fills the dharmadhatu.?> (T 294, p.861a29-b16)

The term *dharmadhatuja-kaya does not exist in the parallels to this passage that are found in
the later versions of the Gv (Skt: Vaidya 1960b:165-166. Ch: T 278, p.718c21-0719a10 and T
293, p.735¢13-0736a10). However, the conducts of the Ananya bodhisattva described in all

250 IR M S T I A Y TTARSER . b ik
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these parallels?>! has the following similarities, which are close to the *dharmadhatuja-kaya
bodhisattva described in the DZDL (cf. § 5.6.1):

1) Passing to different buddha-fields for the purpose of making an offering for the present
Buddhas.

i1) Manifesting the physical body for helping beings

ii1) The dharma-body filling the dharmadhatu (phenomena world).

To sum up, the textual evidence supports the fact that DZDL and Gv share some prominent
features with regard to the interpretation of the omnipresent body of the Buddha. It is
therefore very likely that the Gv had a direct influence on DZDL, since it is also quoted as

part of the commentary on the term *dharmadhatuja-kaya.

5.6.3 Dharmadhatu as a word play in the Gandavyiiha-siitra
Associating the dharmadhatu with the Buddha’s body, as stated in the examples above, is

used to indicate the omnipresent existence of the Buddha. In this section, I will further
investigate the cosmological model of Gv, which is famous for detailing the characteristics of
dharmadhdtu — in the Avatamsaka-sitra, Gv is attributed the title: “The chapter of entering
into dharmadhatw” (Ru Fa-jia Pin NJEFL5). Since dharmadhatu is crucial to our

understanding the dharma-body, I would like to go deeper into a word play centered on this
term in Gv.
In § 1, we have discussed the semantic change of dharmata and its synonyms: in the

canonical text they refer to pratityasamutpada, which represents the teaching of the Buddha

21 %9'3? ! %BﬁkﬁniﬁiﬁF BT
; Foanid ... HEE KEE, iﬂ+ﬁﬁﬁf , AR AR

7, (T 278, p.718¢21-0719a10)

%%?'%ﬁ%ﬁ%% G YA RAT . S DB O 2 AT, DIt R R AtE . Kt
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B, BENERTT, HRT T AR, BRI GMIEN . ALY, BwkR. (T 293, p.
735¢13-0736a10)
.. tasya me kulaputra samantasrisambhavasya tathagatasya padamilddesa samantamukhanirjavano

nama bodhisattvavimoksah pratilabdhah / ...asarvani ca tani buddhaksetrani avirahitani

tathagataih / avatarami sarvams ca tan buddhan bhagavatah / anuttaraya manomayya

anabhisamskaradharmadhdatumudramudritaya tathdgatanujidtaya

sarvabodhisattvapraharsasamjananyd_tathagatam pijayami / ... sarvesam ca tesamindriyacakram

parijiiaya yathasavadhimuktito ripakdyvam samdarsayami / .../(Gv 166) ... kim maya Sakyam

sarvatranugatanam bodhisattvanam samatadigabhimukhanam asambhinnajiianavisayanam
sarvadharmadhatusuvibhaktasariranam ... (Gv, Vaidya 1960b:165-166)
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and also the very existence of the Buddha; in AP, accompanying the reinterpretation of
pratityasamutpada as emptiness, these terms then become the central topic of the
Prajfiaparamita thought. The equation of these notions with the Buddha can be found in many
places in AP, however, dharmadhatu does not occur in such a context.

This situation changes in Prajiiaparamita texts that were composed later; such as, the large
commentary of LP, DZDL, and in the condensed Prajfiaparamita literature, MP (which will be
discussed in § 5.6.4). In these sources, the dharmadhatu is awarded an increasing
significance by virtue of its equation to the Buddha. This can be also attributed to, on the one
hand, the occurrence of the omnipresent dharmakaya, as well as to the new interpretation for
the term dharmadhatu itself.

The term dhatu embodies multiple meanings. As is pointed out in § 1, the early meaning
of dhatu denotes the element that constitutes our phenomenal world, i.e., “Element, Urstoft”,
and it is also used in grammatical language as a verbal root, “der Urstoff der Worter,
Verbalwurzel” (PW 111, p.155). In this regard, the term dhatu can be regarded as the cause of
the formation of the phenomenal world; thus, early Yogacara treatises employ dhatu in the
compound dharmadhatu as a synonym of hetu (cause) (§ 1.6.2). In the context of the
synonyms of dharmata in AP and LP (§ 1), I follow the translation “fundament” by Lamotte
(fondement pour I’existence des choses, dharmasthitaye dhatuh?>?), which could denote both
“cause” and “basis” simultaneously.

In one canonical text, the Sariputrasimhanadasitra (cf. Lamotte 1980 [V]:2192 n.2), the
Buddha compliments Sariputra with the phrase “dharmadhatu is well penetrateds3
(dharmadhatuh supratividdhah 3383 :1E). This passage is discussed thrice in DZDL. As

Lamotte (1980 [V]:2192 n.2) points out:

Lorsque les Siitra cononiques disent que le Dharmadhatu a été bien pénétré
(supratividdha) par le Buddha ou par Sariputra (cf. DN II. 8, 1. 13—14; II. 53, 1. 13-14; MN
I. 396, 1. 10; SN II. 56, 1. 4), ils ont en vue la Dharmata hinayaniste, a savoir le
Pratityasamutpada (cf. SN II. 25, 1. 17 et suiv.).

However, in the Mahayana context, because pratityasamutpdda was reinterpreted as
emptiness, the sense of the terms dharmata and its synonyms were commonly modified to
designate an ultimate truth or reality (see § 1).

The term dhatu can also mean ‘“condition” or “state”; such as in the compound of
lokadhatu and nibbanadhatu (PTSD p.333, see the entry of dhatu). Later it changes to

indicate “realm” or “sphere”, a meaning that was probably influenced by the connotation of a

252 Cf. Lamotte 1980 [V]:2183.

233 Cf. T 1509, p.298a20-29, Lamotte 1980 [V]:2193-2194.
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“fundament”. When the dharmadhatu indicates the sphere of dharma, it can serve as a
wonderful word play, whilst at the same time a cosmological model, because the term
dharma refers to both “phenomena” and “truth”>4,

As we have discussed in § 1.2, Gethin (2004) also summarizes six meanings of dharma/
dhamma in canonical texts as (1) teaching, (2) good conduct or behavior, (3) truth, (4) nature,
(5) natural law and (6) a mental or physical state or thing. With regard to the term dharma in
the compound dharmadhatu, the meaning “phenomena” corresponds to the sixth in Gethin’s
summary, and the meaning “truth” to the second.

Thus, the “sphere of truth” relates to the ultimate truth, while the “sphere of phenomena”
indicates the whole cosmos, or the phenomenal world. Notably, in Gv, the two meanings,
sphere of phenomena and the sphere of truth, can be distinguished through the verbs or nouns

combined with them.

(1) Dharmadhdtu as the sphere of phenomena
The sphere of phenomena can be understood as the phenomenal world experienced in daily
life. In the Gv, dharmadhatu sometimes occurs together with a list of the spheres similar to

the sphere of phenomena, such as the sphere of beings or all worlds etc:

akasadhatusamataya tryadhvasamataya dharmadhdtusamataya sattvadhatusamataya

sarvalokadhatusamataya sarvakarmavamsasamataya ... / > (Gv, Vaidya 1960b:25)

Through the equality of the sphere of space, that of the sphere of three times, that of the
sphere of phenomena, that of the sphere of beings, that of the sphere of all worlds, that of

the sphere of the entire lineage of karma ...

This passage can be regarded as a good example for the usage of dharma in the sense of
phenomena. A more significant example in this regard is the expression “illuminating/
spreading throughout the sphere of phenomena” ((sarva)dharmadhatu + \ sphur). This

particular expression occurs frequently in Gv; for instance:

acintyabodhisattvadharmavabhdasapratilabhena pritivegasambhavamahavikurvitavyithan
niscaritva sarvadharmadhatu spharanti sma / yaduta cittaksane cittaksane

vipularasmijalameghah sarvajagatsamtosand niscaritva dasa disah spharanti sma /

254 Both of the meanings are found under the entry of dhamma in PTSD, p.333.

255 The early Ch. recension, T 278, reads similarly, but has a different sequence of words:

B, BERE, M, —UIRARSE, —UIH%, —VIBEES. (T 278, p.683bl1-12)
Through the equality of the sphere of phenomena, that of the sphere of space, that of the sphere of
three times, that of all kalpas, that of the sphere of the entire lineage of karma ...
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sarvaratnamanighantamegha niscaritva
sarvatryadhvatathdagatagunavarnanirdesameghanirnadananuravanto dasa disah
spharanti sma /*° (Gv, Vaidya 1960b:31-32)

Through obtaining the splendor of the inconceivable bodhisattva dharma and after issuing
the great miracle splendor made of pleasure stream, he illuminated all the spheres of
phenomena. Or else, after issuing the great cloud of the net of rays, which comfort all the

people, he illuminated all the ten quarters.

The verbal forms stemming from V sphur often occur together with dharmadhatu. We have
seen the compound “the body widely spreading in all the dharmadhatu” (sarva-
dharmadhatu-suvibhakta-sarira), which is similar to the omnipresent body mentioned in the
last quotation in § 5.6.2. Additionally it can also serve as an example for the usage of
dharmadhdtu as the sphere of phenomena. If we further consider the fact that, according to
BHSD, sphurati has both the meanings of a) fills with light, and b) widely spreads (BHSD, p.
613, col 2), the wide distribution or spreading of the omnipresent body in the sphere of

phenomena could be expressed metaphorically through the motif of light pervading space.

(2) Dharmadhatu as the sphere of truth

Moreover, the notion of the sphere of truth is indicative of a particular ontological principle
regarding phenomena. In Gv, in the same episode quoted by DZDL that deals with the
inability of the great disciples to perceive the miracle of the Buddha and the assembly of
bodhisattvas (see § 5.6.2), the expression “successive entrance to the sphere of truth is

awakened” (dharmadhatuparamparapraveso 'nubuddhah) occurs in the following passage:

tatha hi tesam sarvajnatavipaksavidyadisyavabaddhajianacaksusam tad

asangabodhisattvajindnacaksur na parisuddham, na ca tair

236 The Ch. version reads similarly:
DA, AATRER N, REE, SEEOLIE, SRR, RIERA. (T 278, p.
685¢10-12)

Through the power of the pleasure dharma, and through the inconceivable power, he issues
immeasurable clouds, illuminating all the spheres of phenomena, and enlightening the beings.
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dharmadhatuparamparapraveso 'mubuddhah, yena tad

acintyatathagatasamadhivrsabhitavikurvitapratiharyam pasyeyuh //*>(Vaidya 1960b:16)

For those whose eyes of knowledge are opposed (vipaksa) to omniscience, are ignorant,
bad and attached, the eye of knowledge of the non-attached bodisattva is not purified, and
they have not become awakened to the successive entrances to the dharmadhatu, by
means of which they would see the bull like quality (vrsabhita), the wonder (vikurvita),

and miracle (pratiharya) of the inconceivable samadhis of the Tathatagatas.

In this passage, the expression “the successive entrances to the
dharmadhatu” (dharmadhdtuparampardapravesah) is associated with “being
awakened” (anubuddhah). Thus the dharmadhdtu here clearly indicates the sphere of truth,
and the expression literally means “entrance to the truth”, rather than “entrance to the
phenomenal world” — as stated below, we also see a similar expression “dharmadhatu is
fully awakened” dharmadhdatur abhisambuddhah in MP (see § 5.6.4).

Therefore, the passage quoted above states that the disciples are unable to see the miracles
etc., because they are not aware of the sphere of truth. This confirms our assumption that, for
disciples, the sphere of truth (dharmadhatu) is an imperceivable and inconceivable sphere. In
this way, we have an interesting contradiction caused by a word play: the disciples live in the

sphere of phenomena (dharmadhatu) yet cannot perceive the sphere of truth (dharmadhatu).

In the Ch. version of the Avatamsaka, the term dharmadhdtu is translated as fa-jie, and from
the Ch. translation it is hard to identify the subtle differences of these two meanings.
However, the significant commentators of the Hua-yan (= Avatamsaka) school (F ik 52) were
probably also aware of the double meaning of dharmadhatu and the word play behind it. For
instance, the corresponding expressions quoted above are actually used in the treatise of the

founder of Hua-yan school, Fazang (3:i), reportedly skilled in the Sanskrit language:

W HGE R, BUOEH A . A, ISR (T 1733, p.398al7-18,
Hua-yan Jing tan-xuan ji FEFEIR L HL)

237 In comparison with the Skt. recension, the Ch. recension is more brief:

BN B TEREE T KSR o B AEAT > A0 T IR, S REVUCERSEVE . (T 278, p.
680b15-17)

They do not see the see the miracle of the Tathagata and the assembly of bodhisattvas. Why? Because

they do not attain the purified eyes of a bodhisattva and they have not awakened to the successive
entrances to the dharmadhatu.
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.. illuminating (\ sphur) all the dharmadhdtu shows the benefits of objective functions,
because what is realized (*anubuddha) is the dharmadhdtu of truth, and what is

illuminated (*sphurita) is the dharmadhatu of phenomena.

This passage reflects the double usage of dharmadhatu — the dharmadhatu of truth (B 5%)
and the dharmadhatu of phenomena (ZF1:57). In this passage, Fazang also employs verbs (V
sphur and N budh) that we have seen in the GV.

Through this word play, the composer of Gv wanted to create an interesting cosmological
model: the dharmadhatu is both equivalent to and different from the phenomenal world. As is
well known, the infinite world-realms (lokadhdatu) of various sizes are each divided into
realms of desire, form, and formlessness. They present the cosmological structure of
Buddhism. When the dharmadhatu is identical to the sphere of phenomena, it inevitably
gives rise to a contrast with its other sense, the sphere of truth, which entails that all things —
all worlds, realms, and beings — are simply illusory manifestations. This contrast represents a
contribution particualr to the philosophy of the Gv and Avatamsakasiitra: “the conception of
the perfect interpenetration of everything in the universe, in which everything is as if
reflected in everything else, without any mutual obstruction. The phenomenal and
transcendental universes are identical, with separateness of phenomena on the surface but
perfect harmony and unity within ...” (Potter 1999:96-97)

Applying this principle to notions regarding the dharma-body, the latter usage of
dharmadhatu indicates that whilst the dharma-body is the body of enlightenment, it is also
fully diffused in the sphere of phenomena; in other words, it is identical therewith. As
remarked by Potter (1999:263): “A special influence came from the
Tathagatotpattisambhavanirdesasiitra of the Avatamsakasitra, as shown in the composition
of v. I, 27 of the Ratnagotravibhdga. This sitra, treating the meaning of the enlightenment of
the Buddha, established the concept of dharmakdya, i.e., the Buddha identified with
dharmadhatu’.

5.6.4 The equation of dharmadhatu with the Buddha in the Saptasatika Prajiaparamita
In LP, the expression “to realize the dharmadhatu” (dharmadhatum abhisambudh-) is similar

to “realizing the supreme dharmadhatu” (dharmadhatuparam ... anubuddhah) in Gv, but it is

formulated in typical Prajiaparamita language:

(LPG 26r4) ... punar aparam Saradvatiputra bodhisatvasya mahasatvasya prajia[pal
(LPG 26r5)ramitayam carato naivam bhavati + kaccid aham dharmadhatum
abhisambuddhyeya na vabhisambudhyeya tat kasya heto{h}r na hi dharmadhatum
abhisambuddho nabhi(LPG 26r6){bhi}sambudhyate + nabhisambhotsyate + /| (Zacchetti
2005:398 = LPN, Kimura 2007 [I-1]:77)
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Furthermore, Saradvatiputra, coursing in the perfection of wisdom it does not occur to the
bodhisattva: “I wonder if I shall fully realise the dharmadhatu, or not realise it at all?”
And why? It is simply not so: realizing the dharmadhatu is neither realised nor not
realized.

The text continues with an elucidation of the expression “to penetrate the
dharmadhatu” (dharmadhatum prati-\ vyadh-) (see § 5.6.3), wherein the precise form that
explanation has also been changed to fit the model of Prajiaparamita language: “I would
neither penetrate the dharmadhatu, nor not penetrate the dharmadhatu” (dharmadhatum
pratividhyeya va na va pratividhyeya).

Similarly in one passage of MP, we also find the unique expression “the dharmadhatu is
not realized” (na dharmadhatur abhisambuddhah). The seemingly the contradictory

argument in this passage can only be explained through our previous discussion on the Gv:

saradvatiputra aha - na manjusrir bhagavata dharmadhatur abhisambuddhah?
marnjusriraha - na bhadanta saradvatiputra bhagavata dharmadhatur abhisambuddhah |
tat kasmad dhetoh? tatha hi bhadanta saradvatiputra dharmadhatur eva bhagavan |*>3
(MP, Vaidya 1962:347)

Saradvatiputra asked: Mafijusri, is dharmadhdtu not realized by the Blessed One?
Mafijusti: No, venerable Saradvatiputra, the dharmadhatu is not realized by the Blessed
One. For what reason? Because, venerable Saradvatiputra, the dharmadhatu is the Blessed
One.

The dharmadhatu here can indicate, on the one hand, the sphere of truth, which refers to
enlightenment (bodhi); on the other hand, dharmadhdatu can mean the sphere of phenomena,
viz. all the dharmas. Since the Buddha, whose body spreads widely in the world (see § 5.6.3),
1s an omnipresent existence, he can thus be equated with the sphere of phenomena or all the
dharma. In this way, the double meaning of dharmadhatu creates the paradox “dharmadhatu
is both the bodhi and the Buddha at the same time.”

Notably, the bodhisattva Mafijusr1 is neither a key figure in AP, LP, nor in most of the
condensed Prajfiaparamita corpus, and he only occurs frequently in MP. However, he is the
most significant bodhisattva in Gv, who plays a significant role in leading Sudhana to
enlightenment. Therefore, the usage of dharmadhatu in Gv may have also influenced the MP,
particularly the equation of dharmadhatu with the Buddha in this text.

258 The Ch. parallel (T 232, p.728b09-11) reads the same.
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In MP, this argument further generates a different manner of perceiving the Buddha, which
manifests in a specific meditation entitled the eka-vyitha-samdadhi. The definition of the eka-

vyitha-samadhi is found in the following passage:

ekavyitham samadhim avatartukamena kulaputrena kuladuhitra va viviktani sayanasanani
kartavyani; asamsargaramena ca bhavitavyam, sarvanimitta-manasikarena paryanka
m ‘baddhva nisiditavyam, tatra <ca?> Tathagato manasikartavyah, sarvadharmas ca
manasikartavyda anupalambhayogenayam ca Tathagatam manasiku™*ryat, tasya namadheya
m grhitavyam. tac ca namadheyam Srutvopalabhya yasyam disi sa Tathagatas, tam disam
amukhikrtya nisiditavyam. tam eva Tathagatam manasikurvatam, tena manasiky

tenalitanagatapratyutpannd buddha bhagavanto manasikrta bhavisyanti. (Tucci 1923:134)

Good men and good women who want to enter into the ekavyiiha-samadhi, should
construct a secluded dwelling; they should practice without the pleasure of sensual
attachment; their minds focused on all objects, they should sit having assumed the paryan
ka posture. Thereupon, they should focus on the Tathagata, on all dharmas and, practicing
without (false) perception, they should focus on the Tathagata and grasp his name (?).After
hearing his name, one should sit facing the direction of the Tathagata. And thus, focusing
his mind on that Tathagata, he will focus on the Buddhas, the Blessed Ones of the past,

future and present.

Closely after the sentence “should grasp his name” (tasya namadheyam grhitavyam), we find
the expression “and after hearing the name” (fac ca namadheyam srutva), which seems to
suggest that the understanding of namadheyam + \ grh appears to be “hearing the name”.
What is unique in MP is that perceiving one Buddha is equated to perceiving all the
Buddhas. This is further elucidated in a passage that closely follows the one previously
quoted (cf. Tucci 1923: 134), serving as an interpretation for the fact that reciting the name of

one Buddha is equal to recollecting all the Buddhas.
tat kasmad hetor? ekam idam tathagatatvam, yathda, Maijusrir, ekasya

Tahtagatasyaprameyda buddhagund, aprameyam pratibhanam. evam eva, Marijusrir,

ekavyitham samadhim adhigamya ekasyanutpadasyaprameya dharmaparyayavisayah
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pratikanksitavya, ye ‘sya pravatsyante, ye ca Tathagatair arhadbhih samyaksambuddhair
bhasitah®*° (Tucci 1923:134-135).

Why? There is only one nature of a Tathagata, Mafijusri, the Buddha-qualities of a single
Tathagata and his readiness in speech are immeasurable. In this way, Manjusri, having
attained the ekavytha-samadhi, from a single arising immeasurable spheres of the
dharmaparydya should be expected and from that they [the spheres] will be proclaimed,
and spoken by the Tathagatas, the Noble Ones, the Perfectly Awakened Ones.

In this passage the eka-vyitha-samadhi produces the sphere of doctrine (dharmaparyayavis
aya). The Ch. translation translates this latter term as fajie (3£5%), the dharmadhatu, which
here recalls the association of that term with the developed Buddha body theory in the Gv. In
MP, for instance, this is articulated quite prominently in the expression “the dharmadhatu is

the Blessed One” (dharmadhatur eva bhagavan®®’ = {H-EERIEHE21). As we have

discussed above, dharmadhdtu can refer to both the sphere of phenomena representing the
phenomenal world, and the sphere of law representing the truth. In this way, the non-duality
of truth and phenomena is articulated in a unique fashion: the sphere of law overlaps with our
sphere of phenomena, but due to the lack of merits and insight, we cannot perceive the sphere
of law, just like the great disciples cannot perceive the miracle of the Buddha and the

assembly of bodhisattvas.

259 The reading in the Ch. recension is different, and includes additional information regarding the
identification of one Buddha with countless Buddhas.

Ll SRS, PR O . AREEROESES R, BRI

EH, BREESIEEERA . MEN—1TZHE RMEDHEREERNM. (T 232, p.
731b5-b09).

Why? The merit of recollecting one Buddha is immeasurable, and is not different from that of an
uncountable Buddha. Unimaginable Buddha dharmas have no distinction: all of them equate to
tathata and lead to the ultimate enlightenment; all of them possess immeasurable merit and wisdom.
In this way, entering into the eka-vyitha-samadhi, one understands the non-distinction of the sphere of
dharma of all the Buddhas.

260 Cf. the passage (Vaidya 1962:347) quoted in § 5.6.4.

261 Cf. T 232, p.728b11.
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This non-duality causes a special Avatamsaka “all in one, one in all” philosophy, which
can be associated with the famous metaphor of Indra’s net.?6> Since the phenomenal world is
identical with the truth, the individual in the phenomenal world should also possess the
features of omniscience. In this way, in the MP passage quoted above, perceiving the
dharmadhatu is realized through an interesting paradox: the starting point of this process,
focusing on one Buddha, will lead to seeing all Buddhas (FEA—fi& &M%, B2,
AE R . KA. BIFEZHME29%). There is in fact a similar discussion concerning “one
Buddha is all Buddhas” in Gv:

ye te ekakalpasarvakalpa-sarvakalpaikakalpanupravesaviharaviharinah / ye te
ekaksetrasarvaksetraikaksetrasambhedaviharaviharinah / ye te ekadharmasarvadharma-
sarvadharmaikadharmavirodhaviharaviharinah / ye te
ekasattvasarvasattvaikasattvanandatvaviharaviharinah / ye te ekabuddhasarvabuddha-
sarvabuddhaikabuddhadvayaviharaviharinah /*%*(Vaidya 1960b: 370.15-19).

They dwell in an entrance-dwelling where one kalpa is all and all kalpas are one; they
dwell in an unbroken-dwelling where one field is all and all fields are one; they dwell in
the harmony-dwelling where one dharma is all, all dharmas are one; they dwell in the

infinite-dwelling where one being is all and all beings are one; they dwell in the non-

duality dwelling where one Buddha is all, all Buddhas are one...

Thus, the paradoxical cosmology model from the Gv, “one is all and all is one”, is adopted
into the practice of the recollection of the Buddha in the MP, and perfectly connects the
focusing on one Buddha (representing the individual) with the perception of all the Buddhas
(representing the whole).

Summary
As stated by Harrison in regards to AP, the term dharmakaya does not indicate the

embodiment of dharma. If we compare the Skt. and earliest Ch. witnesses of this text, the

262 A is stated by Poceski (2004:347): “A popular metaphor that exemplifies Hua-yan (Avatamsaka)’s
notion of mutual interpenetration of all phenomena is that of Indra’s net. The image of Indra’s net of
jewels originally comes from the Huayan (4Avatamsaka), which describes how in the heaven of the
god Indra there is a vast net that extends infinitely in all directions. Each knot of the net holds a
gleaming jewel, and because the net is limitless in size it contains an infinite number of jewels. As the
multifaceted surface of each jewel reflects all other jewels in the net, each of the reflected jewels also
contains the reflections of all other jewels; thus there is an unending process of infinite reflections.”

263 Cf. T 232, p.731b03-05.

264 It reads the same to the Ch. parallel (T 232, p.728b11).
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only occurrence of dharmakaya as a noun refers to “the corpus of dharma”. Similarly, in the
earliest Ch. translation of LP by Moksala, we find dharmata instead of dharmakaya. This is
by no means a coincidence, for, in the early canonical texts dharmakaya was developed from
dharmal/dharmata to represent the very existence of the Buddha.

Presumably, this development was stimulated by the formation of the “proto-pair-model”,
riupakaya vs. dharma, as found, for instance, in the Kasyapaparivarta. Here, the ripakaya,
likely basing itself on one passage of the Samaniiaphala-suttanta, is put in opposition to
dharma in the context of seeing the Buddha. The multiple meanings of kaya as body or
collection, makes the beginning of the shift from dharma or dharmata to dharmakaya
possible. Adding kaya after dharma also paves the way for the occurrence of the dharmakaya
theory in Mahayana texts from 2nd or 3rd Century C.E. onwards. On the one hand, the
dharmakaya was transformed to the metaphysical and un-perceivable ‘embodiment of
dharma’ seen in such Mahayana texts as Samadh; on the other hand, the discrepancy between
the Buddha’s dharmakdya and riipakaya became more pronounced, whereby the dharmakaya
designated the omnipresent and metaphysical body and the ripakdya was only regarded as its
manifestation in uncountable Buddha-fields.

In the Prajfiaparamita tradition specifically, the omnipresent Buddha body,
*dharmadhatuja-kaya of the DZDL, refers to the bodies of both the Buddha and bodhisattva,
and is regarded as belonging to a special sphere (visaya), the sphere of dharma
(dharmadhatu), where these Buddhas and bodhisattvas dwell. However, this sphere is neither
separated from the phenomenal world, nor is it identical with it. This cosmological model is
apparently influenced by Gv, since Gv is also quoted in the context of *dharmadhdatuja-kaya
in DZDL. In Gy, this cosmological model is realised by the word play used in the text:
dharmadhatu refers to both the sphere of phenomena and the sphere (or fundament) of truth.
Therefore, in the Gv our phenomenal world is both worldly and pure, and the omnipresent
body spreads throughout it and this view, it seems, further influenced the equation of the
Buddha to dharmadhatu in MP.
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6. The pair-model of the Buddha’s embodiments associated with buddhanusmrti

6.1 The interpolation of pair-model of Buddha bodies into the Larger Prajiiaparamita
We have already observed how dharmakaya ultimately replaced dharmata in Prajiaparamita
literature. Now we can turn to a similar case concerning buddhanusmrti (the recollection of
the Buddha). Our first example occurs in one chapter of the LPN, dedicated to comparing
relics (Sarira) with the Prajiaparamita,”®® within which the dharma-body (dharmakaya) and
form-body (riapakaya) are connected to buddhanusmrti:

punar aparam bhagavan ye dasasu diksu tathdagata arhantah samyaksambuddhda
asamkhyeyesv aprameyesu lokadhatusu tisthanti dhriyante yapayanti dharmam ca
desayanti. tams ca dharmakayena ca rupakayena ca drastukamena iyam eva
prajiiaparamita srotavyodgrahitavya dharayitavya vacayitavya paryavaptavya parebhyas

ca vistarena samprakasayitavya yonisas ca manasikartavya. sacet kulaputro va kuladuhita

va_tan dasasu diksu tathagcatan arhatah samyvaksambuddhan icched drastum. tena

kulaputrena va _kuladuhitra va prajriaparamitayam caratd buddhanusmrtir bhavayitavya

dharmataya. (Kimura 1986 [II-111]:96)

Furthermore, Blessed One, the Tathagatas, Arhats, Perfectly Awakened Ones in the ten
directions abide, exist, spend time and teach the Dharma in un-calculable immeasurable
world-spheres. Wishing to see them by means of the dharma-body and form-body, the
Prajfiaparamita should be heard, held, borne (in mind), recited, studied, fully explained to

others and thoroughly contemplated. If a son or daughter of a good family wants to see the

Tathagatas, Arhats, Perfectly Awakened Ones in the ten directions, they, when coursing in

the Prajnaparamita, should practice the recollection of the Buddha by means of dharmata.

There is only a little variance in the LPKj, which can be dated as early as the very beginning
of 5th Century C.E. Likewise, the corresponding passage in the LPX (T 220, p.164b18-25)
repeats this passage almost word for word. The translation of the parallel in LPK]j is given as

follows:

Furthermore, Blessed One! The one who wishes to see the dharma-body and the form-
body of present Buddhas in the uncountable worlds of ten directions, should hear and bear
the Prajiaparamita, recite it, correctly remember it and preach it to others. In this way, a

son or daughter of a good family will see the dharma-body and the form-body of present

Buddhas in uncountable worlds of ten directions. The son or daughter of a good family

265 This passage corresponds to the part missing between folios 149-150 of the Gilgit manuscripts;
thus here we can only use the LPN.
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who courses in Prajiaparamita should practice the recollection of the Buddha by means of
dharmata.?®® (T 223, p.292b09-15)

This passage clearly shows that both the form-body and the dharma-body serve as the main
objects of buddhanusmrti. However, what draws our attention in particular is that, similar to

the cases in § 5, both the pair-model of bodies, the form-body (ripakaya, se-shen £4,8) and
the dharma-body (dharmakaya, fa-shen %), as well as the concept of buddhanusmyti, are
in fact absent in the parallel in LPM:

Blessed One! If one wishes to see the uncountable present Buddhas in ten directions, he
should follow the Prajiaparamita, recite it, bear it, and have others practising it and
offering donations. In this way, the son or daughter of a good family will see the
uncountable present Buddhas in ten directions. As a result of their offerings to the
Prajfiaparamita, they attain the dharmas. Blessed One! A son or daughter of a good family
who wants to see all the Tathagatas, Arhats, Perfectly Awakened Ones should receive and
bear the Prajiaparamita.?®’ (T 221, p.53al5-21)

The pair-model’s association with buddhanusmrti in later versions may represent a significant
shift in thought. As described in § 1, discussions of seeing the Buddha through dharmata
make use of the early Buddhist idea “seeing dharma(ta) is seeing the Buddha” found the SN.
When used in this context, the verb “sees” (pasyati) functions as a rhetorical device, and
although dharma / dharmata appears together with riipakaya in several early texts (such as
the Kasyapaparivarta and LPM), the purport in fact remains. However, compounding kaya
with dharma to form the notion of dharma-kaya paved the way for the development of the
pair-model of the Buddha bodies (§ 5).

The LPKj passage quoted above is the earliest extant evidence in the Prajfiaparamita
tradition, in which the two bodies are regarded as the proper objects of buddhanusmyti. In the
rest of this chapter, I would like to investigate the relationship between the two bodies of the
Buddha and buddhanusmrti in some sources, relatively earlier or roughly contemporary to

LPKj. These include the Sarvastivada Abhidharma, the Central Asian meditation manual,

00 Mk, HE AR TR AR R AL S 08, R AER 2R B
AR, AR ERES. RN WRES T BN, W RO R AR b R
8. 6. BEDT. BT TERE, FELEMBEEH =K.

07 RS A T B BGE P ER TR AR, R, BNETE. 2
B, BH T BRNEGR T BERERGE. RS T B AR R s 5
fihike tHEE ! BfG ek binsk. MEpre. FIERE. 28I T BEXNEZFBOE BEE.
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attributed by scholars to the Sarvastivada school, and a Mahayana text, the Samadhiraja-
sitra (Samadh). These sources evince how the two bodies came to be accepted as part of the
meditation practice known under the name buddhanusmrti in both the Abhidharma School
and among Mahayana followers. This development may also have contributed to the
interpolation of the two bodies into the context of buddhanusmyti in LP, as demonstrated
above.

6.2 The two Buddha bodies and buddhanusmrti in Sarvastivada Abhidharma

The name of the two bodies of the Buddha is not limited to the form-body and dharma-body.
Radich has conducted an investigation into the earliest Sarvastivada treatise concerning the
two bodies the *Mahavibhasa and found that the text uses the Ch. term sheng shen (4 £ the

birth-body), rather than se-shen ({4, the form-body), to translate ripakaya / ripasarira. (cf.
Radich 2007, Chapter 4.5; Radich 2010). Thus, we face a problem in reconstructing the Skt.
form of sheng shen, the body of birth. In his study of Buddha body in the
Abhidharmakosabhasya, Makransky (1997:24) has found that riapakaya is the term employed
to denoted the physical body and is to be contrasted with dharmakaya. Although some
scholars also note the use of the terms “body of birth” or “body born of father and mother” in
Sarvastivada texts,?®® most present them as if they are simply interchangeable with ripakaya
(Radich 2010, n. 40). Furthermore, La Vallée Poussin (1906:948) mentions ripakdya or
bhiitikaya as the physical body in contrast to dharmakdya in the Divyavadana and Jatakas.

6.2.1 Terms for the two Buddha bodies in Sarvastivada Abhidharma

In this regard, Radich (2010:128, 146) suggests that the reconstruction of the “body of birth”
could be *sambhavikakaya, on the basis of the Pali passage which we have quoted in § 5.4.2.
It includes both the body (kaya) which has form (ripin) and is “built up of the four elements”
(catummahabhiitika), as well as the body “born of father and mother” (matapettikasambhava)

in the Samarniiaphala-suttanta from DN:

Ayam kho me kayo ripi catum-maha-bhitiko mata-pettika-sambhavo odana-kummas-

upacayo anicc’-ucchadana-parimaddana-bhedana-viddhansana-dhammo, idaii ca pana
me vininianam ettha sitam ettha patibaddhan ti. (DN 1. 76-77)

This my body is material, made up from the four great elements, born of mother and

father, fed on rice and gruel, impermanent, liable to be injured and abraded, broken and
destroyed, and this is my consciousness which is bound to it and dependent on it. (Walshe
1995:104)

268 Takeuchi 1983:160; Demiéville 1929:177. etc.
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However, this passage does not directly support the reconstruction of “body of birth” as
*sambhavikakdya. In fact, there are also two exceptions, which suggest another possible
reconstruction; these are mentioned only briefly by Radich (2007):

(1) La Vallée Poussin has proposed to reconstruct sheng-shen as *janmakaya in one of his
articles (La Vallée Poussin 1928-29:768).2¢°

(2) The Niraupamyastava attributed to Nagarjuna includes one verse referring to the two
bodies:?7"

sarvatranugatas casi na ca yato 'si kutra cit/

janmadharmasarirabhyam acintyas tvam mahamune // 56.12 //>7!

The dual instrumental (janmadharmasarirabhyam) in case (2) demands that the compound is
a dvandva comprised of two nouns, i.e., the janma- and dharma-sarira. Thus this passage is
evidence for the twofold model of the Buddha body. Yet Radich (2007:673, n.1473)
maintains that these terms in the Niraupamyastava are highly unusual: nowhere else do we
find a body referred to as janma-, whether as janmakaya or janmasarira. Nevertheless, some
passages found elsewhere offer strong support for the reconstruction of *janmakdya, as first
suggested by La Vallée Poussin, or its synonym *janmasarira, as the original form of sheng-
shen. Foremost, both the Skt. term janmakdya and its Ch. form sheng shen arise in the

following passage of Mahayanasitralamkara (abbr. Msa):

vada buddharahite kale svayam dhyanam utpadya janmakayam tyaktva nirmanakdayam
grhnati (Lévi 1907:70:9-10)

At a time when the Buddha is absent, having produced dhyana oneself, and having

abandoned the janmakaya, one obtains the body of manifestation (nirmanakaya).?’

269 Cf. Radich 2007:852 n.1846.
270 Ed. in Tola & Dragonetti 1985:13, Tucci 1932:316.

271 Thou are followed everywhere, but Thou art born nowhere; oh great ascetic. Thou art beyond our
thought, as regards attributes of birth and corporeity. (Tucci 1932:317)
Cf. Radich 2007:673, n.1473.

272 The Ch. parallel reads the same. (ffizSHptE, HAEEBEIEANETMZILE. T 1604, p.
616a04-05)
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This text is attributed to the Yogacara masters,”’”> who were historically closely associated
with the Sarvastivada Abhidharma School. It is therefore reasonable to assume a Sarvastivada
background for the term janmakdaya used in this passage. Thus perhaps not unexpectedly we
do indeed find another passage that mentions janmasarira within the orthodox Sarvastivada
Abhidharma text, the Abhidharmadipa,*’* composed by Dipakara (ca. 450~550 C.E.?):

yvat punar janmasariram bhagavatam samyaksambuddhanam bodher asrayabhiitam
dvatrimsata mahapurusalaksanaih khacitam asityanuvyarijanair virajitam, yat khalu
drstva svavikalpasamutthita-pratighadiisita-buddhinam api marapaksyanam tirthyanam
ca manah prasidati | (Abhidharmadipa, Jaini 1959:187-188)

Furthermore, having seen the birth-body of the Blessed Ones, the Perfectly Awakened
Ones, the physical basis of awakening studded with the thirty-two characteristics of the

great being, and resplendent with the eighty minor marks, thereupon the mind of the
heretics, who have an opinion raised from vain imaginings and corrupted by obstructions,

and who adhere to evil, becomes tranquil (i.e. has faith).

Notably, the term janmasarira appears in the context of seeing the Buddha. In fact, as we will
discuss below, these two bodies have a close relationship with seeing the Buddha, and
especially with the practice of buddhanusmrti.

In another passage from the same text, janmasarira is explicitly mentioned together with
dharmasarira as a pair, and here we also learn to what exactly the two bodies refer: the
janmasarira is associated with the thirty-two characteristics of a great being (mahapurusa),

and the dharmasarira refers to the eighteen special dharmas (avenikadharma):

anye tu bruvate- buddha dvisariradhisthanah | janmasariradhisthanah,

dvatrimsanmahapurusalaksanalambanah | dharmasariradhisthanas

castadasavenikabuddhagunalambanah samantakaprsthasamgrhitah | (Jaini 1959:209)

But others say: the Buddhas have two bases, comprising two bodies. The foundations of

the birth-body comprise the thirty-two characteristics of the great being. And the

foundations of the dharma-body comprise the eighteen special Buddha qualities.

213 According to hagiographies, it belongs to the treatises that Maitreya taught to Asanga
(Mahayanasitralamkara, Madhyantavibhdga, Dharmadharmatavibhaga, Ratnagotravibhaga, and
Abhisamayalamkara) and the Yogacarabhiimi. For a modern study on the issue of authorship, cf.
Seyfort-Ruegg 1969.

274 Abhidharmadipa, “Lamp of Abhidharma”, follows Vasubandhu’s Abhidharmakosabhasya in its
structure, but it stands in the same position as the Vibhasa compendia.
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The features associated with the two bodies can be already found in two separate passages of
*Mahavibhasa, belonging to the group of Vibhasa compendia:?’3

(1)...the dharmakayas are equal. That is to say, as one Buddha accomplishes (f}t, */sidh)
the limitless merits of the eighteen special qualities (avenikadharma, + )\ A~3%), viz.
the ten powers (bala), the four confidences (JUSER, caturvaisaradya), great

compassion, and the three foundations of mindfulness (smrtyupasthana), so do the other
Buddhas, and thus we say [they are all] equal.?’® (T 1545, p.85a26-28)
(2) The Venerable One (Upagupta) said “...I have already seen the dharmakaya of the

Tathagata, but what I have not seen is the body of birth (*janma-kaya). Could you now
manifest it for me?’...After Mara thanked the Venerable One, he entered into the forest,
and manifested himself as the Tathagata: thirty-two characteristics and eighty minor

marks, and his powerful radiance is brighter than thousand suns.?’” (T 1545, p.698a08-
al3)

275 In the Sarvastivada Abhidharma tradition, presumedly starting from Vibhasa compendia, the pair-
model of the Buddha bodies “suddenly” occurs in the texts. Before we turn to this pair in Vibhasa
compendia, we shall first lay out the materials of the Vibhasa compendia. The available Ch.
translations of Vibhasa compendia including following texts:

(1) *Vibhasasastra (%>, T 1547) attributed to Sitapani, translated by *Samghabhiti {1k
7%, dating from 383 C.E.;

(2) *Abhidharmavibhasasastra (P L2 25 VD5, T 1546) translated by Buddhavarman 33 ¢ B B8,
dating from 437 C.E.;

(3) *Mahavibhasa (B EL 2 B K B 269)Em T 1545) translated by Xuanzang % #& (602-664 C.E.).
Skt. fragments of the Vibhasa compendia have been identified within the Pelliot collection (Enomoto
1996). The Skt. text “corresponds closely to the translations of the *Mahavibhdasd and
*Abhidharmavibhasasastra”, but ‘both Ch. translations include additional material’, and thus were
probably a ‘later version of the text’ (Willemen, Dessein & Cox 1998:233-234). The *Vibhasasastra

may be earlier than both, “since it refers to the Prakaranapada as the work of Vasumitra; this
appellation may suggest that final compilation of the Prakaranapada had not yet taken place or that it

had not yet been given that title when the *Vibhasasastra was composed” (Willemen, Dessein & Cox
1998:236). However, it remains difficult to determine an exact dating for Vibhasa compendia.

276 Cf. Radich 2010:135. The original Ch. text reads:
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In the Sarvastivada context, the pair-model of janma-kaya(-sarira) vs. dharma-kaya(-sarira),
is thus distinct from the model of the Mahayana context, where we find ripa-kaya(-sarira)

vs. dharma-kaya(-sarira).

6.2.2 Buddhanusmrti and the two bodies of the Buddha
The Mahavibhdsa passage (2), where the pair-model occurs, is probably quoted from the

ASokavadana. The corresponding passage in Asokavadana is as follows:

Upagupta: I have already seen the dharma-body, but I have not seen the physical body of
the Lord of the Triple World, who resembles a mountain of gold. Thus, in return for this
“very greatest favor,” [I want you] to make manifest here the physical form of the
Buddha. Truly, nothing would be more pleasing to me than this, for I am eager [to see] the
body of the Dasabala...*’

Mara: When you, all at once, look upon me, wearing the costume of a Buddha, do not
prostrate yourself out of respect for the qualities of the Omniscient One. If you show even

a little reverence toward me, you mind render from the recollection of the Buddha, I will

be consumed by fire, O mighty one. Do I have the power to endure the prostration of one
whose passions are gone? I am like the sprouts of the eranda tree that cannot bear the
weight of an elephant’s trunk.?’® (Strong 1983:192)

When we compare the *Mahavibhasa and Asokavadana, the ripakaya and janmakaya appear
interchangeable.?8" Moreover, when Upagupta states — “I have already seen the dharma-
body” — the dharmakaya to which he refers is still ambiguous. It is hard to imagine how this
dharmakaya could be read in light of the above Abhidharma passages, which attribute this
body to the achievements of the Buddha, such as avenikadharma. More likely, is that it refers

278 dharmakayo maya tasya drstastrailokyanathasya /

kancanadrinibhastasya na drsto ripakayo me //

tadanupamamanugraham prati tvamiha vidarsaya buddhavigraham /

privamadhikamato hi nasti me dasabalariupakutithalo hyaham // (Mukhopadhyaya 1963:23)

279 sahasa tvamihodviksya buddhanepathyadharinam /

na pranamastvayda karyah sarvajiagunagauravat //

buddhanusmrtipesalena manasa pijam yadi tva mayi

svalpamapyupadarsayisyasi vibho dagdho bhavisyamyaham /

ka saktirmama vitaragavihitam sodhum pranamakriyam

hastanyasamivodvahanti na gajasyairandavrksankurah // (Mukhopadhyaya 1963:23-24)

280 That is to say, the term sheng-shen 4= & (*janmakaya) in *Mahavibhasa (R EHESE R, Fr

RRF, BMES. T 1545, 698a09-10) corresponds to ripakdya in Asokavadana (dharmakayo

maya tasya drstastrailokyandthasya / kancanddrinibhastasya na drsto ripakavo me. Vaidya
1959:225).
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to the teaching of the Buddha. Evidence for this is seen in one passage from the same chapter,
which describes how, before subduing Mara through magic, Upagupta entered into
meditation and perceived the way that the Buddha had preached the dharma:

The elder Upagupta then entered into meditation and examined the matter of how the
assembly of the Tathagata had customarily been seated. He perceived that that assembly
sat down in the shape of a half-moon. Next, he contemplated the way the Tathagata had
preached the Dharma, and he perceived that the Buddha made an exposition of the Truth
after giving a step-by-step discourse. Therefore, he too preached a step-by-step discourse,
and then began to expose the Truth.?8! (Strong 1983:185-186)

This is the sole passage in the chapter concerning Mara’s subjugation by Upagupta that deals
with a perception of the Buddha, apart from the episode where Mara manifests the riapakaya
of the Buddha. The passage only relates details of the audience of the Buddha’s teaching and
the teaching itself and because Upagupata says to Mara, “I have not seen the physical body of
the Lord of the Triple World”, it is possible that in the meditation, he is only able to perceive
the way Buddha teaches rather than the concrete figure of the Buddha. Therefore, my
interpretation would be that dharmakaya in this text very likely indicates the corpus of
“teaching” or dharma, rather than “the embodiment of dharma” of the Buddha (the word play
as stated in § 5.4.2).

One remarkable passage from the Ch. translation of this episode, which is absent in the
Skt. version, takes up the narrative after Mara’s promise to Upagupta that he would manifest
the Buddha’s figure:

Mara then entered into the forest and transformed into the form of the Buddha, as if
drawing a colorful figure of the Buddha on new and white materials. One would never tire
of seeing it.282 (T 2042, p.119¢20-21)

In this passage, the manifestation of the Buddha figure by Mara is compared with drawing on
white material. To recall a passage previously quoted from the Vimuttimagga — “if a man
wishes to meditate on the Buddha, he should worship Buddha images and such other objects”
(see Harrison 1993:219) — we may suggest that the ASokavadana thus provides further textual
evidence for the close connection between the Buddha image and the development of
buddhanusmrti.

Previous scholars have described the dharmakaya in the Sarvastivada Abhidharma as

281 The Ch. counterpart (T 2042, p.118¢10-15) reads similarly.
82 FEEDNMAVESR S . W LUSREAERT DR SMH, B IR .
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either: (a) the eighteen avenikadharmas (Guangxing 2005); or (b) the asaiksadharmas, with
emphasis on ksayajiiana, anutpadajiiana and the five andasravadharmas (La Vallée Poussin
1928-29 and Makransky 1997).28 Radich (2010:142) further argues that “the definitions of
dharmakaya in terms of asaiksadharmas and anasravadharmas turn out to be reducible to the
same concept, expressed in different terms” and further “both this definition of dharmakaya
as asaiksaskandha-cum-andsravaskandhas and the definition in terms of avenikadharmas can
be shown to hinge on a more fundamental underlying notion of the Buddha as embodied in
his gnosis (bodhi, jiiana etc.)”. Thus, he considers that the term dharmakdya here indicates
the embodiment of dharma, rather than the corpus of teaching.

However, the case of the quotation from the Asokavadana shows us how complicated this
issue really is. Another passage?®* from the earliest translation of the Vibhasa compendia, the
*Vibhasasastra, also clearly testifies to that the dharmakaya refers to the teachings, and this
usage presumedly preserves the earlier understanding of dharmakaya. Some descriptions of
the dharmakdaya in the *Vibhasdasdastra are also used in the sense of metaphors; for instance,
in one passage,’® the dharmakaya is said to be nurtured with the four trances.

Most significantly, in the context of the Asokavadana passage, the two bodies are
associated with buddhanusmrti, which obviously refers to seeing the Buddha, rather than
recollecting the ten epithets of the Buddha, as is widely seen in the Pali canon. It is of course

not the only case in this regard.

283 Cf. Radich 2010:152.

BB, BUNEES . B kBE AR s, RS, i
B RO RE. RE-UDUNE. EAEE . ERAE, BIkE AR R

UG, SRR DR ERE, B RS RE. EE—P\E. 7 (T 1547, p.459ale-

a2l)
According to Sitra, eighty-thousand dharmakayas are mentioned. Question: How should one count
the dharmakaya? [ Answer:]| There is one explanation in the Siitra called the kaya of dharma. When
it says one kaya, it is the number of one kaya (Sutra) up to 80 thousand. Furthermore, it is said,
according to the Siitra, mindfulness is one dharmakaya, in this way, the (exertion for) getting rid of
existing (pradhana), bases of supernatural power (rddhipada), root, power, enlightenment, and the
path can be also counted as one dharmakaya respectively, then up to 80 thousand.

Closely after this passage, we also see the discourse of five pure aggregates (anasravaskandhas) of

dharmakaya, which is the counterpart of five aggregates of janmakaya (cf. T 1547, p.459a27-b05).

85 RIHE: Ikt IR R VA H CREESR. MRERERAE. WRERER
5, il IE S, (T 1547, p.486¢27-0487a01) Question: why does the tathagata
say that the four trances are foods. Answer: because they feed the dharmakaya, just as other foods

feed beings, the four trances feed the dharmakaya. So it is said by the tathagata the four trances are
foods in Siitra.
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6.3 The two bodies in the buddhanusmrti passages of meditation manuals

In the Central Asian meditation manual, named by modern scholars as “Das Yogalehrbuch”,
the pair-model, janma-dharma-sarira, occurs in the section that deals with buddhanusmrti. A
Ger. translation of the relevant passage is given by Dieter Schlingloff, but the two bodies

appear only in one place, and what they refer to is not quite clear.

(YL 165R1) + + + (b)[u](d)dh(a)srayesu dharmasariram dysyate /
tajjanmadharmalsalriranihsrtabhih prabhabhir lokam spharitva t(isthanti /

(Dann) erscheint in den Gestalten der Buddhas der Leib der Lehre. Mit den Strahlen, die
aus ihrem natiirlichen und aus ihrem Leib der Lehre hervorkommen, durchdringen [die
Buddhas] die Welt. (Schlingloff 1964:178)

Actually, this pair-model is part of the basic structure of the section on buddhanusmrti.
Considering our previous discussion, together with some passages from the Ch. meditation
manuals, we can gain a better understanding of the buddhanusmrti section in Das
Yogalehrbuch.

It is assumed by many scholars that Das Yogalehrbuch is part of the Sarvastivada tradition
(Schilingloft 1964, Inokuchi 1966, Schmithausen 1970 and Enomoto 1984). According to
Yamabe (2006:326), the mystical visions in the Yogalehrbuch are quite similar to the
meditation/visualisation texts translated into Chinese after the early fifth century, which are

classified into two categories: the meditation manuals (chan-jing #£%)28¢ following the

framework of “Hinayanist” meditative practice; and the visualisation siitras (guan-jing i

286 Chan script of Dharmatrata (Da-mo-duo-luo Chan Jing YEEE %5 ZEFEAL T 618)
Concentration of Sitting Meditation (Zuo-chan-san-mei Jing Mo =REE T 614)
Explanations of Meditation (Chan-fa Yao-jie #i25# T 616)

Concise Essentials (Si-wei Lue-yao-fa JAMERSGELE T 617)

Five Gates of Chan Essentials (Wu-men-chan Jing Yao-yong-fa F.FIHA&EEH 2 T 619)
Chan Essentials (Chan Mi-yao-fa Jing #FhEELE T 613)

Methods for Curing (Zhi-chan-bing Mi-yao-fa JGHIR M E 1 T 620)
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#%)287 that follow the format of Mahayana siitras.

The passages on buddhanusmyti following the reference to the two bodies are mentioned

in four of the seven Ch. meditation manuals:

Concentration of Sitting Meditation (T 614): 0276a06-277b09, 0281a22-b25
Concise Essentials (T 617): 0299a03-c02

Five Gates of Chan Essentials (T 619): 0327a08- c01

Chan Essentials (T 613): 0264b12-c07, 0265b28-c07, 0254a24-b06

Another source can also be introduced into our comparison: one long passage from the earlier
Ist or 2" century C.E. treatise, the *Vimuttimagga (fi#fftiE5% The Treatise on Path to
Liberation, T 1648, p.426b26- 428a27), which is traditionally attributed to the Arahat
Upatisya/Upatissa and was translated into Chinese by Samghapala, Samghavarman or
Samghabhara (f§{fllZ4%) in the early sixth century. This passage is similar in its contents to

the passages concerning buddhanusmrti in the meditation manuals. Apart from the ten
epithets of the Buddha that appear at the beginning, the contents of buddhanusmrti in this text

fall into four categories, rather than the categories of two bodies:

1) “The merit of previous lives” (44 Th{i) - recollecting the Jataka stories.

2) “The merit of saving his own” (HIKZIfl) - recollecting the episodes of the
Buddha’s last life before his enlightenment.

3) “The merit of attaining supreme dharma” (5:J52:Ih{) - recollecting the ten powers
of tathagata, the fourteen insights of the Buddha, and eighteen Buddha dharma etc.

4) “The merit of benefiting the world” (1#: [} #25 T ) - recollecting the episodes after

his enlightenment

6.3.1 The pair-model as two steps of the practice of buddhanusmrti in Das Yogalehrbuch

The structure of buddhanusmrti is not clearly specified in Das Yogalehrbuch; nevertheless, by

287 Ocean-samadhi Contemplation (Guan-fo San-mei Hai Jing ¥ {#h =R EEE, T 643)

Maitreya Contemplation (Guan Mi-le-pu-sa-shang-sheng-dou-shuai-tian Jing 15885 _FAEFR
REL, T 452)

Samantabhadra Contemplation (Guan Pu-xian-pu-sa-xing-fa Jing B35 B B T1HELL, T 277)
Akdasagarbha Contemplation (Guan Xukongzang-pu-sa Jing ¥ i 25 S HELS, T 409)

Bhaisajyardja and Bhaisajyasamudgata Contemplation (Guan Yao-wang Yao-shang Er-pu-sa Jing #i
BETEE | T ERERS, T 1161)

Immeasurable Life Contemplation (Guan Wu-liang-shou-fo Jing 4 B Z 4L, T 365).
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comparing it with the Ch. meditation manuals, we can roughly identify five steps: 1)
recollecting the ten epithets of the Buddha, 2) changing the number and color of the Buddha
figure, 3) visualising the physical body of the Buddha, 4) visualising the dharma-body of the
Buddha and 5) visualising the Abhiseka ritual.

1) Ten Epithets

The “ten epithets” of the Buddha (Yogalehrbuch 164V1) are given at the beginning of the
passage. The one who practices buddhanusmrti is clearly the aryasravaka (aryasravakas
tathagatam akaratah samanusmarati). This is in line with the Mahanama-suttanta (AN
6.10), in whci it is stated that the ariyasavaka recollects the ten anussati (samaye ariyasavako
tathagatam anussarati).?®® According to one Sarvastivada Abhidharma text, the
Dharmaskandha, and some Pali commentaries, this term should be interpreted as a tatpurusa
(the disciple of the Noble One, i.e. the disciple of the Buddha), rather than as a
karmadhdraya (the noble disciple, i.e. the saint). The reconstruction of the Central Asian

fragments reads as follows:

iti hi sa bhagavams tathagato ’[rlh(am) sa(myaksambuddho vidyacaranasampannah
sugato lokavid anu)(tt](a)rah purusa(damyasarathih sasta devamanusyanam b)[u]ddho
bhagavan / (Yogalehrbuch 164V 1)

The formula of the “ten epithets” (adhivacana) has been already discussed by Harrison
(1992b:216). It is widely known and used consistently throughout the Pali sources,>*® whilst
in the Skt. literature, the term tathagata is added before arhat, forcing one to read anuttarah
purusadamyasarathih as one epithet, so as to keep the number at ten (1992b:216-217). In the

Ch. meditation manuals, the sequence of the epithets is the same as in the Skt. version (cf. §

288 Cf. AN II1. 285.

289 As for other Skt. parallels, cf. Arthaviniscaya-sutra (Vaidya 1961d:324): ityapi sa bhagavams (1)
tathagato (2) 'rhan (3) samyaksambuddho (4) vidyacaranasampannah (5) sugato (6) lokavida (7)
anuttarah purusadamyasarathih sasta (8) devamanusyanam (9) buddho (10) bhagavaniti

B R (1) e (2) JEMY (3) FIERE (4) BIfTR (5) #ih (6) HEFIME
(7) fE EEgamstR (8) KARN (9) # (10) #%. CKAALT 99, 237¢21-23)

In this passage of SA931, gong (fif) is missing, but in other Ch. parallels the term ying gong JEfL
often occurs.

290 jti pi so bhagava (1)araham (2)sammasambuddho (3)vijjacaranasampanno (4)sugato (5)lokavidii
(6)anuttaro (T)purisadammasarathi sattha (8)devamanussanam (9)buddho (10)bhagava ti.

He is the Exalted One, arahant, fully enlightened, perfected in knowledge and way of life, one well-
gone, a knower of the worlds, none higher, a tamer of tamable men, a teacher, the awake among devas
and men, the Exalted One! (Woodward 1932:205)
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7.1.2, Table 7.1).2%1

2) Perceiving and Changing the Figure

Then, the meditator recollects the Buddha figure and transforms its colors at will
(Yogalehrbuch 164V2-V5). Similarly in the Concentration of Sitting Meditation, after
recollecting the “ten epithets” of the Buddha, one replicates and reduces the Buddha figures,

and also changes their color (& R—E+ 71, ER T IE—. ES—O/ESR
KKE BT, b A& 4K 4 R2) and here even the colors are identical with the Central
Asian meditation manual: gold, silver, cat’s-eye gem, crystal...
(suva(r)nari|ply(a)vaidirya[sphaldikam...[ta]ldvarnai buddhasra[y](ai)).

3) Visualising the Physical Body of the Buddha

Various manuscripts discuss the importance of visualising scenes from the Buddha's life,
although these vary from text to text. In the Skt. fragments (Yogalehrbuch 164V5-R4), some
crucial scenes of the Buddha’s life are briefly mentioned: making the Bodhisattva vow
(bodhipranidhana), the four perfections (danasilaviryapra[jidl), his descent from Tusita
heaven, birth and departure from his mother’s womb, ascetic practices...... converting
Bimbasara, Upatisya (Sariputra), Kolita (Maudgalyayana) and his father, the great miracle,
and so on. In comparison, the passage concerning buddhanusmrti in the Concise Essentials
and the Five Gates of Chan Essentials only three important scenes are mentioned in the
passage that discusses visualising the physical body, viz. sitting under the bodhi tree,
preaching the dharma for five bhiksu, and preaching prajiia for the masses on Grdhrakita
Mountain, are mentioned (T 619, 327b03-06). The events of birth, ascetic practice, subduing
mara, and preaching are attributed to the contents of visualising the physical body in
Concentration of Sitting Meditation (T 614, 276¢25-277a02). Furthermore, in the
Vimuttimagga, in addition to Gautama’s story (the merit of saving his own), some Jataka tales
(the merit of previous lives) are also mentioned (T 1648, 427a29-b19).

Although the thirty-two characteristics of the great person and eighty minor marks
associated with the janmasarira/janmakaya in Sarvastivada Abhidharma texts cannot be
found in Yogalehrbuch (probably also due to the fragmentary condition of the manuscript),
they are connected with the physical body in the former passage of the Concentration of
Sitting Meditation (T 614, p.276a26-c25) concerning events in the Buddha’s biography.

The earliest textual evidence for recollecting important scenes from the Buddha’s life can
be traced back to a passage in the Mahaparinirvana Sitra of Dirgha Agama. This text

291 For instance, in Kumarajiva’s meditation manual Concentration of Sitting Meditation
(DZFEFTNEE ()P L] (3)=Fi = FhRE (BRI =MIR ()M MFE (0)H M (7)FH% 2 4
EHMDES &% Q) RLEREE Ok (10)24N%. (T 614,277a08-a20)
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mentions four places related to the birth, enlightenment, the first sermon, and the parinirvana
of the Buddha (§ 7.1.1). These four holy places worthy of recollection were illustrated in
some early Buddhist sites, but without depicting the figure of the Buddha.?*? In the same way,
the reliefs illustrating the scenes of the Buddha’s life with the figures of the Buddha, which
are widespread in Gandhara, accompanied by a rise in literature on the Buddha’s life during
Kusana period, can likely also be used as objects of buddhanusmrti (not necessarily in the
sense of meditation). Thus, this trend may well have influenced the shift in focus towards
visualising the physical body of the Buddha in the meditation under the name of

buddhanusmrti.

4) Visualising the Dharma Body of the Buddha

With respect to the dharma-body, four primary groups of concepts are concerned: the ten
powers (165V4-V5), the four confidences (165V5), the three distinctive bases of mindfulness
(165V6), and great compassion (165V6-R1). The distinctive bases of mindfulness (a@venika
smrtyupasthana) cannot be found in the relevant part of the Ch. meditation manuals, such as
the Concise Essentials and Five Gates of Chan Essentials; in these sources, it is replaced by
the eighteen special qualities (@venikadharma). This was mainly caused by the variant lists of
the eighteen special qualities, and the classification by Das Yogalehrbuch is obviously in line
with the *Mahavibhasa (T 1545, p.85a26-28) and Abhidharmadipa (Jaini 1959:209) passages
we quoted before.

In addition to this, one remarkable feature of visualising dharmakaya in Das Yogalehrbuch
is that the four groups of concepts are all characterized by a series of visions, although the
reason and the guiding principle thereof are by no means clear. One specific term
adhipatiripa (“governing embodiment” = adhi + pratiriipa) refers to the embodiment of
these abstract concepts, whose contents thus include the ten powers, represented by a vision
of the five white elephants (pamca sveta gaja) and five Buddhas; the four confidences,
represented by the four treasure cycles (catvari ratnamandalani); the three distinctive basses
of mindfulness, represented by three people holding weapons and oil jars; and finally great
compassion is represented by women with the color of empty space (akasavarna stri).

In the Ch. translations, we do not find these conceptual embodiments related to
dharmakaya; rather, dharmakaya is associated with a metaphor found in three separate
passages,””3 wherein a jar or golden jar containing the Mani Jewel is used to describe the

dharmakaya inside the physical body.

5) Visualising the Abhiseka ritual

292 In Sanchi, for instance, the four important scenes are illustrated, but only the symbols, rather than
the figure of the Buddha, can be found in these scenes (Miyaji 2006:65).

293 ¢f. T 619, p.327b09-14; T 613, p.264b20-c03; T 613, p.265b28-c07.
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Interestingly, at the end of the buddhanusmrti section, we see a description of abhiseka***
(consecration). Because we do not have the full text, we can only identify the following

sentence:

Zur Zeit der Besprengung (durchdringt ein Strom) ..................... Dieser zerschmilzt
und erfiillt dann durch die Offnung des Hauptes [seine] Gestalt. Mit den [Stromen], die
aus dieser hervorkommen, stellt sich ein Edelsteinstrom zur Schau (und aus) der Stirn
......................................... allméhlich, bis er mit dem gleichzeitig aus dem Nabel
hervorkommenden Strom vermischt [seinen] Standort erfiillt. Es erscheint [sein] Standort
aus Edelsteinen. Die Buddhas ........................... von Edelsteintempeln
............................................................ (Am Ende) wird das zu Erkennende im
Nabel zum Verschwinden gebracht. So [erfolgt] das Erwachen.?®> (Schlingloff 1964:
178-179)

There are many passages in Chinese meditation manuals that refer to abhiseka, and the
closest description of the procedure is found in the method of visualising abhiseka in Chan

Essentials:

Moreover, the method of visualising abhiseka should be taught in this way: the one, who
practices the visualisation of abhiseka, first sees his own body as a vaidirya-light,
surpassing the three realms. Then he sees a real Buddha uses the bottle to pour the bathing
water into the head [of a bodhisattva], and the whole body [of the bodhisattva] is filled
with water. After the whole body, even each joint, is filled, the water flows out of the navel
toward the place in front [of the bodhisattva]. The Buddha Continuously pours the water.

294 As is stated under the entry of abhiseka in the Princeton Dictionary of Buddhism, The Skt. term
abhiseka is “originally used to refer to the anointment of an Indian king or the investiture of a crown
prince, which by extension came to be applied to the anointment of a bodhisattva as a buddha. Just as
a wheel-turning monarch (cakravartin) invests the crown prince by sprinkling the crown of his head
with fragrant water from all the four seas, so too do the buddhas anoint the crown of a bodhisattva
when he makes his vow to achieve buddha-hood...

“Abhiseka is used especially in tantric literature ... to refer to an initiation ceremony that
empowers disciples to ‘enter the mandala’, where they are then allowed to learn the esoteric formulae
(mantra) and gestures (mudra) and receive the instructions associated with a specific tantric
deity.” (Buswell & Lopez 2014)

295 (165R2) ... abhisekakale [te] + + + + + + + + + + + + + + [¢]i sa ca pravilinah tada[sr](ayam)
(165R3) murdhnas c[chlidrena pirayati tata eva ca nihsrtai ratnapravahah darsanam datva lala(t)[a)
+++++++++++++ + (kraymena yavat sahanabhi[ni](h)-(165R4)-[s](rt)[e](na prav)ahena
misribhiitah [s](th)itim apirayati ratnamayt ca sthitir drsyate bud(dha) + + + + + + + + (h ratnak)
[alfa]sar[ai]l + + ++++++++++++ (165R5) + + + + + + + + + + + + (ante n@)bhyam
nirudhyate jiieyam iti vyutthanam // ... (Schlingloff 1964:178-179)
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After the abhiseka, the Blessed One disappears. The water flowing out of the navel looks
like the vaidiirya, and its color is like the purple vaidiirya-light. The light illustrates the
three thousands great thousand worlds.?* (T 613, p.260b15-21)

After seeing the abhiseka of the Buddha, the text suddenly changes to the abhiseka of the
practitioner himself:

When the water flow is finished, you should teach the practitioner to concentrate on the
mind: “wish the Buddha, the Blessed One, to do abhiseka for me”. Then he sees his body
largely expanded as the air pervades, surpassing the three realms. Then he sees the water
entering into the top of his head. Then his body expands in water, and is filled with water.
Then one sees his own navel as the lotus, and the water springs out, surrounding his body
like a pool.?*” (T 613, p.260b21-25)

The basic idea behind abhiseka 1s that, after this ritual, one will become the real Buddha.
Thus, it appears to me that visualising the abhiseka (consecration) on one’s own body may
also imply the identification of the body of the practitioner with the body of the Buddha.

6.3.2 Perceiving the Buddha image before meditation

The practice of seeing the dharma-body in the Central Asia meditation manual; namely,
symbolising the abstract terms for the purpose of visualisation, reflects a dramatic change in
the Buddha body theory. In many early records concerning the “pair-model”, seeing the
Buddha through the physical body is criticized (*4bhidharmavibhasasastra T 1546, 134a29-
b08, Kasyapaparivarta p.43. 62v1-3), and this is also in line with the absence of any figures
of the Buddha in the early art historical evidence. However, the rise of seeing the physical
body was probably stimulated by the popularity of Buddha statues and images.

As stated in Sravakabhiimi, at the beginning of the practice of impurity (asubha), one
perceives nimitta by means of sitting beside the cemetery or having the relevant image in
hand (Schmithausen 1982:63). It is then reasonable to presume that the starting point of
practicing buddhanusmrti could be also perceiving a Buddha figure, using a concrete Buddha

image, such as a statue or painting. In fact, this is recorded at the beginning of some passages

B0 HEMABRERE. BEEEA RO, MRBDGEN =/, AR, DBEUK, #H
V. o HYIRINTL, SRR, PEMEHR. HUERRHTHL. GRS K. AR TR
e, EIJ{FRTIE [ K I . HAAUNASRRDG . SR W =T R T 5

27 OOKH#T, EEEHRE: RO E AR AR AR RS ISR R, #H =
o RAKTEN, RE@EA, BKIES. WRkAKb. HE RENIESE, HRRL, Wi
5. sEhmit.
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from the Ch. meditation manuals that we mentioned above.

There are three kinds of people: the one who practices at the beginning, the one who has
already practiced and the one who has practiced for a long time. With regard to the
beginner, one should lead him to the Buddha statue, or teaches him to visualise the perfect
marks of the Buddha statue until he can identify the marks clearly. After perceiving it with
the fixedness of thought, he turns to the quiet place, visualising the Buddha statue in
mind.?”® (T 614, p.276a08-12)

With respect to buddhanusmrti, if the Buddha does not exist in the world, then how can
one recollect him? Nothing is more convincing than seeing with the eyes. One should
visualise the excellent statue, which is indistinguishable from seeing the real Buddha.
From the Usnisa and the white Girna curl (that emits light) between his eyebrows down to
the feet, and then returning to Usnisa, one visualises them one by one. Then, retire to a

quiet place, closing one's eyes and contemplating...?*® (T 619, p.327a12-15)

The relevant record can be also found in other sources related to buddhanusmrti, such as the
case of Asokavadana mentioned above and the Vimuttimagga. The latter states for example:
“If man wishes to meditate on the Buddha, he should worship Buddha images and such other
objects3% (Harrison 1992b:219, according to T 1648, p.426c06-08). Therefore, seeing the
physical body of the Buddha is not criticized in the meditation context, but is regarded as a
basic step towards contemplating the dharma-body.

6.4 Two bodies of the Buddha and buddhanusmrti in the Samadhiraja-sitra

We have already seen that the two bodies of the Buddha become important visualisation
objects in the buddhanusmrti section of the Central Asia meditation manual that is closely
associated with the Sarvastivada Abhidharma School. Notably, in the Mahayana text,
Samddhiraja-sitra (Samadh), which is closely connected with the Prajiiaparamita tradition
(see § 5.5.2), the two bodies are also found in verses 7-10 of Chapter 24, and belong to the
context of seeing the Buddha:

P8 BHERAERA BEAT KEE T BT RN, RGN, S34S
H A B, MM T —OBRFREEFE, OIRBUE.

2w, AER, 2RSS AZBFEEARIR, EBFGm LR ER. SRRE
EHAZ, TERRE, BEA%E, MGG, BReE. PHHEEME.

OIS 2 AR A 5 ABGEEE, HTASSn R -
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pasyitva kayu buddhasya vaksyante drstu nayakah /

na caham ripakdayena pasyitum sakya kenacit // Samadh 24.7 //

jhatah svabhavo ripasya yadrsam rupalaksanam /

riupasvabhavam ajndaya kayo mama nidesitah // Samadh 24.8 //

evam paricana skandhandam jianam me dharmalaksanam /

jaatva svabhavam dharmanam dharmakaye pratisthitah // Samadh 24.9 //

desemi dharma sattvanam dharmakdaye ‘py anihsrtah /

na ca dharmata buddhanam Sakyam vdcaya bhasitum // Samadh 24.10 // (Vaidya
1961b:151)

Having seen the body of the Buddha, they will say that the guide (= Buddha) is seen,

But I cannot be seen by means of any [such] form-body (ripakaya).

One who knows that the inherent-nature of form (ripa) is merely a characteristic of form,
In recognizing the inherent-nature of form my body is revealed.

Thus I have knowledge of the five aggregates as the dharma-characteristic
(dharmalaksana),

Knowing the inherent-nature of the dharmas, I was firmly established in the dharmakaya.
I teach the dharma to beings, but I have not left the dharmakaya,

The essence of the dharma of the Buddhas cannot be uttered in word.

The Ch. version of these verses (T 639, p.581¢c18-25) does not differ significantly from its
Skt. counterpart. This passage declares that the Buddha is “firmly established in the
dharmakaya” (dharmakaye pratisthita), and that he cannot be seen through the ripakaya.
Only the person who understands the characteristic or self-nature of dharma can see the
dharmakaya of the Buddha.

Then, in the fourth chapter of Samadh “Recollection of the
Buddha” (buddhanusmrtiparivarta), which has been translated by Goémez & Silk
(1989:75-78), the two bodies of the Buddha also occur in one long passage (verses 9 - 22),30!
which itself should be treated as a process of meditation. There are some noticeable features
in this long passage: the bodhisattva recollects the Buddhas in all aspects (v. 9) and sees
thousands of millions of Buddhas (v. 10). Then he concentrates on the distinctive body
features of the Buddha, such as his golden body (v. 13). After that, the practitioner abides in
the signless realm and realizes that all the dharmas are empty (v. 14). At that point he is
firmly established in the dharmakaya of the Buddha and does not perceive the Buddha
through the ripakaya (v. 15). He practices repeatedly and constantly (v. 16 & v. 17), no
matter whether he is walking, standing, or sitting, and even makes a vow to attain awakening
as Buddha (v. 18). He then praises the Buddha (v. 19 & v. 20), and he can see the Buddha

301 For the Skt. passages, see Vaidya 1961b:20-22.
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both during both the day and night (v. 20). Even when he is ill, diseased, or when he feels the
pangs of death, buddhanusmrti never fades... (v. 21 & v. 22).

Some features of this model of buddhanusmrti practice seem to be comparable with the
PSS. First, the expression “recollects the Tathagatas in all their aspects” (Samadh Chapter 4.

v. 9 & v. 10) refers to the most distinctive feature of pratyutpanna-samadhi:

The Buddha said to the bodhisattva Bhadrapala: “Any bodhisattvas whose thoughts are at
present concentrated and directed towards the Buddhas of the ten quarters, will, if they

possess mental concentration, achieve all the exalted practices of a bodhisattva ...”302
(Harrison 1998:15)

In this passage, mental concentration on the Buddha without disturbance is emphasized. In
this regard, the PSS text also mentions continuously practising for up to seven days and

nights:

In the same way, Bhadrapala, bodhisattvas, whether they be ascetics or wearers of white
[laymen or laywomen], having learned of the Buddha-field of Amitabha in the western
quarter, should call to mind the Buddha in that quarter. They should not break the precepts,

and call him to mind single-mindedly, either for one day and one night, or for seven days
and seven nights. After seven days they will see the Buddha Amitabha. If they do not see

him in the waking state, then they will see him in a dream.3%* (Harrison 1998:17-18)

The quality of continuous practice for this time period is also found in the Samadh: one
practices repeatedly and constantly and then “sees the World Protector both during the day
and during the night” (Samadh Chapter 4. v. 20). A similar expression —“dwells in the
attention to them (the Tathagatas) night and day” (ebhir manasikare ratrn-divam viharati) —
can be also found in LP (cf. § 4.2.1).

The two bodies of the Buddha appear in the in Samadh in the chapter on buddhanusmrti.
Here, the text mentions the special feature of the golden body of the Buddha, associated with
the ripakdya, and the practitioner (bodhisattva) makes this body the object (alambani) of his
thought (Samadh Chapter 4. v. 13). The two bodies are not explicitly mentioned in PSS, but
the practitioner in PSS should recollect the Buddha’s body with its special features:

302 Translated from T 418, p.904b24-25. In the Tibetan version, this passage corresponds to the answer
to the question: “what then is the samdadhi called Direct Encounter with the Buddhas of the Present?”.
This shows its function as the definition of this samadhi; but the content of the samadhi is
dramatically extended to 154 items.

303 Translated from T 418: 905a14-17.
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The Buddha's body is endowed with all the thirty-two marks, he radiates light, he is fine

and upstanding beyond compare, in the midst of the assembly of monks he preaches the
sutras, and the sutras he preaches are of indestructible form.3% (Harrison 1998:19)

The text of Samadh proceeds to explain that the ripakaya of the Buddha, the physical body
with special features, is not perceived by the practitioner when he understands the emptiness
of all dharma and when he is established in the dharmakaya (Samadh Chapter 4. v. 13 & v.
14). In comparison, in PSS, the vision in the pratyutpanna-samddhi is emptiness, which is

explained through the notion of citta-matra:3%

One thinks to oneself: “The Three Realms — the Realm of Desire, the Realm of Form,
and the Realm of the Formless— these Three Realms are simply made by thought ...
There is nothing in these dharmas which can be enjoyed; they are all made by thinking. If
thinking is nothing but empty, then anything which is thought is also utterly nonexistent.”
So it is, Bhadrapala, such is the vision of the bodhisattvas who are established in the
meditation. (Harrison 1998:21-22, translated from T 418, p.905¢29-p.906a7)

Due to the idealist understanding present in the passage, not only the Tathagata but also all
dharmas are understood as emptiness,. This is clearly repeated in a verse at the end of the

chapter,?% which, as pointed out by Harrison, is also quoted in the Lankavatara-siitra:

asarakd ime dharma manyanayah samutthitah /

sapy atra manyand sinya yaya Sunyeti manyate // (Vaidya 1963:107)

These dharmas are insubstantial, they all arise from (mis)conception.

Whatever is conceived with regard to emptiness, that conception is here empty. (Harrison
1990:44, n. 31)

Thus, both PSS and Samadh state that the one who understands the emptiness of all dharmas
is successful in seeing the Buddha in the ten directions or in the pratyutpanna-samadhi.
Perceiving the special features of the Buddha body seems to be regarded only as a temporary

ML HEAETTABER, CUIEUR, e, EH MR, (T 418, p.905b13-16)

305 Harrison (1990:42, n.23) reconstructs the Tibetan sentence khams gsum pa 'di dag ni sems tsam mo
(Harrison 1978:36.21-22) “Whatever belongs to this Triple World is nothing but thought” as citta-
matram idam yad idam traidhatukam on the basis of the Dbh (cf. Rahder 1926:49), and refers to
studies on “the significance of this statement in the historical development of Mahayana
idealism” (Schmithausen 1973:172-176 and Hall 1986:15-16, n.23).

06 ERMER [, HArfER A, DUBRZEE ., U, (T 418,906a10-11)

176



measure, ultimately to be superseded by perceiving the emptiness of all dharmas.

As stated in § 3, we can find some examples where the Sadaprarudita story in AP imitates
the contents of PSS, demonstrating the popularity of the pratyutpanna-samadhi among
Prajfiaparamita followers. We also noted that Samadh shares many features with
Prajfiaparamita literature. As a matter of fact, it is regarded as the “Doctrine of
Prajhaparamita” and is a major authority for the Madhyamaka school (Régamey 1938:23, cf.
§ 5.5.2); therefore, the buddhanusmrti chapter in Samadh might also shed light on the
continuous development of the pratyutpanna-samadhi in the early Madhyamaka School that
strictly follows the teaching of Prajfiaparamita.

Summary

In sum, the pair-model of the Buddha bodies was interpolated into the context of
buddhanusmrti in LP, and it might be associated with the tradition of treating buddhanusmrti
as a meditational practice, which became popular prior to 5* Century C.E..

As stated above, the body of birth (janma-kaya/-sarira) and the body of dharma (dharma-
kaya/-sarira) in the Sarvastivada Abhidharma became two important objects of
buddhanusmrti, as reflected in the Central Asia meditation manual. Thus, the relevant
Abhidharma understanding of the two bodies was adopted in actual meditation practice. The
distinctive bases of mindfulness (avenika smrtyupasthana), for instance, that are interpreted
as the dharma-body of the Buddha in the Sarvastivada Abhidharma (namely, ten powers, four
confidences, three distinctive bases of mindfulness, and great compassion), are symbolized as
concrete objects in order to meet the needs of those practising visualisation.

The buddhanusmrti practice reflected in Samadh is probably closer to that found in LP,
and it shares many similar features with the PSS. If we further compare the buddhanusmrti
section in Samadh with that in the Skt. meditation manuals, the two bodies of the Buddha are
both regarded as important objects of buddhanusmrti, but what the dharma-body means
largely differs. In Samadh, the dharma-body is connected with the emptiness of all dharmas,
and this is in line with our previous observation: from a historical perspective, dharmakaya
developed from dharmal/dharmata (§ 5); and the dharmata refered to emptiness in early
Prajfiaparamita literature (§ 1). In contrast, the dharma-body in the Central Asian meditation
manual adopts the understanding already present in the Sarvastivada Abhidharma tradition.
Furthermore, the visualisation of the physical body of the Buddha is accepted in both texts
(janmakaya in Skt. meditation manual and ripakaya in Samadh) and it seems to be

subordinate to perceiving the dharma-body.
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7. Buddhanusmrti in the Larger Prajiiaparamita

We have already discussed the development of seeing the Buddha in the Prajfiaparamita
tradition, observing a shift from its metaphoric usage to its indicating a specific mode of
visualisation. In LP, seeing the Buddha is sometimes associated with the term
buddhamanasikara, but more predominantly with the term buddhanusmrti (nian-fo &1,
recollection of the Buddha), which alone can have multiple meanings. The latter member of
the compound, anusmr-, encompasses several senses and Izumi (1939) defines six on the
basis of the Dhatupatha: 1) holding, keeping in mind; 2) remembering (in contrast with the
continuity in the first meaning); 3) desiring; 4) investigating; 5) as it is declared that ... (used
in the context of listing things); and 6) recitation (Izumi 1939:100-103). From these, he then
determines the following three usages of buddhanusmy- in Buddhist literature:

(a) An emphasis on calling the Buddha to mind (mainly based on the first two meanings
listed above).

(b) The function of the mind together with calling out the name of the Buddha.

(c) An emphasis on calling out the name(s) of the Buddha.

In this section, I will analyse the usage of buddhanusmrti in canonical texts. Then I will show

its development, as witnessed by a detailed description in one paragraph of LP.

7.1 Buddhanusmrti and relevant terms in canonical texts
7.1.1 Recalling the scenes of the Buddha’s life in the Mahaparinirvana Siitra
The early meaning of anusmp- may be closer to calling to mind. Its combination with the

Buddha, as a calling of the Buddha to mind, can be found in one passage in Mahdaparinirvana
Siitra of Dirgha Agama that deals with recollecting the important scenes of the Buddha’s life.
It refers to the four places on the earth related to his birth, enlightenment, first sermon and

parinirvana.

(41.5) catvara ime bhi(k)s(avah) pr(thivip)r(adesah sraddhasya kulaputrasya kuladuhitur
va yavajjivam_anusmaraniyda bhavanti |) (41.6) (katame catva)rah | iha bhagavar jatah |
iha bha(gavan anuttaram samyaksambodhim abhisambuddhah | iha bhagavata
triparivartam dvadasakaram dharmyam dharmacakram) pravartitam | iha bhagavan
anupadhisese nirva(nadhatau parinirvrtah |)*7 (Waldschmidt 1950-1951:388)

307 The Skt. recension is close to the Ch. recension (=15 « ##1748 T 1, p.26a03-09). In this passage

A~

we also see nian 7% corresponding to anusmr-, and the four places are identical with the Skt.

recension.
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There are, monks, four places on the earth that should be remembered (anusmaraniya)
throughout the life of a faithful son or daughter of a good family. What are the four? Here
the Lord was born. Here the Lord achieved the ultimate enlightenment. Here the Lord
turned thrice the righteous wheel of dharma in twelve ways. Here the Lord entered into the

nirvanadhatu free of attachments.

These four sites to be remembered (anusmaraniya) are illustrated in pictorial form at some of
the early Buddhist sites from the 2" century B.C.E, although the figure of the Buddha is not
expressly shown and instead is represented through symbol.3® In Gandhara also, reliefs
illustrating the scenes of the Buddha’s life, now with an anthropomorphic Buddha figure,
were widespread from the ca. 15t century C.E and thereafter during Kusana period,
accompanying a boom in the composition of the Buddha’s biographical literature. These
representations can also be used as the objects of buddhanusmrti (not necessarily in the sense
of meditation) and may have given rise to the practice of visualising the Buddha in the

meditation practice under the name of buddhanusmrti.

7.1.2 The ten epithets of the Buddha in the Mahanamasuttanta
In canonical works, a formula detailing ten epithets of the Buddha is also related to

buddhanusmyti (Harrison 1992b, see also § 6.3.1):

Table 7.1. The ten epithets of the Buddha

Pali Sanskrit Chinese
(1) araham (1) tathagato (1)
2) se‘l'r.nmésambuddho (2) ’rhan (2) RECHE)
(3) vijjacaranasampanno (3) samyaksambuddho (3) R
(4) sugato (4) vidyacaranasampannah é'?/#ﬁ“
(5) lokavidii (5) sugato (4) M7
(6) anuttaro (6) lokavida (5) #Hilh
(7) purisadammasarathi (7) anuttarah ‘ (6)
g% Zat(til(lla}ll devamanussanam [()%rlﬁafl_aglyasarathlh_ ] (7) 48 |-+JafE st %
uddho $asta devamanusyanam
(10) bhagava’ti. (9) buddho (8) KAl
(10) bhagavaniti (9)
(Mahanamasuttanta, AN (Arthaviniscaya-siitra, (10) 2
6.10, PTS: III. 285) Vaidya 1961d:324) (448 T 99, p.237¢21-23)

In the canonical texts and others such as the LP, buddhanusmrti always occurs in a six-fold

series of recollections: recollection of (1) the Buddha (buddhanusmrti /213, (2) the Dharma

308 Tn Sanchi, for instance, the four important scenes are illustrated, but only the symbols, rather than
the figure of the Buddha, can be found in these scenes (Miyaji 2006:65).
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(dharmanusmrti /7%), (3) the Sangha (samghanusmrti /548), (4) morality (Silanusmrti /&
7), (5) liberality (tyaganusmrti &%), and (6) deities (devatanusmyti 7&K).3% Each
recollection that comprises the six-fold list has its own individual formula (see below).

In the Mahanamasuttanta (Pali: AN 6.10 = Ch: SA 931) the Buddha tells Mahanama - one
of the first five disciples of the Buddha and a member of Sakya lineage — that a disciple of the
honorable one (ariyasavaka) should recollect six things. In the course of each recollection,
one quotation of a formula occurs. Because of their widespread appearance and the form of
quotation, we cannot rule out the possibility that the ten epithets of the Buddha are recited

aloud.

7.1.3 Concepts relevant to buddhanusmrti
Closely related to the ten epithets formula are some other groups of terminologies worthy of

mention. In the recently published article by Schlosser & Strauch (2016), Strauch notes an
issue concerning the term G. abheja-prasada (Skt. abhedya-prasada). He demonstrates that
the G. abheja derives from the Old Indian abhedya “unbreakable” and notes that in several
Skt. texts the term abhedya-prasdda, meaning “unbreakable faith”, occurs (2016:80-85).
However, the same term is always written as avecca-pasada in P., or, in its Buddhist Hybrid
Sanskrit variant, avetya-prasada, denoting “faith based on understanding” or, following Pali
commentarial literature, “immovable faith™31? as well as “perfect confidence”.3!" Strauch
argues that the latter usage of avetya-prasada could be considered as the original, but the
sound change from Middle Indic avecca to Gandhari abheja is difficult to explain
(2016:87-88). Apparently the composers of the Vibhasa compendia also encountered issues
and were aware of the multiple senses the terminology encompasses. Consequently they

listed five possible meanings: 1) purities (j§), 2) unbreakable purities (fNBE{H *abhedya-
prasada), 3) uninterrupted purities (fNEIF *abhedya-prasada), 4) immovable-purity (H)

309 In other Buddhist literature, it is also extended up to a tenfold series, adding the following four

recollections to the list: (7) respiration (anapananusmrti 75 N B, (8) death (marananusmrti {&3%),

(9) the parts of the body (kayagatanusmrti 7%%) and (10) peace (upasamanusmrti &3, (Harrison
1992b:216).

310 In the Pali dictionaries, such as A Critical Pali Dictionary, the first half of the compound avecca is
sometimes regarded as deriving from ava + a + i (to understand, to know) (or ava + ger. Vi (*-itya),
and this is supported by the commentary of Buddhaghosa, which explains avecca as padiiaya
ajjhogahetva, pativijjhitva, natva, janitva. Modern Pali researchers therefore translate the compound
as “confidence/trust/faith based on understanding”. However, in some commentaries, this compound
is associated with acala (immovable) or acyuta (firm, solid), and Buddhaghosa himself also combines
the two meanings, immovable and understanding, and argues that ‘solid faith’ derives from the correct
understanding of the Buddha (cf. Schlosser & Strauch 2016:78-80).

311 Schlosser & Strauch 2016:84.
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IF *avetya-prasada), and 5) purities of view (5 / i *avetya-prasada).’'?

Strauch further investigates a passage from the Sangitisuttanta (DN 33 III. 227), in which
the three jewels, together with (arya-)sila, are arranged into a fourfold list of srota-
apattyanga (attributes of the entrance into the stream). In this passage, only the three jewels
are associated with the aveccapasdda, whereas in the Dharmaskandha of the Sarvastivada
Abhidharma,3!3 there is a passage based on one quotation from a sttra (corresponding to the
836M sitra of Ch. Samyuktagama (T 2, p.214b7-19 and Pali SN 55.17),3'* in which
avetyaprasada refers to all four concepts: the three jewels together with sila:

What are the four *avetyaprasadas (si zheng-jing PUFE#H)? They are: buddha-
avetyaprasada, dharma-avetyaprasada, sangha-avetyaprasada, and the virtue favored by
the nobles. Why? The four great elements, namely, the element of earth, water, fire, and
air, are capable of change; those noble disciples who have achieved the four
avetyaprasadas definitely will not change.3!3 (Schlosser & Strauch 2016:88-89, translation
by Lin Qian)

Consequently, Strauch suggests that among Sarvastivada Abhidharma circles the group of

312 Based on T 1545, p.534c¢14-29, translation and discussion by Lin Qian ($k§Z) and Stauch.
(Schlosser & Strauch 2016:85-86)

313 As it is pointed out by Erich Frauwallner, the Dharmaskandha, one of the six basic Abhidharma
texts of the Sarvastivadin, “proves to be a very early work from the time before Asoka’s missions and
can therefore also be regarded as the Sarvastivadin’s earliest Abhidharma work after the
Samgitiparyaya” (Frauwallner 1995:20). He compares the structure of the Dharmaskandha, which
includes a list of concepts, named by him as matrka, that concern the path to liberation, with the
structure of the Vibharnga in the Pali Abhidharma, and concludes that they have both a shared general
form that can be traced back to an early period, in addition to a similar exegetical method: “a siitra
text containing the relevant doctrinal concepts is first presented and then subsequently
explained” (Frauwallner 1995:19). However, in individual details of form, the two works bear
considerable differences because of “a long period of separated development before the text assumed
its ultimate form” (Frauwallner 1995:20).

314 Although in the Pali Abhidhamma counterpart to the Dharmaskandha, the Vibhanga, the whole
chapter regarding the “four unshakable faiths” is absent, Frauwallner points out that this may be
attributed either to the fact that the group of doctrinal concepts to which it belongs were not regarded
as a matrka in the Vibhanga any longer, or to the expense of the content in the Pali Abhidhamma.
Because we can also find “unshakable faith” in the Sangitisuttanta, the original form of this chapter
can likely be traced back to the period of early Buddhism, before Asoka’s missions (Frauwallner
1995:19-20).

L SR GEERE TR AT MR BERrER. PRl AR RS, 2
PURTE, HATH T, &AL YRS, R, DX 5. (T 1537, p.460a21-24)
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four srota-apattyanga influenced the fourfold list of avetyaprasddas, resulting in the
interpolation of sila as the fourth avetyaprasada (Schlosser & Strauch 2016:88-90).

The remainder of this section considers the same materials as Schlosser & Strauch (2016)
but in distinction it shall focus on a feature that has not drawn significant attention; namely,
the connection between avetyaprasada, srota-apattyanga and anusmrti. First, let us examine
the passage of the Sangitisuttantanta (DN 33 III. 227) concerning srota-apattyanga, where,

interestingly enough, the formulas of the four anusmrti from the Mahanama-suttanta occur:

Four factors of his state who has attained the stream (srofa-apattyanga). Herein, brethren,
the Ariyan disciple has an unshakeable faith (avecca-ppasddena) (1) in the Buddha:--'So
he too, the Exalted One, is Arahant, supremely enlightened, full of wisdom and goodness,

Blessed One, world-knower, peerless driver and tamer of men, teacher of devas and men,
Buddha, Exalted One!' (2) in the Norm:--Well proclaimed by the Exalted One is the Norm,

effective in this life and without delay, bidding us come and see, leading us onward, to be

known by the wise as a personal experience. (3) in the Order:-- Well practised is the Order

of the Exalted One's disciples, in uprightness, method and propriety, namely, the four pairs

of persons, the eight classes of individuals. This is the Order of the Exalted One's

disciples, to whom offerings and ministering should be made, and gifts and reverent

greeting as unto the supreme field of merit throughout the world. (4) Endowed is it with

virtues lovely to the Ariyans, unbroken and flawless, consistently practised, unblemished,

making men free, commended by the wise, unperverted and conducing to rapt
concentration.’'® (Rhys Davids 1921 [I11]:218-219)

The formulas found in the context of Srota-apattyanga and avecca-ppasada (unshakeable
faith) are quite similar to those encountered in the context of anusmrti in the

Mahanamasuttanta (AN 6.10). Although in the Dharmaskandha, the formulas only appear in

316 Cattari sotapannassa angani. Idh’  avuso ariyasavako Buddhe avecca-ppasadena samannagato
hoti — ‘Iti_pi so Bhagava araham Samma-Sambuddho vijja-caranasampanno sugato loka-vidi
anuttaro purisa-damma-sarathi_sattha deva-manussanam Buddho Bhagava ti.” Dhamme avecca-
ppasadena samannagato hoti — ‘Svakkhato Bhagavata Dhammo sanditthiko akaliko ehi-passiko
opanayiko paccattam veditabbo vinnihiti.”  Samghe aveccappasadena samannagato hoti —
‘Supatipanno Bhagavato savaka-Samgho uju-patipanno Bhagavato savaka-samgho, fiava-patipanno
Bhagavato savaka-samgho, samici-patipanno Bhagavato savaka-samgho vadidam cattari purisa-
vugani, attha purisa-puggald, eso Bhagavato savaka-samgho dhuneyvo pahuneyyvo dakkhineyyo
anjali-karanivo _anuttaram puniia-kkhettam lokassati.” Ariya-kantehi silehi samannagato hoti
akhandehi acchiddehi asabalehi akammdsehi bhujissehi vininuppasatthehi aparamatthehi samadhi-
samvattanikehi (Sangitisuttantanta DN 33 III. 227).
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the explanation for the three jewels,’!” the formula for sila also occurs in the
Dutiyamittamaccasuttanta (SN 55.17), which is quoted in the passage of the Dharmaskandha
that deals with the four avetyaprasada. Thus, in canonical texts such as Sangitisuttantanta
and Dutiyamittamaccasuttanta the formulas of the four-fold recollections are all cited in
passages relevant to srota-apattyanga or avetyaprasada.

Since the six-fold anusmrti also occurs in the Sangitisuttanta, avetyaprasada and anusmrti
clearly refer to two different groups of concepts. So what is the relationship between these
concepts? If we examine the explanation of avetyaprasada in the Dharmaskandha, we find

an interesting explanation. Taking avetyaprasada towards the Buddha as an example:

With respect to a “disciple of the honorable”, “honorable” (*@rya) means the Buddha,
Dharma and Sangha. Because of taking refuge in the Buddha, Dharma and Sangha, one is
called “a disciple of the honorable”. “Recollecting the Buddha by [his] characteristic
(laksana)” means: through this definition, by this way and for this reason, direct the mind
to the Buddha, focusing one’s mind in recollection, without forgetting and losing, without
missing and omitting, without losing dharmata and clear memory. In this way, it is called
“Recollecting the Buddha through this characteristic”.3!® (T 1537, p.460b08-12)

In this passage, the first three avetyaprasada can be also understood as an unforgettable or
stable recollection of the three jewels.?!” Here the explanation for arya-sravaka is particularly
noteworthy, for it takes the compound arya-sravaka as a tatpurusa “the disciple of the
honorable (three jewels)”, rather than as a karmadharaya “the honorable/holy disciple”,
indicating the disciples who attain the four results. This interpretation therefore connects the
passage concerning the first three avetyaprasdda with taking refuge in the three jewels,
which is specifically attributed to the practice of Buddhists at large, including laypersons

(upasaka and upasika). At the same time it should be remembered that sila, the basic moral

317 Taking avetyaprasada towards the Buddha for example:
AT HEF . BN DAEM. SR, AUt R hn sk A i I 5 5
A3 1B i 5 4 [ o b SRR R R AR . (T 1537, p.460a29-b03)

318 Translated from the following passage:
BN TE, A, RS, ZBN T DI AMEE S 5 DIAH I Pt
B, ORI SHES . HEREE, NEAREK, DENE, AREE, OWRE. &, 4%

PAAN R AHBE &k b o
319 As for the fourth item related to sila, there is only one shorter passage (T 1537, p.464c10-15),
which is in line with the reading of the formula related to sila that we have seen in

Sangitisuttantanta:: ariyakantesu silesu samdadapetabba, nivesetabbd, patitthapetabba akhandesu ...
pe ... samadhisamvattanikesu (quotation from Dutiyamittamaccasuttanta).
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precept for Buddhists, also includes the five or eight precepts referring to the layperson.32°
We can assume that the early layers of the development of the recollections had much to do
with taking refuge in the three jewels. However, in the Sangitisuttantanta and its parallels,
the three jewels together with sila fall into the category of srotapattyanga, referring to a
“holy disciple” as an alternative for arya-sravaka, which therefore belongs to a higher level
of practice. As stated by Tokuoka Ryoe (fiiii] #5#%), the trifold refuge, unbreakable faith, and

the srota-apattyanga in canonical records are identical in nature and result: fearlessness,
calmness free of suffering, not falling into the evil rebirths, and rebirth in heaven.3?! The
occurrence of the recollections in passages related to srota-apattyanga or avetyaprasada
should, in all likelihood, be attributed to a continuity in practice: laypersons or monks alike
take refuge in the three jewels and follow certain precepts, whilst in succeeding practice the
recollections of the three jewels and precepts should be repeated until they become
unforgettable. In this way, an “unbreakable faith” is established and a practitioner is settled in
the position of having srota-apattyanga. Generally the formulas are fixed as a fourfold

recollection, but they are also extended to sixfold and tenfold schemas.3??

7.1.4 Interpretations of the three jewels in canonical texts and early treatises
The conflation of the recollections, the srota-apattyanga (attributes of the entrance into the

stream), avetyaprasada (unbreakable/unshakable faith), and the trifold refuge at the level of
practice, is also reflected in the varieties of two parallel canonical texts: the “Chapter of the
three jewels” (san-bao pin =% i) in the *Ekottarikagama (T 125 zengyi ahan Jing Y45
E &%) speaks of the trifold refuge, whilst its counterpart in the Pali canon, the
Aggappasadasuttanta (AN 4.34), classifies the three jewels along with the noble eightfold
path under the four faiths (Pali: pasada, Skt: prasada). Following on from our analysis
above, this is not overly unexpected, since taking refuge and cultivating the faiths are both
expressed by way of equivalent formulas and hence may be indicative of the same practice.
Furthermore, the contents of both texts also shed light on our understanding of the
interpretations of the three jewels in other Buddhist treatises to be discussed below. Here I

320 As stated in the Encyclopedia of Buddhism:

The five precepts address the moral obligations of all Buddhist laypersons and are sometimes taken
along with the three REFUGES in a formal ceremony. They are thus viewed, much like monastic
precepts, as a set of vows that call for abstention...Observance of these eight rules conventionally
takes place only for limited periods, often on six days each month, arranged around the full and new
moon days that coincide with the monthly confessional ceremonies (Skt., posadha; Pali, uposatha) in
the monastic community (cf. Encyclopedia of Buddhism:673).

321 Tokuoka 1989:70-71; and Tokuoka 1984:118-120.

322 This development of the concept is also discussed in Tokuoka 1984:120, although the formulas we
have shown above are not mentioned.
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only list the interpretations for taking refuge in the three jewels, as found in the “Chapter of

the three jewels” in the *Ekottarikagama:

What is taking refuge in the qualities of the Buddha? Of beings, whether bipeds,
quadrupeds, or those with many feet, with form or void of form, with consciousness or
void of consciousness, or in the heaven of neither perception nor non-perception, the
Tathagata is the most honorable, the best, and unsurpassed.’?? (T 125, 602a01-04)

What is taking refuge in the Dharma? The Dharmas: with or without flaws, conditioned or
unconditioned, the destruction of craving (frsnaksaya), apart from desire (virdaga), ending
(nirodha), and nirvana, the most honorable, the best, and unsurpassed.’* (T 125, 602all-
13)

B AL RESZE BARE, R R RBEE. A6, e, A B, =

Je#ede R b, A, BB s b, #EFEAE . It corresponds to the Pali passage:

Yavata, bhikkhave satta apada va dipada va catuppada va bahuppada va ripino va aripino va
sanfino va asaniino vd nevasannindsanniino va tathagato tesam aggam akkhayati araham
sammasambuddho. (AN 11.34)

Monks, as compared with creatures, whether footless, bipeds, quadrupeds, or those with many feet,
with form or void of form, with sense or void of sense or indeterminate in sense, a Tathagata, an
Arahant, a Fully Enlightened One is reckoned best of them (Woodward 1932:38-39).

MR AREEEE il AR B, AR 8%, AR, M, R B R
RAERRE LY, R, b, MR .

Corresponding Pali passage:

Yavata, bhikkhave, dhamma sankhata va asankhatda va, virago tesam aggamakkhdyati, yadidam
madanimmadano pipdsavinayo alayasamugghato vattupacchedo tanhakkhayo virago nirodho
nibbanam. (AN 11.34)

Monks, as compared with things compounded or not compounded, freedom from passion is reckoned
best of them, to wit: the subduing of pride in self, the restraint of thirst, the removal of clinging, the

cutting off of the base of rebirth, the destruction of craving, freedom from passion, ending, Nibbana.
(Woodward 1932:38-39)
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What is taking refuge in the honorable Sanga? The honorable Sanga: among the orders
and companies, among the beings with form, the order of the Tathagata's disciples is the
most honorable, the best, and unsurpassed.’?* (T 125, p.602a20-22)

A similar interpretation of taking the trifold refuge can also be found in some early Buddhist
treatises. The Nettipakarana,>° for instance, dated by the PTS editor Hardy to “about or
shortly after the beginning of our era” (Hardy 1902:XXVII), includes an interpretation for the
three jewels. In one chapter of the Nettipakarana, concerning, in this case, the five-fold
recollections (the recollection of deities of the six-fold model is not included) (Hardy
1902:54-55), the formulas from Mahanamasuttanta are quoted. There we also find the
interpretations for the three jewels, partly comparable with the interpretations seen in the
“Chapter of three jewels” quoted above, shortly after each formula of the first three
recollections.’?” However, in the interpretation for Buddha, we find the description of the
achievements of the Buddha, which are not described in the canonical text, but emphasized in
the later Abhidharma texts: balanipphattigato vesarajjappatto adhigatapatisambhido...
(Hardy 1902:54); translated as “he who has come to produce the Powers, reached the kinds of
Intrepidity, arrived at the Discriminations ...” (Nanamoli 1962:81). Similarly a passage in the

B mMAT AR PR, KRKE. Al mEz s, mAGRER R, &

Pali: Yavata, bhikkhave, sanghd va ganda va, tathagatasavakasangho tesam aggamakkhayati, yadidam
cattari purisayugani attha purisapuggald esa bhagavato savakasangho ahuneyyo pdahuneyyo
dakkhineyyo anijalikaraniyo anuttaram puriniakkhettam lokassa. (AN 11.34)

Monks, as compared with orders and companies, the Order of a Tathagata's disciples is reckoned best,
to wit: the four pairs of men, the eight types of men, that is, the Exalted One's Order of disciples.
Worthy of honor are they, worthy of reverence, worthy of offerings, worthy of salutations with
clasped hands, a field of merit unsurpassed for the world. (Woodward 1932:39)

326 As is pointed out by Stefan Baums, in the Nettippakarana and a similar Pali treatise, the
Petakopadesa, “there are several strong indications that the Gandhart method of categorial reduction
implements exegetical principles and specific tools later set out in the family of manuals preserved for
us” (Baums 2014:34-35).

327 The interpretations of Dharma and Sangha are similar to those in canonical texts such as
Aggappasddasuttanta or Mahanamasuttanta:

(2) Dharma: yadidam madanimmadano pipdsavinayo dalayasamugghdto vattupacchedo sunifiato
atidullabho tanhakkhayo virdgo nirodho nibbanam...(Hardy 1902:55) “That is to say, the
disillusionment of vanity, the outbidding of thirst, the elimination of reliance, the termination of

round, the void, the very hard to get, the exhaustion of carving, fading, cessation, extinction ...” (Nan
amoli 1962:82)

(3) Sangha: silasampanno samadhisampanno panfiasampanno vimuttisampanno vimuttinan
adassanasampanno ... (Hardy 1902:55) “perfect in virtue, perfect in concentration, perfect in
deliverance, perfect in knowing and seeing of deliverance... ” (Nanamoli 1962:83)
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Vimuttimagga, a Buddhist commentary related to Nettipakarana,’?*® the interpretations for the
three jewels are found at the beginning of each paragraph concerning the three
recollections.??® The consistencies between the canonical texts and early treatises, such as the
Nettipakarana and Vimuttimagga, are obvious. In these texts the interpretation of Dharma
(trsnaksaya, viraga, nirodha, nirvana) is identical,>3° and the interpretation of Sanga is also
similar: defined as the “honorable congregation” (EZx%) in the Fkottarikagama and as the
“congregation of the honorable men” (B2 Af14) in the Vimuttimagga. However, clarifying
the meaning of the Buddha by way of his achievements is different from elucidation in
canonical works. This matter shall be taken up fully in the next section.

Shortly after the exposition of the three jewels, the Vimuttimagga then quotes and
elucidates word for word the formulas of the recollections in a passage concerning
avetyaprasada. Although a similar style of commentary can already be seen in the
Dharmaskandha, and some details are indeed quite comparable, many of the detailed
explanations of the formulas vary. In other words, we are unable to substantiate a direct
relationship between the relevant contents of the Dharmaskandha and Vimuttimagga. In

328 As Kogen Mizuno (7KEF5470) points out, two sentences in the Vimuttimaga are quoted from the

“Petaka”, and parallels of these sentences can be found in the Petakopadesa, which is closely related
to the Nettipakarana both in its structure and contents. Mizuno supposes that the Petaka was probably
composed first, before the Petakopadesa (Mizuno 2003:197-198). In the Da Zhidu Lun, the

Petakopadesa is written pi-le (#8#) (cf. Zacchetti 2002). However, the Petakopadesa and

Nettipakarana are rarely quoted in other extant Buddhist scriptures.

329 (1) “Buddha”: becoming the Lord (bhagavat) alone and without a teacher, enlightening the right
truth correctly without learning dharma, knowing everything, and obtaining powers and confidences.

This is called “Buddha”. (T 1648, p.426b27-28. i, #2489 SRAERT . ARBIEIESIER . fEM
—UIR T ETE. IR . )

(2) “Dharma”: nirvana and the practice leading to nirvana. What is nirvana? It is the secession of all
predispositions (samskara), abandoning of all afflictions (klesa), the destruction of craving (*trsndaks
aya J5%), freedom of affection (*viraga #£4Y), and cessation (*nirodha F{i%). This is called nirvan

a. What are the practices leading to nirvana? The four mindfulnesses, the four right exertions, the four
bases of power, the five faculties, the five powers, the seven factors of enlightenment and the noble
eightfold path are called practices leading to nirvana. (T 1648, p.428a29-b04)

(3) “Sangha”: congregation of the honorable men is called samgha. (T 1648, p.428b29. ffi%, B A
FEo MR, )

330 The passage on the interpretation of Dharma from the Pasadasuttanta in AN 1I1. 34 (= T 125, p.
602a11-13) is reproduced in many other sitras, such as AN (I1.35) and the Itivuttaka (88). The Skt.
formula occurs in the Divyavadana (154-155), Avadanasataka (1: 50, 330); AKBh (93.4-5): yo kecid
dharma samskrta vasamskrta va viragas tesam agra akhyayate. Furthermore, we also find the same
passages in the Mahavastu (I1I: 285.20-21; III: 200.11-12), which are very close to the Pali. (cf.
Lamotte 1976 [1V]:2075).
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comparison, there is also a Gandhari commentarial passage on the Samgitisutra that explains
the formula of the recollection of the Buddha verbatim.33!

In the relevant paragraph in the Vimuttimagga, however, one distinctive feature that other
earlier treatises do not possess is a connection between the practice of recollecting the
Buddha and the image of the Buddha, which is indispensable for the practice of
visualisation:33? “if a man wishes to recollect the Buddha, he should worship Buddha images
and other such objects” (F& ABK:&f#h, HJARALAN#E12EE T 1648, p.426c07-08). Despite

the fact that the content of recollecting the Buddha in the Vimuttimagga still follows
canonical texts, here, and for the first time, the practice is directly associated with paying

respect to the Buddha image.

7.2 The interpretation of calling the Buddha to mind in the Larger Prajiaparamita
In the preceding sections we demonstrated how the formulas of the recollections, as well as

the interpretation of the act of taking refuge or cultivating faith (prasdda), continuously
served as inspirations for later understandings of the three jewels: the Buddha, Dharma and
Sangha. Returning now to buddhanusmrti in the early Prajiiaparamita literature, the three
jewels arise again in a paragraph of LP that details this specific recollection within the six-
fold model.333 The paragraph is a representative presentation of buddhanusmrti, with the
purport of calling the Buddha to mind, and it stands as the most detailed description of
buddhanusmrti in early Prajiaparamita literature. Further comparisons with different sources
have also enabled us to better answer the question of how this buddhanusmrti paragraph in
LP was compiled. The passage in question deals with five groups of concepts that stand as the
objects of buddhanusmrti.

(1) The five aggregates:

This group of terms is commonly found in Buddhist texts in discussions of the “self”. “Self”
is made of the five aggregates (skandha): the physical body (ripa), physical sensation
(vedana), sensory perception (samjia), habitual tendencies (samskara), and consciousness

(vijiiana).

3 ariha d[i] vimutida sammasambudho di 7anida purusadammasarasi di dhammena <{vi)
uthavlilda [salrasina pradithaved[i] budho bhaka(*va) (32V 15, cf. Baums 2009:52).

Worthy one: the state of liberation. Completely enlightened: the state of a knower. Driver of men who
need to be tamed: the state of having raised oneself by the dharma; the Lord Buddha establishes as a
driver. (Baums 2009:52, n.19)

32 In the case of asubha, the practice starts with perceiving (udgrah-) the characteristics (nimitta),
which means the practitioner sits near the grave, or takes the images in their hand. (Schmithausen
1982:63)

333 Skt: LPG: Conze 1974:5(7)-6(10), and PSP: Kimura 2006 [VI-VIII]: 6-8.
Ch.: LPM: T 221, p.120¢24-121b13 = LPKj: T 223, p.385b15-386a20. LPDh: —.
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(2) The special somatic features of the Buddha:

To this group belong the “thirty-two characteristics of a great man” (dvatrmsata
mahapurusalaksana), which were perhaps the earliest special somatic features of the Buddha
to be defined (Radich 2007:295-333). Appended to these qualities are a golden color (LPG:
suvarnavarna) or golden body (PSP: suvarnakaya) and an immeasurable light (LPG: —,
PSP: vyamamatra prabhd). No similar combination occurs in the main body of AP, but it is

found in later textual strata, such as in the story of Sadaprarudita Bodhisattva.33*

(3) The five pure aggregates:

The five pure aggregates (anasravaskandha) include the morality-aggregate (silaskandha),
concentration-aggregate (samadhiskandha), wisdom-aggregate (prajiaskandha), liberation-
aggregate (vimuktiskandha), and “insight into special knowledge” aggregate
(vimuktijianadarsanaskandha). Radich (2007:527-544) has observed that this group arises in
some archaeological findings: the Gandhart Senavarma inscription, as well as in two further
inscriptions, the “Kop$akasa Reliquary”, and the “Inscription de ’an 98 d’Azés”, where a
common formula speaks of the relics as “quickened” or “suffused” (paribhavita) with these
terms (2007:529, n. 1144).

This formula can be traced back to canonical texts, where the five pure aggregates are
already called “dharma-aggregates”, and they are “transparently intended as a positive
counterpart to the negative analysis of the ordinary given person subject to suffering given in
the better-known paricaskandha formula” (Radich 2007:531). In the Vibhasa compendia, the
term *asaiksadharma (dharma of “the one being no longer a pupil” = Arhat), referring to
taking refuge in the Buddha, is also explained with reference to the five pure aggregates.33>
Furthermore, the five pure aggregates are regarded as the counterpart of (1) the five
aggregates in the Vibhasa compendia (cf. T 1546, p.289a14-17). In the later Sarvastivada
tradition, the five pure aggregates fall into the category of the dharma-body and in the Pali
tradition this feature appears first in Buddhaghosa’s work (cf. Radich 2007:913).

(4) The achievements of the Buddha:

The formula used to describe the achievements of the Buddha comprises the ten Buddha
powers (dasa-tathagatabala), the four confidences (catur-vaisaradya), four special
knowledges (catur-pratisamvidya), great friendliness (mahamaitri), great compassion
(mahdkaruna) and the eighteen special Buddha-dharmas (astadasa-avenika-buddhadharma).

In the Senavarma inscription, for instance, we can also see the expression: “endowed with the

334 The relevant passage has been quoted in § 3, Episode 3 (2).

35 Quoted below (T 1546, p.296al3 =T 1546, p.289a14-17).
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powers of(?) the ten powered one, attained the four confidences” (cf. Salomon 1986:271). A
similar reading is seen in the Nettipakarana passage that we have discussed above: “he who
has come to produce the Powers, reached the kinds of Intrepidity, arrived at the
Discriminations ...” (Nanamoli 1962:81). And a passage in the Visuddhimagga reads:
“knowing everything and obtaining powers and confidences™3%. In the Sarvastivada
traditions from the Vibhasa compendia onwards, they are regarded as synonyms for the

dharma-body.

(5) Pratityasamutpada

As discussed in § 1, the doctrine of dependent origination (pratityasamutpada) was regarded
as constituting the very existence of the Buddha, seen for instance in the Skt. version of the
Salistambasitra: “He who sees pratityasamutpada sees the dharma, [and] he who sees the
dharma sees the Buddha.”®7 The pratityasamutpada can also be connected with Buddha
relics, with the support of a wide range of archaeological evidence (cf. Boucher 1991). As
stated in § 5, the term dharmata, referring to pratityasamutpdda in canonical texts, was

transformed to dharmakaya in later texts.

Therefore, the above five objects of buddhanusmrti in LP, viz., the groups of concepts related
to the Buddha, are collected from diverse origins, although in their arrangement they may be
closely associated with the Abhidharma tradition.338

In the foregoing, we drew attention to the increasing emphasis the Buddhist tradition
placed on paying respect to the image of the Buddha and the important influence this had in
the interpretation of the Buddha and the practice of buddhanusmrti after the Common Era (§
7.1.4). Thus, in the Sarvastivada Abhidharma tradition, starting from the Vibhasa

336 GEAN—14 ST A TE (T 1648, p.426b28).

37 Schoening (1995:230) tr. from Skt. text. The Ch. parallel in the Liao Ben Shengsi Jing (T 43,
£ T 708, 815b06-07), attributed to Zhi Qian (3Z5}f), reads the same, and in the Fo Shuo Daogan Jing
(3R FEAELR), dating to the Eastern Jin (B85 317-420 C.E.), we see that the pratityasamutpada is

remarkably equated to dharmakaya (“Seeing pratityasamutpada is seeing the dharmakdya which
completely attains anuttara-samyak-sambodhi.” W+ %, B EHME FEAEREES, T

709.817a16-17). This reading also supports our suggestion that the dharmakaya was developed from
the notion of dharma in the context of seeing the Buddha.

338 In the comparisons above, we frequently mentioned certain Sarvastivada texts, especially the Vibha
sa compendia, but we should be cautious about making any firm judgements in attributing the five
objects to the Sarvastivada Abhidharma, due to the lack of Abhidharma sources from other schools.
More likely is that the composer of LP used some materials of buddhanusmrti that had circulated in
the Buddhist communities of Northwestern India ca. 2-3 Centuries C.E.
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compendia,’®® the somatic pair-model, the Buddha’s physical body vs. dharma, was
introduced into the context of buddhanusmrti or taking refuge in the Buddha. For instance, in
the *Abhidharmavibhdsdasastra there is an important definition of taking refuge in the
Buddha.340

Someone says taking refuge in the Buddha is taking refuge in the body of the fathdgata

born from the parents, along with its parts such as the head, feet etc. In order to prevent

such an opinion, if one takes refuge in the Buddha, one should take refuge in_the bodhi or
asaiksadharma of the Buddha.3*' (T 1546 .28.0134b01-03)

This definition seems to have also been accepted in the later Sarvastivada tradition, given that
we can find a similar description in the AKBh: “He who takes Refuge in the Buddha takes
refuge in the dharmas of an Arhat (asaiksa-dharmas) which form a Buddha” (Pruden
1988:601).342 After this passage, in a case similar to the Vibhasa compendia, taking refuge in
the “form body” (= physical body, ripakaya) of the Buddha is also criticized. (Pruden
1988:601)

339 This is not a singular instance. Cox notes: “theories and entire discussion, including even the
supporting scriptural citations and reasoned arguments, that are presented in later Buddhist texts, can
often be traced to Vibhasa compendia” (Willemen & Dessein & Cox 1998:230).

340 For a delineation of the doctrinal systems contained in the Vibhasa compendia (cf. § 6.2.1).

MORAEGE, EOE BRI AEZ B B RS . Rk HRERL, Rl e
WO EERE

342

yo buddham Saranam gacchati, asaiksan asau buddhakarakan dharman charanam gacchati.
(AKBh, Pradan 1967:216.15) This Skt. passage and two Ch. versions of this portion tr. by Paramartha

CE NGRS, DMERAR BE b 4238 YL . T 1559, 233b17-18) and by Xuanzang (8%, 38{H
BRI BE R b By T 1558, 76b24) read the same.
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In the Vibhasa compendia, the term *asaiksadharma is explained as the five pure
aggregates,>® and this is in line with the LP paragraph discussed above, where the five pure
aggregates occur as one of the objects of buddhanusmyti.3** Although the pair of Buddha
bodies, janmasarira (physical body) and dharmasarira, occur in all the versions of the
Vibhasa compendia, we could not simply transpose the above understanding directly into the
*Abhidharmavibhdasasastra passage quoted above and conclude that here also the *asaiks
adharma or the five pure aggregates is the embodiment of dharma.’* As discussed in § 5, we
can discern a textual development from regarding the dharma as the very existence of the
Buddha, to the embodiment of the dharma as the Buddha body, the dharmasarira. In a
similar process, the asaiksadharma also came to signify the dharma that is equated with
Buddha.

Comparing the five-object structure with the LP paragraph concerning buddhanusmrti, the
first two objects in LP would correspond to the physical body, and the last three to the
dharma (rather than dharmakdya, but it can be probably understood as the “proto-dharma-
body”). However, in contrast to the Sarvastivada Abhidharma, which maintained the physical
body (i.e. the representation of the Buddha) is regarded as inferior to the dharma, in the LP,
both the physical body and the dharma are rejected. In this regard, a formula repeatedly
refers to the five object groupings of buddhanusmrti by way of negation (na
manasikartavyo), and each group of the five objects is followed by a typical Prajiiaparamita
expression: “because non-mindfulness and non-mental concentration [are]
buddhanusmrti” (asmrty amanasikaro hi buddhanusmrtih).

A similar attitude towards the three jewels and sila can be found in another LP passage that

concerns taking refuge (nisraya, the verbal form of sarana):

343 What is asaiksadharma (#2475)? Answer: the five aggregates of asaiksa (SEEFLFE) (T 1546, p.

296al13). In addition, we also see one passage dealing with the relationship between these pure five
aggregates and the common five aggregates:

HEREASEITIRS : RS RS RRRE. MRBORE. MR REE. FIE: WORAATHRE. MR TLRS
HR? H: WARTRE, RDYERTFLREF . RESFE@EET, fRPURSETRE . BT,

The siitra of the Lord speaks of the five aggregates: morality (sila), concentration (samadhi), wisdom
(prajiia), liberation (vimukti), and insight into special knowledge (vimuktijiianadarsana). Question: in
this case there are ten aggregates, why is it only five aggregates that are commonly spoken of?
Answer: the additional five aggregates are inside the first five aggregates. The aggregate of $ila is in
the aggregate of riipa, the other four are in the aggregate of samskara; thus only five are spoken of (T
1546, p.289a14-17).

34 In contrast, they are found in the formula regarding the the Sangha in the Mahanamasiitra, and in
the explanation of the Sangha in the Nettipakarana (PTS, p.55, translation cf. Nanamoli 1962: 83).

345 This is similar to the case discussed in § 6.2.1, which demonstrated that the list of the Buddha’s
qualities was regarded as the dharmakaya (T 1545, p.85a26-28).
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katame vimsatih? yad uta atmagraho 'sya na bhavati sattvagraho
buddhanisrayadrstyabhiniveso dharmanisrayadrstyabhinivesah
samghanisrayadrstyabhinivesah Silanisrayadystyabhinivesah Sunyda dharma iti vivadah
sunyatavirodhas casya na bhavati, ime subhiite vimsatidharma bodhisattvasya
mahdasattvasya saptamyam bhiimau vartamanasya na bhavanti. (PSP, Kimura 2007 [I-1]:
90)

What are the twenty? Namely, for him there is no (1) grasping of self, (2) grasping of
beings...(14) view or examination of a refuge in the Buddhas, (15) Dharma, (16) Samgha,
or (17) morality, [there are no] (18) empty dharmas and thus for him there is no (19)
opposition or (20) non-opposition to emptiness. There are, Subhiiti, no twenty dharmas for

the bodhisattva mahdasattva abiding at the seventh stage.

This LP passage is discussed by Schlosser & Strauch (2016:97), who also point out that the

Bajaur Mahayana Gandhari manuscript displays a similar attitude towards the fourfold

unbreakable faith (abhedyaprasida): the Buddha, Dharma, Sangha and Sila.34 In this

context, any perception of an unbreakable faith should be avoided. By way of example,

consider the passage below, which deals with the attitude towards an unbreakable faith in the

Buddha in the G. Mahayana Siitra:

utamathanathido vi tasagado O na samanupasati O paramafhanafhida vi O tasagada na sa-
(*manupasati +) (Bajaur Collection 2, 1A3-4) ...

yado ya Sariputra O mamo savaga * edehi ca O anehi ca karanehi O na samanupasati -
tado budho abhejaprasa(*dena samunaga)(d]la bho[di] ¢ (Bajaur Collection 2, 1A7-8 +
1CD.18)

He also does not perceive the Tathagata as being in the highest place (uttamasthana-
sthita). He also does not perceive the Tathagata as being in the supreme place
(paramasthana-sthita). ...

And because, Sariputra, my disciple does not perceive [the Tathagata(?)] for these and
other reasons, he is endowed with unbreakable confidence in the Buddha. (Schlosser &
Strauch 2016:95)

Here, the utamathanathido (Skt. uttamasthana-sthita) and parama,fhanaz’hida (Skt.

paramasthana-sthita) recall the interpretation of the Buddha in the canonical text quoted

above: “Monks, as compared with creatures, whether footless, bipeds, quadrupeds, or those

346 For a transcription and translation of the relevant Gandhari passage, cf. Schlosser & Strauch 2016:
95-96.
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with many feet, with form or void of form, with sense or void of sense or indeterminate in
sense, a Tathagata, an Arahant, a Fully Enlightened One is reckoned best of them.” (Yavata,
bhikkhave, satta ... tathdagato tesam aggamakkhayati araham sammasambuddho) in Pali, and

“...the most honorable, the best and the incompetent one” (... 5%, H I, MEHESKE) in
Ch. (quoted in § 7.1.3).

Remarkably in these sources, one encounters similar attitudes towards the three jewels and
sila occurring in the contexts of anusmrti, taking refuge, and abhedyaprasada respectively,
which, we must remember, are practices closely associated with one another (cf. § 7.1.3).
Moreover, another similar attitude is found in the passage pertaining to seeing the three
jewels in the Kasyapaparivarta (cf. § 5.4.1); for instance: “one does not see the Tathagata
through the dharma, not to mention through the ripakaya.” (... dharmato (*)pi tathagatam na
samanupasyati kah punar vada riupakayena / 62v1-2 Kp p.43.) This view can be connected
with the pair-model of the dharmakaya and riipakaya discussed in § 6, and placed together
with the LP paragraph detailing buddhanusmrti, it can be regarded as the proto-pair-model of
the Buddha bodies, namely, dharma vs. ripakaya.

In contrast to the Vibhasa compendia, both the correct and the wrong definitions are
negated in the Kasyapaparivarta and LP, which display a certain “Mahayana style”, in that
both sides of the understanding, both affirmation and negation, are themselves negated on the
premise of non-perception. This in turn suggests that the texts dealing with buddhanusmrti,
such as the LP and others, were modified from the Abhidharma exposition of buddhanusmrti
or taking refuge in Buddha and so forth. Hence, the usage of buddhanusmrti in the sense of
calling the Buddha to mind in early Prajfiaparamita texts has a certain connection with earlier
terminologies and practices, but especially with those employed in the Abhidharma tradition.
Thus, buddhanusmrti is something of a mixed activity, encompassing both the practice of
visualising the figure and recollecting the merit of the Buddha, which in conglomeration

constitute the meditation practice discussed in § 6.

Summary

This chapter considered the usage of buddhanusmrti in LP. The system of buddhanusmrti
detailed therein draws on several diverse source groups. The practice is situated within a
quite typical presentation of the six recollections, but it also includes the five types of objects
of buddhanusmrti, which are also scattered throughout the Sarvastivada Abdhidharma. Whilst
in this latter corpus, the five objects may be classified under the pair-model (cf. § 5) — the
first two objects (the five skandhas and the thirty-two laksanas) corresponding to the physical
body and the last three (the five pure skandhas, the Buddha’s achievements and
pratityasamutpdada) connected with the dharma-body — this model does not appear in the
early translation of the LP and was interpolated into later versions in the context of seeing the
Buddha.
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However, in the earliest version of LP there is some evidence of a proto-pair-model:
ripakaya vs. dharmal/dharmata, as used in the Sadaprarudita story (§ 5.4.2). It is quite likely
the fivefold object scheme also falls into the category of this proto-pair-model.

Additionally, the LP emphasizes the non-perception of any concept and in this regard
shares the same model as the Gandhari Bajaur Mahayana text and the Kasyapaparivarta.
Here, the five objects are simultaneously affirmed as objects of recollection whilst also being

negated.
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8. The vajra-like body

8.1 Larger Prajiaparamita passage on destroying the vajra-like body

We have examined the LP passages concerning the two bodies of the Buddha in § 5 and § 6.
Now we may turn to an interesting LP passage concerning the Buddha body: in the chapter
comparing the respective amount of merit gained the worship of relics and the Prajiaparamita
text, one unique passage reinterprets the origins of the relics (sarira) and the parinirvana of
the Buddha, and associates the body of the Buddha with the vajra (adamant), terming it a

vajra-like body (atmabhava vajropama):

Sakra aha: yatha "ham Bhagavan Bhagavato bhasitasyartham djaneya 'vam kulaputro va
kuladuhita va tathagata-sarirani svayam satkuryad gurukurydad manayet piijayed arcayed
apacayeta, so 'pi sarsapa-phala-matrakam tathagata-sariram parasmai dadyad ayam eva
tato bahutaram punyam prasavet. evam arthavasam sampasyamanena tathagatena
vajropamam samadhim samdapadya atmabhavam vajropamam bhittva tathagata-sarirany
adhisthitani mahakarunam samjanaya sattvakaye tathagatadhdtu-vainayikanam
sattvanam. (PSP, Kimura 1986 [II-111]:101)

Sakra said: If I, Blessed One, have understood the meaning of what the Blessed One has
said, then suppose that a son or a daughter of a good family were themselves to honor,
praise, respect, worship, adorn and pay reverence to the relics of the Tathagata, or if they
were to give relics of the Tathagata that are even the size of a mustard-seed to others, this
would certainly produce more merit. Thus due to knowing this reason, the Tathagata,
having attained the vajra-like samadhi, and having destroyed the vajra-like body he
established the relics of the Tathagata. Generating great compassion for the sake of those
beings, in the mass (kaya) of beings that are guided (vaindyika) by the relic of the
Tathagata.

The LPKj (T 223, p. 293b03-08) does not differ significantly from this Skt. version; however,
in the earlier Ch. translation LPM, the vajra-like body is absent:

Sakra said to the Buddha: Blessed One! As I have understood the meaning of the dharma
spoken by the Buddha. A son or a daughter of a good family makes offering to the relics.
If they also disperse the relics in the size of mustard-seed to others, there is much merit.
Blessed One! As I investigate its meaning again, the Tathagata, abiding in the *vajra-

samadhi (4[] =B£), destroys his own body to make powdered relics like mustard-seeds.
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(If someone pays respect to) them, he will receive endless luck and end his suffering.’*” (T
221, p.53¢22-27)

In all versions of this passage, the Buddha destroys his own body in order to make a powders
from his relics is concerned. This obviously diverges from the tragic scene of the parinirvana
that is commonly depicted in the early Buddhist texts, such as the Mahaparinirvana-sitra (cf.
§ 8.4). In Indian sources, a similar description (also lacking the vajra-like body) can be
identified in Matrceta’s work, Satapaiicasataka. Here the text describes the parinirvana of
the Buddha by saying:

vas tvam samadhi-vajrena tilaso sthini ciurnayan/ atiduskarakaritvam ante ’pi na
vimuktavan // 144 //

Powdering your bones into tiny particles with the diamond of samadhi, you did not even at
the end give up your habit of performing arduous works. (Bailey 1951:143)343

Similar to the case of the LPM, in the Satapaficasataka also the Buddha uses his willpower
(samdadhi-vajra, which can be interpreted as a Karmadharaya compound, i.e., samadhi like
vajra) to generate the particles of relics. Radich (2013) points out that this Sataparicasataka
passage is “the earliest association between vajra and relics ... in the textual
record” (2013:250).34 Subsequently, he investigates a large range of sources that explicitly
describe the relics as being like adamant and the Buddha having a body that is “like adamant”
an4m, #4m, #4M etc.), which, he states, occur “in the layer of our record
immediately after the Pali canon™ (2013:251).

The earliest extant record describing the body being like vajra, however, is not a
manuscript, but rather the “Senavarma Inscription” (first half of the first century C.E.). This

inscription has drawn Radich’s attention and he follows Oskar von Hiniiber’s translation in

WOBRHEEEOE : (iR WA OB ETEE TR, BB TR L AESN, B RS RO T
FHEAMN, HEEL. ey | REFHEE, WREREN =R A8, PRSI T
. MR, R . 7

348 Cited in Skilling 2005: 293. cf. Radich 2013:250.

349 Radich (2013) also points out some similar descriptions in the Ch. sources, such as DZDL etc..
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speaking of a “final body” (*antimasarira) as a “mass of vajra” (*vajrasamghana).>° Yet the

meaning remains largely uncertain, to which he remarks:

A connection between relics and adamant is widespread in the textual record by the close
of the period that concerns us here (an explosion of new ideas about immortality in the Ch.
record around 400 C.E.). On the evidence of the Senavarma Inscription, it is possible that
this connection predates the other ideas we will study; but this evidence is tenuous, given
that the Senavarma Inscription is only one piece of evidence, and is very difficult to
interpret. (Radich 2013:250)

Hence, it is worthwhile reconsidering the translation of this earliest extant record of the
vajra-like body of the Buddha in the Senavarma Inscription (§ 8.2). We shall demonstrate
that the specific somatic form here is less related to the relics and more to the context of the
Buddha’s ultimate enlightenment (§ 8.3). The vajra-like body also occurs in the context of
the Buddha’s parinirvana in LP. The motif of destroying the vajra-like body can be traced
back to a canonical text, the Mahaparinirvana-sitra. Consequently, examining this stitra will
be very helpful for our effort in understanding the association of this motif with the cult of
relics (§ 8.4). Finally, with the help of the LPG, I will try to address the issue of two different

forms of the vajra-like samddhi in LP, based on the analysis of the previous topics (§ 8.5).

8.2 Reconsidering the earliest record that refers to a “vajra-like body”

The relevant passage from the Senavarma Inscription reads as follows (I provide the latest
transliteration from the Kharostht by Stefan Baums (2012) as well as the Skt. reconstruction
and translation by von Hiniiber (2003):

ve tada tadisate atmabhavate vayirasaghanade amdimasarirate visayuyena pacimaena
sarirena nisayeta anutaravosi apisavudha apisavujita te dhama tatha dritha yasa ke are
paseati anoma anasia te dhama (Baums 2012:228 = von Hiniiber 2003:23, 5d-6b)

*yas tada tadrsata datmabhdvato vajrasamghanato ‘ntimasarirato visamyu(k)tena
pascimasarivena nisrayitva anuttarabodhim abhisambuddho ’bhisambudhyitva tam

dharmam tatha drstva, yatha ko ’nyo pasyet aniinam anadhikam tam dharmam ... (von
Hintiber 2003:24)

350 On this important inscription, cf. Fussman 1982; Salomon 1986; von Hiniiber 2003.

Also reviews of von Hiniiber 2003 by Fussman 2003—2004, Falk 2003 and Norman 2005.

John Strong (2004:183) has pointed out the possible connection between the adamantine nature of
relics and “the adamantine nature of buddhahood” (cf. Radich 2013: 249, and Radich 2007 section
4.1.2.5).
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Welcher damals durch den (?) von dem derartigen Korper, der Diamantmasse, dem letzten
Korper getrennten allerletzten Korper *nisrayitva* die hochste Erleuchtung erlangt hat,
nachdem er die Erleuchtung erlangt hat, die Lehre so geschaut hatte, dall ein anderer (?)

die Lehre in vollem Umfange sehen konnte... (von Hiniiber 2003:24)3!

This section of the inscription presented von Hintiber (2003:24) with the most difficulties.
However, if we focus on the translation of the term vajrasaghana (Skt. *vajrasamghana),
,»die Diamantmasse*,some additional light may indeed be shed on our understanding of the
passage as a whole. The word samghana derives from the root \ han together with the prefix
sam-, which means not only “collection or assemblage, heap, multitude...” (cf. MW p. 1129,
vocabulary entry of samgha), that is a “mass”, but also “compact” (cf. BHSD p. 549,
vocabulary entry of samghata) or “solid”.3>2

The compound vajrasamghana appears rarely in Skt. texts, but the relevant form,
vajrasamghata (as compact or solid as vajra), appears in many places. For instance in the
Mahdabharata, Bhima, the son of Kunti, is described as “a boy solid as
vajra” (vajrasamghatah kumarah). This arises in the context of a narrative, in which Kunti,

frightened by a tiger, suddenly stood up, unconscious of the child that lay asleep on her lap.

tatah sa vajrasamghatah kumaro ’bhyapatad girau
patata tena Satadha $ila gatrair victrnitd (Mahabharata 01,114.13)

The boy, solid as the adamant, fell down upon the mountain, and in his fall shattered it
with his body to a hundred pieces. (van Buitenen 1973:255)

Precisely how the idea of a body being as solid as adamant came to be associated with the
body of the Buddha remains an open question. One solution perhaps resides in the frequent
application of the term samghata in a compound with the name of a god, Narayana, the son
of the first man in Hinduism. In the context of Buddhist literature Edgerton defines the
purport of “Narayana” (BHSD p.293, col 2) as follows:

331 Eng. translation reads:

He who at that time supporting himself with his last body — which is separate from his final body, the
corporeality that is of that kind, the thunderbolt agglomeration — attained the highest enlightenment
and, having attained enlightenment, saw these factors (of existence) in such a way that any body else
can see them without subtraction or addition ... (Baums 2012:230-231)

352 In Ger., the usage of ,,die Diamantmasse® is comparable with the usage of ,,die Gesteinsmasse®,
which not only has the meaning of “mass”, but also refers to “solid” (This understanding is arrived at
thanks to Prof. Dr. Martin Lehnert).
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Narayana, also Maha-n®, q.v.; presumably the name of the Hindu god, but used in BHS as
a proverbially powerful personage ... in MPS 31.21 Buddha has the power of many

hundreds of Narayanas.?3

Here, the comparison of the Buddha with Narayana is intended to express the former’s
strength. Other texts utilise the analogy to develop ideas regarding the unique vajra-like
solidity of the Buddha’s body; and in other instances, such as Saddhp, Narayana-
samhananakaya is associated with a bodhisattva (Kern 1884:428.9-10), whose usage is akin
to another early Mahayana text, Gv, which contains the similar expression abhedya-
narayana-vajra-samhanana-kaya*.

One early dated text that describes the body of the Buddha being as solid as vajra
(vajrasamhatana) is found in the Skt. Vimalakirtinirdesa-siitra and its earliest Ch. translation,
made by Zhi Qian> (dating to as early as 183 C.E.):

vajrasamhatano hi bhadantananda tathagatakayah sarvakusalavasandaprahinah

sarvamahaujaskakusaladharmasamanvagatah / (Takahashi 2006:33.10-12)

Venerable Ananda! The body of the Tathagata is solid as vajra. All the evil and impurity

vanished, and it is endowed with all the might and good dharma.

The earliest appearance of the compound, vajra- together with -atmabhava,?*¢ is found in a
Mahayana text, the Sukhavativyitha-sitra, and its Ch. translation, the Fo-shuo Wu-liang-shou
Jing (T 360 {#anfi & 24%), which was translated by Kang Seng-kai (E{%45) and can be

dated to 250 C.E. (terminus ante quem):

333 This case of MPS will be further discussed in § 8.4.
334 Cf. Vaidya 1960b:252.
355 The passage in the Ch. translation by Zhi Qian (T 474, p.523b27-28) is akin to the Skt. version.

336 The expression in Lal “vajradyrdha abhedya narayano atmabhavo” (Lefmann 1902: 202.17) could
be construed as narayana- in comp. with -atmabhava, “having a body like Narayana”. The term
referring to “body”, atmabhava, also appears in our quotation from LP (@tmabhavam vajropamam) at
the beginning of this chapter, and in the passage of Senavarna (atmabhavo vajrasamghanato). In other
words, the body of the Buddha is compared with the body of Narayana, which is as solid as vajra
(vajradrdha) and not destroyable (abhedya).
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sacen me bhagavan bodhipraptasya tadbuddhaksetre ye bodhisattvah pratydjata bhaveyuh
te sarve na nardayanavajrasamhatanatmabhavastham apratilabdha bhaveyuh ma tavad

aham anuttaram samyaksambodhim abhisambudhyeyam 2637 (Fujita 2011:20.7-10)

May I not gain possession of perfect awakening if, once I have attained buddhahood, the
bodhisattvas in my land do not obtain the adamantine body of Narayana. (Gémez
2002:169)

Furthermore, sometimes the solid body is also seen in long lists concerning the special bodily
features of the Buddha; such as, its occurrence in the well known eighty minor marks of a
Buddha in LPKj: “the fifth, the body is solid as Narayana” (.3, 5 EXEFUNHRZRLE3SS).

Cumulatively, this evidence is in favour of understanding the term vajarasaghana in the
Senavarma Inscription as “solid as vajra”, rather than “mass of vajra” as previous scholars
have proposed. Its combination with atmabhava therefore should be rendered as “solidity like
the vajra”. The reconstructed Skt. text and the tentative translation of the problematic
Senavarma passage might be given as follows:

*yvas tadd tadrsata atmabhdvato vajrasamghanato ‘ntimasarirato visamyujyena
pascimasarirena nisadya tam anuttarabodhim abhisambuddho ’bhisambudhyitva tam

dharmam tathd drstva, yatha ko ’nyo pasyet aniinam anadhikam tam dharmam. ..

At that time, sitting down with his last body (pascimasarira), which is different from the
body as solid as vajra (atmabhava vajrasamghana), the ultimate body (antimasarira), he
(Buddha) achieved the ultimate enlightenment. After he achieved the ultimate
enlightenment, and after he saw the dharma, someone else would see the dharma without

adding and subtracting (aniinam anadhikam) in the same way...

The formula tam dharmam tatha drstva, yatha ko 'nyo pasyet aniinam anadhikam tam

dharmam in this passage is similar to one sentence in Saddhp:

3371t is akin to the Ch. parallel as follows:
A, B E A IR E &, ASBUEE . (T 360, p.268b23-24)

If I were to attain the Buddhahood, I would not attain enlightenment until the bodhisattvas in the
buddha-field acquire the body as solid as vajra, like Narayana.

338 Cf. T 223, p.395¢29-396a01.
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dharmam ca desa(vamano ninam_ana)dhikam dharmam desavati / samena dharma-

premnd, na kasyacid antaso dharma-premndpy adhikataram anugraham karoti / imam
dharmaparyayam samprakasayamanah [/1*%° (SaddhpG-B, Watanabe 1975:257.12-15)

When he preaches the law, he preaches no less and no more (aniinam anadhikam) than the
law, without partial predilection for (any part of) the law, and he does not show greater

favour to one than to another, even from love of the law. (Kern 1884:271-272)

This formula in Saddhp refers to preaching dharma to other beings. Thus, we can assume that
the Senavarma passage might also refer to the realization of dharma (he saw the dharma) and
its subsequent exposition to others (who would also see the dharma exactly as he saw it).
This event happened after the enlightenment of the Buddha.

However, there are still some ambiguities in the first half of this passage. One difficulty is
that the two kinds of “last body”, pascimasarira and antimasarira, appear together, and it is
hard to explain how the pascimasarira can be separated (*visamyujyena) from the vajra body
(if pascimasarira is associated with relics, it is also hard to imagine how the Buddha can
achieve the ultimate enlightenment by means of his relics). Our solution here is to explain the
term visamyujya as indicating “different from”, since yujya can be also understood as
“homogeneous, similar, equal in rank or power” (MW, p.854). In that case, the antimasarira
that is as solid as vajra might refer to the ultimate body of the Buddha, distinguished from
pascimasarira that represents the last body as a bodhisattva. But we still lack sufficient
evidence to prove this interpretation.’®® As von Hiniiber (2003:25) points out, in Theravada
Buddhism, the antimasarira indicates the body in the last life of the cycle of rebirth. He
further supposes that pascimasarira may refer here to the last body during the time of the
destruction of dharma, just as it is seen in the commentary of Dighanikaya, where the three
Nirvanas also occur: kilesaparinibbana under the bodhi tree, khandhaparinibbana in
Kusinara and dhatuparinibbana at the end of the dharma. However, in this regard, we can

also suggest another interpretation: the pascimasarira here may relate to the last body as a

359 1t reads akin to the Nepalese Saddhp:
dharmam ca desayamano niinam anadhikam dharmam desayati samena dharmapremnd na ca

kasyacid antaso dharmapremndapy adhikataram anugraham karotimam dharmaparydayam
samprakasayamanah || (SaddhpN, Kern & Nanjio 1908-1912:286.3-4)

360 In this regard, I found a passage in one late Ch. translation attributed to Jianagupta (}&HWEZ,

523-600 C.E.), Shan-si Tong-zi Jing (3& 23 T-#%), in which we see that Buddha-hood is achieved

after abandoning ones last body: “After offering to the Tathagatas, Arhats, Perfectly Awakened Ones,
abandoning the last body, he became the Buddha, and his name is Pure Moon Tathagata, Arhat,

Perfectly Awakened One” (Bt {55k 2 FERT NPT B S =Fi =R T, AR S MAER, £%
3 H 2o BEp {n B2 P 28 5T =5 = EFE. T 479, 613a19-22).
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bodhisattva before the enlightenment of the Buddha, and after the enlightenment, an ultimate
body was acquired which was as solid as vajra.

Another issue of the inscription’s passage resides in the verb *nisrayitva (relying on),
which scholars have reconstructed from G. nisayeta (Baums 2012:231 and Hiniiber
2003:24-25). Normally one would expect this verb to be connected with a noun in the
accusative case, but here it is construed with an instrumental. The issue of course could rely
in its reconstruction and this could well be resolved in reconstructing G. nisaye ta > Skt.
nisadya + tam; thereby the passage refers to the Bodhisattva sitting down under the bodhi
tree.3¢! Although this reading is more suitable in terms of its meaning, a hindrance remains in
the sound change (G. -ye > Skt. -dya) of the latter reconstruction, which is problematic in
light of other standard sound changes witnessed in Gandhari. Indeed one would expect G.
nisaja (P. nisajja) > Skt. nisadya. However, we have already discussed another apparent
exception to this norm in § 2.2, where we observed that G. niyada is oft used as part of a
word play referring simultaneously to both Skt. niryata (from the root V i ‘go’) and Skt.
nirjata (from the root \ jan ‘be born’). Thus the sounds -ja and -ya were sometimes conflated
in G.

If these suggestions are accepted, the new meaning we can now derive therefrom would
much better fit the context of inscription, which we can now read as a cursory rendering of an
event in the life of the Buddha: after sitting down on the vajra seat (vajrasana) under the
bodhi tree, the Buddha acquired ultimate enlightenment and then taught the dharma to others.
Some post Common Era Sarvastivada Abhidharma sources support this contention in stating
that the vajra body or vajra-like body is regarded as one of the special qualities achieved by

Buddha and is associated with ultimate enlightenment (cf. § 8.3).

8.3 The vajra-like body and the enlightenment of the Buddha

Our interpretation of this Senavarma passage is related to one other important issue: what is
the relationship between the Bodhisattva or Buddha’s attainment of the vajra-like body and
his enlightenment? One answer to this question may be located in the
Abhidharmakosabhasya (abbr. AKBh):

361 Similar expressions can be found in many Skt. sources:

imani te catvari patrani yani tvayad bodhimande nisadya anuttaram samyaksambodhim
abhisambuddhena pratigrahitavyaniti / (APN, Vaidya 1960a:205)

yatra sa bhagavan dharmacakranirghosagaganameghapradirdjas tathagato nisadya anuttaram

samyaksambodhim abhisambuddhah (GV, Vaidya 1960b:273)

yatra sa bhagavam nisadyanuttaram samyaksambodhim abhisambuddhah | (SDhPG-A, Watanabe
1975:76.2-3 = SDhPN, Kern & Nanjio 1908-1912:159.9-10)
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Tasya [Jambudvipasya] ca madhye kaficanamayyam prthivyam vajrasanam abhinirvrttam
yasmin nisadya sarve bodhisattva vajropamam samadhim utpadayanti. na hi tam anya

asrayah prade$o va sodhum samarthah.3¢? (Pradan 1967:161)

In its [= Jambudvipa’s] center, resting on the sphere of gold, is the “diamond throne”
where the Bodhisattva sits to attain vajropama-samadhi and so to become an Arhat and a
Buddha: no other place, and no other person can support the vajropama-samdadhi of the
Bodhisattva. (Pruden 1988:455)

The vajra-like samadhi (the historical development of this term will be also discussed in §
8.5) is the last mental concentration to be enacted before enlightenment, and the vajra seat in
this passage is supposed to support the body of the bodhisattva who enters into the samadhi.
Remarkably, a similar description also occurs in the two versions of the early Vibhasa
compendia.’®> The description is found closely after the passage comparing the power of
Narayana with the incredible power of the bodhisattva, in other words, “the bodhisattva has

the power of Narayana”.3% Then we see the following discussion (in the earlier version):

Question: For what reason does the bodhisattva accumulate such power (F7) [i.e., of
Narayana]? Answer: For the purpose of showing that everything [of the bodhisattva] is
excellent ... If the ultimate enlightenment is settled on the top of the Sumeru mountain,
the mountain will be destroyed, because the powers and the confidences of the Buddha are
quite considerable. Therefore, when the Tathagata attained enlightenment, once he began
to walk and slowly stepped on the earth, the earth was shaking. Moreover, because of the

ultimate enlightenment of the Buddha the vajra seat occurs automatically on the

Jambudvipa of the triple thousand great thousand worlds. The bodhisattva sits on it and

thereafter attains the ultimate enlightenment. In this way, we can say the bodhisattva

362 The Ch. translation reads the same:
(FEIETRIN...) MEMIN P A S MR, e T, —VIRFmEAS S IERE, BARE b4
MR, DASEERAR KRR BT A BR B TR HRr k. (T 1558_.29.0058a01-04)

363 For more information on the Vibhasa compendia, cf. § 6.2.1.

364 Cf. T 1546, p.119b13: E A PR /7.
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accumulates a solid body (EXAZZ B) for the purpose of attaining the ultimate
enlightenment.3% (T 1546, p.119b15-b28)

In this passage, the “power” (*bala) found in the question and the “solid body” (*samghdata
atmabhava) found in the answer seem to be interchangeable. This reminds us of our
discussion above, where we noted that sometimes the Buddha is depicted as possessing the
power of the mass of Narayana (Narayana-samghata-bala) and at other times as having a
body as solid as Narayana (Narayana-samghata-atmabhava). Furthermore, albeit we only see
the sentence “the vajra seat occurs automatically in the Jambudvipa ...” in this passage, its
parallel, which is found in Xuanzang’s version of the passage quoted above,*® is quite close
to AKBh.

Thus, this passage offers us a significant piece of information; namely, that the three terms
related to vajra are conjointly employed at the moment of the Buddha’s attaining ultimate
enlightenment under the bodhi tree. The vajra-like samadhi refers to the mind as solid as
vajra with the quality of destroying all afflictions; the vajra-like body is powerful and
comparable with Narayana; and the vajra seat is the only possible form of support for such a
body, protecting the earth from the damage the body could engender.

The LP seems to be aware of the explanation given for the vajra seat in the Sarvastivada
Abhidharma.

(LPG 15v7) ... punar aparam Saradvatiputra bodhisatvena mahdsatvena
prajiaparamitayam carataivam vyupapariksitavyam® kim iti me nuttaram (LPG 15v8)

samyaksambodhim abhisambuddhasya gacchato nisannasya sayanasya sa prthivipradeso

05 R DMSERL, EREB R ERY BH: BB -UIEBE . B ERS R =5 =
SeEZEN LTS ZHm LR e, DU E . R LI SGERS , BEMT. Zk
PEHL, HOEOREY. WAWE . DPRSREH SR, RETRT A RERR, B
A, AR . EpE b, A IESE. WIS R PTG £ 4 =5 =i, REREY
o

366 Tt is akin to the parallel in the later translation:
Question: For what reason does the bodhisattva accumulate such body-powers (£ 77)? Answer: In

order to show that everything (of his) is excellent ... If the ultimate enlightenment is settled on the top
of the Sumeru mountain, the mountain will be destroyed as if dust, because the powers and the
confidences of the Buddha are quite considerable. Therefore, the Jambudvipa in this three-thousand
great thousand worlds has the vajra seat, of which the top reaches the ground of the earth, and the
bottom is based on the golden cycle. The bodhisattva sits on it and attains ultimate enlightenment.
Apart from this, no solid place can be relied on. Thus when the bodhisattva first became Buddha, once
he began to walk and slowly stepped on the earth, the earth shook six times. Only when he raised the

adhimoksa (J#f#), was he able to walk. (T 1545, p.155¢25-156a07)
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vajramayah samtistheta -+ tena prajiaparamitayam Siksita(LPG 15v9)vyam* /367
(Zacchetti 2005:385)

. so that, when he has fully known the utmost, right, and perfect enlightenment —
whether he walks, stands, sits, or lies down — that spot of earth may become Adamantine.
(Conze 1975b:54)

In the commentary of LP preserved in Chinese, DZDL, the interpretation of this passage is
also quite similar to that in the AKBh and Vibhasa compendia quoted above.3%8

As shown before, in the Mahayana context, for instance in the LSukh passage, acquiring
the vajra-like body is regarded as a significant goal of the bodhisattva career. In the
Yogacarabhiimi, a similar term, vajrasarasarira, is regarded as the result or fruit (phala) of

the good deeds appearing together with the ultimate enlightenment:

tatra sarvadanasya sarvasilasya vistarena yavat sarvasamanarthatdayda dasevitayah
suvisodhitayah sakalasampiirnaya anuttara samyaksambodhir vajrasarasarirata
saddharmacirasthitikata ca phalam abhinirvartate /3% (Bbh, Dutt 1966:158)

There is the case that the highest perfect awakening, the nature of a body as solid as a
vajra, and a long-enduring good-Dharma result from the fruit of complete generosity,
complete moral conduct etc., (vistarena yavat), of the complete equalities, of the services,

of the good purifications, of the full accomplishments.

Its connection with ultimate enlightenment is therefore so far clear; however, the vajra-like
body in the LP passage actually occurs in the context of the parinirvana of the Buddha. We

shall now turn to elucidating the historical background of this specific context.

367 The parallel in the LPM is the same:

BRI HG 2 4 ZHR =3, e dT R A (R B AL R 2B R ), s AR E . (T 221, p.
004a27-28)

368 The passage in DZDL reads as follows:

AANE, bESR L, SRESH E. RERMPERE, MEEZE L, AR, SRR,
DLRH, IIEIG AR 4% 4. (T 1509, p.310c27-311a01)

Someone says: the earth is resting on the sphere of gold, the sphere of gold is resting on the vajra.
Directly from the sphere of vajra stretches [a pillar] to support the throne of the Bodhisattva,
protecting the throne from sinking. In this way, the throne is named as vajra.

369 Corresponding to the Ch. parallel:
e — U0t — Ui B E YIRS, H2BE, HEET, A REN, RRELE
HERECHERE . EREAFER. (T 1579, p.532c22-24)
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8.4 The vajra-like body and the parinirvana of the Buddha

In LP the vajra-like body occurs in the context of the parinirvana of the Buddha, which
reminds us of the widespread canonical text, the Mahaparinirvanasiitra (MPS). Interestingly,
in MPS, the body of the Buddha is not destroyed by his own willpower, but by means of the
power of impermanence (anitya). This is stated in the last teaching of the Buddha. Here, we

see the vajra-like body as it occurs in one Ch. version translated by Fa-xian:37°

At that time, after speaking of this verse, the Tathagata told the monks: “you should know
that all the samskaras are impermanent. Although now I have the vajra-like body, it is
unavoidable that it will be changed by impermanence. The switch from life to death is
dreadful, you should dedicate yourself to practice, in order to leave this fire pit speedily.
This is my last teaching. I shall enter into the parinirvana, now is the time.”?’! (T 7, p.
204¢25-29)

This passage refers to the last teaching of the Buddha. Waldschmidt (1967) compares the
parallels concerning this last teaching of the Buddha in the Pali, Skt. and the four Ch.
versions of MPS. He supposes that before the parinirvana the historical Buddha exposed his
aging and decrepit body to the disciples in order to show them the impermanence of all
worldly things and to encourage them to strive heartily in their practice. This episode is
explicitly described in the Skt. version, but intentionally avoided in the Pali and Ch. versions
(Waldschmidt 1967:56-63). In his last teaching, the Buddha emphasized that his body would

be destroyed by the power of impermanence:

(42.9) atha bhagav(an svakdyad uttardasangam ekan)te vivrtya bhiksin amantrayati /
(42.10) avalokayata bhiksavas tathdagatasya kayam / vyavalokayata bhiksavas
tathagatasya kayam / tat kasmad dhetoh / durlabhadarsana y(e tathagata) arhantah
samyaksambuddhas tadyathodumbare puspam |/ (42.11) anga bhiksavas tiisnim bhavata

370 Another passage in Ch. MPS (KR HRAL T 7) translated by Fa-xian ¥EEH also relates to this

destruction of the solid vajra-like body by impermanence. “The Tathagata, the honorable one among
the gods and humans, has a body as solid as a vajra. Even for him, the impermanence can not be

avoided, not to mention the others.” (U2 K NEL, 4| HELMHE , AR, MliRgE AN T7,
p.205b07-08)

UM, BB T, SR CISEEA: YRR, BRSPS 2,
IMEANIER T8 . AL IR ES T & RS H B TR, SRS KT, R
BHM. TR, HFEE.
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vyayadharmah sarvasamskarah /| (42.12) iyam tatra tathagatasya pascima (vacal)
(Waldschmidt 1950-1951:393-394)

“Betrachtet, ihr Monche, den Leib des Tathagata! Betrachtet genau, ihr Monche, den Leib
des Tathagata! Und warum das? — Tathagatas, Heilige, wahrhaft Erleuchtete sind selten
zu Gesicht zu erlangen, (selten) wie eine Bliite am Udumbara(baum). Fiirwahr, ihr
Monche, bleibt ruhig! Der Verginglichkeit unterworfen sind alle Triebkrifte”. Das war
dort der letzte Ausspruch des Tathagata. (Waldschmidt 1967:82-83)

In the Skt. version of MPS, the power of impermanence is also mentioned in a detailed
description of numerous other powers, which does not have a parallel in other versions. The
powers include the power handed down from father and mother (matapaitrkabala), the power
of merit (punyabala), of insight (prajiabala), and of supernatural power (rddhibala); but the
power of impermanence (anityatabala) is stronger than any of them (Waldschmidt 1967:59).
Notably, the power of Narayana appears in the passage under the category of the power
handed down from father and mother. The text states that even when multiplied in potency a
hundred fold, the power of Narayana is still equal to only one power of the Tathagata, which
is yet still weaker than the power of impermanence (Waldschmidt 1967:72). As stated above,
the comparison between Buddha and Narayana relates not only to the vajra-like body of
Narayana, but also to the power of Narayana (§ 8.2). Therefore, in this context, Narayana's
power, subordinate to impermanence, corresponds to the vajra-like body that is destroyed by
impermanence. In addition, in the Ch. version of MPS translated by Buddhayasas ({#:FgHP %)

together with Zhu Fo-nian (Zf#}/&), which is, compared with the others, closer to the Skt.
version of MPS, the Buddha exposed his right arm rather than the whole body. Then, in

another verse found in the same text, we also see the vajra-like body destroyed by
impermanence.3’?

Thus, a comparison of different versions of MPS seemingly supports our assumption that
the vajra-like body of Narayana and the powers of Narayana are present in different versions
of the last teaching of the Buddha before his parinirvana. Moreover, in two versions thereof
we see that the vajra-like body is destroyed by the power of impermanence. In contrast, in
the LP, one Ch. Agama passage (T 125, p.751all-14), and one later section of the Ch.
Mahaparinirvana-mahasitra (T 377, p.910c27-28), the body of the Buddha is said to be
destroyed by the willpower of the Buddha.

372 This body is like a bubble, who would be relaxed? The Buddha attains the vajra-body, which is
destroyed by impermanence. (T 1, p.027b11-12 2B UEig, G E %> HESMH S, M5 E
)
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If the Buddha's act of destroying his body by the force of his will can be associated with
the last teaching of the Buddha, which emphasizes the power of impermanence in MPS, then
what is the underlying intention of reattributing the destructive from the power of
impermanence to the power of will? It is noteworthy that most of the textual and the
epigraphical evidence listed above is associated with the cult of relics. Thus, to claim that the
body was destroyed by the Buddha’s own willpower may endow the relics with the
supernatural power or the power of sanctification. It is also interesting to note that, according
to the Pali commentary, the Buddhas do not necessarily destroy their body for the purpose of
dispersing the relics. If the Buddha can live a long life, he may also leave a single (ekaghana)
relic and will have only one Stiipa, because the purpose of dispersing the relics is simply to
enable more people to see the body of the Buddha (Skilling 2005:11). In this case, telling the
story that the Buddha destroyed his body with his own power is in response to the
requirement of the cult of relics.

Therefore, in LP, destroying the vajra-like body is no longer the tragic episode recorded in
the MPS, but is rather associated with samadhi; namely, the samddhi-vajra in the
Satapaficasataka, or vajropama-samadhi in LPN, whose purpose of enactment is to disperse
relics for the benefit of all beings. However, here we have another issue: the vajra-like
samadhi (vajropamasamadhi) here is the samadhi that takes place before the parinirvana, but
we have come across another vajra-like samddhi in the context of the ultimate enlightenment.
Obviously these two vajra-like samdadhis have different origins, and they are connected with
the vajra-like body in a contradictory way. We will next look at the two kinds of vajropama-
samadhi as they are found in LP.

8.5 The two kinds of vajra-like samadhi in the Larger Prajiaparamita

Shogo Watanabe (J¥iJE}%&) has investigated the historical development of vajropama-
samadhi. In the early versions of AP, reflected by the two earliest Ch. translations, the term
vajropama-samadhi does not appear, whereas in the Skt. version it is only briefly mentioned
in a general list of all samdadhis, and is therefore very likely to be a later interpolation
(Watanabe 2005:198-199). In contrast, the vajropama-samadhi occurs many times in all
versions of LP. Watanabe summarizes four kinds of usage of vajropama-samadhi in LP:

a) Appearing two times in the list of 108 samadhi.

b) Appearing once in the passage of destroying the Vajra-like body.

c¢) Appearing twice together with vidyutopama-samadhi.

d) Appearing four times in the context of the bodhisattva path, being the samdadhi practised
immediately before enlightenment.
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The fourth usage connects this samadhi with enlightenment. As stated by Watanabe (2005),
in the bodhisattva path reflected in LP, the bodhisattva holds the bodhi-citta continuously and
then enters into the vajropama-samadhi. Suddenly he produces “the insight connected with
one moment (of thought)” (eka-[citta-lksana-samayukta-prajiid), and then acquires insight
into all signs (sarvakarajiiatd), and possesses the ten powers of a Tathagata, the four
confidences, the four liberations without obstacle, the eighteen distinctive characteristics of a
Buddha, as well as great friendship and great mercy etc. (Dutt 1934: 82, 6-11). In
comparison, such Abhidharma texts as the Abhidharmakosa state that the “no-interval
path” (@nantarya-marga) directly before the final liberation is called vajropama-samadhi. In
this moment all the afflictions are cut down, the insight of disappearance (ksayajiiana) arises,
and in the next moment one enters into the final “path of liberation”. Therefore, vajropama-
samadhi momentarily coincides with insight into decay (ksayajiiana) or the decay of all
influx (sarvasrava-ksaya) (Muroji 2000:112).

There is evidently a structural similarity between these two traditions: the path of
liberation and the bodhisattva path. From the historical perspective, this similarity is mainly
due to the fact that in LP a series of terminologies were borrowed from the former to
constitute the latter, which as a result, shares in some of its components. Thus, the proper
fixed way (samyak-niyama) of the Arhat is changed to the fixed way of Bodhisattva
(bodhisattvaniyama), the no-interval path (anantarya-marga) in the path of liberation
corresponds to anantarya-samadhi (= vajropamasamadhi) of the Bodhisattva; and the insight
of decay (ksayajiiana) or decay of all influx (sarvasrava-ksaya) generated from the
vajropama-samdadhi 1s comparable with the insight connected with one moment (eka-ksana-
samayukta-prajiia). In this way, the path of the Bodhisattva is conjoined to the path of the
Arhat. Here, therefore, the vajropama-samadhi is clearly associated with enlightenment, and
it has nothing to do with the willpower that destroys the Buddha’s own body.

The third usage of vajropama-samdadhi also entails the notion of destroying all the
afflictions. Due to the fact it occurs together with the lightening-like samadhi (vidyutopama-
samadhi),>’® it was likely taken from the Abhidharma context. As stated by Watanabe, the
Anguttara Nikaya (PTS, AN I-124, 20-26) mentions three types of people — people who

have mind like a sore (arukiipamacitto puggalo), mind like lightning (vijjapamacitto

373 In PSP we read: “staying in the anantarya-samadhi, staying in the vidyutopama-samadhi, staying
in the vajropama-samddhi, staying in the samyak-sambodhi” (Watanabe 1991: 17, 4-6). According to
the Abhidharma, the anantarya-samadhi in the first position should be equivalent to vajropama-
samadhi, following the definition that “when the vajropama-samadhi arises, immediately
(*anantaryam) one realizes the extinguishment of the confusion of view and the confusion of practice

of the three spheres” (cf. i B2 iZBEFE &5 T 26, p.992b22-24, and K EVDEs T 37, p.142¢4). Thus,
it could be an interpolation due to the the synonymous usage of terms. LPX(II) is in line with PSP in

that anantarya-samadhi occurs before the vidyutopama-samadhi and vajropama-samdadhi, but this is
not seen in other Ch. translations.
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puggalo), and mind like vajra (vajirupamacitto puggalo). The last type refers to Buddhist
saints, whose mind can destroy all afflictions, just as a vajra can destroy all other stones.
Subsequently in the Theravada Abhidhamma, and especially in the Dhammasangani, the
vijjupama-dhamma (lightening-like, Skt: vidyutopama-) and vajiripama-dhamma (vajra-like,
Skt: vajropama-) are connected with the four Sramana results (phala): vijjipama-dhamma
matching the first three results, and the vajiripama-dhamma corresponding to the result of
the Arhat. Furthermore, the earliest appearance of the expression vajropama-samddhi is
found in the *Vibhdasasastra, and this samdadhi can break and destroy all the afflictions (klesa)
(Watanabe 2005:196-198).

However, the second usage of vajropama-samadhi for destroying vajropama-atmabhava,
averted to at the beginning of this chapter, is associated with the parinirvana of the Buddha
and appears to be quite different from the third and the fourth (Watanabe 2005:199-202).

The twice-repeated occurrence of vajropama-samdadhi in the long list of samadhi also
confirms that in LPN there are two kinds of vajropama-samadhi.3’* However, this is not the
case in LPG and LPKj. In the former, we find a parallel of LPN in regards to the second

vajropama-samadhi:

(86r10) tatra katamo vajropamo nama samadhih? yatra samddhau sthitva
sarvadharmanam nirvidham karoti / yatsamadhim api na samanupasya yad ucyate
va(86rl1)jropamo nama samadhih. (my edition based on the facsimile in Karashima 2016:
83)

What is the samadhi called vajropama? Having stayed in [this] samddhi, he penetrates
(nirvidha = nirvedha) all the dharmas, but without perceiving the samdadhi. This is the

samadhi called vajropama.

374 The two vajropama-samadhis, found in the long list of samddhis in LPN are as follows:

a) tatra katamo vajropamo nama samadhih? yatra samadhau sthitva sarvasamadhibhir na bhidyate,
ayam ucyate vajropamo nama samadhih. (PvsP1-2: 66)

What is the samadhi called vajropama? Having stayed in the samadhi, it is not broken by all the
samadhis, this is the samadhi called vajropama.

b) tatra katamo vajropamo nama samadhih? yatra samdadhau sthitva (PvsP1-2: 70) sarvadharman
nirvidhyate samdadhim api na samanupasyati, tenocyate vajropamo nama samadhih.

What is the samadhi called vajropama? Having stayed in the samddhi, one penetrates (nirvyadh-) all
the dharma, but does not perceive the samadhi, this is the samadhi called vajropama.
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The term nirvidh- or nirvyadh- refers to a thorough understanding of dharma.’”> Thus, the
samadhi is more related to enlightenment. The parallel in the LPKj is akin to LPG.37°
Additionally in LPG, another samadhi related to vajra, distinct from vajropama-samadhi (as

seen in LPN), is named only vajra:

(85r10) ... tatra katamo vajro nama sama(85r11)dhih? yatra samadhesthite
sarvasamdadhayo na bhidyante, ayam ucyate vajro nama samadhih// (my edition based on
Karashima 2016: 82)

What is the samdadhi called vajra? If [this] samadhi is not standing, all the samadhis are

not broken, this is the samdadhi called vajra.

It literally means with this samadhi one can destroy all the samddhis. This is in contrast to the

reading of the LPN and one Central Asian fragment.3”” However, the reading in LPKj3"® and

375 This term also occurs in the expression dharmadhatuh supratividdhah (well-penetrated
dharmadhatu), which literally means “well-understood fundament of dharma”™ (cf. § 5.6.3).

376 LPKj reads: “What is the samadhi called vajropama? Having stayed in this samadhi, he penetrates
all the dharmas, but without perceiving penetration. This is the samadhi called vajropama.” (z4i] 44
e =pke A=, REEERREI A RE. RAMEm =ik, T223,p.252a29-b01)

The interpretation for this samddhi in LPX (T 220, p.075c21-22) is similar, but the name of this
samadhi becomes vajramala-samadhi (4] & = JEE#h). In LPM, both the name and the interpretation
of this samadhi read differently: “Then, there is the samadhi called vajra. Having stayed in this
samadhi, he determines (*vinisci-) all the samadhis.”(fEAEM =, FREWHEREFE =, T
221, p.24al2-13)

377 tatra katamo vajropamo nama samadhir yatra samadhau sthitva sarvasamadhin na bhindaty ayam
ucyate vajropamah samadhi (Bidyabinod 1927)

What is the samadhi called vajropama? Having stayed in the samadhi, all the samadhi are not broken,
this is the samadhi called vajropama.

378 The reading in LPK]j is similar to LPG: What is the samadhi called vajra? Having stayed in this
samadhi, all the other samadhis are broken, this is the samadhi called vajra. (=40 &M =B? £

ZBREERERE =Bk, BAEM =Bk, T 223, p.251b27-28). Then LPM has a shorter sentence but it
also has the meaning of destruction: “Then, there is the samdadhi called vajra. Having stayed in this

samadhi, no other samadhis are able to stand against it.” ({8 €M =Bk, F/& =& 5% = IR MEA BL
& T 221, p.23b28-29). In comparison to LPKj, LPX has a similar interpretation, only with an

extension. Notably, the name becomes vajropama-samadhi, which, at this point, is in line with LPN:
“What is the samadhi called vajropama? Having stayed in this samadhi, all the other samdadhis are

broken, and this is the samadhi called vajra.” (A0 24 B4 Mg = BEH? sEE (L = BEHIEE, B
s EARBR, R By = BE L. T 220, p.074¢20-22)
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the commentary of LP, DZDL, which is translated by Kumarjiva as well, agree with the LPG.

In these two texts, we also see the name *vajra-samadhi (4[] =B£), again distinct from the

*vajra-like samadhi (44| =Bf). The distinction of their name and meaning is declared in
DZDL as follows:

The teacher of Abhidharma (* Abhidharmavadin) explains: the vajra-like samadhi (414
i) =) can break all the afflictions without remain; just as Indra destroys the army of the
Asuras with a vajra in his hand. This is the last mind of the practitioner, after this mind
one attains the three bodhis successively: the bodhi of the Sravaka, the bodhi of the
Pratyeka-buddha and the ultimate enlightenment of the Buddha. The *vajra-samadhi (4

il ZBf) can destroy all the dharmas, then one enters into nirvana without remainder

(nirupadhisesa-nirvana), never attaining rebirth. Just as the real vajra can break the

mountains, making it totally destroyed without remain.3” (T 1509, p.400b22-28)

This interpretation is in line with the reading in LPG and LPKj that vajropama-samadhi is
related to enlightenment, while the samadhi called vajra is associated with the destruction
without remian. The parallels of the latter one in the LPN and a Central Asian fragment
impart that either all the other samdadhis are destroyers, or the vajra-like samadhi cannot

break any samadhi, which probably does not fit the simile of a vajra at all.

The two kinds of vajropama-samadhi in the list of 108 samddhi of the Nepalese version of
LP have different origins, and they occur in the LPG as vajropama-samdadhi and samadhi
called vajra respectively. The vajropama-samadhi associated with enlightenment originates
from the notion of a mind as solid as vajra, found in the Anguttara Nikaya, and it occurs as
samadhi in the context of the path of liberation in the Abhidharma tradition, as a means to cut
down the afflictions. In contrast, the samadhi called vajra associated with the parinirvana is
the destroyer of the vajropama-atmabhava / -kaya, and originates from a combination of the
power of the Buddha and of Narayana (see § 8.2 and § 8.4). Probably the LPG and the early
Ch. versions of LP preserve the earlier notion of the destroyer, the samadhi called vajra,
which is in line with Matrceta’s work, the Satapaiicasataka. The translator Kumarajiva seems

to be aware of this distinction, given that the samadhi are translated as *vajropama-samadhi

(Un<g =BR) and *vajra-samadhi (G =BE).

VWA E . MEMZBRE, RER—DIRE NG SR AR . B ARRRAR P A
. MREFAKRZ O, R OURREMEE: BEER. RO, fhE R, &Ml
=R, BERLVIRETE . NEGRESRREAZAT. EUNE S AEREE 114 DR AR
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Therefore, if the LPG and LPKj can be understood as more or less reflecting the early
form of LP, the four usages of vajropama-samadhi, as stated by Watanabe, can now be
revised. Usage a) actually includes two different samadhis: the destroyer of all dharmas,
*vajra-samadhi, which also corresponds to b) (although the parallel is absent in LPG due to
the missing folios), and the vajropama-samadhi that is associated with enlightenment and

parallels the usages c¢) and d).

Summary

In sum, the body like vajra (atmabhava vajropama) in LP, occurs in the context of a
reinterpretation of the parinirvana of the Buddha. It may share the same literary tradition as
the Satapaiicasataka, which states that the Buddha destroys his own body through his
willpower, the samadhi-vajra (samadhi like vajra), in order to generate relics. This may be
modified from the ancient motif in early Buddhism that, as stated in the last words of the
Buddha in several versions of MPS, the body of the Buddha, even the vajra body (4] &)

[identical to] or more powerful than Narayana, can be destroyed by the power of
impermanence (anityatabala). This modification seems to agree with the sanctification of
relics, given that the Senavarma Inscription, closely related to the cult of relics, also mentions
the body being solid as vajra (atmabhavata vajrasamghanata).

According to the LPN the body like vajra is destroyed by the vajropama-samadhi; but
there are two kinds of vajropama-samadhi found in the list of 108 samddhis in the same text.
In contrast, the LPG and LPKj actually have different names and contents, viz., vajropama-
nama-)samadhi, the samadhi raised before enlightenment, and vajra(-nama-)samadhi that is
raised before the parinirvana. Therefore, if the LPG preserves the earlier form of these
samadhi, the original notion of willpower in the LP passage, the vajropama-samadhi, is
probably the samadhi-vajra (samadhi like vajra) as the Satapaiicasataka suggests, or the
vajra(-nama-)samadhi (samadhi called vajra) found in the list of 108 samadhi in LPG. It
should not be confused with the vajropama-samadhi that refers to enlightenment, and
corresponds to the same term in the Abhidharma context.
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Conclusion

My dissertation investigated the notion of “seeing the Buddha” and its relationship with
Buddha embodiments, as described in early Prajfiaparamita literature. This involved a study
of various texts dated from the beginning of the Common Era up until the 7th Century, and
outlined the historical developments of several important conceptions current to the Buddhist
thought of this period. In the earliest phase of this development, “seeing” was used in a
metaphorical manner. The older idea prevalent in early Buddhism that “seeing dharma is
seeing the Buddha” inspired the assimilation between the Buddha and the teaching or text of
the Prajfiaparamita. Later however, seeing the Buddha more often appeared in the sense of a
real vision of the Buddha and became associated with the goal of salvation. This change also
paved the way for the development of the Buddha bodies theory: the dharmakaya was
developed from dharma or dharmata and interpolated into the context of seeing/recollecting
the Buddha, along with the ripakaya. Eventually it became indicatory of the omnipresent
body of the Buddha. This conclusion is a combination of the findings of the relatively
independent studies, contained respectively in the eight chapters. It serves as a summary of
the three main arguments of this study and synopsises the historical development of “seeing
the Buddha” and the Buddha body theory.

(1) Seeing the Buddha in a metaphorical manner
After the parinirvana of the Buddha, the reestablishment of his presence in the world became
an increasing concern among Buddhist communities. One consequence of this was that the
dharma, representing the teaching of Buddha, came to be considered as the very existence of
the Buddha. As evidence for this development, we pointed to the claim that “seeing dharma
is seeing the Buddha”. In this context, dharma indicates pratityasamutpada (dependent
origination). At the same time, in the canonical SA, we also find that dharmata occurs in the
formula “whether the Tathagata is born or not, the dharmata, the fundament for the stability
of dharma, persists” (utpadad va tathagatanam anutpadad va sthita eveyam dharmatd
dharmasthitaye dhatuh). The corresponding Pali counterpart to the latter formula in the SN is
only slightly different. In both Pali and Skt. versions, this formula is found in contexts that
discuss pratityasamutpada. So when the formula speaks of the dharmata persisting,
regardless of whether the Tathagata is born or not, the likely intention is that dharmata, in a
fashion akin to dharma, was employed to designate pratityasamutpdda: the truth taught by
the Buddha which could simultaneously be regarded as the very existence of the Buddha.
However, when the formula concerning dharmata is adopted in the AP, it, and its
synonyms, are replaced by the terms sanya(ta) (empty), animitta (signless) and apranihita
(wishless) etc. This is because in the earliest phases of Prajiiaparamita and Madhyamaka
thought, pratityasamutpada is reinterpreted as sinyata. In this way, although the context has

changed, seeing the Buddha through dharma / dharmata, or identifying dharmata as Buddha,
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continue to exist in Prajiaparamita literature.

Taking into account a further development of the dharmata formula in the LP, yet other
factors surrounding the application of this notion begin to arise. Around the time that LP was
compiled, the dharmata formula triggered a controversy among the Abhidharma scholastic
traditions: some regarded the synonyms of dharmata as indicatory of permanent existence
and attributed them to the list of asamskrta-dharma, a proposition that was starkly criticized
by Sarvastivada circles. This categorization seems to have been accepted by LP, and thus the
synonyms of dharmata, tathatd and dharmadhatu, occur together with bhiitakoti in the list of
concepts indicating reality or ultimate truth in this, and indeed other Mahayana texts (§ 1).

Also inspired by the idea that “seeing dharma is seeing the Buddha”, in the AP other
efforts are made to associate the Buddha with the Prajiaparamita text. These gave rise to the
cult of the text: from the perspective of the Prajiaparamita tradition, the Prajiaparamita text
itself is undoubtedly the teaching of Buddha (dharma). According to the AP, the
Prajhiaparamita text, or the tenets thereof, should be treated like the Teacher (= Buddha)
(yatha sastd). Another interesting aspect that demonstrates the connection between the
Prajfiaparamita text and the Buddha is the argument that the text itself is the mother of
Tathagatas (mata ... tathagatanam), which is the starting point of a series of arguments for
the power of Prajiiaparamita.

This unique maternal expression can be linked with two compounds. The first,
prajiiaparamita-nirjata, meaning born from the Prajiaparamita, occurs frequently in the AP
and LP manuscripts from Nepal. The second occurs in parallels of the earlier versions of the
LP, such as the manuscripts from Gilgit or Central Asia, where we find the hybrid Skt. form
prajiiaparamita-nirydta, which encompasses two meanings concurrently: one from the root v
i (to go) indicating “adept, perfectly skilled, in” (BHSD, p.303, col 2), and another from the
root \ jan (to create, to produce) meaning “born” (BHSD, p.301, col 1). Both senses can be
attributed to interpretations of the Gandhari form, presumably praniaparamida-niyada.
Therefore, when one states that the Tathagatas are “adept in prajiaparamita” or “entering
into prajiiaparamita”, it is uncontroversial, but when one understands it as meaning the
Tathagatas are “born from prajnaparamita”, an important argument is forwarded that the
prajiaparamitd is the mother of Tathagatas. Based on this word play, the text argues that the
Tathagatas will protect prajiaparamita, just as sons protect their mother. A rhetorical
technique is also applied here: the prajiiaparamita, as the most significant practice of the
bodhisattva path, is equated to the Prajiaparamita text itself. In this way, the Prajiaparamita
text draws its power from the Tathagatas. These arguments that associate the Prajiaparamita
text with the Buddha further support the position that ritual actions, such as keeping, reciting,
and reproducing the Prajfiaparamita text, will not only create immeasurable merit, but also
offer protection in daily life. Thus, those elements constituting the basis of the cult of
Prajiaparamita are not merely rhetorical and they contributed significantly to the

development of the cult of the Prajiiaparamita text (§ 2).
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(2) Visualising and recollecting the Buddha

In the Sadaprarudita story, which is attached to the end of AP and was probably compiled
later than the bulk of AP, we saw that the description of the process of Sadaprarudita
searching for Prajfiaparamita closely resembles the visualisation practice of pratyutpanna-
samadhi, as described in the stitra bearing the same name, the PSS. At the end of this process,
Sadaprarudita meets the Dharma-preacher, who is treated as the Buddha, both in the
Sadaprarudita story and in the remaining parts of AP. The metaphorical intention was to
communicate that the Prajfiaparamita and its preacher are to be regarded as the Buddha, as
something of a continuation of the metaphor that we discussed above in the context of the
cult of the Prajiaparamita. However, what is novel to this story is that we begin to find the
influence of the practice of the practice of visualising the Buddha on Prajiiaparamita
literature, which notably does not exist in the main body of AP (§ 3).

The popularity of this model of visualisation is due to the fact that visualisation is an
important approach for reaching the important soteriological goal of being reborn in other
buddha-fields. This is also in line with the records in the PSS, where the visualisation of the
Buddha serves as the central means for attaining rebirth in the buddha-field of Amitabha.
Correspondingly, in the Sadaprarudita story the description of the city Gandhavati, where the
Dharma-preacher dwells, is quite close to the description of the buddha-field in SSukh.
Concerning the fact that the cult of Amitabha is a central topic in both PSS and SSukh, and
the fact that both the city and the buddha-field resemble some descriptions found in the
canonical texts, we can say that the city Gandhavati represents something of a transitional
stage between the description of the sacred place in canonical texts, such as the city Kusavati,
and that of the buddha-field Sukhavati. Furthermore, instead of the mixture between
visualisation and metaphor found in the Sadaprarudita story, visualisation alone came to form
a significant part of the bodhisattva path in the LP, and was used to achieve the soteriological
goal of being reborn in the ideal buddha-field, in a form quite akin to the LSukh. The Buddha
visualisation here is formulated with two terms: buddhanusmrti (recollection of the Buddha)
and buddhamanasikara (directing the mind towards the Buddha). Additionally in these two
texts, the practice of the bodhisattva vow is advocated as a means to establish one’s own
enjoyment-filled buddha-field. This is contrast to what we can see in the main body of AP;
namely, that the ideal buddha-field is Abhirati, of abode of Aksobhya Buddha. As is described
in the Aksobhyavyiiha, it is impossible to arrive at this buddha-field except through diligent
practice over immeasurable lives, rather than the simple mental concentration stated in the
LSukh, and the enjoyment of beautiful buddha-field is considered more as a by-product than
an end itself (§ 4).

Notably, in early Buddhism, the original application of the term buddhanusmrti
(recollection of the Buddha) had nothing to do with visualisation, but rather the recollection
of the ten epithets of Buddha. These epithets also came to be used to interpret terms like

avetyaprasada (unshakable faith) and srota-apattyanga (attributes of the entrance into the
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stream). This occurred because paying respect to the three jewels - Buddha, Dharma and
Sangha - is a basic religious practice: they are recollected continuously until ones faith
becomes solid, and then until the specific stage called “entrance into the stream” is arrived at.
Therefore, the original meaning of buddhanusmr- is close to recollecting the merits of the
Buddha. The popularity of visualising the Buddha was very likely triggered by the popular
practice of making images. For instance, in the MPS of the DA and in its Pali counterpart,
recollecting (anusmara) the four holy places associated with the important events in
Buddha’s life is reflected in iconographical evidence, dating from before the Common Era,
where physical representations of the Buddha are absent. In the PSS, however, a text
composed around the Common Era, we first begin to encounter records of buddhanusmrti
pertaining to recollecting the Buddha image. Moreover, in the LP, buddhanusmrti comes to
refer to recollecting both the image and the qualities of the Buddha (§ 7). Notably, this
buddhanusmrti designates an attempt to actually perceive the Buddha, rather than seeing the

Buddha in a metaphorical way.

3) Seeing the Buddha and the development of the Buddha embodiment

So far we have examined the shift from metaphorically “seeing the Buddha” to an actual
perception of the Buddha in the early Prajfiaparamita tradition. This relationship can be
further explained through an analysis of the development of the Buddha bodies theory. As
stated above, identifying the Buddha with dharmata was inherited from the older idea in
early Buddhism, “seeing dharma is seeing the Buddha”. However, the Vakkali-suttanta of the
SN, whence this older idea derives, also declares the principle that form (ripa) is
impermanent, and thus inferior to the dharma in representing the Buddha. A similar position
is also found in texts dated after the Common Era, such as the Vibhasa Compendia and the
KP, in which the physical body (ripakdya) occurs together with dharma as a pair indicating
the existence of Buddha, but again the ripakaya is regarded as inferior to dharma. We named
this the “proto-pair-model” of Buddha embodiment, because there is no evidence to show that
the dharma here is indicatory of the body of the Buddha, i.e., the dharmakaya.

In later recensions of the LP, the term dharmakdya was interpolated into the context of
“seeing the Buddha”, sometimes replacing dharmata in early versions. The sudden
occurrence of dharmakaya can be explained by a word play: the term dharmakaya indicates
both the collection of dharma (teaching) and the body of dharma (truth). The latter usage
evolved from a metaphorical “seeing” into an actual perception of Buddha, and its acceptance
around 2nd-3rd Century C.E. led to the development of the pair-model dharmakaya vs.
ripakaya, as witnessed by a wide range of texts from other traditions. This shift gave rise to
the new development of the Buddha bodies theory. We find some kind of omnipresent body,
namely, *dharmadhatuja-kaya (EVEAH) in the commentary to the LP, the DZDL, that is

only preserved in Chinese. This term refers to the bodies of both the Buddha and bodhisattva,

220



and is regarded as belonging to the sphere of dharma (dharmadhatu). This cosmological
model is apparently influenced by the Gv, since this siitra is quoted in the context of the
*dharmadhatuja-kaya in the DZDL.

In the Gv, the cosmological model related to the dharmadhatu is realized by a word play:
dharmadhatu indicates both the sphere of phenomena and the sphere / fundament of truth.
Therefore, the dharmadhatu could be the transcendent truth, beyond our phenomenal world,
but at the same time identical with it. The omnipresent body of the Buddha spreads
throughout the dharmadhatu and this view, it seems, further influenced the equation of the
Buddha with the dharmadhdtu in the MP, which states, for example, “the dharmadhatu is the
Blessed One” (§ 5).

Notably, the pair-model of Buddha bodies was also given different appellations: In the
Sarvastivada Abhidharma tradition the terms janmakaya/dharmakaya or janmasarira/
dharmasarira are particularly prominent, whereas in Mahayana sttras and other texts, the
terms ripakaya/dharmakaya or ripasarira/dharmasarira are more commonly encountered.
In the Skt. meditation manuals and the Ch. manuals, or indeed certain Mahayana siitras such
as the Samadhirdjasitra, visualising or perceiving the two bodies of the Buddha even
constitute the two basic steps of the meditation practice entitled buddhanusmrti. The
popularity of this meditation practice may also have influenced the interpolation of the two-
body paradigm into the context of buddhanusmrti in the LP (§ 6).

Finally, in the last chapter, I also discussed the vajra-like-body (atmabhava vajropama) of
the Buddha. The LP states that the Buddha’s body at the time of parinirvana is destroyed by
the vajropama samadhi. This notion is shared with other texts, such as the Satapaiicdsataka
by Matrceta, which states that the Buddha destroys his own body through the samadhi-vajra
(viz. the vajra-like-samadhi) to generate the relics. This may be a modification of an earlier
motif found in several versions of the MPS, that the Buddha has a vajra body (&l &),

which can be destroyed by the power of impermanence (anityatabala). This modification
seems to agree with the sanctification of relics, given that the Senavarma Inscription, closely
related to the cult of relics, also mentions the body being as solid as a vajra (atmabhava

vajrasamghana) (§ 8).

In sum, through investigating the different textual phases of the early Prajiaparamita
literature, we demonstrated two processes of development. First a shift from a metaphorically
“seeing the Buddha” to an actual perceiving of the Buddha as a soteriological method, and
second that the dharma (or dharmata), regarded as both the teaching of the Buddha and as a
representation of his very existence, was replaced by dharmakaya indicating the omnipresent
body of the Buddha(s). These two processes correlate with one another and were enabled by
philosophical innovation, the usage of rhetorical techniques, and the development of

meditational practice.
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Glossary

abhava (Skt.) non-existing
abhedya-prasdda (Skt.) unbreakable faith
abheja-prasada (G.) unbreakable faith
abhijiia (Skt.) super-knowledge
adhipatiriipa (Skt.) governing embodiment
abhiseka (Skt.) consecration
anabhisamskara (Skt.) non-performance
andagama (Skt.) no coming
ananartha (Skt.) no difference
anannathata (P.) unaltered suchness
ananyatha (Skt.) unaltered suchness
andasravaskandha (Skt.) pure aggregate(s)
Stlaskandha (Skt.) morality-aggregate
samadhiskandha (Skt.) concentration-
aggregate
prajiaskandha (Skt.) wisdom-aggregate
vimuktiskandha (Skt.) liberation aggregate
vimuktijianadarsanaskandha (Skt.) “insight
into special knowledge” aggregate
anekartha (Skt.) no identity
anicca (P.) impermanent
animitta (Skt.) signless
anitya (Skt.) impermanent
anirgama (Skt.) no going
anirodha (Skt.) non-cessation
antimasSarira (Skt.) ultimate body
anuccheda (Skt.) non-annihilation
anusmrti (Skt.) recollection
buddhanusmrti (Skt.) recollection of the
Buddha
dharmanusmrti (Skt.) recollection of the
Dharma
samghanusmrti (Skt.) recollection of the
Sangha
Silanusmyti (Skt.) recollection of morality
tyaganusmrti (Skt.) recollection of liberality
devatanusmyti (Skt.) recollection of deities
anutpdada (Skt.) non-origination
apranihita (Skt.) wishless

asaiksadharma (Skt.) dharma of “the one being

no longer a pupil” (= Arhat)

asamklesa (Skt.) non-defilement
asamskrtadharma (Skt.) unconditioned

dharma
asasvata (Skt.) non-permanence
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astadasa-avenika-buddhadharma (Skt.)
eighteen special Buddha-dharmas

asubha (Skt.) impurity

atthakkhana (P.) eight wrong circumstances

avenikadharma (Skt.) special qualities (of the
Buddha)

avetya-prasdda (Skt.) faith based on
understanding / unshakable faith / perfect
confidence

avinivartaniya-bodhisattva (Skt.) irreversible
bodhisattva

aviparitata (Skt.) all encompassing

aviparyastata (Skt.) all surrounding

avitathata (Skt. / P.) non-falseness

avyavadana (Skt.) non-purification

bao chuang & & (Ch.) treasury banner
ben ji Z%% (Ch.) original limit

ben wu 7548 (Ch.) original non-existence

bhiita (Skt.) the reality

bhutakoti (Skt.) end of existence / true goal /
reality-limit

bija (Skt.) seed

brahma-vihara (Skt.) supreme state (including
maitri, karund, mudita and upeksa)

buddhamanasikara (Skt.) directing the mind
towards the Buddha

buddhaparyupdasana (Skt.) honoring the
Buddha

buddhavacana (Skt.) the word of the Buddha

caitya (Skt.) shrine

cakravartin (Skt.) wheel-turning monarch

catur-pratisamvidya (Skt.) four special
knowledges

catur-vaisaradya (Skt.) four confidences

catuskoti (Skt.) four alternative positions

dasa-tathagatabala (Skt.) ten Buddha powers

dhammatthitata (P.) stability of dharma

dhammaniyamata (P.) certainty of dharma

dharmabhanaka (Skt.) dharma-preacher

dharmadhatu (Skt.) the fundament of
dharma / the sphere of dharma

*dharmadhatu(ja)kaya (FEVEAE) the body
born in the sphere of dharma



dharmakaya (Skt.) dharma-body

dharmanairatmya (Skt.) non-substantiality of all
factors

dharmaparyaya (Skt.) means of doctrine

dharmasarira (Skt.) dharma-body

dharmasthitaye dhatuh (Skt.) fundament for the
stability of dharma

dharmata (Skt.) the essence of dharma

dhatu (Skt. / P.) fundament / cause / sphere

dhyana (Skt.) trance

dvatrmsata mahapurusalaksana (Skt.) thirty-two
characteristics of a great man

fo-jing-shen {8 & (Ch.) the corpus of Buddhist

sutras

gotra (Skt.) lineage

hetu (Skt.) cause

idappaccayata (Skt. / P.) the state of having this
as a cause

janmakaya (Skt.) birth-body

janmasarira (Skt.) birth-body

jian shi-fang zhu-fo san-mei W~ 7755 =B
(Ch.) seeing the Buddhas of the ten directions

kamadhdatu (Skt.) sphere of desire

kukkucca (P.) remorse

madhyadesa (Skt.) middle region

mahakaruna (Skt.) great compassion

mahamaitrt (Skt.) great friendliness

mahavidya (Skt.) secret lore / incantation

maitrt (Skt.) friendliness

manomayakaya (Skt. / P.) mind-made body

matapaitrkabala (Skt.) power handed down from
father and mother

matapettikasambhava (P.) born of father and
mother

nembutsu 754A (Jp.) recollecting the Buddha

nian fo /& (Ch.) recollecting the Buddha

nirjata (Skt.) born

nirmanakdaya (Skt.) body of manifestation

nirvida (Skt.) world-disgust

paiica-abhijiia fivefold super-knowledge (
divya-caksus (Skt.) divine eye
divya-srota (Skt.) divine ear
cittaparyayajiiana (Skt.) knowledge of other
minds
purvanivasanusmrti (Skt.) recollection of
previous habitations
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asravaksayajniana (Skt.) knowledge of the
decay of affliction
paiicakamaguna (Skt.) five qualities of desire
pariicaskandha (Skt.) five aggregates
ripa (Skt.) physical body
vedand (Skt.) physical sensation
samyjnia (Skt.) sensory perception
samskara (Skt.) habitual tendencies
vijiana (Skt.) consciousness
parinirvana (Skt.) complete nirvana
pascimasarira (Skt.) last body
prajiaparamita (Skt.) perfection of wisdom
prajiiaparamita-nirjata (Skt.) born from
Prajiiaparamita
prajiaparamita-niryata (Skt.) adept in
prajiaparamita
prasada (Skt.) faith
prasada (Skt.) palace
pratiharya (Skt.) miracle
pratisamvid (Skt.) special knowledge
pratityasamutpada (Skt.) dependent
origination
punya (Skt.) merit
putikaya (P.) foul body
rddhi (Skt.) supernatural power
ripa (Skt. / P.) form
riupadhatu (Skt.) sphere of pure form
ripakaya (Skt.) form-body
ripasarira (Skt.) form-body
sadayatana (Skt.) six sense objects
riipa (Skt.) vision
Sabda (Skt.) hearing
gandha (Skt.) olfaction
rasa (Skt.) taste
sprastavya (Skt.) touch
dharma (Skt.) concept
samannaphala (P.) results of being a sramana
sambhogakdaya (Skt.) body of mutual
enjoyment
samghana (Skt.) mass / compact / solid
saptatrmsati-bodhipaksya-dharma (Skt.) 37
wings to enlightenment
Sarira (Skt.) relics / body
sasty (Skt.) teacher
satyata (Skt.) the actuality

shinri gainen EIHE S (Jp.) the concepts of
the truth



smrtyupasthana (Skt.) foundations of
mindfulness

Sravaka (Skt.) Disciple

Srota-apattyanga (Skt.) attributes of the entrance
into the stream

sunyatd (Skt.) emptiness

svabhavasunyata (Skt.) emptiness of own being

tarakopama-kalpa (Skt.) starlike acon

tathata (Skt./ P.) suchness

tattvata (Skt.) truth

trsnaksaya (Skt.) destruction of craving

updasaka (Skt.) layman

upasika (Skt.) laywoman

upayakausalya (Skt.) skill in means

vajra (Skt.) adamant

vajrasana (Skt.) adamant seat

vajropama-kaya / -atmabhava (Skt.) vajra-like
body

vikurvita (Skt.) wonder

vippatisara (P.) regret

viraga (Skt.) apart from desire

visaya (Skt.) sphere

yathatatha (Skt.) real state
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Auffassungen von Buddha-Sehen und Buddha-Koéper

in der friihen Prajiaparamita-Literatur

Diese Dissertation untersucht das ,,Buddha-Sehen* und seine Beziehung zum Buddha-Korper
in der friihen Prajiaparamita-Literatur. Sie behandelt verschiedene Texte, die auf die Zeit
vom 1. Jahrhundert v. Chr. bis zum 7. Jahrhundert n. Chr. datiert werden, und skizziert die
historischen Entwicklungen einiger wichtiger Begriffe in dieser Zeitspanne. In der frithesten
Phase dieser Entwicklungen wurde das ,,Sehen* (Begriffe aus der Wurzel \ drs)
metaphorisch verwendet und folgte der dlteren Idee, die im frithen Buddhismus bekannt war:
,Das Dharma-Sehen ist das Buddha-Sehen*. Spiter aber bedeutete das Buddha-Sehen
héufiger eine wirkliche Vision oder Wahrnehmung des Buddhas und wurde mit dem Ziel der
Erlosung verbunden. Diese Verdanderung hat auch den Weg fiir die Entwicklung der Buddha-
Korper-Theorie geebnet: der Begriff ,,Dharma-Korper (dharmakdya) wurde in den Kontext
des Buddha-Sehens neben dem Begriff , Form-Korper® (ripakdya) eingefiigt. Diese
Dissertation besteht aus acht relativ unabhéngigen Themen,(Kapitel 1-8). Hier fasse ich die
drei Hauptargumente daraus zusammen und versuche, eine Ubersicht iiber die historische

Entwicklung des "Buddha-Sehens" und der Buddha-Kd&rper-Theorie zu geben.

(1) Den Buddha in einer metaphorischen Weise sehen

Nach dem parinirvana des Buddhas wurde die Wiederherstellung seiner Gegenwart in der
Welt eine groBBe Besorgnis unter den buddhistischen Gemeinschaften. Eine Folge davon war,
dass der ,,Dharma‘“ und die ,,Dharmata®, die ,,das Wort des Buddhas* (buddhavacana)
repriasentieren, als die Existenz von Buddha betrachtet wurden. Als Beweis fiir diese
Phéinomena haben wir darauf hingewiesen, dass die Samyukta-Agama die Sitze enthilt: , Das
Dharma-Sehen ist das Buddha-Sehen* sowie ,,Ob die Buddhas geboren werden oder nicht,
die Dharmata, das Fundament fiir die Stabilitit des Dharmas, bleibt (utpddad va
tathagatanam anutpadad va sthita eveyam dharmata dharmasthitaye dhdatuh). Im letzteren
bedeutet die ,,Dharmata* das ,,bedingte Entstehen* (pratityasamutpada). Aber wenn dieser
Satz in Astasahasrika-Prajiiaparamita nachgebildet wird, wechselt die Bedeutung ,,bedingtes

Entstehen* (pratityasamutpada) zu ,Leerheit” (sunya([ta]), ,,Merkmalloses* (animitta) und

243



,Uunbegehrtes* (apranihita) usw., weil in der frithesten Prajfiaparamita- und Madhyamaka-
Literatur das ,,bedingte Entstehen* als ,,Leerheit* uminterpretiert wird (Kap. 1).

Es ist sehr wahrscheinlich, dass das nicht-metaphorische ,,Buddha-Sehen®, nimlich die
Buddha-Visualisierung, nicht betont wurde, bevor die zwei Kapitel iiber die Geschichte von
Sadaprarudita in Astasahasrika-Prajiaparamita aufgenommen wurden. Beim ,,Buddha-
Sehen* im Hauptteil von Astasahasrika-Prajiiaparamita geht es meistens um die Beziehung
zwischen dem Buddha und dem Prajfiaparamita-Text, die durch einige rhetorische Techniken
realisiert wird. Ein interessantes Beispiel ist die Argumentation, dass der Prajiaparamita-Text

selbst die Buddhas hervorbringen kann (§ 2).

(2) Visualisierung und Erinnerung an den Buddha

In der Geschichte von Sadaprarudita in Astasahasrika-Prajiaparamitd finden wir die
Beschreibung eines Prozesses, in dem Sadaprarudita nach Prajfiaparamita sucht. Dieser
Prozess ist dhnlich wie der Prozess der Buddha-Visualisierung, die als pratyutpanna-samadhi
bezeichnet wird. Am Ende der Geschichte traf sich Sadaprarudita mit dem Dharma-Prediger,
der als der Buddha verstanden wurde. Auffillig an dieser Geschichte ist aber, dass wir den
Einfluss der Praxis der Buddha-Visualisierung auf die Prajfiaparamita-Literatur finden, die
insbesondere im Hauptteil der Astasahasrika-Prajiiaparamita nicht existiert (§ 3).
Vergleichsweise ist die Visualisierung in der Grof3en Prajfiaparamita, die aus Astasahasrika-
Prajiiaparamita erweitert wurde, eine wichtige Methode, um das soteriologische Ziel zu
erreichen. Zum Beispiel kann man die Wiedergeburt im idealen Buddha-Land durch die
Praxis buddhanusmrti (Erinnerung an Buddha) oder buddhamanasikara (den Geist auf den
Buddha richten) erreichen, die in der Groflen Prajiaparamita beide ,,Visualisierung®
bedeuten. Dennoch kann man durch Uber-Erkenntnis (abhijfia) in andere Buddha-Léinder
gelangen oder in der eigenen Welt bleiben, um die gegenwértigen Buddhas in anderen
Buddha-Landern direkt wahrzunehmen (§ 4).

Im frithen Buddhismus hatte der Begrift buddhanusmrti jedoch nichts mit Visualisierung zu
tun, sondern bedeutete die Erinnerung der Leistung des Buddhas. Die Popularitit der
Visualisierung des Buddhas entstand sehr wahrscheinlich wegen der Herstellung von Bildern
des Buddhas. Im Vergleich dazu finden wir auch eine andere Praxis von buddhanusmrti, der

Nennung von Buddhas Namen, in der Saptasatika-Prajiiaparamita (§ 7).
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3) Das ,,Buddha-Sehen* und die Entwicklung der Buddha-Korper-Theorie

Bisher haben wir eine Entwicklung vom metaphorischen ,,Buddha-Sehen® zu der wirklichen
Wahrnehmung des Buddhas in der frithen Prajiaparamita-Tradition beobachtet. Mit dieser
Entwicklung konnen wir die Bildung der Buddha-Korper-Theorie besser verstehen. In
Astasahasrika-Prajiiaparamitd oder in der frithesten Version der Groflen Prajiaparamita wird
der Buddha mit den Begriffen ,,Dharmata“ und ,,Dharma‘ identifiziert, die sich auf ,,das
Dharma-Sehen ist das Buddha-Sehen* beziehen. Manchmal stehen in solchen Texten die
Begriffe ,,Form-Korper* (riapakaya) und ,,Dharma* als Paar, aber in den spéteren Versionen
der GroBlen Prajfiaparamita wird der Begrift ,,Dharma-Korper (dharmakdaya) anstelle von
,Dharmata“ in den Kontext des ,,Buddha-Sehens* interpoliert. Das heif3t, ,,Dharma-K&rper*
kommt urspriinglich aus ,,Dharmata“ (§ 5).

Die zwei Buddha-Ko6rper - den physischen Korper (= Form-Korper) und den Dharma-Korper
- findet man auch in einigen anderen Texten, z.B. im ,,Yogalehrbuch* oder der Samdadhiraja-
Sitra, in denen die Visualisierung bzw. Wahrnehmung der beiden Korper sogar die
grundlegenden Schritte der ,,buddhanusmrti genannten Meditations-Praxis bildet. Diese
Meditations-Praxis kann auch die Interpolation der Begriffe von zwei Kdorpers im Kontext
des ,,Buddha-Sehens* in der Grof3en Prajfiaparamita beeinflusst haben (§ 6).

Zusitzlich untersuchten wir auch ein interessantes Bespiel, in dem der Buddha-Kdorper als

,der Korper so stark wie Diamant® bezeichnet wird (§ 8).

Zusammengefasst, durch die Untersuchung der Texte, die die verschiedenen Phasen der
Entwicklung der frithen Prajfiaparamita-Literatur reprdsentieren, haben wir die Entwicklung
von einem metaphorischen ,,Buddha-Sehen* zu einer tatsdchlichen Wahrnehmung des
Buddhas als eine soteriologische Methode innerhalb der Prajfiaparamita-Tradition gezeigt.
Gleichzeitig finden wir auch die Entstehung des Dharma-Korpers des Buddhas aus dem
Begriff ,,Dharma* oder ,,Dharmata“, der sowohl als das Wort des Buddhas betrachtet, als
auch als Représentation seiner Existenz verstanden wurde. Diese beiden Prozesse korrelieren
miteinander und wurden durch die philosophischen Innovationen, die Entwicklung der neuen

rhetorischen Techniken und der meditativen Praxis gefordert.
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