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PREFACE

MAHAPRAJNAPARAMITASASTRA

NAGARJUNA

ETIENNE LAMOTTE

Here is a first attempt at an annotated translation of chapters I to XV of the Mahaprajiaparamita
(abbreviated as Mpp$) by Nagarjuna. The work has not come down to us in the original Sanskrit, but only
through the intermediary of a Chinese translation, the Ta tche tou louen. This version which contains 90
chapters (p'in) in 100 rolls (kiuan), is by the Kuchanese Kumarajiva who worked in Tch'ang ngan in the
Siao yao Park, in 404 or 405 A.D.! T (Lamotte) have used the edition of Taishé Issaikyd, vol. XXV, no.

1509; the numbers in the margins of this translation refer to the pages and columns of this edition?.

The Mpp$ is a commentary on the Paficavimsatisahasrika Prajiiaparamita (abbreviated as Paficavimsati)
'The Perfection of Wisdom in Five Thousand Lines', as it appears in Kumarajiva's Chinese translation Mo
ho pan jo po lo mi king (Taishd, T VIII, no. 223). Of this Paficavimsati we have four Chinese translations,

one Tibetan translation, one Sanskrit revision and one Tibetan translation of this Sanskrit revision.

1. The four Chinese translations are:

i) The Kouang tsan king (Taisho, Vol. VIII, no. 222) in 27 chapters (p'in = parivarta) and 10 rolls (kiuan)
by Dharmaraksa, dating from 286 A.D.

ii) The Fan kouang pan jo king (Taisho, vol. VIII, no. 221) in 90 chapters and 20 rolls, by Moksala amd
Samgharaksa, dating from 291.

ii1) The Mo ho pan jo po lo mi king (Taishd, vol. VIIL, no. 223) in 90 chapters and 27 rolls, by Kumarajiva,
dating from 403-404. This version is reproduced in its entirety and abundantly commented in the Ta tche
tou louen.

iv) The second part of the Ta pan jo po lo mi king (Taisho, vol. VII, no. 220), in rolls 401 to 478, contains

long extracts from the Paficavimsati. The translation is by Hiuan tsang and is dated at 660-663.

T. Matsumoto has prepared a useful concordance for these four Chinese translations3.
2. The Tibetan translation is entitled Ses rab kyi pha rol tu phyin pa stov phrag iii $u lna pa; it consists of
76 chapters (lehu = parivarta) and 78 sections (bam po = khanda). The name of the translators is not

mentioned. The work is part of the Bkah-hgyur, section Ser phyin, II; it takes up four volumes of the

Ipc. Bagchi, Le canon bouddhique en Chine, vol 1, Paris 1927, p. 197. - Different from most Buddhist works, the Mpp$

was not translated into Tibetan but only into Chinese. For the Mpp$ and Touen-houang and Kharakhoto, see

Bibliographie bouddhique, vol 1, 1930, no. 105; vol. IV-V, 1934, no. 307.
2 The T ripitaka in Chinese, revised, collated, added, rearranged and edited by J. Takakusu and K Watanabe, 55 vols.,
Tokyo, 1924-1929.

3T, Matsumoto, Die Prajiiaparamita-Literatur (Bonner orientalische Studien, Heft 1). Stuttgart, 1932, p. 38-41.



Peking Bkah-hgyur (vol. fii-di: Tibetan collection of the Bibliotheque Nationale, no. 40-43) and three
volumes of the Narthang Bkah-hgyur (vol. ka-ga: Tibetan collection of the Bibliotheque Nationale, no.
385-387).

3. The Sanskrit recension which repeats its title at the end of each chapter is entitled:
Aryapaficavimsatisahasrika bhagavati prajiaparamita abhisamaydlamkaranusarena samsodhita. It
contains eight chapters (parivarta)®. As its title indicates and as Dutt has established, it is a reworked
recension of the original Sanskrit Paficavimsati, modified with the intention of serving as commentary to

the Abhisamayalamkarad.

4. The Tibetan translation of this Sanskrit recension is entitled Ses rab kyi pha rol tu phyin pa stor phrag
7ii Su lna pa, but its real title, which corresponds word for word with that of the Sanskrit recension, is given
by the colophon: Hpags pa bcom ldan hdas ma sSes rab kyi rol tu phyin pa ston phrag 7ii Su lha pa mion
par rtogs pahi rgyan gyi rjes su hbrans nas dag par gtugs pa. This work consists of 8 chapters (lehu =
parivarta) and 74 sections (bam po = khanda); if the Tibetan indexes are to be believed, it has as author
Simhabhadra or Haribadra, as translator Santibhadra, and as proofreader Jayasila®. It is included in the
Bsrtan-hgyur, Mdo hgrel section, vols. III, IV and V (Tibetan material in the National Library, nos. 198-
200).

ok kokok sk okok ook kR sk R okok kR kR kok

The prologue (nidana) of the Paiicavims$ati, to which the first 15 chapters of the Mpps$ serve as
commentary, is reproduced in almost identical words at the beginning of other Prajfiaparamitas, such as the
Satasahasrika and the Dasasahasrika. Therefore it is important to give some bibliographical information
here on the literature of the Prajiias. For the Tibetan and Chinese versions, it is enough to refer to the
excellent studies of Lalou and Matsumoto’; here we will limit ourselves to giving the list of the Prajfias in

Sanskrit that have already been edited as a note8.

4 The first chapter has been edited by N. Dutt, The Paricavimsatisahasrika-Prajiiaparamita, ed. with critical notes and
introduction (Calcutta Oriental Series, no. 28), London, 1934.

5 This work has been edited by Th. Stcherbatsky and E. Obermiller, Abhisamayalamkara-Prajiiaparamita-Upadesa-
Shastra, the work of bodhisattva Maitreya. Fasc. I: Introduction, Sanskrit Text and Tibetan Translation (Biblioteca
Buddhica, no. XXIII), Leningrad, 1929.

6 . Cordier, Catalogue du Fonds Tibétain de la Bibliotheque Nationale, Paris, 1915, 111, p. 276.

M. Lalou, La version tibétaine des Prajiiaparamita, Journal asiatique, July-Sept., 1929, p. 87-102. - T. Matsumoto, Die
Prajiiagpmaramita-Literatur, Stuttgart, 1932, p. 22-25.

8 Satasahasrika P.P., ed. Pratapachandra Ghosha (Biblioteca Indica), Calcutta, 1902-1914.

Paricavimsatisahasrika P.P., ed. N. Dutt (Calcutta Oriental Series), London, 1934.

Dasasahasrika P.P. in Sten Konow, The two first Chapters of the Dasasdsrika, restoration of the Sanskrit Text, Analysis
and Index (Avhandlinger utgitt av det Norske Videnkaps-Akademi i Oslo), Oslo, 1941.

AstaOahasrika P.P., ed. Rajendralala Mitra (Biblioteca Indica), Calcutta, 1888. - This edition, quite faulty, will favorably
be replaced by the text of the Astasahasrika incorporated by U. Wogihara in his edition of the Abhisamayalamkaraloka,
Tokyo, 1932-1935.

Suvikrantavikrami P.P., in T. Matsumoto, op. cit., as appendix.



The Mpps is attributed to Nagarjuna: Kumarajiva's version has as its title '7Ta tche tou louen, composed by
the bodhisattva Nagarjuna and translated by the Tripitikadharmacarya Kumarajiva of the country of K'ieou
tseu (Kucha) of the later Ts'in'; the Li tai san pao ki, a catalogue of the Tripitaka compiled in 597 by Fei
Tch'ang fang, also notes that the original work is the work of the bodhisattva Nagarjuna®. Nevertheless, it
is odd that the Mpp$ does not appear in the lists of works attributed to Nagarjuna by the Long chou p'ou sa

tchouan (Taishé 2047) and the Tibetan historians Bu ston and Taranatha.

The bodhisattva Nagarjuna (K/u sgrub in Tibetan, 'converted by a dragon' or 'converting the dragons'; in
Chinese Long chou 'dragon tree', Long mong 'unflinching dragon' or Long cheng 'victorious dragon') is one
of the most enigmatic, yet also one of the richest, figures in Buddhism. He lived in probably the second
century of our era and played a role of primary importance in the formation of the Buddhism of the Greater
Vehicle. Originally from the south, the country of Andhra, his influence extended as far as the north-west
of India. Dialectician and metaphysician, he is the founder of the Madhymaka or 'Middle-Way' school,
which, while accepting the buddhology and the mysticism of the Greater Vehicle, submits the old texts of
Buddhism to negative criticism and ends up with absolute emptiness (siinyatd). Nagarjuna's theories have
been thoroughly discussed in Asia and Europe. The question is whether the Madhyamaka accepts an
absolutely existent Reality. L. de La Vallée Poussin has long believed that this school is nihilistic and
denies the absolute!%; on the other hand, Th. Stcherbatsaky was of the opinion that Nagarjuna denied
appearance only in order to affirm Being!!. After an argument which at times turned into a quarrel, de La
Vallée Poussin drew nearer to the position held by Stcherbatsky whereas the latter came very close to
adopting the theses defended by de La Vallée Poussin!2. But this is not the only problem with regard to

Nagarjuna.

Many Sanskrit, Tibetan and Chinese sources give us much information about the life and works of this
author, but the facts they contain are soaked in the miraculous and seem to refer to several Nagarjunas of
different date and origin, so that the re-appearance of the same legends is inextricably tied up among them.

They have been analyzed, perhaps with inaccuracies of detail, by Walleser!> and summarized by

Saptasatika P.P., ed. G. Tucci, in Memorie della R. Accademia Nazionale dei Lincei, vol. XVII, 1923, fasc. I; ed. J.
Masuda, in Journal of the Taish6é University, vol. VII, 1030, p. 186-241.

Vajracchedika P.P., ed. M. Miiller (Anecdota Oxoniensia, Aryan Series, vol. I part I), Oxford, 1881.

Adhyardhashatika P.P., ed. E. Leumann, Zur nordarischen Sprache und Literatur, Strassburg, 1912, p. 84 seq; ed. S.
Toganoo and H. Izumi, Prajiiaparamitanayasataparicsatika, Kyoto, 1917.

Prajiiaparamitahridayasitra, ed. M. Miiller (Anecdota Oxoniensia, Aryan Series, vol. I part IIT), Oxford, 1884.

9 P.C.Bagchi, Le canon bouddhique en Chine, T. 1, p. 197.

101 de La Vallée Poussin, Madhyamaka, Encyclopedia of Religion and Ethics, VIII, p. 235-237; Nirvana, Paris 1925;
Le dogme et la philosophie du Bouddhisme, Paris, 1930, p. 113-118; Madhyamaka, Mélanges Chinois et Bouddhiques,
vol. II, 1932-1933, p. 1-59.

1, Stcherbatsky, Conception of Buddhist Nirvana, Leningrad, 1927, p. 35-39.

12 p, Stcherbatsky, Die drei Richtungen in der Philosophie des Buddhismus, Rocznik Orjentalistyczny, vol. X, 1934, p.
1-37; Madhyanta-Vibhanga, Leningrad, 1936, p. VI-VIIIL.

13 M. Walleser, The Life of Nagarjuna from Tibetan and Chinese Sources, Hirth Anniversry Volume, London, 1922, p.
421-455.



Winternitz in the second edition of his history of Indian literature!4. Since then, other information has been

collected.

Attention has been drawn to a series of predictions relative to Nagarjuna found in the Larikavatara'd, the

Mahameghasiitra'®, the Mahamayasiitra'” and the Manijusrimiilakalpa's.

Apart from Nagarjuna the Madhyamika philosopher, there was one other (or several) Nagarjunas,
magician, alchemist and writer of tantra. Documents published By G. Tucci!® and S. Lévi2? may be added
to the information we already possess. Moreover, it may have been Nagarjuna who discovered and
revealed to humans the Mahavairocanasiitra, one of the main texts of Buddhist Vajrayana and of the

Shingon sect?!.

All the sources, in emulation of one another, mention the friendly relations and alchemical collaboration
between Nagarjuna and a king of the Satavahana or Satakarni dynasty (perhaps also Andhra) which, in the
second or first century before our era until the end of the second century afterward, disputed the empire of
Dekhan with the Sunga-Kanvas and with the Sakas, before dying out around Dhanyakataka and Amaravati
in Andhra proper?2. S. Lévi has collated these different sources and related them to another cycle of

legends relating to the rivalry between a Satavahana and the Kusana king Kaniska?3.

Archeological discoveries, old and new, partially confirm the literary documents. According to the Tibetan
historians, Nagarjuna may have spent the last of his life in the land of Andhra, of the Teluga language,

between the Godavarl and the lower Krisna. The region abounds in sites made famous by archeology:

14 M. Winternitz, History of Indian Literature, vol 11, Calcutta, 1933, p. 341-348.

15 Lankavatara, ed. B. Nanjio, Kyoto, 1923, p. 286; Taish6 671, k. 9, p. 569a; Taish6 672, k. 6, p. 627c.

16 Mahameghasitra cited in the Madhyamakavatara, Tibetan version ed. by L. de La Vallée Poussin, Saint Petersburg,
1912, p. 76; transl. in Le Muséon, 1910, p. 274. - Chinese translation by Dharmaraksha, Taish6 387, k. 5, p. 1099-1100,
studied by P. Demiéville, Sur un passage du Mahameghasitra, Bull. de 1'Ec. fr. d'ExtrTme-Orient, vol. XXIV, 1924, p.
227-228. - Tibetan translation of Bkah-hgyur ed. by G. Tucci, Animadversiones indicae, Journal and Proceedings of the
Asiatic Society of Bengal, vol. XX VI, 1930, p. 145-147. - Bu ston, Chos hbyun, tr. E. Obermiller, II, Heidelburg, 1932, p.
129.

17 Mahamayasitra in Taisho 383, k. 2, p. 1013c. - Cf. J. Przyluski, Légende de l'empereur Ashoka, Paris, 1923, p. 163-
164.

18 Maiijuérimiilakalpa, ed. Ganapati SastiT, Trivandrum Sanskrit Series, p. 616-617.

19 G.Tucci, Animadversiones indicae: VI. A Sanskrit Biography of the Siddhas and some questions connected with
Nagarjuna, Journal and Proceedings of the Asiatic Socierty of Bengal, vol. XX VI, 1930, p. 138-155.

20 g, Lévi, Un nouveau document sur le bouddhisme de basse époque dans I'Inde, Bull. of the School of Or. Studies, vol.
VI, part 2, p. 427-429.

21 Kin kang ting king ta yu k'ie pi mi sin ti fa men yi kue, Taisho 1798, k. 1, p. 808a-b. - Cf. R. Tajima, Etude sur le
Mahavairocanasiitra, Paris, 1936, p. 30-32.

22 For the history of this dynasty, see L. de La Vallée Poussin, L'Inde aux temps des Mauryas, Paris, 1930, p. 206-222;
and Dynasties et Histoire de ['Inde, Paris, 1935, p. 184-185; R. Grousset, L'Asie orientale des origines au XVe siecle,
Paris, 1941, p. 53-54, 72-77.

23 8. Lévi, Kaniska and Satavahana, Journal Asiatique, Jan.-Mar. 1936, p. 61-121.



Dhanyakataka, ancient capital on the lower Krisna, corresponding to the actual Dharanikot, in the district
of Guntur, one mile west of the site of Amaravatt; upstream and on the same south bank of the Krisna, Goli
and Nagarjunikonda; in the north-west, Jaggayyapeta. Nagarjuna, it is said, constructed a building for the
shrine of Dpal hbras spuns (Sidhanyakataka)?4, surrounded it with a wall and built 108 cells within the
wall25. According to the same historians?®, he may have established his residence at Sriparvata, a
monastery situated on a rocky cliff overhanging the Krisna, and probably identified with the mountain in
the Po lo mo lo k'i li (Bhramaragiri or Mountain of the Bees) which king Satavahana had hollowed out and
fitted out for the bodhisattva Nagarjuna2’. The inscriptions discovered in the area corroborate all this
information. The outer balustrade of the Amaravati sttipa bears the inscription of two kings of the Andhra
dynasty, PulumayT and Yajfiaéri*8and according to some authors, it is to the latter that Nagarjuna dedicated
his Letter of Suhrllekha. The Bhadanta Nagarjunacarya himself is mentioned in an inscription found near
the stiipa of Jaggayyapeta?®. At Naharallabodu, beside the mahacetiya of Nagarjunikonda, an inscription
mentions the buildings erected by the lay Buddhist Bodhisiri and mentions 'the monastery on Siriparvata to
the west of Vijayapur?” which must be the monastery of Sriparvata where the Tibetan historians say that
Nagarjuna died30. In a more general way, the inscribed pillars at Nagarjunikonda3! bear precious
indications on the Buddhism of the south at the time of Nagarjuna: to a certain point, they inform us about
the canonical scriptures (Digha, Majjhima and Paficamatuka), the sects (Caityika, Aparasaila, Piirvasaila,
Bahus$rutiya, Mahasasaka and possibly also Mahasamghika), the doctrines and especially the area of
expansion of the Buddhism of the Andhakas. But the systematic study of these epigraphical facts has
hardly yet begun up32. They should be compared with the Andhaka theses, the refutation of which is the
particular aim of the Katavatthu33. The discovery should also be mentioned of a Buddhist monastery at
Harwan in Kashmir, which the Rajatarangini (I, 173) calls Sadarhadvana 'The Forest of the Six Arhats',
which may have served as residence for Nagarjuna’4. - Finally, according to Bu ston and Taranatha,

Nagarjuna stayed for a long time at Nalanda, the important center of tantric Buddhism, which he

24 Bu ston, transl. E. Obermiller, II, p. 125.

25 Taranatha, transl. by A. Schiefner, St. Petersburg, 1869, p. 71.

26 By ston, II, p. 127; Taranatha, p. 73, 81, 303; Dpag bsam ljon bzan, ed. Candra Das, Calcutta, 1908, p. 86.

27 Hiuan tsang, Si yu ki, T 2087, k. 10, p. 929c. - For the Bhramaragiri-Shriparvata identifiction, T. Watters, On Yuan
Chwang's Travels, vol. 11, London, 1905, p. 207-308.

28 . de La Vallée Poussin, L'Inde aux temps des Mauryas, p. 233.

295, Burgess, Notes on the Amaravati Stipa, Madras, 1882, p. 57..

30 L. de La Vallée Poussin, Dpynasties et histoire de I'Inde, p. 232.

317, ph. Vogel, Prakrit Inscriptions from a Buddhist Site at Nagarjunikonda, Epigraphia Indica, XX, i. p. 1-37.

32 See N. Dutt, Notes on the Nagarjunikonda Inscriptions, Indian Historical Quarterly, vol. VII, 1931, p. 633-653; L. de
La Vallée Pouossin, Notes de Bibliographie bouddhique, Mélanges Chinois et Bouddhiques, vol. I, 1931-1932, p. 382-
383; Bibliographie Bouddhique, IV-V, Paris, 1934, p. 135.

33 See especially R. Saikrtyayana, Recherches bouddhiques, 1. Les origines du Mahayana, Journal Asiatique, Oct.-Dec.
1934, p. 195-208.

34 R, C, Kak, Ancient Monuments of Kashmir, London, 1933, p. 105-111; Annual Bibliography of Indian Archeology,
VIII (1933), p. 22; X1 (1936), p. 21.
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ornamented with monuments and illustrated with his miracles. We may hope that systematic exploration of

this site, pursued systematically3>, will one day shed some light on the Nagarjuna of Nalanda.

The literary and archeological information on Nagarjuna is so plentiful and extends over so many centuries
and different regions of India that it may be wrong to consider them as simple elements of biography. With
regard to the person Nagarjuna, they have but mediocre historical value; but they are documents of
primordial interest if, giving up the search in them for a biography of Nagarjuna, we consider them as
evidence, naive but sincere, of the religious movement of reform tendencies to which Nagarjuna attached
his name. Leaving the south, this reform expanded to Kashmir and the north-west of India, not without
undergoing, in the course of time, substantial transformation: dialectical and metaphysical in origin, it soon
became tinged with magic, underwent the influence of the alchemical school and finally ended up in the
tantric Buddhism of the Vajrayana. To sketch even briefly this long history would take us too far away;

here I will return to the Mpp$ and its first fifteen chapters of which a brief analysis must be given.

s sk sk sk sk st st sk sk sk sk sk sk st ske sk skeoskoskok sk skeskeskoskosk

The first part of the Nidana or Prologue of the Paficavimsati begins, as all siitras do, with the traditional
profession of faith: Evam maya srutam ekasmin samaye, and provides proof of its authenticity by making
known the place where the siitra was preached, by whom and to whom: 'Thus have I heard at one time. The
Bhagavat was dwelling at Rajagrha on Grdrakiitaparvata, together with a great assembly of 500 bhiksus
endowed, except for Ananda, with eleven excellent qualities, with 500 bhiksunis, 500 upasakas and 500
upasikas, with an immense crowd of bodhisattva- mahasattvas endowed with 28 qualities and led by the 22

principal ones among them.'
The Mpp$ devotes thirteen chapters of commentary on this first part:
Chapter I: The twenty reasons why the Buddha preached the Prajiiaparamita.
Chapters II-11I: Explanation of the phrase: '"Thus have I heard at one time'.
Chapter II: Word-for-word explanation.
Chapter III: General explanation.

Chapter IV: Explanation of the word Bhagavat and other epithets applied to the Buddha. - Dissertation on

the omniscience of the Buddha.

Chapter V: The place of the sttra: The abodes (vihara) of the Buddha. - Grdhrakiitaparvata. - The frequent
sojourns of the Buddha at Rajagrha and Sravasti. - The Buddha's preferences for Rajagrha and
Grdhrakiitaparvata.

Chapters VI-XIII: The assembly surrounding the Buddha

35 See H.D. Sankalia, The University of Nalanda, Madras, 1934; Annual Bibliography of Indian Archeology, I (1936), p.
12-13; TIT (1928), p. 19-20; VIII (1933), p. 8; IX (1934), p. 4.
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Chapter VI: The assembly of bhiksus: What should be understood by bhiksu and samgha. - The eleven
qualities of the bhiksus who were present. - Why the arhats surround the Buddha. - Why Ananda is not an

arhat. - Origin of his name.
Chapter VII: The assembly of bhiksunis, upasakas and upasikas.
Chapter VIII-XIII: The assembly of bodhisattva-mahasattvas.

1. Chapter VIII: The bodhisattva: his place in the assembly. - Definition of the word. -
Bodhisattva with regression and without regression. - The bodhisattva in the Abhidharma system. - The

bodhisattva in the Mahayana system.
2. Chapter IX: The epithet mahasattva applied to the bodhisattva.
3. Chapter X: Qualities of the bodhisattva: no 1 to 18.
4. Chapter XI: Qualities of the bodhisattva: no. 19 to 21.
5. Chapter XII: Qualities of the bodhisattva: no. 22 to 24.
6. Chapter XIII: Qualities of the bodhisattva: no. 25 to 29. - The twenty-two main bodhisattvas.

Chapters XIV and XV comprise the second part of the Prologue. They appear as a play in ten acts of which
here is a summary after a short analysis of the Mpp$ in k. 9, p. 122b24-122¢6.

Act I. The Buddha enters into the Samadhirajasamadhi. - He emerges from it and smiles a first
time with his whole body (sarvakaya). - Light rays come forth from the soles of his feet and the other
parts of his body. - He lights up the trichiliocosm and the universes of the ten directions; the beings

touched by them are established in bodhi.

Act II. The Buddha smiles a second time by all the pores of his skin (sarvaromakiipa); light rays
come forth illuminating the trichiliocosm and the universes of the ten directions; beings touched by them
are established in bodhi.

Act III. The Buddha, by means of his usual effulgence (prakrtiprabha), lights up the trichiliocosm

and the universes of the ten directions; beings touched by this light are fixed in bodhi.

Act IV. The Buddha stretches out his tongue and covers the trichiliocosm with it; he smiles a third
time and light rays are emanated from his tongue; on each of them there appear lotuses on which are seated

imaginary Buddhas who preach the six paramitas; beings who hear them are established in bodhi.

Act V. The Buddha who has entered into Simhavikriditasamadhi shakes the trichiliocosm in six
ways. - Description of the sixfold shaking of the earth. - The softening of the earth makes beings joyful. -
Beings plunged into the bad destinies of the trichiliocosm are reborn among humans or the gods of
kamadhatu. - They turn to the Buddha to pay homage to him. - The same scene is reproduced in the
universes of the ten directions. - In the trichiliocosm, the weak, the sick and the crippled are healed. - All
beings are filled with brotherly benevolence; they practice the virtues, are celibate, experience great

happiness and rejoice in marvelous wisdom.

Ace VI. The Buddha manifests his supernatural qualities in the trichiliocosm.
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Act VII. The Buddha shows his ordinary (prakrtyatmabhdava) body to the inhabitants of the
trichiliocosm who come to him with flowers. - They throw these to the Buddha. - The flowers form a
belvedere (kiitdgara) in the air. - Garlands and bouquets hang from it. - The trichiliocosm and the universes
of the ten directions take on a golden color. - Each being has the impression that the Buddha is speaking to

him in particular.

Act VIII. The Buddha smiles a fourth time and, in the light of this smile, beings of the

trichiliocosm and the universes of the ten directions become aware of one another.

Act IX. At the ends of the universes of the eastern direction, the buddha Ratnakara reigns over the
Ratnavat universe. - The bodhisattva Samantarasmi asks him the reason for these marvels that he sees. -
Ratnakara explains to him that they are due to the power of the Buddha Sakyamuni who reigns over the
Saha universe. - Samantarasmi offers to go and pay homage to him. - Ratnakara approves, entrusts him
with compliments and precious lotuses for Sakyamuni and makes some recommendations to him. -
Samantarasmi, accompanied by other bodhisattvas, starts his journey to the Saha universe. - Before
departing, he bows to the Buddhas of the East.

Act X. Samantarasmi, laden with gifts, arrives before Sakyamuni and prostrates at his feet. - He
greets him in the name of the Buddha Ratnakara and gives him the lotuses which the latter had intended for
him. - Sakyamuni throws the lotuses to the Buddhas of the East. - They immediately fill all the universes of
the East. - On each of them, an imaginary buddha preaches the six paramitas; the beings who receive the
teachings are established in bodhi. - Samantara$mi and his entourage pay homage to Sakyamuni. - The
scenes related to Acts IX and X are reproduced to the ends of the other nine directions. - The Saha universe
is transformed in a marvelous way. - It becomes the equal of the most eminent buddha-field

(buddhaksetra). - Sakyamuni gazes upon the immense assembly gathered before him.

3k 3k s s sk sk sk s sk sk sk sk sk skosk ke sk skoskoskeoskok skoskok

Let the reader not be deceived. This prologue which, at first reading, may appear as a web of childishness,
is really a work of precision where every word counts, where every phrase, meticulously chosen, is
arranged in a definite order according to a precise purpose. It is the culmination of long centuries of
scholasticism. To interpret it correctly a commentary is indispensable, but the Mpp$ furnishes every
desirable explanation for this purpose. It is an enormous compilation abounding in quotations of all kinds
made, for the most part, without any precise reference. I [Lamotte] have attempted to identify them
throughout the entire Buddhist literature, both canonical and post-canonical. The second fire at the Louvain
Library, by restricting me once again to the meager resources of my personal library, made this hunt for
references especially difficult. Therefore I did not have access to the Dictionnaire des noms propres du
bouddhisme indien by C. Akanuma which would have been useful; on the other hand, I managed to glean
from Malalasekara's Dictionary of Pali Proper Names the volume of notes appended by E. Chavannes to
his translation of Cing cents contes et apologues tirés du Tripitaka chinois, and the rich references gathered
by L. de La Vallée Poussin in his translation of Vasubandu's Abhidharmakosa. By furthering the research
and crosschecking, I have succeeded in gathering quite a rich harvest of references which, I hope, will be

useful to those who one day will continue this work. If some of my notes have been extended seemingly
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abnormally, it is because I have tried to present a complete record of sources from which the Mpp$ was

able to draw. It will, I hope, untangle some general conclusions which I intend to formulate in a later work.

Despite the difficulties of the times, the Fondation Universitaire has continued its kindness by defraying
the expense of printing the present volume as generously as in the past and I express all my gratitude. How
could I not also name J. Duculot, my faithful editor, who knew how to overcome all the obstacles so as to

give this work a suitable presentation.

E. Lamotte
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CHAPTER I: EXPLANATION OF ARGUMENTS

[k. 1, p. 57¢] The prajfiaparamita is a great path which the Buddha has travelled,
The prajiiaparamita is a great sea which the Buddha has drained,

The true meaning of the prajiaparamitas is not closed to the Buddha:

I prostrate to the prajfiaparamita and the unequalled Buddha.36

Ceaseless destruction of the two views of existence and non—existence,37
The true nature of the things preached by the Buddha,
Eternal, stable, immutable, purifying the passions:

I prostrate to the venerable Dharma of the Buddha,

The noble Assembly - a great sea - cultivates the field of merits38

Saiksas and agaiksas serve as its ornament,
It has destroyed the thirst that produces rebirths,3%

Suppressed the feeling of 'mine' and destroyed its root.40

Having renounced the things of the world,
It is the seat of all the qualities.

It is foremost among all the assemblies:

36 The first four stanzas are a homage to the Three Jewels (triratna): the Buddha, the Dharma and the Community
(samgha). In the first, the Prajiaparamita is closely associated with the praise of the Buddha, for it is the Mother of the
Buddhas (cf. Mpp$, T 1509, k. 4, p. 93a; k. 34, p. 314a; k. 70, p. 550a. - Mahaprajiiaparamitasiitra, T 220, k. 441; p. 224c.
- Paficaviméati, T 223, k. 14, p. 323b)
37 The view of existence and non-existence (bhavavibhavadrsti) also called view of belief in the extremes
(antagrahadrsti) consists of believing in eternity (sasvata) or extinction (uccheda). It has been formally condemned many
times by the Buddha and by Nagarjuna. Cf. Samyutta, II, p. 17: Sabbam atthiti ayam eko anto, sabbam natthiti ayam
dutiyo anto. Ete te ubho ante anupagamma majjhena Tathagato dhammam deseti - Madh. karika, XV, 10, p. 272-273:
astiti sasvatagraho nastity ucchedadarsanam /
tasmad astitvandstitve nasriyeta vicaksanah //
38 L.e., the Buddha who is the punyaksetra par excellence.
39 The trsna paunarbhaiki that 'leads from rebirth to rebirth, accompanied by pleasure and envy, which finds its pleasure
here and there: the thirst for pleasure, the thirst for existence, the thirst for impermanence' (Vinaya, I, p. 10).

40 The belief in 'me' and 'mine' (atmatmiyagraha) which makes up the satkayadrsti.
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I prostrate to this Assembly that is pure and full of merits.

Having venerated the Three Jewels whole-heartedly,
I also supplicate the saviors of the world, Maitreya, etc.,

Sariputra, foremost among sages,

Subhiiti, who practices the arandsamddhi.4l

Now, according to my skill, I wish to explain
The true meaning of Mahaprajiiaparamita.
I would wish that all people of great merit and noble wisdom

Give their full attention to my words.

Question. - For what reasons (hetupratyaya) did the Buddha preach the Mo ho pan jo po lo mi king
(Mahéprajﬁépéramitésﬁtra)‘?42 The Buddhas do not preach the Dharma (dharmam desayati) without a
reason (nidana) or for a futile motive (karya). It is like the Siu mi (Sumeru), king of mountains
(parvatardja), which does not tremble without a reason or for a futile cause. What then are these solemn

reasons that determined the Buddha to preach the Prajiiaparamitasiitra?

[p. 58a] Answer. - In the Tripitaka, the Buddha developed many kinds of comparisons (drstanta), but
when he preached to the $ravakas, he did not speak about the bodhisattva path (bodhisattvamarga). It is
only in the Tchong a han pen mo king (Purvaparantakasitra of the Madhyamﬁgama)43 that the Buddha

41 The arandsamadhi is the power to prevent the arising of passion in others. The bibliography for this subject is in
Samgraha, p. 53. - Subhiti is the foremost of the aranaviharins (Anguttara, I, p. 24); see M. Walleser, Die Streitlosigkeit
des Subhiiti, Heidelberg, 1917.

42 By Mabhaprajiiaparamitasiitra, the author probably means the collection of the Prajia literature and particularly the
Paficavimsati of which the Mpps is the commentary.

43 The Pen mo king 'Sttra of the beginning and the end’ is known in three Chinese recensions:

1) The Chouo pen king of Tchong a han, T 26 (no. 66), k. 13, p. 508c-511c; 2) the Kou lai che che king, T 44, p. 829b-
830c; 3) the Po p'o li king of Hien yu king, T 202 (no. 57), k. 12, p. 432b-436¢. - The Sanskrit title, Piurvaparantakasiitra,
has two citations as evidence from the Karmavibhanga, p. 39 and 67; the Tibetan title, Srion dan phyi mthahi mdo, is
known by a citation from the Maitreyavyakarana, v. 2 - For this siitra, see also S. Lévi, Maitreya le consolateur, ML, 11,
p. 362-363.

The literature on Maitreya is considerable, but of rather late date:

Pali sources: Digha, III. p. 75 seq.; Suttanipata, 4jitasanavapuccha, v. 1932-2039, and Tissameyyamanavapuccha, v.
1040-1042; Milinda, p. 159; Atthasalini, p. 361, 415, 431; Visuddhimagga, II, p. 434; Mahavamsa, XXXII, v. 81 seq;
Anagatavamsa, JPTS, 1886.

Sanskrit and Chinese sources; Mahavastu, I, p. 51; III, p. 246; P'i p'o cha, T 1545, k. 135, p. 135, p. 698b; Chouen tcheng
li louen, T1562, k. 38, p. 559a; Kosa III, p. 193; VIL, p. 129; IX, p. 269; Kosavyakhya, p. 21, 293; Siddhi, p. 176, 418,
622, 737, 772; Maitreyavyakarana, ed. S. Lévi, ML, I, p. 381-402; T 348, 349, 1143, 1525.
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predicted (vyakarana) to bodhisattva Mi lo (Maitreya): "Later you will become the Buddha with the name
of Maitreya."44 But even there, he said nothing about the various bodhisattva practices (bodhisattvacarya).
Here the Buddha wishes to explain the bodhisattva practices to Maitreya, etc., and this is why he preaches

the Mahaprajiiaparamitasitra.

2. Moreover, there are bodhisattvas who cultivate (bhavayanti) the concentration of recollection of the
Buddhas (buddhdnusmrtisamddhi).45 In order that they progress in this samadhi, the Buddha preached the
Mahaprajiaparamitasiitra to them. Thus, in the first chapter of the Prajfiaparamita, it is said: "Manifesting
the basis of his miraculous power (rddhipada), the Buddha emits golden (suvanaripa) rays (rasmi) that
light up in the ten directions (dasadis) universes as numerous as the sands of the Ganges
(ganganadivalukopama lokadhatu). Showing his great body (mahdakaya) of pure light (visuddhavabhasa)
and of various colors (nanavudhariipa), he fills all of space (@kdsa). In the middle of the assembly
(parsad), the Buddha is upright (riju), beautiful (abhiriupa), peerless (asama), like Sumeru, king of the
mountains, in the center of the great ocean."40 The bodhisattvas, seeing this miracle (pratiharya) of the
Buddha, progress ever further in the recollection of the Buddha. It is for this reason that the Buddha

preaches the Mahaprajfiaparamitasiitra.

3. Furthermore, at the moment of his birth (janman), the Bodhisattva?” emits great rays of light (rasmi)
that fill the ten directions (dasadis), takes seven steps (saptapada) and contemplates the four directions

(caturdisah pariksate); proclaiming the lion's roar (simhandda), he utters this stanza:
I have been born, my births are ended:

This is my last existence.

Central Asian sources: In eastern Iranian, the Maitreyasamiti; in Tokharian, fragments of the Maitreyasamitinataka (Toch.
Sprachreste, p.254, n.); in Sogdian, the TSP of Benveniste, p. 29, 115.

Modern works: N. Péri, BEFEO, XI, 1911, p. 439-457; P. Demiéville, BEFEO, 1920, XX, p. 158; XXIV, 1924, p. 240-
241; Przyluski, Le N.-O. de !'Inde, p. 58; Le Parinirvana, p. 161, 178, 205, 332; La croyance au Messie dans l'Inde at
dans I'Iran, RHR, vol. C, no. 1, Jul.-Aug. 1920, p. 1-12; Un dieu iranien dans l'inde, RO, VII, 1931, p. 1-9; S. Lévi, Les
seize Arhat, Extract from JA 1028, p. 14, 53; Le sitra du sage et du fou, JA Oct.-Dec. 1025, p. 320-326; Maitreya le
consolateur, ML, 11, p. 355-492; R. Abegg, Der Messias-glaube in Indien und Iran, Berlin, 1928.

44 Pirvaparanatakasitra, T 26, k. 13, p. 511a: Later, a long time from now, when the duration of human life will be
80,000 years, you will be Buddha with the name Maitreya Tathagata, arhat ... - Digha, III, p. 75: asitivassasahassayukesu
bhikkhave manussesu Metteyyo nama bhagava loke uppajjissati, araham ....; Tch'ang a han, T 1 (no. 6), k. 6, p. 41c.

45 For buddhanusmritisamadhi, see below, k. 7, p. 108¢c-109b.

46 The miracle of the Buddha is described in k. 7, p. 111a.

47 This paragraph contains a biography of the Buddha. Short and hackneyed though it is, it contains some revealing
details that allow it to be placed in the evolution of the Buddha legend. It is later than the sparse biographical fragments in
the Nikaya-Agama, of which the Nidanakatha is but the development. On the other hand, it presents several points of
contact with the following biographies of the Buddha: sections of the Miulasarvastivadin Vinaya, Mahavastu,
Lalitavistara, Buddhacarita, Chinese Lives (T 184-192). - Modern works: Becke, Buddhismus, 1; Kern Histoire, 1, p. 19-
291; Kern, Manual, p. 12-46; Oldenberg, Bouddha, p. 83-225; Fischel, Leben, p. 21-49; Senart, Légende; Thomas, Life of
the Buddha; Waldenschmidt, Legende.
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I have attained liberation,

Henceforth I will save beings.48

48 Mus, Barabudur, p. 475-576, has a study on the 'seven steps of the Buddha and the doctrine of the pure lands' in
which, with his usual skill, he attempts to untangle the symbolism of this legendary act. I [Lamotte] add some information
drawn from the Chinese sources. In sequence, the Nikaya-agamas, the Vinayas and finally the Lives of the Buddha are
examined in turn.

1) Majjima, 111, p. 123: Sampatijato, Ananda, bodhisatto .... dani punabbhavo ti. - Tr.: As soon as he was born, the
Bodhisattva, placing his feet flat upon the earth, turned to the north, took seven strides (double steps), and with a white
parasol behind him, pronounced: "I am the foremost in the world, I am the best in the world, I am the eldest in the world;
this is my last birth; there will be no further need for a new existence for me."

2) In Digha, II, p. 15, the same actions and the same words are attributed to all future Buddhas. By contrast, the
corresponding passages of the Chinese Agamas show significant differences.

3) Tchong a han, T 26 (no. 32), k. 8, p. 470b: I have heard it said that the Bhagavat, at the moment of his birth, took seven
steps without any fear, terror or dread.

4) Tch'ang a han, T 1 (no. 1), k. 1, p. 4b-c: The Bodhisattva Vipasyin, at birth, came out of his mother's right side with
untroubled mind. Having come out of her right side, he came down to the ground and took seven steps, without the
support of anyone. He looked around in the four directions, raised his hand and said: "Alone, I am the eldest (jyestha) in
heaven and on earth. I will enable beings to pass beyond birth (jati), old age (jara), sickness (vyadhi) and death
(marana)."

- “To pass beyond' here means 'to escape from', 'to save from'.

In the Vinayas, we include not only the Milasarvastivasdin Vinaya but also the Mahavastu which appears to be the
Vinaya of the Mahasamghika Lokottaravada.

5) Ken pen chouo...p'o seng che, T 1450, k. 2, p. 108a: According to the usual rule, after his birth, the Bodhisattva stood
on the earth and without anyone's support, took seven steps. Gazing in the four directions, he spoke these words: "I am
the first (agra) of all beings; this is the southern region: I am worthy of the offerings (piija) of beings; this is the region of
the east: I am one of the elect (niyata); I will undergo no rebirth (punarbhava): this is the region of the north: I have now
left the great ocean of samsara." - Cf. Rockhill, Life, p. 16.

6) Mahavastu, 11, p. 20: Bodhisattvo smrto .... sapta padani kramati/ jatammatro ca .... ca ihati //

Tr.: The Bodhisattva, aware and thoughtful, without hurting his mother, appeared from her right side. Weary of abiding
within his mother's womb, he took seven steps. As soon as he was born, he took seven steps on the earth, looked in the
directions and uttered a great laugh.

7) Two biographies of the Buddha, the Sieou hing pen k'i king, T 184, k. 1, p. 463, translated in 207 by Ta li, and the T'ai
tseu jouei ying pen k'i king, T 185, k. 1, p. 473c, translated between 222-229 by Tche k'ien, tell the birth of the Buddha in
almost the same words: He is born from the right side and comes down to the earth. He takes seven steps and, raising his
hand, says: "I am the eldest in heaven and on earth. The threefold world (traidhatuka) is completely suffering. 1 will
pacify it."

By contrast, the various recensions of the Lalitavistara show notable differences. The oldest, that of Dharmaraksa (T 186)
dates from 308, the most recent, that of Divakara (T187) dates from 683 and is closest to the Sanskrit text.

8) P'ou yao king, T 186, k. 2, p. 494a: Then the Bodhisattva was born from the right side and at once came to life on a
precious lotus (ratnapadma). He came down to earth and took seven steps. Making the sounds of Brahma (brahmasvara)

heard, he spoke in an extraordinary tone: "I will save heaven and earth. I am the eldest (jyestha) of gods and men. I will
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bring the sufferings of samsara to an end. Without superior (anuttara) in the threefold world, I will bring the everlasting
peace of the Unconditioned (asamskrta = nirvana) to all beings."

9) Fang kouang ta tchouang yen king, T 187, k. 3, p. 553 compared with the Sanskrit text of the Lalitavistara, p. 84 (tr.
Foucault, p. 78): At the end of ten months, the Bodhisattva came out of his mother's right side, aware and thoughtful,
without any stain from his mother's womb. He looked at the universe and saw no-one like himself.

Sanskrit text: Atha tasmin samaye ... bhavisyami sarvasattvanam.

T 187: Then the Bodhisattva, endowed with awareness, judgment and right mind, without support, took seven steps to the
north by himself. Beneath his feet, lotuses sprang up. Then the Bodhisattva, fearless and without terror, spoke these
words: "I have obtained all the good dharmas. I will preach them to beings." Then facing the south, he took seven steps
and said: "I am worthy of receiving the offerings of gods and men." Then facing the west, he took seven steps and said: "I
am the eldest in the world, I am the best. This is my last birth. I will put an end to birth and old age, to sickness and
death." Then facing the north, he took seven steps and said: "Among all beings, I will be without superior." Then facing
the lower regions, he took seven steps and said: " I will triumph over the hordes of Mara and, in order to destroy the
sufferings of the hells, fire, etc., I will send the great cloud of the Dharma, I will make the great rain of the Dharma to fall,
and thus beings will enjoy complete happiness." Then facing the higher regions, he took seven steps and said: "I will be
visible to all beings."

10) Yi tch'ou p'ou sa pen k'i king, T 188, p. 618a: The prince was born on the eighth day of the fourth month at midnight.
He came out of his mother's right side and came down to earth. He took seven steps, his feet, four inches above the
ground, did not tread upon the earth. Raising his right hand, he said: "I am the eldest in heaven and on earth; no-one can
surpass me."

11) Kouo k'iu hien tsai yin kouo king, T 189, k. 1, p. 627a: The royal prince was born from the right side, came down
onto a lotus made of the seven jewels (saptaratnapadma) and took seven steps. Raising his right hand, he uttered the
lion's roar (simhanada): "Among gods and men, I am the eldest, the best (srestha). Endless transmigration is henceforth
ended [for me]. My [last] existence will be of use to all, gods and men."

12) Fo pen hing tsi king T 190, k. 8, p. 687b: After his birth and without the support of anyone, the Bodhisattva took
seven steps in each of the four directions. At each step, under his feet there arose a great lotus. When he had taken these
seven steps, he looked in the four directions: his eyes did not blink, his mouth uttered words. First looking in the east, he
expressed himself in a way completely unlike that of a child, in correct language based on regular stanzas: "In the world, I
am the conqueror par excellence. From today on, my births are ended." - Beal, Romantic Legend, p. 44.

13) Buddhacarita, I, v. 14-15: anakulanyubjasamudgatani nispesavad .... bhayarthakarim uvaca //

Tr. Johnston, p. 4: He who was like the constellation of the Seven Stars walked seven steps with such firmness that his
feet were lifted up unwavering and straight, and the strides were long and set down firmly. And looking to the four
quarters with the bearing of a lion, he uttered a speech proclaiming the truth: "I am born for enlightenment for the good of
the world; this is my last birth in the world of phenomena". - Cf. Fo so hing tsan, T 192, k. 1. p. 1b.

14) The legend of Asoka relates the birth of the Bodhisattva quite briefly: cf. Divyavadana, p. 389: jatamatreka sa munih
... garbhavasas ca pascimah // Tr.: As soon as he was born, he took seven steps on the earth, looked in the four directions
and uttered this speech: "This is my last birth and my last sojourn in the womb." The identical passage in A yu wang
tchouan, T 2042, k. 1, p. 103a; A yu wang king, T 2043, k. 2. p. 136¢-137a. Cf. Przyluski, Asoka, p. 251.

Later in appearance, the portion of the legend of Adoka incorporated in the Chinese Samyuktagama, Tsa a han, T 99 (no.
604), k. 23, p. 166b-c: The Tathagata was born here. At his birth, he took seven steps. Looking in the four directions, he
raised his hand and pointed to the sky: "This is my last existence. I will obtain the unexcelled path. Among gods and men,

I am without superior and the eldest."
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After this oath, he grew up. He decided to leave his parents and left home (pravrajita) in order to cultivate
the unsurpassed path (anuttaramarga). In the middle of the night, he woke up and considered the ladies of
honor and the courtesans (vesya) of his harem (antahpura): their bodies appeared like rotting corpses.49
He ordered Tch'f ni (Chandaka) to saddle (kalpayati) his white horse.50 At midnight he passed through the
ramparts, traveled twelve miles (yojana) and came to the hermitage (asrama) where the rsi Po k'ie p'o

(Bhargava)! lived. With a knife, he cut his hair (asipattena ciidam chinnati)®? and exchanged his

15) The Nidanakatha, p. 53, follows the canonical version: Evam catasso disa ... niccharento sihanadam nadi.

16) References to the more recent sources in Kern, Manual, p. 13-14.

Examination of these sources makes it clear that the Buddha's first words are intimately linked to the walk of seven steps
and the examination of the cardinal directions. The group constitutes a legendary theme the symbolism of which, I
[Lamotte] am afraid, is closed to us, but the successive transformations of which may be seen at a glance.

The Bodhisattva took seven steps in one single direction, probably the north, (no. 1-4, 6-8), or in four directions (no. 5),
or in six (no. 9), or in ten (no. 15). - He took these steps with his feet set flat on the ground (no. 1-8, 13-15), or resting on
a lotus (no. 9, 11, 12), or raised above the ground to a height of four inches (no. 10). According to whether he directed
himself in one or several directions, the Bodhisattva made a single declaration (no. 1-4, 7-8, 10-15), or four (no. 5), or six
(no. 9). In only one text, he was content with laughing (no. 6). - The meaning of these words varies considerably:
sometimes he proclaims himself to be the foremost in the world, the conqueror of transmigration (no. 1, 2, 5, 10, 12-15),
sometimes he presents himself as the savior of the world (no. 7), sometimes he calls himself both master and savior at the
same time (no. 8, 9, 11). These variations are very likely to be attributed to the influence of the schools, rationalist sects
(Sthavira, Sarvastivadin) on the one hand, suprarationalist (Mahasamgika, Mahayana) on the other hand. But the
representative moments have likewise had a repercussion on the settling of the legend of the Buddha. Cf. Foucher, Art
Gréco-bouddhique, 1, p. 305-308.

49 Sleep of the women: Ken pen chouo...p'o seng che, T 1450, k. 4, p. 115b (Rockhill, Life, p. 24); Mahavastu, II, p. 159;
Lalitavistara, p. 205-208 (tr. Foucaux, p. 180-183); Buddhacarita, V, v. 43-66 (tr. Johnston, p. 69-74); Lieou tou tsi king,
T 152 (no. 78), k. 7, p. 41b-42a (tr. Chavannes, Contes, I, T 184-194, tr. Beal, Romantic Legends, p. 130.

50 Kanthaka, his famous steed.

51 The Bodhisattva's halt at twelve vojanas from Kapilavastu in the hermitage of the rsi Bargava (or Vasista) is
mentioned in Ken pen chouo...p'o seng che, T 1450, k. 4, p. 117b; Buddhacharita, VI, v.1. - According to the
Nidanakatha, p. 64, the Bodhisattva traveled thirty yojanas directly as far as the river Anoma; in the Lalitavistara, p. 225,
he traversed the land of the Sakyas, the Kodyas and the Mallas and arrived at daybreak at the city of Anuvaineya of the
Maineyas.

52 Cutting of the hair; e.g., in Nidanakatha, p. 64-65, tr. Kern, Histoire, p. 55-56: He thought: "This rich head-dress is
not suitable for a monk; nor would it be suitable for the Bodhisattva to have his hair cut by another; that is why I will cut
my hair myself with my sword." Upon which he took his sword in his right hand, his hair in his left hand and, in this way,
cut his hair so short that it was a mere two inches long and covered his head, curling to the right. During his whole life,
his hair kept this length; his mustache had a corresponding length. From that day on, he never needed to cut his hair or his
beard. The Bodhisattva took the hair with the jewel at the top-knot and threw it into the air saying: "If I am destined to
become a Buddha, may my hair remain suspended in space; if not, may it fall down to the ground (sac’ aham Buddho
bhavissami akmase titthatu, no ce bhiimiyam patatu)." The hair rose up into the air to the height of a yojana and remained
suspended there. Indra, the king of heaven, seeing that, caught it in a golden box and, within his paradise, established the

shrine of the Top-knot Jewel (ciilamanicettiya). This is what is expressed in the verse:
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beautiful garments (vastra) for a rough cloak (sarnghcitz‘).5 3 He practiced asceticism (duskaracarya) for six
years (sadvarsa) on the banks of the Ni lien chan (Nairaiijjana) river; he ate only one sesame (fila) seed or
one rice (tandula) grain each day.54 Nevertheless, he said to himself: "This way of life (vihara) is not the
good way (marga)." Then the Bodhisattva gave up the practice of asceticism (duskaracaryavihara), went

to the foot of the tree of enlightenment (bodhidruma) and sat down on the diamond seat (vajrasana). King

His hair, perfumed with scented ointment,

The most sublime of beings cut and threw up into the air

Where Indra of the thousand eyes took it respectfully

And placed it in a golden jeweled box.
For once, the corresponding story in Lalitavistara, p. 225 (tr. Foucaux, p. 197) is more sober in its details: Then the
Bodhisattva thought: " Why should I keep my top-knot after becoming a wandering monk?" And cutting his topknot with
his sword, he threw it to the wind. It was gathered up by Trayastrim$a gods and honored; and still today, among the
Trayastrimsa gods, the festival of the Topknot is held. A caitya was also built there; it is still known today by the name of
Cudapratigrahana. - Similar stories in Wou ten liu, T 1421, k. 15, p. 102b; Fo pen hing tsi king, T 190, k. 18, p. 737c.
53 Exchange of clothing: Nidanakatha, p. 65 (tr. Kern, Histoire, 1, p. 56): Then the Bodhisattva thought: "These garments
of fine Benares muslin are not suitable for a monk". However he did not have any other clothes to wear. One of his
former companions from the time of Buddhakasyapa understood this. His name was Ghatikara and he felt a friendship for
his former comrade (Jyotipala, cf. Mahavastu, I, p. 319] that had not weakened during the thousands of years that had
clapsed between the appearance of the two Buddhas. Seeing that his friend had gonwe forth from home and left his
belongings to become a monk, he resolved to go to find and bring him whatever a monk had need of:

Three robes and a begging bowl,

A knife, a needle, a belt.

Also a water filter, those are the eight

Objects necessary for a mendicant monk.
But the Mpps comes rather closer to the story told in the Lalitavistara, p. 225-226 (tr. Foucaux, p. 197). It came into the
Bodhisattva's mind: "Why keep these garments from Benares after becoming a wandering monk? If I had ochre robes
(k@saya) suitable to live in the forest, that would be good." Then it came to the mind of the Suddhavasakayika gods: "The
Bodhisattva needs some ochre robes." Then a son of the gods, making his divine shape disappear, stood before the
Bodhisattva in the form of a hunter clothed in an ochre robe. Then the Bodhisattva said to him: "Friend, if you give me
some ochre robes, I myself will give you some garments from Benares..." Then the son of a god gave the Bodhisattva the
ochre robes and took the Benares garments and, full of reverence, put these garments on the top of his head with his two
hands in order to honor them and returned to the world of the gods... There also a caitya was built and still today this
caitya is known as Kasayagrahana. - The same main details in the story in Mahavastu II, p. 195; Buddhacarita, VI, v. 60-
63.
54 Fast of the Bodhisattva at Uruvilva on the Nairafijana. According to the canonical tradition, Majjhima, I, p. 245 (no
corresponding siitras in the Chinese Agama), the food of the Buddha consisted of a little soup (yiisa) made of beans
(mugga), vetches (kulattha) chickpeas (kaldya) or peas (harenuka). - On the other hand, in the Sanskrit tradition, the
Buddha successively reduced his food to one kola, to one grain of rice (fandula), then to one sesame (#ila) seed daily; cf.
Lalitavistara, P. 254, 1. 3; p. 255, 1. 8; p. 255, 1. 15; Mahavastu, I, p. 125, L. 10, p. 126, 1. 16; p. 128, 1. 4. The MppS$ and,
even more curiously, the Nidanakatha adhere apparently to this tradition, p. 67: Bodhisatto pi kho kotippattam ....
patikkhipi. - On the ascetic life of the Buddha, a good study of the sources in J. Dutoit, Die duskaracarya des Bodhisattva
in der buddhistischen Tradition, Strassburg, 1905. See especially p. 11, 21, 23, 36, for the Buddha's food.
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Mara with his troupe of eighteen nayutas of warriors, came to overcome him, but the Bodhisattva defeated
Mara's army (mdrasend)55 by the power of his wisdom (prajiia) and his qualities (guna). Then he attained
supreme perfect enlightenment (anuttarasamyaksambodhi). The lords of the
trisahasramahasahasralokadhatu, i.e., the Brahmakayikadevas and their king Che k'i (Mahabrahmasikhin),
the gods of Rupadhatu, Che y'i jouan yin (Sakradevendra), the gods of Kamadhatu with the
Caturmaharajikas, went to the Buddha and invited (adhyesayanti) the Bhagavat to turn the wheel of
Dharma (dharmacakra). Remembering his former vow (parvapranidhana) of great compassion
(mahakaruna), the Bodhisattva accepted their invitation [58b] (adhyesana) and proclaimed the Dharma,
i.e., the profound dharmas (gambhiradharma) and the Prajiaparamita. This is why the Buddha preaches

the Mahapraj ﬁ?lpElramitﬁsl'ltra.5 6

4. Furthermore, there are people who think that the Buddha is not omniscient (sarvajﬁd).57 Why? They
say: "The dharmas are infinite (apramana) and innumerable (asamkhyeya); how could a single person
know them all?"5® The Buddha abides in the true (bhiitalaksana) Prajiiaparamita pure as space
(a@kasasuddha); in infinite (apramana) and innumerable (asamkhyeya) texts, he himself has given the
assurance: "l am omniscient (sarvajid); 1 wish to destroy the doubts of all beings

(sarvasattvasams’ayacchedaka)".5 9 This is why he preaches the Mahaprajfiaparamitasitra.

55 Thomas, Life of the Buddha, p. 68, comments that in the canonical story (Majjima, I, p. 237) there is no mention either
of the bodhi tree or of Mara's temptations. The Mpp$ thus depends here on more recent sources such as the Padhanasutta
(Suttanipata, v. 425-449); Nidanakatha, p. 70-75; Buddhacarita, chap. XII, v. 112-118; XIII, XIV; Lalitavistara, chap.
XX-XXII; Mahavastu (II, p. 267-270, 276-283, 304-349. See E. Windisch, Mara und Buddha, Leipzig, 1895, p. 229, 332-
335.

56 According to the interpretation of the Mpp$, when Brahma invited the Buddha to preach the Dharma (below, k. 1, p.
63a-b), it was a matter of the entire Buddhist doctrine without distinction as to Vehicle. In response to this invitation, the
Buddha preached not only the Four Noble Truths, the central point of the Hinayana, but also the 'very profound dharmas
and the Prajiiaparamita’, the basis of the Mahayana dogma. For a long time it has been acknowledged that both Vehicles,
referring to one and the same teacher, the Buddha Sakyamuni, tell his life and his propagation of the Dharma in almost
the same terms and affirm that their main texts were given by him

57 Below, K. 2, p. 73b, 74b.

58 Same objection, k. 3, p. 74b27.

59 The question of the Buddha's omniscience (sarvajiiatd) is quite complex. At the time of the Buddha, some individuals
claimed to know everything, to understand everything, to have nothing further to know or to understand. They said:
"Whether I walk or stand still, whether I sleep or am awake, I have always knowledge and awareness at my disposition"
(sabbanifiii sabbadassavi ....paccupatthitan ti). Such were, e.g., the claims of Nigantha Nathaputta, Piirana Kassapa, etc.
(Majjhima, I, p. 92; II, p. 31; Anguttara, IV, p. 428). The Buddha is more modest: “Those who affirm”, he says to
Vacchagotta, “that the monk Gotama is omniscient (sabbarifiit), clairvoyant (sabbadassavi), do not speak the truth about
me... They would be correct to say that the monk Gotama possesses the three knowledges” (fevijjo samano Gotamo).
These three knowledges are the knowledge of past existences, the knowledge of the death and birth of beings and the
knowledge of the destruction of the impurities (Majjhima, I, p. 482).

The Sarvastivadin-Vaibhasika doctrine is based on the canonical line. The Mahaniddesa, p. 178-178, says that the Buddha

is omniscient, not by virtue of his knowing everything but by virtue of the fact that he is able to know whatever he
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5. Furthermore, there are beings who could be saved. Nevertheless, since the great qualities (guna) and the
great wisdom (prajiid) of the Buddha are immense (apramana), hard to understand (durjiieya) and hard to
fathom (durvigahya), these beings are deceived by evil masters. Lapsing into false doctrines
(mithyadharma), they do not enter into the right path. Towards them, the Buddha produces a mind of great
loving-kindness (mahdamaitricitta); he grasps them with the hand of his great compassion
(mahakarunahasta) and introduces them into the buddha-destiny (buddhagati). This is why he manifests
his marvelous qualities (guna) and exhibits his great miraculous power (rddhibala), as is said in the first
chapter of the Prajfiaparamita: "The Buddha enters into the concentration called 'King of Concentrations'
(samadhirajasamadhi). Coming out of that concentration and considering the universes of the ten
directions with his divine eye, he smiles from all the pores of his skin. Wheels with a thousand spokes
mark the soles of his feet; he sends forth six hundred nayutas of multicolored rays. From all parts of his
body, from the toes of his feet to his cranial protuberance, he sends out six hundred nayutas of
multicolored rays that, in the ten directions, light up innumerable and incalculable buddha-universes as

numerous as the sands of the Ganges. And they were all illuminated."60 Coming out of this concentration,

wishes. Describing the perfection of wisdom belonging to the Buddha, Kosa, VII, p. 832, identifies a fourfold knowledge:
1) untaught knowledge (anupadista jiiana), 2) universal knowledge (sarvatra jiiana), i.e., knowledge of all natures, 3)
omniform knowledge (sarvathd jiiana), i.e., knowledge of every way of being, 4) spontaneous knowledge (ayatnajiiana)
knowledge by the simple wish to know.
On the other hand, the Greater Vehicle attributes to the Buddha pure and simple omniscience. The Mpp$ asserts below, k.
2, p. 74c, that the Buddha knows all the sciences and that, if he does not teach them, it is because nobody asks him. The
explanatory literature on the Prajfias, such as the Abhisamayalamkara, p. 1-2, and its commentary, the Aloka, p. 5,
attribute a threefold knowledge to the Buddha: 1) sarvakarajiiata. omniscience peculiar to the Buddha, ultimate and direct
knowledge in one singlr moment of all aspects of existence, absolute and empirical; 2) margajriata, omniscience relating
to the paths of salvation, Hinayana and Mahayana; it belongs to the Buddha and the bodhisattvas on the bhumis; 3)
sarvajiiatd, omniscience relating to things of the empirical world; it represents the knowledge of all the elements from the
non-ego point of view; it belongs to the Buddhas and bodhisattvas and is accessible to the Hinayana saints. (cf. E.
Obermiller, Doctrine of PP, p. 62; Analysis, 3-6).
The Bodh. bhimi, p. 404-405, defines the sarvakarajiiana, the omniform knowledge, as follows: ftatra yat
tathagatasyanarthopasamhitesu....ity ucyate. The sarvakarajiiata allows the Buddha to cut through the doubts of all
beings. - This comes from a stanza of the Mahayanastitralamkara, XXI, 58, p. 188.

tribhih kayair....namo 'stu te //
"By means of the trikaya thou hast attained the great omniform enlightenment. Thou cuttest through the doubts of all
beings! Homage to thee!" This stanza is repeated and commented upon in the Samgraha, p. 303; the commentary
proposes four interpretations of the epithet sarvakara applied to the Buddha's knowledge; it concludes by saying: "As for
myself, I see the suppression of all obstacles (sarvavaranaprahana) in this omniform knowledge: it cuts through all the
obstacles to knowledge (jiieyavarana) and suppresses all the impregnations (vasana). It is a precise knowledge bearing on
all the doubts of others." - The question of omniscience is linked with that of knowledge which, in turn, has some
complications; see J. Rahder in HBbBgirin, Chi, p. 283-297.
60 Free quotation of the Paficavim$ati, p. 5-7, that can easily be restored into Sanskrit: Atha khalu

Bhagavan....'vabhasitah sphutash chabhiivan. - This passage will be commented on in k. 7, p. 111-114.
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the Buddha wishes to teach the true nature (bhiitalaksana) of all dharmas and cut through the bonds of
doubt (samsayabandhana) of all beings. This is why he preached the Mahaprajiiaparamita.

6. Furthermore, there are evil people, given up to feelings of envy (irsy@), who slander the Buddha by
saying: "The wisdom (prajiia) of the Buddha does not surpass that of men; it is just his magic (maya) that
deceives the world."®! In order to destroy this scornful arrogance and false pride (mithyamana), the
Buddha manifests the immense power (apramanabala) of his miraculous power (rddhi) and wisdom
(prajii@). About the Prajiiaparamita he says: "My miraculous power has immense qualities
(apramanaguna) and surpasses the threefold world (traidhatukavisista), it is meant for the welfare of all
(sarvaparitrana). To form a bad opinion of it is to commit an immense sin (apatti); to give pure faith to it
(visuddasraddha) is to be assured of the happiness of gods and men (devamanusyasukha) and to reach the

fruit of nirvana (nirvanaphala) definitively."02

61 Heretics have often treated the Buddha as a magician. Upalisutta, Majjhima. I, p. 375 = Tchong a han, T 26 (no. 133),
k. 32, p. 629a26: Samano hi bhante....savake avatteti: "The monk Gotama is a magician; he knows the hidden magic that
seduces others' disciples." Sanskrit fragments of this stitra may be found in Hoernle, Remains, p. 27-35; S. Lévi, Notes
indiennes, JA, Jan.-Mar. 1925, p. 26-35; Vimsatika, p. 10, 1. 15. - Patalisatta, Samyutta IV, p. 340 = Tchong a han, T 26
(n0. 20), k. 4, p. 445b: Sutam me tam....mayam jandati: "1 have heard that the monk Gotama knows magic." - An allusion
to this same Patali occurs in Tsa a han, T 99 (no. 119), k. 5, p. 37b, and in P'i p'o cha, T 1545, k. 27, p. 139a: "The tirthika
Patali says: Gautama, do you know magic? If you do not, you are not omniscient; if you do, you are a magician." - P'i p'o
cha, T 1545, k. 8, p. 38b: "The tirthikas slander the Buddha saying: The $ramana Gautama is a great magician who
deceives the world." - Kosa, III, p. 30; Kosavakhya, p. 206: Yathanyatirthya....lokam bhakshayatiti: "The heretics criticize
the Buddha. These are Maskari, etc. A treatise of the Nirgranthas says: Who does miracles? Gautama is a magician. - And
elsewhere it has been said of the Buddha: After a hundred periods there appeared in the world a magician of this kind who
will destroy (exploit) the world by his magic."
If most of Buddhist texts consider the word 'magician' applied by heretics to the Buddha as harmful, some late sources,
like the Ratnakita, describe the Buddha as the greatest of magicians and victor of all magic tournaments. Cf.
Bhadrammayakara, p. 62: "Furthermore, Maudgalyayana, the magic of the juggler Bhadra, being incomplete, is not the
right magic, whereas the magic of the Tathagata is the right magic, since he has fully realized that all of reality is but
magic. If all the beings in the world who are attached to nominal reality each possessed as powerful a magic as the juggler
Bhadra, even all of their magic would not reach a hundredth, or a thousandth, or a billionth, or even an incalculably and
incomparably small part of the magic of a Tathagata."
62 Buddhists love to mention this disproportion between the error and the punishment on the one hand and the merit and
the reward on the other hand, Cf. Bodhicaryavatara, I, v. 34-35:

iti santrapatau jinasya...Subham iv ayatnatah //
Tr. Lav., p. 7: "Such is the son of the Buddha, master of a veritable feast. The Buddha has declared: Whosoever sins
against him in his heart remains in hell for as many centuries as the evil thought has lasted in seconds. But when the heart
is calm and takes delight in the Bodhisattva, this is a merit so great that it destroys old sins. And is violence not necessary
to occur to harm the bodhisattvas? Is it not natural to love them?"
- Similarly the Pragantaviniscayapratiharyasiitra, cited in Pafijika, p. 39 and Siksasamucchaya, p. 85: Yavanti

Marijusrir....maya mahanarakesu.
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7. Furthermore, in order that people accept his doctrine, the Buddha says to them: "I am the great teacher
(mahasastri), 1 possess the ten strengths (bala) and the four fearlessesses (vaisaradya); 1 am established in
the abodes of the saints (aryavihara); my mind enjoys the masteries (vasita). Uttering the lion's roar, I turn

the wheel of the Dharma (dharmacakra); in all the universes I am the supreme being."

8. Moreover, it is for the joy (pramudita) of beings that the Buddha preaches the Mahaprajfiaparamitasttra.
He says to them: "You should experience great joy. [S8c] Why? Because all beings enter into the net of
false views (mithyadrstijala): they are all deceived by bad heretical teachers (pasandamithyasastyi). 1 have
escaped from the deceptive net of all bad teachers. The great teacher who possesses the ten strengths (bala)
is difficult to find. Today you have found him. I will reveal to you the basket of the profound dharmas
(gambhiradharmapitaka), i.e., the thirty-seven wings of enlightenment (bodhipaksya), etc.; you will gather

them as you wish."

9. Furthermore, all beings are afflicted (klista) by the sicknesses (vyadhi) of the fetters (samyojana). In the
course of beginningless transmigration (anadikalikasamsara), never has anyone been able to cure these
sicknesses that are misunderstood by the bad heretical teachers. Today I have appeared in the world as the
great king of physicians (mahdvaidhyardja);63 I have compounded the medicine of the Dharma
(dharmabhaisajya)®* and you should take it." This is why the Buddha preaches the

Mahaprajiaparamitasiitra.

10. Furthermore, there are people who think: "The Buddha is just like ordinary people; like them, he is
subject to transmigration (samsara); he really experiences the pains of hunger (bubhuksa), thirst (pipdsa),
cold (sita) and heat (usna), old age (jara) and sickness (vyddhi)."65 In order to suppress such concepts, the

Buddha preaches the Mahaprajiiaparamitasiitra and says: "My body (kaya) is inconceivable (acintya) 66,

63 On the Buddha, king of physicians (vaidyaraja), master of medicines (bhaisajyaguru), see below, k. 22, p. 224a; k. 85,
p. 657b. For details, see P. Demiéville in HBbBgirin, Byf p. 228, 230-231.- The 'Siitra of the good physician' or the 'Sttra
on the comparison of the physician' are important, the Sanskrit texts of which may be found in Kosa, VI, p. 121, n. 4;
Kosavyakhya, p. 514; and the Chinese version in Tsa a han, T 99 (no. 389), k. 15, p. 105a-b. - Other sources mentioned
by Demiéville: T 276, p. 384c; T 159, k. 8, p. 328¢, 330b; T 375, k. 5, p. 631c; T 26, k. 4, p. 442-443; k. 60, p. 804-805,
etc. Further references to Pali and Sanskrit texts: Anguttara, III, p. 238: seyyatha pi bho....abbhattham gacchanti. - In a
list of epithets applied to the Buddha, (Anguttara, IV, p. 340), there is that of bhisakha, 'physician’. The Milinda compares
the Buddha to a vejja, p. 74, and to a bhisakha, p. 112, 169, 172. 173. - The Lalitavistara invokes him as vaiyaraj or
vaidyardja, p. 46, 97, 283, 351, 358. - The Bodhicaryavatara calls him the omniscient physician, skilled in curing all
suffering (sarvajiiavaidya sarvasalyapaharin, 11, v. 37), the best of physicians (varavaidya, VII, v. 24). - Similarly,
Siksyasamucchaya, p. 148.5, 243.4, 295.1.

64 Religious preaching plays an important part in Buddhist therapy; cf. HBbBgirin, Byf, p. 257.

65 Like many Mahayana siitras, the Mpp$ attributes two bodies to the Buddha, one human, the other superhuman. The
latter is in question here. Cf. Siddhi, p. 776, 788; HbBgirin, p. 178-182.

66 Marvellous though his powers may be, the Buddha is considered as an ordinary human, not only by his enemies the
heretics but also by his first disciples, the Theras, who compiled canonical scriptures and elaborated the Sarvastivadin
scholasticism: see Siddhi, p. 764-772; HBbBgirin, p. 174-177. It is exclusively on these sources, which represent only a

part of Buddhism, that H. Oldenburg has based his well-known work, Le Buddha, sa vie, sa doctrine et sa communauté.
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Brahma king of the gods, etc., the gods and the ancients, for periods (kalpa) as numerous as the sands of

the Ganges (ganganadivalukopama) have tried to measure my body and find the range of my voice (vac);

they were unable to test it and still less, my wisdom (prajiia) and my samadhi." Some stanzas say:

The true nature of dharmas,

Brahma devaraja,

All the gods and princes of the earth,
Misunderstand it, are unable to understand it.
The profound marvelous Dharma,

No-one can test it.

The Buddha has come to reveal it.

Its light is like the brilliance of the sun.

Moreover, when the Buddha turned the wheel of the Dharma (dharmacakra), bodhisattvas from foreign

regions (desantara) came to examine the Buddha's body67 which surpasses space (a@kasha) and the

immense buddha-fields (buddhaksetra). Having come from the universe of the Buddha Houa chang

(Padmottara),68 they saw the body of the Buddha and exclaimed:

[59a]

Space is infinite,

So are the qualities of the Buddha.

To want to measure his body

Would be an endless task.

He surpasses the world of space

And the immense buddha-fields.

To see the body of the Lion of the Sakyas

Is just that and none other.

The body of the Buddha is like a mountain of gold,
He sends out great rays,

He is adorned with the major and the minor marks

Like a garland of lotuses in springtime.

67 In the Mahavastu, II1, p. 343-345, and the Lalitavistara, p. 438, these are the devas or devaputras who come to praise
the Buddha.

68 The Buddha residing at the limits of the nadir (Pafcavimsati, p. 17).
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If the Buddha's body is immense (apramana), so also are his rays (rasmi), his voice (vac), his morality
(sila), his samdadhis, his wisdom (prajii@) and his other buddha qualities (buddhadharma). Refer to the
three mysteries (guhya) explained in the Mi tsi king (Guhyakasﬂltra)69 on which it will be necessary to

enlarge.

11. Furthermore, at the time of his birth, the Buddha came down to the earth, took seven steps (saptapada)
and spoke some words, then was silent.”0 Like all infants, he does not walk and does not talk; he suckles
milk for three years; nurses feed him and he grows slowly. However the body (kaya) of the Buddha is
incalculable (asamkhyeya) and surpasses all the worlds (sarvalokatikranta). But he appears to beings as an
ordinary man (prthagjana). Ordinarily, in a new-born baby, the limbs (kayabhaga), the faculties (indriya)
and the mental consciousness (manovijiiana) are undeveloped (siddha, parinispanna) and thus, the four
bodily positions (iryapatha) - sitting (nisadana), lying down (sayya), walking (gamana) standing (sthana)
- going from speech to silence, and all the other human behaviors (manusyadharma) are incompletely

manifested. With the passing of the days, months and years, the child practices little by little and takes on

69 The three mysteries (guhya) of the Tathagata, the mystery of the body (kaya), of the speech (vac) and of the mind
(manas), are explained in the section of the Ratnakiita entitled Assembly of Guhyaka-Vajrapani, Ta pao tsi king, T 310, k.
10, p. 53b. - Dharmaraksa has given a different version in the Jou lai pou sseu yi py mi ta tch'eng king
(Tathagatacintyaguhyanirdesa), T 312, k. 6, p. 716c.- The Tibetan version is called De b€in gsegs pahi gsan ba bsam gyis
mi khyab pa bstan = Tathagatacintyaguhyanirdesa, Dkon brtsegs no, 3 (OKC no. 760.3, p. 231; Csoma-Feer, p. 214). -
Below, k. 10, p. 127¢, the Mpps refers back to the same text under the name Mi tsi kin kang king (Guhyakavakrapani)

70 This paragraph contains a short summary of the life of the Buddha, already sketched in paragraph 8. The terrestrial and
human existence of Sakyamuni, although real, is not only miraculous but also, in a certain sense, artificial: the Buddha
conforms to the world (lokanuvartana); he takes on worldly dharmas which in reality are foreign to him. There are
several varieries of Lokottaravadas: sometimes the Bodhisattva Sakyamuni is a fictitious body (nirmanakaya), a phantom
(Docetism), sometimes it is a body of birth which, at the time of enlightenment, is paired with a glorious body, a body of
dharmadhatu (See Siddhi, p. 773-776; HBbBgirin, p. 177-185). The Lokottaravada of the Mpps is largely that of the
Mahavastu, summarized by A. Barth, Jour. des Savants, 1890, p. 467-458 (= Oecuvres, V, p. 16): "The Buddhas have
absolutely nothing in common with the world (Jokena samam); everything in them is supernatural (lokottara), 1, p. 159. If
they appear to think, speak, act, suffer like us, it is out of pure compassion, in order to conform externally to our
weakness (lokanuvartana); they themselves are above all of that and remain strangers to it, I, p. 167-172. To maintain the
opposite is heresy, I, p. 96. It goes without saying that our text tells all the miracles of the conception, gestation, birth at
great length, but not without adding to it its own note, which is that that all takes place without any natural cause, or
rather, as there is no divine cause, it is itself its own cause. In no way are the Buddhas engendered by their father and
mother; they are produced by their own energy, they are svagunanirvrtta, which is just a simple variant of the
brahmanical svayambhii, 1, p. 145. Their mothers are virgin (see, however, Lav., Dogma et philosophie, p. 57, 186-188;
Thomas, Life of the Buddha, p. 36); in those existences in which they are to give birth to a Bodhisattva of the last level,
the mothers of the Bodhisattva live in complete chastity; not even in mind do they have any connection with their
spouses, I, p. 147. They live as virgins for seven days after having given birth, I, p. 199. Their ladies are also virgins; for,
in their last two existences, the Bodhisattvas did not give themselves up to sense pleasures. Thus it is directly from heaven
that Rahiila entered the womb of his mother Yasodhara... As for the Bodhisattvas who have reached their last birth, we
know that they come into the world leaving their mothers' right side without injuring them; that is because, adds the

Mahavastu, their form (riipa), i.e., their body, is completely spiritual (manomaya), 1, p. 218."
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human behaviors. But why was the Buddha born, if before birth he was already able to talk and walk, and
afterwards he could not? This seems strange; but the single purpose of the Buddha is to use his power of
skillful means (upayabala): the Buddha manifests human behaviors (manusyadharma) and adopts the
human positions (iryapatha) so that beings will believe in his profound Dharma. If the Bodhisattva were
able to walk and talk as soon as he was born, people would say: "This man that we see is extraordinary
(adbhuta), he must be a god (deva), a naga or a demon (asura). The doctrine which he professes is
certainly not within our reach. Transmigrating (samsarin) and fleshly (mamsakaya) beings as we are, in the
grasp (aksipta) of the activities of the fetters (samyojana), we do not have the capacity (vasita) for it; who
among us could attain such a profound Dharma?"7! Victims of their own modesty, these people cannot
become firm adepts of the holy Dharma (aryadharmabhdjana). 1t is for them that the Buddha is born in the
Lan p'i ni yuan (Lumbinfvana).72 - Although he might have gone directly to the tree of enlightenment
(bodhidruma) and become Buddha there, he pretended by skillful means (upaya) to act as a child
(kumara), as an adolescent (bala), as a youg man (daraka) and as a grown man. At every age, he
successively fulfilled the appropriate role: childish play (kumarakrida), stady of the arts (kala),
householder's duty (sevana), enjoyment of the five objects of desire (pasica kdmaguna).73 - Endowed with
human faculties, he contemplates the painful spectacle of old age (jata), sickness (vyadhi) and death
(marana) and experiences revulsion (samvega)74 for them. - In the middle of the night, he passed outside

the ramparts, left home (pravrajati) and went to the 1sis Yu t'o ie (Udraka) and 4 lo lo (Arada). He

71 The same idea expressed in almost identical words in the Lalitavistara, p. 87-88: garbhavasthitah ca....pariparayitum
iti. - Tr. Foucaux, p. 81-82: It is out of compassion for beings that a Bodhisattva is born in the world of men, because if he
were a god, he would not turn the wheel of Dharma. And because of that, Ananda, how could beings not fall into
discouragement? (They would say): The Bhagavat Tathagata Arhat is truly the perfect and accomplished Buddha; but we,
being only humans, are incapable of fulfilling the conditions.

Indeed, if the canonical scriptures are to be believed, Sakyamuni's contemporaries did not know how to characterize him
and perplexedly wondered: Is he a man, a god, a gandharva or a yaksa? Cf. Anguttara, II, p. 38 (corresponding passage in
Tsa a han, T 99 (no. 101), k. 4, p. 28a-b; Tseng yi a han, T 125, k. 31, p. 717b-c); Majjhima, I, p. 386; Jataka, I, p. 66.

72 The Lumbinivana, the birthplace of the Buddha, is rarely mentioned in the canonical sources. See, however,
Suttanipata, v. 683 (Lumbineyya janapada); Kathavatthu, p. 97, 559. - But all the biographies of the Buddha, Sanskrit and
Chinese, as well as the Pali exegetical literature, agree in having the Buddha be born at Lumbini: Mahavastu, II, p. 18,
145; Lalitavistara, p. 82, 96, 234, 411; Buddhacarita, I, v. 6; Nidanakatha, p. 53, 54; Manoratha, I, p. 16; Cullavamsa, LI,
v. 10; Ken pen chouo...p'o sang che, T 1450, k. 2, p. 107c, etc. - At Lumbini, actually Rumindei, near the Nepalese
village of Paderia, two miles north of Bhagavanpura, there is a column erected by Asoka on the spot where the Buddha
was born bearing the following inscription: "Here the Buddha was born, sage of the Sakyas... He has erected a stone
column which makes it known: 'Here the Blessed One was born.' " (Oldenberg, Buddha, p. 110-111).

73 For the miracles of childhood and youth, Thomas, Life of the Buddha, p. 38-50.

74 The Mpp$ mentions only three encounters (the old man, the sick man and the dead man), like the Buddhacarita, III, v.
25-62; the Lieou tsi king, T 152 (no. 77), k. 7, p. 41a-b (Chavannes, Contes, I, p. 267-270) and the Tch'ou yao king
(Tokyo Tripitaka, XXIV, 6, p. 43). - But most sources add a fourth, the meeting with a monk: cf. Mahapadanasutta,
Digha, II, p. 21-28; Nidanakatha, p. 59; Mahavastu, II, p. 150-157; Lalitavistara, p. 187-191; Ken pen chouo...p'o seng
che, T1350, k. 3, p. 112¢-114a; Chinese biographies: T 184, p. 3466-467; T 185, p. 474-475; T 186, p. 502-503; T 187, p.
570-571; T 188, p. 618; T 189, p. 629-631; T 190, p. 719-724.
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pretended to be their disciple, but did not follow their teaching. Having always had the superknowledges
(abhijiia), he recalled his former existence (piirvajanma) when, at the time of the Buddha Kia cho
(Kasyapa), he followed the path of discipline (s'z'lacaryamdrga);75 nevertheless, for the moment, he
pretended to practice asceticism (duskaracarya) and searched for the path (marga) for six years. -
Although he reigns over the trisahasramahasahasra-lokadhatu, the Bodhisattva pretended to destroy Mara's

army (marasend) and attain the supreme path (anuttaramarga).

It is in order to conform to the human condition (lokadharmanuvartana) that he manifested all these
transformations (parinama). But here in the Prajiaparamita he manifested the great power of his
superknowledges (abhijiia) and wisdom (prajia); in that way, people will know that the Buddha's body

(kaya) is incalculable (asamkhyeya) and surpasses all the worlds (sarvalokatikranta).

12. Moreover, there are people who could be saved, but who sometimes fall into [59b] the two extremes
(antadvaya), whether, out of ignorance (avidya), they seek only bodily pleasures (kayasukha), or whether,
by the path of activity (samskaramarga), they give themselves up to asceticism (duskaracarya).76 From
the absolute point of view (paramartha), these people lose the right path of nirvana. In order to extirpate
these twofold extremes (antadvaya) and introduce people into the middle path (madhyama pratipad), the
Buddha preaches the Mahaprajfiaparamita.

13. Furthermore, he preaches the Mahaprajfiaparamitasttra to mark the difference in retribution (vipaka)
between worship (pitja) of the body of birth (janmakaya) and the worship of the body of the Dharma
(dharmakaya). Refer to the chapter of the Cho li 'ta (Sarfrastuti).77

75 These two individuals are called Alara Kalama and Uddaka Ramaputta in Pali; in Sanskrit, Arada Kalama and Udraka
Ramaputra (the readings of the Lalitavistara in Lehmann's edition and Foucaux's translation are in error). - Contrary to
what the Mpp$ says here, the Buddha followed the teachings of Arada before those of Udraka: cf. Majjhima, I, p. 163-
167, 249; Dhammapadatta, I, p. 70-71; Nidanakatha, p. 66; Mahavastu, II, p. 119-120; Divya, p. 392; Lalitavistara, p.
238-239, 243-245; Buddhacarita ch. 12; Tchong a han, T 26 (no. 204), k. 56, p. 776b-c; Ken pen chouo...p'o seng che, T
1450, k. 4, p. 119.

76 These are the two extremes of laxism (kamasukhallikanuyoga) and rigorism (atmaklamathanuyoga), condemned by
the Buddha who preaches a middle way (madhyama pratipad) in the sermon at Benares. Vinaya, I, p. 10: dve 'me
bhikkhave anta....nibbaanaya samvattati. Mahavastu, III, p. 331: dvav imau bhiksavahpravrajitasya....sambodhdye
nirvandaye samvartate. Lalitavistara, p. 416: dvav imau bhiksavah pravrajitasantav....pratipada tathagato dharmaam
desayati.

See also Digha, III, p. 113, Majjhima, III, p. 230; Samyutta, IV, p. 330; V, p. 421; Nettipakarana, p. 110; Visuddhimagga,
p- 5. 32; Mahayanasiitralamkara, p. 53; Samgraha, p. 2; Bodh. bhiimi, p. 185, 187. In reality, the literature of the Prajiias
understands the middle way not in as moral or disciplinary sense as does the Lesser Vehicle, but rather in a philosphical
sense. The two extremes which it attacks are not only laxism and rigorism but also, and particularly, the extreme views of
being and non-being, of eternalism and nihilism, etc. Cf. Madh. vrtti, p. 269; Madh. avatara, p. 22 (tr. Lav., Muséon,
VIII, 1907, p. 271); Vaidya, Etude sur Aryadeva, p. 35-37; Lav., Madhyamaka, p. 10; Dutt, Mahdyana, p. 46, 54.

77 Sarirastuti is the title of a chapter (p'in) in the Paficavimsati: T 220, k. 430, p. 151c-166a (chap. 35: Cho li p'in); T 221,
K. 7, p. 51b-54a (chap. 38: Cho li p'in); T 223, k. 10, p. 290b-293c (chap. 37: Fa tch'eng p'in). - It is commented on in the
Ta tche tou louen, T 1509, k. 59, p. 475b-481b(chap. 35: Kiao liang cho Ii p'in).
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14. Furthermore, he preaches the Mahaprajiaparamitasiitra in order to teach about the bodhisattva’s
irreversibility (avaivartika) and about the characteristics (/inga) of this avaivartika.’8 He also preaches in

order to thwart the tricks and works of Mara.

15. Furthermore, he preaches the Mahaprajiiaparamitasiitra so that future centuries will honor (pijati) the
Prajfiaparamita and in order to predict (vyakarana) the Three Vehicles (yanatraya). Thus the Buddha said
to A nan (Ananda): After my nirvana, this Prajfiaparamita will go to the south (dakshinapatha); from the

south, it will go to the west (pascimadesa); in five hundred years, it will go to the north (uttampatha).79

78 The Bodhisattva becomes irreversible (avaivartika) or predestined to bodhi (niyata) when he acquires the body born of
the dharmadhatu. Cf. below, k. 4, p. 86b-c; k. 29, p. 273a; k. 74, p. 579c; Siddhi, p. 736-739.

79 Quotation from the Paficavims$ati according to Kumarajiva's translation, T 223, k. 13, p. 317b: "Sériputra, after the
parinirvana of the Buddha, this profound Prajfiaparamita will go to the lands in the southern region; there the bhiksus,
bhiksunis, upasakas and upasikas will write this profound Prajiiaparamita; they will want to keep it, study it, think about
it, teach it, meditate on it amd practice it. As a result of these roots of good (kusalamiila), they will not fall into the bad
destinies (durgati) but they will enjoy the happiness of gods and men; they will make progress in the six virtues
(paramita); they will venerate, respect and celebrate the Buddhas. Gradually, by the vehicles of the $ravakas,
pratyekabuddhas and buddhas, they will attain nirvana. - Sariputra, from the region of the south, this profound
Prajiiaparamita will go to the west; there the bhiksus, etc. - From the region of the west, it will go to the north; there the
bhiksus, etc. - Sariputra, at this time this profound Prajiaparamita will do the work of the Buddha in the region of the
north."

The same itinerary of the Prajiia, south, west, north, occurs in three versions of the Astasahasrika due to the Tche tch'an
(T 224, k. 4, p. 446b), to Kumarajiva (T 227, k. 5, p. 555a) and to Danapala (T228, k. 10, p. 623b).

Some writers call upon this so-called itinerary to assign a southern origin to the Prajiia: these are mainly G. Tucci, I/
Buddhismo, Foligno, 1926, p. 116; N. Dutt, Mahayana, p. 41, L. de La Vallée Poussin, in Siddhi, p. 752; S. Paranavitana,
Mahayanism in Ceylon, Ceylon Jour. of Science, Section G, II, 1928, p. 35; T. Matsumoto, Die P.P. Literatur, p. 31.

But if there are good reasons to think that the Mahayanasitras in general and the Prajfias in particular originate in the
south (land of Andhra), it is doubtful that the argument can be based on the cited itinerary. Three comments actually
present themselves.

Before going to the south, the Prajiiaparamita left the east, more precisely the region of Magadha, where it had been
preached by the Buddha on Grdhrakiitaparvata (Mpps$, k. 67, p. 531b): "The Buddha appeared in the region of the west;
there he preached the Prajiiaparamita, destroyed Mara and his people, the heretics (tirthika), and saved innumerable
beings. Following that, between two sala trees at Kushinagara, he entered into nirvana. Then the Prajiiaparamita went
from the region of the east to the south." Secondly, the spread of the Prajiia in the four cardinal directions is but an
allegory meant to symbolize its success. In the same place (k. 67, p. 531b), the Mpp$ makes this quite clear: "Then the
Prajiiaparamita went from the region of the west to the region of the south. It is like the sun, the moon, the five stars and
the twenty-eight constellations (rnaksatra) which consistently go from west to south. From the region of the south, the
Prajiiaparamita will go to the region of the west and, from the west, to the region of the north: thus it makes a circuit
around Mount Sumeru. According to the usual customs of pija, it makes circumambulation towards the right
(pradaksina) around the inhabitants of Jambudvipa; that is why it goes from east to south and from south to west. Just as
the Buddha, out of detachment (asaktachittata), did not stay in one fixed abode, so the Prajiia does not stay definitively in
one single place." - What is said here about the Prajiia is true in general about the Buddhadharma. The journey of the

Prajina recalls that of the wheel of king Sudarsana which, establishing the Buddhist pentalogue wherever it rolled, rolled
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There will be many believers there. The sons and daughters of good family will offer flowers (puspa),
incense (dhiipa), garlands (malya), standards (dhvaja), banners (pataka), music (tiurya), lamps (dipa),
jewels (maniratna) and other riches (vasu). They will write it, preach it, study it, listen to it, reflect on it,
meditate on it, and worship it in the usual ways. For this reason, these people will enjoy all kinds of
worldly happiness (lokasukha), will obtain the three vehicles (vanatraya) without delay and enter into
nirvana-without-residue (nirupadhisesanirvana). This will be seen in following chapters. It is for these

reasons and these motivations that the Buddha preaches the Mahaprajfiaparamitastitra.

16. Furthermore, the Buddha preaches the Mahaprajfiaparamitasiitra to explain the absolute point of view
(paramarthika siddhantalaksana). There are four points of view (siddhanta): 1) the mundane point of view
(laukika siddhanta), 2) the individual point of view (pratipaurusika siddhanta), 3) the therapeutic80 point
of view (pratipaksika siddhanta), 4) the absolute point of view (paramarthika siddhanta).81 In these four

to the east, dove into the sea, emerged, rolled to the south, to the west andto the north. Cf. Mahasudassananasutta, Digha,
I, p. 172-173 (tr. Rh. D., II, p. 202-203); Tch'ang a han, T 1 (no. 2), k. 3, p. 21¢c-22a; Tchong a han, T 26 (no. 68), k. 14,
p. 515; Ta tcheng kiu wang king, T 45.

Lastly, we may note that the itinerary south-west-north is not the only one attributed to the Prajiia. Others are also
mentioned in the sources:

a. South-north itinerary, in the oldest version of the Paficavimsati due to Moksala, T 221, k. 10, p. 72a.

b. South (daksinaapatha) - east (vartani = purvades$a) - north (uttarapatha) itinerary in the original Sanskrit of the
AOtasahasrika, ed. R. Mitra, p. 225. Here is this text: ime khalu punah S‘driputra satparamitasamyuktah....tathagatena
buddhacaksusa.

c. Itinerary of the land of the Sakya clan (Che che:165 and 13; 83) - east (Houei to ni: 73 and 9; 36 and 3; 44 and 2 =
vartani) - north (Yu tan yue: 75 and 22; 30 and 9; 73 = uttaravati), according to the version of the Astasahasrika due to the
Tche k'ien, T 225, k. 3, p. 490a.

d. Itinerary southeast-south-southeast-northwest-north-northeast, in the latest Paficavimsati and the Astasahasrika by
Hiuan tsang, T 220, k. 439, p. 212¢-213c; k. 326, p. 808b-c.

It is very likely that the authentic and earliest of these passages has been modified in the course of time.

For the success of the Prajia in the north, a passage of the Mpps (k. 67, p. 531b) is of interest for the following reason.
When the Buddha was in the world, he was able to cut through the doubts of the samgha: the Buddha's doctrine was
prospering and there could be no fear of its disappearance. But five centuries passed after the Buddha's nirvana; the good
law was disappearing little by little, the work of the Buddha was threatened. Then beings of sharp faculties (tiksnendriya)
will study and meditate [on the Prajiaparamita]; they will make offerings of flowers and perfumes. Beings of weak
faculties (mrdvindriya) will transcribe it and also make offerings of flowers and perfumes. These two classes of beings
will, in the long run, find salvation.... This profound Prajiiaparamita will spread through the region of the north. Indeed, of
all the regions of Jambudvipa, that of the north is the most vast. Moreover, there are the Snowy Mountains (Himalaya)
and, since it is cold there, its plants are able to detroy the poisons [of desire, hatred and delusion]. Because of the grains
eaten there, the three poisons do not have such great strength. For this reason, the number of those who practice the
Prajfiaparamita in the north are many."]

80 This is the literal translation of Lamotte's French. Monier-Williams gives 'hostile, adverse, contrary' for pratipaksa.

81 The theory of the four siddhantas appears as a development of the theory of the two truths, relative truth
(samvrtisatya) and absolute truth (paramarthasatya) which is explained in Kathavatthu Comm. p. 22; P'i p'o cha, T 1545,
k. 77, p. 399b-400c (tr. Lav, MCB, V, 1937, p. 161-169; Kosa, VII, p. 130; Madh. vrtti, p. 492; Madh. avatara, p. 70 (tr.
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points of view are contained, in its entirety, the twelve-membered scriptures (dvadasarnga) and the eighty-
four thousand baskets of the doctrine (caturasiti-dharmapitakasahasra). All four points of view are true
(satya) and do not contradict one another (ananyonyavyapakrsta): in the Buddhadharma, there are realities

of mundane order, realities of individual order, realities of antidotal order and realities of absolute order.

a. What is the mundane point of view (laukika siddhanta)? Real dharmas resulting from causes and
conditions (hetupratyayasamagri) exist, but do not have a nature distinct (bhinnasvabhava) [from these
causes and conditions].82 Thus the chariot (ratha) exists by the coming together of the pole, the axles, the
spokes and the rim of the wheel, but there is no chariot distinct from its constituent paurts.83 In the same
way, the individual exists by the coming together of the five aggregates (skandha), but there is no
individual distinct from the skandhas. If there were no mundane point of view, the Buddha would be a liar.
Why did he actually say: "With my very pure divine eye (divyacaksus), I see that, according to their good
or bad actions (kusalakusaladharma), beings die here and are reborn there in order to undergo retribution
(vipaka). Those who have done good actions are reborn among the gods (deva) and among men
(manusya); those who have committed [59¢] bad actions fall into the three unfortunate destinies

(a’urgati).84 Moreover, a siitra says: "A person has been born into this world for the joy, happiness and

Lav, Muséon, VIII, p. 313); Bodhicaryavataara, IX, v. 2. It is also discussed in the Mpps, k. 38, p. 336b. See Oltramare,
Théosophie, p. 300-303; Lav., Documents d'Abhidharma. Les deux, les quatre, les troi vérités, MCB, V, p. 159-187. - The
first three siddhantas correspond to the relative truth, the fourth to the absolute truth. Samvrttisatya = 1) laukika
saiddhanta + 2) pratipaurushika siddhanta + 3) pratipaksika siddhanta.

Paramarthasatya = 4) paramarthika siddhanta.

To my [Lamotte's] knowledge, the theory of the four siddhantas appears only in the Mpps. However, the Bodh. bhiimi, p.
37, mentions four fattvas or realities and four degrees of knowledge:

1) lokaprasiddhatattva, common reality, known to the whole world; 2) yuktiprasiddhatattva, reality established on proofs,
3) klesavaranavisuddhijiianagocara, the sphere of knowledge free of any obstacle consistently consisting of passion; 4)
JjhAeyavaranavisuddhijiianagocara, the sphere of knowledge free of any obstacle to consciousness. For the expressions
klesa- and jiieyavarana, frequently found in the Vijfianavadin texts, see Trimsika, p. 15, Samgraha, p. 6;
Madhyantavibhanga, index; Siddhi, p. 366. - It is clear that, under these different names, the four fattvas of the Bodh.
bhiimi correspond exactly to the four siddhantas of the Mpps.

82 When the Buddha speaks of the person, the individual, it is from the mundane point of view for, from the absolute
view, the individual is not different from the five skandhas that constitute him. Most of the texts mentioned here are taken
from chap. IX of the Kosa, dedicated to the refutation of the pudgala.

83 An allusion to the reply of the nun Vajira (Sila in the Kosh) to Mara. Cf. Samyutta, I, p. 135; Tsa a han, T 99 (no.
1202), k. 45, p. 327a; T 100 (no. 218), p. 454: Kinnu satto ti paccesi.... hoti satto to sammuti //

These stanzas are cited in Kathavatthu, p. 66, Kosa, IX, p. 249, and Madh. avatara, p. 257, of which here is the Tibetan
version: bdag ces bya bdud kyi sems....kun rdzob sems can €es byaho The comparison of the chariot is repeated and
developed in Milinda, p. 27: Kim pana maharaja....tho ti - Na hi bhante ti.

84 This vision of the Buddha arises from the knowledge of the death and birth of beings which he acquired on the second
watch of the night of enlightenment. This discovery is described in the same terms in the Sanskrit tradition (e.g.,
Lalitavistara, p. 344; Mahavastu, II, p. 283; Dasabalasttra in Waldschmidt, Bruchstiicke, p. 221; Bimbasarasitra, ibid., p.
129-130) and in the Pali tradition (e.g., Digha, I, p. 82; Majjhima, I, p. 23, 348; II, p. 21, etc.):

Sanskrit: Atha bodhisattvo divyena caksusa....bhedat svargalokesiipapadyante.
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usefulness of many people. This is the Buddha Bhagavat.”85 In the same way, the Fa kiu (Dharmapada)
says: "A mind is able to save a mind; another man is able to save a mind; the practice of good and wisdom
is the best savior."30 Also, the Buddha has said in the P'ing cha wang ying king (Bimbasararajapratyud-
gamanasitra): "The ordinary person (prthagjana) does not listen to the Dharma, the ordinary person is
attached to the Atman."87 However, in the Fa eul ye king (Sttra of the two nights of the Dharma, or
Dharmaratridvyayasiitra), it is said: "From the night when he acquired the Path to the night of the

parinirvana, every teaching given by the Buddha is true and not false."88 Now if the individual did not

Pali: So dibbena cakkhuna visuddhena....sugatim saggam lokam upapanna ti.

85 Anguttara, I, p. 22: ekapuggalo bhokkhave loke....araham sammasambuddho; Tseng yi a han, T 125, k. 3, p. 561a9;
Kosha, IX, p. 259.

861 [Lamotte] am unable to locate this citation either in the Dhammapada or in the Udanavarga.

871 26 (no. 62), k. 11, p. 498b10: These balaprthagjanas who have understood (asrutavat) nothing see the self as their
self and become attached to the self. But there is no 'me' (@tman) and there is no 'mine' (@tmiya). The 'me' is empty, the
'mine' is empty. - A parallel passage in T41, p. 826a19: Those who call what is not a self a self are fools (bala) who have
understood little.

The Bimbasarasitra or Bimbasararajapratyudgamanasitra is well known:

1) A portion of the Sanskrit original, entitled Bimbasarasiitra, has been recovered from central Asia by the Turfan
expedition and published in Waldschmidt, Bruchstiicke, p. 114-148.

2) It is quoted in Kosa, III, p. 84, IX, p. 249 and Kosavyakhya, p. 299: balah prthijanah samskaramatram....karma
arabhate.

3) It has been translated twice into Chinese: a. P'in pi so lo wang ying fo king (Bimbisararaja-pratyudgamanasiitra) in
Tchong a han, T 26 (no. 62), k. 11, p. 497b. - b. Fo chouo p'in p'o so lo wang king (Bimbasarasitra), translation of Fa
hien, T 41, p. 825.

4) There is a Tibetan version entitled: Mdo chen po gzugs can siin pos bsu ba €es bya ba
(Bimbasarapratyudgamanamahasiitra), Mdo XXV, 2 ) Csoma-Feer, p. 275; OKC, no. 955). It has been analyzed by
Waldschmidt in Bruchstiicke, p. 144-148.

5) The Sarvastivadin Vinaya (Che song liu, T 1435, k. 24, p. 174b) considers the P'in po cha lo po lo che k'ie mo nan
(Bimibasarapratyudgamana) as one of the 'great siitras' known concerning a very learned upasaka.

Bimbasara met Sakyamuni twice. A first meeting occurred before the Buddha's enlightenment, at Rajagrha near
Pandavapabbata. The Mpps$ will allude to it below, k. 3, p. 77a. The second meeting was after the enlightenment;
Bimbasara with a numerous retinue went to the Buddha whom he found at the Supatitthacetiya of Latthivanuyyana. The
Bimbasararajapratyudgamanasiitra refers to this second meeting and it was then that the king was converted along with all
his people. This conversion is related in the Vinaya and the Lives of the Buddha: Vinaya, I, p. 35-39 (tr. Rh. D. -
Oldenberg, I, p. 136-144) to be compared with Tsa a han, T 99 (no. 1074), k. 38, p. 279a-c, and T100 (n0. 13), k. 1, p.
377a-c. - Mahavastu, III, p. 443-449. - Wou fen liu, T 1421, k. 16, p. 110a. - Sseu feu liu, T 1428, k. 33, p. 707c. - Ken
pen chouo...p'o seng che, T 1450, k. 7, p. 135 seq. - Dhammapadattha, I, p. 88 (tr. Burlingame, Legends, 1, p. 197). -
Nidanakatha, p. 83.

88 This so-called "Sitra of the two nights" is a well-known aphorism found in Digha, III, p. 135; Anguttara, II, p. 24;
Itivuttaka, p. 121; Sumangala. I, p. 66; Tchong a han, T 26 (no. 137), k. 34, p. 645b18: yaii ca rattim tathagato....eva hoti

mo annatha.
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truly exist, why would the Buddha say [without lying]: "With my divine eye I consider beings"? It must be
concluded that the individual does exist, but only from the mundane point of view and not from the

absolute pount of view.

Question. - The absolute point of view is true (bhiitam satya) and, because it is true, it is called absolute;

the other points of view cannot be true.

Answer. - That is not correct. Taken separately, the four points of view are true. The true nature (fathata),
the nature of phenomena (dharmata), the summit of existence (bhiitakoti), do not exist from the mundane
point of view, but they do exist from the absolute point of view. In the same way, individuals exist from
the mundane point of view, but do not exist from the absolute point of view. Why? When the five
aggregates (skandha) that are the causes and conditions (hetupratyaya) for the individual exist, the
individual exists. Just as when the color (riipa), odor (gandha), taste (rasa) and tangible (sprastavya) that
are the causes and conditions for milk (ksira) exist, the milk exists. If milk did not really exist, the [60a]
causes and conditions for milk would not exist either. But since the causes and conditions for milk really
do exist, it too must exist.89 Since the causes and conditions for a second head (dvitiya sirsa) or a third
hand (#ritiya hasta) do not exist in humans, it is out of the question (prajiiapti) for them. Such

characterizations (nimittanaman) consitute the mundane point of view

b. What is the individual point of view (pratipaurusika siddhanta)? It is to preach the doctrine taking into
consideration (apeksya) the state of mind (cittapravrtti) of the individual. The latter understands or does
not understand the given subject. Thus a siitra says: "As a result of actions of different retribution
(sambhinnavipakakarma), one is reborn in different universes (sambhinnalokadhatu), one experiences
different contacts (sambhinnasparsa) and different feelings (sambhinnavedand).go On the other hand, the
P'o k'iun na king (Phalgunasttra) says: "There is no-one who undergoes contact; there is no-one who

experiences sensation.91
Question. - How do these two siitras agree?

Answer. - There are people who doubt the here-after (amutra), who do not believe in sin (papa) or merit
(punya), who commit evil acts (akusalacaryd) and who fall into the wrong view of annihilation

(ucchedadrsti). In order to cut these doubts (samsaya), to suppress these bad practices and uproot this

Later it was accepted that the Bhagavat teaches by an instaneous emission of voice (ekaksanagudaharena), or even that
he does not speak at all (cf. Vasumitra, p. 20; Fo houa yen king, T 279, k. 80, p. 443c; Wei mo kie so chouo king, T 475,
k. 1, p. 538a; Niraupamyastava by Nagarjuna, v. 7, in JRAS, 1932, p. 314: nodahrtam tvaya....dharmavarsena tarpitah;
Hobogirin, p. 215-217; Siddhi, p. 796). The "Sitra of the two nights" was modified consequently: Madh. vrtti, p. 366,
539: yam ca Santamateratrim....napi pravyaharisyati. - Paiijika, p. 419: yasyam ratrau tathagato....niscarantamsrinvanti.
- Lankavatara, p. 142-143: yam ca ratrim tathagato.... avacanam buddhavacanam.

89 The exanple of milk is repeated in Kosa, IX, p. 239.

90 Cf.Anguttara, I, p. 134: Yatth' assa attabhavo....va aoare va pariyaye. - Tr. When a person is reborn, his action ripens
and, when this action is ripe, he undergoes its retribution in this lifetime or another.

91 Samyutta, II, p. 13; Tsa a han, T99 (no. 372), k. 13, p. 102a: phusatiti aham na vadami....vediyatiti aham na vadami. -
Sanskrit fragments of the Phalgunasiitra in Kosa, IX, p. 260; Kosavyakhya, p. 707.
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wrong view of nihilism, the Buddha asserts that a person is reborn in different universes, with different
contacts (sparsa) and different sensations (vedand). But Phalguna himself believed in the existence of a
soul (atman), the existence of the purusa , and had fallen into the wrong view of eternalism (Sa@svatadrsti).
He asked the Buddha: "Venerable One (bhadanta), who is it that experiences sensation?" If the Buddha
had replied: "It is such and such (amuka) a one who experiences sensation", Phalguna would have fallen
more deeply into the wrong view of eternalism, his belief in the pudgala (individual) and the atman (soul)
would have grown and been irremediably strengthened. That is why the Buddha, when talking to him,
denied that there is a being who feels (vedaka) or a being who touches (sparsaka). Characteristics such as

these are called the individual point of view.92

92 It is a well-known fact that in his teaching, the Buddha takes into account the intention and state of mind of his
questioner. See the interview of the Buddha with Vacchagotta: Samyutta, IV, p. 400; Tsa a han, T 99 (no. 961)., k. 34, p.
245b; T 100 (no. 195), k. 10, p. 444c.

The Buddha refuses to say to Vacchagotta whether the self exists or whether it does not exist. Ananda asks him the
reason. Ths Buddha explains himself by saying: If, Ananda, when the wandering monk Vacchagotta asked me: " Does the
self exist?", I had answered him: "The self exists", that would have confirmed, Ananda, the doctrine of the Samanas and
the Brahmanas who believe in eternalism. If, Ananda, when the wandering monk Vacchagotta asked me: "Does the self
not exist?", I had answered: "The self does not exist", that would have confirmed the doctrine of the Samanas and the
Brahmanas who believe in nihilism. If, Ananda, when the wandering monk Vacchagotta asked me: "Does the self exist", I
had answered: "The self exists", would that have been useful in making the knowledge arise in him that all dharmas are
non-self?" - "That would not have been so, O Lord." - "If, on the other hand, Ananda, when the wandering monk
Vacchagotta asked me: "Does the self not exist", I had answered: "The self does not exist", would that not have had the
result of precipitating the wandering monk Vacchagotta from one misconception into another greater misconception: "My
self did not exist previously. And now it does not exist at all." (Oldenberg, Buddha, p. 309-310). - Similarly Kosa, IX, p.
262-4: Why has the Bhagavat not declared that the vital principle (jiva) is the body? Because the Bhagavat takes into
consideration the intention (asaya) of the person who is questioning him. The latter understands by jiva, not an imaginary
being, the simple designation of the elements, but an individual, a real living entity; and on thinking of this individual, he
asks if the jiva is identical with or different from the body. This jiva does not exist in an absolute manner: it bears no
relationship either of identity or difference with what is: the Bhagavat therefore condemns both answers. In the same way,
one cannot say that the hairs of the tortoise are hard or soft... Why does the Bhagavat not answer that the jiva does not
exist in an absolute way? Again because he takes into account the intention of the questioner. The latter perhaps is asking
about the jiva with the idea that the jiva is the series of elements (skandha). If the Bhagavat answered that the jiva does
not exist absolutely, the questioner would fall into wrong view. Besides, as the questioner is incapable of understanding
dependent arising (pratityasamutpada), he is not a suitable receptacle for the holy Dharma: the Bhagavat therefore does
not tell him that the jiva exists only as a designation. - Lav. Nirvana, p. 118-119: " The scholastic likes to say that the
Buddha varied his teaching according to the dispositions of his listeners: that some sitras, of clear meaning (nitartha),
must be undertood literally; that other siitras, of implicit and non-inferential meaning (neydartha) must be interpreted: a
convenient hypothesis for the exegetists and legitimate in many cases. The Canon sees in the Buddha a physician, the
great physician; the scholastic represents him as an empiricist. The Buddha was afraid lest the common man, reassured on
the side of hell, should not commit sin; he wants the wise to learn to divest themselves of all egotism: thus to some he
teaches the existence of a self and to others the non-existence of a self. In the same way the tigress carries her young ones

in her jaw: she locks her teeth just enough so that they don't fall - into the heresy of nihilism of the empirical self - but
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c. The antidotal point of view (pratipaksika siddhanta). - There are dharmas that exist as counteragents
(pratipaksa) but do not exist as true natures (bhiitasvabhava). Thus hot (usna), fatty (medasvin), acidic
(katuka), salty (lavapna) plants and foods (osadhyakahara) are a counteragent in illnesses of wind
(vayuvyadhi), but are not not a remedy in other sicknesses.93 Cold (sita), sweet (madhura), bitter (tikta),
acrid (karkasa) plants and foods are a counteragent in illnesses of fire (tejovyadhi) but are not a remedy in
other illnesses. Acidic (katuka), bitter (tikta), acrid (karkasa) and hot (uspa) plants and foods are a
countergent for chills (Sitavyadhi) but are not a remedy in other illnesses. It is the same in the
Buddhadharma, to remedy sickness of the mind (cetovyadhi). Contemplation of the disgusting
(as’ubhabhdvana)94 is a good counteragent (kusala pratipaksadharma) in the sickness of attachment
(ragavyadhi); it is not good (kusala) in the sickness of hatred (dvesavyddhi) and is not a remedy
(pratipaksadharma). Why? Asubhabhdavana is the contemplation of bodily defects (kayadosapariksa); if a
hateful man contemplates the faults of his enemy, he increases the flame of his hatred. - Meditation on
loving-kindness (maitricittamaniskara) is a good remedy in the sickness of hatred (dvesavyadhi); it is not
good, not a remedy, in the sickness of attachment (ragavyadhi). Why? Loving-kindness (maitricitta)
consists of seeking reasons for love for others and contemplating their qualities (guna). If a person full of
attachment seeks the reasons for love and contemplates the qualities [of the person whom he loves], he
increases his attachment (raga). - The contemplation of causes and conditions (hetupratyayapariksd) is a
good counteragent in the sickness of delusion (mohavyadhi); it is not good, not a remedy, in the sicknesses
of hatred [60b] and attachment (ragadvesavyadhi). Why? Because it is as a result of previous wrong
contemplation (parvamithyapariksa) that wrong view (mithyadrsti) arises. Wrong view is delusion
(maha).95

Question. - In the Buddadharma it is said that the twelve causes and conditions (hetuprayaya) are profound
(gambhira). Thus the Buddha said to Ananda: "This dependent arising (pratityasamutpida) is profound
(gambhira), difficult to see (duridrsa), difficult to understand (duravabodha), difficult to discover
(duranubodha), difficult to penetrate (duradhigamana), knowable only by a sage of subtle and skillful

avoids hurting them - with the teeth of the heresy of self as a real thing." The comparison of the tigress is from
Kumaralabha, in Kosa, IX, p. 265.

93 For pathogenesis and medical practices, see Hobogirin, BhB3, p. 249-262.

94 Asubhabhavana, contemplation of the decomposing corpse, will be studied below, k. 19, p. 198c-199a. - Scriptural
sources are not very numerous, e.g.,Vinaya, III, p. 68; Digha, II, p. 296; Majjhima, III, p. 82; Anguttara, III, p. 323. - Pali
scholasticism: Dhammasangani, p.55: asubhajhana (tr. Rh. D., p. 63, n. 2); Visuddhimagga, p. 178; Rh. D., Brethren, p.
123; Warren, Buddhism, p. 353; Aung, Compendium, p. 121, n. 6; Hardy, Eastern Monachism, p. 247. - Sanskrit sources:
Siksﬁsamucchaya, p- 209 (tr. Bendall-Rouse, p. 202; Bodhicaryavatara, VIII, v. 63; Huber, Sttralamkara, p. 190-191;
Kosa, VI, p. 149; Kern, Manual, p. 54; Przyluski, Asoka. p. 386.

95 The ideas expressed in this line are repeated and developed by Santideva in his Siksasamucchaya, chap. XII:
Contemplation of the horrible (asubhabhavana) is the antidote (pratipaksa) for raga (p. 206-212); loving-kindness
(maitri) is the remedy for hatred (p. 212-219); the analysis of dependent-arising (pratityasamutpadadarsana) is the
antidote for mahanusaya (p. 219-228). Cf. Tr. Bendall-Rouse, p. 196-215.
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mind (sithksma nzpunapanditavijﬁdvedamjza).96 If a fool (miidha) can barely understand superficial
phenomena, how could he understand profound causes and conditions? Then why do you say that the fool

should contemplate the law of causes and conditions?

Answer. - The word 'fool' does not mean stupid in the manner of an ox (go) or sheep (edaka). The fool is a
person who is seeking the true path, but who, as a result of wrong thoughts and contemplations, produces
all kinds of wrong views (mithyadrsti). For him, contemplation of causes and conditions
(hetupratityapariksa) is a good counteragent. But for people prey to hatred or passion (dvesardagacarita)
who voluntarily seek pleasure or are angry with their neighbor, such a contemplation is not good, is not a
remedy; it is contemplation of the disgusting (asubabhavana) or contemplation of loving-kindness
(maitrichttamanasikara) which would be a good remedy for them. Why? Because these two

contemplations are able to uproot the poisonous thorn (visakantaka) of hatred and attachment (raga).

Furthermore, there are beings attached (abhinivista) to the erroneous thesis of eternalism (nityaviparyasa),
who are ignorant of the series of similar moments (sadrsasamtana) [that constitute a phenomenon].97 For
such people, contemplation of the transitory nature of the dharmas (lit. anityapariksa) is of therapeutic
order (pratipaksika) and not of absolute (paramarthika) order. Why? Because all dharmas are empty of

self nature (svabhavasiinya). Thus a stanza says:
To see the permanent in the transitory,
That is a mistake.
In emptiness, in the point of the transitory,

How could permanence be seen there?98

96 The words addressed by the Buddha to Ananda are, rather: gambhira cayam Ananda paticcasamuppado
gambhiravabhaso ca: cf. Samyutta, I, p. 92; Digha, II, p. 55; Tch'ang a han, T 1 (no. 13), k. 10, p. 60b10; Jen pen yu
cheng, T 14, p. 242a; Tchong a han, T 16 (no. 97), k. 24, p. 578b; Ta cen yi, T 52, p. 844b. - The more developed
formula, given by the Mpps, was pronounced by the Tathagata at the foot of the Ajapalanigrodha tree, after his
enlightnement: Vinaya, I, p. 4; Digha, II, p. 36; Majjhima, I, p. 167; Samyutta, I, p. 136, etc.: adhigato kho me ayam
dhammo gambhiro duddaso duranubodho santo panito atakhdvacaro nipuno panditavedaniyo. - The Sanskrit phrase is
longer and shows less uniformity; it occurs in Mahavastu, III, p. 314, 1. 15; Mahavyutpatti, no. 2914-2927; Lalitavistara,
p. 392; Divya, p. 492 (which is very close to the Pali): gambhiro me dharmo
gambhiravabhaso durdrso duranubodho 'tarko 'tarkavacaro sitksmo nipunapanditavijiavedaniyah.
97 In other words, they ignore the momentary nature of the dharmas (dharmaksanikatva). According to the Buddhism of
the Lesser Vehicle, the phenomenon perishes from instant to instant and is reborn, similar to itself, from moment to
moment. It thus appears as a series (samtana, prabhandha) of similar moments (sadrsaksana). The Sarvastivada-
Vaibhasika and the Sautrantika schools debate on the duration of the ksana and on the evolution of the samtana
(Karmasiddhi-prakarana, Introduction, p. 1-30).
98 Madh. karika, XXIII, 13, p. 460; Tchong louen, T 1564, k. 4, p. 31c10; Pan jo teng louen che, T 1566, k. 14, p. 123a6:
anitya nityam ity evam graho viparyayah /

nanityam vidyate Siite graho viparayayah //
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Question. - All conditioned phenomena (samskrta) have a transitory (anitya) nature: that is an absolute
mark. Why do you say that the transitory is unreal (asatya)? Conditioned dharmas (samskrta), by virtue of
the marks of arising (utpdada), duration (sthiti) and cessation (bhan'ga)99, first arise, then last, and finally

perish; why do you say that the trasitory is unreal?

Answer. - Conditioned dharmas cannot have these three marks (lakhana). Why? Because these three marks
are not real. If birth, duration and cessation were marks of the conditioned, these three marks would
equally have to be present at the arising of the conditioned, for arising is a mark of the conditioned. In the
same way, these three marks each would equally have to be present separately everywhere, which would
be absurd. It would be the same for duration and cessation. Since birth, duration and cessation, taken
separately, do not each [and per modum unius] have birth-duration-cessation, they cannot be called marks
of the conditioned (samskrtalaksana).loo Why? Because the marks of conditioned dharmas do not exist.

Consequently, the transitory nature of dharmas is not of the absolute order.

Furthermore, if every real entity (bhiitasvabhava) were transitory (anitya), retribution of actions
(karmavipaka) could not take place. Why? Because transitoriness is the cessation after arising. Just as as a
rotten seed (piitika bija) [60c] cannot produce a fruit (phala), thus there would be no action (karman) and,

the act not existing, how could there be retribution (vipaka)? Now every good doctrine (a@ryadharma)

99 The marks of the conditioned dharma (samkrtadharmalaksana) have already been mentioned in the canonical
scriptures: (1) two marks, arising (utpada) and cessation (vyaya), in Tsa a han, T 99 (no. 49); (2) three marks, arising
(utpdda) cessation (vaya) and change of that which lasts (thitassa or thitanam afifiathatta), in the corresponding Pali
Nikayas: Samyutta, III, p. 37; Anguttara, I, p. 152: katamesam dvuso....paiinnayati; (3) the third mark, thitassa
afifidthattam ,is corrected to sthity-anyathatva in the corresponding Sanskrit Agama (Documents sanskrits de la seconde
collection. A. Stein, JRAS, 1913, p. 573; Madh. vrtti, p. 145): trinimani bhiksavah samskrtasya....prajiiayate; - (4) the
Abhidharma allows only three marks: Kathavatthu, I, p. 61; Visuddhimagga, p. 431, 473; Aung, Compendium, p. 25. -
Some scholars omit even duration or sthiti (cf. Aung, Points of Controversy, p. 374-375).

In general, the scholarly treatises speak of four marks: birth (utpada), old age (jard), duration (stithi) and impermanence
(anityata): P'i p'o cha, T 1545, k. 38, p. 198c9; Kosha, II, p. 222. The marks of the conditioned occur in the definition of
kshana, the instantaneous duration of phenomenon. See the study by Lav., Notes sur le moment des Vaiibhasika et des
Sautrantika, MCB, V, 1937, p. 134-158. As real entities, they are rejected by the Sautrantikas (Kosa, II, p. 226-228), the
Madhyamikas (Madh. vrtti, chap. VII: Samskrtapariksa, p. 145-179) and the Vijianavadins (Siddhi, p. 64-68). In its
refutation, the Mpps takes its inspiration especially from the Madh. vrtti.

100 The argument is taken up in Madh. karika, VIII, 2, p. 146: utpadadyas trsyo....katham ekada.

Tr.: The three marks, arising, etc., taken separately, are incapable of filling the role of marks of the conditioned. Taken
together, how could they occur in one single category at the same time? - The commentary (p. 146-147) explains: At the
time of duration, birth and cessation do not exist. Thus duration belongs to something which lacks arising and cessation.
But a category that lacks arising and cessation does not exist. Consequently, duration cannot be applied to a category as
nonexistent as a sky-flower... On the other hand, the three marks cannot occur in one single category at the same time, for
they are opposite to one another like desire and renunciation or light and shadow. Who could reasonably claim that one

and the same category lasts and perishes at the very moment that it is born?
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accepts retribution. 101 That which should be believed by a person of good knowledge (kushalajiiana)
should not be denied. Therefore the dharmas are not transitory. For innumerable reasons of this kind, we
say that the transitoriness of the dharmas cannot be affirmed. [What is said here about the alleged transitory
characteristic of the dharmas] is also true for their nature of suffering (duhkhe), of non-self (anatmaka),

etc.102 Characteristics of this kind are called the therapeutic point of view.

d. The absolute point of view (paramarthikasaddhanta). - Every essence (dharmata), every category of
speech (upadeshabhidhana), every dharma and adharma, may be subdivided (vibhakta), broken into pieces
(bhinna) and scattered (prakirna), one after the other; but the true Dharma (bhiitadharma), the domain
(gocara) of the buddhas, pratyekabuddhas and arhats can neither be broken apart nor scattered. That which
has not been understood (t'ong) in the preceding points of view is completely understood here. What is
meant by 'understood'? By 'understood' is meant the absence of any defect (sarvadosavisamyoga),
unchangeability (aparinamatva), invincibility (ajeyaz‘va).lo3 Why? Because if one deviates from the
absolute point of view, the other teachings (upadesa), the other points of view (suddhanta) are all

destroyed. Some stanzas in the Tchong yi king (Arthavargiya sﬁtra)104 say:

101 por Buddhists, belief in the after-life and the retribution of actions is the corner-stone of morality. Negation of good
and evil is the wrong view (mithyadrsti) par excellence (Kosa, IV, p. 36, 137, 167). - On the other hand, the Buddha
recognized the Jatilas, worshippers of fire, and admitted them without noviciate (parivasa) "because they believe in
karma" (Vinaya, I, p. 71).

102 Al dharmas are transitory (anicca), perishable (vayadhamma), non-self (anattd) and of suffering (dukkha). Cf.
Samyutta, III, p. 44 (the corresponding Sanskrit of which may be found in JRAS, 1913, p. 573, and the Chinese version in
Tsa a han, T 99 (no. 84), k. 3, p. 21c¢): ripam bhikkhave aniccam....anupdadaya asavehi. - Other references in Rhys Davids
- Stede, s. v. sankhara, in fine.

103 Expressions to designate the absolute are not lacking in Buddhist texts. Lav. in Siddhi, p. 748-750 cites some lists
which are given here:

1) Ta pan jo lo mi to king T 220, k. 360, p. 853c10: tathata, dharmata, avitathata, avikaratathata, niyamata,
dharmaniyama, dharmasthiti, akasadhatu, bhiitakoti, acintyadhatu.

2) Paijika, p. 421: bodhir buddhatvam ekanekasvabhavaiviktam.....samvrtim upadayabhidhiyate.

3) Long list of synonyms in the Vijiianavadin sitras. Cf. Samdhinirmocana, p. 28: paramartha, tathata, dharmata,
dharmadhmatu, bhutakoti, vijiaptimatra, visuddhalambana, svabhavabihsvabhavata, dharmanairatmya, Sinyata. -
Lankavatara, p. 192-193: anirodha, anutpada, sunyata, tathata, satyata, bhiutakoti,dharmadhatu, nirvana, nitya, samata,
advaya.

4) All these words are repeated and defined in the Vijiianavadin treatises. Madhyantavibhanga, p. 49-51: tathata
bhiiakotis canimittam....sasatah; - Samgraha, p. 121: prakrtivyavasana, tathata, sinyata, bhiitakoti, animitta, paramartha,
dharmadhatu; - Tsa tsi louen, T 1606, k. 2, p. 702b: tathatd, nairatmya, sunyata, animitta, bhitakoti, paramartha,
dharmadhatu; - Fo ti king louen, T 1530, k. 7, p. 323a24: tathata, dharmadhatu, tattva and bhava, sinyata and abhava,
bhiitakoli, paramartha.

104 Thege Arthavargiyani sutrani, Atthakavagga in Pali, constitute one of the earliest of the primitive Buddhist
documents.

In Pali, the Atthakavagga "Section of the Eight" is a group of sixteen siitras forming the fourth chapter of the Suttanipata,
which itself is the fifteenth work of the Khuddhakanikaya, fourth and last collection of the Suttapitaka (cf. Winternitz,
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Being based on wrong views (drsti)
And on futile nonsense (praparica), each one gives rise to quarrels (vivada).
Seeing the arising of all that

Is the correct view of knowledge.

If the refusal to accept the system of another (paradharma)
Is the action of a fool (bala),
Then all the teachers (upadesin)

Are, in truth, fools.

[61a] If being based on personal views
In order to produce futile nonsense

Constituted pure knowledge,

Literature, 11, p. 92-98; Law, Pali Literature, 1, p. 232-260). Under the name Atthakavaggika or Atthakavaggikani, this
book is cited in Vinaya, I, p. 196; Samyutta, I1I, 12; Udana, p. 59.

There exists in Sanskrit an Arthavarga, or rather Arthavargiyani satrani, "Section on Meaning", of which fragments have
been found in eastern Turkestan (cf. M. Anesaki, JPTS, 1906-1907, p. 50 seq.: R. Hoernle, JRAS, 1916, p. 709 seq.;
1917, p. 134). These Arthvargiyani sttrani are cited in Divyavadana, p. 20, 35; in Bodh. bhiimi, p. 48, and according to
Kos$avyakhya, p. 33, they are part of the Ksudrakagama (arthavargiyani sitrani Ksudrake pathyante). Under the title
Arthavargiyasiitra, in Tibetan Don gyi tshoms kyi mdo, it is cited in the Dulva.

It has been translated into Chinese by Tche k'ien, between 223 and 253, under the name Yi tsou king (123 and 7; 157; 120
and 7), literally, "Sttra of the Feet of Meaning". T 198, IV, p. 174-188.

The work is often quoted in the Chinese Tripitaka, unfortunately under very different titles that often do not permit
immediate identification. Here are some references:

(1) Transliterated titles: 4 t'o p'o king (Arthavargiya siitra) in Mpps, T 1509, k. 1, p. 63c. - 4 t'o po k'i sieou tou lou
(Arthavargiya siitra) in the Sarvastivadin Vinaya, T 1435, k. 24, p. 174b.

(2) Translated titles: Yi p'in (Section on meaning or Arthavarga) in Samyuktagama, T 99 (no. 551), k. 20, p. 144b and c:
Vibhasa, T 1545, k. 34, p. 176a; Hiuan tsang's translation of the Kosh, T 1558, k. 1, p. 3b; Yogacaryabhtimisastra, T
1579, k. 36, p. 489a.

Yi pou (Section on Meaning or Arthavarga) in Paramartha's translation of the Kosa, T 1559, k. 1, p. 164a.

Tchong yi king (Sttra of all Meanings) in Mpps, T 1509, k. 1, p. 60c.

Tchong yi p'in (Section of all meanings) in Vibhasa, T 1545, k. 4, p. 17a; k. 137, p. 706a.

Chouo yi (Explanation of Meaning) in the P'i ni mou king, T 1463, k. 3, p. 818a.

Che lieou yi p'in king (Sutra of the Sixteen Sections of Meaning) in the Mahisasaka Vinaya, T 1421, k. 21, p. 144b.

Pa po k'i king (Sutra of the Eight Sections or Astavargiyasitra) in the Mahasamghika Vinaya, T 1425, k. 23, p. 416a.

Che lieou yi kiu (Sttra of the Sixteen Phrases of Meaning) in the Dharmaguptaka Vinaya, T 1428, k. 39, p. 845c.
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There would be no-one of impure knowledge. 105
In these three stanzas, the Buddha is concerned with the absolute point of view.

[First stanza]. - It is said that ordinary people depend on wrong views (drsti), on systems (dharma), on
theories (updesa) and therefore stir up quarrels (vivada). Futile nonsense (praparica) is the origin of

quarrels and futile nonsense gives birth to wrong views (drsti). A stanza says:
Because one adopts systems, there are quarrels.
If no-one accepted anything, what could they discuss?
By accepting or rejecting 'views'
People are all divided.

The yogin who knows this does not accept any system (dharma), does not accept any nonsense

(prapaiica), adheres to nothing and believes in nothing.106 Not really taking part in any discussion

105 These stanzas probably mean: (1) The real truth consists of not adhering to any system, in not entering into any

acholastic quarrel. - (2) Indeed, all the teachers are fools: they treat as fools those who do not accept their ideas and
themselves are treated as fools by their adversaries. -
(3) All claim to have found the truth and, if they were to be believed, in the world there would be only impeccable
philosophical systems.
These three stanzas roughly correspond to the first five strophes of the Cillaviyithasutta, the twelfth sutta of the
Atthakavagga (Suttanipata,, v. 878-882; tr. Fausboll, p. 167-168; tr. R. Chalmers, Buddha's Teachings, Cambridge M,
1932, p. 211). The Pali text differs considerably from the citation of the Mpps$ given here, as well as the Chinese
translation of Tche k'ien in T 198, k. 2, p. 182a-b).

(1) Saham saham....ahevait do.

(2) Evam pi viggayha....kushala vadana.

(3) Parassa ce dhammam....ime ditthiparibbasana.

(4) Sanditthiydce pana....pi tathha samatta.

(5) Na vaham etam....ti param dahanti.
Transl. The Disciple. - (1) Fixed in personal views, many [masters], quarreling amongst themselves, affirm that they are
[the only] wise ones [and say]: "Those who accept that understand the [true] doctrine; those who reject that are
imperfect." - (2) Quarreling thus, they debate and say: "My adversary is a fool, an ignoramus." Then what is the true
doctrine among all of these, because all these [masters] claim to be [the only] wise ones?
The Buddha. - (3) If he who does not recognize the doctrine of his adversary is a fool, an inferior being of little
intelligence, then all of these [masters] are fools of little intelligence, [for] all hold to their own [personal] views. (4) Or,
if they are truly purified by their own views, if they are of pure intellect, wise and mindful, no-one among them is of little
intelligence for their views are equally perfect. - (5) But I do not call 'reality' that which these fools say to one another.
They make the truth of their own view; that is why they treat their adversary as a fool.
106 The horror of the Buddha and his disciples for any argument, more pretended than real, is well known:
Suttanipata, v. 897: ya kac' ima sammutiyo....khantim akubbamano. - Sanskrit text in Bodh. bhiimi, p.48-49: yah kascana
samvrtayo....kantim asamorakurvan. - Tr.: The Muni does not take up the opinions that are current in the world, for he is

independent. How could the person who feels no attraction to what he sees and hears submit himself?
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(vivada), he knows the taste of the ambrosia (amritarasa) of the Buddhadharma. To act otherwise is to

reject the doctrine.

[Second stanza]. - If all of those who do not accept the systems of others (paradharma), who do not know
them and who do not adopt them, were ignoramuses, then all the masters (upadesin) would be
ignoramuses. Why? Because, taken individually, each one reject the systems of his neighbors [to adhere to
his own]. Actually, a system that affirms itself to be absolutely pure (paramarthasuddha) is denigrated by
others as being impure. Such, for example, are the mundane penal laws (dandadharma), by virtue of which
executioners carry out punishments (danda), executions (vadha) and impurities (asubha) of all kinds.107
Worldly people accept them and hold them to be absolutely pure, whereas others, pravrajitas and aryas,
consider them to be impure. According to the ccustoms of the tirthikas and the pravrajitas, one stays
between five fires, one stands on one leg, one tears out one's hair, etc.108 _ What the Ni k'ien tseu
(Nirgranthaputras) hold as reasonable, other people call foolishness. In the various systems of the tirthikas,
pravrajitas, $vetabaras, brahmanas, etc., each considers good what his neighbor denigrates. - In the
Buddhist system as well, there are Tou tseu (Vatsiputriya) bhiksus who say: "Just as there is a dharma 'eye'
(caksus) by the coming together of the four great elements (caturmahabhiitasamyoga), so there is a dharma

'individual' (pudgala)109 from the coming together of the five aggregates (pasicaskandhasamyoga).

In the Tou tseu a pi t'an (Vatsiputriyabhidharma) it is said: "The five aggregates (skandha) are not separate
from the pudgala and the pudgala is not separate from the five aggregates. It cannot be said that the five

aggregates are the pudgala nor that there is a pudgala apart from the five aggregates. The pudgala is a fifth

Samyutta, 111, p. 138: ndham bhikkhave lokena....tam atthiiti vadali. - Sanskrit text in Madh. vrtti, p. 370: loko maya
sardham....tan nasti samatam. Tr.: It is the world that argues with me, it is not [ who argue with the world. That which is
accepted in the world is also accepted by me, that which is rejected by the world is also rejected by me. - Chinese
translation in Tsa a han, T99 (no. 37), k. 2, p. 8b.

Madh. vrtti, p. 57: The silence of the aryas is the abslute (paramartha hy aryanam tisnimbhavah).

Samdhinirmocana, II, par. 4: Cognizable by intuition, neutral domain, ineffable, destroyer of ordinary experience: that is
the absolute. Its nature transcends all speculation.

107 por penal punishments, see Jolly, Recht und Sitte, p. 129-131.

108 Compare Aryadeva's Po louen, T 1569, k. 1, p.168b. - Several siitras inform us about the ascetic practices at the time
of the Buddha, e.g., Majjhima (no. 12), I, p.68-83; (no. 14), I, p. 91-95. Lav. Histoire, 1, p.290-314, has an important
chapter on Hindu ascetiscism, mendicant and monastic life and the sects of the Buddhist epoch.

109 Belief in the personality or Pudgalavada, defended by several Buddhist sects (Lav., Nirvana, p. 34), is generally
attributed to the Vatsiputriya-Sammitiyas (see Kosavyakhya, p. 699). The only text of the school that has come down to
us, the San mi ti pou louen, T 1649, has not yet been studied (cf. Przyluski, Concile, p. 73; Lav., Introduction to the Kosa,
p. LX-LXII). The Pudgalavada is especially known by the texts that oppose it and the general works on the Buddhist
sects. See Vasumitra, p. 53-57; Bhavya in Walleser, Sekten, p. 87; Katthavatthu, p. 1 (tr. Aung, Points of Controversy, p.
8-14); L. de La Vallée Poussin, La controverse du temps at du Pudgala dans le Vijiianakmaya, EA, p.358-376; Kosa,
chap. IX, p. 227-302 (important document from which later treatises have drawn widely); Sttralamkara, ed Lévi, p. 154-
160 (tr. Lévi, p. 259-265); Bodhicaryavatara, IX, v. 73, and Pannjika, p.471-484; Madh. vritti, p. 340-481; Madh. avatara,
p- 233-287 (tr. Lav., Muséon, 1911, p. 282-328); Tattvasamgraha, I, p. 125-130 (tr. S. Schayer, Karmalasilas Kritik des
Pudgalavada, RO, VIII, 1932, p. 68-93; tr. Jha, I, p. 217-226; Siddhi, p. 14-15.
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category, an ineffable (avaktavya) dharma, contained in the pitaka."l 10 The adepts of the Chouo yi ts'ie
yeou (Salrvéstivﬁda)111 say: "The pudgala is not established in any way, in any time, in any text
(dharmaparyaya). It is non-existent like the horns of a hare (sasavisana) or the hairs of a tortoise
(kiirmaroman). Furthermore, the eighteen elements (dhatu), the twelve bases of consciousness (@yatana)
and the five aggregates (skandha) truly exist, but the pudgala is not found among them."112 On the other
hand, in the Buddhist system, the adepts of the Fang kouang (Vaipulya) say: "All dharmas are unborn
(anutpanna), non-destroyed (aniruddha), empty (siinya) and non-existent (akimcana)113 . They are non-

existent like the horns of [61Db] a hare (Sasavisana) or the hair of a tortoise (kﬂrmaroman)."l 14 A1l these

110 Tpe Vatsiputriyabhidharma has been lost, if the Mpps is to be believed (below, k. 2, p. 70a), at least ionsofar as it
here concerns the Sariputrabhidharma, T 1548, particularly respected by theVatsiputriyas,. - But the text cited here is
found in the San mi ti pou louen, T 1649, k. 1, p. 465b29: It cannot be said that the skandhas and the atman are different
or non-different... The atman also is ineffable (avaktavya). - Kosa, IX, p. 232: The Vatsiputriyas accept a pudgala that is
neither identical with the elements nor other than the elements: ibid. p. 237. The Vasiputriya maintains that the pudgala is
ineffable (avaktavya) concerning its relationship, identity or non-identity, with the elements... He distinguishes five
categories of phenomena capable of being cognized (paricavidham jiieyam): (1-3) conditioned phenomena (samskrta) or,
in other words, past, present and future phenomena; (4) non-caused phenomena (asamskrta), and (5) the ineffable or
pudgala. - Madh. avatara, p. 268: Some maintain the real existence of a pudgala of which one cannot say that it is
identical with the skandhas or different from the skandhas, permanent or impermanent; it is cognized by the six vijiianas;
it is the object of the concept of self.

111 The Sarvastivadin doctrine is that the self is merely a designation of the series of elements and a self does not exist in
it. No proof, no proof of evidence, no proof of induction, establishes the existence of a self independent of these elements.
That which in common language is called soul, self, vital principle, person, is merely a series (samtana, samtati), of
which the elements are in the relationship of cause and effect, subject to the law of causality (pratityasamutpada). This
solution, outlined in the Canon, Digha, III, p. 105 (vififianasota), Samyutta, III, p. 143 (samtana), was adopted and
developed by all the schools of the Lesser Vehicle which reject belief in a pudgala and profess nairatmya. For the school
of the Pali language and its doctrine of bhavariga, an explanation and some references will be found in Samgraha, p. 8-10.
For the Sarvastivadin-Vaibhasika 'series' on the one hand and the Sautrantika 'series' on the other hand, consult Kosa, II,
p. 185: good resumé in Lav., Morals, p. 196-200: Karmasiddhiprakarana, Introd., p. 15, 23-27.

12 cf, Kosa, IX, p. 247: The Bhagavat said to a brahman: "If I say that everything exists, it is a matter of the twelve
bases of consciousness (@yatana)." The pudgala not being included in these twelve ayatanas, it does not exist. - The siitra
to which the Kosa alludes here is in Tsa a han, T 99 (n0. 319), k. 13, p. 91a: Everything, i.e., the twelve ayatanas, eye,
etc. - Compare Samyutta, IV, p. 15, sabbam is defined by the enumeration of the twelve ayatanas, from the eye up to
dharmas; Mahaniddesa, p. 133: sabbam vuccati dvadasayatanani; Kosa, V, p. 64.

113 Nihilistic statements of this type abound in the sttras of the Greater Vehicle, e.g., Samdhinirmocana, VII, v. 1:
nihsvabhavah sarvadharma....prakrtiparinirvrtah. - Tr. All dharmas are without self nature, unborn, non-destroyed, calm
from the beginning and essentially nirvanic. - Identical phrases in Ratnameghasitra, cited in Madh. vrtti, p. 225, and
Subhasitasamgraha, Muséon, Iv, 1903, p. 394; Satralamkara, ed. Lévi, XI, v. 51, p. 67; Samgraha, p. 128;
Gaudapadakmarika, IV, 93.

114 The horn of a hare (sasavisena) or the hair of a tortoise (kiirmaroman) - also the sky-flower (khapuspa) or the son of
a barren woman (vandhydaputra) - are comparisons often used to designate impossibilities. Cf. Jataka, III, p. 477;
Lankavatara, p. 41, 51, 52, 53, 61, 104, 188, 291, 341; Ko$a, IX, p. 263.
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teachers boast about their own system but reject that of others: they say: "This is true, the rest is false (idam
eva saccam mogham aniiam). 115 1t is their own system that they accept, it is their own system that they
respect (piijayanti), it their own system that they practice (bhavayanti). As for the system of another, they

do not accept it, they do not respect it: they criticize it.

[Third stanza]. - If by the sole fact [of having a system of their own] these teachers were pure and attained
the absolute good, then there would not be any impure teachers, for they are all of them attached to a

system.
Question. - If the views (drsti) are all false, what is the absolute point of view (paramarthika siddhanta)?

Answer. - It is the path that transcends all discourse (sarvadesanatikrantamarga), the arrest and destruction
of the functioning of the mind (cittapravrttisthitinirodha), the absence of any support (andsraya), the non-
declaration of the dharmas (dharmanam anidarsanam), the true nature of the dharmas (dharmanam
satyalaksanam), the absence of beginning, middle and end (aradimadhyanta), indestructibility
(aksayatva), inalterability (aviparinamatva). That is what is called the absolute point of view. 110 It is said
in the Mo ho yen yi kie (Mahayanarthagatha?):

The end of discourse,
The arrest of the functioning of the mind,
Non-arising and non-destruction,

Dharmas similar to nirvana.

Speaking about subjects promoting action (abhisamskarasthana):
Those are mundane systems.
Speaking about subjects promoting non-action (anabhisamskarasthana):

That is the absolute system.

Everything is true, everything is false,
Everything is both true and false at the same time,
Everything is both false and true at the same time:

That is the true nature of the dharmas.117

115 Ap old phrase used in arguments as conclusion to a thesis, cf. Majjhima, II, p. 169: aham etam janami....mogham
aninnan ti.
116 Eor the names of the absolute, see above.

117 ¢f. Madh. vrtti, p. 369: sarvam tathyam na va tathyam....etad buddhanusasanam.
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In various sttras of this kind, it is said that the absolute point of view (paramartika siddhanta) has a
profound (gambhira) meaning, difficult to see (durdrsa), difficult to understand (duravabodha). The

Buddha preaches the Mahaprajfiaparamitasiitra to explain [this meaning].

17. Furthermore, the Buddha has preached the Mahaprajfiaparamitasiitra because he wanted the
brahmacarin Tch'ang tchao (Dirghanakha)1 18 and other great masters (upadesdacarya), e.g., Sien ni p'o ts'o
K'iu to lo (Srenika Vatsag:,rotra)1 19 and Sa tché kia mo k'ien t'i (Satyaka Nirgranthfputra)120 to have faith
(Sraddha) in the Buddhadharma. These great masters of Yen feou t'i (Jambudvipa) said that all the treatises
can be refuted, all the confused affirmations (vada) and all the twisted beliefs (graha), and consequently,

there is no true religion deserving of belief (sraddha) or respect (arcana, satkara).

118 e below for Dirghanakha, the monk 'Long Nails'.

119 Vatsagotra, Vacchagotta in Pali, was a parivrd@jaka who became arhat after being converted. He had various
conversations with the Buddha, notably on the fourteen unanswerable points (avyakrtavastu, below, k. 2, p. 74c). Pali
canon: Tevijjhavacchagotta, Majjhima, no. 71, I, p. 481-483; Aggivacchagotta, ibid., no. 72, 1, p. 483-489;
Mahavacchagotta, ibid. no. 73,, 1, p. 489-497; Vacchagotta, Anguttara, 1, p. 160-162; Vacchagottasamyutta, Samyutta,
I, p. 257-263. - Tt is odd that among the Chinese Agamas, it is only in the Tsa a han that the above cited Pali texts have
their parallels. Thus T 99 (no. 95), k. 4, p. 26a-b, identical with T 100 (no. 261), k. 12, p. 465c, corresponds to the
Vacchagotta of the Anguttara, I, p. 160-162. - T 99 (no. 962), k. 34, p. 245b-2464a, identical with T 100, (no. 196), k. 10,
444c-445c, corresponds to the Aggivacchagotta of the Majjhima, I, 483. - T 99 (no. 963), k. 34, p. 246a-b, identical with
T 100 (no. 197), k. 10, p. 445c-446a, corresponds with Vacchagottasamyutta of the Samyutta, 111, p. 237. - T 99 (no. 964),
k. 34, p. 246b-247c, identical with T 100 (no. 198), k. 10, p. 446a-447b, corresponds with Mahavacchagotta of the
Majjhima, I, p. 489. Thus it is established that the Chinese Samyuktagama has combined into a single section all the
passages relating to Vatsagotra found scattered in the Pali Nikayas.

It may be noted that the Pali texts mention only the family name of Vatsagotra: he belonged to a wealthy brahmanical
family of the Vaccha clan (comm. of the Theragatha, I, p. 221; tr. Rh. Davids, Brethren, p. 101). The Mpp$ informs us
that his personal name was Srenika, like that of Bimbasara

120 8y tché kia mo k'ien t'i should be corrected to Sa tchd kia ni k'ien t'i tseu, the proper reading attested by T 99, k. 5, p.
35a,and T 125, k. 30, p. 715b. The equivalents proposed by Soothill-Hodous, p. 488b, are fanciful; they concern Saccaka
Niganthiputta. He was the son of a Nigantha and a well-known Niganthi who, unable to win over one another in a
discussion, finally were married under the advice of the Licchavis of Vesali (Papaiica, 11, p. 268). He had four sisters,
Sacca, Lola, Patacara and Sivavatika whom Sariputta had converted. Saccaka himself was a a great debater
(bhassappavadika) and did not lack claims to pretension: "I do not see any shramana or brahamana, founder of a
community, at the head of a group of disciples, who, even if he passes as perfectly enlightened, would not tremble in all
his limbs, would not be agitated and would not sweat in the arm-pits if he engaged in debate with me ", he said to the
people of Vesali. "Even if I engaged in debate with a post devoid of intelligence, it would tremble and be agitated. What
then of a human being?" (Majjhima, p. 227; cf. Mpp$, k. 26, p. 251c¢). That did not prevent him from being shamefully
defeated by the Buddha. Reduced to quia "like a crab, the claws of which have been broken”, he acknowledged his defeat
and followed the Buddha. Saccaka appears in two siitras:

(1) Citlasaccaka sutta: Majjhima, no. 35, I p. 227-237 (tr. Chalmers, I, p. 162-169); Tsa a han, T 99 (no. 110), k. 5, p.
35a-37b; Tseng yi a han, T 125, k. 30, p. 715a-717b.

(2) Mahdsaccakasutta: Majjhima no. 36, I p. 237-251 (tr. Chalmers, I, p. 170-179.
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Thus the Ché li fou pen mo king (Sariputravadanasitra) says: Sariputa's uncle (matula), called Mo ho kiu
tch'e lo121 (Mahakausthila), in a [learned] discussion with his sister Ché /i (Sari), reflected thus: "My
sister is not very strong; she may become pregnant with a sage (jiianin) who would borrow his mother's
mouth in order to speak. 122 1f he is wise before he is even born, what will he be like after birth when he is
grown up?" This thought hurt his pride (ebhmana) and, in order to increase his knowledge, he left home
and became a brahmacarin. He went to southern India (daksinapatha) and began to study the great treatises

(sastra). 123 People asked him:

[61c] "Brahmacarin, what are you looking for, what are you studying?" Dirghanakha (Kausthila's surname)
replied: "I want to study the eighteen great treatises in depth." They replied: " If you would dedicate your
whole life to understand a single one, then how would you ever come to the end of all of them?"
Dirghanakha said to himself: "Previously, I acted out of [injured] pride because I was outshone by my
sister; again today these men are covering me with shame (gurulajja). For two reasons, I take an oath

henceforth not to cut my nails (nakha) before I have exhausted the eighteen treatises." 124 Seeing his long

121 Mahakausthila (in Tibetan, Gsus po che, 'Big Belly'; in Chinese, Ta si, 'Big Knees': cf. Mahavyutpatti, no. 1063),
later surnamed the monk 'Long Nails' (Dirghanakha, brahmacarin) was the son of the brahmin Mathara, the brother of
Sarf and the uncle of Sﬁriputra. He is therefore different from the Mahakotthita of the Pali sources whose father was
Assalayana and mother, Candavati, but who was himself also especially linked with Sariputra (cf. Theragatha, v.1006-8).
The documents on Dirghanakha may be arranged in three categories:

(1) The Dirghanakhasiitra. - Pali text in Majjhima, no. 74, 1. p. 497-501 (tr. Chalmers, p. 351-353). - Fragments of the
Sanskrit text discovered in Chinese Turkestan, published by R. Pischel, Bruchstiicke des Sanskritkanons der Buddhisten
aus Idykutsari, SPAW, 1904, text p. 814, 1. 21-816 1. 7, explanations, p. 822-923. - Chinese transl., Tsa a han, T 99 (no.
969), k. 34, p. 249a-250a; T 100 (no, 203), k. 11, p. 449a-b. - This siitra is sometimes designated as Dirghanakhasiitra
(e.g., Mahavastu, IILp. 76), sometimes as Vedanapariggaha (Dhammapasattha, I, p. 79; Sumangala, III, p. 882; Papiica,
IV, p. 87).

(2) The Dirghanakhavadana, telling the story of Dirghanakha's voyage in southern India, his discussion with the Buddha
and his conversion. - Sanskrit text in Avadanasataka (no. 99), II, p. 186-196 (tr. Feer, p. 418-430). Chinese transl., Siuan
tsi po yuan king, T 200 (no. 99), k. 10, p. 255a-157a). Same story in Ken pen chouo...tch'ou kia cha, T 1444, k. 1, p.
1023a (voyage of D. in southern India to study the Lokayata system); k. 2, p. 1028¢c (conversation of D. and Gautama).
See Csoma-Feer, p. 152, 155. - P'i p'o cha, T 1545, k. 98, p. 509b-c. Ta tche tou louen, T 1509, k. 1, p. 61b-62a (full
story); k. 11, p. 137c (voyage of D.; tr. Chavannes, Contes, 111, p. 293-294).

(3) The Dirghanakhaparivrajapariprecha, of which there exists a Tibetan translation entitled Kun tu rgyu ba sen eins kyis
€us pa, Mdo XXVIII, 2 (OKC no. 1009; Csoma-feer, p. 283); a Chinese translation by Yi tsing, entitled Tch'ang tchao
fan tche ts'ing wen king, T 584, vol XIV, p. 968; a Sogdian translation entitled Brz n'y'n syns'ry wp'rs, re-edited by E.
Benviste in TSP, p. 74-81. It concerns the meritorous actions of the Buddha which merited his physical marks.

122 The same idea in the Lieou tou tsi king, T 152 (no. 66), k. 6, p. 35b-36a, tr. Chavannes, Contes, 1, p. 240-244: " A
young child is killed at the moment when he was about to hear the holy book of Prajfiaparamita recited; he was reborn in
the belly of a woman who, while she was pregnant, was able to recite the Prajiiaparamita; when she was delivered, she
lost her knowledge, but the son whom she brought into the world recited the Prajiaparamita as soon as he was born."

123 According to T 1444, k. 1, p. 1023a, Kausthila went to southern India to study the Lokayata system.

124 cf. pi p'o cha, T 1545, k. 98, p. 509b: Why did he keep his nails long? Thirsting for practice, he was not in the habit

of cutting them. According to others, he followed the custom of the highlanders who never cut their nails and hair. Others

59



nails, people called him the brahmacarin 'Long Nails' (dirghanakha). By the wisdom that he derived from
treatises of all kinds, this man refuted (nigrinati) by every means Dharma and Adharma, compulsory and
optional, true and false, being and non-being. He confounded the knowledge of his neighbors
(paropadesa). Like an enraged mighty elephant (gaja) whose raging trampling cannot be directed, the
brahmacarin Dirghanakha, having triumphed (abhibhavati) over all the teachers by the power of his
knowledge, returned to Mo k'ie t'o (Magadha), to Wang cho (Rajagrha) in the public square (naranigama).
Having come to his birthplace, he asked people: “Where is my nephew (bhdagineya) now?” They said to
him: "From the age of eight years, your nephew has exhausted the study of all the treatises (sastra). 125
When he was sixteen, his learning triumphed (abhibhavati) over everybody. But a monk of the Che clan
(Sakya), called Kiu t'an (Gautama) made him his disciple." At this news, filled with scorn (abhimana) and
disbelief (@sraddhya), Dirghanakha exclaimed: "If my nephew is so intelligent (medhdvin), by what trick
(vaiicana) has this Gautama succeeded in shaving his head for him and in making him his disciple?"

Having said this, he went at once to the Buddha.

At that moment, having been ordained a fortnight ago (ardhama-sopasampanna), Ché li fou (Sariputra)
was standing behind the Buddha, fan in hand (vyajanavyagrahasta), fanning the Buddha. The brahmacarin
Dirghanakha saw the Buddha and having exchanged salutations with him (katham vyatisarya), sat down to
the side. He thought: "All treatises can be refuted, all refutation can be confounded and all beliefs can be
overcome. Then what is the true nature (satyalaksana) of the dharmas? What is the absolute (paramartha)?
What is self nature (svabhava)? What is the specific nature (laksana), the absence of error (aviparyasa)?
Such questions are tantamount to wanting to empty the depths of the ocean. He who attempts them will be
a long time without discovering a single reality capable [62a] of affecting the intellect. By what teaching
(upadesa) was this Gautama able to win over my nephew?" Having reflected thus, he said to the Buddha:
"Gautama, no thesis is acceptable to me (sarvam me na ksamate)." The Buddha said to Dirghanakha: "No
thesis is acceptable to you; then even this view is not acceptable to you?" The Buddha meant: You have
already drunk the poison of false views (mithyadrstivisa). Now expel the traces of this poison
(visavdsand).126 You say that no thesis is pleasing to you, but this view does not please you? - Then, like
a fine horse (asva) which, on seeing the shadow of the whip (kasdcaya), rouses itself and goes back to the
proper route, in the face of this shadow of the whip that is the Buddha's speech (buddavac), the
brahmacarin Dirghanakha collected himself and laid aside (nisrjati) all pride (darpa);127 shameful
(lajjamana) and with drooping head (adhomukha) he thought: "The Buddha is inviting me to choose

say that Dirghanakha, while still in the world (grhastha) loved to play the guitar (hien kouan); later, when he became a
monk, he remained attached to his long nails and did not cut them. Yet other masters say that he was a member of those
religious heretics who keep their nails. That is why he was called the brahmacarin 'Long Nails'.

125 According to the Avadanasataka, II, p. 187, Sariputra, at the age of sixteen years, had studied the grammar of Indra
(aindra vyakarana).

126 The intention of the Buddha is to lead Dirghanakha to abandon his opinion without adopting another. This is very
clear in the Dirghanakhasutta and the Avadanasataka, 1. c.

127 An allusion to a stanza of the Dhammapada, v, 144, Sanskrit Udanavarga, p. 240: bhadro yathasvah
kaSayabhitadita....prajahati duhkham.
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between two contradictions (nigrahasthdna).128 If I say that this view pleases me, that is a gross
(audarika) nigrasthana which is familiar to many people. Why then did I say that no thesis is pleasing to
me? If I adopted this view, that would be a manifest lie (mrsavada), a gross nigrahasthana known to many
people. The second nigrasthana is more subtle (sitksma); I will adopt it because fewer people know it."
Having reflected thus, he said to the Buddha: "Gautama, no thesis is agreeable to me, and even this view
does not please me." The Buddha said to the brahmacarin: "Nothing pleases you, and even this view does
not please you! Then, by accepting nothing, you are no different from a crowd of people. Why do you puff
yourself up and develop such pride?" The brahmacarin Dirghanakha did not know what to answer and
acknowledged that he had fallen into a nigrasthana. He paid homage to the omniscience (sarvajiiana) of
the Buddha and attained faith (sraddhacitta). He thought: "I have fallen into a nigrahasthana. The
Bhagavat did not make known my embarrassment. He did not say that it was wrong, he did not give his
advice. The Buddha has a kind disposition (snighacitta). Completely pure (paramasuddha), he suppresses
all subjects of debate (abhilapasthana); he has attained the great and profound Dharma
(mahagambhiradharma); he is worthy of respect (arcaniya). The purity of his mind (cittavisuddhi) is

absolute (parama)."

And as the Buddha, by preaching the doctrine to him, had cut through his wrong views (mithyadrsti),
Dirghanakha at once became free of dust (viraja) and defilements (vigatamala) and acquired the perfectly
pure (visuddha) Dharma-eye (dharmacaksus). Also at that moment, Sariputra, who had been following this
conversation, became an arhat.129 The brahmacarin Dirghanakha left home (pravrajita) and became a
monk (Sramana); he became a very powerful arhat. If the brahmacarin Dirghanakha had not heard the
Prajfiaparamita preached, the powerful doctrine excluding the four alternatives (cdtuhkozikavarjita)l30 and
dealing with the absolute (paramarthasamprayukta), he would not have had faith. How then would he ever
have been able to gather the fruit of the religious life (pravrajitamargaphala)? Therefore it is in order to
convert the great teachers (upadesacarya) and men of sharp faculties (tiksnendriya) that the Buddha

preaches the Mahaprajfiaparamitasiitra.

18. Furtherrnore, the Buddhas have two ways of preaching the Dharma: [sometimes] they take into account
(apeksante) the minds (citta) of their listeners and adapt themselves to the beings to be converted
(vaineya), [sometimes] they have in view only [the object of their sermon], the nature (lakshana) of the
[62b] dharmas. Here, the Buddha preaches the Prajfiaparamitasiitra in order to speak about the true nature
of the dharmas. Thus it is said in the chapter of the Siang pou siang (Laksanalaksanaparivarta) that the
gods (deva) asked the Buddha: "This Prajiaparamita is profound (gambhira); what is its nature (laksana)?"

The Buddha repied to the gods: "It is empty (Sinya). It has as its nature existence and non-existence

128 The nigrahasthanas, faults against logic, were catalogued by the Buddhist logicians; see, e.g., a list of 22
nigrasthanas in Tarkasastra, Tucci, Pre-Dirnnaga, p. 33-40.

129 cf, Avadana$ataka, p. 194: athayusmatah "Sariputrasayaisam.....dharmacaksur utpannam.

130 1 teaching that excludes the four alternatives is that which establishes the four-branched syllogism: "Nothing
whatsoever arises, whether of itself, or of other, or of both, or without any cause." This negativity which characterizes the
Madhyamaka (cf. Keith, Buddhist Philosophy, p. 237-241; Lav., Madhyamaka, p. 19) has already been presented by
Sariputra in the canonical scriptures: Samyutta, I, p. 112-115; Tsa a han, Y 99 (no. 288), k. 12, p. 81a-c.
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(bhavabhavalaksana), non-arising and non-cessation (anutpadanirodhalaksana), effortlessness
(anabhisamkaralaksana), the true eternal innate nature (nityajatatathatalaksana), nirvana

(nirvanalaksana), etc." 131

19. Again, there are two ways of preaching the Dharma: 1) dealing with argumentative subjects
(aranasthana), 2) dealing with pacifying subjects (aranasthana). In dealing with argumentative subjects,
one will refer back to what has been said in other siitras|32. Here, the Buddha preaches the
Prajfiaparamitasiitra to shed light on pacifying subjects: the Prajiiaparamita has a nature of existence and of
non-existence (bhavabhavalaksana); it is both substantial (bhiitadravya) and non-substantial
(abhutadravya), with support (sasraya) and without support (andasraya), offering resistance (sapratigha)

and not offering resistance (apratigha), lower (sottara) and higher (anuttara), cosmic and acosmic.

Question. - With his predisposition of great loving-kindness and compassion (mahamatri-karundcitta), the
Buddha should deal exclusively with pacifying subjects (aranasthana);, why does he also speak about

contentious subjects (ranasthana)?

Answer. - The pacifying (aranasthana) points of the doctrine are all without nature (alaksana), eternal
(nitya), calm (Santa), ineffable (avacaniya). Here, the Buddha preaches on generosity (dana) and the other
[virtues], on the transitory (anitya) dharmas, suffering (duhkha), emptiness (sinya), etc. All these subjects
are calm (Santa) and are omitted in fruitless discussions (nispraparica); that is why he preaches them.
People of sharp faculties (tiksnendriya) understand the Buddha's intention, do not stir up quarrels (rana).
People of weak faculties (mrdvindriya) do not understand the Buddha's intention; grasping at
characteristics (nimittagrahi), attached to their own ideas (cittabhinivista), they seek to quarrel with this
Prajiaparamita. But since these dharmas are absolutely empty (atyantasianya), there is no subject to quarrel
(ranasthana) with there.133 If absolute emptiness (atyantasinya) could be grasped, it would not be
absolute emptiness. That is why the Mahaprajfiaparamitasiitra is called a pacifying subject (aranasthana),
for with its twofold characteristic of existence and non-existence (bhavabhavalaksana), the Prajiiaparamita

is peaceful (santa).

20. Furthermore, the dharmas are often arranged in other siitras into three categories: good (kusala), bad
(akusala) and non-defined (avydkrta).134 Here the Buddha wishes to speak about the nature of dharmas

which is neither good nor bad nor non-defined; that is why he preaches the Mahaprajiiaparamitastitra. It is

131 This quotation is taken from the Paficavimsati, T 220, k. 510, p. 604c (of vol VII); T 221, k. 11, p. 77b; T 223, k. 14,
p. 325b.

132 The Samdhinirmocana, IV, enumerates a whole series of subjects leading to discussion (e.g., the nature of the
skandhas, dhatus, ayatanas; the scope of the Buddhist truths). Those who debate such subjects are ignorant that "the
absolute is subtle, profound, difficult to understand and everywhere has the same taste (ekarasalaksana)."

133 The Vajracchedika, p. 22, expresses the same idea in different words: yavat Subhiite laksanasampat....tathagato
drastavyah. -Tr. - O Subhiiti, where there is a seat of characteristics, there is a lie; where there is no seat of
characteristicas, there is no lie; that is why the Tathagata must be defined by the absence of characteristics.

134 The distinction between good (kuSala) and bad (akusala) dharmas is frequent in the Buddhist canon. The Abidharma
also distinguishes non-defined (avyakrta) dharmas which are neither good nor bad. Cf. Dhammasangani, p. 1; Vibhanga,

p. 180; Nettipakarana, p. 191; Milinda, p. 12. Other references in Geiger, Pali Dhamma, p. 105-113.
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the same for the other categories of three dharmas: 1) dharmas of the disciples (saiksa), masters (asaiksa)
and those who are neither disciples nor masters (naivaéaiksdéaiksa);BS 2) dharmas to be abandoned by
seeing the truths (darsanaheya), dharmas to be abandoned by meditation (bhhavanaheya) and the Dharma
which is not to be abandoned (aheya)';136 3) visible dharmas that offer resistance (sanidarsanapratigha),
visible dharmas that do not offer resistance (sanidarsanapratigha), invisible dharmas that do not offer
resistance (anidaréandpratigha);137 4) lower, middling and superior dharmas; 5) small, great, immense

dharmas, etc.

Furthermore, in other sitras it is a question of the four applications of mindfulness (smrtyupasthana)
conforming to the teachings (dharmaparyaya) of the sravakas. 138 During this application, the bhiksu
considers (anupasyati) the thirty-six substances (dravya) of his own body (adhyatmikakaya) and expels the
sickness of attachment (ragavyadhi), then he considers the body of another (bahyakaya) in the same way,
and finally both his own body and that of another (adhyaymikabahyakaya). Here, in relation to the four
smrtyupasthanas, the Buddha wishes to preach the Prajiaparamita by analogy139 (paryayena) . Thus he
said: "In considering his own [62¢] body, the bodhisattva produces no notion of body (kayasamjria), does
not grasp at the body, for the body does not exist. By considering in the same way the body of another,
then both his own body and the body of another, he produces no notion of body, does not grasp at the
body, for the body does not exist. In the course of kayasmrtyupasthana, he considers the body without
producing the notion of body: this is very difficult to do. It is the same for the other three smrtyupasthanas,
[application of mindfulness of sensation (vedand), mind and dharmas]." It is the same for the four correct
practices (samyakpradhana), the four foundations of miraculous powers (rddhipada), the four dhyanas, the

four truths (satya) and all other groups of four dharmas.

Furthermore, in other siitras, the Buddha spoke of the transitory nature (anitya), the suffering (duhkha)
nature, the empty (Siinya) nature and the non-substantial (anatmaka) nature of the five aggregates

(skandha). 140 Here he wishes to preach the Mahaprajiaparamitasiitra in analogy with the five skandhas.

135 Dhammasangani, p. 184-185; Kosa, VI, p. 231.

136 1y Pali: dassanena pahatabha, bhavandya pahdatabba, neva dassanena na bhavandya pahatabba, Dhammasangani,
no. 1002, 1007, 1008, p. 183-183; Vibhanga, p. 12, 126, 97; Kosa, p. 78.

137 Koga, 1, p. 51.

138 The four smrtyupasthanas play an important part in the canonical scriptures: Digha, II, p. 290 (tr. Rh. D., II, p. 322-
326); Majjhima, I, p. 56, I, p. 11; Samyutta, V, p. 9, 1412; Anguttara, I, p. 39, 296; 11, p. 256; 111, p. 450, IV, p. 300, 457:
idha bhikkhave kaye....dhammesu dhammanupassi... - Sanskrit phrase in R. Pischel, Bruchstiicke des Sanskritkanons aus
Idykutsari, SPAW, XXV, 1904, p. 1143. - Chinese versions, e.g., Tchong a han, T 26 (no. 98), k. 24, p. 582b; Tsa a han,
T 99 (no. 623), K. 24, P. 174a; Tseng yi a han, T 125, k. 5, p. 568a. - The smrtyupasthanas have been studied in detail in
the Abhidharma: Aung, Compendium, p. 179; Visuddhimagga, p. 239-266; A p'i t'an pa kien tou louen, T 1543, k. 29, p.
905-908; A p'i ta mo fatche louen, T 1544, k. 19, p. 1072-1074; A p'i ta mo fa yun tsou louen, T 1537, k. 5-6, p. 475-479;
P'i p'o cha, T 1545, k. 187-192, p. 936-960; Kosa, VI, p. 158-162.

139 Lamotte gives 'equivalence'. Monier-Williams gives 'to approach from, to come near' for the root pary-a-ya.

140 E.g., in Samyutta, III, p. 44: riapam bhikkhave aniccam....me so attati. Corresponding Sanskrit passage in JRAS,
1913, p. 573; in Chinese, Tsa a han, T 99 (no, 84), k. 3, p. 21c. - Other references in Rhys Davids-Stede, s.v. sarikhara, in
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Thus the Buddha said to Siu p'ou t'i (Subhiiti): "The bodhisattva who attributes an eternal function
(nityapravrtti) to color (riipa) is not practicing the Prajfiaparamita. If he attributes an eternal function to
sensation (vedana), to perception (samjfia), to the formations (samskara) and to consciousness (vijiana),
he is not practicing the Prajiaparamita. If he attributes to color a transitory function (anityapravrtti), he is
not practicing the Prajfiaparamita. If he attribites a transitory function to sensation, perception, formation
and consciousness, he is not practicing the Prajiaparamita." It is the same for the five aggregates of
attachment (upadanaskandha), the five destinies (gati), and all groups of five dharmas. It is the same for

all groups of six, seven, eight or an infinite number of dharmas.

Just as the Mahaprajfiaparamita is infinite (apramana) and unlimitled (ananta), so are the reasons for
preaching also infinite and limitless, for such material is vast. Here we have concluded in brief (samdasatah)

the reasons for the preaching.

fine. - According to the Vaibhashikas, the four aspects of the truth of suffering are: anitya, duhkha, sinya and anatmaka
(Kosa, VII, p. 31).

NOTE: The lengthy Sanskrit and Pali quotations have been abbreviated for convenience, the beginning and the ending

given so that they may be located.
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CHAPTER II: EVAM MAYA SRUTAM EKASMIN SAMAYE

Sttra. - Evam maya srutam ekasmin samaye: Thus have I heard at one time.

EVAM!41

[63a] Question. - Why do Buddhist siitras begin with the word evam, 'thus'?

Answer. - 1. The Buddhadharma is a great sea (mahasamudra); faith (sraddha) is its entry (avataraka),
knowledge (jiana) is its ferryman (taraka). Evam is a synonym for faith.142 The person whose heart is full
of pure faith (Sraddhavisuddhi) is able to enter into the Buddha's doctrine; without faith, he cannot. The
non-believer says: "It is not so (tan naivam)": that is the mark of disbelief (a@sraddhyalaksana). The
believer says: "That is indeed so" (evam etat). The disbeliever is like hard leather (gocarman) that cannot
be folded (@kuiicita); the believer is like supple leather that can be folded for [any] use. Furthermore, it is
said in a sttra: "Faith is like a hand (hasta). Endowed with hands, the man who goes to a jewel mountain
(ratnaparvata) gathers the jewels (ratna) at will. In the same way, the believer, penetrating into the
Buddha's doctrine - this jewel mountain that contains the pure faculties (andsravendriya), the powers
(bala), the path of enlightenment (bodhimarga) and the dhyanas - the believer, I say, is able to take
[anything] he wishes. The non-believer is like the person without hands. Without hands, the person who
goes to a jewel mountain can take nothing. In the same way, the non-believer, going to the jewel mountain
of the Buddha's doctrine, can gain nothing." The Buddha said: "If a man has faith, he can enter the ocean of
my great doctrine and attain the fruit of the religious life (sramanyaphala); it is not in vain that he shaves
his head and puts on the robes (kd@saya). If he has no faith, he cannot enter the ocean of my doctrine. Like a
rotten tree (piitika vrksa) that is unable to produce either flowers or fruit, he cannot win the fruit of the
religious life. He can shave his head, dye his garments, study all kinds of siitras and $astras, he can gain no
profit of the Buddhadharma." This is why the word evam occurs at the beginning of Buddhist texts: it

refers to faith.

141 In his commentaries on the Nikayas (Sumangala, I, p. 26; Papaiica, I, p. 3; Sarattha, 1., p. 4), Buddhagosa mentions
all the possible meanings of evam along with supporting texts. This adverb can indicate comparison (upama), information
(upadesa), approval (sampahamsana), reproach (garahana), acceptance (vacanasampatiggahana), style (akara),
designation (nidassana) and affirmation (avadharana). In the expression evam me sutam, the adverb evam expresses
manner, designation and affirmation (svayam idha akaranidassanavadharanesu datthabbo). To the author of the Mpps,
evam symbolizes the faith of the believer in the words of the Buddha that he has heard. Some manuals of Buddhism have
a tendency to present Buddhism as a rationalistic system, a simple appeal to reason (E. Hardy, Buddha, Leipzig, 1903, p.
54; Pischel, Leben, p. 54). But Buddhism is also adherence to the word of the Buddha and faith plays an important,
although secondary, rdle in the discipline of salvation (Kern, Histoire, 1, p. 1; Manual, p. 50; Lav., Opinions, p. 132-139;
Oltramare, Théosophie, p.341-342; B.M. Barua, Faith in Buddhism, BS, XII, p. 329-349).

142 Faith is often compared to a boat: saddhaya tarati ogham (Suttanipata, v. 184; Samyutta, I, p. 214; Sanskrit
Udanavarga, p. 113). The Siksasamucchaya, p. 62, speaks about the ship of faith (sraddhanava) on which one embarks to

go the treasure island (ratnadvipa).
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2. Furthermore, the Buddha's doctrine is profound (gambhira) and distant; it requires a Buddha to
understand it. Without being a Buddha, the believer can enter into the Buddha's doctrine by the power of
faith (sraddhabala). Thus, Fan t'ien wang (Brahmadevargja) invited the Buddha to turn the wheel of the

doctrine (dharmacakra). 143 He invited him with this stanza:

In Jambudvipa, at one time, there appeared
Many impure doctrines.

Open the gate of immortality,

Preach the pure path. 144

The Buddha replied with this stanza:
My doctrine is very difficult to grasp,

It is able to cut through the fetters.

143 We have several versions of the invitation (@vacana) of Brahma) to the Buddha. - In Pali: Vinaya, I, p. 5-7 (tr. Rh.
D.-Oldenberg, I, p. 84-88). Digha, II, p. 36-39 (tr, Rh,D., II, p. 29-33); Majjhima, I, p. 167-169 (tr. Chalmers, I, p. 118-
120); Samyutta, I, p. 136-138 (tr. Geiger, I, p. 213-217; Rh.D.-Woodward, I, p. 171-174). - In Sanskrit: Mahavastu, 111, p.
314-319; Lalitavistara, p. 392-402 (tr. Foucaux, p. 326-334). - In Chinese: Tch'ang a han, T 1 (no. 1)., k. 1, p. 8b-c; Tseng
yi a han, T 125, k. 10, p. 593a-b; Wou fen liu, T 1421, k. 15, p. 103c-104a; Sseu fen liu, T 1428, k. 32, p. 786¢-787a;
Ken pen chouo...p'o seng che, T 1450, k. 6, p. 126b; P'ou yao king, T 186, k. 7, p. 528; Fang kouang ta tchouang yen
king, T 187, k. 10, p. 602-605; Kouo k'iu hien tsai yin kouo king, T 189, k. 3, p. 642c-643a; Fo pen hing tsi king, T 190,
k. 33, p. 803-807 (tr. Beal, Romantic Legend, p. 241-244); Tchong hiu mo ho ti king, T 191, k. 7, p. 952¢-953a. - In
Tibetan, see Rockhill, Life, P. 35; Feer, Extraits, p. 14-16.

These various versions show great divergence both as to the number of stanzas exchanged between the Buddha and
Brahma and the very meaning of the words pronounced. One gets the impression that the compilers and the translators
only partially understood the meaning of the documents they used

144 Vinaya, [, p. 5; Majjhima, I, p. 168; Samyutta, I, p. 137: paturahosi Magadhesu.... vimalenanubuddham

Mabhavastu 111, p. 317: pradurahosi samalehi....vimalanubuddham

Lalitavistara, p. 398: vado babhiiva....vimalena buddham

By replacing Magadhesu by Jambudvipa, the Mpps seems to have wanted to handle the Magadhan pride with care. The
same preoccupation may be noticed in the Milasarvastivadin Vinaya, T 1450, k. 3, p. 126b: "Finally, now there has
appeared in Magadha an extraordinary (adbhiita) and pure (Suddha) doctrine. May the one who has the knowledge of the
dharmas open the gates of the immortal." - In T 191, k. 7, p. 953a, Brahma invites the Buddha to preach, not only because
Magadha is the land of impure doctrines but because at one time unsoiled doctrines were taught there. "In Magadha in the
past there appeared some stainless doctrines. Open wide the gates of the immortal, spread the doctrine and save beings."
The difference between texts is probably due to an old rivalry between Rajagrha, capital of Magadha, and Benares, where
all the Buddhas have preached their first sermon (cf. the samatimsavidha dhammata of the Buddhas in Malalasekera, II,
p- 296). In the Lalitavistara, p. 402, the Buddha explains why he chose Benares in preference to other cities to give his

first sermon: "I remember the ninety-one thousands of kotis of Buddhas who once turned the peerless wheel in this most
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Those whose minds are attached to the desire of the triple world (tribhavatrsna)

Are unable to understand it. 143

Brahmadevaraja said to the Buddha: "O Venerable One (bhadanta), in the universe (lokadhatu),
knowledge is of superior, middling or inferior category. People of sensitive and upright mind can easily
obtain salvation. If these people do not hear the doctrine preached, they fall into grave difficulties. It is like
the lotus (utpala) in the water: some are born, some ripen, some remain within the water without
emerging.146 If they do not have sunlight (sizryaprabha), they do not [63b] expand (vikasanti). The
Buddha is like [the sunlight]: sent forth by his great loving kindness and great compassion
(mahamaitrikarund), that he might have pity for beings and preach the doctrine." The Buddha recalled the
qualities (dharma) of the buddhas of the three times (tryadvan), past (atita), future (anagata) and present
(pratyutpanna), all of whom preached the doctrine in order to save beings: "I too", said he, "must do the
same." After having had this thought (manasikara), he accepted Brahmadevaraja's and the other gods'

invitation (adhyesana) and preached the doctrine. The Bhagavat replied with this stanza:
Now I open the gate to the immortal.
The faithful shall obtain joy.
I preach the wonderful doctrine to men,

I do not preach in order to harm anyone. 147

beautiful of all forests (Mrgadava in Benares). Because of that, I shall turn the peerless wheel in this most beautiful of all
forests."

145 Vinaya, I, p. 5; Digha, I, p. 38; Majjhima, I, p. 168; Samyutta, I, p. 136: kicchena me adhigatam.... tamokkhandhena
avata

Mabhavastu, II1, p. 314: pratisrotagaminam margam.... grasita narah.

Pratisrotam and anusrotam should probably be corrected to pratisrotam, 'going upstream', and anusrotam, 'going
downstream'.

Lalitavistara, p. 397: pratisrotagami margo gambhiro.... tasmat prakasitum.

146 The exact extent of the comparison between the three categories of knowledge and the stages of maturity of the lotus
appears more clearly in other texts:

A. Vinaya, I, p. 6; Digha, II, p. 38; Majjhima, I, p. 169; Samyutta, I, p. 138: addasa kho bhagav ......anupalittani udakena.
B. Mahavastu, III, p. 317-318: atha khalu bhagavan.... lokam abhivilokayanto adraksit.

C. Lalitavistara, p. 399-400: atha khalu tathagatah.... sattvams trisu rasisu vyavasthitan.

147 This stanza has always taxed the skill of translators, old and modern. It shows important differences in the Sanskrit
and the Pali texts.

A. Vinaya, I, p. 7; Digha, II, p. 39; Majjhima, I, p. 169; Samyutta, I, p. 138: aparuta tesam amatassa.... manujesu Brahme
Pamuiicantu saddham may mean either 'that they may reject faith' or 'that they may have faith'; vihimsasaiii is unclear, it

may be translated as 'fearing injury’', without knowing whether the Buddha feared lest he be the doer or the victim of this

injury.
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H. Oldenberg, in 1881, in his Vinaya Texts, 1, p. 88, has translated: "Wide opened is the door of the Immortal to all who
have ears to hear; let them send forth faith to meet it. The Dhamma sweet and good I spake not, Brahma, despairing of the
weary task, to men." He remains faithful to this translation in his Reden des Buddha, Miinchen, 1922, p. 41: "Der
Ewigkeit Tor, es sei jedem aufgetan der Ohren hat. Mag sich dann Glaube regen! Vergebliche Miihe zu meiden hab'ich
das edle Wort moch nicht der Welt verkuundet." - R.O. Franke, Die Suttanipata-Gathas, ZDMH, LXIII, 1909, p. 7,
comparing this stanza of the Itivuttaka, v. 84, also translates pamuricantu saddham as "mogen zum Glauben gelangen."
Buddhaghosa, in his commentaries on the Nikayas (Sumangala, II, p. 471; Papaiica, II, p. 181; Sarattha, I, p. 203)
interprets the stanza differently: Aparuta ti, vivata... nesam sarnkappan ti. -

All recent translators side with Buddhaghosa's interpretation: T.W. Rhys-Davids, Digha tr., I1, p. 33: "Open for them the
portals to the Undying. Let those that hear renounce their empty faith! Ware of the fret, I uttered not, O Brahma, Religion
good and excellent 'mong men." C. Rhys-Davids, Kindred Sayings, 1, p. 174: "Open for them the doors stand to
Ambrosia. Let those that hear renounce the faith they hold. Foreseeing hurt I have not preached, Brahma, the Norm
sublime and excellent for men." W. Geiger, Samyutta, 1, p. 216-217: "Aufgeschlossen sind die Tore der Imsterblichkeit
fiir die, die da horen. Aufgegeben sollen sie ihren Glauben, Verletzung vermutend habe ich nicht ausgesprochen die mir
vertraute Wahrheit unter den Menschen, o Brahman." The interpretation of Buddhaghosa followed by the modern
translators may be based on the version of the Mahasasaka Mahavastu and Vinaya. Mahavastu, III, p. 319, gives
somewhat the commentary of the Pali stanza: apavritam me amritasya.... magadesu piirvam.

By correcting praguno to apraguno (‘praguno) in the fourth pada, my [Lamotte] translation is: "I have opened the door of
the immortal, O Brahma! Those who wish to hear the Bhagavat reject their pernicious belief. At one time among the
Magadhans there was a pernicious, inferior, impure doctrine."

The idea is the same in the Mahi§asaka Vinaya, T 1421, k. 15, p. 104a: "Previously, fearing useless fatigue (cf. the Pali
vihimsasaiiii), 1 did not preach the profound meaning. Now I shall open [the gates] of the immortal. All should listen."

If these texts are compared, the meaning of the stanza becomes clear: Previously the Buddha did not preach the doctrine
for fear of useless fatigue, but yielding to Brahma's invitation, he is going to open the gates of the immortal, and all his
listeners should renounce their old beliefs, impure beliefs current in Magadha.

B. But apart from this tradition, which I [Lamotte] would readily call the Pali tradition, there exists another tradition
which gives a completely different meaning to the stanza: the Buddha announces that he is going to open the gates of the
immortal; the faithful (Sraddhavatah and not $rotravantah) will profit from his teaching; this teaching will avoid doing
harm to others (different interpretation of the Pali vihimsasadini). This tradition is represented by a whole series of
Chinese texts, among which is the Mpps:

Ekottaragama, T 125, k. 10, p. 593b: "The god Brahma came to encourage the Tathagata to open the gates of the
immortal. The listeners having sincere faith will understand the profound Dharma. As at the summit of a high mountain,
all kinds of beings are found. I, who possess this Dharma, will climb up to the temple (?. sic) and will manifest the
Dharma-eye."

- Dharmaguptaka Vinaya, T 1428, k. 32, p. 787b: "Brahma, I say unto you: I am going to open the gates of the immortal.
The listeners will receive it with faith. It is not to molest [beings] that I preach, O Brahma, the marvelous doctrine
obtained by the Muni." - Milasarvastivadin Vinaya, T 1450, k. 6, p. 126¢: "To those who listen to the Dharma with joy, I
will open the gates of the immortal. If it were in order to blame and look down on men, O Brahma, I would never preach."
C. Of somewhat confused origin, the Lalitavistara, p. 400, seems to be a contamination of the two traditions: apavritas
tesam amritasya.... dharmam magadhesu sattvah. "The gates of the immortal, O Brahma, are open for those who always

have ears; they enter, those believers who do not think of harm; they listen to the Dharma, the beings of Magadha.
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In this stanza, the Buddha does not say that it is the generous person (da@yaka) who will obtain joy, or the
person with knowledge (bahusruta), morality (sila), patience (ksanti), energy (virya), dhyana, or wisdom
(prajii@). The Buddha is speaking only of the faithful. His intention is the following: My supreme
(parama) profound (gambhira) doctrine is subtle (sihksma), immense (apramana), incalculable
(asamkhyeya), inconceivable (acintya), immoveable (acala), without support (andsraya), without
attachment (nirasarnga) and without perceived object (analambana). But it is not true that the omniscient
one (sarvajiia) is unable to explain it. That is why, in the Buddha's doctrine, the power of faith is
primordial. It is by faith that one enters into it and not by generosity (dana), discipline (sila), patience

(ksanti), energy (virya), dhyana or wisdom (prajiia). Thus some stanzas say:
In this world, the mind of beings is changeable.
They love the rewards of merit,
But they dread meritorious action.

They seek existence and avoid destruction.

First they listen to doctrines [drawing their inspiration] from wrong views.
Their mind becomes attached to it and they penetrate it deeply.
My doctrine is very profound.

Without faith how can it be understood?

Thus the great disciples 7" p'o ta (Devadatta),m8 Kiu kia li (Kokélika)149 etc., not having faith in the
Dharma, fell into the evil destinies (durgati). These men had no faith in the Buddha's doctrine and were
unable to discover it by their own wisdom (prajiid). Why? Because the Buddha's doctrine is profound

(gambhira). Thus Brahmadevaraja uttered this stanza to Kokalika:
You want to measure the incommensurable doctrine.
The wise man has nothing to measure.

He who wants to measure the incommensurable doctrine

148 pevadatta, cousin and enemy of the Buddha. For the genealogy of this well-known individual, see below, k. 3, p.83c.
149 g okalika (Kokaliya) , son of a brahmin and ardent supporter of Devadatta (Vinaya, III, p. 174) allowed himself to be
involved by the latter in a plot against the Buddha (Vinaya, II, p. 196, III, p. 171; Wou fen liu, T 1421, k. 25, p. 164). He
appears in several Jatakas (see Watters, Travels, 1, p. 392; Malalasekera, I, p. 673). - Rightly or wrongly, Buddhaghosa
(Suttanipata, Comm., II, p. 473; Sarattha, I, p. 216), distinguishes him from a Cila Kokalika, originally from Kokali, who
was thrown into the Padmaniraya for having criticized Sariputra and Maudgalyayana (below, k. 13, p. 157b-c; Tsa a han,
T 99 (no. 1278), k. 48, p. 351b; Che song liu, T 1435, k. 37, p. 265b-c; Tsa pao tsang king, T 203 (no. 28), k. 3, p. 461a-b;
Samyutta, I, p. 149; Anguttara, V, p. 171; Suttanipata, III, 10; Jataka, IV, p. 242 sq.). For the Mpps, these two individuals

are apparently one and the same.
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Is nothing but a dull worldling. 150

3. Another meaning of Evam. - The person whose mind in animated by correct faith can understand the

doctrine. Otherwise, he understands nothing. A stanza says:
The listener of pure and clear attention
Attentively (ekacitta) follows the discussions.
Leaping for joy, he hears the doctrine, his mind full of joy:
That is the sort of person to whom it should be preached.

4. Furthermore, the word Evam occurs at the beginning of Buddhist texts. Present happiness
(ihalokasukha), future happiness (amutrasukha), the happiness of nirvana (nirvanasukha), all happiness

has its roots (miila) in very powerful faith.

[63c] 5. Furthermore, all religious heretics (tirthikaparivrdjaka) imagine that their own doctrine is subtle
(sitksma) and absolutely pure (paramasuddha). These people exalt the doctrine that they practice and
denigrate (nindanti) that of others. That is why, here below, they quarrel and argue; after death, they fall

into hell (naraka) and suffer immense pain of all kinds. A stanza says:
Attached to their own doctrine,
They blame that of other people.
Even by observing moral conduct (silacarya)
They do not escape from the torment of hell.

In the Buddha's doctrine, all attachment (sariga), all false views (mithyadrsti), all pride of self (asmimana),
is abandoned and cut; one becomes detached from them. Thus the Fa yu king (Kolopamasiitra) says: "If
you have understood the sermon on the comparison with the raft (kolopama dharmaparyaya), you must
abandon the holy Dharma and, a fortiori, adharma."!131 The Buddha himself is not attached to the
Prajfiaparamita, why then would he be attached to other doctrines? That is why Buddhist texts begin with
the word Evam. The intention of the Buddha is as follows: My disciples will not love the doctrine, will not
become attached to the doctrine, will not have factions (parapaksa). They will seek only freedom from

suffering (duhkhaksaya), deliverance (vimukti), the nature of dharmas free of empty discussions

150 Samyutta, I, p. 148: appameyyam paminanto.... mafiie puthujjanam.
Chinese version in Tsa a han, T 99 (no. 1193), k. 44, p. 323b-c; T 100 (no. 106), k. 5, p. 411b-c. - The Mpp$ will cite
another stanza later, k. 13, p. 157b-c.
151 Majjhima, I, p. 135: kullipamam vo bhikkhave ajanantehi.... pag eva adhamma; Vajracchedika, p. 23: kolopamam
dharmaparyayam.... prag evadharmah; Lankavatara, p. 17; Tchong a han, T 26 (no. 200), k. 54, p. 764b-c; P'i p'o cha, T
1545, k. 97, p. 513b. - The Buddhist doctrine is often compared to a raft which must be abandoned when one has crossed
over the river of transmigration: Suttanipata, v. 21; Kosa, I, p.13;, VIII, p. 186; Siddhi, p. 616; Paiijika, p. 413; Lav.
Madhyamaka, p. 31-32; Hobogirin, Batsuyu, p. 62.
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(nisprapanica dharmalaksana). Thus in the 4 t'a p'o k'i king (Arthavargitasiitra), Mo kien t'i nan
(Makandika) spoke this stanza: 152

To defined (viniscita) dharmas
Various notions are wrongly applied.
Rejecting inner and outer
How will the Path be attained?
The Buddha replied:
It is not by view (drsti), tradition (sruti), knowledge (jiiana)
Or morality (sila) that it is attained.
It is not by absence of view, tradition, etc.,
Nor by absence of morality that it is attained.
[64a]
It is by abandoning all this chatter,
By also rejecting the 'me' and the 'mine' (Gtmatmiya),
By not grasping any real nature (dharmalaksana),
That the Path can be attained.
Makandika said:
If it is not by view, tradition, etc.,

Nor by morality that it is attained,

152 por Arthavargiya, see above, p. , n. 2.
The stanzas cited here are extracted from the Maganditasutta, Suttanipata, IV, 9, v. 838-841; Yi tsou king, T 198 (no. 9),
k. 1, p. 180. The Pali text shows some differences.

838. vinicchayd yani pakappitani.... paveditam tam (iti Magandiyo)

839. na ditthiya na sutiya.... anissaya bhavam na jappe. (iti Bhagava)

840. no ce kira dittiyd na.... eke paccenti suddhim (iti Magandiyo)

841. dittisu nissaya anupucchamano.... momuhato dahasi. (iti Bhagava)
- For the name Magandiya, Makandika in Sanskrit, see S. Lévi, Langue precanonique du Bouddhisme, JA, 1912, p. 498. -
This person had the presumption to offer his daughter Magandiya or Anupama in marriage to the Buddha. Cf. Suttanipata
Comm., II, p. 542 seq.; Dhammapadattha, III, p. 193-195 (tr. Burlingame, III, p. 31-33); Sanskrit fragment from East
Turkestan described by F.R Hoernle, JRAS, 1916, p. 709 seq.; Divyavadana, chap. 36, p. 515-529: Ken pen chouo... p'i
nai ye, T 1442, k. 47, p. 886a-19-887. - This individual is probably identical with the brahmacarin Makandika, founder of
a sect which will be dealt with below, k. 3, p. 82b. - On the other hand, according to Buddhaghosa (Papafica, III, p. 209),
the Magandiya who appears in the Magandiyasutta of the Majjhima, I, p. 501-513 (= Tchong a han, T 26, k. 38, p. 670-
673) and in Milinda, p. 313, was the nephew of the preceding Magandiya.
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If it is not by absence of view, tradition, etc.,

Nor by absence of morality that it is attained,

Then according to my reasoning,

It is by observing a doctrine of silence that the Path is attained.
The Buddha replied:

You are depending on wrong views.

I am aware that you are deluded about the Path.

You have not seen the deceptive notion,

Consequently you will be silent.

6. Furthermore, to say: "My doctrine is true (satya), the other doctrines are deceptive (mrsavada); my
doctrine is absolute (parama), the others are wrong (abhiita)": such is the origin of quarrels (vivadamiila).
Here the term Evam designates a doctrine free of quarreling: listening to the words of others, it declares:

"This man is not wrong." That is why the Buddhist siitras begin with Evam.

The meaning of Evam has been explained in brief (samdasatah).

MAYA

Let us now speak about the word Mayd.ls3
Question. - In the Buddha's doctrine, it is said that all dharmas are empty (siznya) and without a substantial
self (andtmaka).154 Why do the Buddhist siitras begin with the words: "Thus have / heard"?

Answer. - 1. Although the disciples of the Buddha understood the non-existence of self (anatman), they
conform to current usage (samvrtidharma) and speak of a self (@tman). But this atman is not a true atman.
Thus there is nothing ridiculous in exchanging copper coins (tamrakarsapana) for gold coins
(suvarnakarsapana). Why? Because the rules of commerce (krayavikrayadharma) demand it. It is the
same when we speak of atman. In a system [that sets up the thesis of] the anatman, we can talk about the
atman; by conforming to current usage (lokasamvrti), we do not incur any blame. Thus a stanza of the T"ien

wen king (Devapariprcchasitra) says:

153 Maya in the expression evam maya srutam corresponds to me in the Pali phrase evam me sutam. Me is the enclitic
form of the personal pronoun of the first person singular; it replaces the genitive, dative or instrumental singular.
Buddhaghosa, in his commentaries on the Nikaya (Sumangala, I, p. 28; Papaiica, I, p. 4; Sarattha, I, p. 6; Manoratha, I, p.
6). explains that me, in the phrase evam me sutam, replaces both the instrumental and the dative: idha pana maya sutan ti
ca sutan ti ca atthadvayam yujjati. Continuing his explanation, he comments that me designates the 'me' (atta), the
individual (puggala), the person endowed with auditory consciousness (sotavifiianasamangi-puggala).

154 Sarve dharma anatmanah, in Pali sabbe dhamma anatta, i.e., according to the explanation of the Kosavyakhya: na
caita atmasvabhavah na caitesu atma vidyata iti anatmanah. This phrase is found in, e.g., Samyutta, III, p. 133; IV, p.

28,401, Vinaya, V, p. 86; Sttralamkara, XVIII, 101, p. 158; Tsa a han, T 99 (no. 262), k. 10, p. 66b16, etc.
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If he is an arhat bhiksu
Whose impurities have been destroyed,
And who is in his very last existence,
Can he say: It is I?

The Buddha replies:
An arhat bhiksu
Whose impurities have been destroyed
And who is in his very last existence
Can say: It is 1.155

In current usage (lokadharma), we speak of the atman, but not from the absolute (paramartha), true point
of view, for all dharmas are empty (Sinya) and devoid of substantial self (andtmaka). In current usage

there is nothing wrong in speaking of atman.

2. Furthermore, current language (lokabhilapa) has three roots (miila): (1) wrong views (mithyadrsti), (2)
pride (mana), (3) convention (samketa). The first two are [64b] impure (asubha), the third is pure (Subha).
In all worldly people (prthagjana), the three types of language, wrong views, pride and convention, exist.
In the $aiksas on the path of seeing (darsanamarga), there are two types of language, that of pride and that
of convention. In the aryas, only the conventional language exists. Without inwardly condemning the true
doctrine (saddharma), they imitate ordinary people and borrow their language. Rejecting the wrong views
of the world (lokamithydsdrsti), they conform to usage (samvrti) and avoid quarrels (vivada); thus they
reject the other two impure roots of language. By conforming to the world, they use only one kind of
language, i.e., conventional language. The Buddha's disciples who speak about the atman, by conforming

to usage, are not committing a fault.

3. Furthermore, the objection may be made to people who cling (abhinivista) to the doctrine of atman and
who claim that it is true and the rest is false (etad eva satyam moham anyat) in this way: "If, according to
you, all dharmas are truly without substantial self (anatmaka), how can you say: 'Thus have / heard’?" But
here the disciples of the Buddha do not cling to emptiness (siinya) and the non-existence (akimcanya) of all
dharmas. Neither do they cling to the real nature (bhiitalaksana) of dharmas, nor a fortiori to the doctrine
of anatman. That is why they cannot be reproached or asked why they speak of self. Thus, in the Tching

louen (Madhyamakasastra), some stanzas 150 say:

155 Sutta, entitled Araham, of the Samyutta, I, p. 14; Tsa a han, T 99 (no. 581), k 22, p. 154b-c; T 100 (no. 166), k. 9, p.
435c: yo hoti bhikkhu araham.... pi so vadeyya (iti devata). yo hoti bhikkhu katavi....

vohdaramattena so vohareyya (iti Bhagava).

Buddhaghosa interprets this sutta in the same way in the Sarattha, I, p. 51.

156 Of the three stanzas cited here, I [Lamotte] have been able to find only the first in Madhyamakakarika, XIII, 7; Madh.
vrtti, p. 245; the Chinese versions of the Madhyamakasastra: Tchong louen, T 1564, k. 2, p. 18c; Pan jo teng louen che, T
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If there were something non-empty,
There should be something empty;
But if the non-empty does not exist,

How would the empty exist?.157

The fool (bala) who sees the non-empty

Then sees the empty as well.

Not having positive views (drsti) or negative views (adrsti)

Is truly 'nirvana'.

Non-duality (advaya), the gates of security (yogaksema),158

The destruction of wrong views,

The domain surveyed by the Buddhas,
That is the 'doctrine of anatman'.

The meaning of Maya has been explained in brief (samasatah).

SRUTAM

Let us now speak about the word Srutam. 139

1566, k. 8, p. 91b. It is possible that the author of the Mpp$ had at his disposal an augmented edition of the
Madhyamakasastra.

157 Madh. vritti, p. 245: See Candrakirti's commentary in the same place and Grousset, Philosophies indiennes, I, p. 237.
158 The Chinese characters Ngan yin (170 and 14) or Ngan wen (115 and 14) render the Sanskrit word yogaksema (cf.
Rosenberg, Vocabulary, p. 139). In Tibetan it is always translated as grub pa dan bde ba, 'perfection-happiness'.
According to Buddhaghosa (Sarattha, I, p. 255; 11, p. 164) yogakkhema is catithi yogehi khemam, the fact of being free
from the four yogas (kama-, bhava-, ditthi- and avijjayoga), a synonym for nibbana or sainthood (arahatta). This
expression which has already occurred in the Vedas is frequent in Buddhist texts. See references in Rhys Davids-Stede,
s.v., and Samgraha, notes and references, p. 4). The translators render it as 'security' (Lévi), 'safety (C. Rhys Davids),
'innere Frieden' (Weller). See R.B.A. Ray, Yogaksema, BSOS, VII, 1934, p. 133-136 and H. Jacobi, Trimsikavijiiapti des
Vasubandhu, Stuttgart, 1932, p. 54.

159 14 his commentaries on the Nikayas (Sumangala, I, p. 28; Papaiica, I, p. 4-5; Sarattha, I, p. 6; Manoratha, I, p. 7),
Buddhaghosa enumerates all the possible meanings of sutam; but, he adds, in the expression evam me sutam, sutam
designates a perception relating to the auricular orifice (sotadvaranusarena upadharanam)..., it indicates the perception
(gahana), the activity of the individual (puggalakicca) and, by extension, the thing (dhamma), the perceived object

(visaya). According to him, the phrase evam me sutam means: By me, an individual endowed with auditory
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Question. - What does the word srutam signify? Does it mean by means of the ear-organ (srotrendriya), or
by means of the auditory consciousness (srofravijiana), or by means of the mental consciousness
(manovijﬁdna)?160 If it is the ear-organ that hears, [the objection will be made] that, being without
intellect (avabodha), the ear-organ cannot hear. - If it is the auditory consciousness that hears, [the
objection will be made] that, lasting but a moment (ekaksanika), the auditory consciousness is incapable of
concept (vikalpa) and cannot hear.161 _ If it is the mental consciousness that hears, [the objection will be
made] that the mental consciousness, in turn, cannot hear. Why? The first five consciousnesses [visual,
auditory, olfactory, gustatory and tactile consciousnesses] recognize the five gross (sthiila) objects, [i.e.,
color, sound, odor, taste and tangible]; it is only afterwards that the mental consciousness recognizes
(vijdndti).162 The mental consciousness is unable to cognize the five gross objects actually present
(pratyutpanna); it cognizes only those that are past (atita) or future (ana'gata).163 If the mental
consciousness could cognize the five gross objects actually present, blind people (andha) and deaf people
(badhira) could cognize colors (riipa) and sounds (sabda). Why? Because their mental consciousness is

not destroyed.

Answer. - Neither the ear-organ (srotrendriya), nor the auditory consciousness (Srotravijiiana), nor the
mental consciousness (manovijiiana) are able to hear sounds. The coming together of many causes and

conditions (hetuprayayasamnipata) is necessary to be able to hear sounds. It cannot be said that one single

consciousness, this was heard by virtue of a consciousness commonly called auditory activity (maya savanakicca
vifiianasamangind puggalena vifinanavasena laddhasavanakiccavoharena sutam).

160 1y order to understand the discussion that follows, it is necessary to recall the division of the elements into eighteen
dhatus: 1) the six organs (indriya): eye, ear, nose, tongue, touch, mind,

2) the six objects (visaya): color, sound, odor, taste, tangible, non-perceptible object (dharma);

3) the six consciousnesses (vijiana): visual, auditory, olfactory, gustatory, tactile and mental consciousness. - This

division is found in all the manuals, e.g., Stcherbatsky, Central Conception, p. 97:

Six indriyas Six visayas Six vijiianas

1. caksus 7. ritpa 13. caksurvijiana
2. Srotra 8. Sabda 14. srotravijiiana
3. ghrana 9. gandha 15. ghranavijiiana

4. jihva 10. rasa 16. jihvavijiiana
5. kdya 11. sprastavya 17. kayavijiiana
6. manas 12. dharma 18. manovijiiana

161 According to the Vaibhasikas, the first five vijianas - therefore, the auditory consciousness - possess
svabhavavikalpa (vikalpa by definition, i.e., vitarka), but do not permit the vikalpa consisting of examination (niriipana)
nor the vikalpa consisting of memory (anusmarana); that is why it is said that they are without vikalpa, just as it is said
about a horse that has only one foot that it has no feet. Kosa, I, p. 60-61.

162 The mental consciousness (manovijiiana) always follows the manas which serves it as support (asraya) and organ
(indriya). This manas is that one of the six consciousnesses (vijiiana) that has just gone past (sapnam anantardatitam
vijiianam yad dhi tan manah, KoS$a, 1, p. 31). This is the canonical doctrine formulated by the Sarvastivadin-Vaibhasikas.
For other theories, see Samgraha, Notes and References, p. 5F.

163 According to Kosa, I, p. 44, 94, the object of the first five consciousnesses is simultaneous with them, the object of

the sixth consciousness is earlier, or simultaneous, or later than it; in other words, it is past, present or future.
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dharma hears sounds. Why? The ear-organ, lacking intellect (avabodha), cannot hear sounds; the [64c]
consciousnesses, both auditory consciousness as well as mental [consciousness], being non-material
(araipin), offering no resistance (apratigha) and outside of space (ades'astha),164 are not able to hear
sounds. Sound (Sabda) itself, lacking intellect (avabodha) and lacking the organ (indriya), cannot hear
sounds. But if the ear-organ (Srotrendriya) is intact, when the sound reaches the auditory field and when
the manas wants to hear, the coming together of the object [i.e., sound] and the manas
(sthulamanahsamnipata) determines the arising of an auditory consciousness (s'rotravi]'ﬁdna).165
Following this auditory consciousness, there arises a mental consciousness (manovijiana) that can analyze
(vikalpana) all types of causes and conditions (hetupratyaya) and succeeds in hearing sounds.100 This is
why the objection cannot be made: "Who hears sound?" In the Buddha's doctrine no dharma is agent

(karaka), perceiver (drastri) or cognizer (jfianin). Some stanzas say:
If there is an action (karman), there are also fruits (phala).
The non-existence of the agent (karaka), of the action and of the fruit
Is the absolute (parama) and profound (gambhira) law

That the Buddha was able to discover.167

There is emptiness (siznya) but not annihilation (uccheda),
Continuity (prabandha), but not eternity (Sasvata),168

Sin (@patti) and merit (punya), and not destruction (vipranasa):

164 The vijiidna is ariipin, adesastha, sendriyakakayasraya, Kosa, 111, p. 135. It is in contrast to the organs and objects
that constitute the riipaskandha. See Kosa, I, p. 27.

165 With some modifications, this is the canonical theory on the origin of the consciousness: "By virtue of the ear and
sound, the auditory consciousness is produced; the coming together of the three is contact" (sotasica paticca sadde ca
uppajjati sotavifiianam, tinnam sangati phasso. Samyutta, II, p. 72; IV, p. 68, 86, etc.). - On the problem of contact
(sparsa), see Kosa, 111, p. 95-101.

166 Equipped with the vikalpas of examination (niriipana) and memory (anusmarana), the mental consciousness, by
itself, has a clear notion (samj7ia) of the object. The other consciousnesses have only a very vague notion. The visual
consciousness cognizes blue (nilam janati), but does not know "It is blue" (no tu nilam iti). In the same way, the auditory
consciousness is insufficient to identify a sound; it must be complemented by a mental consciousness. See Kosa, I, p. 28,
n. 1, on this subject.

167 This stanza is quite in the Madhyamaka spirit. Cf. Madh, vrtti, p. 328-329: na pratyayasamut-pannam
napratyayasamutthitam.... kuta eva bhavisyati. "Since action is neither produced by virtue of conditions nor non-produced
for the same reason, the agent itself does not exist either. - If the action does not exist, how would the agent and the fruit
of the action exist? There not being any fruit, how would the enjoyer of the fruit exist?"

168 The views of eternity and annihilation (Sasvatocchedadrsti) are two extreme views (antadvaya) to be avoided
carefully. Cf. Samyutta, II, p. 17; II1, p. 135; Madh. vrtti, p. 269; Madh. avatara, p. 22: Mahavastu, III, p. 448; P. Vaidya,
Etudes sur Aryadeva, Paris, 1923, p. 35-37; Dutt, Mahayana, p. 46, 54; Lav., Madhyamaka, p. 10.
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Such is the law which the Buddha preaches.

The meaning of Srutam has been explained in brief (samdsatah).

EKASMIN

Let us now speak about Ekasmin.

Question. - In the Buddhist doctrine, the dharmas, number (samkhya), time (kala), etc., do not exist,
because they are not included (samgrhita) in the list of aggregates (skandha), bases of consciousness

(ayatana) and elements (dhatu) [set up by Buddhists]. 169 Then why is it said: 'at time' (ekasmin samaye)?

Answer. - According to current usage (lokasamvrti), there is 'a' time. It is not wrong [to express oneself in
that way]. If a piece of carved wood represents the image of a deity (devapratima) and by thinking of this
deity, one pays homage to it (vandana), that is not wrong.170 In the same way, when we speak of 'a' time,
it is not wrong; even though this time does not really exist, it is in conformity with usage (samvrti) that we

speak of 'a' time.

Question. - It is impossible that there is not 'a time'. 1. The Buddha himself said: "When 'a' man appears in
the world, many men obtain joy. Who is this man? It is the Buddha Bhagavat.171 Furthermore, the Buddha

spoke this stanza:
[65a]My conduct (carya) has no master (acarya).
My resolve (chanda) is one and peerless.
By observing a single practice, I have become Buddha.
By myself (svatah), I have penetrated the noble Path (aryamarga). 172

In the same way, the Buddha spoke about one-ness in many places. Therefore it must exist.

169 The lists of five skandhas, twelve ayatanas and eighteen dhatus.

170 The cult of images is authorized by virtue of the same principles in Asokavadana (Przyluski, Asoka, p. 361-362),
Sutralamkara (tr. Huber, p. 272) and Divyavadana, p. 363.

171 Text cited above, n.

172 Stanza pronounced by the Buddha when he met with the ajivika Upaka (or Upaga, Upagana).

Vinaya, L,, p. 2a-b, 3c-d); Majjhima, I, p. 171: na me acariyo atthi.... 'smi nibbuto.

Mabhavastu, IILp. 326: na me acaryo asti.... sambodhim uttamam.

Sanskrit Udanavarga,p. 263: d@caryo me na vai.... sambodhim uttamam.

Lalitavistara, p. 405: acaryo na hi me kascit.... sitibhiito nirasravah.

Tseng yi a han, T 125, k. 14, p. 618c8-9: "I have no master; there is no-one like me. Alone I am the flawless Buddha.
Having reached cool the nature, I am free of corruptions,"

Wou fen liu, T 1421, K. 13, p. 104a: " My conduct has no master; by myself, I have penetrated the noble Path." - Sseu fen
liu, T 1428, k. 32, p. 787c: " By myself, I have attained awareness. From whom should I have learned it? I have had no
teacher ." - Ken pen chouo..p'o seng che, T 1450, k. 6, p. 127a: " I do not derive my activity from any master. No-one is

my equal... By myself I have found awareness; I do not depend on a teacher."
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2. Furthermore, it is by association (samyoga) with the dharma 'one-ness' that a substance (dravya) is said
to be 'one'. If the dharma 'one-ness' did not truly exist, why does a single substance invoke the notion of
one-ness, unity, and not of duality or three-ness? Why do two substances evoke the notion of duality and
not of one-ness or of three-ness? Why do three substances evoke the notion of three-ness and not of duality
or of one-ness? If numbers really did not exist, a single substance would be able to evoke the notion of
two-ness, two substances would be able to evoke the notion of one-ness, and similarly for three, four, five,
six, etc. That is why we know with certainty that a substance 'one' possesses the dharma 'one-ness' and that,

by association (samyoga) with this dharma, this substance 'one' engenders the notion of one-ness.

Answer. - There is a fault both in the case that one-ness is identical (eka) with substance (dravya) and in

the case that one-ness is different (anya) from substance.
Question. - If [one-ness and substance] are the same, what is the fault?

Answer. - 1. If a vase (ghata) is synonymous with one-ness, in the way that Yin ¢'i i (Indra) is synonymous
with Che kia (Sakra), then wherever there is one-ness, there must be a vase, as everywhere where there is
Indra, there must be Sakra. Henceforth all substances, cloth (pata), etc., will be vase and one-ness. Since
the vase is one-ness, wherever there is one-ness, there must be vase, and not only vase, but also cloth, etc.,

because all of them being 'single' substance, they are not different (visesa).

2. Furthermore, one-ness being a number-dharma (samkhyadharma), the vase also must be a number. Since
the nature of the vase (ghatasvabhava) involves five attributes (dharma), one-ness also will involve five
attributes. Since the vase is material (riipin) and offers resistance (sapratigha), one-ness also will be
material and resistant. [However], wherever there is one-ness, there is no question of the vase. It is not
necessary that the vase be one-ness, since to speak of one-ness is not to include the vase therein and to

speak of the vase is not to include one-ness therein.

3. Finally, if the vase and one-ness were not different, then to speak of one-ness, one would be talking

about the vase, and to speak about the vase, one would be talking about one-ness. This would be confusing.

Question. - If [one-ness and the vase] were identical, those would be the faults. But if they are different,

where is the fault?

Answer. - If one-ness were different from the vase, the vase would be that which is not one-ness [i.e., it
would be multiple, aneka]. If the vase were different from one-ness, one-ness would be everything that is
not the vase. If the vase, united with one-ness, is called 'one', why is one-ness, united with the vase, not

called 'vase'? This is why we cannot say that the vase is different from one-ness.

Question. - It is because it is united with the number 'one' that the vase is 'one'; but one-ness does not make

the vase.

Answer. - Numbers begin with one-ness: one-ness is different from the vase; that is why the vase is not
one-ness. Since one-ness does not exist, plurality does not exist either. Why? Because one-ness precedes
plurality. Thus the difference or the identity [between the vase and one-ness] cannot be established. In both
cases, if we look for a dharma 'oneness', we cannot find it and since we cannot find it, [65b] how could it

be included in the list of aggregates (skandha), elements (dhatu) and bases of consciousness (ayatana)?
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Only so as to conform with current usage do the disciples of the Buddha speak of one-ness, but their minds
do not truly cling (abhinivisate) to it; they know that the dharma 'number' (samkhyadharma) has a
conventional existence (samketasvabhava). This is why, when the Buddhist texts talk about ‘a’ man (ekah
pudgala), ‘a’ teacher (eka acaryah) ‘a’ time (ekah samayah), they do not fall into the error of wrong views

(mithyadrsti).

We have explained in brief the meaning of Ekasmin.

SAMAYE

Let us now speak about Samaye.

Question. - In India, there are two words to designate time, Kia lo (kala) and San mo ye (samaya). Why

does the Buddha say samaya and not kala?
Answer. - If he said kala, there would be uncertainty.

Question. - For ease of elocution, he ought to have said 'kala', because 'kala' has only two syllables whereas

'samaya' has three and is harder to pronounce.

Answer. - 1. It is in order to avoid wrong views (mithyadrsti) that he said samaya and not kala. Indeed,
some say that all beings in heaven and earth have kala as cause.!73 Thus some stanzas in the Che king

(Kalastitra) say:
Time passes and beings ripen,
Time passes and beings grow,
Time can understand men,

That is why time is cause. 174

The universe is like the wheel of a chariot,
Time revolves like the turning wheel,
Man also is like the chariot wheel:
Sometimes above, sometimes below.

2. Furthermore, some say: "Even if all beings in heaven and on earth and all substances (dravya) are not
created by time, nevertheless time is immutable (avyaya). That is why it truly exists. But as the dharma
'time' is subtle (sitksma), it is invisible (adrsya) and unknowable (ajiieya). It is by its effects, flowers

(puspa), fruits (phala), etc., that its existence may be known and its characteristics (laksana) may be seen,

173 These are the Kalavadins, cf. Saddar§anasamuccaya, p. 10-11.
174 Interesting variation of a well-known stanza (Bohtlingk, Ind. Spriiche, no. 1688; Madh. vrtti, p. 386; Saddarsana, p.
11): kalah pacati bhiitani.... kalo hi duratikramah.
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such as the past year or present year, long ago or recently, slowly or quickly. Although time is not seen, it
is possible to know its existence; for it is by seeing the effect (phala) that one knows the existence of the
cause (hetu). That is why a dharma 'time' exists, and as this dharma 'time' is immutable (avyaya), it is

eternal (nitya)."

Answer. - Present time (pratyutpanna) is like a ball of clay (mrnpinda), past time (atita) like the dust of the
earth (prthivirajas) and future time (anagata) like the vase (ghata). Since time is eternal (nitya), the past
does not make the future, for according to your texts, time is a single substance (ekadravya). This is why
the past does not make the future or the present, for they are confused with the past. In the past there is no

future. That is why there is no future or present.175

Question. - You accept that that the past [is comparable] to the dust of the earth. If there is a past, there

must necessarily be a future. That is why the dharma 'time' must exist necessarily.

Answer. - You have not understood what I have just said. The future is the vase; the past is the dust of the
earth. The future does not make the past, because by [65¢] falling into the characteristics (laksana) of the
future, it becomes future and then why would it be called past? That is why the past does not exist.

Question. - Why should time not exist? There must necessarily be a time. The present (pratyutpanna) has
the characteristics (laksana) of the present, the past (atita) has the characteristics of the past, and the future

(andgata) has the characteristics of the future.

Answer. - If the three times each had their own characteristics (svalaksana), they would always be 'present’
and there would be neither past nor future. If the future existed presently, it would not be called 'future' but

indeed 'present'’. That is why your thesis (vada) does not hold.

Question. - The past and the future do not function with the nature of the present; the past functions with
the nature of the past and the future with the nature of the future. That is why there is a [different] time for

each nature separately (ekaika dharmalaksana).

Answer. - If the past has 'passed’, it loses the nature of the past; if the past has not 'passed’, it does not have
the nature of the past. Why? Because its self-nature (svalaksana) is absent. It is the same for the future.
That is why the dharma 'time' is not real. How could it produce the beings of heaven and earth, flowers
(puspa), fruits (phala) and other substances (dravya)? [The Buddhist texts] do not speak about kala but
about samaya in order to dispel wrong views of this kind. We speak metaphorically (prajiiapti) about time
with regard to birth (utpada), the elements (dhatu) and bases of consciousness (ayatana), but there is no
distinct time [existing as a separate substance]. Expressions such as 'region' (desa), 'time' (kala),
'separation' (viyoga), 'union' (samyoga), 'singleness' (ekatva), 'multiplicity' (nanatva), 'length' (dirghatva),

'smallness' (hrasvatva), etc., come from convention (namasamketa). Fools (bala) cling (abhinivisante) to

175 On the controversy of time in scholastic Buddhism, see bibliography and documents gathered by L. de La Vallée
Poussin, Documents d'Abhidharma, MCB, V, 1936-37, p. 1-158; S. Schayer, Contributions to the problem of Time in
Indian Philosophy, Cracow, 1938. - In the discussion that follows, the Mpps presents some points of contact with the
kalapariksa of the Madhyamakasastra of Nagarjuna (Madh. vrtti, p. 382-389).
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them and say that these are [66a] real dharmas (sadbhiita). That is why mundane conventional dharmas of

purely nominal existence must be excluded.

Question. - If time does not exist, why is it permissible 'to eat at the proper time' (kalabhojana) and

forbidden 'to eat at the wrong time' (akdlabhojana)?176 Those are common disciplines (sila)!

Answer. - I have already spoken above about these worldly (laukika) and conventional (samketika)
dharmas: there is a time, but it is not a real dharma. You cannot object to that. Besides, the disciplines
imposed by the Vinaya are true for the world without having the nature of an absolute, real dharma
(paramasatyadharmalaksana), for the atman and the dharmas do not really exist (nopalobhyante). But in
order to moderate the impatience of the community (samgha), in order to protect the Buddhist doctrine and
ensure its longevity (cirasthiti), in order to regulate the disciples' rituals, the Bhagavats of the triple world
have set up prohibitions (sila) the subject of which one should not question whether it is true (satya, bhiita)
or conventional (namasamketa), what is associated (samyukta) or dissociated (viprayukta), what is a
dharma with such and such a characteristic (laksana) or without that characteristic. That is why no

objection can be made there.

Question. - When it is a question of 'food at the improper time' (akalabhojana), or 'medicine at the proper
time' (kalabhaisajya) or 'robes at the proper time' (kalavastra), the word 'kala' is always used. Why not say

'samaya'?

Answer. - Lay people (avadatavasana) do not understand the expression in the Vinaya; how then could the
heretics (tirthika) understand it? They would take up wrong views (mithyadrsti). Everybody understands
the expression 'samaya’ in the other texts. Therefore by saying 'samaya’, they are prevented from producing
wrong views. 'Samaya' is a contrived word, 'kala' likewise is a metaphorical expression (prajiiapti).
Besides, in the Buddhist texts, the word 'samaya' is often used and rarely the word 'kala'. 177 Since its use is

rare, no objection can be made.

The meaning of the five words Evam maya srutam ekasmin samaye has thus been explained in brief

(samasatah).

176 For the restriction of eating at the wrong time (akala-, vikalabhojana), i.e., after noon, see Samyutta,V, p. 470;
Majjhima, I, p. 180, 268, 448; Anguttara, I, p. 212; II, p. 209; I11, p. 216, 260, etc.

177 1n his commentaries on the Nikayas (Sumangala, I, p. 31; Papaiica, I, . 8; Sarattha, I, p. 9-10; Manoratha, I, p. 11),
Buddhaghosa illustrates the use of samaya by many citations from the canonical texts, e.g., Digha, I, p. 205; II, p. 254;
Majjhima, I, p. 438; II, p. 22; Samyutta, I, p. 187; IV, p. 205; Anguttara, I, p. 134; III, p. 246; Vinaya, IV, p. 117.

NOTE: The Pali and Sanskrit quotations have been abbreviated, only the beginning and ending phrases being cited.
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CHAPTER III: GENERAL EXPLANATION OF EVAM
MAYA SRUTA

Now let us explain the expression Evam maya srutam ekasmin samaye as a whole (samanyatal), 'Thus

have I heard at one time'.178

Question - The Buddhas are omniscient (sarvajiia); independent and without a teacher (dcarya), they do
not follow the teaching of others (paradesand), they do not adopt the doctrines of others (paradharma),
they do not use borrowed systems (paramarga). They preach the Buddhadharma without having heard it

from another. How can they say: "Thus have I heard (evam maya Orutam)?"

[66b] Answer - 1. As you have said, the Buddha is omniscient, independent, without a teacher; he preaches
the Dharma without having heard it from another. But the Buddhist doctrine is not the only utterance that
has come from the mouth of the Buddha (buddhakanthokta); it is also all the truths (satya) and all the good
words (subhasita) propagated in the world (loka). 179 skillful words (nipuna), well spoken (subasita) come

178 Other old commentaries on this phrase have been noted by P. Demiéville, Les versions chimoises du Milindapariha,
BEFEO, XXIV, 1924, p. 52-57.

179 The criterion of authenticity varies considerably among Buddhist scholars. The question of its variations has been
posed by L. de La Vallée Poussin, Opinions, p. 138-145; Nirvana, p. 24.

a. The traditional orthodox point of view is that of the pious Asoka in the edict of Bairat (Senart, Piyadasi, 11, p. 208;
Hultsch, Asoka, p. 173; Smith, Asoka, p. 172): "All that the Blessed Buddha has said is well said." (e kechi bhamte
bhagavata Budhena bhasite sarve se subhasite).

As a result, in order to know if a doctrine or a text is the word of the Buddha, the translators of the canon say that it must
be compared with the collections of Buddhist scriptures which alone are authoritative.

A Pali siitra, dedicated to the four great authorities (mahapadesa), found in Digha, II, p. 123, and Anguttara, II, p. 167,
considers as the word of the Buddha any text conforming to the Sttras and the Vinaya: "When a text is proposed on the
authority of the Buddha, a community (samgha), a group of Elders (thera) or an individual Elder, it is necessary to see if
this text (padavyanjani) occurs in the Sttras (sutte otaranti) and appears in the Vinaya (vinaye sandissanti). If yes, it must
be accepted as being the word of the Buddha (bhagavato vacanam); if no, it must be rejected.”

For the expression mahapadesa, see Digha, tr. Rh. D., II, p. 123; tr. Franke, p. 220, n. 4; Anguttara, tr. Woodward, II, p.
174; L. de La Vallée Poussin, Mahapadesa, Kalapadesa, HJAS, 111, 1038, p. 158-160.

The same phrase, but more elaborate in form, requires that the controversial text must not only be found in the Sutras and
in the Vinaya, but also that it must not contradict the nature of things (or the truth). This modified formula occurs in the
Chinese Dirghagama, Tch'ang a han, T 1, k. 3, p.17c. (cf. T 5, k. 1. p.167a; T 6, k. 1, p. 182¢; T 7, k. 1, p. 195¢; Ken pen
chouo... tsa che, T 1451, k. 37, p. 389b-390b). It is quoted in Sttralamkara, ed. Lévi, p. 4: "The characteristic mark of the
word of the Buddha is that is found in the Sutras, that it appears in the Vinaya and that it does not contradict the truth"
(buddhavacanasyedam lasanam yat sutre 'vatarati vinaye samdrsyate dharmatam ca na vilomayati). The same principles
are repeated in Pafijika, p. 431: "That which comes down to us as the word of the Buddha traditionally by succession of
teachers and students, that which occurs in the Siitras, that which appears in the Vinaya and does not contradict the truth
(dharmata), that is the word of the Buddha and none other" (vad gurusisyaparamparayamnayayatam.... buddhavacanam
nanyat). - According to Kos$a, IX, p. 252, the dharmata which the text cannot contradict is the law of dependent

origination (pratityasamutpada).
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forth everywhere in the Buddhadharma. Thus the Buddha said in the Vinaya: "What is the Buddhadharma?
The Buddhadharma is that which has been spoken by five kinds of people: 1. that which the Buddha
himself has spoken (buddhabhasita); 2. that which the disciples of the Buddha have spoken
(sravakabhasita); 3. that which the sages have said (rsibhasita); 4. that which has been said by the gods
(devabhasita); 5. that which apparitional beings have spoken (upapddukabhdsila)."lgo - Furthermore, in

The requirements increase in the Chinese Ekottara, (Tseng yi a han, T 125, k. 20, p. 652b. For this sitra, the four
authorities (mahapadesa) in the matter of authenticity are the Stras, the Vinaya, the Abhidharma and the Precepts (sila).
b. With the development of Buddhist literature, the criterion of authority loses its power. More and more it is the intrinsic
value of a text that will decide if it should be accepted or rejected. A stitra unknown to the Pali tradition, the Satra of the
Four Refuges (pratisarana), cited below by the Mpps, k. 9, p. 125a, encourages the exegetist to have recourse to the truth
in himself, not to authority, whatever it may be, even of the Buddha (dharmah pratisaranam na pudgalah). Already the
Suttanipata, III, 3, defines the characteristics that allow recognition of the "Good Word" (subhasita), the irreproachable
word: " It is well said and not badly said (subhdsitaii fieva bhasati no dubbhasitam); agrees with salvation and is not
contrary to salvation (dhammarii fieva bhasati no adhammam); pleasant and not unpleasant (piyasi fieva bhdasita no
appiyam); true and not false (saccaii fieva bhasati no alikam)."

c. Finally, the criterion of authenticity is completely abandoned. To accept a siitra, one need no longer be troubled to
know if it was preached by the Buddha in such and such a place to such and such a person; one need only ask whether or
not the doctrines which it contains are useful and profitable. This is the triumph of the inner critic over the outer critic, of
subjectivity over objectivity. The early phrase: "All that the Buddha said is well said" is reversed, and it is generally
proclaimed: "Everything that is well said has been said by the Buddha." In the following pages, the Mpp$ resolutely
defends this point of view with supporting texts. One could add other citations to the ones it brings. The
Madhyasayasamcodanasiitra, cited in Siksésamuccaya, p- 15, and Pafijikam, p. 431-432, says: "Every word of the
Buddha may be recognized by four characteristics: it is endowed with usefulness and not hurtfulness; it agrees with the
Dharma and does not contradict the Dharma; it destroys the passions and does not increase them; it shows the qualities
and benefits of nirvana and does not show the qualities and benefits of samsara. Whoever teaches or will teach a doctrine
presenting these four characteristics should be regarded as a Buddha by the faithful, sons and daughters of good family.
They should consider him to be their teacher and listen to his doctrine. Why? Because all that is well said has been said
by the Buddha (api tu, maitreya, caturbhih karanaih... subhdsitam sarvam tat buddhabhasitam).

d. When the Greater Vehicle comes to flood the Buddhist literature with its innumerable sitras, the adepts of the Lesser
Vehicle protest: "These texts are not authentic; they are not the words of the Buddha." The scholars of the Greater
Vehicle have only arguments of reasoning to oppose them. They say: "The Mahayana leads to supreme enlightenment;
this is why we know that they are the words of the Buddha." All their argumentation in the end leads back to this single
affirmation. See Mahayanasamgraha, p. 9; Sttralamkara, I, v. 7, p. 3; Siddhi, p. 176-178; Hien yang cheng kiao louen, T
1602, k. 20, p. 581b; Dutt, Mahayana, p. 68-75.

180 Passage taken from the Sarvastivadin Vinaya, Che song liu,T 1435, K. 9, p. 71b1-2.. When the Mpps$ refers to the
Vinaya, it always quotes the Sarvastivadin Vinaya word for word. These two texts, the Sarvastivadin Vinaya and the
Mpps, have both been translated by Kumarajiva and are known to us only as translations by this author.

The text cited here has its correspondent in all the other Vinayas; Pali Vinaya, IV, p. 15: dhammo nama buddhabhdisito....
dhammupasamhito. - Mahasamghika Vinaya, Mo ho seng k'i liu, T 1425, k. 13, p. 336a21: "The doctrine is either what
the Buddha has pronounced or else that which he has approved and sanctioned; what the Buddha has approved and

sanctioned are his $ravaka disciples and other men who have pronounced it and the Buddha has approved with his
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the Che t'i t6 tao king (Sakradevendrabhisambodhisiitra), the Buddha said to Kiao che kia (Kauéika)lglz
"The truths (satya), good words (subhdasita), words that are skillful and well spoken, spread throughout the
world, all constitute my doctrine."182 Finally, it is said in the Tsan fa kie (Buddhastotragatha):

The good words in the world

Are all derived from the Buddhadharma.

These good words are faultless

And are no different from the words of the Buddha.
Although they are found elsewhere

These are good words, faultless.

They are all

Fragments of the Buddhadharma.

Even among heretics

There can be good words.

Thus the insect that gnaws wood

Soon takes on the name [of the wood that it eats].

The doctrine of beginning, middle and end,

sanction." - Dharmagupta Vinaya, Sseu fen liu, T 1428, k. 11, p. 639a16: "The doctrine in padas is what the Buddha has
pronounced, what the $ravakas have expressed, what the rsis have expressed and what the devas have expressed." This
passage is identical with the Pali. - Miilasarvastivadin Vinaya, Ken pen chou... p'i nai ye, T 1332, k. 26, p. 771b22: "The
word 'dharma’ means the doctrine that the Buddha and the $ravakas have pronounced." - The bodhisattvas appear in the
definition of the doctrine in "Nandimitra's Relation": In the collections of the holy Dharma, there are texts that have been
pronounced by the Buddha, others by the bodhisattvas, others by the $ravakas, others by the rsis, others by the gods,
others by the sages; they can inspire fairness and benefit." Cf. S. Lévi, Les seize Arhat protecteurs de la loi, JA, 1916, p.
20-21.

181 gaugika (in Pali, Kosiya) is a rather rare, it is true, epithet of Indra-Sakra. It occurs already in the Rigveda (I, 10) and
Mahabharata (3, 9,9 and 135,20). See Macdonell, Vedic Mythology, p. 62, and W. Hopkins, Epic Mythology, p. 123. - It
occurs in Buddhist texts: Digha, II, p. 270; Majjhima, I, p. 200, 202, 315, 403. This epithet, which means 'belonging to
the Kusika family', is a survival from the time when Indra was the god of the Kus$ika clan, according to Rhys Davids
(Digha, tr. II, p. 296).

182 1 [Lamotte] have not succeeded in identifying this text, but in Anguttara, IV, p. 163-164, there is a conversation
between Indra and some bhiksus where the latter also affirm that everything that is well said has been said by the Buddha.
Indra congratulates the monks on their speech: "That is a fine doctrine. Do you know it from your own enlightenment or
do you hold it from the Buddha?" The monks reply: "When, at a distance from a large granary, one sees some people who
are carrying grain in a basket, in their robes, in their hands, one can easily deduce where that grain came from; in the
same way, all that is well said, every good word, is the word of the Blessed One." (Yam kimci subhdsitam sabbam tam

Bhagavato vacanam).
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The destruction of specific and general characteristics
Is like the iron that comes out of the gangue.

Who would think

That a forest of eranda183

Could contain the gos'hl'rshalg4 sandalwood?

Who would believe that a bad seed

Could contain the wondrous honey fruit?

Then we would believe

That the works of heretics

Themselves contain good words.

Good and true words

All come from the Buddha,

Like the perfume of the sandal wood (candana)
Comes from Mo li chan.183

Withhold Mo Ii chan

And there would be no more sandalwood.
Similarly, withhold the Buddha

And there would be no further good words.

2. Furthermore, 180 the phrase Evam mayd srutam is an expression used by the disciples of the Buddha
such as 4 nan (Ananda), etc. Since it partakes of the marks (laksana) of the Buddhadharma, it is called

Buddhadharma. Thus the Buddha, at the time of his parinirvana, was at Kiu yi na kie (Kusinagara) between

183 eranda, according to Monier-Willimas: the castor-oil plant, Ricinus communis or Croton polyandron; or Palma

Christi.
184 gosirsa, according to Monier-Williams: a kind of sandalwood (brass-colored and very fragrant).

185 o 1i chan, also transcribed by the characters Mo lo chan (Przyluski, Concile, p. 207) and Mo lo ye chan (S. Lévi,
Catalogue géograhique des Yaksa, JA, Jan.-Feb., 1915, p. 41) is most likely Mount Malaya where gosirsa candana is
collected, below, k. 10, p. 132a.

186 This paragraph gives the ultima verba of the Buddha before his entry into parinirvana. At the request of Aniruddha,
Ananda asks five questions of the dying Buddha who answers with five pieces of advice. I [Lamotte] do not find this
episode in the other stories of the parinirvana where Aniruddha appears only once to learn from Ananda if the Buddha has
entered into nirodhasamapatti. Cf. Digha, II, p. 156; Tch'ang a han, T 1, k. 4, p. 26b28; Pan ni yuan king, T 6, k. 2, p.

188b26; Ta pan nie p'an king, T 7, k. 2, p. 205a10; Ken pen chouo... tsaa che, T 1451, k. 38, p. 309b6.
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two Sa lo (sala) trees; lying with his head to the north, the Buddha was about to enter into nirvana. At that
time, Ananda, still under the influence of the afflictions (anunaya), had not yet dispelled or eliminated
passion (raga). His heart was plunged into a sea of sadness from which he was unable to come out. Then
the sthavira 4 ni lou teou (Aniruddha) said to Ananda: "You, keeper of the basket of the Buddhist texts,
you ought not to founder in a sea of sadness like an ordinary person (prthagjana). All conditioned dharmas
(samskrtadharma) are transitory in nature (anityalaksana). You should not be sad. Moreover, the Buddha
has entrusted the doctrine to you and now, in your despair, you forget the task which he entrusted to you.
Therefore ask the Buddha the following questions: After the Buddha's parinirvana, what path (marga) shall
we follow? Who will be our teacher (dcarya), our critic and our guide [66¢] (chandaka)? What will be our
refuge (uposatha)? What words will we place at the beginning of our Buddhist texts? You should ask the

Buddha about these things to come (andgatavastu)."

When Ananda heard this advice, his sadness decreased a little and he found the strength to think about the
path. He helped the Buddha to lie at the edge of the bed and asked him these questions.

The Buddha said to Ananda: "Henceforth after my departure, you yourself will be your own refuge
(atmasarana), the Dharma will be your refuge (dharmasarana), and you will have no other refuge
(ananyasarana). How, O bhiksu, will you be your own refuge, how will the Dharma be your refuge, and
how will you have no other refuge? The bhiksu considers his own body (kayam anupasyati); he always
dedicates to it his full attention (ekacitta), his wisdom (prajiia), his zeal (prayatna), his energy (virya) and
he rejects the worldly desires and resulting dissatisfactions (loke 'bhidhyadaurmanasya). In the same way,
he considers the body of another, then his own body and that of another at the same time. The same for the
smytyupasthanas of feeling (vedana), mind (citta) and dharmas. Then it can be said that this bhiksu is
himself his own refuge, goes to the Dharma for refuge and has no other refuge.187 Henceforth the Kiai t'o
kiai king (Pratimoksasiitra) will be your great teacher (mahacarya). You should carry out bodily activities
(kayakarman) and vocal actions (vakkarman) according to the instructions of the Pratimoksasiitra. - After
my Nirvana, your guide (chandaka), O bhiksu, will be the punishment according to the rule of Brahma

(brahmadancja).188 - If someone is in a state of mind of panic (abhihatacitta), he should be taught the

187 The same sermon on the four smytyupasthanas was already spoken to Ananda at Beluva (Digha, II, p. 100); Tch'ang a
han, T 1, k. 2, p. 15b; Ken pen chou... tsa che, T 1451, k. 30,p. 387b) and at Savatthi (Samyutta, V, p.163) and to the
bhiksus at Matula (Digha, III, p. 58, 77; Tch'ang a han, T 1 (no. 6), k. 6, p. 391; Tchong a han, T 26 (no. 70, k. 15, p.
520b): Tasmat ih' Ananda attadipd viharatha.... dhammadipo dhammasarano anaifiasarano.

188 prahmadanda was inflicted by the Buddha upon Chanda: "Let Chanda say to the bhiksus whatever he wishes, but let
the bhiksus not speak to him, nor admonish him, nor advise him." (cf. Digha, II, p. 154; Vinaya, I, p. 290: Channo
bhikkhu yam icccheyya.... na anusasitabbo).

The same prohibition in Tch'ang a han, T 1 (no. 1), k. 4, p. 26a. The punishment is even more severe in the Mahi$asaka
Vinaya, Wou fen liu, T 1421, k. 39, p. 102a: "It will be forbidden for any bhiksu, bhiksuni, updasaka, upasika to meet him
or to speak to him." - See also Sammapadatutha, II, p. 110-12 (Burlingame, Legends, 11, p. 166) and Rh.D., Theragatha,
tr. chap. LXIX.
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Chan t'o kia tcgan yen king (Samthakatyayanasiitra); then he will be able to obtain the Path.189 - As for
the precious basket of the Dharma (dharmaratnapitaka) compiled during three incalculable periods
(asamkhyeyakalpa), it must begin with the following phrase: "Thus have I heard at one time (evam maya
Srutam ekasmin samaye); the Buddha was dwelling in such and such a place, in such and such a country, in
such and such a grove..." Why [this beginning]? Siitras all began with this formula among the Buddhas of
the past (atitabuddha); sttras all will begin with this formula among the [67a] Buddhas of the future
(andgatabuddha); finally, the Buddhas of the present (pratyutpannabuddha), at the moment of their
parinirvana, also teach this formula. Henceforth, after my parinirvana, siitras must also begin with this

formula: Evam maya srutam skasmin samaye.

By that, we know that [the content of the siitra] was taught by the Buddha, but it is not the Buddha who
says: Evam maya srutam. The Buddha, who is omniscient (sarvajiid), independent and without a teacher,
cannot say: "Thus have I heard." If the Buddha said: "Thus have I heard", the objection could be made that
the Buddha did not know the thing [before having heard it]. At the request of Ananda, the Buddha has
taught this formula, a formula to be pronounced by his disciples. [Therefore] this expression Evam maya

Srutam 1is irreproachable.

3. Furthermore, so that the Buddhadharma may remain in the world for a long time, the dyusmatl% Mo ho
kia cho (Mahakasyapa) and other arhats questioned Ananda, asking him: "Where did the Buddha preach
the Dharma for the first time? What dharmas did he preach?" - Ananda answered: "Thus have I heard at
one time (evam mayd srutam ekasmin samaye); the Buddha was dwelling in the country of Po lo na
(Varanasi), in the residence of Sien jen (Rsipatana) in Mrgadava); he preached the noble truths on suffering

(duhkharyasatya) to five hundred bhiksus. At the beginning, I understood nothing about the self. But by

189 In this siitra the Buddha praises the good meditation, without content or object, which prepares the way to nirvana.
He congratulates Samtha Katyayana (in Pali, Sandha or Saddha Kaccayana): cf. Anguttara, V, p. 323; Samyutta, II, p.
153) for having no concept whatsoever of what is. And the gods venerate Samtha, saying: "Homage to you, excellent
man, for we have not that on which you meditate!"

We have several versions of this stitra with important variants - in Pali, in Anguttara, V, p. 323-326; - in Sanskrit, from a
citation in Bodhisattvabhtimi, p. 49-50; - in Chinese, in Tsa a han, T 99 (no. 926), k. 33, p. 235¢-236b, and T 100 (no.
151), k. 8, p. 430c-431b; from citations in Yu kiu che ti louen by Asanga, T 1579, k. 36, p. 189b, and by Ta tch'eng
tchang tchen louen by Bhavaviveka, T 1578, k. 2, p. 276¢ (tr. L. de La Vallée Poussin, Le Joyau dans la main, MCB, 11,
1932-33, p. 127).

Here is the Sanskrit text of this siitra which, with the exception of some additions which I [Lamotte] have made in
brackets, corresponds exactly with the Pali version: Tha Samtha bhiksur na prthivim nisritya.... kim tvam nisrtya dhyayasi.
Poussin, who several times has mentioned the importance of this text, comments: “Two schools read confirmation of
their metaphysical theses in this old stitra and the meeting is rather thorny. Maitreya-Asanga's school thinks that the son
of KatyayanT meditates on ineffable reality, on the dharma called tathata which it discovered some centuries after the
redaction of the stitra and of which old scripture knew nothing. Bhavaviveka says that the son of Katyayani meditates on
the void, for only voidness exists in the universe; he makes the son of Katyayant a precursor of Bhavaviveka... The siitra
teaches nothing other than right meditation." (Lav., Dogme et Philosophie, p. 92; see also idem, Madhyamaka, MCB, 1I,
1932-33, p. 55).

190 ayusmat: 'life-possessing', honorific title applied to royal personages and Buddhist monks (Monier-Williams).
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pondering correctly (yonisomanasikara) on the Dharma, I obtained the eye (caksus), knowledge (jiana),
the ear (§rotra) and awakening (buddhi)."191

Similarly, it is said at length in the 7si fa king (Dharmasamgrahasﬁtra?)192: When the Buddha entered into
nirvana, the earth trembled six times, the rivers reversed their courses, a violent wind blew up in a tempest,
black clouds arose on the horizon in the four directions. There was thunder and lightning, hail and rain
came down in floods; here and there stars fell. Lions and other wild beasts began to howl; gods and men
uttered great moans, all wailing: "The Buddha has passed into Nirvana. Alas! the eye of the world
(lokacaksus) is extinguished." At the same time, plants, forests, grasses, trees, flowers and leaves suddenly
split open. Sumeru, king of mountains, trembled from its very base. Waves rose up in the sea, the earth
quaked terribly. Mountains and cliffs crumbled, trees snapped and smoke arose from the four quarters of
the horizon. There was great panic. Ponds and rivers became soiled with mud. The stars appeared in full
daylight. People began to wail, the gods lamented, the goddesses choked with their tears. The Saiksas
suffered in silence; the asaiksas told one another that all conditioned dharmas (samskrtadharma) are
transitory (anitya). Thus the gods, manusas, yakshas, raksasas, gandharvas, kimnaras, mahoragas and

nagas all felt great sadness.

The arhats who had crossed the sea of old age (jara), sickness (vyadhi) and death (marana) said to one

another:

We have crossed the river of worldly passions,

191 1y telling this episode of the Council of Rajagrha, the Mpps, according to its custom, follows the Sarvastivadin
Vinaya word for word (Che song liu, T 1435, k. 60, p. 448b; Przyluski, Concile, p. 230).

192 The Tsi fa king, which the Mpps$ takes as its pattern in the narrative of the first Council, should be very close to the
Kia ye kie king, T 2027. Przyluski has commented that the account in the Mpp$ "is rather similar to the Kia ye kie king,
especially in the verse sections."

The account of the Council in the Mpps has been translated by Przyluski in his well-known Le Concile de Rajagrha, ch.
II1, p. 57-73. I [Lamotte] cannot do better than to reproduce his translation with a few slight modifications. In my notes, I
use mainly the other sources gathered by him, of which here is the list with references to the Taisho edition:

1) Among the siitras and commentaries: Kia ye king, T 2027, vol. 49, p.4b-7a. - A yu wang king, T 2043, k. 6, p. 150a-
152¢7, and A yu wang tchouan, T 2043, k. 3-4, p. 112a-114a25. - Fo pan ni yuan king, T 5, k. 2, p. 175a-175¢21 and Fan
ni yuan king, T 6, k. 2, p. 190c-191a. - Three short extracts from Fen pie kong louen, T 1507; an extract from Ta pei king,
T 380, k. 5, p. 971b11; an extract from P'ou sa tch'ou t'ai king, T 384, k. 7, p. 1058a-b.

2) Among the Vinayas: Cullavagga, XI, of the Pali Vinaya, II, p. 284-293, and Wou fen liu, T 1421, k. 30, p. 190b-192a. -
Sseu fen liu, T 1428, k, 54, p. 966a-968c, and P'i ni mou louen, T 1463, k. 4, p. 818. - Mo ho seng k'i liu, T 1425, k. 32, p.
490b-493a. - Che song liu, T 1435, k. 60, p. 447a-450a.

Przyluski has purposely set aside the narrative of the council in the Milasarvastivadin Vinaya. We will have to rely on
the Chinese version of Ken pen chou... tsa che, T 1451, k. 39, p. 402¢-407c, the Tibetan version of the Dulwa, XI, p. 651
sq., the English translation by E. Obermiller of Bu ston, II, p. 73-91. We should not forget the information furnished by
the commentaries of Vasumitra. Cf. P. Demiéville, L'origine des sectes bouddhiques d'apres Paramartha, MCB, 1, 1931-
32, p. 25-30.

A detailed bibliography of earlier works on the first Council will be found in Mahavamsa, tr. Geiger, p. LI-LIV.
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We have destroyed old age, sickness and death with disgust.
We have seen that the body is [like] a chest containing four great serpents.193
Now let us enter into the nirvana of cessation without residue.

The great arhats everywhere, gave up their bodies at will in the mountains and forests, near rivers and
springs, in the valleys and ravines, and entered into [67b] parinirvana. 194 Other arhats took their departure
into the sky (akasa) like the king of the swans (hamsardja). They manifested all kinds of miraculous
powers (rddhibala) so that the multitude of men might obtain pure faith (sraddhavisuddhi). Then, after
their parinirvana, the devas, from those of the six realms of desire (kamaloka) up to those of the pure
abodes (suddhavasa), seeing that the arhats had all entered into nirvana, had this thought: "The sun of
Buddha has set. The disciples who cultivate all kinds of dhyana, samddhi, liberations (vimoksa) and
wisdom, their light, too, is extinguished. Beings suffer all kinds of sickness: desire (raga), hatred (dvesa)
and stupidity (moha). Now that these physicians of the Dharma (dharmabhaisajydcarya) hasten to enter
into nirvana, who then will heal them? Like the lotus (pundarika), the disciples, arisen in the immense
ocean of wisdom, are now withered. The tree of the Dharma (dharmavrksa) has been cut down; the cloud
of Dharma (dharmamegha) has dissipated. The king of elephants (ajapati) of great wisdom has withdrawn,
the offspring of the elephants (gajapota) follow after him. The merchants of the Dharma (dharmavaniy)

have gone, from whom can we request the jewel of the Dharma (dharmaratna)? A stanza says:
The Buddha has gone to rest forever: he has entered into Nirvana.
The multitude of those who have destroyed the bonds has likewise departed.
Thus the universe is empty and without knowledge.
The shadows of ignorance thicken, the lamp of knowledge is extinguished.
Then the devas prostrated at the feet of Mahakasyapa and uttered this stanza:
Elder! You have given up desire (rdga), anger (aghdta) and pride (mana).
Your body is like a column of red gold (raktasuvarnastambha).
From head to toe, you are majestic, marvelous, peerless,
The clarity of your eye is pure like the lotus.

Having praised him thus, they said to Mahakasyapa: "O venerable Kasyapa! Do you know, O Sakya, the

ship of the Dharma (dharmanava) is broken. The citadel of the Dharma (dharmanagara) is crumbling. The

193 These are the four elements. Cf. Mpps, k. 12, p. 145D, the "Sttra of the Comparison of the Four Venomous Snakes"
and the various versions of the apologue entitled "The Man in the Well" (Chavannes, Contes, p. 83-84; 111, p. 257; IV, p.
158, 235-238). J. Ph. Vogel, The Man in the Well, RAA, XI, 1937, p. 109-115.

194 Tpe parinirvana of the arhats following the Buddha's death and the anxiety of the gods are also mentioned by the Kia
ye kie king (Concile, p. 3-4), the Legend of Asoka (Concile, p. 27) and the Ken pen chou... tsa che, T 1451, k. 39, p.
402c: "Eighty thousand bhiksus died at the same time as Sariputra, seventy thousand at the same time as Maudgalyayana

and eighteen thousand at the same time as the Buddha."
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ocean of the Dharma (dharmadhara) is drying up. The standard of the Dharma (darmapataka) is being
turned upside down. The lamp of the Dharma (dharmapradipa) is about to be extinguished. Those who
proclaim the Dharma are about to leave. Those who practice the Path are becoming more and more rare.
The power of the wicked is ever growing. In your great loving-kindness (mahamaitri), it is necessary to
found solidly (avasthapayati) the Buddhadharma."195

Then the Great Kasyapa, whose mind is like a clear tranquil ocean, replied: "You have spoken truly. It is
truly as you have said. Before long, the universe will be without knowledge (jiiana) and plunged into
shadows." Then Kasyapa the Great, by his silence, accepted their invitation. The devas prostrated at the

feet of Kasyapa the Great; at once they disappeared and returned home.

Then after some time, Kasyapa the Great thought: "What shall I do so that this great doctrine, acquired
with difficulty by the Buddha during three incalculable periods (asamkhyeya kalpa), will remain for a long
time?" Having pondered thus, [he said]: " I know how to ensure a long life for this doctrine: it is necessary
to compile the Sieou tou lou (Sutras), the A p'i t'an (Abhidharma) and the P'i ni (Vinaya) and make the
three baskets of the Dharma (dharmapitaka). In this way, the Buddhadharma will last for a long time and
the people of the ages to come will receive it and practice it. Why is that? From age to age, with painful
effort and out of compassion (anukampa), the Buddha exerted himself to acquire this doctrine and has
proclaimed it to men. We must likewise comply respectfully with the Buddhadharma, spread it and develop

it."

Then, having pronounced these words, Kasyapa the Great went to the top of [67¢] Mount Sumeru. He

struck the bronze gandi’ 196 and recited this stanza:

Disciples of the Buddha!
Keep well the memory of the Buddha.

We must recognize the benefits of the Buddha.
Do not enter into nirvana.

The sound of the gandi and the sound of the words of Kasyapa the Great spread throughout the entire
trichiliomegachiliocosm (trisadhasramahdsahdasralokadhdtu) and all heard him. The disciples endowed with
miraculous powers (rddhibala) assembled around Kasyapa the Great who said: "The Buddhadharma is
about to be extinguished. The Buddha, who for three incalculable periods (asamkhyaya kalpa), by difficult
effort and out of compassion (anukampd) for beings, has acquired this Dharma, has entered into

parinirvana. Those of his disciples who know the Dharma (dharmajiia), retain the Dharma (dharmadhara)

195 1n the Kia ye kie king (Concile, p. 4) and also in the Legend of Asoka (Concile, p. 28), the devas and especially
Sakra and the four devarajas, invite Kasyapa to gather up the doctrine.

196 1n the legend of Asoka (Concile, p. 28) also, Kasyapa called the assembly together by striking a gandi which
resonated throughout Jambudvipa and the trichiliocosm. - Other sources, Kia ye king, Tchouan tsi san tsang (Concile, p.
5, 95) simply say that Kasyapa called together the samgha. - In the P'ou sa tch'ou t'ai king (Concile, p. 126) Kasyapa sent
his five hundred arhats to all the universes of the ten directions to announce the council. They brought back with them, in
Sahaloka, 804,000 individuals.
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and recite the Dharma (dharmabhanaka), have all entered nirvana along with the Buddha. Now that the
Dharma is about to be lost, it is necessary to have the greatest compassion (karuna) for beings to come.
Having lost the eye of wisdom (prajiidcaksus), they will be stupid and blind. In his great kindness and
great compassion (mahamaitrikarund), the Buddha has had pity for beings. We should respectfully comply
with the Buddha's doctrine. Let us wait until we have compiled the baskets (pitaka) of the sacred words

and then we will enter into nirvana as we please." 197

All who had come to the assembly accepted this command and remained. Then Kasyapa the Great chose a
thousand individuals.|98 With the exception of Ananda, all were arhats, having acquired the six
superknowledges (abhijiia), liberation (vimoksa) complete and without any doubt. All had acquired the
three knowledges (vidya), mastery of samdadhi (samadhivasitd). They could practice the samdadhis in a
forward or reverse direction (pratilomanulomatah). All were without obstacles (avyadhata). They recited
the three baskets (tripitaka) and understood the inner (adhyatmika) and outer (bﬁhya)199 sacred scriptures.
They recited and knew fully the eighteen kinds of great siitras of the heretical sects (tfrthika)200 and all of

them were able to conquer the heterodox (pasanda) in debate.

Question - Since there were incalculable numbers of such arhats, why were only a thousand chosen and no

more?

Answer - When king P'in p'o so lo (Bimbasara) found the Path, eighty-four thousand dignitaries also found
the Path. Then the king decreed this commnd in the palace: "Let there always be enough rice to offer to a
thousand people."201 King A ché-che (Ajatasatru) did not break this rule. Thus Kasyapa the Great said to
himself: "If we continue to beg our food endlessly, the heretics (firthika) will object to us violently and will
suppress our rules (vidhi). Presently in the city of Wang ché (Rajagrha), rice is constantly supplied to a
thousand men.202 That is where we should dwell in order to recite the baskets of the texts." It was for that
reason that one thousand men were chosen and no more.[68a] Then Kasyapa the Great, accompanied by a

thousand men, went to the city of Rajagrha on the mountain K'i ché kiue (G_rdhrakﬁtaparvata).203 He said

197 Also in the legend of Asoka (Concile, p. 32) Kasyapa forbids the arhats to enter nirvana before they have compiled
the scriptures.

198 The first Council brought together five hundred participants according to most sources, one thousand according to the
Mahasamghika Vinaya (Concile, p. 204) and Hiuan tsang, Si yu ki, tr. Beal, II, p. 161; Watters, Travels, 11, p. 160. The
Mpps is aware of these numbers; here it speaks of one thousand members, but later (p. 69¢) of five hundred. Therefore its
account is not homogeneous, as Przyluski has noted.

199 According to Przyluski, this concerns the canonical and extracanonical scriptures, or else the Buddhist and non-
Buddhist scriptures.

200 For these eighteen great siitras, see Bukkyd daijiten, p. 941b.

201 This command was given by Bimbasara after his second meeting with the Buddha.

202 gome sources describe the welcome given by Ajatasatru to the Council members. Cf. Legend of Asoka (Concile, p.
38) and Ken pen chou... tsa che, T 1451, k. 39, p. 404a-b.

203 The Council was held at Rahagrha, but the sources do not agree on the exact place: the rock-cave Pippalayana (Ken
pen chou... tsa che, T 1451k. 39, p. 404b; Legend of Asoka in Concile, p. 38); Saptaparna cave on the side of mount
Vaihara, Vebhara in Pali (Mahavastu, I, p. 70; Mahavamsa, III, v. 19); the cave of mount Tch'a a ti or Tch'o ti

91



to king Ajatasatru: "Give us food. Let someone bring us our food each day. We are about to compile the

baskets of the texts here and we will be unable to occupy ourselves with anything else."

In this place, at the time of the summer retreat (varsa), the fifteenth day of the third month, at the time of
the recitation of the precepts (sila), having gathered together the samgha, Kasyapa the Great entered into
samadhi. With his divine eye (divyacaksus), he contemplated to see if, in the present assembly, there was
someone who had not yet completely subdued the afflictions (k/esa) whom it was necessary to expel.
Ananda was the only person who had not completely subdued them. The other 999 had already destroyed
the impurities (ksinasrava); they were pure (visuddha) and stainless (vimala). Kasyapa the Great, coming
out of samadhi, led Ananda by the hand out of the assembly and said to him: "Here in this pure assembly,
they are going to recite the baskets of the texts. Your bonds (bandhana) are not yet suppressed, you must

not stay here."

Then Ananda wept with shame and thought: "For twenty-five years I accompanied the Bhagavat; I served
him; I was at his disposal.204 I have never yet suffered such great sorrow. The Buddha was truly
venerable, compassionate and patient." Having had this thought, he said to Kasyapa the Great: "In the long
run, I would have had the strength to find the Path, but in the Buddhadharma, arhats must not serve
anyone, must not be at the disposal of anyone, must not carry out anyone's orders. It is for that reason that I

have kept a trace of bonds (bandhana) and have not completely broken them."

Kasyapa the Great said: "However, you have committed faults (dpatti).zo5 The Buddha was unwilling that
women should leave home. You insistently begged the Buddha to allow them to practice the Path. For this
reason, the proper law of the Buddha will be exhausted at the end of five hundred years and will diminish.

In this you have committed a duskrta fault."206 Ananda said: "I was sorry for Kiu t'an mi (Gautami).

(Mahasamghika Vinaya, T 1425, k. 32, p. 490c; Legge, Fa-hien, p. 85); a cave situated on the north side of mount Daksina
(Hiuan-tsang in Watters, Travels, I1. p. 160); the cave of Nyagrodha (Dulwa in Rockhill, Life, p. 151).

204 When he was fifty years old, after twenty years of ministry, the Buddha attached Ananda to himself as an
upasthayaka. Before accepting this duty, Ananda had set conditions: never to share the food or clothing of the Buddha,
not to accompany him on his visits among lay people, always to have access to him. See Che tcho king
(Upasthayakasiitra) in Tchong a han, T 26 (no. 33), k. 8, p. 471c-475a, the Mulasarvastivadin Vinaya (Rockhill, Life, p.
88), and other later works, such as Wen kiu, comm. on Saddharmapundarika, T 1718, k. 2, p. 18b. - The
upasthayakasitra does not have its correspondent in the Pali canon, but reappears in Buddhaghosa's commentaries in a
more elaborate form, where the conditions set by Ananda increase to eight: Manoratha, I, p. 294-296; Comm. on the
Theragatha in Rh. D., Brethren, p. 350-352; Hardy, Manual, p. 234-235.

205 I all the accounts of the council, Kasyapa reproached Ananda with a number of faults: two in the case of the Fen pie
kong t6 louen (Concile, p. 120-122); four in the Tchouan tsi san tsang (ibid, p. 97-98); five in the Pali Vinaya (ibid, p.
156-159); six in the Mahi$asaka Vinaya (ibid, p. 148-153), the Sarvastivadin Vinaya (ibid, p.232-234) and the legend of
Asoka (ibid, p. 47-51); seven in the Dharmagupta Vinaya (ibid, p. 182-186), the Mahasamghika Vinaya (ibid, p. 214-
215), the Milasarvastivadin Vinaya and the Parinirvanasitra (ibid, p. 83); nine in the Kia kie king (ibid, p. 13-15). - The
Mpp$ counts six faults but enumerates only five.

206 The institution of the order of nuns at Ananda's request is related in the Vinaya, II, p. 253 (tr. Rh. D.- Oldenberg, III,
p. 320); Anguttara, IV, p. 274; Tchong a han, T 26 (no. 116), k. 28, p. 605a: K'iu t'an mi ki kouo king, T 60; Ta feng pien
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Moreover, in the doctrine of the Buddhas of the three times (tryadhvan), there are always four categories

[of disciples]. Why would our Buddha Sakyamuni be the only one not to have them?"

Kasyapa the Great again said: "When the Buddha was about to enter into nirvana, he came to the city of
Kiu yi na kie (Ku$inagara). He was suffering from a backache. Four upper robes (uttarasanga) were laid
down one on top of another; he lay down and said to you: ‘I need some water.” You did not give him any.
In that you committed a duskrta fault.”207 Ananda replied: "At that time, five hundred chariots were
crossing the stream, making the water turbid and impure. This is why I did not take any." Kashyapa the
Great again said: "Exactly, if the water was impure, the Buddha had miraculous power (riddhibala) strong

enough to purify an ocean of impure water. Go and confess your duskrita fault."

Again Kasyapa the Great said: "The Buddha summoned you: a man learned in the practice of the four
bases of miraculous power (rddhibala) could remain in this world for a kalpa or a fraction of a kalpa. You
remained silent without answering. He questioned you three times and you remained silent. If you had
answered him, the Buddha, learned in the practice of the four bases of miraculous power, would [68b]
have remained in this world for a kalpa or a fraction of a kalpa. Because of you, the Buddha has

prematurely entered into nirvana. In that, you have committed a duskrta fault.208 Ananda said: "Mara

fo pao ngen king, T 156, k. 5, p. 152; Ta ngai tao pi k'ieou ni king, T 1425, k. 30, p. 471a; Sseu feu liu, T 1428, k. 48, p.
922¢; Che song liu, T 1435, k. 15; Ken pen chou... tsa che, T 1451, k. 29-30, p. 350b. - This instituting is also narrated in
Sanskrit in the fragments of the Bhiksunikarmavacana published by C. M. Ridding and L. de La Vallée Poussin in BSOS,
I, 1920, p. 124-125.

207 This episode is told in very different ways in the texts:

1) Tch'ang a han, T 1 (no. 2), k. 3, p. 19¢: Being thirsty, the Buddha asked Ananda three times in succession to go and fill
his bowl at a river. Ananda replied that the water had just been disturbed by the passing of five hundred chariots and
suggested that he go to get water from the Kakutstha river. Then an asura, converted to Buddhism, filled a bowl "with
water purified eight times" and offered it to the Buddha who accepted it out of compassion for him. - It is this refusal of
the water which is blamed on Ananda in all the narratives of the first Council with the exception of the Pali Cullavagga.
2) Fo pan ni yuan king, T 5, k. 2, p. 168a; Pan ni yuan king, T 6, k. 2, p. 183c; Ken pen chou... tsa che, T 1451, k. 37, p.
391a: At the request of the Buddha, Ananda went directly to draw water from the river Kakutstha, but noticing that the
water had become disturbed by the passage of 500 chariots, he asked the Buddha to use it only for his ablutions and he
went to quench his thirst in the Hiranyavati river which flowed nearby. The Buddha followed this advice.

3) Digha, I, p. 128-129: Ta pan nie p'an king, T 7, k. 2, p. 197b. The Buddha asked Ananda to go to find some drinkable
water in the nearby brook three times. Ananda twice objected that the water was disturbed and proposed going to find
some in the Kakutstha river. At the third request, he obeyed and noticed to his great astonishment that the water of the
stream had become clear.

In accord with this tradition - probably revised - of the Pali Digha, the Cullavagga, in its story of the first Council, does
not blame Ananda with having refused water to the Buddha.

It would be interesting to compare these different traditions with the Sanskrit text of the Mahaparinirvanasiitra recovered
in central Asia. Unfortunately, so far we have only short extracts published by E. Waldschmidt, Beitrdge zur
Textgeschichte des Mahaparinirvanasitra, NGGW, Fachgr. 111, Band II, Nr. 3, 1939, p. 55-94.

208 This reproach is not the same in all the narratives:
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clouded my mind. That is why I did not speak. It was not out of maliciousness that I did not answer the
Buddha."

Again Kasyapa the Great said: "You have stepped on the samghati of the Buddha. In that you have
committed a duskrta fault." Ananda said: "At that time, a great wind arose and there was no-one to help
me. While I was holding the robe, the wind blew and it fell beneath my foot. It is not out of disrespect that
I stepped on the Buddha's robe."

Again Kasyapa the Great said: "You showed the women the mark of cryptorchidy (kosagatavastiguhya) of
the Buddha after he entered into parinirvana. Is that not shameful? In that you have committed a duskrta
fault." Ananda said: "At that time I thought: if the women see the Buddha's mark of cryptorchidy, they will
feel ashamed of their own female body and want to obtain a male body so as to plant the roots of merit
with the view of realizing Buddhahood. This is why I showed the women [his organs]. It is not out of

impudence that I have broken the precepts (sila)."

Kasyapa the Great said: "You have committed six kinds of duskrta faults. You must confess (pratidesana)
these faults completely in the samgha." Ananda said that he agreed and that he would follow the
instructions of the dyusmat Mahakadyapa and the samgha. Then Ananda fell to his knees, joined his palms
together, uncovered his right shoulder (ekamsam uttarasangam kuritva), took off his leather sandals and
confessed his six kinds of duskrta faults. Kasyapa the Great took Ananda by the hand out of the samgha
and said to him: "Completely destroy your impurities (asrava) and then you can re-enter. Do not return

until your last bonds (bandhana) are broken." Having spoken thus, he himself shut the door.209

Then the arhats deliberated in these terms: "Who can recite the Vinaya- and the Dharmapitaka? The
ayusmat A ni lou teou (Aniruddha) said: "Under Ché li fou (Sariputra), the second Buddha, there was an
excellent disciple called Kiao fan po t'i (Gavampati) [in the Tsin language, ' Ox breath’]210. Gentle and

1) The legend of Adoka (Concile, p. 50), the Sarvastivadin Vinaya (p. 233) and the Mpp$ blame Ananda with having
shown the private parts of the Buddha to women. [For this cryptorchidy, see below, k. 4, p. 90b]. Ananda excuses himself
by saying that he wanted them to desire a male existence.

2) The Mahi$asaka Vinaya (p. 135), the Dharmagupta Vinaya (p. 186) and the Pali Vinaya (p. 137) blame Ananda for
having allowed the women to be the first to venerate the body of the Buddha, which they soiled with their tears. To justify
himself, Ananda offered the late hour as an excuse.

3) In the Kia ye kie king (Concile, p. 15) and the Milasarvastivadin Vinaya (Rockhill, Life, p. 154). these two versions of
the same reproach are combined. He is blamed for having shown the private parts of the Buddha and for having allowed
the women to be the first to venerate his body.

209 Przyluski sees in this judgment on Ananda "an ancient procedure destined to purify the community by expelling a
scapegoat" (Concile, p. 268).

210 The episode of Gavampati is also narrated by the Kia ye kie king (Concile, p. 6-11), the legend of Asoka (p. 29-32),
the Tchouan tsi san tsang (p. 96-97), the Fen pie kong t6 louen (p. 115-116) and the Milasarvastivadin Vinaya (Rockhill,
Life, p. 149-150). At the request of Kasyapa, Aniruddha contemplates the world to see if all the arhats have come to the
assembly. He discovers Gavampati in the palace of the Sirfsas. A young bhiksu called Péirna or Suprabuddha is entrusted
with inviting him. Learning of the Buddha's death, Gavampati at once entered into nirvana. He cremated himself and four

springs, gushing forth from space, watered his ashes and uttered a gatha.
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kind, he dwells constantly in closed retreat. He abides in the calmness of the mind (citfasamatha). He
knows the Vinaya- and Dharmapitaka. Now he abides in the heavens of the Che li cha chou yuan

(Sirfsavana).21 Iieta messenger be sent to ask him to come."

Kasyapa the Great said to a recently ordained bhiksu212: "Are you under the orders of the samgha?" The
recently ordained bhiksu answered: "What does the samgha command?" Kasyapa the Great said: "The
samgha requests you to go to the heavens of the Sirfsavana, to the dwelling of the arhat Gavampati."
Carried away with joy, the bhiksu received the orders of the samgha. He said to Kasyapa the Great: "When
I have reached the arhat Gavampati, what shall I say to him?" Kasyapa the Great said: "When you arrive
there, you will say to Gavampati: Kasyapa the Great and the other arhats who have destroyed the
impurities (ksinasrava) have all assembled in Yen feou t'i (Jambudvipa). There is great business for the

samgha related to the doctrine. Come quickly."

[68c] The recently ordained bhiksu prostrated himself before the samgha (samgham sirasabhivandya), and
circumambulated it three times to the right (trihpradaksinikrtya). Like the bird with golden wings
(garuda), he took his leave into space. He came to Gavampati, prostrated and said to him: "O venerable
one, gentle and kind, you have few desires (alpeccha), you know how to be content with little
(alpamatrena samtustah), you are ever in contemplation (satatsamahita). Kasyapa the Great addresses
himself to you in these words: 'Now there is great business for the samgha related to the doctrine. Hasten to
come down to see the assembly [like] gathered jewels.' "Then Gavampati had some doubts; he said to this
bhiksu: "Does not the samgha have some quarrelsome subject (vivadavastu), that it calls upon me? Are
there not some schisms in the samgha (samghabheda)? Has the Buddha, this sun, been extinguished?" The
bhiksu said: "It is truly as you have said. The great master (mahdcarya), the Buddha, has gone into
nirvana." Gavampati said: "How quickly has the Buddha entered into nirvana! The eye of the world
(lokacaksus) is extinguished! My upddhydya Ché li fou (Sariputra), the chief [of the doctrine], who could
turn the wheel of the Dharma like the Buddha, where is he now?" He replied: "He has already entered into
nirvana." Gavampati said: "The great teachers are far away. What resources are left for us? Mo ho mou k'ie
lien (Mahamaudgalyayana), where is he now?" The bhiksu said: "He also has entered into nirvana."
Gavampati said: "The Buddhadharma is going to dissolve. The great men are gone. Beings will mourn." He
asked: What is the gyusmat Ananda doing now?" The bhiksu answered: "Since the Buddha's nirvana, the
ayusmat Ananda weeps with sorrow and despair." Gavampati said: "Ananda's remorse comes from the fact
that he is still in the bondage of passion (anunayabandhana) and [for him] the separation gives rise to
suffering. What has become of Lo heou lo (Rahula)?" He replied: "Having obtained arhathood, Rahula has
neither grief nor sorrow. He contemplates only the nature of impermanence (anityalaksana) of the
dharmas," Gavampati said: "It is difficult to break the afflictions and having broken them, to be without

sadness." Gavampati said: "I have lost the great Teacher free of desires (vitardga). What is the use of

For this individual, see Vinaya, I, p. 19; Digha, I, p. 356; Theragatha, v. 38; Sumangala, III, p. 8/4. Przyluski (Concile,
p. 255) identifies him as a god of dryness and of wind.
211 This is the serisakavimana of the Pali sources, a palace in the world of the Caturmaharajikas. Cf. Digha, II, p. 356.

212 Piirna or Suprabuddha according to other sources.
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remaining in Sirfsavana? My upddhydya and the great teachers all have entered nirvana. I can no longer go

down to Jambudvipa. May I remain here in order to enter into parinirvana,"

[69a] Having spoken these words, he entered samadhi and leapt into space. His body emitted light rays
(rasmi) and water and fire.213. With his hands he touched the sun and moon and manifested all kinds of
miracles (pratiharya). From his mind there emanated flames that consumed his body. From within his body
came water which flowed in four streams as far as Kasyapa the Great. From the water there came a voice
that pronounced this stanza:

Gavampati salutes by bowing his head

To the samgha of venerable ones, the excellent supreme samgha.

Having learned of the Buddha's nirvana, [he said]: "I am leaving in my turn."”
Thus, when the great elephant departs, the little one follows him
Then the recently ordained bhiksu, carrying the robe and bowl, returned to the samgha.

At that moment, Ananda reflected [on the nature] of dharmas and sought to exhaust his last impurities
(@srava). During the night, he sat in dhyana, walked to and fro, and sought the Path (marga) anxiously and
zealously. Ananda's wisdom (prajiid) was great, but his power of samadhi was weak. That is why he did
not obtain the Path immediately. If his power of concentration had been equal to his wisdom, he would
have quickly obtained [the Path]. Finally, when the night was almost over and he was very tired, he lay
down. Now, on lying down to reach his pillow (bimbohana), just as his head touched it, suddenly he
attained enlightenment.214 As a bolt of lightning drives away the shadows, he saw the Path. Then Ananda
entered the diamond-like (vajra) samadhi and crushed the mountain of all the afflictions (k/esa). He
obtained the three knowledges (vidya), the six superknowledges (abhijiia), complete liberation (vimoksa)

and became an arhat of great power.

Then, during the night, he went to the door of the hall where the samgha was gathered, knocked at the door
and called. K4Syapa the Great asked: "Who is knocking at the door?" He answered: "It is I, Ananda!"
Kasyapa the Great said: "Why have you come?" Ananda replied: "Tonight I have destroyed the impurities
(asravaksaya)." Kasyapa the Great said: "The door is not open to you. Enter through the key-hole."
Ananda answered: "So be it!" Then, thanks to his miraculous power (rddhibala), he entered by way of the
keyhole.215 He prostrated at the feet of the monks and confessed [his faults], saying: "O Great Kasyapa!
Do not recriminate!" Kasyapa the great touched his hand to Ananda's head and said: "I did it intentionally

for your own good so that you would find the Path. Do not hold a grudge against me. In this manner, I

213 These are twin miracles (yamakapratiharya) which the Buddha accomplished on many occasions (Nidanakatha, p.
77, 88, 193; Mahavastu, 111, p. 115; Divyavadana, p. 161, 378) and which the saints often produced at the time of entering
nirvana (see below, k. 3, p. 79a, Mahakasyapa's nirvana)

214 ¢y, Vinaya, I, p. 286: apattaii ca sisam bimbohanam bhuimito ca pada muttd. This strange detail is noted by almost
all the sources: Legend of Asoka (Concile, p. 36); Mahisasaka Vinaya (p. 140), Dharmagupta Vinaya (p. 175),
Mahasamghika Vinaya (p. 208) and Miilasarvasyivadin Vinaya (Rockhill, Life, p. 156).

215 1n the Mahasamghika Vinaya (Concile, p. 209), Ananda found the door shut, but did not enter through the keyhole.
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have brought you to realize yourself. Thus, when one, with one's hand, paints space, space is not filled. In
the same way, the mind of an arhat who is at the center of all dharmas is not affected. Take you former

place."

At this time, the samgha deliberated in these terms: "Gavampati has entered nirvana. Is there anybody else
who is able to compile the basket of the Dharma (dharmapitaka)? The ayusmat Aniruddha said: "There is
the @yusnmat Ananda. Among the Buddha's disciples, he has always served the Buddha and lived close to
him. He has heard the texts, has been able to remember them, and the Buddha has constantly praised him
and approved of him. This Ananda could compile the texts." Then the Gyusmat Mahakasyapa touched
Ananda's head and said to him: "The Buddha entrusted you to keep (dharayati) the basket of the Dharma.
You should be grateful for the blessings of the Buddha. In what place did the Buddha first explain the
Dharma? The great disciples of the Buddha who were able to [69b] to keep the basket of the Dharma have
all entered nirvana. There is only you. Now, in accord with the Buddha's mind and out of compassion for
beings, you must compile the basket of the Buddhadharma." Then, prostrating before the samgha, Ananda

sat down on the lion-seat (simhdsana). Then Kasyapa the Great recited these stanzas:
The Buddha is the holy king of the lions.
Ananda is the son of the Buddha.
Seated on the lion's seat
He contemplates the assembly lacking the Buddha.
Just as the assembly of the venerable ones
Lacking the Buddha, has lost its power (prabhava),
So in the moonless night
The constellations are without charm.
O great sage, speak!
Son of the Buddha, you must explain
In what place the Buddha spoke for the first time.

You must reveal it now.

Then the gyusmat Ananda, with one-pointed mind (ekacitta), joined his palms, turned towards the place of

the Buddha's nirvana and spoke thus:
When the Buddha preached the Dharma for the first time,
I did not see it.
Thus have I heard by tradition (paramparaya):

The Buddha was living at VaranasI.
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For the five bhiksus, the Buddha

Opened the gate of the immortal for the first time.

He preached the sermon of the four truths:

The truths of suffering, its origin its cessation and the path.
Ajfiata, Kaundinya,

Were the first to attain the vision of the Path.

A multitude of eighty thousand devas

All penetrated into the course of the Path likewise.

Having heard these words, the thousand arhats rose up into space to the height of seven to lo (fala) trees.

They all said: "Alas! The power of impermanence (anityatabala) is great! In the same way as we saw with

our own eyes the Buddha preaching the Dharma, here now he is speaking and we are listening!" Then they

uttered these stanzas:
We have seen the marks of the Buddha's body,
Like a mountain of fine gold.
These marvelous marks have lost their virtue,
There remains just a name.
That is why it is necessary, by every possible means,
To endeavor to leave the three worlds
By accumulating zealously the roots of good.

Nirvana is the supreme happiness.

Then the ayusmat Aniruddha uttered this stanza:
Alas! The universe is impermanent

Like the moon (reflected in the water) and like the banana tree.

The one whose merits fill the three worlds

Has been destroyed by the wind of impermanence

Then Kasyapa the Great also uttered these stanzas:

The power of impermanence is very great.
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Stupid people and wise people, poor and rich,
[69¢] Whether they have or have not found the path,
No-one can escape it.
Neither skillful words nor marvelous jewels
Nor lies nor strenuous protestations [allow one to escape from it].
Like a fire that consumes everything
Such is the law of impermanence.

Kasyapa the Great said to Ananda:216 "From the Tchouan fa louen king (Dharmacakrapravartanasiitra) up
to the Ta pan nie p'an (Mahaparinirvanasiitra), the collection forms the four 4 han (Agama): 1. Tseng yi a
han (Ekottaragama), 2. Tchong a han (Madhyamagama), 3. Tch'ang a han (Dirghagama), 4. Siang ying a
han (Samyuktagama). This is what is called the Basket of the Dharma of the Siitras (satmpi,taka).217

216 The end of this chapter tells about the compilation of the Buddhist scriptures. The formation of the canon or canons
has already been the object of many studies, the list of which is in Winternitz, Literature, 11, p. 1, n. 1, and in Lav.,
Dogme et philosophie, p. 198. It is important to take the Pali canon down from its pedestal where Rhys Davids and
Oldenberg have placed it. On this subject, see S. Lévi, Observations sur une langue precanonique du Bouddhisme, JA,
Nov.-Dec. 1912, p. 511; Przyluski, Concile, p. 333-365; F. Weller, Die Ueberlieferung des allteren buddhistischen
Schrifitums, AM, V, 1928-39, p. 149-182; A.B. Keith, The Home of Pali, BS, XXXI, p. 747.

On the literary activity displayed in the course of the Council, the sources are not in absolute agreement; the differences
they manifest allow them to be classified perhaps chronologically:

a. The scriptures are divided into two sections: Dharma and Vinaya. - Upali recites the Vinaya and Ananda the siitras
(Pali Vinaya and Mahi$aka Vinaya, in Przyluski, Concile, p. 143-147. - The Fathers receive the Agamas from Ananda
and write the rules and precepts (ibid p. 211-216).

b. To the first two pitakas is added a Matrka or catechesis. - Ananda recites the Siitrapitaka, Upali the Vinayapitaka,
Kasyapa the Matrka (Legend of Asoka, ibid p. 39-45).

c¢. The scripture is divided into three pitakas, but their order or their reciters is uncertain.. - Upali recites the Vinaya,
Ananda the siitras and the Abhidharma (Sarvastivadin Vinaya, p. 227-231; Dharmagupta Vinaya, p. 187-195; Mpps).

217 According to some authors (S. Lévi, Les seize Arhat, JA, 1916, p. 31-32; J. Przyluski, Concile, p. 352 sq), the order
in which the Agamas are cited was of importance. Here are some lists where the Agamas are indicated by their initials (D
= Digha; M = Madhyama; S = Samyukta; E = Ekottara; K = Ksudraka):

M-D-E-S, in Mahaparinirvanasitra, T 6, k. 2, p. 191a.

S-D-M-E, in Milasarvastivadin Vinaya,T 1451, k. 39, p. 407b-c.

E-M-D-S, in Mpp$ and Tchouan tsi san tsang, T 2026, p. 3b. [It should be noted that the Mpps, which counts only four
Agamas, is however aware of the Ksudraka to which it will refer below, k. 5, p. 99b].

S-M-D-E, in Asanga's Yogacaryabhumi,T 1579, k. 85, p. 772c.

D-M-S-E-K, in Pali canon (cf, Atthasalini,p. 25-26; tr, Tin, Expositor, 1, p. 31-32; Mahisasaka Vinaya, T1421, k. 30, p.
191a; Mahasamghika Vinaya, T 1425, k. 32, p. 491c.

D-M-E-S-K, in Dharmagupta Vinaya, T 1428, k. 54, p. 968b; the P'i ni mou lourn of the Haimavata school, T 1463, k. 4,

p. 818a; the relation of Nandamitra, in S. Lévi, Les seize arhat, p. 20.
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The great arhats asked further: "Who can clearly bring together the basket of the Vinaya (vinayapitaka)?"
They all said: "The @yusmat Yeou p'o li (Upali). Of the five hundred arhats, he is foremost of those who
maintain the discipline (vinayadhara). Let us invite him now." Then they invited him with these words:
"Get up and sit on the lion-seat (simhdasana) and tell us in what place the Buddha first enunciated the
Vinaya and collected the precepts (sila)." Upali received the orders of the samgha. Seated on the lion-seat,
he said: "Thus have I heard: once the Buddha was at P'i ché [i (Vaisali). At that time, Siu ¢'i na (Sudinna)

son of the householder Kia lan t'o (Kalanda) conceived a lustful desire for the first time."218

(1-3) The Explanations relative to the 250 Precepts (paricasaddvisatasilasamprayuktakartha) in three
sections (varga), (4) the Seven Precepts (saptadharma), (5) the Eight Precepts (astadarma), (6) the Pi
k'ieou ni pi ni (bhiksunivinaya), (7) the Tseng yi (Ekottara), (8) the Yeou p'o li wen (Upaliparupriccha), (9)
the Tsa pou (Ksudrakavarga), these 80 sections (varga) form the Basket of the Discipline
(vinayapi_taka).219

Again the arhats had this thought: "Who can clearly bring together the basket of the 4 p'i t'an
(Abhidharmapitaka)?" They thought: "Among the five hundred arhats, the dyusmat Ananda is the foremost

of those who explain the siitras. Let us invite him." Then they invited him with these words: "Get up and

E-M-D-S-K, in Fen pie kong t6 king (Przyluski, Concile, p. 119).

218 See Sudinna's wrong-doing in Vinaya, III, p. 10-21 (tr. Horner, I, p. 21-38); Wou fen liu, T 1421, k. 1, p. 2b; Sseu fen
liu, T 1428, k. 1, p. 569c; Che song liu, T 1433, k. 1, p. la.

219 We have already commented several times that the Mpps$, when it cites 'the Vinaya in a vague way’, almost always
refers to the Sarvastivadin Vinaya, the Chinese translation of which, entitled Che song liu, was started in 404 by
Punyatara, continued by Kumarajiva (translator of the Mpp$) and completed by Vimalaksa (cf. Bagchi, I, p. 177). The
Mpps$ and the Che song liu both having been translated by Kumarajiva, it is not surprising that the Mpps, in analyzing the
Vinayapitaka here, purely and simply reproduces the table of contents of the Che song liu. Nevertheless, instead of
calling the chapters of this Vinaya song (parivarta), he calls them pou (varga). To verify the exactness of the information

given here by the Mpps, it is sufficient to compare them with the main divisions of the Che song liu (T 1435, vol. 23):

Song 1-3:Untitled but dedicated to the explanation of the 250 precepts p-1
Song 4: Ts'i fa (saptadharma) p. 148

Song 5: Pa fa (astadharma) p- 206

Song 6: Tsa song (kshudrakaparivarta) p. 257

Song 7: Ni liu (bhikshunivinaya) p- 302

Song 8: Tseng po li wen fa (Upaliparipriccha) p. 346

Song 10: Chan song (kusalaparivarta) p. 379
The pou of the Mpp$ corrspond to these ten son, which ends by saying: "These 80 pou form the Basket of the Vinaya."
The number 80 is obviously an error and should be replaced by 10.
But this error is easily explained, for we know that if, in another passage of the Mpp$ (k. 100, p. 756¢), the Vinaya of the
land of Kasmir (ki pin), which rejected the Jatakas and the Avadanas, consists of only 10 chapters (pou = varga), there is
a Vibhasa in 80 chapters, which comments on it; on the other hand, the Vinaya of the land of Mathura, with its Avadana
and its Jatakas, consists of 80 chapters. Cf. Przyluski, ASoka, p. 214-215; Fables in the Vinaya-Pitaka of the Sarvastivadin
School, THQ, vol. V, p. 1-5.

In other sources, the Vinayapitaka is analyzed in quite a different way. See references in Przyluski, Concile, p. 409.
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go to sit on the lion-seat (simhdsana). In what place did the Buddha first preach the Abhidharma?" Ananda
received the orders of the samgha. Seated on the lion-seat, he said: "Thus have I heard: once the Buddha
was dwelling in the city of Ché p'o Ii (Sravasti). At that time, the Buddha said to the bhiksus: 'Those in
whom the five fears (bhaya), the five sins (apatti) and the five hatreds (vaira) have not been suppressed
and extinguished experience innumerable evils in this life in their bodies and their minds for this reason
and, in subsequent lives, they fall into the bad destinies (durgati). Those who do not have the five fears, the
five sins and the five hatreds, for this reason are, in this life, happy in every way in body and mind and, in
subsequent existences, they are reborn in the heavens (svarga) or in a pleasant abode (sukhavihara). What
are the five fears that must be discarded? 1. Murder (pranatipata), 2. theft (adattadana), 3. illicit sexual
relationships (kamamithyacara), 4. falsehood (mrsavada), 5. alcoholic drinks (madhyapana).?20 All of
this is called the Basket of the Abhidharma (abhidharmapitaka).

[70a] When the three baskets of the doctrine were brought together, the devas, asuras, nagas and devis
made offerings of all kinds. They rained down celestial flowers (puspa), perfumes (gandha), banners
(pataka), parasols (chattra) and heavenly garments (vastra), to pay homage to the doctrine. Then they
recited this stanza:

Out of compassion for the universe

The three baskets of the Dharma hve been collected.

The omniscient one who has the ten strengths (dasabala),
The wisdom of his words is the lamp that destroys ignorance.

Question. - What is the origin of the Pa kien tou a p'i t'an (Astagranthabhidharma}, the Lieou fen a p'i t'an
(Satpadabhidharma), and the others?221

Answer. - 1. When the Buddha was in this world, the doctrine did not meet any opposition. After the
Buddha had departed, when the doctrine was recited for the first time, it was still as it was in the time when
the Buddha was alive. - A hundred years later, king A chou kia (Asoka) brought together a great assembly

of five hundred (paricavarsaparisad) and the great masters of the dharma debated.222 As a result of their

220 This recitation of the Abhidharmapitaka by Ananda is taken almost textually from the Sarvastivadin Vinaya, Che
song liu,T 1435, k. 60, p.449a (tr. in Przyluski, Concile, p. 231). According to this source, the Buddha preached the
Abhidharma for the first time in Sravasti. Actually, according to Anguttara, III, p. 204-205, it was at Sravasti, at Jetavana
in the garden of Anathapindika, that the Buddha explained the five fears in question here: Parica, gahapati, bhayani
verani.... vuccati sugatifi ca upapajjati.

With the exception of errors, the same siitra has no correspondent in the Chinese agamas. The Pali Anguttara was able to
incorporate into the Nikayas a sermon held by other schools to be part of the Basket of the Abhidharma

221 Przyluski, Concile, p. 72, translates: 'the Abhidharma in eight Aien tou (khanda) and the Abhidharma in six sections'.
Later we will see the justification for the Sanskrit titles proposed here.

222 An allusion to the second Buddhist Council and to the first doctrinal schism that ended in the formation of two
separate schools, that of the Sthavirya and that of the Mahasamghika. The Mpps is strictly dependent upon the Kashmir
tradition represented by:

1) the Mahavibhasa, T 1545, k. 99, p.510c-512a.
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2) Vasumitra's Samayabhedaparacanacakra, T 2031, p. 15a-b (tr. J. Masuda, in Asia Major, II, 1925, p. 14-15): T 2032,
p- 17b-c; T 2033, p. 20a-b.

3) Paramartha's commentary on the preceding treatise, a commentary extracts of which are incorporated into the San
louen hiuan yi by Ki tsang (T 1852, p. 8b-c} and the Sanrongengi kenyiishit by Chiikkan (T 2300, p. 455b-456b) and
translated by P. Demiéville, L'origine des sectes bouddhiques, MCB, 1, 1931-32, p.30-40.

4) the Si yi ki by Hiuan tsang (T 2087, k. 3, p.886b; tr. Beal, I, p. 150-151; tr. Watters, Travels, 1, p. 267-269, which is
inspired directly by the Mahavibhasa.

P. Demiéville has summarized this tradition: "It was only in the time of the second Council, held at Pataliputra in the
116th year after the nirvana, in the reign of king Asoka, that the controversies provoked by the heresiarch Mahadeva
caused a real doctrinal schism that resulted in the formation of two separate schools, the school of the Elders (Sthavirya)
and the school of the Great Assembly (Mahasamghika). Mahadeva's heresy was twofold: on the one hand, he claimed to
incorporate into the three baskets the siitras of the Greater Vehicle, and on the other hand, he professed five theses tending
to concede to the saints, arhats or srotadpanna, various imperfections such as the faculty of being physically tainted,
doubt, a certain ignorance, etc.... According to the Mahavibhasa, the argument was decided by Asoka in favor of
Mahadeva. Paramartha seems to wish to spare the memory of the pious monarch; according to him, it was the queen,
circumvented by her lover Mahadeva, who had the adversaries of the heresiarch thrown into the Ganges. But the latter,
using their magical powers, fled to Kashmir, where the king soon had them sought out. According to the Vibhasa, they
refused to leave Kashmir (where, later on, according to a tradition which is, however, debatable, the Vibhasa itself was
composed). According to Paramartha, they accepted Asoka's invitation and returned to Pataliputra where, Mahadeva
having died, the two schools came together for a new Council in order to purify the five famous theses. And it was then,
Paramartha tells us, that the real schism was produced and the two schools separated.

Bhavya's Sde pa tha dad par hbyed pa san rban par bsad pa (Bstan-hgyur, Mdo hgrel, XC, 12) tr. in Walleser, Sekten des
alten Buddhismus, Heidelberg, 1927, p.78-93), tells of a twofold tradition: One Council regarding Mahadeva's five points
was held at Pataliputra in the 137th year after the nirvana, under kings Nanda and Mahapadma, and ended in the splitting
of the Sthaviras and the Mahasamghikas (Walleser, p.81-82). - In the 160th year after the nirvauna, under the reign of
Dharmasoka in Pataliputra, some arguments [on the five points of Mahadeva] provoked a schism in the community which
divided the Mahasamghikas and the Sthaviras (ibid, p. 78).

The sources noted so far constitute a relatively homogeneous group that I [Lamotte] would like to call the Kashmir
tradition. Deliberately or not, it seems to ignore another group of traditions related to the second Buddhist Council which
was held at Vaisali in order to condemn ten innovations (dasa vatthiini) introduced into the disciplinary rule by the monks
of Vaisali. The references gathered by W. Geiger in his introduction to the Mahavamsa, p. LIV-LVI and by L. de La
Vallée Poussin in ERE, IV, p. 179-185, art. Councils, are not sufficient to get an idea of the question. Here is a summary
of the sources:

a. The Council of Vai$alt took place in the 100th year after the nirvana, according to the Pali Vinaya, II, p. 294-307 (tr.
Rh. D.- Oldenberg, 111, p. 386-414; Muséon, 1905, p. 258-312); Wou fen liu, T 1421, k. 30, p. 192a-194b; Mo ho seng k'i
liu, T 1425, k. 33, p. 493a-z (does not give the date); Sseu fen liu, T 1428, k. 54, p. 968¢c-971c; Samanatpasika (in Vinaya
II1, p. 294 sq, and the Chan kien liu p'i p'o cha, T 1462, k. 1, p. 677¢); P'i ni mou king, T 1463, k. 4, p. 819b; Fa hien
tchouan, T2085 (tr. Legge, p. 75).

b. The Council of Vaisali took place in the 110th year after the nirvana according to the Che song liu, T 1435, k. 60-61, p.
450a-456b; Ken pen chou... tsa che, T 1451, k. 40, p. 411c-414b, with the Tibetan correspondent in Dulwa, XI, p. 323-
330, of which there is a translation in Bu ston (Obermiller), II, p. 91-96; Taranatha, p. 41-42 (who proposes different
dates); Hiuan tsang, Si yu ki, T 2087, k. 7, p. 909b (tr. Beal, II, p. 74-75; tr. Watters, Travels, 11, p. 73-77).
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differences, two distinct sects (nikdaya) subsequently developed223, [each] having a name. - Finally a
Brahmin monk named Kia tcham yen (Katyayana), wise and of keen faculties (tiksnendriya), completely
recited the three Baskets (#ripitaka), the inner and outer texts (adhyatmikabahyasitra). Wishing to explain
the words of the Buddha, he compiled the Fa tche king pa kien tou (Jﬁénaprasthénéstagrantha).224 The

c¢. According to the Singhalese chronicles, the second Council was held at Vaisali in the 199th year after the nirvana
under the reign of Kalasoka (Dipavamsa, IV, v. 44, 47; Mahavamsa, IV, v. 8) and according to the Dipavamsa (V, v. 30-
39), the Vrjiputrakas who had been excommunicated at the Council, in their turn held a great assembly (mahdasamgiti)
whence came the Mahasamghika sect. - The Singhalese sources are also the only ones to note the existence of a third
Council which was held at Pataliputra under the chairmanship of Tissa Moggaliputta in the 236th year of the nirvana
(Dipavamsa,VII, v, 34-59), which was the seventeenth year of Asoka's reign (Mahavamsa, V, v. 280). Tissa had
missionaries adopted by the Elders of Kathavatthu (Dipavamsa, VII, v. 41, 56-58; Mahavamsa, V, v. 278) and sent them
everywhere.

If the Kasmirian tradition is compared with the traditions relating to the Council of Vaisali, it is seen that it has nothing in
common with the sources enumerated under a. and b., but that it does have points in common with the Singhalese
chronicles:

(1) The Singhalese chronicles give to Tissa Moggaliputta under ASoka the same réle that the Sanskrit Sarvastivadin
sources have Upagupta play under the great monarch (cf. Lav., Histoire, 11, p. 137; Przyluski, Asoka, s.v. Upagupta).

(2) The Tissa Moggaliputta of the Singhalese chronicles tried to make Asoka believe that the Buddha was vibhajyavadin
(Mahavamsa, V, v. 271; Comm. of the Kathavatthu in Aung, Points of Controversy, p. 7). The Vibhajyavada,
characteristic of the school of the Pali language, is a philosophical position which, by subtle distinction, accepts the
existence of a certain past, not of all the past; it is opposed to the Sarvastivada, characteristic of the school of the Sanskrit
language, which accepts the existence of the three times, including the past. When the Sarvastivadins in their Abhidharma
discuss the existence of the three times, they have as adversary a certain vibhajyavadin called Maudgalyayana (cf. Lav.,
La controverse du Temps et du Pudgala dans le Vijiianakdya, EA, 1, p. 343). This Maudgalyayana of the Sanskrit sources
may be the Moggaliputta of the Pali sources (cf. Lav., II, p. 138).

(3) The Singhalse chronicles list two councils under two different kings Asoka:

i) the Council of Vaisali followed, in the Dipavamsa, by the Mahasamgiti of the Vajjiputtakas under king Kalasoka (in the
100th year of the nirvana); if) the Council of Pataliputra under king Asoka (in the 236th year of the nirvana). - A part at
least of the Kasmirian tradition, that represented by Paramartha's commentary on Vasumitra's treatise, also mentions two
councils which took place under the same Asoka, after the 100th year of the nirvana: the council that took place before
the departure of the 500 arhats for Kasmir, and the one that took place after their return to Pataliputra (cf. P. Demiéville,
p- 21).

(4) The five points of Mahadeva expounded in the Ka$mir tradition are discussed in the Kathavatthu, II, 1-6 (ed. Taylor, I,
p. 163-204). Cf. L. de La Vallée Poussin, The Five Points of Mahadeva and the Kathavatthu, JRAS, 1910, p. 313-423).
223 For the development of the sects, W. Geiger, Mahavamsa, App. B, p. 276-287; R. Kimura, Intro. to the Hist. of Early
Indian Buddhist Schools, Calcutta, 1925; M. Walleser, Die Sekten des alten Buddhismus, Heidelberg, 1927; J. Masuda,
Origin and Dictrines of Early Indian Buddhist Schools, Asia Major, 11, 1925, p. 1-78; P. Demiéville, L'origine des sectes
bouddhiques d'apres Paramartha, MCB, 1, 1931-21, p. 15-64.

224 The traditions relating to Katyayana are confused:

a. Mahakatyayana was one of the great disciples of the Buddha, the foremost of those who explain at length the brief

aphorisms of the Buddha (Anguttara, 1, p.23: aggo sankhittena bhasitassavittharena attham vibhajantanam). He was
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originally from Ujjayint and was the disciple of Avanti (Theragatha, v. 496-501; Comm. in Rh. D., Brethren, p. 238-239;
Manoratha, I, p. 204-209).

According to concordant information, he may have been the author of the Petakopadesa: the Gandhavamsa, p. 59,
attributes this work to him. - The Mpps$, k. 2, p. 70a20-23 says: "Mahakatyayana, during the lifetime of the Buddha,
explained the words of the Buddha and made a Pi le (Petaka), 'box-collection' in the Ts'in language, which, until today, is
used in southern India." - Paramartha (in P. Demiéville, Origine des sectes, p. 49-50) says: "In the time when the Buddha
was in the world, Mahakatyayana expounded a $§astra to explain the Agama siitras of the Buddha." (This again concerns
the Petakopadesa and the Abhidharmajianaprasthana).

[The Petakopadesa is a well-known work: cf. R. Fuchs, Specimen des Petakopadesa, Berlin, 1908. According to E.
Hardy, Nettipakarana, p. VIII sq., it dates from the beginning of our era. It is a semi-canonical work: the Singhalese
tradition rejects it among the extra-canonical books; by contrast, the Mpp$ includes it among the Abhidharmas, and the
Burmese Buddhists include it, along with the Pettipakarana, the Suttasamgaha and the Milindapaiiha, in the canonical
collection of the Khuddakanikaya (cf. M. Bode, Pali Literature of Burma, London, 1909, p. 4 sq.). The Petakopadesa is
one of the main sources of Buddhagosa's Visuddhimagga and Upatissa's Vimuktimarga (cf. P.V. Bapat, Vimuttimagga
and Visuddhimagga, Poona, 1937, p. XXV). - According to the evidence of Helmer Smith (in Przyluski, Concile, p. 73, n.
6), it is still in use in Ceylon.

b. Katyayayana, author of the Jianaprasthana. - Here also (p. 70a10-12) the Mpps tells us that after the Council of Asoka
(therefore, according to its accounting, in the 200th year after the Nirvana. Katyayana composed the Jiianaprasthana.
This date was confirmed by Paramartha (in Demiévills, p. 50) who informs us "that in the 200 years, Katyayana left Lake
Anavatapta, came to the country of Magadha into the Mahasamghika school, where he established distinctions related to
the holy teaching of the Tripitaka...; those who accepted his teachings formed a separate school called 'the school that
enunciates distinctions'; these were the disciples of Mahakatyana." Actually, Katyayana was not a Mahasamghika, but a
pure Sarvastivadin. Paramarthala later corrects himself (p. 53-55) in associating Katyayana with the beginnings of the
Sarvastivadin school which was formed at the beginning of the 3rd century after the nirvana. It was as a Sarvastivadin
that he composed the Jiianaprasthana, but the sources do not agree either on the place of origin or on the date of this work.
We have just seen that the Mpps$ locates it after the Council of ASoka, therefore in the 200 years after the nirvana. -
According to the Vibhasa ( T 1545, k. 5. p. 21c¢), "when the Bhadanta [Katyayana] composed the Jiianaprasthana, he was
living in the East; this is why he cites [T 1544, k. 1, p. 918c] the five rivers known in the East." - According to Hiuan
tsang, Si yu ki (T 2087, k. 4, p. 889c¢), "three hundred years after the nirvana, the $astra master Katyayana composed the
Jiianaprasthana in Tamasavana", near Cinabhukti on the right bank of the Bias (cf. Watters, I, p. 294-295). - According to
Paramartha in his Life of Vasubandhu (T 2049, p. 189a) it is "in the five hundred years after the nirvana of the Buddha
that Katyayana of the Sarvastivadin school went to Kashmir where he gathered 500 arhats and 500 bodhisattvas to
compile the Abhidharma of his school; the result of this compilation was the Astagrantha, also called Jianaprasthana."
The Mpps$ designates this work as Fa tche king pa kien you. In a pinch, one could take this to mean, as does Przyluski,
"Jhanaprasthana in eight kien (93 and 9) fou (khanda)", but Paramartha, in his Life of Vasubandhu (T 2049, p. 189a)
explains that k'ien (5 and 10) fou is equivalent to k'ie lan t'a (9 and 5; 140 and 17; 9 and3), i.e., grantha; this is why |
[Lamotte] have restored the title as Jiianaprasthanashtagrantha. 1t is actually known that the Astagranthabhidharma, or
the Abhidharma in Eight Volumes, is a synonym of the Jiianaprasthana (cf. J. Takakusu, Abhidharma Literature of the
Sarvastivadins, JPTS, 1905, p. 82, n. 2; Lav. Introduction to the Kosa, p. XXX).

The Jiianaprasthana is cited several times in the Ko$avyakhya of Yasomitra (p. 89-12, 52, 116, 157, 694), it follows from
these citations that the work was in Sanskrit and was subdivided into skandhakas. - We have two Chinese versions: 1. 4

p'i t'an kien tou louen (Abhidharmastagrantha), T 1543, translated at Lo yang in 383 by Samghadeva and Tchou fo nien;

104



first chapter (skandhaka) deals with the supreme worldly dharmas (laukikcigmdharma).225 Subsequently,
his disciples made from it a Pi p'o so (Vibhasa) for people of ages to come who could not completely

understand the Astagrantha (or Jﬁﬁnaprasthéna).226

2. Some say: In the Lieou fen a p'i t'an (Satpédébhidharma)227 the third part in eight chapters (p'in =
parivarta) is called Fen pie che tch'ou (Lokadhatuprabheda?); this is the third part of the Leou t'an king in
six parts; it is the work of Maudgalyayana.228 In the [Abhidharma] in six parts, the first part contains eight

2. A p'i ta mo fa tche louen (Abhidharmajfianaprasthanasastra), T 1544, translated at Lo yang between 657 and 680 by
Hiuan tsang (cf. Bagchi, I, p. 161; 11, p. 489).

225 On the theory of the laukiagradharmas in the Jiianaprasthana, cf. Lav., Parayana cité dans Jiiananprasthana, M1, 11,
p. 323-327; Introd. to Kosa, p. XXX.

226According to some sources, the Vibhasa was compiled in the course of a council held under Kaniska in the monastery
of Kuvana near Jalandhara or at the vihara of Kundalavana in Kasmir. Here is a short summary of sources related to this
council:

Chinese sources: Paramartha, Vie de Vasubandhu, T 2049, p. 189a (tr. J. Takakasu, TP, 1910; - Hiuan tsang, Si yu ki, T
2098, k. 3, p. 886b-887 (tr. Beal, I, p. 151-155; tr. Watters, L., p. 270-278).

Tibetan sources: Bu ston, II, p. 997 (which tells of several different traditions); - Taranatha, p. 58-61; - Schiefner,
Tibetische Lebensbescreibung, p. 310.

Works: Kern, Histoire, 11, p. 392-394; Manual, p. 121-122; J. Takakusu, JRAS, 1905, p. 415; JPTS, 1905, p. 123; V.
Smith, Early History of India, Oxford, 1908, p. 230; Lav., Histoire, 11, p. 326-327.

This confused collection of indecisive traditions has, as its evident intention, the setting up of Kaniska as against Asoka,
and attributing to the Sarvastivadins a council which would somehow serve as a match for the synod of the
Vibhajyavadins presided over by Tissa Moggalaputta. As de La Vallée Poussin has said: "It is likely that Kaniska did not
call a council and that that there was no council." It is not unreasonable that the Mpp$ has made no mention of it.

In any case, if a Vibhasa was composed under Kaniska to serve as commentary for the Jiianaprasthana of Katyayana, it is
certainly different from the Mahavibhasa in 200 rolls which has come down to us in the Chinese translation of Hiuan
tsang (T 1545). The latter, in effect, tells a story of a eunuch (?, is this a misprint in the French — Migme Chodron) and
bulls that came, it says, "at one time', under Kaniska (cf. T 1545, k. 114, p. 593a).

227 The Satpadabhidharma, the title of which is attested in the Kosavyakya, p. 466, is the Jianaprasthana and the six
annexed treatises that are its continuation (anucara) or 'feet' (cf. Kosa, I, p. 4, n. 4). There is a list of them in Sanskrit in
the Kosavyakhya, p. 9, and in Tibetan in Buston, I. p. 49 and Taranatha, p. 296: i) Prakaranapada by Vasumitra (T 1541
and 1542; ii) Vijiianakaya by Devasarman or Devaksema (T 1539), iii) Dharmaskandha by Sariputra according to the
Tibetan sources, of Maudgalyayana according to the Chinese sources (T 1537); iv) Prajiiaptisastra by Maudgalyayana (T
1538); v) Dhatukaya by Purna according to the Tibetan sources, of Vasumitra according to the Chinese sources (T 1540);
vi) Samgitiparyaya of Mahakausthila according to the Tibetan sources, of Sariputra according to the Chinese sources (T
1536). - Along with the Jianaprasthana, these are the seven treatises of the Sarvastivadin Abhidharma. The best study of
these works is that of J. Takakusu, On the Abhidharma Literature of the Sarvastivadin, Extract of JPTS, 1905, which is
complemented by de La Vallée Poussin's Introduction to the Kosa, p. XXIX-XLII. - For the comparison with the seven
books of the Pali Abhidharma, refer to Winternitz, Literature, 1, p. 165-173; Law, Pali Literature, 1, p. 336-342;
Nyanatiloka, Guide through the Abhidhamma-Pitaka, Colombo, 1938.

228 This is probably the Dharmaskandha (T 1537) attributed to Maudgalyayana by the Chinese tradition; but in Hiuan

tsang's translation, it consists of twenty-one chapters.
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chapters (p'in); four are the work of the bodhisattva P'o siu mi (Vasumitra) and four others the work of the

arhats of Ki pin (Kaémir)229. The other five parts are the work of the Louen yi che (upadesdacarya).

3. Some say: When the Buddha was in this world, Sariputra composed the Abhidharma in order to explain
the words of the Buddha. Later, the T'ou tseu (Vatsiputriya) monks recited [this work]. To this day, this is
what is called the Chou li fou a p'i t'an (Sariputabhidharma).230

229 This is a question of the Prakaranapada (T1541 and 1542) which actually consists of eight chapters:
Paficadharmavibhanga, Jianavibhanga, Ayatanavibhanga, Saptapadarthavibhanga, Anusayavibhanga, Samgrahavibhanga,
Sahasraparipricchavibhanga, Nirvedavibhanga. If the Mpps is to be believed, only the first four would be the work of
Vasumitra.

230 The Chou li fou p'i t'an louen (T 1548) was translated into Chinese at the Che yang sseu monastery by Dharmayasas
in the years 407-408 (Bagchi, I, p. 175).

Sariputra, the foremost of the great sages (mahdpaiiiianam: Anguttara, I, p. 23) may have composed it in the very lifetime
of the Buddha: this is what the Mpp$ affirms here, probably taking this information from the Vibhasa, T 1545, k. 1, p.
1b1-3: "In all of the disciples of all of the Tathagatas, the rule is that there are two great masters who bear the holy
Dharma: in the lifetime of the Buddha, the arya Sariputra, and after his nirvana, the arya Katyayaniputra (author of the
Jiianaprasthana)." Moreover, we learn from the Atthasalini, p. 16 (tr. P.M. Tin, Expositor, 1, p. 20-21) how Sariputra was
familiar with the Abhidharma: When the Buddha was preaching the Abhidharma to the Trayastrims$a gods, he went each
day to bathe in Lake Anavatapata, then, during his rest-period, he communicated to Sariputra the content of the sermon he
had just preached. Having thus learned the Abhidharma, Sariputra transmitted it to his five hundred disciples
(Sariputtatthera pi Satthara.... bhikkhusatanam desesi). The Pali school itself claims to hold its Abhidhamma from the
Buddha himself, but through the intermediary of Sariputra. And this explains the close relationship between the
Saruputrabhidharma and the Pali Abhidhamma, a relationship manifested both in form and in content..

Independent investigations carried on both by L. de La Vallée Poussin (Introduction to the Kosa, p. LX-LXII0 and by T.
Kamura (Recherches sur I'Abhidharma, Tokyo, 1922), have shown that the S'drzputrdbhidharma is not Sarvastivadin, but
expounds a doctrine very close to that of the Pali Abhidhamma (in particular of the Vibhanga and the Puggalapaiiiiati)
and maintains the Vibhajyavadin theses expounded in the Vibhasa and the Kosa. To review them, it suffices to compare
the description of the ripadhdtu in the Sariputrabhidharma (T 1548, k. 3, p. 543) with Vibhanga, p. 1 and Kosa, I, p. 35;
the definition of dharmadhatu (k. 2, p. 535) with Vibhanga, p. 89 and Kosa, I, p. 30; the definition of nirodhasatya (k. 4,
p. 553) with Vibhanga, p. 103.

The Pali school divides its Basket of Abhidhamma into seven books, but the Haimavata school which is almost confused
with it (cf. W. Geiger, Mahavamsa, p. 278) adopts another division. (k. 4, p. 553): 1) Distinctions with questions
(Saprasnaka), 2) Distinctions without questions (Aprasnaka), 3) Connections (Samgraha), 4) Correspondences
(Samprayukta), 5) Places (dyatana). Cf. P'i ni mou king, T 1463, k. 4, p. 818a28-29 (tr. Przyluski, Concile, p. 179). This
should be compared with the first three chapters of the Sariputrabhidharma: 1) Saprasnaka, 2) Aprasnaka, 3) Samgraha-
samprayukta.

The Mpp$ adds that "later, the Vatsiputriya monks recited the Sariputrabhidharma” and Paramartha, probably on the basis
of this assertion, will explain that their founder, the arhat Vatsyaputra, had had Rahula as his upadhyaya, who himself had
had as upadhyaya Sariputra who had expounded the Abhidharma in nine parts of the Buddha, called the Abhidharma of
the Characteristics of the Doctrine or Dharmalaksanabhidharma (cf. Demiéville, Origine des sectes bouddhiques, p. 57).

Actually, the Sariputrabhidharma contains no mention of the pudgala which is the doctrine characteristic of the
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4. During the lifetime of the Buddha, Mahakatyayana explained the words of the Buddha and composed a

Pi le (petaka), 'box-collection' in the language of the T'sin. It is used even today in southern India.23!

As all these works are commentaries on the words of the Buddha, when it is said: "The five precepts
(sila)", [the commentary] says: some are material (ripin), others are non-material (aripin), some are
visible (sanidarsana), others are invisible (anidarhana); some offer resistance (sapratigha), others do not
offer resistance (apratigha); some are impure (sa@sarava), others are pure (andsrava); some are conditioned
(samskrta), others are non-conditioned (asamskrta); some are with retribution (vipaka), others are without
retribution; some are good (kusala), others are bad (akusala); some are morally defined (vyakrta), others

are morally non-defined (avyakrta). All this is what is called the Abhidharma.

Furthermore, there are seven tendencies of defilement (anus’aya):232 anusaya of attachment to pleasure
(kamaraga), anusaya of hostility (pratigha), anusaya of attachment to existence (bhavardaga), anusaya of
pride (mana), anusaya of ignorance (avidya), anusaya of wrong view (drsti), anusaya of doubt (vicikitsa
or vimati): these are the seven anusayas. Some are the anusayas of the desire realm (kamadhatu), some are
the anusayas of the form realm (ripadhdatu), others are the anusayas of the formless realm (ariipyadhatu).
Some are abandoned by seeing the truths (satyadarsanaheya), others are abandoned by meditation
(bhavanaheya), some are abandoned by the seeing of suffering (dubkhadarsanaheya), others are
abandoned by seeing the origin [of suffering] (samudayadarsanaheya), others are abandoned by seeing the
cessation [of suffering] (nirodhadarsanaheya); the rest are abandoned [70b] by seeing the Path

(pratipaddarsanaheya). Some are complete anusayas, the others are incomplete anusayas.

The ten knowledges (iﬁdna)233 are: 1) knowledge of dharma (dharmajiiana), 2) subsequent knowledge
(anvayajiiana), 3) worldy knowledge (lokasamvrtijiana), 4) knowledge of the mind of another
(paracittajiiana), 5) knowledge of suffering (duhkajiiana), 6) knowledge of its origin (samudayajiiana), 7)
knowledge of its cessation (nirodhajiiana), 8) knowledge of the Path (margajiiana), 9) knowledge of the
cessation [of the defilements] (ksayajiiana), 10) knowledge of no further rebirths (anutpadajiiana). These
are the ten knowledges. Some are impure (sa@srava) others are pure (anasrava); some are conditioned
(samskrta), others are unconditioned (asamskrta); some are sasarava causes, others are andasarava causes.
Some are causes belonging to the desire realm (kamadhatu), some are causes belonging to the form realm
(rapadhatu), some are causes belonging to the formless realm (aripyadhatu), others are causes belonging

to no realm (anavacara). Some are acquired on the uninterrupted path (@nantaryamarga), others on the

Vatsiputriyas and the Sammitiyas. The only book of Abhidharma that teaches the doctrine of the pudgala is the San mi ti
pou louen, T 1649.

231 por Mahakatyayana and his Petakopadesa, see above.

232 The same list but with different order in Digha, III, p. 254; Samyutta, V, p 60; Anguttara, IV, p. 9; Vibhanga, p. 340,
383; Kathavatthu II, p. 405 sq; Kosa, V, p. 3; Tsa a han, T 99 (no. 490), k. 18, p. 127a28.

233 For the ten jhAanas and connected problems: Prakaranapada, T 1541, k. 1, p. 628b-c; T 1542, k. 1, p.693c-694a;
Abhidharmamrtarasasastra, T 1553,k. 2, p. 974 (tr. Hobogirin, Chi, p. 291); Kosa, VII, p.11; Mahavyutpatti, no. 1234-
1243. - Cf. the Pali sources: Digha, III, p. 226-227; Samyutta, II, p. 57; Vibhanga, p. 328.

NOTE: The Sanskrit and Pali quotations have been abbreviated, the first and last phrases only being cited.

107



path of liberation (vimuktimarga). When the four fruits (phala) are acquired, some are attained, others are

lost. .
To analyze (vibhajana) all dharmas in this way is what is called Abhidharma.

There are three kinds of Abhidarma. First the main part and the meaning of the Abhidarma; the abbreviated
text consists of 320,000 words. Secondly [the Abhidharma] in six parts; the abbreviated text consists of
320,000 words. Thirdly, the Pitaka: the abbreviated text consists of 320,000 words.

We have explained the general meaning as a whole (samdasatah) of the expression Evam maya srutam

ekasmin samaye.
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CHAPTER IV: EXPLANATION OF THE WORD
BHAGAVAT?234

Sttra: Bhagavat

Sastra: Now let us explain this word.

BHAGAVAT?35
Why is he called P'o k'ie p'o (bhagavat)?

1. In the word bhagavat, bhaga means quality (guna) and vat indicates its possession: "the one who

possesses qualities."236

2. Furthermore, bhaga means to analyze (vibhaga) and vat indicates skill (kusala). Skillful in analyzing the

general and specific characteristics (svasamanyalaksana) of the dharmas, he is called Bhagavat.237

234 This chapter is devoted to the synonyms of the name of Buddha. The first ten constitute a traditional formula of
praise:  bhagavams tathagato 'rham samyaksambuddho vidydcaranasampannah sugato lokavid anuttarah
purusadamyasarathih sasta devamanusyanam buddho bhagavam. Cf. the Dhvajagrasiitra of which we have the Sanskrit
version (Waldschmidt, Bruchstiicke, p. 47), the Pali version (Samyutta, I, p. 210) and the Chinese version (Tsa a han T 99
(no. 981), k. 35, p. 255b; Tseng yi a han, T 125, k. 49, p. 615a). This formula is very frequently encountered in the Pali
Nikayas, e.g., Digha, I, p. 49; III, 237: Majjhima, I, p. 37, 69, 179, 285, 290, 344, 356, 401, 412, 502, 521; 11, p. 55, 133,
238; Samyutta, I, p. 219; I, p. 69; 111, p. 85; IV, p. 320; V, p. 197, 343, 445; Anguttara, I, p. 168, 207; 11, p. 33, 56, 66,
147; 111, p. 2, 10, 31053, 65, 153, 212, 285, 312, 341; IV, p. 3, 5, 109, 225, 270, 284, 288, 324, 406; V, p. 15, 183, 204,
329, 333, 336.

On the other hand, it is much more rare in the Chinese Agamas, either because the afore-mentioned siitras do not have a
correspondent in the Chinese collections or because the formula is omitted in the parallel stitras of the same collections. It
may be assumed that the Pali school above all contributed to the success of this formula. However, it is not completely
absent in the Chinese Agamas. Tchong a han, T 26 (no. 132), k. 31p. 623a; no. 146, k. 36, p. 656¢27; (no. 161), k. 4, p.
685a; Tsa a han, T 99 (no. 546), k. 20, p. 141c; (no. 981), k. 35, p. 255b; Tseng yi a han, T 125, k. 6, p. 574a27; k. 14, p.
615a. - It is also found in later texts, e.g., Lalitavistara, p. 3; Saddharma-pundarika, p. 17, 65, 67, 151, etc.;
Mahavyutpatti, no. 1 sq.

The early commentators gave etymological explanations of these epithets, imaginary for the most part: see, e.g., the Che
hao king (T 782); Buddhaghosa's explanations in Visuddhimagga, I, p. 198-213 (tr. Nyanatiloka, II, p. 313-340) to be
compared with Upatisya's commentary in Kiai t'o tao louen, T 1648, k. 6, p. 426; Kumarajiva's notes in the Tso tch'an san
mei king, T 614, k. 2, p. 277a; Harivarman's commentary in his Tch'eng che louen, T 1646, k. 1, p. 242. - Other
references in Hobogirin, Butsu, p. 192.

235 Compare the explanations of the Mahaniddesa, p. 142; Cullaniddesa, p. 466; Sumangala, I, p. 33-34; Visuddhimagga,
I, p. 210-212; Hobogirin, Bagabu, p. 46.

236 Visuddhimagga, p. 210: yasma lokiyalokuttarasukhabhinibbatthakam... Bhagava ti vuccati.

237 Visuddhimagga, p. 211: yasma kusaladihi bhedehi.... ti vattabe Bhagava ti vuccati.
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3. Furthermore, bhaga means glory (yasas-) and vat indicates its possession. Thus this word means "the
one who possesses glory". No-one else has as much glory as the Buddha. The noble cakravartin kings,
Indra, Brahma, the lokapalas, are inferior to the Buddha. What then could be said of ordinary men
(prthagjana)? Why? The noble cakravartin kings are fettered by bonds (bandhanasamyukta): the Buddha
has broken the bonds. - The noble cakravartin kings are sunk in the mire of birth (jati), old age (jara),
sickness (vyadhi) and death (marana); the Buddha has transcended them. - The noble cakravartin kings are
enslaved (dasa) by their passions (anunaya); the Buddha has eliminated them. - The noble cakravartin
kings dwell in the womb of the calamities of the human jungle (lokakantara); the Buddha has escaped
from it. - The noble cakravartin kings dwell in the shadows of ignorance (avidyandhakara); the Buddha
lives in the supreme light. - The noble cakravartin kings often reign over the four continents
(catw’dw'paka)23’8 ; the Buddha reigns over countless universes (apramanalokadhatu). - The cakravartin
kings have mastery over wealth (pariskaravasita); the Buddha has mastery over mind (cetovasita). - The
noble cakravartin kings covet heavenly bliss (devasukha); the Buddha covets nothing, having reached the
well-being of the summit of existence (bhavagrasukha). The cakravartin kings seek their happiness from
others; the Buddha rejoices in his own heart. This is why the Buddha surpasses (abhibhavati) the noble
cakravartin kings. He also surpasses all the other beings, Indra, Brahma, the lokapalas who are [70c] even

inferior to the noble cakravartin kings.

4. Furthermore, bhaga means to crush (bhariga) and vat indicates the ability. The person who can crush

desire (raga), hatred (dvesa) and stupidity (moha) is called Bhagavat.239

Question. - The arhats and pratyekabuddhas are also able to destroy attachment, hatred and stupidity; in
what do they differ from the Buddha?

Answer. - Although the arhats and pratyekabuddhas have destroyed this threefold poison (trivisa), they
have not entirely eliminated the latent predispositions (vasana) of poison.24O It is like perfume (gandha) in
a vase (bhajana); when the perfume is removed, a trace of the odor remains. Or it is like kindling
(indhana): the fire burns, the smoke (dhizma) disappears, but the ash (bhasman) remains, for the strength of
the fire is decreased. On the other hand, in the Buddha, the threefold poison (#rivisa) is eliminated without
residue. It is like at the end of a kalpa when the fire burns Mount Meru and the entire earth; these disappear

completely without leaving smoke or charcoal.241 [See], for example, the traces of hatred (dvesavasana) in

238 Actually, only the cakravartin of the golden wheel reigns over four continents (caturdvipesvara), his life-span being
80,000 years (cf. Kosa, III, p. 197)

239 Visuddhimagga, p. 210-211: yasma pana lobhasosasamoha - ... Bhagava tena viddati ti.

240 Although they have destroyed their dominant affliction (ksinaklesa), the saints still keep agitation (auddhatya) and
the other habitual patterns resulting from the persistence of the latencies of the defilements (klesavasana). On the other
hand, the Buddha possesses vasanasamudghata, complete elimination of the latencies. He does not retain any trace of the
passions over which he has triumphed. Cf. Aloka, p. 915; Bodhisattvabhiimi, p. 375; Tsi louen, T 1605, k. 7, p. 691c; Tsa
tsi louen, T 1606, k. 14, p. 761b15; Stutralamkara, XXI, v. 54; Samgraha, p. 299-300.

241 Cf. Kosa, 11, p. 182-185.
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Sariputra, the traces of attachment (ragavasana) in Nan t'o (Nanda) and the traces of pride (mana) in Pi

ting k'ia p'o ts'o (Pilindavatsa).242

They are like a man in fetters who, as soon as he is released, begins to walk unceasingly.

242 Examples of saints who, having eliminated their dominant affliction, still keep the outer gestures. The Samgraha, p.
300, mentions the case of Maudgalyayana, who had been a monkey for 500 existences and who, having become arhat,
still leaped about like a monkey whenever he heard music. The same text also speaks about a pratyekabuddha who,
having been a courtesan for numerous existences, continued to put on makeup (cf. Chavannes, Contes, I, p. 393; the story
of the bhiksu who flirted before dying). See also the story of the inattentive listeners in the Dhammapadattha, III, p. 360-
362 (tr. Burlingame, Legends, 111, p. 127-129). The Mpps, which will give more examples later (k. 26, p. 251b; k. 27, p.
260c), is content to mention here the case of Sariputra, of Pilindavatsa and of Nanda. Since it does not develop the latter,
we will summarize it briefly:

Nanda, the half-brother of the Buddha, was affianced to Janapadakalyani (or married to Sundari), when the Buddha, by a
stratagem, met him at Nyagrodharama, near Kapilavastu, and had him forcibly ordained by Ananda. The memory of his
wife continued to haunt Nanda who tried to escape from the monastery. His attempt failed miserably. To cure him of this
love, the Buddha transported him to the Trayastrim$a gods and showed him the celestial maidens incomparably more
beautiful than Janapadakalyayani; he promised him one of these maidens if he would undertake to remain in the
monastery for the rest of his life. Nanda agreed willingly. The Buddha returned with him to the Jetavana and told the
whole story to the disciples: Nanda was obliged to endure the sarcasm of his colleagues. He succeeded in renouncing his
love and quickly became arhat. In the course of an earlier lifetime when he had been a donkey, Nanda had been kept
harnessed up by his master, the merchant Kappata, who had promised him a female donkey as reward.

The story of Nanda is one of the best-known of the "Golden Legends" in Buddhism. The artists of Andhra who have
depicted it at Nagarjunikonda and at Amaravati - probably Nagarjuna's homeland - had a marked preference for it. - It is
easy to reconstruct it in its entirety by comparing the different sources where it is recorded in full or in part:

Pali sources: Vinaya, I, p. 82; Udana, III, p. 21-24 (tr. Seidenstiicker, p. 34-38; Nidanakatha, p. 91 (tr. Rh. D., Buddhist
Birth Stories, p. 128); Samgamavacarajataka, in Jataka, II, p. 92-94; Dhammapadattha, I, p. 96-105 (tr. Burlingame,
Buddhist Legends, 1, p. 217-223); Theragatha, v. 157-158 (tr. Rh. D., Brethren, p. 126-127); Manoratha, I, p. 315-318.
Sanskrit sources: Saundarananda by Asvaghosa, ed. and tr. E. H. Jehnston, Oxford-London, 1928-1932;
Avadanakalpalata, no. X: Sundarimanadavadana, I, p. 308-351.

Chinese sources: P'ou yao king, T 186, k. 8, p. 536b-c; Fo pen hing tsi king, T 190, k. 56, p. 911b-914b (tr. Beal,
Romantic Legend, p. 369-378); Tsa pao tsang king, T 203 (no. 96), k. 24, p.739b-740a; Che kia p'ou, T 2040, k. 2, p. 59¢-
61b (which repeats the P'ou yao king).

Tokharian sources: Sieg and Soegling, Tocharische Sprachreste, no. 89-143, p. 51-74.

Iconographical: Gandhara: Foucher, Art Gréco-bouddhique, 1, p. 464-473, fig. 234-238. - Amaravatt: Burgess, The
Buddhist Stupas of Amaravati and Jaggayyapeta, pl. XLI1, 5; A. Foucher, Les sculptures d'Amaravati, RAA, V, 1928, p.
22, pl X1, 1; A. K. Coomaraswamy, Riipam, nos. 38-39 (April-July, 1929), p. 73, fig. 5. - Nagarjunikonda: J. Ph. Vogel:
The Man in the Well and some other subjects illustrated at N., RAA, X1, 1937, p. 115-118, pl. XXXIV-XXXV. - Ajanta,
cave XVL

Nanda was known for his beauty; he had a golden-colored body, possessed thirty marks of the Great Man, and his height
was only four fingers less than that of the Buddha. These benefits were the reward for his earlier merits. See below, k. 4,
p. 92a.
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At that time243, the Buddha, having come out of samadhi, set out to walk followed by Lo heou lo
(Rahula). The Buddha asked Rahula: "Why are you so thin (krsa)?" Rahula replied with this stanza:

243 This story is drawn from the Sarvastivadin Vinaya, Che song liu, T 1435, k. 61, p. 463c-464a: The Buddha was
dwelling at Sravasti. A vaisya invited the Buddha and the samgha to dine at this house the next day. The Buddha accepted
by remaining silent. The vai$ya, having understood that the Buddha had accepted, was silent, arose, prostrated at the feet
of the Buddha and returned home. During the night, he prepared all sorts of food. Early the next morning, he arranged the
seats and sent a messenger to the Buddha to say: "The meal is ready. The Sage knows the time." The samgha with their
robes and begging bowls (patracivaram ddaya) entered the home of the vaiSya, but the Buddha remained at the
monastery (vihara) to take his meal. The vaiSya, seeing the samgha well-seated, proceeded with the ablutions, placed
abundant and excellent morsels before the elders (sthavira), but to the recently ordained monks (navabhiksu) and novices
(Sramanera) he distributed only rice (sali) cooked for 16 days, a nasty sesame soup (hou ma = tila) and cooked
vegetables. Having given the vaiSyas and the samgha abundant and excellent dishes, he proceeded to the [second]
ablutions, took a low seat and sat down in the midst of the samgha to hear the Dharma. When the sthavira Sariputra had
preached the sermon, he arose and went away. At that time, Rahula was still a novice. Having eaten, he went to the
Buddha, prostrated at his feet and sat down at one side. Buddhas have the custom of asking, after the bhiksus have had
their meal, whether the food was sufficient. And so the Buddha asked Rahula: "Was the samgha's meal sufficient?"
Rahula replied: "For those who had it, it was enough; for the others, it was not enough." The Buddha asked: "Why do you
say that?" Rahula answered: "Before the vai$yas and the elders they placed abundant and excellent morsels, but to the
recently ordained monks and the novices they gave only rice cooked for sixteen days, a nasty sesame soup and boiled
vegetables." At that time, Rahula was thin and weak. The Buddha, knowing that, asked Rahula: "Why are you so thin and
weak?" Rahula answered with this stanza:

He who eats oil (taila) gains strength;

He who eats butter (ghrta) gains fine color;

He who eats sesame and bad vegetables has neither color nor strength.

The Buddha, god among gods, ought to know that.
The Buddha, who knew it, asked Rahula: "In this community, who is the elder?" Rahula replied: "It is the upadhyaya
Sariputra." The Buddha said: "The bhiksu Sariputra does not have the right to eat [better than the others]." When the
ayusmat Sariputra heard that the Buddha had said that he did not have the right to eat, he vomited up his food and went
away. Until the end of his life, he refused every invitation to dine and every gift to the samgha. He accepted only food
that he begged. The prominent people and the vaiSyas nevertheless wished to offer meals to the community. Wanting to
have Sariputra amongst them, they said to the Buddha: "We would like the Buddha to order Sariputra to accept our
invitations again." The Buddha answered them: "Do not ask that Sariputra accept your invitations again. Sariputra has a
[stubborn] nature. He keeps what he has accepted and abandons what he has rejected. Sariputra will not go to your house.
The stubborn nature that he has now, he had formerly. Listen: Many generations ago, the king of the realm was bitten by
a poisonous snake. A master who could cure venomous bites performed the chd k'ie lo (cagala) conjuration and forced
the venomous snake to come; having previously prepared a large fire, he said to the snake: "Do you prefer to enter the fire
or to swallow your venom?" The poisonous snake thought thus: "Since my saliva is exhausted, what use is my life to me?
This is why, in regard to your proposal that I take back what I have spit out, I will not swallow it back, I prefer to die in
the fire." Having thought thus, it threw itself into the fire. - The Buddha said to the assembled people: "That snake is now
Sariputra. In his past lives, this man kept what he had accepted and abandoned what he had rejected. Now he does the

same."

112



Whoever eats oil (faila) gains strength;

Whoever eats butter (ghrta) gains good color;

Whoever eats bad vegetables has neither color nor strength.
The venerable Buddha should know that.

The Buddha asked Rahula: "Who is the Elder (sthavira) in this community?" Rahula replied: "It is the
updadhyaya Sériputra."244 The Buddha said: "Sariputra eats impure food (avisuddahara)." Then Sariputra
who had returned and had heard these words, immediately spit up his food and made the following oath:
"Starting from today. [71a] I will no longer accept any invitations (adhyesana)." Then king Po sseu ni
(Prasenajit) and the ayusmat Siu ta to (Sudatta)245 went to Sariputra and said: "The Buddha does not
accept invitations without reason. Venerable Sariputra also does not accept invitations. How will we lay
people (avadatavasana) acquire the great purity of faith (sraddhavisuddhi)?" Sariputra answered: "My
great teacher, the Buddha, has said that I eat impure food. Henceforth I will accept no further invitations."
Then Prasenajit approached the Buddha and said to him: "The Buddha never accepts any invitations and
neither does Sariputra. How will our minds gain great faith (sraddha)? We would like the Buddha to order
Sariputra to accept invitations again." The Buddha replied: "Decisions are firm with Sariputra. It is not
possible to change them." Then, [to explain Sariputra's stubbornness], the Buddha cited this episode from

one of his previous lives (jatakanidana):

"Once there was a king who was bitten by a poisonous snake (sarpa). As the king was going to die, doctors
were called to cure the poison. The physicians said: "The snake itself must swallow the very last drop [of
poison that it has injected]." Then, with the help of magical formulas (mantra), the doctors brought to the
king the snake that had bitten him and, gathering kindling, they started a fire and ordered the snake to
swallow its poison or else to enter into the fire. The snake said to itself: "How could I swallow the poison
that previously I spit out? I prefer death!" Thinking this, it persisted in its decision and entered into the fire.
This snake was none other than Sariputra: from age to age, his decisions have been firm (dhruva) and

unchangeable (acala)."

The same story occurs in the Wen fen liu, Mahisasaka Vinaya, T 1421, k. 29, but in two separate sections. The complaint
of Rahula to the Buddha is told on p. 179b-c, whereas the apologue of the snake that threw itself into the fire is on p.
173c. The latter has been translated in Chavannes, Contes, 11, p. 349-350.

The Visavantajataka of the Pali collection (Jataka no. 69, I, p. 310) also mentions the apologue of the snake as proof of
Sariputra's stubbornness, but the introduction is quite different: Some people had brought wheat cakes to the monastery
and when the monks who were assembled there had eaten some, it was proposed to keep the remainder for those who
were absent. And so it was done. But a young colleague of Sariputra who came late did not receive his share because
Sariputra had eaten it. In his confusion, Sariputra swore never to eat wheat cakes again (ito patthdya pittakhddaniyam na
khadissami). To give an example of Sariputra's stubbornness, the Buddha then told the story of the snake, the Pali text of
which follows: Atite Baranasiyam Brahmadatto rajjam.... ma kafici vihethehiti vissajjesi.

244 Indeed it was Sariputra who had ordained Rahula (Vinaya, I, p. 82) and had initiated him into the ascetic practices
(Maharahulovadasutta in Majjhima, I, p. 421 sq. and Tseng ti a han, T 123, k. 7, p. 581c).

245 Elsewhere called Anathapindada.
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In his turn, the ayusmat Pi ling k'ia p'o ts'o (Pilindavatsa) always suffered from eye disease. To beg his
food, he usually crossed the Ganges river (gariga). Having come to the edge of the river, he snapped his
fingers and said to [the Ganges]: "Vatsala (little slave)! Stop flowing!" Then he crossed the river between
two walls [of water] and went to beg his food. The goddess of the Ganges went to the Buddha and said:
"The disciple of the Buddha, Pilindavatsa, always insults me by saying: 'Vatsala, stop flowing." The
Buddha said to Pilindavatsa: "Apologize for your fault (desana karaniya) to the goddess of the Ganges."
Then Pilindavatsa, joining his palms, said to the goddess of the Ganges: "Vatsala, little slave, don't be
angry. I confess my fault." Then the great assembly made fun of him: "Why do you still insult her [by
calling her Vatsala] when you are confessing your fault?" The Buddha said to the goddess of the Ganges:
"Do you see this Pilindavatsa who, with his palms joined, confesses his fault to you? He apologizes and it
is not out of malice (avamana) that he calls you this. Know that it is not his fault. For five hundred years,
this man has always taken birth in a brahmin family; always haughty, he has reviled other men. He has

retained the language he formerly used, but his heart is free of scorn."246

Thus, although they have destroyed the fetters (samyojana), the arhats still keep the traces (vasanad). But
the Buddha Bhagavats, whether their arms are slashed with a knife or whether they are anointed with
sandalwood oil (candana), do not blink an eye and their heart is as free of hatred (dvesa) as it is of love

(anunaya), for they [71b] have definitively effaced all traces of [the passions].

The brahmani Tchan tcho (Cifica) with her wooden disc slandered the Buddha and in the midst of the great
assembly (mahdsamgha) said to him: "You have made me pregnant. Why do you pitilessly refuse me
clothing (vastra) and food (ahara)?" She did this shamelessly (lajja) to deceive the others. The five
hundred brahmin masters at once raised their hands and shouted: "That is true, we know this affair." The
Buddha did not change color at this event and did not redden with shame. When this trick was discovered,
the earth trembled and the devas honored the Buddha by overwhelming him with praise and with flowers.

But when the devas glorified the Buddha's qualities, he did not take on the appearance of j oy.247 When the

246 probable source: Mo ho seng k'i liu, T 1425, k. 30, p. 467c. - In the Pali sources, it is the monks, his colleagues,
whom Pilindavatsa addresses as slaves (vasala). Cf. Udana, III, 6, p. 28-29 (tr. Seidenstiicker, p. 43); Dhammapadattha,
IV, p. 181-182 (tr. Burlingame, Legends, 111, p. 300-301); Manoratha, I, p. 276-278. Here is the story in the Udana: evam
me suram. ekam samayam bhagava Rajagahe.... brahmano so samano bhikkhii 'ti.

247 According to the Dhammapadattha, wishing to damage the Buddha's reputation, the heretical scholars went to a
young nun of their sect, Cifica, who pretended to go and spend the nights at the monastery of the Buddha and declare to
anyone who wanted to listen that she had shared Gautama's room. She went so far as to fake pregnancy by wrapping her
belly in linens (pilotika), and then attaching a wooden plate (darumandalika) to her belly. She entered the assembly
where the Buddha was in the process of preaching the Dharma and bitterly reproached him for abandoning her and having
no interest in the baby that was about to be born. The Buddha remained calm: "Whether what you say is true or false,
sister, you and I are the only ones who know." At the same moment, Indra appeared accompanied by four devaputras. The
latter transformed themselves into four mice (miisika) and gnawed the cords that held up the wooden disc. The dropping
down of the disc uncovered Ciiica's trick who fled in shame, pursued by the crowd. The earth opened up under her steps,
fire enveloped her completely and she fell into the depths of hell. - The other versions of this story show considerable
differences. Ciricd manavika, also called Chandamana, the proud, or the Woman with many tongues, is sometimes a

heretic nun, disciple of Kesakambala, sometimes a delinquent Buddhist nun. In some sources, she suffers no punishment,
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Buddha ate oats (yava), he expressed no anger248, but when the king of the gods offered him food of one

hundred flavors (@hara satarasasampanna) [as compensation], he felt no joy.249

in others she falls into hell; in one story, she is condemned to be burned, but the Buddha intercedes for her and she is
simply banished. Cf. Dhammapadattha, III, p. 178-183 (Burlingame, Legends, 111, p. 19-23; Kern, Histoire, 1, p. 161-164;
Jataka, III, p. 298; IV, , p. 187-189; Apadana, I, p. 299; Itivuttaka Comm. I, p. 69; Udana Comm., p. 263 sq.; Cheng king,
T 154 (no. 9), k.1, p. 76a-b; Hing k'i hing king, T 197 (no. 8), k. 2, p. 170c; Pen k'i king, T 199, p. 201¢c19; Ta pao tsi
king, T 310, k. 28, p. 154c18; P'ou sa tc'ou t'ai king, T 384, k. 7, p. 1055¢; Ken pen chouo... yao che, T 1448, k. 18, p.
95b; Fa hien tchouan, T 2085 (tr. Legge, p. 60); Hiuan-tsang, Si yu ki, T 2087, k. 6, p. 900a (tr. Beal, II, p. 9; tr. Watters,
Travels, 1, p. 392).

According to some theories opposed by the Mpps, the slander of Cifica was one of the punishments of the nine sins of the
Buddha, cf. below, k. 9, p. 121c.

See L. Feer, Cifica-manavika Sundari, JA, Mar.-April, 1897, p. 288-317.

248 I the twelfth year of his ministry, the Buddha was visited by a brahmin called Veraiija in the Pali soutces, or more
often Agnidatta in the Chinese sources. He wanted to know why the Buddha did not bow to the aged monks and, having
asked a series of questions, he invited the Buddha and his monks to spend the rainy season at Veraiija (cf. Vinaya, III, p.
1-6; Anguttara, IV, p. 173-179; Tchong a han, T 26 (no. 157), k. 40, p. 679b-680b). When the Buddha, accompanied by
500 monks, went to Veraiija, the brahmin who was at the same time the king of that region, did not receive him in his
palace. He was too busy with his pleasures and, according to some sources, Mara had disturbed his mind. As there was a
famine occurring at that time, the monks returned with empty bowls from their alms round. Some horse dealers
(asvavanij-) gave them some oats (ma me), according to the Chinese expression, "dry grain measured in patthas"
(patthapatthamiilaka) according to the Pali sources. For three months the monks were satisfied with this coarse food, but
when the Buddha ate it, the gods gave flavor (0ja) to each mouthful that he took. At the end of three months, the Buddha
gave notice of his departure to Verafija or Agnidatta. The latter excused himself for his lack of hospitality, offered the
monks a grand feast and gave a gift to each of them. - According to the Upadana, the Buddha was condemned to eating
the oats for three months because in the course of one of his previous existences, at the time of the Buddha Phussa, he
forbade monks to eat rice and had advised them to eat oats.

This story occurs in many texts but with notable differences. - Pali sources: Vinaya, II, 1-11 (tr. Horner, I, p. 1-1);
Dhammapadattha, II, p. 153-157 (tr. Burlingame, Legends, 11, p. 193-194); Cullasukajataka (Jataka 430, III, p. 494-495;
Apadana, I, p. 300, v. 25-26; Milinda, p. 231; Samantapasadika, I, p. 176 sq.; Suttanipata Comm., I, p. 154; Udana
Comm., p. 265. - Chinese sources: In the Vinayas, Che song liu, T 1435, k. 26, p. 187b-189a; Wou fen liu, T 1421, k. 1,
p. 1-2; Sseu fen liu. T 1328, k. 1, p. 568c-569¢c; Ken pen chouo... yao che, T 1448, k. 18, p. 96a-13-14. See also Ta fang
pien fo pao ngen king, T 156, k. 3, p. 137a6-7; Tchong pen k'i king, T 196 (no. 15), k. 2, P. 162¢-163c; Hing k'i hing
king, T 197 (no. 9), k. 2, p. 172a-c; Ratnakita in Ta pao tsi king, T 310, k. 28, p.154c20-21; P'ou sa tch'ou t'ai king, T
384, k. 7, p. 1056a; Ta tche tou louen, T 1509, k. 9, p. 121c¢; k. 27, p. 261a; k. 38, p. 341b; King liu yi siang, T 2121, k. 5,
p. 20a-c.

The same brahmin appears again in another anecdote which we will meet later (Mpps, k. 22, p. 225a-b). For two days in a
row, a brahmin filled the Buddha's bowl; the third day, he lost patience. The Buddha in several stanzas praised the
continuity of generosity; the brahmin filled his bowl again once, but the Buddha refuses food given to him as a result of a
sermon. As nobody else could eat it, the brahmin threw it into the river which began to boil immediately. Struck by this
miracle, he became a believer. The Mpps$, which places this second story in Sravasti in the house of the brahmin P'o lo

touo che or Bharadvaja (the name of a famous brahmin clan; cf. Malalasekara, II, p. 373), seems to take its information

115



[The Buddha] is single-minded (ekacitta), without duality (advaya). In all things, whatever they may be,
food and drink (a@hara), robes and clothing (patavasana), beds and seats (sayasana), praise and blame
(varnanavijrmbha), mistrust and respect (vitandanagaurava), the Buddha's mind remains indifferent. It is
like pure gold which, even when burned, melted, beaten or polished, shows no increase or decrease. [On
the contrary], the arhats, although they have broken the bonds (bandhana) and have found the Path, still

retain the traces (vasana) [of the passions]; this is why they cannot be called Bhagavat.
Question. - Bhagavat is one name, but the Buddha has other epithets.

Answer. - Since the qualities (guna) of the Buddha are innumerable (apramana), his epithets also are
innumerable. These epithets include all his glory, for people understand it in many ways. The Buddha

possesses still other names: he is called Tathagata, etc.

TATHAGATA?250

from the partial translation of the Samyuktagama, T 100 (no. 80), k. 4, p. 401 b-c, where the brahmin is also called P'o lo
t'ou cho (Bharadvaja). - On the other hand, in the complete translation of the Samyuktagama, T 99 (no. 1157), k. 42, p.
308 a-b, the hero of the story is the brahmin Houo yu (86; 134 and 8) from Rajgrha. Now Houo yu is the literal translation
of Agnidatta, the name of the brahmin from Veraiija. - Finally, in the corresponding passage in the Pali Samyutta, I, p.
174-174, the same brahmin is called Udaya. The result of all this is that Bharadvaja, Agnidatta-Veraiija and Udaya are all
one; Buddhaghosa has already noticed this, and he notes in his Samantapasadika, I, p. 111, that the real name of the
brahmin was Udaya but that he was called Verafija because he was born and lived in Veraiija.

In short, the brahmin who, at Veraiija, forced the Buddha to eat oats and who, at Sravasti or at Rajagrha, ended up by
filling his bowl three times, had, as his personal name Udaya, as the name of his clan, Bharadvdja, as his surname,
Verarija (because he was born and lived in Veraiija), and was called Agnidatta (because as brahmin, he worshipped fire).
Finally, we note that the Mahavastu (III, p. 108, 1. 17-109, 1. 4) puts into the mouth of Udayin the stanzas addressed to
Udaya in the Samyutta, I, p. 174, which is probably an error.

249 The gods often augmented the nutritive value (oja) of the Buddha's food, cf. Milinda, p. 231: sabbakalam, bhante
Nagasena,.... patte akianti. And the Milinda remembers that they maintained Buddha's health in this way at Verafija. See
also Majjhima, I, p. 245; Lalitavistara, p. 264, where the gods suggest to the Bodhisattva that they introduce strength
through his pores: te romakiipair ojah prakshepsyamah.

250 Eight explanations in Buddhaghosa, Sumangala, I, p. 59-67. Many attempts at interpretation by recent writers. E. W.
Hopkins, Buddha as Tathagata, J. Philol., 1911, p. 205-209, mentions the epic use of tathagata, "in so (grievous) a
condition", “as good as dead", "dead". - R. Chalmers, Tathdgata, JRAS, 1898, p.113-115, comments that this epithet is
not applied solely to the Buddha. - Rhys Davids, Dialogues, 1, p. 73, 11, p. 1, notes the confusion that exists between the
two concepts, Buddha and Arhat. - R. O. Franke, WZKM, IX, P. 347, n. 1; first translates "zur Wahrheit gelangt"; but in
his study on the Tathagata (Dighanikaya in Auswahl, Gottingen, 1913, p. 287-301): "der so Gegangene", "derjenige, der
diesen Weg zuriickgelegt hat". - C. Rhys Davids, Manual of Psychological Ethics, London, 1923, p. 270: "he who has
won truth". In her Manual of Buddhism for Advanced Students, London, 1932, p. 116, she remarks that at the beginning,
Tathagata does not designate Sakyamuni particularly, but any disciple whatsover. - M. Walleser, Zur Herkunft des Wortes
Tathagata, Taisho Gakuho, Apr. 1930, p. 21-33: Tathagata according to Buddhaghosa's interpretation (which glosses
sattva) means "Mensch" or "Lebewesen" in common language, and it is better translated by "Wiedergekerter" or
"Vollendeter". - L. de La Vallée Poussin, Dogme et Philosophie, Paris, 1930, p. 169: In classical Buddhism, the Buddha is
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Why is he called To t'o a k'ie t'o (tathagata)?

1. He preaches the natures of the dharmas (dharmalaksana) in the way (fatha) that he has understood
(gata) them.

2. In the way that the [previous] Buddhas have gone by the path of safety (yogaksemamarga), thus (tatha)

the [actual] Buddha is going (gata) and will not go on to new existences (punarbhdva).251

ARHAT?52

The Buddha is also called 4 lo ho (arhat). Why is he called Arhat?
1. Ara means enemy (ari) and hat means to kill (han). The expression therefore means "killer of

enemies". 253 Some stanzas say:
The Buddha has patience (ksanti) as his armor (varman),
Energy (virya) as his helmet (sSirsaka),
Discipline (sila) as his great steed (mahdsva),

Dhyana as his bow (dhanus),

Wisdom (prajia) as his arrows (sara).
Outwardly, he destroys the army of Mara (marasena).
Inwardly, he destroys the passions (klesa), his enemies.

He is called Arhat.

qualified as arhat, but the word arhat also designates the disciple who has acquired sainthood. On the other hand, the
disciple, the arhat, is never qualified as Buddha. - E. J. Thomas, Tathagata and Tathdagaya, BSOS, VIII, p. 781-788: The
words Tathagata, arhat, are prior to Sakyamuni and Buddhism. Tathagata is the Sanskritization of a Prakrit form that has
nothing to do with fathd and gata. Prior to the Singhalese etymologists, there was no thought of explaining, by way of
Sanskrit or Pali, these words which are perhaps aryan. - The Chinese and Tibetan traditions of the epithet 'Tathagata" also
merit attention. For the Chinese equivalents, U. Wogihara, Etymology and Meaning of the word Tathdgata (in Japanese),
Taisho Daigaku Gakuho, Apr. 1930; for the Tibetan equivalents, F. O. Schrader, On some Tibetan Names of the Buddha,
THQ, IX, 1933, p.16-48.

2l cr, Sumangala, I, p. 60-62 (second explanation).

252 ¢y, Buddhaghosa's explanations. Sumangala, I, p. 146; Visuddhimagga, I, p. 198: Tattha arakatta arinam.... Bhagava
arahan ti veditabbo " Because he is far away (araka) [from the passions], because he has destroyed the enemies (ari) [i.e.,
the passions], because he has broken the spokes (ara) [of the wheel of existence], because he is worthy (araha) of
receiving the necessities, because he stays apart from evil actions, for all these reasons the Blessed One is called
Arahant." See also Majjhima, I, p. 280; Anguttara, IV, p. 145.

253 cf. Visuddhimagga, p. 198: Te ca anena kilesarayo maggena hata ti arinam hatatta pi araham.
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2. Furthermore, 4 marks negation and rahat means 'to be born'. The expression means, therefore, "unborn".
The seeds (bija) of the mind of the Buddha (buddhacitta) 'do not arise' in the field of rebirths

(punarbhavaksetra), for ignorance (avidyd) in him has been dissolved.

3. Finally, Arhat means worthy (arhat) of receiving worship (piija). The fetters (samyojana) have been cut
in the Buddha, he has attained omniscience (sarvajiiata); therefore he merits receiving the worship of
beings in heaven and on earth. This is [71c] why the Buddha is called Arhat.254

SAMYAKSAMBUDDHA

He is also called San miao san fo t'o (samyaksambuddha). Why?

1. Samyak means perfectly, sam means fully, and budh means understanding. The expression thus means

"He who understands all dharmas perfectly and completely". 255
Question. - How does he understand perfectly and fully?
Answer. -
He understands suffering (duhkha) as suffering (duhkhalaksana),
He understands the origin (samudaya) as origin,
He understands cessation (nirodha) as cessation,
He undertands the Path (marga) as the Path.
Therefore he is called Samyaksambuddha.

2. Furthermore, he knows that all the dharmas are truly unchangeable (abhedya), without increase or
decrease. Why are they unchangeable? When the functioning of the mind (cittapravrtti) is stopped (sthita)
and destroyed (niruddha), when the path of speech (abhilapamarga) is cut, he understands that dharmas

are motionless (acala)25 6, like nirvana itself. This is why he is called Samyaksambuddha.

3. Finally, the languages (adhivacana) of all the universes (lokadhatu), the ten directions (dasadis), the
languages of beings (saftva) in the six destinies (gati), the history of previous lives (pirvajanmanidana) of
beings and their birthplaces (utpadasthana) in future generations (andgatajanma), the natures of the mind

(cittalaksana) of all beings in the ten directions, their fetters (samyojana), their roots of good (kusalamiila)

254 Ibid., p. 201: Aggadakkhineyyatta ca civaradipaccaye.... na te anfiattha piujam karonti. - This is the only valid
etymological explanation.

255 ¢y, Visuddhimagga, p. 201: samma samaii ca sabbadhammanam pana buddhatta sammasambuddho.

256 We know that the Mahayana schools equate samsara and nirvana. Cf. Madh. vrtti, XXV, v. 19-20, p. 535
(Stcherbatsky, Buddhist Nirvana, p. 205; Lav., Madhyamaka, MCB, 1I, 1933, p. 29; Lankavatara, p. 42,
Madhyantavibhanga, p. 160; Samgraha, p. 127, 265.
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and their outcome (nihsarana): all the dharmas of this kind he knows in detail. 237 This is why he is called

Samyaksambuddha.

VIDYACARANASAMPANNA

He is also called Pi tch'e tché lo na san pan na (vidydacaranasampanna), i.e., endowed with knowledges

(vidya) and practices (carana).258 Why is he called thus?

The three knowledges (vidya) are: 1) the memory of former existences (piirvanivasanusmrti), 2) the divine

eye (divyacaksus), 3) the destruction of the impurities (dsravaksaya)259.

Question. -What differernce is there between the superknowledges (abhijid) and the knowledges
(vidya)?260

Answer. - The abhijia knows the previous past existences (atitapiirvajanma), the vidya knows the past
actions (atitakarman) that are the cause. - The abhijiia knows that such and such a being will die here and
be reborn there, the vidya recognizes [in these deaths and rebirths] the unfailing result of the actions
(carita) that are its cause (hetupratyaya). - The abhijiia knows that [such and such a being] has destroyed
the fetters (samyojana), but does not know if he will be reborn again or will never be reborn again; the
vidya knows that once the impurities (asravaksaya) have been destroyed, one is no longer reborn. These
three vidyas [are not the prerogative exclusively of the Buddha]; they are also attained by the great arhats

and the great pratyekabuddhas.
Question. - If that is so, how are they different from the Buddhas?

Answer. - Although they have these three vidyas, their knowledge is not complete (paripiirna). In the
Buddhas, the knowledge is complete: that is the difference.

Question. - What is incomplete knowledge (apariparna vidya)? What is complete knowledge (paripiirna
vidya)?

Anwer. - By means of their knowledge of previous existences (piirvanivasanusmrtijiiana), the arhats and

pratyekabuddhas know themselves and know others in an incomplete way only. Some arhats remember

257 The Buddha derives these consciousnesses from his abhijiias. There is a short bibliography of the abhijiias in
Samgraha.

to the Bhayabheravasutta (Majjhima, I, p. 22) and for the eight vijja to the Ambatthasutta (Digha, I, p. 100). - For the
dvandva vijjacarana, Digha, 111, p. 97, 98, 237: Samyutta, I, p. 153, 166; 11, p. 284; V, p. 197; Anguttara, II, p. 163; IV, p.
238; V, p. 237; Suttanipata, v. 163, 289, 442.

259 These are the three vidyas acquired during the three watches under the Bodhi tree: Digha, III, p. 220, 275; Majjhima,
I, p. 22, 248; Anguttara, V, p. 211. The Kosa, VII, p. 108, defines them: asSaiksi purve....
asravaksayajiianasaksatkriyavidya.

260 Acording to the Kosa, VII, p. 108, among the six abjifias cited by these siitras (e.g., Digha, III, p. 281), the last three

are vidyas: the memory of previous existences, the divine eye and the destruction of the impurities.
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one, two or three generations, [72a] ten, a hundred, a thousand or ten thousand kalpas, even 80,000 kalpas,
but beyond that, their memory stops and they know no more. This is why they do not have the complete
knowledge of the divine eye (divyacaksurvidya). [Their knowledge] of future generations (andgatajanma)
likewise [is imperfect]. On the other hand, the Buddha knows the time of arising (ufpada), duration (sthiti)
and cessation (bharnga) contained in a single moment (ekaksana), the time of arising of the fetters
(samyojana), the time of their duration and the time of their cessation. He knows which fetters are cut
during the stage of patient acceptance of suffering (duhkhe dharmaksanti) and the patient acceptance of the
cognition of suffering (duhkhe dharmaksantih). He knows that by freeing oneself thus from the fetters
(samyojanavimocand), liberation of conditioned dharmas (samskrtadharma) is obtained in such and such a
place, and liberation of unconditioned dharmas (asamskrtadharma) is obtained in another place, and so on
up to the patient acceptance similar to the Path (margopamaksanti) and the fifteen mind-moments of the
path of seeing the truths (salyadars'anamdrga).26l All of this is unknown to the $ravakas and the
pratyekabuddhas because their time is limited. It is thus that the Buddha knows the history (nidana) of past
beings (atitasattva) and the [moment of the] destruction of their impurities (@sravaksaya). He knows the
future (anagata) and the present (pratyutpanna) in the same way. This is why he is said to be "endowed

with the knowledges and the practices."

By practices (carana) we mean here physical and vocal acts deyavdkkarman).262 For the Buddha alone,
physical and vocal acts are perfect (sampanna)263; in all others, they present faults. He is therefore called

Vidyacaranasampanna.

261 The Path proper is the path of abandonment of the passions (prahanamarga). It begins with the Path of seeing
(darsansmarga) consisting of the understanding (abhisamaya) of the four truths. It is composed of sixteen thoughts, four
thoughts for each truth. Let us take as example the cognition of the truth of suffering (duhkhasatya). At the first moment,
the arya takes hold of the truth of the suffering of kamadhatu by means of a patient acceptance called duhkhe
dharmaksanti. At the second moment, he cognizes this same truth by means of a knowledge called duhkhe dharmajiiana.
By this very fact, he cuts the possession (prapti) of a certain category of afflictions (klesa), then he takes possession of the
destruction of these afflictions. At the third and the fourth moments, through a new patient acceptance and a new
knowledge, he takes hold of and then grasps the truth of the suffering of riipa- and artipyadhatu, and expels, in two times,
the category of afflictions relative to them. The same exercise is repeated four times for the other three truths, which
makes a total of sixteen moments, involving a total of eight patient acceptances and eight knowledges. At the sixteenth
moment, the arya obtains the fruit of entry into the stream (srotaapatti); he is assured of arriving at liberation. But before
attaining nirvana, he must still travel the Path of meditation (bhavanamarga) and destroy the passions which the seeing of
the truths had not been able to extirpate. - For further details, see Lav., Note sommaire sur le Chemin, Kosa, V, p. IV-XI;
Notes sur le chemin du Nirvana, Bull. de la CI. des Lettres de I'Ac. Roy. de Belgique, 1924, p. 282-296; 1925, p. 15-34;
Morale, p. 93-117.

262 By carana, the Visuddhimagga, p. 202, means: discipline (silasamvara), sense restraint (indriyesu guttadvarata),
moderation in eating (bhojane mattaiiniuta), vigilant zeal (jagariyanuyoga), the seven virtues (satta saddahmma, cf.
Anguttara, IV, p. 3-7) and the four dhyanas of the material realm (cattari ripavacarajjhanani).

263 See below, k. 26, p. 247b-c: the physical, vocal and mental acts of the Buddha are preceded by knowledge and are in
conformity with knowledge (sarvakayavagmanaskarma jiianapirvamgama jiiananuparivarti). This is one of the 18

special attributes of the Buddha (avenika buddhadharma).
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SUGATAZ264

He is also called Sieou k'ie t'o (sugata). Su means 'good' and gata means either 'to go' or 'speaking' (gad).

Therefore the expression means the "Well-gone' or the 'Well-spoken'.

The Buddha has transcended by all kinds of deep concentrations (gambhira samadhi) and numberless great

wisdoms (apramanda mahdaprajiia). Thus a stanza says:

The Buddha has omniscience (sarvajiiana) as his chariot,

By means of the eightfold noble Path, he has gone to nirvana.
This is why he is called Sugata, well-gone.

2. He is Sugata, well-spoken, because he preaches the doctrine according to the true nature (satyalaksana)
of the dharmas and without being attached (abhinivesa) to the doctrine. Taking into account the degree of
wisdom (prajiiabala) of his disciples, he uses every skillful means (upaya) and the power of his
superknowledges (abhijiia) to convert them (parinama). He alone knows who can be saved, who is sick or
weakened, what each one needs to be saved, to whom it is suitable to preach generosity (dana) or
discipline (Sila) or nirvana, to whom he can expound the system (dharma) of the five elements
(paricaskandha), the twelve causes (dvadasahetupratyaya) or the four truths (caturaryasatya), etc., in order

to introduce them into the Path.

It is under aspects such as these that he knows the extent of knowledge (jianabala) of his disciples and

that, consequently, he preaches the doctrine. This is why he is called Sugata, well-spoken.

LOKAVID?265

He is also called Lou kia pai (lokavid). Loka means world and vid means to know. The expression thus

means 'Knower of the world'.
Question. - How does he know the world?

Answer. - 1. He knows two kinds of worlds: (i) the animate world (sattvaloka), (ii) the inanimate world
(asattvaloka) in their true nature (satyalaksana). He knows the world (loka), its cause (hetu), its destruction

(nirodha) and the supraworldly Path (lokottaramarga).

264 Four explanations in Visuddhimagga, p. 203: Sobhanagamanatta sundaram thanam gatatta sammagatatta samma ca
gadatta Sugato. "He is Sugata because his path is noble, because he goes to a good place, because his walk is correct, and
because he speaks (gad) correctly,"

265 Visuddhimagga, p. 204: Sabbatha pi viditalokattd pana Lokavidii. The Buddha knows the world of the formations

(sankharaloka), the world of beings (sattaloka) and the world of space (okasaloka) with all their subdivisions.

121



2. Furthermore, his knowledge of the world is not like conventional knowledge (samvrtijiiana) or like
heretical knowledge (tirthikajiiana); he knows that the world is suffering (duhkha) because it is transitory

(anitya), and non-substantial (anatmaka) because it is suffering.

3. Finally, he knows that the world by its nature is neither eternal (sasvata) nor non-eternal (asasvata),
neither finite (antavat) nor infinite (ananta), neither changing (cyuta) nor unchanging (acyuta). He is not
attached (abhinivisate) to such characteristics (laksana). Pure (visuddha), eternal (nitya), unalterable

(avipranasa), [the world] is like space (akasasama). This is why he is called Lokavid.

ANUTTARAZ266

[72b] He is also called 4 neou to lo (anuttara), i. e., Without superior. Why is he Anuttara?

1. Nirvana is the highest dharma. The Buddha alone knows this nirvana; he has not learned it from another.
Besides, he guides beings and leads them to nirvana. Just as nirvana is without superior among all the

dharmas, so the Buddha is without superior among beings.

2. Furthermore, no-one is his equal and, a fortiori, surpasses him in discipline (sila), samadhi and wisdom

(prajiia). This is why he is called Anuttara.

3. Furthermore, 4 indicates negation and uttara means refutation. All the systems of the heretics (tirthika)
can be refuted and destroyed because they are false (asatya) and impure (avisudda). But the doctrine of the
Buddha cannot be either refuted or destroyed because it escapes any discussion

(sarvavivadasamatikranta); it is true (satya) and pure (visuddha). This is why he is called Anuttara.

PURUSADAMYASARATHI267

He is also called Fou leou cha t'an miao so lo t'i (purusadamyasarathi). Purusha means man, damya
means to be converted and sarathi means the leader of a caravan. The expression thus means 'Leader of the

caravan of men to be converted'.

266 Visuddhimagga, p. 204: ibid., p. 207: Attana pana gunehi visitthatarassa kassaci abhavato natthi etassa uttara ti
Anuttaro "There is no-one better endowed with qualities than him; no-one surpasses him."

267 Visuddhimagga, p. 207: Purisadamme sareti ti ... pi amanussapurisa pi. According to this explanation, the purusas
that the Buddha converts are male beings, whether they are animals (tiracchana), human (manussa) or amanusyas. The
Visudhimagga gives as example some conversions of animals: Apalala (Divyavadana, p. 348, 385; Samanatapasadika,
IV, p. 742; Mahavamsa, XXX, v. 84; Hiuan-tsang, tr. Beal, I, p. 122; Fa hien, tr. Legge, p. 29). Cilodara and Mahodara
(Mahavamsa, I, v. 45 seq; Samanatapasadika, I, p. 120); Aggisikha and Dhiimasikha (Samanatapasadika, I, p. 120);
Aravala (Mahavamsa, XII, v. 9-20; Samantapasadika, I, p. 65); Dhanapalaka (this is the well-known elephant (Naldgiri).
- Conversions of amanusyas, e.g., Alavaka (Sarattha, I, p. 317; Suttanipata Comm. I, p. 217-240); Siiciloma and
Kharaloma (Samyutta, I, p. 207 seq; Suttanipata, I, 5). Sakka (Digha, I, p. 263 sq.).

We will see below that the Mpps gives a broader extension to the word purusa; it sees in it not only 'males' but any

human being whatsoever, male, female or hermaphrodite.

122



1. With his great loving kindness (mahamaitri), his great compassion (mahakarund) and his great wisdom
(mahajiiana) he uses a voice that is sometimes sweet (Saksna), sometimes harsh (parusa), sometimes

lukewarm (saksnaparusa) so that the caravan (sartha) does not lose its way.268 Some stanzas say:
The doctrine of the Buddha is a chariot, the disciples are the horses,
The true dharmas are the merchandise, the Buddha is the leader.
When the horses stray from the path and wander from the way,
The Buddha corrects them and controls them.
If they do not spurn his orders,
He carefully sets them back onto the narrow path.
But if they are incorrigible, he abandons them.
This is why he is a peerless leader.

2. Furthermore, there are five kinds of leaders (sarathi): (i) the law of one’s parents, brothers and sisters
and the family, (ii) the law of the village head, (iii) the law of the mandarin. These three laws govern the
present life. (iv) King Yen lo (Yama) governs the future life, (v) the Buddha ensures the well-being (hita)
[of beings] by present happiness (ihatrasukha), future happiness (paratrasukha) and the happiness of
nirvana (nirvanasukha). This is why he is the supreme leader. People do away with the [first] four laws
soon enough; they are unable always to observe them. The Buddha governs (fche) men by means of the
threefold Path (margatraya). He never abandons them along the way. Just as the self-nature (svalaksana)
of fire (fejas-) accompanies fire until it is extinguished (nirodha), so the Buddha, who procures good
dharmas (kusaladharma) for men, follows them up to their death and does not abandon them. This is why

the Buddha is called Purusadamyasarathi.

Question. - The Buddha converts (vinayati) women (stri) also and makes them fond of the Path. Why isita

question of men only [in the name purusadamyasarathi]?

Answer. - 1. Because men are noble whereas women are lowly, because the woman follows the man and

because the man [alone] is master of his actions.

2. Furthermore, women encounter five hindrances (@varana): they cannot become cakravartin king, or

Sakradevaraja, or Maradevaraja, or Brahmadevaraj a.269_ This is why the Buddha does not say it [here].

268 Aljusion to Kesisutta of the Anguttara, II, p. 112 (cf. Tsa a han, T 99, no. 923, k. 33, p. 234b-c): Aham kho Kesi.... pi
vinemi.

269 The source is Majjhima, III, p. 65-66 (missing in Tchong a han, T 26, k. 47, p. 723; Anguttara, I, p. 28; Vibhanga, p.
336; Nettipakarana, P. 93: "It is impossible that in the present and the future a woman should become a perfectly
enlightened arhat (= the Buddha), a cakravartin king, Sakra, Mara or Brahma. That does not happen." (atthanam etam
anavakaso.... n'etam thanam vijjati). Thus there are five impossibilities for a woman: she cannot be Buddha or cakravartin

or Sakra (Indra) or Mara or Brahma.
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3. Finally, if one said that the Buddha is the leader of the caravan of women (strisarathi), this would be
disrespectful. By saying that he is [the leader of the [72¢] caravan] of men, all classes of [human beings]
are included. When [one says] "The king is coming", one knows that he is not coming alone but is
accompanied by his retinue (parivﬁra)270; in the same way, when one speaks of men (purusa), [mentally]
one includes hermaphrodites (ubhayavyaiijanaka), asexual beings (avyanjanaka) and women (stri). This is

why [only] men are spoken of [here]. For these reasons the Buddha is called Purusadamyasarathi.

SASTA DEVAMANUSYANAM27!

He is also called Ché to t'i p'o ma neou ché nan (Sasta devamanusyanam). Sasta means teacher, deva
means gods and manusyanam means men (in the genitive case). The expression thus means "Teacher of
gods and men". Why is he called teacher of gods and men? The Buddha shows [gods and men] what
should be done and what should not be done, what is good (kusala) and what is bad (akusala). Those who
follow his instructions do not abandon the doctrine of the Path and acquire liberation from their passions

(kleshavimoksa) as reward (vipaka). Thus he is called Teacher of gods and men.

Question. - The Buddha [does not save only gods and men]. He can save also the beings who have fallen
into other destinies (gati) such as the nagas, the asuras, etc.272 Why is it said only that he is the teacher of

gods and men?

Answer. - 1. The Buddha rarely saves beings belonging to the other destinies, whereas he frequently saves
those who are reborn among gods and men. [This is why it is said that he only saves gods and men.] Just as
when a man is white in color, even if he has black stains on his face, he is not described as a negro,

because the black is insignificant.

The Saddharmapundarika, p. 264, retains this rule, but modifies its formulation slightly: Pasica sthanani stry adyapi....
paricamam avaivartikabodhisattvasthanam. There are exceptions to the rule: thus it is known, p. 263, that the daughter of
Sagara, king of the nagas "is capable of reaching the state of fully accomplished Buddhahood" (sa@ samyaksambodhim
abhisambodhim samartha).

The Mpp$, which is familiar with the case of Sagara's daughter to which it will allude below, (k. 4, p. 92b) sees here the
impossibility of maintaining the canonical formula in its integral text. As a good exegetist, it resorts to a compromise that
consists of retaining the textual plan while completely emptying it of its content: it recognizes that a woman encounters
five impossibilities, but it enumerates only four of them: women cannot be cakravartin, Sakra, Mara or Brahma.

This omission is deliberate and is not to be explained by a mere omission for, later on (k. 9, p. 125a6), it will say that a
woman cannot become a cakravartin king or Sakradevendra or Maradevaraja or Brahmadevargja, but it carefully omits
saying that she cannot be Buddha.

270 The same comparison in Atthasalini, p. 67: Yatha raja agato.... yeva agato ti paiiiiayati.

27 ¢, Visuddhimagga, p. 208: Ditthadhammikasamparavikaparamatthehi.... c'etam vuttam.

272 See above the examples of conversions among animals and amanusyas. Visuddhimagga, p. 208-209, tells the story of
the frog Mandaka which, at Campa, was listening to Buddha preaching, when a cowherder, leaning on his stick, crushed
his head; it was reborn among the Trayastrimsa gods (cf. Vimanavatthu, V, 1; Vimana Comm., p. 216 sq.; Milinda, p.

350; Samantapasadika, I, p. 121).
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2. Furthermore, the fetters (samyojana) among men (manusya) are light and detachment (nirvedacitta) is
easy to attain (sulabha). Wisdom (prajiia) is sharp (tiksna) among the gods. This is why the Path is easily

found in these two states. This is not the case in the other destinies (gati).

3. Furthermore, by saying ‘gods’, all the heavenly (svarga) beings are included; by saying ‘men’, all the
beings on the earth (prthivi) are included. Why? Because in the heavens, the gods are the principal
(adhimatra) beings, and on earth, men are the principal beings. Therefore by saying "gods" all the beings

in the heavens are included, and by saying ‘men’ all the beings on the earth are included.

4. Furthermore, among men, moral discipline (silasamvara), the path of seeing the truths
(satyadarsanamarga), the path of meditation (bhavanamarga), and the fruits of the path (margaphala) are
found. In the other destinies, these benefits cannot be found according to some or very rare according to

others.

On the other hand, they are easy to obtain and very frequent among gods and men. This is why the Buddha

is the teacher of gods and men.

5. Finally, among men, the causes of happiness (sukhahetu) are frequently cultivated; among gods, the
fortunate reward (sukhavipaka) is common. The causes [73a] of happiness are all the good dharmas
(kusaladharma); happiness (sukha) is the reward (vipaka) of these good dharmas. In destinies [other than
those of gods and men], the causes of happiness and fortunate reward are rare. This is why the Buddha is

the teacher of gods and men.

BUDDHA:273

He is also called Fo t'o (buddha) [in the language of Ts'in, scholar]. What dharmas does he know? He
knows all dharmas, past (atita), future (andgata) and present (pratyutpanna), animate and inanimate
(sattvasattvasamkhyata), permanent and impermanent (nityanitya). He knew them all completely under the
bodhi tree (bodivrksa). This is why he is called Buddha.

Quesion. - Other individuals also know all the dharmas, e. g., Mo hi cheou lo (Mahesvara) [in the languag
of Ts'in, Great Lord]: he has eight arms (astabhuja), three eyes (trinetra, tryaksa) and he is mounted on a
white bull (vrsavahana) [Nandi]. Or also the god Wei nieou (Visnu) [in the language of Ts'in, Pien wen,
Univeral Eye]: he has four arms (caturbhuja), holds a conch (sarika) and a wheel (cakra), and rides a
golden-winged bird (garuda). Or also the god Kieou mo lo (Kumara): he holds a cock (kukkuta), a bell
(ghanta), a red standard (lohitapataka) and is mounted on a peacock (s'ikhigata).274

273 The Visuddhimagga, p. 209, gives four explanations of which here is the first: Yam pana kifici fieyyam nama.
sabbass’ eva buddhatta vimokkhabtikarianavasena Buddho. Cf. Mahaniddesa, p. 457-458; Patisambhida, I, p. 174: n'etam
namam matard katam.... yadidam Buddho ti. - Hobogirin, Butsu, p. 191-192, refers to the definitions of the Mpps$, T 1509,
k. 70, p. 552b; Nirvanasitra, T 375, k. 16, p. 712b; Kosa, I, p. 1; Buddhabhtmisastra, T 1530, k. 1, p. 291b; Vibhasa, T
1545, k. 143, p. 735b; T 1851, k. 20B, p. 864c.

274 Mahesévara,Visnu and Kumara, that is, Siva, Visnu and Brahma are the gods of the brahmanical trimdirti.
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1) Mahesvara or Siva - Jou ta tch'eng louen, T 1634, k. 2, p. 46b: When one has purified the tenth level, one acquires
immense and infinite dharanis and upayas, one realizes all the pratisamvids and all the va$itas, one becomes
Mahesévaradevaputra, one is also the support of all the universes. Question. - Is this Mahesvara of whom you speak the
same as or different from the Mahe$vara [known] in the world? Answer. - This I$vara of the pure abodes (suddhavasa) is
not the I$vara [known] in the world. He has the same name as your I$vara but he is not the same individual. There is a
Mahesvara of the pure abodes and there is also a demon Mahe$vara (pisacamahesvara). - Maheévara and Visnu are often
mentioned together, e.g., in the Nagarjuna's Madhyamakagastra, T 1564, k. 1, p. 1b; Aryadeva's Satagastra, T 1569, k. 1,
p. 168a (tr. Tucci, Pre-Dinnaga, p. 1; the Kosavyakhya, p. 7. - In his Comm. on the Ko$a, T 1821, K. 7, p. 140a, P'ou
Kouang, in speaking of Rudra, says: Rudra means violent. This is a synonym for Mahe$vara. The god Mahesvara has, as
a whole, a thousand names, but here below in the phenomenal world, he has sixty and Rudra is one of them. The heretics
T'ou houei (Pamsupata, Pasupata?) say that I$vara transcends the three worlds (trailokyatikranta) and that he has three
bodies: (i) a body of the law (dharmakaya) which fills the dharmadhatu; (ii) a body of enjoyment (sambhogakaya) that
abides at the summit of the form realm (riipadhdtu) in the palace of the I§varadevas. In the Buddhist texts, it is said that
the god Mahes$vara has three eyes and eight arms and that his body is 6000 yojanas in height; (iii) an apparitional body
(nirmanakaya) that adapts its form [to beings] of the six destinies (gati), teaches them and converts beings in every way. -
In his Treatise on the nirvana of the heretics, T 1640, p.157c (tr. Tucci, T'oung Pao, 1925-26,p. 25 sq.), Aryadeva says:
The fruit is a result of Mahes$vara; Brahma is the cause; Mahe$vara is but one nature of three parts: Brahma, Narayana (=
Visnu) and Mahe$vara. The earth (prtzhivi) is his support. The god Mahesvara is the master of the earth. All animate and
inanimate beings in the three worlds have come from the god Mahe§vara. Mahesvara's body has space (@kdsa) as its head,
the waters (a@pah) as urine, the mountains (parvata) as excrement; all beings are the worms in his belly; the wind (vayu) is
his vital [breath]; fire (tejah) is his warmth; sins and merits (@pattipunya) are his actions. These eight things comprise the
body of Mahesvara. The god Mahe$vara is the cause of production and destruction. Everything comes from the god
Mahesévara and is destroyed by him: he is called nirvana. This is why teachers of the school of Mahe§vara say that the god
I$vara produces all things and is the cause of nirvana. - Ki tsang (549-623), of Parthian origin, in his commentary on the
Satagastra, T 1827, k. 1, p. 244a, adopts these teachings: The beings of the six destinies, gods and terrestrial substances,
are the body of the god I$hvara. This is why the god I$vara manifests in all three bodies: body of I$vara, body of
Narayana and body of Brahmadeva. The body of the god Eévara has eight parts: the ether is his head, the sun and moon
are his eyes, etc. [as above]. - The Mahaparinirvanasiitra, translated by Dharmaraksema (385-433) which lasted a long
time in Central Asia and Ka$mir, has a text important for the origins of Saivism, T 374, k. 19, p. 476b: Actually, there is a
great teacher called Kia lo kieou t'o kia tchen yen (Krakudha-Katyayana). He knows everything (sarvajia), sees
everything (savadrs) and knows the three worlds. In one instant he could see innumerable infinite universes and so could
his disciples (sravaka). He causes beings to eliminate their faults. Just as the Ganges purifies all sins whatever they may
be, inner or outer, so this great kind teacher can efface the inner and outer sins of all beings. He teaches these disciples the
following doctrine: If a person kills all beings and experiences no remorse (4ri), he will not fall into the evil [destinies]:
he is like space (a@kasa) impermeable to dust and water. But those who experience remorse will enter into hell (naraka):
they are like the great oceans that flood the earth. All beings are creatures of the god Eévara. The god Eévara is the joy
and happiness of beings. He is angry with the sufferings of beings. Sins (a@patti) and merits (punya) of all beings are
controlled by this I§vara. How could one say that men are responsible for sin or merit? When a craftsman constructs a
wooden robot, this robot walks, sits and lies down, alone it cannot speak. It is the same for beings: the god I§vara is like
the craftsman, beings are like the wooden robot.

Except for the eight arms, the description of Siva given here by the Mpp$ corresponds to the epithets tryaksa, trinetra,
sadardhanayana "three-eyed god" [Hopkins, Epic Mythology, p. 219-220), Vrsavahana ‘Seated on a bull’ [Bhavagiri$a,
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1, 197, 21). On the other hand, it is rather far from the traditional iconographical type: The ascetic generally has four
arms; the two upper hands hold a drum (dhakka) and a deer (mrga), the two lower arms make the gesture of generosity
(varadahasta) and absence of fear (abhayahasta). As well as his two human eyes, he has a third eye in the forehead. As
clothing, he wears only a tiger skin, and as a necklace, a live snake. On his high brahmanical head-dress he wears the
crescent moon, a skull - the fifth head of Brahma - and the siren of the Ganges (R. Grousset, Civilizations de 'Orient, 11,
L'Inde, Paris, 1930, p. 171-172; see also Mythologie asiatique illustré, Paris, 1928, p. 93-98). - This traditional type of
Siva is decribed precisely in an anonymous undated text, the Che eul t'ien kong yi kouei (Dvadasadevpiujakalpa?), T
1298, p. 386a: In the north-west, the god T$ana, also called Mahe$varadeva. He is seated on a yellowish bull (?) His right
hand holds a kie po pei (kapala, i.e., a skull) full of blood; his left and holds a san ki tch'ouang (trisula, or trident). The
color of his body is light blue. His three eyes are blood-shot. He has two fangs sticking upward, and skulls as necklace
(keyiira), on his head-dress, the crescent moon.

2) Visnu. See below, k. 8, p. 116a; k. 10, p. 128a and Hobogirin, Bichu, p. 76-68. - His main hands hold the wheel (iron
wheel with a thousand spokes, symbol of the sun); they give him the epithet Sarikhacakradhara (Mahabharata, 3, 189,
40). For his physical aspect in the epic, Hopkins, Epic Mythology, p. 204-207; for his mount, the garuda, ibid., p. 108,
203. Mlustrations, Mythologie asiatique illustré, p.103 sq.

3) Kumara. According to Ki tsang, in his commentary on the Madhyamakasastra, T 1824, k. 1, p. 14c, Kumara means
'young man'; this is none other than king Brahma of the first dhyana (cf. Kosa, III, p. 2-3), called thus because he has the
aspect of a young man. He is also called Narayana, that is, the origin of beings. - According to the Pi tsang ki cited in the
Bukkyo daijiten, p. 310b, the god Kumara has the form of a young man with six faces, yellow in color, holding a sword
and seated on a peacock. - In Brahmanism, this is the god Skanda (cf. Hopkins, Epic Mythology, p. 227-231). God of war,
he is Sanatkumara, 'Ever youthful', one of Brahma's sons (Mahabharata, 12, 37, 12). In the eulogy to Siva (ibid., 13, 14, v.
378), he appears beside Uma, seated on a peacock and holding a bell and a spear. His birth is told in the Mahabharata, 9,
43-46. Nursed by the Krttikas (Pleiades), he developed six mouths in order to suckle them, hence his epithet of the six-
faced god (sadanana, sanmukha).

We may ask why Nagarjuna talks about three gods here, Mahe$vara, Visnu and Kumara, whereas in the
Madhyamakasastra (T 1564, k. 1, p. 1b) he mentions only the first two. The question has been asked by Li tsang in his
commentaries on the Madhyamakasastra (T 1824, k. 1, p.14c) and Aryadeva's Satasastra (T 1827, k. 1, p. 243¢c-244a). He
answers in the following way: (i) The three gods of the heretics take the place for them of the three kayas: I§vara is the
root, like the dharmakaya; Visnu is the enjoyment, like the sambhogakaya; Brahma is produced by emanation in Visnu's
navel, and he is comparable to the nirmanakaya. But the Mahaprajfiaparamitasastra teaches three bodies; this is why it
mentions three gods. [This is a mistake; the Mpp$ teaches only two bodies; see Hobogirin, Busshin, p. 181]. The
Madhyamaka and the Satasastra teach only two bodies, that of the law and that of enjoyment; this is why they mention
only two gods. (ii) Brahma is found in Vis$nu's navel; there is no need to mention him separately.

The trinitarian notions implied by the Brahmanical trimiirti doctrine and the Buddhist theory of the trikaya mark the end
of a long evolution. In both systems it appears that dualism probably preceded trinitarianism. The epics formulate the
trimiirti only late in time and in a single passage: Mahabharata, 3, 272, 47. The late epic poems present Visnu and Siva as
two aspects of the same god; they do not try to establish a trinitarian theology (Cf. Hopkins, Epic Mythology, p. 231).
Similarly in Buddhism, the Hinayana scriptures and many important Mahayana texts recognize only two bodies for the
Buddha, the fleshly body born from father and mother, and the body of the law. The theories of the trikaya mark the end
of a long evolution. - Besides, the Brahmanical trimiirti is well known to the Buddhist masters; allusion is made to it, e.g.,
T 1640, p. 157¢; T 1003, k, 2, p, 611; T 1796, k. 2, p. 595b.
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Answer. - 1. They cannot be omniscient. Why? Because their mind remains attached (abhinivista) to hatred

(dvesa) and pride (abhhimana). Some stanzas say:
Gods of painting and sculpture,
Gods of tradition and the hymns!,
These four kinds of gods
All of them brandish a weapon in one hand.
Out of weakness they fear others
Or out of spite they dread them.
Whether they fear others from necessity
Or they dread them from weakness,
The gods are all eternal cowards,
Unable to escape from the suffering of death.
Those who revere and honor them
Can fall into a sea of misery.
Those who distrust and scorn them
Can enjoy good fortune here below,
We should know that these gods are false, unreal.
This is why the wise man does not believe in the gods.
Beings in the world
Wander about as a result of their actions:
By virtue of merits, they are reborn in the heavens.
By virtue of mixed actions, they are reborn among humans
The destiny of the world depends on causes and conditions;

This is why the wise man does not depend on the gods.275

275 By affirming that the gods are false and without reality, that the wise man does not believe in the gods, these stanzas
depart somewhat from Buddhist tolerance.

1) Buddhism is atheistic in the sense that its entire system rests on karma and retribution. All beings transmigrate as a
result of their actions: these are their past deeds which determine their good or unfortunate destiny. Action takes the place
of fate. There is no place for a creator distributing good and evil among his creatures. Buddhism has always opposed
theistic systems (ai$varika) that make out of their god a Lord (I$vara) creator and controller of everything. - Anguttara, I,

p. 174 (= Tchong a han, T 26 (no. 13), k. 3, p. 435b): Those who reduce everything to creation of the Lord
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(issaranimmadna) no longer have any inclination to act, make no effort to do this and avoid it. - Santideva in
Bodhicaryavatara, X, v. 119-126 (tr. Lav., p. 135-137): "God is the cause of the world." - What do you mean by 'God'?
The elements? Then it's not worth the trouble for a matter of words (n@mamatra) to take so many pains to prove the
existence of God. — Are you saying that God is too great for us to be able to understand him? His qualities also transcend
the mind and how can the quality of maker of the world be attributed to him? Moreover, we will ask what he wishes to
create (srastum). Would it be the atman, the 'self' of the creatures? But this is eternal. Would it be the elements? They are
eternal. Would God create himself? He is eternal. Besides, consciousness is not created by God since, at all times, it
comes from the object; suffering and pleasure proceed from action. Then what is it that God has created? - If God acts
without wishing, he is evidently subject to another; if he acts by wishing, he is subject to desire. Therefore if he acts, he is
not sovereign (iSa). - The debate in Kosa, II, p. 311-313: V, p. 19, continues as follows: That things are produced by a
single cause, by God, Mahadeva or Vasudeva, is inadmissible for many reasons: (i) If things were produced by a single
immutable cause, they would all arise at the same time; but everyone knows that they arise successively. If the order of
their production depended on causes external to God, God would no longer be the sole cause. (ii) God creates out of his
own satisfaction or for that of his creatures. If he creates for his own satisfaction, he has something to gain and he is not
God. If he creates for the satisfaction of beings, how can you explain that the latter are victims of all the sufferings? (iii)
To affirm the creative activity of God is to unwarrantedly posit an invisible and uncontrollable Cause and to neglect the
visible causes the efficacy of which can be proven.

[On Buddhist atheism, Lav., Atheism, ERE, p. 183; Morale, P. 12-14; Oltramare, Théosophie, p. 228-231].

2) Atheistic insofar as Buddhism rejects any belief in a Supreme Being, it is theistic insofar as it welcomes gods of all
kinds into its pantheon. The threefold world is populated with gods. Theologically speaking, it is understood that the deity
has but a temporary nature, for the gods are subject to transmigration: an animal can be reborn in a divine form just as a
god can reincarnate in the world of humans or animals. But with this exception, Buddhism, the connections of which with
popular religions are many, seems to be very favorable towards gods. In his previous existence, the Buddha Sakyamuni
was king of the TusSita gods. It was at the request of Brahma Sahampati that he agreed to preach the Dharma. During his
ministry, he dwelt for three months among the gods in order to preach the Abhidharma to his mother. A quick reading of
the Lalitavistara allows one to appreciate the importance of the rdle played by the devas and the devatas in the biography
of the Buddha. They form a backdrop in front of which the heroic achievement of the Buddha is played out. From the
beginning, they are represented on religious monuments where the faithful offer them worship. For the Buddhist
pantheon, see A. Getty, The Gods of Northern Buddhism, Oxford, 1928; Rh. D., Buddhist India, p. 210 sq.; Lav., Dogme
et Philosophie, p. 173); but the oldest texts insist on the existence of the gods and their beneficence to the faithful. -
Majjhima. II, p. 212-213: Sangarava asks the Buddha: Do the gods exist? "I know with certainty, O Bharadvaja, that the
gods exist" (thannaso me tamviditam yaditam atthi devd). Why did you not say that at the beginning? "Because
everybody knows very well (ucce sammatam lokasmim) that the gods exist." - Digha, II, p. 88 (cf. Tch'ang a han, T 1, k.
2, p- 12c): Where man has established his dwellings, he supports with his gifts good men who know how to control their
senses; he brings offerings to all the gods of that place. The gods, revered and honored by him, honor and revere him in
turn. They surround him with their tenderness like a mother to the child born from her womb. The man who enjoys the
favor of the gods sees only happiness around himself. - Anguttara, III, p. 77: The son of good family with his wealth....
honors, respects, reveres and pays homage to the deities who are worthy of his offerings (balipatiggahika devata). Thus
honored, these very kind deities have compassion for him and say: "Long life to you. May your long life be protected.”
The son of good family, pitied by the gods, can attain prosperity and not decline. - The good deities are all converted to
Buddhism. They seve as the messengers of the Buddha (cf. Digha, III, p. 14; Majjhima, I, p. 497), and often go to

recommend his doctrine to people. Thus they went to find the householder Ugga to tell him: "The Dharma has been well-
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2. Furthermore, the three gods [Mahesvara, Visnu and Kumara] wish the fulfillment of all their desires for
those who love them; to those whom they hate, they wish the seven destructions. The Buddha is not like
that. While he was still the Bodhisattva, he offered his flesh (mamsa), his head (Siras-), his eyes (nayana),

his marrow (majja) and his brain (mastaka) to his enemies (amitracaura) who had come to kill him.276

preached by the Buddha." (svakhata, gahapati, Bhagavata dhamma); Ugga answered them ironically: "O deities, whether
you recognize it or not, the Dharma has been well-preached by the Blessed One." [This episode is given by Anguttara, IV,
p. 211, and the Chinese version of the Madhyamagama, T 26 (no. 38), k. 9, p. 481a) - In a passage from the
Ksitigarbhasitra cited in the Siksasamuccaya, p. 89, all the gods, from the devas to the pisdcas, give the following
assurance to the Buddha: Whoever will observe the holy doctrine and bring fame to the Three Jewels, we will protect
him, we will preserve him and make him prosperous in ten ways. We will prolong his life and will always dispel the
obstacles that threaten him. We will increase his health, his position, his wealth, his enjoyment and his pleasures, his
sovereignty, his glory, his good friendships and the perfection of his wisdom.

We must bear in mind the whole Buddhist tradition in order to appreciate the exact extent of the attacks directed at the
gods "of painting, sculpture, tradition and hymns." It is not the deities attacked here by Nagarjuna, it is the foolishness of
their sectarians who claim to raise them to the rank of a supreme Being.

276 Miracles of generosity accomplished by the Buddha in his past existences. Similar enumerations, below, k. 12, p.
146b3, 150b2; k. 17, p. 180a23. By borrowing these jatakas from the "Golden Legends" from Northwestern India, the
Mpps$ shows its acquaintance with southern Buddhism. The first four miracles cited here are commemorated in the "four
great stupas of northern India" mentioned by Fa hien, T 2085, p. 858c11 (tr. Legge, p. 32). The Chinese pilgrims who
passed through Uddiyana and Gandhara - Fa hien about the year 400, Dong yun about 520, Hiuan tsang about 630 - did
not fail to visit them; their location has been precisely determined by archeologists (cf. Foucher, Art Gréco-bouddhique, 1,
p. 8-9).

(i) The "gift of the body" will be retold by the Mpps, k. 16, p. 170b26-28: Seeing a tigress about to devour her babies, he
gave her the gift of his body. From other sources, mainly the Suvenaprabhasa, we know that the Bodhisattva was called
Mahasattva, son of Maharatha, king of the Paficalas. His brothers were Mahapranada and Mahadeva.

Sanskrit sources: Suvarnaprabhasa, ch. 18: Vyagriparivarta (ed. Hokei Odzumi, p. 185-213; ed. Nobel, p. 201-240;
Jatakamala, ch. 1: Vyaghrijataka (ed. Kern, p. 2-8); Avadanakalpalata, ch. 51, v. 28-59 (ed. Chandra Das, II, p. 53-61).
Chinese sources: Lieou tou tsi king, T 1532 (no. 4), k. 1, p. 32b (tr. Chavannes, Contes, 1, p. 15-17); P'ou sa pen hing king
(T 155, k. 3, p. 119a25; Pen cheng man louen, T 160 (no, 1), k. 1, p. 332b-333b; P'ou sa t'eou sseu ngo hou k'i t'a yin
yuan king, T 172, vol. III, p. 424b-428a; Hien yu king T 202 (no. 2), k. 1, p. 352b-353b (tr. Schmidt, Der Weise und der
Thor, p. 21-26); Kin kouang ming king (T 665 (no. 26), k. 10, p. 450-456; King liu yi suang (T 2121, k. 31, p. 162).

The stiipa of the "gift of the body", on Banj peak in the south-east of Mahaban, was visited by Fa hien, T 2085, p. 858b9
(tr. Legge, pg. 32), by Song yun, T 2092, k. 5., p. 1020b7 (tr. Chavannes, Voyage de Song Yun, BEFEO, III, p. 411), and
by Hiuan tsang, T 2087, p. 885¢14-20 (tr. Beal, I, p. 145-146; Watters, I, p. 253).

Iconography: Mathura, J. Ph. Vogel, La sculpture de Mathura, Paris, 1930, p. 62 and pl. XX. - Central Asia, A.
Griinwedel, Altbuddhistische Kultstdtten, Berlin 1912, fig. 446. 447; A. von Le Coq - E.-Waldschmidt, Budd. Spdtantike.
VI, 24-25. - Formosa, G. Ecke - P. Demiéville, Twin Pagodas of Zayton, Cambridge, Mass., 1935, pl 41.

(i1) The "gift of flesh" will be fully told below, k. 4, p. 87c-88.

(iii) The “gift of the head": King Candraprabha of Bhadrasila (according to other sources, King Mahaprahasa of Varanasi)
is renowned for his generosity. The brahmin Raudraksa comes to ask him for his head. The ministers Mahacandra and

Mahidhara offer him a head made of precious substances; the brahmin does not accept; the king attaches his hair to a tree
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And so, now that he has become Buddha, he will even less spare his life. This is why only the Buddha can
bear the name Buddha. One must pay homage (namas-) [73b] to the Buddha, take the Buddha as teacher

and not serve the gods.

SARVANAROTTAMA

and cuts his head off himself to give it to the brahmin. - The Chinese pilgrims locate the scene near Taksasila, the name of
which, says Chavannes, must have given rise to the legend by a false etymology: Taksasira = ‘cut-off head’, in place of
Taksasila = ‘cut-off rock’. - At any rate, the future Buddha renewed the gift of his head during a thousand successive
births.

Sanskrit sources: Divyavadana, ch. 22, p. 314-328; Avadanakalpalata, ch. 5, (vol I, p. 154-175).

Chinese sources: Lieou tou tsi king, T 152 (no. 5), k. 1, p. 2b-c (tr. Chavannes, Contes, 1, p. 17-19(; P'ou sa pen yuan
king, (T 153 (no. 5), k. 2, p. 62c-64c; Ta fang pien fo pao ngen king T 156, k. 5, p. 149b-150b; Yue kouang p'ou sa king,
T 166, vol 111, p. 406-408 (corresponds to Divyavadana); Hien yu king, T 202 (no. 31), k. 6, p. 387b-390b (cf. Schmidt,
Der Weise und der Thor, p. 174-183); P'i p'o cha, T 1545, k. 114, p. 593a26; King liu yi siang, T 2121, K. 25, p. 137a-c.
The stiipa of "the gift of the head" at Taksasila near Shah-Dheri, was visited by Fa hien, T 2085, p. 858b7-8 (tr. Legge, p.
32) and by Hiuan tsang, T 2087, k. 3, p. 884¢c21-23 (tr. Beal, I, p. 138: Watters, I, p. 244).

(iv) The "gift of the eyes": King Sibi gives his eyes to Sakra who transformed himself into a vulture (or a brahmin). The
gift is rewarded and he soon recovers his sight.

Pali sources: Sibijataka, no. 499 (Jataka, IV, p. 401-412); Cariyapitaka, I, 8, p. 77-78 (tr. Law, p. 99-100); Milinda, p. 119
sq. (tr. Rh. D., p. 179).

Sanskrit sources: Avadanagataka, I, p. 182-186 (tr. Feer, p. 124-127); Jatakamala, chap. 2: Sibijataka, p. 6-14 (tr. Speyer,
p. 8-19).

Chinese sources: Siuan tsi po yuan king, T 200 (no. 33), k. 4, p. 218a-c; Hien yu king, T 202 (no. 32), k. 6, p. 390b-392¢
(cf. Scmidt, Der Weise und der Thor, p. 288-300). The stlipa of "the gift of the eyes" at Puskarmavati near Carsadda was
visited by Fa hien, T 2085, p. 858b4-5 (tr. Legge, p. 31) and by Hiuan tsang, T 2087, k. 2, p. 881223-24 (tr. Beal, I, p.
110; Watters, I, p.215).

(v) The "gift of marrow": When he was king Utpala, the Bodhisattva wrote a text of the Dharma with one of his broken
bones as pen, his marrow as ink and his skin as parchment. This episode is told in the Kien yu king, T 202, k. 1, p. 351b
(cf. Schmidt, Der Weise und der Thor, p. 15; P. E. Foucuax, Grammaire de la langue tibétaine, Paris, 1858, p. 211-212);
P'ou sa pen jing king, T 155, k. 3, p. 119b16. The scene occurred at the Monastery of the Lentils (masiirasamgharama) at
Gumbatai, near Tursak, in Buner, and was visited by Song Yun, T 2092, k. 5, p. 1020b11-14 (tr. Chavannes, BEFEO, III,
p. 412) and by Hiuan tsang, T 2087, k. 3, p. 883a12-13 (tr. Beal, I p. 124; Watters, I, p. 233-234). This episode is also told
in the Mpps, k. 16, p. 178c and k. 49, p. 412a, but the hero is the brahmin Ngai fa (Dharmarakta) or Lo fa (Dharmarata);
besides, he writes the stanza "with his skin as parchment and his blood as ink"; there is no mention of marrow. Thus it is
possible that the Mpps, speaking of the "gift of marrow" was not thinking of this episode.

In the "gift of marrow", I [Lamotte] rather see an allusion to the jataka where prince Candraprabha "broke one of his
bones and pushed out the marrow to cure a sick man." This deed is told by the Mpp$ below, k. 12, p. 146b. It is also
known to the Ratnakiita where the prince, like the rsi mentioned above is called Utpala (cf. Ta pao tsi king, T310, k. 111,
p. 631a; Maitreyaparipriccha, T 349, p. 188c; King liu yi siang, T 2121, k. 10, p. 55b).
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Moreover, the Buddha possesses two things: (i) great qualities (guna) and the power of the
superknowledges (abhijiid), and (ii) an absolutely pure mind (paramasuddhacitta) and the destruction of
the fetters (samyojananirodha). Although the gods have an accumulation of merit (punyasambhara) and
miraculous power (rddhibala), their fetters are not destroyed and consequently their mind is not pure.
Since their mind is impure, their miraculous power is decreased. Among the S$ravakas and the
pratyekabuddhas, the fetters are destroyed and the mind is pure; nevertheless, as their accumulation of
merit (punyasambhara) is reduced, their power (prabhava) is weak. In the Buddha, the two qualities [merit
and purity of mind] are perfected (paripurna). This is why he is called Sarvanarottama, Superior to all

men. He is the only one to surpass all men.

OTHER EPITHETS

Bhagavat means endowed with qualities, as has been said above. He is also called:
A so mo (asama) [in the language of the Ts'in, Without equal],

A 50 mo so mo (asamasama) [ibid., Equal to that which is without equal].277

Lou kia na t'a (lokanatha) [ibid., Protector of the world].

Po lo k'ie (paraga) [ibid., Having reached the other bank].

P'o t'an t'o (bhadanta) [ibid., Venerable one].

Che li k'ie na (sriguna) [ibid., Perfection of beauty].

These are his innumerable epithets. His parents named him Si fa t'o (Siddhartha) [in the language of the
Ts'in, Profit-realized one]. When he found the Path and understood all dharmas, he was called Buddha.
When he accepted the worship of gods and men, he was also called by the names Bhadanta, Sriguna. Thus,

in various ways, names are given to him according to his qualities.

THE OMNISCIENT BUDDHA

277 Asamasama, epithet found, e.g., in the Saddharmapundarika, p. 456, the Mahavastu, III, p. 231, the Mahavyutpatti,
no. 529, 6379. Burnouf and Kern translate it as 'equal to that which has no equal’; but the early interpretations vary: (i)
completely incomparable (T 1718, k. 10, p. 1712); (2) the Buddhas are not the same (asama) as beings but the
dharmakaya is the same (sama) in nature (T 1522, k. 2); (3) There is no equality (asama) between Buddha and non-
Buddha, there is only equality (sama) between Buddha and Buddha (T 1775, k. 1; T 1721, k. 12); (4) in the nine spheres,
the mind of beings cannot succeed in equalizing things; it is only in the Buddha sphere that he can; the mind of the
Buddha is thus equal (sama) to the unequaled (asama) (T 1728, k. 10). In the same way, the six paramitas are equal to the
unequaled Buddha (T 1509, k. 40). These different interpretations have been gathered together in Hobogirin,
Ashamashama, p. 38.
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Question. - You are a partisan of the Ksatriya clan! As son of king Suddhodana, the Buddha was called
Siddhartha. It is out of [flattery] that you are decorating him with great names and that you call him

omniscient (sarvajiid). He is not an omniscient one.

Answer. - Not at all! Rather, it is you, maliciously, are jealous and slander the Buddha. The omniscient one
truly exists. Among all beings the Buddha is unequaled for his beauty (ripa), grace (prasada) and
perfection (rjutva). By his characteristics (laksana), his qualities (guna) and his brilliance (@loka), he
surpasses all men (sarvanarottama). Humble people who saw his physical marks (kayalaksana) recognized

him to be omniscient (sarvajiia) and, a fortiori, the Great Man (mahapurusa).
Thus in the Fang nieou p'i yu king (Gopélakévadﬁnasﬁtra)278, it is said:

The king of Mo k'ie t'o (Magadha), P'in p'o so lo, invited the Buddha and his five hundred disciples for
three months. The king required fresh milk (navanita ksira) and cream (sarpais-) to offer to the Buddha
and the assembly of monks (bhiksusamgha). He ordered the cow-herders (gopalaka) to establish
themselves in the neighborhood and to bring fresh milk and cream every day. At the end of the three
months, the king, out of compassion for these cow-herders, said to them: "Come and see the Buddha, and
then you can go back and keep your herds." The cow-herders, while coming to the Buddha, talked to one
another along the way: "We have heard it said that the Buddha is omniscient (sarvajiia). We are lowly and
humble, how could we judge if he is really omniscient? The brahmins, who love cream, always come to
visit the cow-herders; they are friendly to us. Through them, the cow-herders have heard speak of all kinds
of works and brahmanical texts. They have spoken to us about the four Wei t'o (Vedas) and the knowledge

[73c] they contain: therapeutic (bhaisajya) and military arts (ksatradharma), astronomy (jyotisa),

278 The craft of cow-herding and in particular the eleven rules to be observed for the well-being of herds have been
described in almost identical terms by many texts. The documents can be classified into two groups: the
Mahagopalakasutta and the Gopalalavadana.
1) The Mahagopalakasutta is attested by two Pali editions and four Chinese versions:

(i) Majjhima, I, p. 220-224 (tr. Chalmers, I, p. 157-159; Neumann, I, p. 514-523.

(i1) Anguttara,V, p. 347-353 (tr. Woodward, V, p. 224-227; Nyanatiloka, V, p. 514-518).

(iii) Chinese Samyukta: Tsa a an, T 99 (no. 1248), k. 47, p. 342.

(iv) Chinese Ekottara: Tseng yi a han,T 125, k. 46, p. 794.

(v) A single siitra transl. by Kumarajiva under the title Fang nieou king, T 123, , p. 546.

(vi) A single siitra transl. by Hiuan tsang under the title Yuan k'i king, T 124, , p. 547.
2) The Gopalakavadana, development of the preceding stitra which has come down to us in Sanskrit fragments and two
Chinese collections:

(vii) Kalpanamanditika, ed. Liiders, p. 177-178

(viii) Ta tchouang yen louen king, T 201 (no, 61), k. 11, p. 316b-319a (tr. Huber, Sutralamkara, p.308-313).

(ix) Ta tche tou louen, T 1509, k. 2, p. 73b-74c.
The translation of the eleven rules of the ox-herder present some difficulties. S. Lévi has compared the Pali text with the
Chinese versions no. iii, iv and viii (A$vaghosa, Le Sutralamkara et ses sources, JA, July-Sept., 1908, p. 140-144). The
comparison of all these sources would take us too long, but here below we will give the Sanskrit and Pali text of the

eleven rules.
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sacrificial rites (yajiiadharma), chants (gita), teaching (upadesa), dialectic (codyadharma): in brief, the
sixty-four arts (kald) in use in the world.279 The son of Suddhodana (the Buddha) is wise and learned
(bahusruta); if he knows these things, we cannot object to him in any way. But he has not kept cows from
the time he was born [like we have]. We will ask him about the secrets of breeding. If he knows them, he is

truly omniscient."

While they were talking thus, they entered into the Tchou yuan (Venuvana) and saw the rays of the Buddha
which lighted up the woods. They approached the Buddha and saw him seated under a tree; he was like a
golden mountain in size; like a butter-lamp, he shone with great brilliance; like molten gold, he spread a
golden light over the Venuvana. The cow-herders could not take their eyes off him; their hearts felt great

joy. They said to one another:
This lion of the Sakyas,
Is he omniscient or not?
When one sees him, one is forced to rejoice,
The investigation is already conclusive.
His rays of light are extremely luminous,
His aspect is noble and grave,
His physical marks majestic, his qualities perfect.
He is saluted by the name of Buddha.
His marks are quite evident
His power is complete,
His merits and his qualities are intertwined
Those who see him are compelled to love him.
A halo (vvomaka) surrounds his body.
Those who contemplate him cannot be surfeited.
If the omniscient one exists
He must necessarily possess these qualities.
All the paintings,
Jewelry, ornaments and images
That would try to imitate this wondrous body

Are unable to equal it.

279 These 64 worldly arts are enumerated in the Sttralamkara, tr. Huber, p. 311-312.
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He can fulfill those who contemplate him
And cause them to find supreme happiness.

[74a]By seeing him, one has absolute conviction
That he is certainly omniscient.

Having thought thus, they greeted the Buddha and sat down. They asked him: "How many rules for the
cow-herder (gopalaka) should be kept so that his herd (gogana) prospers (spatikr-), how many rules
should he neglect for his herd to decrease and lose its prosperity (yogaksema)?" The Buddha answered: "If
he observes eleven rules, the cow-herder is able to make his herd prosper (ekadasabhir angaih samnvagato
gopalako bhavyo goganam pariharitum spjatikartum). What are these eleven rules?280 (1) He knows their
colors (riippam janati). (2) He knows the distinctive marks (laksanani janati). (3) He knows how to brush
them (@satikah satayati). (4) He knows how to heal their wounds (vranam praticchadayati). (5) He knows
how to make smoke [for them] (dhizmam karta bhavati). (6) He knows the good paths (vithim janati). (7)
He knows what the herd needs (pitham jdndti).281 (8) He knows the fords (tirtham janati). (9) He knows
the good pasturs (gocaram janati). (10) He knows how to milk them (sa@vasesadohi bhavati). (11) He
knows how to pay respect to the leaders of the herd (ye ca te rshabhda gavam patayas tan atirekapiijaya
pijayita hoti). The cow-herder who observes these eleven rules can make his herd prosper. In the same
way, the bhiksu who knows eleven rules can make his good dharmas (kusaladharma) progress

(vardhayati).

(1) How does he know the colors? The cow-herder knows the black (krsna), white (avadmata) or mottled
colors [of his herd]. In the same way, the bhiksu knows that all matter is made up of the four great elements

(mahabhiita) or of matter derived from the four elements (updddyam’qva).282

(2) How does he know the distinctive marks? The cow-herder knows the favorable and unfavorable marks.
When his animals mix with other herds, he recognizes them by these marks. In the same way, the bhiksu,
finding in someone the mark of good actions, recognizes him to be a wise person (pandita), finding in

someone else the mark of bad actions, recognizes him to be a fool (bdla).283

(3) How does he know how to brush them? The cow-herder brushes (satayati) them and destroys the

insects (asatika) that drink the blood [of his animals] and aggravate their wounds. In the same way, the

280 1 [Lamotte] have borrowed the Sanskrit equivalents of these 11 rules from the Kalpanamanditika, p. 177. They
correspond exactly to the Pali text (Majjhima, I, p. 222; Anguttara, V, p. 351; only the order differs: (1) rapariiu hoti, ....
(11) ... atirkapiijaya ekapujaya pijeta hoti.

281 piam janmati, in Sanskrit, pitham janati, presents some difficulties. In Pali, pita means drink; and Buddhaghosa
(Papaiica, II, p. 259) comments on this rule by saying: gopalakena.... janaitabbam hoti. - In Sanskrit, pitha, which also
means 'water' or 'drink’, can also mean "time' or 'epoch'. At least this is the meaning Kumarajiva gives the expression in
the various translations he has made of the Sitra of the cow-herders: T 123: He knows the cows that are in heat (ngai
nieou). - T 291: He knows the rule that makes the cows go into and out of rut. - T 1509: He knows what the herd needs.
282 ¢y, Anguttara, V, p. 351: bhikkhu yam kifici.... yathabhiitam pajanati.

283 Ibid., p. 351: bhikkhu kammalakkhano.... pajjanati.
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bhiksu chases away the insects of perverse views that drink the blood of the roots of good (kusalamiila)
and aggravate the wounds of the mind (cittavarana). When he has chased them away, there is safety

(yogaksema).

(4) How does he heal their wounds? The cow-herder, with the help of cloth (pata), herbs (trna) or leaves
(parna), heals the small stings caused by mosquitoes (masaka). Similarly, by means of the holy Dharma
(read yi tcheng fa, saddharmena), the bhiksu heals the wounds inflicted by the six sensory pleasures. He
does not allow himself to be stung by these bad insects called desire (raga), hatred (dvesa) and ignorance
(moha).

(5) Why does he know how to make smoke? [By making smoke, the cow-herder] drives away the
mosquitoes (masaka); seeing the smoke at a distance, the cows go towards his house. Similarly, the bhiksu
preaches the Dharma according to the teachings he has received (yathasruta)284 and drives away the
mosquitoes of the fetters (samyojana). By the smoke of their preaching (dharmadesana) they invite beings
to enter into the abode of the non-self (anatman), of the true nature (satyalaksana) and of emptiness

(Sanya).

(6) How does he know the paths? He knows the the good paths to be used and the bad paths to be avoided
by the herds. In the same way, the bhiksu knows the eightfold noble path (aryastangika marga) that leads

to nirvana; he avoids the bad paths of nihilism (uccheda) or eternalism (sasvata).

(7) How does he know the needs of the herd? The cow-herder acts in such a way that his animals multiply
and are not sick. In the same way the bhiksu, when the Dharma is preached to him, experiences the pure

joy of the Dharma (visuddhadharmaveda) and his roots of good (kusalamiila) increase. 285

(8) How does he know the fords? The cow-herder knows the places easy of access, easy to cross, sheltered
from the waves (faranga) and from nasty insects (krmi). In the same way, the bhiksu goes to the wise
monks (bahusruta) and questions them on the Dharma. Preachers (dharmabhanaka) who know in advance
if the mind (citta) of their listeners is keen (tiksna) or dull (mrdu), if their passions (klesa) are light or

heavy, [easily] lead them to good fords and have them cross safely (yogaksema).286

(9) How does he know the pastures? The cow-herder knows the places sheltered from ferocious beasts like
tigers (vyaghra) and lions (simha) and nasty insects (kymi). Similarly the bhiksu knows the safety
(yogaksema) of the four foundations of mindfulness (smrtyupasthana) sheltered from the wild beasts that
are the passions (klesa) and the evil maras. When he has penetrated there, he knows safety free of

unhappiness.

(10) How does he know how to milk them? It is because the cow (vatsa) loves her calf (vatsa) that she
gives it her mlk. Also when the cow-herder [refrains from depleting her completely] and leaves her some

milk, the cow is happy and the calf is not left thirsty. The owner of the herd and the cow-herder are both

284 Ibid., p. 352: bhikkhu yathasutam yathapariyattam dhammam vittharena paresam desita hoti.
285 Ibid., p. 352: bhikkhu yathagatappavedite.... pamujjam. - According to Buddhaghosa (Papaiica, I, p. 173) -veda, in
the expression dhammaveda is synonymous with joy (somanassa).

286 Ibid., p. 352: bhikkhu ye te bhikkii bahussuta.... kankham pativinodenti.
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benefitted each day. Similarly, when the farmers (vaisya) and the lay people (avadatavasana) give the
bhiksu garments (civara) and food (ahara), he knows how to stay within bounds (matra) and not deplete
them entirely.287 Thus the generous patrons (danapati) are content, their faith (sraddhacitta) remains

intact, and the [monk] who enjoys their gifts (pratigrahaka) is not wearied [by their alms].

(11) How does he know how to pay respect to the leader of the herd? Specially designated big cows watch
over the herd. It is necessary to take care of them and watch that they do not get thin. The cow-herder gives
them oil (taila), decorates them rings (keyiira, niska) and gives them an iron horn (ayahsrriga) as a sign. He
brushes them, flatters them and calls them [by their name]. In the same way, as is customary (yathayoga),
the bhiksu serves (satkaroti) and venerates (piijayati) the high individuals of the community (samgha) who
protect (palayanti) the Buddhadharma, conquer (abhibhavanti) the heretics (tirthika) and lead the eightfold

community to plant (avaropana) the seeds of good (kusalamiila).288

When the cow-herders heard these words, they had the following thought: "[Of all these rules] we
ourselves knew only three or four. Our masters themselves only know five or six. And so, hearing these
words of the Buddha, we cry out at the miracle (adbhuta). If the Buddha knows the craft of cow-herding,

he also knows everything else. He is truly omniscient (sarvajiia), there is no doubt about it."
This siitra has been recited here fully. By it, we know that the Omniscient one exists.

Question. - There cannot be an omniscient one in the world. Why? Because nobody has seen the

Omniscient one.
Answer. - That is not correct. Just because one cannot see something, one cannot say that it does not exist.

1. A thing really exists, but since it is hidden (giidha), one does not see it. Thus the origin of the clan
(gotra) of a man, the weight (gurutva) of the Himalayas, the number of grains of sand of the Ganges

(ganganadivalukasamkhya) really exist but one cannot cognize them.

2. A thing does not exist and, because it does not exist, one does not see it, for example, a second head

(dvitiya sirsaka) or a third hand (¢rtiya hasta); it is not because they are hidden that one does not see them.

Thus, because the Omniscient one is hidden, you do not see him; but nonetheless, he exists. Why is he
hidden? [Because those who ought to see him] do not possess the required four kinds of faith289, and their
minds are attached (abhinivisate) to error. It is because he is hidden to you that you do not see the

Omniscient one.

287 Ibid., p. 352: bhikkhu saddha gahapatika.... mattam janati patiggahandaya.

288 Ibid., p. 353: bhikku ye te bhikkhii thera rattaiiiid.... paccupatthapati \vi c'eva raho ca.

289 These are the four types of faith that accompany the awareness of the Buddhist truths which are called
avetyaprasada: faith relating to the Buddha, the Dharma , the Samgha and the disciplines held by the saints (aryakantani
Silani). Cf. Digha, III, p. 227; Majjima, I, p. 37, 46; I, 51; 11, p. 253; Samyutta, I, p. 99; IV, p. 271, 304; V, p. 343, 409;
Anguttara, I, p. 222; II, p. 56; 111, p. 212, 332, 451; IV, p. 406; V, p. 183; Avadanasataka, II, p. 92; Madh. vrtti, p. 487;
Mahavyutpatti, no. 6823; Bodh. bhiimi, p. 161, 327; Kosa, VI, p. 292; Kosavyakhya, p. 605.
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Question. - There is no Omniscient one because the things that he must know (j7ieya) [to be omniscient] are
numberless. The dharmas are innumerable (apramana) and infinite (ananta). If many men together cannot

know them, how could one single man know them? Therefore there is no Omniscient one.

[74c] Answer. - If the dharmas are innumerable, the wisdom (prajiia) of the Buddha itself is immense
(ananta). 1t is like an envelope: if the letter is big, the envelope is large; if the letter is short, the envelope is

small.

Question. - The Buddha himself has preached the Buddhadharma, but he has not spoken about the other
sciences, medicine (bhaisajya), geography (bhiigolavidya), astronomy (jyotisa), arithmetic (ganana),
politics (niti), etc. If he is omniscient, why has he not spoken of all these sciences? Therefore we know that

he is not omniscient.

Answer. - 1. He knows everything, but he talks about it when it is useful and does not talk about it when it

is useless. If he is questioned, he speaks; if he is not questioned, he says nothing.

2. Furthermore, he has spoken of everything in general (samasatah) as being of three types: (i) conditioned
phenomena (samskrtadharma), (ii) unconditioned phenomena (asamskrtadharma), (iii) inexpressible

phenomena (aviacyadharma). These three categories include all the dharmas.

Question. - We know that the Buddha is not omniscient because he did not reply to fourteen difficult

questions.290 What are these fourteen difficult questions?

290 These fourteen difficult questions are often referred to in scholasticism by the term "Fourteen reserved or non-defined
points" (caturdasavyakrtavastini). Cf. Madh. vrtti, p. 446; Madh. avatara, p. 250-251 (tr. Lav. Muséon, 1911, p. 297-298;
Kosa, V, p. 43. The Pali canon and the Chinese translation of the Madhyamagama (T 26) list only ten reserved points. (1-
2) Sassato loko, asassato loko. (3-4) Antava loko, anatava loko. (5-6) Tam jivam tam sarivam, aiifiam jivam anfiam
sariram. (7-10) Hoti tathdagato param marand, na hoti tathagato param marand, hoti ca na ca hoti tathdagato param
marand, neva hoti na na hoti tathagato param marana. This formula, the most frequent, occurs in Digha, I, p. 187-188;
Majjhima, I, p. 157, 426, 484; Samyutta III, p. 213-216; III, p. 258; IV, p. 280. 391-392; V, p. 418. The same formula is
repeated in Tchong a han, T 26 (no. 221), k. 60, p. 804b (corresponding to Majjhima, I, p. 426).

But most of the Chinese Nikayas are already familiar with these fourteen points. As a general rule, when a Pali sutta
enumerates ten points only, the corresponding siitra in the Chinese Samyukta counts fourteen: Tsa a han, T 99 (no. 962),
k. 34, p. 245c (corresponds to Majjhima, I, p. 484); ibid., (no. 963), k. 34, p. 246 (corresponds to Samyutta, III, p. 258);
ibid., (no. 968), k. 34, p. 248c (corresponds to Anguttara, V, p. 186); ibid., (no. 408), k. 16, p. 109a-b (corresponds to
Samyutta, V, p. 418). - The fourteen points are also in the abridged version of the Chinese Samyukta, T 100 (no. 196), k.
10. p. 445a; (no. 202), k. 11, p. 448c. - The Chinese version of the Dirgha also has sixteen points by adding two
supplementary points to nos. 13 and 14 of the formula of fourteen points: Tch'ong a han, T 1 (no. 28), k. 17, p. 111a
(corresponds to Digha, I, p. 187-188). - As do all the treatises of scholasticism, the Mpp$ adopted the formula of fourteen
points. A few rare texts (Digha, I, p. 16; III, p. 137; Majjhima, II, p. 233) modify the fourteen point formula by adding
atta in front of the word /oka that appears in the first eight points. Thus they say: sassato atta ca loka ca, asassato atta ca
loka, etc. - This modification has been adopted here by the MppsS. - [There is an aberrant formula in the Chinese version
of the Ekottara, Tseng yi a han, T 125, k. 43, p. 784b: Does the self exist? Does it not exist? Does it both exist and not
exist? Is the world eternal? Is it non-eternal? Is the world finite? Is the world infinite? Is the soul the same thing as the

body? Is it different from the body? Does the Tathagata die? Does he not die? Is there death? Is there no death?]
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(1-4) Are the world and the self eternal? Are they non-eternal? Are they both eternal and non-eternal? Are
they neither eternal nor non-eternal? (sasvato lokas catmd ca, asdasvato lokah catma ca, sasvatas

casashvatah ca lokah catma ca, naiva sasvato nasasvatas ca lokah catma ca).

(5-9) Are the world and the self finite? Are they infinite? Are they both finite and infinite? Are they neither
finite nor infinite? (Antavan lokas catma ha, anantavan lokah catma ca, antavamh ca lokas catma ca,

naivanantavan nanantavams ca lokas catma ca).

(9-12) Does the Tathagata [or the saint freed from desire] exist after death? Does he not exist after death?
Does he both exist and not exist after death? Is it false that he both exists and does not exist after death?
(bhavati tathagatah param maranan na bhavati tathagatah param maranad bhavati ca na bhavati ca

tathdagatah param maranan naiva bhavati na na bhavati ca tathagatah param maranat).

(13-14) Is the life-principle the same as the body? Is the life-principle different from the body? (Sa jivas

tac chariram, anyo jivo 'nyac chariram).
If the Buddha is omniscient, why did he not answer these fourteen difficult questions?

Answer. - 1. These questions are futile and that is why the Buddha did not answer them. The eternity
($asvata) of the dharmas is unnecessary (ayukta); their cessation (uccheda) is even more unnecessary. This
is why the Buddha did not answer. If it is asked how many liters of milk (ksira) is given by a cow's horn,
that is not a proper question and it is not necessary to answer it. Besides, the universe (lokadhatu) has no

end (anavastha): like a chariot wheel (rathacakra), it has no beginning and no end (apiirvacarama).291

The Buddha always declined answering these questions and some Indianists have used this as an excuse to present him as
an agnostic. Some are even of the opinion that his agnosticism conceals a total nihilism: if the Buddha refused to provide
a solution to the great problems that preoccupy humanity, it is because he had answered in the negative in petto. de La
Vallée Poussin, who has always argued in favor of the blessed nirvana, has put forth and discussed these interpretations in
his article Agnoticisme, ERE, I, p. 220-225, and in his work, Nirvana, Paris, 1923, p. 85-129. Probably early Buddhism,
more preoccupied with asceticism than with metaphysics, did not ask these questions, but when they were raised in the
course of time, it thought they could be evaded by condemning them as irrelevant and even dangerous under the pretext
that they were not directed towards the discipline of salvation.

291 The first point contains the answer to the first two series of questions: "Is the world eternal, etc.", "Is the world finite,
etc."

The first question should be rejected because it clashes with the condemnation of the viewpoints of eternalism
(Sasvatadrsti) and nihilism (ucchedadrsti). Cf Udana, p. 33: ye hi keci samana va brahmand va.... bhavasma'ti vadami. -
The same text is given in the Tibetan Udanavarga XXXII, 40, p. 136: dge sbyon bram ze siied pa/.... brjod par bya/ -
Madh. vrtti, p. 530: Ye kecid bhiksavo bhavena.... vibhave trsna ca.

The second question is also to be rejected because the world does not admit a limit and by that very fact avoids the
categories of finite and infinite.

[By 'world' (loka) the universe is meant here. But Kosa, IX, p. 267, tells us that, by loka, some mean the soul (atman),

others, transmigration (samsara).]
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2. Furthermore, there is no advantage in answering these questions, but there is the disadvantage of leading
[the questioner] into error.292 The Buddha knows that these fourteen difficult points hide the four truths
(catur aryasatya) and the true nature (satyalakshana) of the dharmas endlessly. If there are noxious insects
at a [75a] ford, people should not be invited to cross there. A place should be safe (yogaksema) and

without danger (anupadrava) so that people can be invited to cross.

3. Furthermore, some say that these questions can be understood only by the Omniscient one; since [other]

men cannot understand them, the Buddha does not reply.293

4. Furthermore, some people call existent (saf) that which is non-existent (asaf), and call non-existent that
which is existent. They are not 'omniscient'. The Omniscient one does not call non-existent that which
exists, does not call existent that which does not exist; he preaches only the true nature (satyalaksana) of
the dharmas. Why should he not be called omniscient? The sun (siirya) does not create the mountains and
the valley nor does it create the plains, but it does illuminate everything uniformly. In the same way, the
Buddha does not make non-existent that which exists, does not make non-existent that which does not
exist. He always speaks the truth (satya) and the brilliance of his wisdom (prajiialoka) illuminates all the
dharmas. He is like a unique path (ekamarga). When people ask the Buddha if the twelve-membered law
(pratityasamutpada) was created by the Buddha or by another, the Buddha answers: "I have not created the
twelve-membered law nor has anyone else created it. Whether Buddhas exist or do not exist, birth (jati) is
the cause and condition (hetupratyaya) of old age and death (jaramarana): that is the eternal and enduring
law."294 The Buddha teaches that birth is the cause and condition of old age and death, and coming to the

end [of the causal chain], that ignorance (avidya) is the cause and condition of the formations (samskara).

292 This second point concerns the fourth series of questions: "What is the nature of the life-principle?" The answer

depends on the intention of the questioner. Vacchagotta, who believes in the existence of the soul, receives an answer
different from Phagguna who disbelieves in it. See above.

293 Some Buddhists gladly confine themselves to 'the charcoal-burner's faith' without trying to understand the mysteries.
Cf. Samdhinirmocana, VII, 19, p. 200: Some beings do not understand the Buddhist formulas correctly; however, they
stick to it and are faithful to it. They say: "The sermons preached by the Lord are profound... We don't understand their
meaning... But the intellect of the Buddhas is profound, the nature of things is also profound. The Tathagata knows, we
don't know. The preaching of the Tathagata penetrates into each being according to their various levels of faith." -
Ratnakiita cited inthe Siksasamuccaya, p. 55: yesu cdsya gambhiresu buddhir... pravartatata iti.

294 Later (k. 32, p. 298a), the Mpp$ will return to this stitra and will indicate the reference to it: As is said in the Tsa a
han (Samyuktagama), a bhiksu asked the Buddha if the twelve-membered law had been made by the Buddha himself or
by someone else. The Buddha said to the bhiksu: “It is not I who made the twelve-membered law and nobody else has
made it. Whether Buddhas exist or do not exist, this dharma-nature of the dharmas, this subsistance of the dharmas, is
stable” (utpadad va tathagatanam anutpadad va tathagatanam sthitaiveyam dharmanam dharmata dharmasthitita). As a
result, that being, this is; by the production of that, this is produced, namely, the formations originate from ignorance;
from the formations consciousness originates, and so on up to: [from birth] originates old age, suffering and moaning,
sadness, grief and despair. This is the origin of this mass of suffering (vad uta asmin satidam bhavati....
duhkhaskandhasyotpado bhavati). Conversely, that not being, this is not; from the cessation of that, this ceases, namely,

by the cessation of ignorance, the formations cease; by the cessation of the formations, consciousness ceases, and so on
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5. Furthermore, to reply to the fourteen difficult questions would be to commit a fault. If you ask of what
type is the size or the physique of a son of a barren woman and a eunuch (vandhyapandakaputra)295, that

would not deserve an answer, for such a son does not exist.

6. Furthermore, these fourteen difficult questions are wrong views (mithyadrsti), are not realities (satya).

Now the Buddha is occupied only with realities. This is why he stops (sthapayati) and does not answer.

7. Finally, to be silent and not answer is an answer. There are four ways of answering (vyakarana): (i)
answering in a categorical way (ekamsena vyakarana): [this is how he answers when it concerns], for
example, the Buddha, the absolute (parama), nirvana and salvation (yogaksema); (ii) answering by
distinguishing (vibhajyavyakarana); (iii) answering by asking a question (pariprcchavyakarana); (iv)

answering by not replying (sthapaniyavyakarana). Here the Buddha answers by not replying.296

You say that there is no omniscient one! Such a statement is absurd and consitutes a serious falsehood
(mrsavada). In fact, the Omniscient one exists. Why? Because he has attained the ten powers (bala), he
knows what is possible (sthana) and what is impossible (asthana), he knows the causes and conditions
(hetupratyaya) and the retribution of actions (karmavipaka), he knows the samadhis and the deliverances
(vimoksa), he knows the good or bad faculties of beings (sattvendriyavaravara), he knows the various
kinds of deliverances from desire (nanavidharaganirmoksa), he knows the innumerable lineages (sing, 38
and 5) of all the types of universes (nanavidhalokadhatva-pramanagotra), he knows all the abodes
(vihara) and their paths (marga); he knows the conduct (carya) and the thoughts (manasikara) [of beings]
in their previous existences (piirvajanma), he has acquired the discrimination of the divine eye

(divyacaksurvyakti), he knows the cessation of all the impurities (sarvasravaksaya), he distinguishes

[by the cessation of birth] old age and death, suffering and moaning, sadness, grief and despair cease. This is the cessation
of all this mass of suffering (tatravidyanirodhat ,,,,, nirodho bhavati)."

This stitra, which is absent in the Pali Samyuttanikaya, has its exact correpondent in the Chinese Samyuktagama (Tsa a
han, T 99 (no. 299), k. 12, p. 85b-c) which situates it at Kiu-lieou-cheou Tiao-nieou-tsiu-lo (Kurusu
Kalmasadamyanigama). This sttra has nothing new in it except its beginning, where the Buddha affirms that the
pratityasamutpada has not been made by him or by any other person; the rest is an accumulation of stock phrases
endlessly repeated in the canonical scriptures, both Pali and Sanskrit. The well-known formula utpadad va tathagatanam
... occurs with several variations in Samyutta, II, p. 25 (cf. Tsa a han, T 99 (no. 296), k. 12, p. 84b); Anguttara, I, p. 286;
Visuddhimagga, p. 518; Salistambasiitra in Lav., Théorie des douze causes, Gand, 1913, p. 73; Astasahasrika, p. 274;
Lankavatara, p. 143; Kosavyakhya, p. 293; Madh. vrtti, p. 40; Panjika, p. 599; Siksﬁsamuccaya, p. 14. Dasabhtimika, p.
65. — L. de La Vallée Poussin (o.c, p. 109) also has found it in brahmanical sources: Bhamati ad 11, 2, 19; Tantravartitika
(BSS, p. 163).

295 On this comparison, see above.

296 These four ways of answering a question (pasihavydkarana) are mentioned in Digha, III, p. 229; Anguttara, I, p. 197;
Milinda, p. 144; Tch'ang a han, T 1, k. 8, p. 51bl; Tchong a han, T 26, k. 29, p. 609a. These texts distinguish
ekamsavyakaniyo parntho, vibhajjavyakaraniyo panho, patipucchavyakaraniyo, thapaniyo paitho. The Sanskrit text

reproduced here is taken from the Mahavyutpatti, no. 1658-1661. - Definitions and examples in Kos$a, V, p. 44-47.

NOTE: The lengthy Pali and Sanskrit quotations have been abbreviated.
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clearly between good (subha) and bad, he preaches a supreme doctrine (agradharma) in all the universes,
he has acquired the taste of ambrosia (amrtarasa), he has found the middle path (madhyama pratipad), he
knows the true nature of all conditioned (samskrta) or unconditioned (asamskrta) dharmas, he has rejected

forever all desire of the three worlds (trailokyardga). 1t is for these reasons that the Buddha is omniscient.
[75b] So be it! The Omniscient one exists, but who is it?

Answer. - It is the supreme one (parama), the Great Man (mahapurusa), the one who is venerated in the

three worlds (trailokyajyestha): he is called Buddha.
Thus the Tsan fo kie (Buddhastotragatha) say:
First-born (miirdhaja) and king cakravartin,
The Buddha is like the light of the sun and moon.
He belongs to the noble line of the Sakyas
He is the crown prince of king Suddhodana.
At the moment of his birth, he moved three thousand Sumerus and stirred up the water of the ocean.

In order to destroy old age, sickness and death,

Out of compassion, he came to the world.

At his birth, he took seven steps,
His rays filled the ten directions.
He gazed four times and uttered a great cry:

“My births”, he cried, “are finished.”

Having become Buddha, I will preach a marvelous doctrine
I will beat the drum of the Dharma loudly,
By that I will awaken beings

And the world out of the sleep of ignorance."

In many forms, such were the miracles (adbhuta) that appeared.
Gods and men,

Seeing them, rejoiced.

The Buddha had a body adorned with the marks.
A great light shone on his face.
All men and women

Could not get enough of seeing him.

When the child was nursed and fed,
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His strength surpassed that of a nayuta of gandhahastin.
The power of his rddhipada was extreme,

That of his prajiia immense.

The great rays of the Buddha
[lluminated his body outwardly.
In the midst of his rays, the Buddha

Was like the moon in its splendor.

The Buddha was criticized in many ways,
He experienced no sorrow from that;
The Buddha was praised in many ways,

He experienced no joy from that.

His great maitri is extended to all,
Enemies and friends alike, without distinction.
All classes of intelligent beings

Know all the effects of that.

By the power of his ksanti, lajja, maitri and karuna,
He conquers the whole world.
In order to save beings,

From age to age, he accepts the effort and the pain.

His mind is always concentrated
On doing good for beings.
He has the ten powers (bala) of knowledge (jiiana)

And the four fearlessnesses (vaisaradya).

He possesses the eighteen special (@venika) attributes
And a treasury of immense qualities (guna).
Such are the innumerable

Powers of his prodigious qualities.

Like a fearless lion
He destroys the heretical systems,
[75c] He turns the peerless wheel of Dharma,

He saves and delivers the threefold world.
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His name is Bhagavat. The meaning (artha) of this word is immense (apramana) and if one wanted to
explain it fully, other points would have to be neglected. This is why we have spoken of it in general

(samasatah).
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CHAPTER V: RAJAGRHA

Stutra: The Buddha was dwelling in the city of Rajagrha (r@jagrhe viharati sma).
Sastra: This phrase must be explained now.

Question. - Why is it said that the Buddha was dwelling at Rajagrha instead of describing the teachings of

the Prajiiaparamita directly?

Answer. - The author mentions the place (desa), the time (kala) and the individuals (pudgala) so that
people will trust (sraddha) his story.

VIHARA

What is meant by dwelling?
1. The four bodily positions (iryapatha)?97: sitting (nisadana), lying (Sayyd), walking (gamana) and
standing (sthana) are called dwelling. The Buddha takes up these positions to frighten Mara's troops

(marasena) and so that his disciples will rejoice (pramodante) and enter into all kinds of dhyanas.

2. Furthermore, there are three dwellings: divine abodes (divyavihara), the abode of Brahma

(brahmavihara) and the abode of the saints (dryavihdra).298
The divine abodes are the abodes of the six classes of the gods of desire (kamadeva).

The brahmaviharas are the abodes of the Brahma gods, etc., up to the gods who are neither with nor

without perception (naivasamjiianasamjidayatanadeva).
The abodes of the saints are the abodes of the Buddhas, the pratyekabuddhas and the arhats.

Of these three types of abodes, the Buddha chooses the aryavihara. But [here], out of compassion

(anukampa) for beings (sattva), he abides in the city of Rajagrha.

3. Furthermore, three things, generosity (dana), discipline (sila) and good thoughts (kusalacitta) constitute

the divyavihara.

[76a] The four limitless minds (apramanacitta): loving-kindness (maitri), compassion (karuna), joy

(mudita) and equanimity (upeksa) constitute the brahmaviharas.

The three samdadhis, namely, emptiness (siinyata), signlessness (animitta) and wishlessness (apranihita)

are called aryavihara. The Buddha dwells in the aryaviharas.

297 On the four iryapathas, see, e.g., Samyutta, V, p. 78; Divyavadana, p. 161: caturvidham iryatham kalpayati tadyatha
cankramyate tisthati nisidati sayyam kalpayati.

298 Digha, 111, p. 220: Tayo vihara: dibbo viharo, Brahmaviharo, ariyo viharo.

145



4. Finally, there are four kinds of abodes: divyavihara, brahmavihara, aryavihara and buddhavihara.2%9
We have already spoken about the first three. As for the buddhaviharas, these are the innumerable
samadhis such as the heroic walk (Suramgama), the ten powers (bala), the four fearlessnesses
(vaisaradya), the eighteen special attributes (a@venikadharma) of the Buddha, omniscience (sarvajiiana)
and wisdoms (prajiia) of all kinds. It is also the 84,000 baskets of the Dharma (dharmapitaka), the means
of saving men.390 These various Buddha-qualities are the places inhabited by the Buddha: the Buddha

abides there.

The brief description of the viharas is finished.

RAJAGRHA

Question. - The great cities such as Chd p'o t'i (Sravasti), Kia p'i lo p'o (Kapilavastu) and Po lo nai

(Varanasi) are all royal residences (rajagrha). Why does this city alone bear the name of Rajagrha?

Answer.301 _ 1. Some people give the following explanation: A king of Mo k'ie t'o (Magadha) had a son
who, although he had but a single head, had two faces and four arms. The people took this as a bad omen;
the king therefore cut off the baby's head and abandoned the body in the jungle (kantara). Li lo (Lila)
rejoined the two parts of the body and nursed the child with her own milk. In the course of time, he grew
up and became a man; his strength was so great that he was able to conquer the kings of other kingdoms;
he owned the whole world and took all the kings, in the number of 18,000 men, and estabished them in the
midst of five mountains;302 by means of his great power, he governed Yen feou t'i (Jambudvipa). This is
why the inhabitants of Jambudvipa give these mountains the name 'City of the kings' residence'

(rdjagrha).303

2. Others say the following: In the city in which the king of Magadha lived, there were fires; each time the
city burned down, it was rebuilt. This happened seven times. The people of that country were overwhelmed
by the work imposed upon them. Saddened and fearful, the king assembled all the wise men (pandita) and
asked their advice. Some said that he should change the location of the city. The king therefore sought out

a place where he could settle; he saw these five mountains which formed an enclosure like a wall; he built

299 ¢f. Bodh. bhimi, p- 90: tatra sunyatanimittapranihitavihara.... vihara ity ucyate. - Same definition in Samgraha, p.
137.

300 This is the 80,000 or 84,000 dharmaskandhas taught in order to heal the four types of adepts: cf. Mahasamghika
Vinaya (Przyluski, Concile, p. 155) Theragatha, v. 1024; Sumangala, I, p. 24; Avadanasataka, II, p. 155; P'i p'o cha, T
1545, k. 74, p. 385; Kosa, I, p. 45-47.

301 1n this paragraph Lamotte follows the translation of E. Chavannes, Cing cents contes et apoplogues, 111, p. 285-290,
with a few modifications.

302 These five mountains were called in Pali Vebhara, Pandava, Vepulla, Gijjhakiita and Isigli. Cf. Majjhima, III, p. 68
(= Tseng yi a han, T 125, k. 32, p. 723a); Suttanipata Comm., III, p. 285-290). But previously they bore another name.
303 Same explanation in Suttanipata Comm., II, p. 413; Rajagrha is called thus because many kings, such as Mandhata

and Mahagovinda, lived there.

146



his palace (rajakula) there and settled in the center of this place. This is why this place is called 'City of the
king's residence’ (rdjag_rha).304

3. Here is another explanation: In times past, there was in this kingdom a king called P'o seou (Vasu) who
renounced worldly things (lokadharmanirvinna), went forth from home (pravrajita) and became a recluse
(rsi). At that time, the brahmins who were still householders (grhasthabrahmana) and the hermits who had
left the world (pravrajirarsi) had a debate. The grhastabrahmanas said: "According to the sacred texts, in
the offerings to the gods (devayajiia), living beings must be killed and their flesh must be eaten
(mo?msa)."305 The pravrajitarsis answered: "When sacrifices are made to the gods, living beings must not
be killed and their flesh should not be caten."300 The debate went on betweeen them. The pravrajitarsis
said: "There is a great king here who has left the world to become a recluse. Would you trust (sraddha)
him?" The grhasthabrahmanas replied that they would trust him, and the others said: "We will take this

man as arbitrator and tomorrow we will go to question him."

That same night, the grhastatabrahmanas went in advance to the hermit Vasu and, after having asked him
all the questions about customs, they said to him: "In [76b] tomorrow's discussion, you must help us."
Thus, the next day at dawn, at the beginning of the discussion, the pravrajitarsis asked the hermit Vasu: "In
the sacrifices to the gods, should or should one not kill living beings and eat their flesh?" The hermit Vasu
answered: "The rule of the brahmans is that living beings must be killed in sacrifices to the gods and their
flesh eaten." 397 The pravrajitarsis replied: "According to your own judgment, should living beings be

killed and their flesh eaten or not?" The hermit Vasu answered: "As it is a matter of sacrifice to the gods,

304 This tradition is also related by Hiuan tsang, Si yu ki, T 2087, k. 9, p. 923a (tr. Beal, II, p. 165-166): Frequent fires
erupted at Kusagra, former capital of Magadha, which totally destroyed the city. After having rebuilt it many times, king
Bimbasara, on the advice of his ministers, issued an edict banishing any inhabitant in whose house the fire had broken out
and forcing him to withdraw into the Sitavana, the 'Cold Forest', used until then as a cemetery. A new fire having erupted
in his own palace, the king abdicated in favor of his son Ajatagatru and withdrew into the Sitavana. His neighbor, the king
of Vaigali, judged the time to be propitious to invade Magadha. The frontier princes fortified the Sitavana quickly and, as
Bimbisara was the main inhabitant, the new city was called the City of the king (Rajagrha). - The old city, which Hiuan
tsang called Kusagra because of its excellent vegetation, is better known by the name Girivraja (Vimanavatthu Comm., p.
82). It is also called Vasumati (Ramayana, I, 7, 32). Barhadrapura (Mahabharata, II, 24, 44), Bimbisarapuri and
Magadhapura (Suttanipata Comm., II, p. 584). - Hiuan tsang (1. c.) and Fa hien in his Account of the Buddhist Kingdoms
(tr. Legge, p. 81; Giles, p. 49) tell another tradition attributing the founding of Rajagrha to Ajatasatru.

305 Sankhayana, II, 16, 1 permits the killing of animals on the occasion of the ceremony of reception of a host
(madhuparka) [according to Monier-Williams, madhuparka is an offering of honey and milk] or of an offering of soma to
the gods. In other cases, the killing of animals is prohibited.

306 On the prohibition of meat in the Vinayas, see the note by P. Demiéville in Benveniste, Textes Sogdiens, p. 189, n. 1.
307 "t was an argument of the brahmins that one has the right to kill living beings for sacrifice because the animals thus
burned are reborn in the heavens. In the Mo teng k'ie king (T 1300) where there is a strange discussion on the equality of
the castes, this argument is cast in the teeth of the brahmins: they should see that, in fact, if their claim is true, they ought
to be all the more eager to sacrifice themselves or those dear to them since the bliss of the devas would thus be assured for
them or their dear ones. For an analogous argumentation, see Siitralamkara, story 24: Transl. Huber, p. 125-131."
(Chavannes, Contes, IV, p. 241)
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one should kill living beings and eat their flesh; indeed, these living beings, having died in sacrifice to the

gods, will be able to be reborn in the heavens."

The pravrajitarsis exclaimed: "You are greatly mistaken! Your words are untruthful (mrisavada)!" and they
spat upon him, saying: "Criminal, disappear!" Immediately the hermit Vasu sank into the earth up to his
ankles (gulpha) because he had been the first to open the door to great sins (mahdapatti). The pravrajitarsis
said to him: "You should speak the truth; if you persist in lying, your whole body will sink into the earth."
The hermit Vasu answered: "I know that it is not a sin to kill sheep (edaka) and eat their meat when it is
done for the gods." Immediately he sank into the earth as far as his knees (janu). In this way, he
disappeared gradually as far as his thighs (kati), then up to his neck (kantha). The pravrajitarsis said: "Now
your deceitful speech has received its punishment in this world. If, however, you decide to speak the truth,
even though you are under the ground, we can pull you out and allow you to escape from punishment."
Then Vasu thought thus: "As a noble person, I should not say two different things. Besides, in the Wei t'o
(Veda) of the brahmans, the sacrifices to the gods are made in all kinds of different ways. If I myself die,
would that be worthwhile?" Then he said singlemindedly (ekacittena): "In the sacrifices to the gods, it is
not a sin to kill living beings and eat their flesh." The pravrajitarsis shouted: "You are a hardened sinner!
Then disappear completely, we don't want to see any more of you." Then he was swallowed up completely
by the earth. From that time until today, the rule given by the recluse Vasu has always been observed:
When a sheep is killed in the sacrifices to the gods, at the moment when the knife descends on the animal,

one says to it: "Vasu is killing you.”z'o8

Vasu's son was called Kouang tchd (Vipularatha?). He succeeded his father as king. In turn, he also
renounced worldly things but he did not become a monk (pravrajita). Then he thought: "My father, the
former king, was swallowed alive by the earth even though he had gone forth from home; if I continue to

rule the world, I might render myself guilty of a great sin again. Where then should I go?"At the moment

308 The Ta fang teng t'o lo ni king, T 1339, k. 1, p. 644, gives quite a different version of this story which the Hobogirin,
Baso, p. 58 summarizes in these words: At the time when the Buddha was dwelling in Tusita heaven, Vasu was the head
of 6,2000,000 merchants whom he was taking to sea to search for jewels. On their return, the fleet was assailed by the
makaras, waves, wind and the yaksas. Each of the merchants promised Mahe§vara to sacrifice a being and in this way
they avoided these four dangers. On their return, they wanted to go to the temple to fulfill their vow; but on the way, Vasu
reproached them for being party to such an evil practice and proposed to save the sheep. To this end, he produced by
metamorphosis a brahmin and a monk; the brahmin set himself at the head of the merchants; he was questioned by the
monk who accused him of committing a sin by killing beings; the debate was brought before Vasu himself, changed into a
Seer. Vasu ridiculed the monk who asserted that by making bloody sacrifices, rather than going to heaven, one falls into
hell: "You will see that for ,yourself", cried the monk, and at these words, Vasu fell into hell alive. Frightened, the
merchants released the sheep and all became seers; in their subsequent lifetime they were born in Sravasti where the
Buddha converted them. As for Vasu, he was drawn out of hell by the luminous power of the Buddha Houa-tsiu 'Flower-
Collection' coming from the east. Vasu went to pay homage to the Buddha with the innumerable beings whom he had
converted in the hells. To Sariputra, who was astonished at having previously heard it said by the Buddha himself that
Vasu had been condemned to remain in hell forever, the Buddha replied that such a belief is false; and he added various
interpretations of the name Vasu, all tending to prove his non-infernal nature: va means 'heaven', su means 'wisdom'; a

being who possesses heavenly wisdom cannot be infernal.
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he had this thought, he heard in the air a voice that said to him: “If, as you travel, you see an extraordinary
(adbhuta) place that is hard (durlabha) to reach, you should establish your home there." When these words
had been spoken, the voice was silent. A little later, having gone out into the country to hunt, the king saw
a deer (mrga) that fled as swift as the wind; he ran after it but was unable to reach it. As he pursued it
without resting, the members of his [76c] retinue were able to stay with him. In front of him he saw a place
where five mountains formed a steep and well-sheltered basin; the ground there was level and produced
fine soft grass; beautiful flowers covered the earth; there were forests of all kinds of perfumed trees which
bore flowers and fruits in abundance; hot springs (usnodaka) and cold pools (sitadaga) everywhere
presented their purity; this was a marvelous place. On all sides there grew celestial flowers (divyapuspa)
with heavenly perfumes (divyagandha) and celestial music (divyatirya) was heard. When the gandharva
musicians saw the king, they all withdrew. [The king thought]: "This place is extraordinary (adbhuta) and
nobody has ever seen its like (apiirvadrsta). This is where I should establish my residence." When he had
thought thus, all his ministers and his officials who had been following him arrived. The king declared:
"The voice that I heard in the air told me: 'If you see on your journey an extraordinary place that is difficult
to find, that is where you must establish your residence. Now I have just discovered this extraordinary
place; it is here that I must establish my residence." Then he abandoned the city where he had lived
previously and settled in these mountains. This was the first king to become established there and starting
with him, his successors, one after the other, lived there. Since this king first had a palace built there,

thence came the name 'City of the royal residence.'

The explanation of the origins of Rajagrha in summary is finished.

GRDHRAKUTAPARVATA

Sitra: [The Buddha was dwelling] on the K'i ché kiue chan (Grdhrakitaparvata), the Vulture Peak

mountain.
Sastra: Grdhra means vulture and kiita means peak.
Question. - Why is it called Vulture Peak mountain?

Answer. - 1. The summit of this mountain resembles a vulture and the inhabitants of Rajagrha, because of

this resemblance, agreed to call it Vulture Peak mountain. This is why it is called Grdhrakiitaparvata.

2. Furthermore, south of Rajagrha, in the Che t'o lin (Sitavana), there were many corpses;309 vultures

commonly came to devour them and then went to perch on the peak of the [nearby] mountain.310 The

309 Above, we saw that the Sttavana served as a cemetery of Ku$agra, the old city. This detail has been confirmed by the
Divyavadana, p. 264, 268. Going there one day, Anathapindika was seized by fear (Vinaya, II, p. 155).
310 The twofold explanation given here is repeated in many places by Buddhaghosa, e.g., Papaiica, II, p. 63: tassa

pabbatassa gijjhasadisam.... ti vuccati.
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people then named it Vulture Peak mountain. 311 It is the highest of the five montains [of Rajagrha]. It

abounds in precious forests and waters. The aryas live there.

THE BUDDHA'S FREQUENT SOJOURNS IN RAJAGRHA AND
SRAVASTI

Question. - We have understood the meaning of Grdhrakitaparvata. Why does the Buddha dwell at
Rajagrha? The custom of the Buddhas is to show their loving-kindness (maitri) towards all. It is like the
sun (siirya) that illuminates everything (dravya); there is nothing that does not receive its light. But there
are great cities like:

Ngeou tche ni (Ujjalyinf),3 12

Fou leou na po t'an (Pﬁmavardhana),3 13

311 The Grdhrakiitaparvata was visited by Fa hien (Legge, p. 82-83) and by Hiuan tsang (Watters, II, p. 151).
Cunningham (CAGI, p. 534) identifes it with the modern Sailagiri, two and a half miles north-west of the old city.

312 Ujjayini, in Pali Ujjent, in Greek Ozene (Ptolemy, VIL i, v. 63; Periple of the Erythrean Sea, v. 48), capital of Avanti,
situated at 77 degress E and 23 degrees N (Rh. D., Buddhist India, p. 40; CAGI, p. 560). Native city of several disciples
of the Buddha, it was visited by Hiuan tsang (Beal, II, p. 270; Watters, Travels, 11, p. 250).

313 Ptrnavardhana was a city and district of Bengal, the name of which is attested under different spellings;

a. The correct Sanskrit form is Pundravardhana, 'Growth of sugar-cane', in Tibetan, Li kha ra sin hphel or Bu ram sin
hphel (Mahavyutpatti, no. 4113). It is found in the Sumagadhavadana (Mitra, Nep. Buddh. lit., p. 237, 238) and the
Mahavyutpatti, no. 4113). But it is the corresponding Prakrit form, Pundavardhana, that is most frequent both in the
Sanskrit texts and the Chinese transcriptions; cf. Divyavadana, p. 21, 402, 427; Mahamayuri in S. Lévi, Catalogue
géographique des Yaksa, p. 40., v. 97; Avadanakalpalata,. T II, p. 861, v. 4; Miilasarvastivadin Vinaya, T 1447, k. 1, p.
1053; A yu wang king, T 2043, k. 3, p. 140b9 (where Pundravardhana is transcribed as Fen t'o po t'o.

b. The Sanskrit form Punyavardhana 'Increase of merit' is attested by the Chinese translations Fou tseng (113 and 9; 32
and 12) in Sumagadhavadana, T 130, p. 845c17, and Tcheng tseng tch'ang (77 and 1; 32 and 12; 168), in A yu wang king,
T 2043, k. 3, p. 143b10. - The variant Punnavardhana is attested by the following transcriptions:

Fou na p'an to (57 and 2; 163 and 4; 75 and 10; 162 and 9) in A yu wang tchouan, T 2042, k. 2, p. 107b25.

Fennap'o t'o na (18 and 2; 163 and 4; 38 and 8; 170 and 5; 163 and 4) in A yu wang king, T 2043, k. 3, p. 143b16.

Pen na fa t'an na (37 and 6; 163 and 4; 9 and 4; 57 and 12; 163 and 4) in Hiuan tsang, Si yu ki, T 2087, k. 10, p. 927al5.
The Sanskrit form Purnavardhana 'Full growth' is represented by the following transcriptions and Chinese translations:
Fou leou na po t'an (40 and 9; 75 and 11; 163 and 4; 157 and 5; 75 and 13) in Mpps, T 1509, k. 3, p. 76¢22.

Fou leou na po t'o na (40 and 9; 75 and 11; 163 and 4; 157 and 5; 170 and 5; 163 and 4) in Samyuktagama, T 99, k. 24, p.
170a2.

The translation Man fou (85 and 11; 40 and 9) occurs in the Ekottaragama, T 125, k. 22, p. 660a5; the Sumagadhavadana,
T 128, p. 837c14; and the A yu wang tchouan, T 2042, k. 2, p. 105cl.

k ok ok ok ok

According to the Divyavadana, p. 21 and the Mulasarvastivadin Vinaya, T 1447, k. 1, p. 1053a, Pundravardhana marks
the eastern limit of the Madhyadesa; beyond that are the frontier lands (pratyanta) where the Buddhist discipline is more

tolerant and allows the use of baths and shoes. By contrast, according to the Pali sources, (Vinaya, I, p. 197; Jataka, I, p.
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A hi tch's to lo (Ahicchatra),3 14

49, etc.), the eastern limit of Madhyadesa is the villages of Kajangala and Mahasala. The latter information is confirmed
by the Sarvastivadin Vinaya, T 1435, k. 25, p. 182a (tr. Chavannes, Contes, II, p. 264-265) which comments: In the
region of the East, there is the village of P'o lo (38 and 8; 122 and 14 = [Maha]sala) whose surname is K'ie lang (9 and 5;
163 and 7 = Kajarigala); beyond K'ie lang are the frontier kingdoms (pratyantajanapada)." From the Avadanasataka, II,
p. 41, we know that Kajarigala has, as its Sanskrit correspondent, Kacarigala. 1If one is content with comparing all this
information, one is tempted to identify Pundravardhana with Kajangala. However, such is not the case; Hiuan tsang,
who, in 638, visited western Bengal (Irana) and eastern Bengal (Pundravardhana and Karnasuvarna), informs us in the Si
yu ki (T 2087, k. 10, p. 927a) that Pundravardhana was 600 [i farther east than Kajarngala (transcribed as K'ie tchou wou
k'i lo: 123 and 10; 75 and 2; 30 and 10; 113 and 4; 122 and 14), and that he had to cross the Ganges to get from one city
to the other. The pilgrim lingers over the description of Pundravardhana: the region was 4,000 /i and the city more than 30
li. It had 20 Buddhist monasteries sheltering 3000 monks of both the Greater and Lesser Vehicles. It had about 100
temples consecrated to the gods and the Digambara Nirgrantha (Jains) were especially numerous (cf. Beal, Buddhist
Records, 11, p. 194-195; Watters, Travels, 11, p. 184-185).

For a long time, archeologists have hesitated about the exact site of Pundravardhana; they agreed on placing it in the
'Bengal Presidency', but proposed identifying it sometimes with the modern district of Pabna (Cunnungham), sometimes
with the present Rangpur (Fergusson). The discovery of an ancient inscription in Brahmi which mentions the gifts made
to the Sadvargikas by the inhabitants of Pundranagara, has cleared all doubts: Pundravardhana is the present Mahasthan
Gad in the district of Bogra. [On this inscirption, see D. R. Bhandharkar, EI, XX, 2, p. 83; Idem., Important fragmentary
Inscriptions found at Mahdsthan, Bogr District, 1A, LXII, 1933, p. 177-178; B. M. Barua, The old Brahmi Inscription of
Mahasthan, THQ, X, 1934, p. 57-66. - For a description of the site, see P. C. Sen, Pundravardhana - its Site, IHQ, 1X,
1933, p. 722-735].

It is known from many texts that the Buddha, on the invitation of Sumagadha, the daughter of Anathapindada, came by
means of magic to Pundravardhana, where he found the arhat Pindola seated in a cave. On this occasion, the Buddha
described to his monks a former lifetime of Sumagadha: At the time of the Buddha Kasyapa, there lived Kafncanamala,
daughter of Krkin, the king of Benares; to ward off the bad effects of a wicked thought of her father, she offered herself
as victim and submitted herself to the judgment of the Buddha Kasyapa. - This story is the object of the
Sumagadhavadana (J. Filliozat, Catalogue du Fonds Sanscrit, Paris, 1941, p. 93, no. 156); the four Chinese translations
(T 125, k. 22, p. 660a-665b; T 128; T 129; T 130) have been studied by T. M. Tokiwai, Studien zum Sumagadhavadana,
Darmstadt, 1898. Numerous allusions to this avadana are found in the texts: Divyavadana, p. 402; Tsa a han T 99, k. 24,
p. 170a; A yu wang tchouan, T 2042, k. 2, p. 105¢; A yu wang king, T 2043, K. 3, p. 140b (cf. Przyluski, Asoka, p. 266).
The same sources relate another incident that took place at Pundravardhana at the time of Asoka. The Nirgranthaputras
who, as we know from Hiuan tsang were numerous in Pundravardhana, had depicted images of the Buddha that showed
him prostrating before the Nirgrantha. ASoka became angry and sent an army of yaksas and nagas against them which, on
a single day, put to death 18,000 Nirgranthas. Cf. Divyavadana, p. 427; A yu wang tchouan,T 2042, k. 2, p. 107b; A yu
wang king, T 2043, k. 3, p. 143b (Przyluski, Ashoka, p. 278).

314 The Taisho texts has 4 lan tch'é to lo (a70 and 5; 140 and 14; 159; 36 and 3; 122 and 14) which S. Lévi, Alexandre et
Alexandrie dans les documents indiens, MSL, p. 418, n. 1, sees as Alexandria in Egypt. But the whole context indicates
that it is not a matter of foreign cities but cities in India which the Buddha may have visited but where he did not reside
for a long time. If A lan tch'é lo transcribes Alexandria, it is not a matter of Alexandria in Egypt but some other

Alexandria founded by the Macedonian conqueror during his expedition into India: Alexandria of Arie or Herat (Strabo,
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Fou kia lo p'o yo (Puskarﬁvatf).3 15

X1, 524 sq; XV, 723; Pliny, Hist. Nat., Vi, 61, 93); Alexandria of Arachosia or Kandahar; most likely Alexandria of
Caucasia, i.e., of the Hindu-Kush (Arrien, Anabasis, III, 28. 4; IV, 22. 3; Diodorus of Sicily, XVII, 83; Quintus-Curcus,
VII, 2, 22) which may be located at Parvan, the actual Djebel-Seradj (J. Hachkin, Recherches archéologoques a Begram,
Paris, 1939, p. 4).

However, it is doubtful that 4 lan tcho to lo transcribes Alexandria. The Han of China knew Alexandria in Egypt under
the name of Li k'an (93 and 8; 177 and 3) or Li kien (93 nd 8; 177 nd 9); on this subject see P. Pelliot in TP, 1915, p. 690;
JA, 1921, p. 139. - On the other hand, the Alasanda of the Milindapaifiha (p. 82, 327, 333, 359) is transcribed in the
Chinese versions by the three characters A4 /i san (170 and 5; 140 and 6; 66 and 8) which implies an original Alesan (cf. P.
Demiéville, Les versions chinoises du Milindapariha, p. 168, n. 2). All of this calls for further research, first of all to
verify the spelling of the name. In the oldest manuscripts, Tempyo Mss. (A.D. 729), etc., the city is designated under the
name A4 hi (164 and 11) tché to lo, which immediately suggests Ahicchatra. This doubt is lifted by the Fan fan yu, T 2130,
k. 8, p. 1038a9, which also transcribed A4 /i (30 and 9) tcho to lo, and, to avoid any confusion, adds the translation Che
san (142 and 3; 120 and 12), i.e., 'Serpent-parasol', in Sanskrit, Ahicchatra. This city is mentioned in the Mahamayri,
studied by S. Lévi in JA, 1915, p. 19-138.

Ahicchatra, 'capital of northern Paficala; today Ramnagar, near Aonla, in the Barailly district of Rohilkand; it was part of
the kingdom of Drupada, in Mahabharata (I, 5516). Ptolemy records the Adeisattroi (VII, 1, v. 71) and the city of
Adisdara (VII, 1, v. 53)' (S. Lévi, o.c., p. 95). Hiuan tsang visited Wo hi chi ta lo: "Outside the main city, there is a naga
pool beside which thre is a stiipa built by king Asoka. It is there that the Tathagata, while he was still in the world,
preached the Dharma for seven days for the benefit of a nagaraja." (Si yu ki, Y 2087, k. 4, p. 893a; tr. Beall, I, p. 200-201;
Watters, I, p. 331-332). E. Bazin-Foucher, Sur une monnaie du Paricala, ML, 1, p. 145-153, compared this Buddhist story
of the naga with information given to Cunningham by the brahmins of Rohilkhand: "They told a strange story of a
snake... An old tradition going back to the Mahabharata, has it that Drona, the conqueror of Paficala, one day found Adi,
the founder of the 'fort', asleep in a cradle formed by the hood of a cobra; his future elevation to the throne was then
foretold; and it is this extraordinary occurrence that gave the city its name of Snake-parasol." The same writer sees in the
form Ahicchatra the product of a popular etymology and proposes to read Adicchatra, 'Parasol of Adi', based on the
reading Adhicchatra found in the List of Brahmi Inscriptions of Liiders and on the variant Adisatra, attested in a
manuscript of Ptolemy (Paris, no. 4805). According to him, the naga, the appointed protector of Ahicchatra (cf.
Divyavagana, p. 435 sq.), was represented on a coin from northerm Paficala showing an individual hitherto unknown but
who is none other than a many-headed naga (Cunningham, Coins of Ancient India, pl. VI, no. 15; CHA, pl. V, no. 3). -
But the king of the snakes Ahicchatra is not linked indissolubly with the city bearing his name. In the Dhammapadattha,
I, p. 241-247 (tr. Burlingame, Legends, 111, p. 63-67), he lives in a great mound of sand (mahavalukardsi) erected by
Aggidatta and his companions at the borders of the lands of the Anga-Magadhans and the kingdom of the Kurus
(dngamagadhanaii ca Kururatthassa ca antara). Moggallana, sent by the Buddha to Aggidatta and his companions to
convert them, upon not being received by the latter, wanted to take possession of the sand mound inhabited by the snake.
A struggle ensued; by his magical power, Moggallana triumphed over the snake and the next day, when Aggidatta and his
friends came to the hill to see what had happened to Moggallana, they found him sitting on the sand; Ahicchata, the snake
king, set food around him and, spreading his hood to the size of a bell-tower, he held it above the head of the Elder
(nagaraja valukarasim.... upati dharesi).

315 Puskaravatl (Prang, Carsadda and Rajar), capital of Gandhara, on the left bank of the Swat river. This is the
Poukelattis, Peukelaotis or Peukolaitis of the Greeeks (cf. P. Chantraine, in Arrien, L'Inde, p. 24, n. 1). For the geography
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All these great cities are populous and wealthy and nevertheless the Buddha did not reside there.316 Why
did he stay [so] often in the cities of Wang chd (Rﬁjagrha)317 and Chd p'o t'i (Sravasﬁ)318? Although he
stayed sometimes at Po lo nai (Vérénasi)319, at Kia p'i lo po (Kapilavastu)320, at Tchan p'o (Campﬁ)321,
at So tch'e to (Séketa)322, at Kin chan pi (Kauéambf)323, at Kieou leou (Kuru)324, etc., nevertheless he

of Gandhara, refer to A. Foucher, Sur la géographie ancienne du G., BEFEO, I, 1901, p. 322; Notes sur l'itinéraire de
Hiuan tsang en Afghanistan, in Etudes Asiatiques, 1923, 1, p. 236; De Kapishi a Pushkaravati, BSOS, VI, 2, p. 341. -
Puskaravatl had a coinage representing, on the obverse side, the goddess of the city with the inscription Pakhalavadi
devada; on the reverse side, the Indian bull with the inscription 7AYPOC, Usabhe. The goddess bears a mural crown and
holds a lotus in her right hand (cf. CHI, p. 557 and pl. VI, 10). - Her temple was outside the city near the western gate
and, according to Hiuan tsang, her image worked miracles. See Si yu ki, T 2087, k. 2, p. 881a (tr. Beal, I, P. 109; Watters,
I, p. 214). - The Greek kings who succeeded at Puskaravatt identified her with Artemis, for coins of the Artemis type
(Indian bull) were struck by Artemidor and Peukolaos. - Hiuan tsang (1. c.) venerated a great stiipa north of the city
(according to Foucher, the mound of Bala-Hissar), built by Asoka on the place where the Buddha gave the gift of his
eyes.

316 According to Digha, II, p. 146, the six great cities at the time of the Buddha were Campa, Rajagrha, Sravasti, Saketa,
Kausambi and Varanasi. According to the Mpps, the Buddha stayed mainly in eight cities, especially in Rajagrha and
Sravasti.

317 Rajagrha, capital of Magadha (Bihar), the present Rajgir south of Patna. Its location has been definitively identified
and excavated by Marshall, AR Arch. Survey, 1905-1906, 1925-1926. See B. C. Law, Rajagrha in Ancient Literature,
M. Arch. Survey, no. 58, Delhi, 1938. - The Buddha stayed there during the Ist, 2nd, 4th, 17th and 20th varsa of his
ministry (Buddhavamsa Comm., p. 3).

318 Sravasti, capital of Kosala (Aoude), the present village of Saheth-Maheth in U.P. Cf. Marshall, Excavations at Sahet-
Mahet, AR Arch. Surv., 1907-1908, p. 82; 1910-1911, p. 3; B. C. Law, Sravasti in Indian Literature, M. Arch. Surv., no.
50, Dalhi, 1935. - For the 45 varsas of his ministry, the Buddha spent 25 at Sravasti (See below, k. 9, p. 125¢;
Buddhavamsa Comm., p. 3).

319 VaranasT or Kasi, on the central Ganges, the actual Benares. - It was at Benares in the Deer Park that the Buddha
preached his first sermon, the Dharmacakrapravartanasitra. He returned there several times afterwards (cf. Vinaya, I, p.
189, 216, 289; Samyutta, I, p. 105; V, p. 406; Anguttara, I, p. 110, 279; III, p. 392, 300). There he converted Yasa and
many outstanding people (Vinaya, I, p. 15).

320 Kapilavastu, in Nepal, principal city of the Sakya clan. Its location has been discovered near the village of Paderia,
two miles north of Bhavanpur. Cf. P. C. Mukherji, Antiquities in the Tarai, Nepal: the region of Kapilavastu, AR Arch
Surv., 1901; V. A. Smith, Kapilavastu, in ERE, VII, p. 659. - The Buddha was born in the LumbinT park (Rumindei) east
of the city; he stayed there until his departure for enlightenment. He returned during the first year of his ministry and
made a large number of conversions (Ken pen chou... p'o seng che, T 1450, k. 9, p. 143 sq; Rockhill, Life, p. 51 sq.; Feer,
Extraits, p. 50 sq.; Nidanakatha, p. 87 sq.). He returned again to pacify the conflict between Sakya and Koliya concerning
the Rohini river (Dhammapadattha, III, p. 254), and during the punitive expedition of Vidiidabha (Jataka, IV, p. 144 sq.).
321 Campa, capital of Anga (Bengal), the location of which is probably marked today by the two villages, Campanagara
and Campapura, near Bhagalpur (CAGI, p. 3). The Buddha visited there several times (Vinaya, I, p. 312; Samyutta, I, p.
195; Anguttara, IV, p. 59, 168; V, p. 151, 189).

322 Saketa, a city in Kos$ala, near Ayodhya with which it may be confused. Its site has been identified with the ruins of
Sukan Koy on the Sai, in the district of Unao of the present province of Aoude (Malasekera, II, p. 1086, It is the Sageda
of Ptolemy (VII, 1, 71).
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stayed most often at Rajagrha and Sravasti. How do we know that he stayed especially in these two places?

We see that the Buddhist siitras are mostly located at these two cities and rarely in another.323

Answer. - 1. Although the great loving-kindness (mahamaitri) of the Buddha [77a] reaches all equally, the
great cities like Ujjayini, etc., are frontier-countries (pratyantajanapada). That is why the Buddha does not
reside there.320

2. Moreover, criminals (mleccha) are numerous there and, as their roots of good are not ripe

(aparipakvakusalamiila), [the Buddha does not reside amonsgt them]. Thus some stanzas say:
The sun's rays shine equally [on all];
The mature flowers bloom at once,
But the flowers not yet in bloom
Do not necessarily open up.
In the same way, when the Buddha
Preaches the Dharma [to all] with the same feelings (samacitta) to all,
The roots of good that are already ripe blossom at once,
Those that are not so do not open up.
This is why the Bhagavat
Resides amongst those who show the three following qualities:
Keen knowledge (tiksnajiiana), ripe roots of good (paripakvakusalamiila),
Reduced fetters (samyojana) and reduced afflictions (klesa).
3. Furthermore, it is out of gratitude that the Buddha frequently resides at Rajagrha and Sravasti.

Question. - Why is it out of gratitude that he often stays in these two cities?

323 Kausambi, capital of the Vatsas, today Kosam on the Jumna, 50 km. from Allahabad. It had several parks, Kukkuta
and Ghositarama, where the Buddha frequently stayed.

324 Kuruis a country rather than a city. It is one of the sixteen Mahajanapadas listed in Digha, II, p. 200; Anguttara, I, p.
213, etc. The country corresponds to the district of Thanasar, capital of Indraprastha, near the present city of Delhi
(CAGLp. 379). In one of its villages, Kalmasadamya, the Buddha preached some of his most important sermons, such as
the Mahanidana and the Mahasatipatthanasutta.

325 Woodward, Kindred Sayings. V, p. XVIII, has determined that among all the siitras of the four Nikayas, 871 were
given at Sravast, 9 in the Digha, 73 in the Majjhima, 736 in the Samyutta, 54 in the Anguttara.

326 Buddhist texts frequently express their distrust towards the frontier lands. Cf. Karanaprajiiapti in Lav., Cosmologie, p.
335: "Why is the Bodhisattva not born among the barbarian thieves of the frontiers? The people of the frontiers lack
manners and doctrine: there would have been no common ground between the Bodhisattva and them." To live in a border-
land is one of the conditions making it difficult (aksana) to practice the Buddhadharma (Digha, III, p.263-265; Anguttara,
IV, p. 225-227).
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Answer. - The kingdom of Kiao sa lo (Kos$ala) is the native land of the Buddha. This is why the Buddha

one day replied to king P'in p'o so lo (Bimbasara) with these stanzas:327
There is a wondrous country
Situated on the borders of the Himavat;
Opulent and rich in various treasures,
It is called Ko$ala.
Being of the solar clan and Sakya family,
I was born in that place.
Filled with disgust with old age, sickness and death,
I have left home to search for Buddhahood.

4. Moreover, the leader of Kosala, king Pu sseu ni (Prasenajit), lived in the great city of Sravasti, and the
Buddha, in his quality of king of Dharma (dharmaraja) also lived in that city, for the two leaders should

live in the same place.

5. Furthermore, Ko$ala is the country of the birth-body (janmakaya) of the Buddha, and it is out of
gratitude that the Buddha often lives in Sravastr.

Question. - If it is out of gratitude that he often lives in Sravasti, why does he not often live also in

Kapilavastu, which is closer to his birth-pace?

Answer. - Among the Buddhas, clinging (bandhana) has been extinguished; there are not even traces

(vasana) of it left. When he goes to visit his parents (bandhu), he feels no emotion (ndsti

327 These stanzas are taken from the story of the first meeting between king Bimbasara and the future Buddha when he
was still a wandering monk. The oldest Pali sources do not know this episode (cf. Thomas, Life, p. 69), but it is related in
Pabbajasutta of the Suttanipata, IIL, i, v. 405-424 (tr. Fausboll, SBE, X, p. 67; Chalmers, p. 100); Nidanakatha, p. 66;
Dhammapadattha, I, p. 85 (tr. Burlingame, Legends, 1, p. 195); Mahavastu, II, p. 198-200; Lalitavistara, ch. XVI, p. 237-
243 (tr. Foucaux, p. 205-209); Buddhacarita, ch. X (tr. Johnson, p. 141-148); Fang kouang ta chouang yen king, T 187
(no. 16), k. 7, p. 578¢c-580a; Fo pen hing tsi king, T 190, k. 23, p. 758 (tr. Beal, Romantic Legend, p. 178-183); Tchong
hiu mo ho ti king, T 191, k. 5, p. 947¢-948a; Fo so hing tsan, T 192 (no. 10), k. 3, p. 19-20; Ken pen chouo... p'o seng
che, T 1450, k. 4, p. 118b-119a (cf. Rockhill, Life, p. 27).

The stanzas cited here depart somewhat from the old tradition attested by the complete agreement between the Suttanipata
and the Mahavastu:

Suttanipata, v. 422-423: Ujit janapado rdja.... na kame abhipatthayam.

Mabhavastu, 11, p. 199: Nijajanapada rdja.... na kamam abhiprarthaye.

"At the side of the Himavat, O king, there live a people endowed with wealth and energy, the inhabitants of Kosala. They
are of the solar race in lineage, Sakya by birth. From this family I have gone forth, having no attraction for the sense
pleasures."

The corresponding stanzas of the Miilasarvastivadin Vinaya are in T 1450,k. 4, p. 118c-119a3.
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ndndtvasamjﬁd).328 On the other hand, the majority of his Sakya disciples have not eliminated their desire

(avitaraga) and, when they go home to their relatives, they feel attachment (sarigacitta).

Question. - Why then does he not protect his disciples who are natives of Sravasti [from these emotions]

but, on the contrary, often stays in Sravasti?

Answer. - a. The disciples [native] to Kapilavastu were numerous. When the Buddha returned for the first
time to his own country, the [three] Kasyapa brothers as well as the thousand bhiksus who originally had
followed the brahmanical rule and practiced austerities in the mountains, had a sad appearance. King
(Suddhodana), the Buddha's father, seeing them, found that these monks were not looking bright enough.
Then the Bhagavat made a choice among the Sakya dignitaries and they were joined to the other less
vigorous monks. Their families sent a message to restrain them from becoming monastics.329 Some of
them, well-disposed, tasted the joy of the Path; others found no joy in it. [Thus] these Sékya monks [from
Kapilavastu] were not authorized to return to their [77b] native land, but this was not the case for the
disciples originally from Sravasti. This is why the Buddha often resided in Sravast but seldom in

Kapilavastu.

328 This absence of emotion is one of the eighteen special attributes (@venikadharma) of the Buddha.

329 10 interpret this episode which told here in a very concise way, refer to Sttralamkara, tr. Huber, p. 222: Shortly after
the Buddha had attained enlightenment, the Buddha converted Uruvilvakasyapa, his brothers and their followers, a
thousand in number. They freed themselves from the klesas and their hair fell out. [As Jatilas, they wore matted hair].
They accompanied the Sublime One to Kapilavastu as has been fully described in the Life of the Buddha. King
Suddhodana was converted and tamed, but the Sakyas were proud of their caste. As for the Buddha Bhagavat, one could
never grow weary of looking at him whose body was perfect, neither fat nor lean. But the brahmins and the others who
practiced mortificartion for a long time had become emaciated; inwardly they had intellect but outwardly they were very
ugly. They were in no condition to follow the Buddhist practices. At that time, the king, the Buddha's father, had this
thought: "If I make the Sakyas enter into the religious life, they will be in a condition to follow the Buddha." Having
thought thus, he had the drum beaten and made this proclamation: "You would oblige me by sending one man from each
family of the Sakyas to enter into the religious life." - See also the passage of the Miilasarvastivadin Vinaya translated by
Feer, Extraits, p. 62-63.

The first return of the Buddha to Kapilavastu, the city of his birth, is told in detail in Mahavastu, III, p. 112-117; Ken pen
chouo... p'o seng che, T 1450, k. 9, p. 143 sq. It is represented at Sanci (Foucher, Beginnings of 'b. Art,, pl IX, 2) and on
the bas-reliefs of Gandhara (Foucher, Art Gréco-bouddique, 1, p. 459-464). Errors excepted, the Pali sources say nothing
of the edict issued by Suddhodana requiring each family to send one son and that the number of forced recruits rose to
five hundred: Mahavastu, III, p. 176: rdda Suddhodana Gha: kuldto kuldto ekah.... abhiniskramanti pravrajyaya. The
same edict is mentioned in the Fo pen hing tsi king, T 190, k. 53, p. 900b (transl. Beal, Romantic Legend, p. 353); Tchong
hiu mo ho ti king, T 191, k. 13, p. 974b; Ta tchouang yen louen king, T 201 (no. 47), k. 8, p. 299b; Ken pen chouo...p'o
seng che, T 1450, k. 9, p. 144b (cf. Rockhill, Life, p. 53). Hiuan tsang (Watters, Travels, I1, p. 11) visited the place, near
Kapilavastu, where the Buddha admitted "eight princes and five hundred Shakyas" into the order. But it is probably
necessary to distinguish the ordination of the 500 Sakyas from that of the eight princes along with the barber Upali, which
took place not at Kapilavastu but at Anupiya in the country of the Mallas where the Buddha stayed for some time after
having left his natal city (Vinaya, II, p. 180; Dhammapadattha, I, p. 133; IV, p. 127; Manoratha, I, p. 191).
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b. Moreover, according to the rules of the anchorites (pravrajitadharma), it is forbidden to have access to
one's relatives, for attachment to relatives (bandharga) is like a fire (fejas) or a snake (sarpa). If the
disciples of the brahmins staying at home (grhasthabrahmana) are unable to dwell in their native land
during their training (Siks@), what then can be said of the sramanas who have gone forth from their home

(pravrajitasramana)?

c. Furthermore, Kapilavastu is not as big as Sravastt, which has 90,000 households.330 If the Buddha

stayed there only seldom, he could not have saved many people. This is why he stayed there often.

d. Furthermore, in Kapilavastu, the Buddha's native land, the inhabitants had practiced (carya) for a long
time, their roots of good were ripe (paripakvakusalamiila) and their wisdom keen (tiksnaprajiia). The
Buddha stayed there only a short time to preach the Dharma. He did not have to stay there long and, once
his work of salvation was done, he went away. But at Sravasti, some inhabitants had just started to practice,
others had practiced for a long time; among some, the roots of good were ripe, among others they were not;
some had sharp faculties (tiksnendriya), others did not. Many of them, by the study of treatises of all kinds,
had crushed their minds while trying to sharpen them and had entered into the stream of all kinds of wrong
views (nanamithyadystijala); they had served all kinds of teachers (d@carya) and venerated all kinds of gods
(deva). People of mixed practice (misracaryd) were numerous [amongst them]. This is why the Buddha

stayed among them for a long time.

If a physician (vaidya) who is caring for an ulcer (ganda, visphota) determines that the ulcer is already ripe
(paripakva), he breaks it open, extracts the pus (piiya) and, having given a medication (bhaisajya), he goes
away. If the ulcer is not yet ripe, he stays for a long time to smear it with ointment (asijana). The Buddha
acts in the same way. If his disciples have roots of good that are ripe, he converts them by means of his
Dharma, then he goes elsewhere. But if the disciples whom he must save have unripe roots of good, he
must remain with them for a long time. If the Buddha appears in the world (pradurbhavati), it is precisely
to save beings and lead them to the element of nirvana (nirvanadhatu), to safety (yvogaksema) and to the

blissful abodes (sukhavihara). This is why he frequently resides in Sravasti and rarely in Kapilavastu.

e. The Buddha attained supreme perfect enlightenment (anuttara samyaksambodhi) and took on
(samanvagata) the dharmakdaya in the kingdom of Mo k'ie t'o (Magadha) on the banks of the river Ni lien

cha (Nairafijana) in the village of Wou leou louo (Uruvilva). This is why he frequently resides in Rajagrha.

BUDDHA'S PREFERENCES FOR RAJAGRHA

Question. - Now we know the reasons why the Buddha often stayed in Rajagrha and Sravasti. But of these

two cities, why did he reside more often in Sravasti?

Answer. - 1. It is out of gratitude for the benefits of his native land that he stayed in Sravasti frequently. All
beings think about their birthplace. A stanza says:

330 gee also below, k. 9, p. 125¢c. According to Buddhaghosa, Sravasti had 57,000 homes (Samantapasadika, III, p. 614)

and its population was 18 'crores' (Suttanipata Comm., [, p. 371).
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All the teachers who teach (upadesacarya)

Are attached to the system that they know.

In the same way, every person loves his homeland.

Even having gone forth from home (pravrajita), they still want it.

It is to repay the benefits of the country of his dharmakaya that the Buddha often stays at Rajagrha. A

stanza says:
[77¢] The Buddhas of the past and the future
And the Buddhas of the present
Honor (piijayanti) their dharmakaya
And pay homage (vandana) to it and venerate (gurukara) it.

Since the dharmakaya prevails over the body of birth (janmakdaya), it is at Rajagrha that the Buddha resides

more often.

2. Furthermore, [the Buddha stays more often at Rajagrha] because the Tso chan (caityas) and the Tsing

cho (viharas) are more numerous there than elsewhere.
Thus Rajagrha has five viharas:

i. Tchou yuan (Venuvana)331,

331 Actually Rajagrha had many other stopping places. Besides those cited here, the Sttavana, the Ambavana of Jivaka,
the Pipphaliguha, the Udumbarikarama, the Moranivapa with its Paribbajakarama, the Tapodarama, the Latthivana, the
Maddakucchi, the Supatitthacetiya, the Pasanakadetiya, the Sumagadha pool (See Malasekera, s.v.).

The Venuvana, or Bamboo Park, was given to the Buddha by king Bimbasara (Vinaya, I, p. 39 sq.; Kou k'iu hien tsai yin
kouo king, T 189, k. 4, p. 651c; Tch'ou fen chouo king, T 489, k. 2, 767a; Sseu fen liu, T 1428, K. 33, p. 798b; Ken pen
chouo... p'o seng che, T 1450, k. 8, p. 138b). - When he stayed at Venuvana, the Buddha settled by preference at
Kalandaka or Karadakanivapa (cf. Divya, p. 262, 143). According to some sources, this field was the property of a citizen
of Rajagrha called Kalandaka; he had made a gift of it to the heretics, but with the help of the yaksas, he later recovered it
and offered it to the Buddha (Fo pen hing tsi king, T 190, , k. 45, p. 860c-861b; Beal, Romantic Legend, p. 314-315;
Tchong pen k'i king, T 196.,k. 1, p. 163b; Hiuan tsang, in Beal, II, p. 160 and Watters, Travels, II, p. 156). - A king fell
asleep in this field and, about to be bitten by a snake, awoke in time at the noise of a kalandaka (squirrel, jay or magpie).
Out of gratitude, he planted the field with bamboo so that the kalandakas living there would always have food (nivapa).
Hence the expression Kalandakanivapa. The commentaries on the Udana, I, p. 60, and on the Suttanipata, II, p. 410, tell
the story without mentioning the name of the king. But we know from the Chinese sources that it was Bimbasara (Tchong
hiu mo ho ti king, T 191, k. 11, p. 965b-c; Ken pen chouo... p'o seng che, T 1450, k. 8, p. 137c-138b; Rockhill, Life, p.
43).

The Venuvana was an ideal place of retreat for the monks, "neither too far nor too close to the city, good for coming and
going, easy of access for those who wished to see the Buddha, not too busy during the day, sheltered from noise and

shouting during the night, isolated and concealed from people, auspicious for meditation" (Vinaya, I, p. 39; Majjhima, III,
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il. Sa to pan na k'ieou ho (Saptapamaguhé)332,

iii. Yin t'o che lo k'ieou a (Indraéilaguhﬁ)333,

iv. P'i p'o lo po nou (Vaibharavana),

v. Sa po chou houen tche kia po p'o lo (Sarpas’undaikaprégbhﬁra)334.
The Venuvana is located on the flat plain.
There are not as many viharas in the other places:

a) At Sravasti there is a stopping-place called Tche houan tsing ché (Jetavanavihéra).335 There is another

called Mo k'ie lo mou t'ang (Mrgéramétrpréséda).336 But there is no third stopping-place.

p. 13; Tchong a han, T 26 (no. 145), k. 36, p. 655b). It was surrounded by a wall eighteen cubits high with a gate and
towers (Samanata, III, p. 576; Suttanipata Comm., I, p. 419).

332 The Vaibhara was one of the five mountains surrounding Rajagrha. At its foot was the Cave of Seven Leaves,
Saptaparnaguha, in Pali Sattapanniguha, where the first Council was held. The Sanskrit reading Saptaparnaguha is
attested by the Mahavastu, I, p. 70, 1. 15.

333 Indrasalaguha, or more likely, Indrasailaguha. The reading, Indrasalaguhd ', 'Cave of the Indrasala [tree]', has, as
evidence, the Pali form, Indasalaguhd, the inscription at Barhut (2nd century B.C.) idasalaguhd, the inscription of
Tch'ang a han T1, k. 10, p. 62c1, Yin t'o so to k'ou. - On the other hand, the reading Indrasailaguha, 'Indra's rock cave', is
attested by the Sanskrit fragments (Waldschmidt, Bruchstiicke, p. 61, n. 2), by the Chinese transcriptions and translations
Yin t'o lo che che (Tchong a han, T 26, k. 33, p. 632¢29), Yin t'o lo che lo kiu ho (Hiuan tsang, Si yu ki, T 2087, k. 9, p.
925b4), Che k'ou (Fa hien, in T 203, k. 6, p. 476a). According to Waldscmidt, the Pali form Indasala should be the proper
reading, and Indrasaila would be a faulty Sanskritization. Waldschmidt also mentions the reading 'Salahéhle von
Indrasaila' in Tibetische Lebensbescreibung, transl. by Schiefner, p. 255, where the two variants Saila and sala are
juxtaposed. This combined reading is probably a recent invention and was already known to Buddhaghosa who explained
that the cave was between two mountains and an indasala tree grew at its entrance (Sumangala, III, p. 697: sa dvinnam
pabbatanam.... sarikham gata). - When the Buddha was in this cave, Sakka (Indra) came to ask him a series of questions
that are recorded in the Sakkaparnihasutta. We have several versions: Sanskrit version in Waldschmidt, Bruchstiicke, p.58-
113); Pali version in Digha, II, p. 263-289; Chinese translations in Tch'ang a han, T 1 (no. 14), k. 10, p. 62b-66a; Tchong
a han, T 26 (no, 134), k. 33, p. 632c-638c; Ti che so wen king, T 15; Tsa pao tsang king, T 203 (no. 73), k. 6, p. 476a-
478b (tr. Chavannes, Contes, III, p. 53-69. - The Chinese pilgrims who visited this cave found fragments of the
Sakkapaiihasutta engraved on the rock: Fa hien, p. 180; Watters, Travels, I, p. 173). - The visit of Indra has been
represented on the monuments at Barhut (Cunningham, Bharhut, pl. XXVIIL, 4), at SancT (Fergusson, Tree and Serpent
Worship, pl. XI, XXIX, 1); at Bodhgaya (Coomarasamy, Bodhgaya, p;. XLVII, 1); at Gandhara (Foucher, Art Gréco-
bouddhique, 1, fig. 246, 247; Hallade, Composition plastique, pl. XXI, 127; XXIV, 140; at Mathura (Vogel, Mathura, pl.
LO, b; LIII b).

334 Sarpasundikapragbhara is a conjectural form. Only the Pali reading is attested: Sappasondikapabbara. The Tsa a han,
T 99 (no. 252), k. 9, p. 60c, translated Che t'eou yen (142 and 5; 181 and 7; 46 and 29) or 'Slope of the Serpent's Head'. It
is a large cave located in the Sitavana near Rajagrha (Digha, II, p. 116; Samyutta, IV, p. 40). According to Buddhaghosa
(Sarattha, II, p. 368) it was called thus because it resembled the hood of a snake (sappaphanasadisatiaya evam

laddhanamam pabbharam).
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b) In the region of P'o lo nai sseu (Varanasi), there is only one stopping-place, the vihara of Lou lin

(Mrgadava) called Li che p'an t'o na (Rsipatana).337

335 The Jetavana was offered to the Buddha by Anathapindada who had first bought it from its owned, Jeta, for the price
of its surface covered in pieces of gold. The story of the gift is in the Vinaya, II, p. 158 sq. (tr. Rh. D. - Oldenberg, III, p.
187-188); Wou fen liu. T 1421. k. 25, p. 167b; Sseu fen liu, T 1428, k. 50, p. 939b-c; Che song liu, T 1435, k. 34;, p.
244c; Ken pen chouo... p'o seng che, T 1450, k. 8, p. 139¢c; Nidanakatha, p. 92-93. - It is represented at Sanci (north
torana, left abutment), at Bharhut (Cunningham, Bharhut, pl. LVII), at Gandhara (Foucher, Art Gréco-bouddhique, 1, fig.
239). - The Buddha stayed there for nineteen varsas (Dhammapadattha, I, p. 3) and, when the Mrgaramatrprasada was
built, he stayed at Jetavana and at Mrgaramatrptasada alternately, spending the day at one and the night at the other
(Suttanipata Comm., I, p. 336). - The Jetavana was visited by Fa hien (tr. Giles, p. 31 sq.) and Hiuan tsang (Watters,
Travels, 1, p. 382) who found it in ruins. - On the actual state of the site, see P. Vogel, Excavations at Sahet-Mahet, AR
Arch. Surv., 1907-1908, p. 81 sq.

336 The monastery of Mrgaramatrprasada was built in the Plirvarama, east of Sravasti by Visakha, daughter-in law of
Mrgara but her 'mother’ in the Buddhadharma.

337 Rsipatana or Rsivadana, on the outskirts of Benares where the Deer Park (Mrgadava or Mrgadaya) is located. It is
there that all the Buddhas must give their first sermon (Sumangala, II, p. 424) and the Buddha preached the
Dharmacakrapravartanasiitra to the five monks (Vinaya, p. 8); it is one of the four great pilgrimage places, determined by
the Buddha (Digha, IL, p. 140).

In the texts there are various explanations of the terms Rsipatana, 'Fall of the Sages'.

i. According to Buddhaghosa (Manoratha, II, p. 180; Papaiica, II, p. 188; Sarattha, III, p. 296), it is due to the fact that the
rsis (i.e., the Buddhas and Pratyekabuddhas) come down there (patana) to proclaim their Dharma and celebrate the
uposatha (buddhapaccekabuddhasamkhatanam isinam.... ti attho).

ii. A legend has been invented to explain the term: Mahavastu, I, p. 357: "In a big forest half a yojana from Benares, there
lived 500 pratyekabuddhas. They entered into parinirvana after having each pronounced a stanza of the
Khaggavisanasutta (Suttanipata, v. 35-75). Rising up into the air, they changed into fire (tejodhatum samapadyitva) and
entered into full parinirvana, In their own fire, their flesh and blood were consumed and their bodies fell to the ground." -
Lalitavistara, p. 18-219: "Near Benares, in the Mrgadava at Rsiptana, five hundred pratyekabuddhas who lived there,
having heard the voice [announcing the conception of the Bodhisattva], rose up into the sky to the height of seven tal
trees and, having attained the region of ‘fire like extinguished torches’, entered into full nirvana. Whatever bile, phlegm,
sinews, nerves, bones, flesh and blood they had disappeared, completely consumed by the fire; the pure relics (Sarirani)
alone fell to the ground. And because the rsis fell there in this way, from that time on this place was given the name of
Rsipatana" (tr. Foucaux, p. 20). The Lalitavistara precedes this legend with an identical story applied, not to 500
pratyekabuuddhas, but to one single one, the pratyekabuddha Matanga; Fa hien (tr. Legge, p. 94) reproduces the latter
version of the legend which he locates, not at the moment of the Buddha's conception, but seven days after his
enlightenment. - Finally, the parinirvana of the 500 pratyekabuddhas and the fall of their bodies are also told in the Fo
pen hing tsi king, T 190, k. 6, p. 677a (tr. Beal, Romantic Legend, p. 25-26). - Luders, Bharhut u. d. buddh. Literatur, p.
41-44, has identified this story on a relief at Bharhut (Cunningham, Bharhut, pl. XLII, 5). But apart from the reading
Rsipatana, there is often the reading Rsivadana, 'Face of the Rsi', for which no explanation, even legendary, has yet been
found. See Mahavastu, I, p. 43, 161, etc.; Divyavadana, p. 393, 464.

In the Rsipatana there was the Mrgadava 'Deer Park' or Mrgadaya 'Gift of the deer', which Hiuan tsang described
minutely in Si yu ki, T 2087, k. 7, p. 905b (tr. Beal, I, p. 45; Watters, 11, p. 48); the precision of his information has been
brought to light by the series Excavations at Sarnath published by Marshall and Konow in AR Arch. Surv, 1904-1905.
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c) At P'i ye li (Vaisali) there are two stopping-places: the first is called Mo ho p'an (Mahavana) and the
second Mi heou tch'e ngan (Markatahradatfra).338

d) At Kieou chan mi (Kausambi) there is a stopping-place called K'iu che lo yuan (Ghosilarama).339

In all these regions, there was either a stopping-place having a vihara or an empty (sinya) forest. But
Rajagrha had many viharas suitable for meditators (dhyayin), and since these stopping-places were in safe

(yogaksema) areas, the Buddha stayed there frequently.

There is a legend explaining the name Mrgadava: "Two deer-kings led a herd of 500 deer. One of these kings was the
Bodhisattva. The king of the country wanted to go hunting, so the two deer-kings begged him on bended knees to be
content with two deer daily which they would send him for his kitchen. The agreement was made, and it was the turn of a
pregnant hind to go to her death. Filled with compassion for her, the Bodhisattva, in the form of one of the deer-kings,
presented himself in her place at the palace. The king of the country, ashamed to be less generous than a deer, forbade
hunting in his kingdom and gave this forest to the deer under the name 'Deer Park' " (Chavannes). This legend occurs with
some variants in detail in Pali Jataka, I, p.145 sq.; Mahavastu, I, p. 359-366; Lieou tou tsi king, T 152 (no. 18), k. 3, p.
12b13a (cf. Chavannes, Contes, I, p. 68-71); Ta tchouang yen louen king, Y 201 (no. 69), k. 14, p. 338a-339a (tr. Huber,
Sutralamkara, p. 411-416); Tsa p'i yu king, T 207 (no. 20), p. 527a (tr. Chavannes, Contes, 11, p. 35-37); Hiuan tsang, Si
yuki, T 2087, k. 7, p. 906a-b (tr. Beal, 11, p. 50-51; Watters, I, p. 54-55).

338 Vaisali is the present-day Besarch on the Gandaki, in the district of Muzafferpur in Tirhut (Cf. V. Smith, JRAS, 1907,
p. 267; J. Marshall, AR Arch. Surv., 1903-1904). Its main monastery was the Kutagarasala ‘Hall of the Belvedere”,
described at length in Sumangala, I, p. 310; Papafica, I, p. 267. But whweas the Pali textx locate it in the Mahavana
“Large Forest”. The Sanskrit texts place it on the Markatahradatira “Shore of the Monkey Pool”. Thus, when a Pali sutta
beings with the phrase: Bhagava Vesaliyam mahavane kitagarasalayam, the corresponding Sanskrit siitra (known by the
Chinese Agama) begins with Bhagavan Vaisalim upanisritya viharati markataheadative kiitagarasalayam. (Compare,
e.g., Pali Samyutta, I, p. 29, with the Samskrit Samyukta in T 99 (no. 1274), k. 48, p. 359a, and T 100 (no. 272), k. 14, p.
290c, and T 100 (no. 34), k. 2, p. 384b). The same indication Markatahradatire is also found in the post-canonical texts:
Mahavastu, I, p. 300;Divyavadana, p. 136, 200; Avadanasataka, I, p. 8, 279. - However that may be, the Mpp$ says
nothing here about the Kitagarasala and mentions only the stops in the Mahavana, the great forest extendoing from
Vaisali to the Himalaya (Sumangala, I, p. 309) and in the Markatahradatira. This pool is thus called because it had been
dug out by the Buddha for the monkeys. Hiuan tsang, who visited it (Si yu ki, T 2087, k. 7, p. 908b; tr. Beal, 11, p. 68;
Watters, II, p. 65) tells us that to the south of the pool there is a stipa commemorating the offering of honey to the
Buddha by a monkey. This episode is told in the Tchong a han, T 26 (no. 32), k. 8, p. 471a; Ken pen chouo... yao che, T
1448, k. 18; Ken pen chouo... p’o seng che, T 1450, k. 12, p. 163c; Mo ho seng k’i liu, T 1425, k. 29, p. 464a; Hien yu
king, T 202 (no. 54), k. 12, p. 420c-430c (cf. I. J Schmidt, Der Weise und der Thor, chap. XL, p. 347); A. Schiefner,
Tibetische Lebensbeschreibung, p. 302. It is represented at Sanchi (Fergusson, Tree and Serpent Worship, pl. X, XII,
XXVI), at Bharhut (Cunningham, Bharhut, pl. XV and XXX), at Gandhara (Foucher, Art Gréco-bouddhique, p. 1, p. 513,
f. 254), and in Bepalses miniatures (Id., Iconographie bouddhique, pl. VII, X).

The Mpps$ also fails to mention the Ambalalivana given to the Buddha by the well-iknown courtesan, very close to
Vaisali (cf. Vinaya, I, p. 231-233; Fa hien, tr. Legge, p. 72; Hiuan tsang, tr. Beal, I, p. 68; Watters, IL, p. 69).

339 Ghosila (in PaEi Ghosaka) and the 500 ascetics of the Himavat whom he maintained had gone to SravastT to invite
the Buddha. When the latter accepted their invitation, they built dwellings at Kau§ambi to receive him and his monks.
The construction of Ghosila was called Ghosilarama, in Pali, Ghositararma. Cf. Dhammapadattha, I, p. 207-208 (tr.
Burlingame, Legends, 1, p. 280); Papaiica, I, p. 390.
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3. Furthermore, at Rajagrha there were six heretic teachers, Fou na lo (Pirana), who claimed to be
omniscient (sarvajiia) and were rivals of the Buddha.340 There were also the brahmacarins Tch 'ang chao
(Dirghanakha), P'o ts'o sing (Vatsagotra), Kiu kia na ta (Kokanada), etc., all the great heretical teachers
(tz‘rthikamahopades’cicdrya).341 Finally, there was the ayusmat Che i k'ou to (Srfgupta).342 T'i p'o ta to
(Devadatta), A cho che (Ajﬁtaéatru),343 etc., who wished to harm the Buddha, did not believe in the
Buddhadharma and were filled with jealousy (irsya).

[78a] Since these individuals were at Rajagrha, the Buddha often stayed there. In this way, near a place

where poisonous herbs (visatrna) grow, there must be a medicinal herb (osadhi). Some stanzas say:
If the lion (simha),
King of all the wild beasts,

Roars out against small insects (pranika),

340 por Piirana and the heretic techers, cf. B. C. Law, Six heretical Teachers in BS, 111, p. 73-88; Barua, History of Pre-
Buddhist Philosophy, Calcutta.

341 Dirganakha has already been mentioned. - The conversion of Vatsagotra is recounted in detail in the three
Vacchagottasuttas in the Majjhima (no. 71-73), I, p. 481-497. The last two may be found in the Chinese Samyukta, Tsa a
han, T 99 (no. 962 and 964), k. 34, p. 245b sq. In the Samyukta, all these siitras are located at Rajagrha, in the
Kalandakavenuvana, which confirms the assertion of the Mpp$ according to which Vatsagotra lived in Rajagrha. On the
other hand, in the Pali Majjhima, the related suttas on the same individual are located respectively at Vaidali, SravastT and
Rajagrha. - Kokanada is a parivrajaka who debated with Ananda on the eternity of the world and the other reserved
points. A Kokanadasiitra has been discovered in central Asia by Griinwedel, published by R. Pischel, Bruchstiicke des
Sanskritkanons des Buddhisten aus Idykutsari TP, SPAW, XXV, 1904, p, 820. Very close, the Chinese version of Tsa a
han, T 99 (no. 967), k.34, p. 248b (cf. S. Lévi, Le Samtyuktagama sanscrit et les feuillets de Griinwedel, TP, 1904,p. 297-
309). The corresponding Pali sutta is in Anguttara, V, p. 196.

342 Srigupta, brother-in-law of Jyotiska and disciple of Pdrana. To avenge his teacher who had been ridiculed by
Jyotiska, he invited the Buddha and his monks to dine, prepared poisoned food, had a ditch dug filled with hidden fire and
threw his wife, Jyotiska's sister, into a dungeon. Disregarding the warnings of the devas, the Buddha accepted this
invitation. Under his feet, the fire-filled ditch was changed into a pool covered with lotuses. Srigupta freed his wife and
asked her to intercede for him with the Buddha, then he came himself and asked for pardon. The Buddha reassured him
and ordered the monks to chant the samprakyata which renders poisonous food harmless. Srigupta is well known to the
Sanskrit and Chinese sources: Avadanakalpalata, ch. VIII, (T i, p. 258-270); Tseng yi ahan T 125, k. 41, p. 773¢c; Ta
tchouang yen louen king, T 201 (no. 67), k. 13, p. 327¢c-333a (tr. Huber, Sutralamkara, p. 361-386); T6 hou tchang tcho
king, T 545, vol. XIV, p. 840 sq. (Tibetan correspondent: Dpal sbas, Mdo XVI, 17; Csoma-Feer, p. 262; OKC, no. 883);
Che song liu, T 1435, k. 61, p. 464b: Ken pen chouo... mou t6 kia, T 1452, analyzed fully by S. Lévi, Le Satralamkara et
ses sources, JA, July-Aug. 1908, p. 154-158; Hiuan tsang (tr. Beal, I, p. 151; Watters, II p. 150); Yi tsing (tr. Takakusu,
p- 39). - In the Pali sources, Sirigotta is a lay devotee, filled with devotion to the Buddha and scorned by the Nirgrantha. It
is his friend Garahadinna who offers to the Buddha the poisoned food described above; cf. Dhammapadattha, I, p. 434-
447 (tr. Burlingame, Legends, 11, p. 92-99); Milinda, p. 350.

343 The traps laid for the Buddha by Devadatta and Ajatasatru are well known. It suffices here to refer to the handbooks:
Kern, Histoire, 1, p. 186; Manual, p. 38; Thomas, Life of Buddha, p. 132; T. W. Rhys-Davids, Devadatta, in ERE, IV, p.
675-677.
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He is laughed at by all.

If it is against the tigers (vyaghra), wolves

And other ferocious beasts

That he roars so powerfully,

He is valued by the experts.

The teaching masters are like the ferocious tigers,

But, in their midst, [the Buddha] fears nothing.

These great sages have seen much, heard much (bahusruta),

But amongst them [the Buddha] is foremost.

Since these great sages (mahdpandita) and great learned one (bahusruta) live at Rajagrha, the Buddha

often stays there..

4. Furthermore, king P'in p'o so lo (Bimbasara) had gone to K'ie ye sseu ché (Gayasirsa) to see the Buddha
and his followers, the 1000 Kie fa (Jatilas) who [had become] arhats. Then the Buddha preached to the
king who attained the state of Siu t'o houan (srotaapanna, entry into the stream). After that, the king
invited the Buddha in these words: "I would like the Buddha and his community (samgha) to come to my
city of Rajagrha and accept, for their lifetime, the clothing (civara), leather (carman), food (a@hara), beds
and seats (Sayanasana) and medicines (bhaisajya) that I will furnish for them." The Buddha accepted his

invitation and that is why he frequently resides at Rﬁjagrha.344

5. Furthermore, of the four directions (dis) in Yen feou t'i (Jambudvipa), the east (piirva dik) is the foremost
because the sun rises there; next are the south (daksina dik), west (pascima dik) and north (uttara dik). In
the west, the country of Magadha is the most powerful. In the country of Magadha, the city of Rajagrha is
the most powerful: it contains 120,000 households. After the Buddha's nirvana, king A ché che
(Ajatasatru), whose lineage had weakened, abandoned the great city of Rajagrha and built a small city one
yojana in size nearby called Po lo li fou to lo (Pé‘galiputra).345 If the latter prevails over all the other cities,

what then should be said of Rajagrha?

344 Eor Bimbasara's invitation, see above.

345 Pataliputra, presently Patna, below the point where the Gandak from the north and the Sone from the south flow into
the Ganges (L. A. Waddell, Discovery of the exact site of Pataliputra, Calcutta, 1892; AR, Arch Surv 1912-1913). - In
times gone by, the city was called Kusumapura or Puspapura "City of flowers' (Hivan tsang, T 2087, k. 8, p. 910c;
Dipavamsa, XI, v. 28; Mahavamsa, IV, v. 31; Mahabodhivamsa, p. 153; later it was called Pataliputra following the
wedding of a young brahmin with a branch of patala or begonia (Hiuan tsang, ibid., tr. Watters, II, p. 87). - Shortly before
his death, the Buddha went to the village of Pataligrama where the ministers of Ajatasatru, Sunidha and Varsakara, built a
fortress to serve as defense against the Vrjis. The Buddha foretold the greatness of that city from that time on, but

declaring that it would be menaced by the threefold perils of fire, flood and disharmony. Escorted by the two ministers, he
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6. Furthermore, at Rajagrha there are many intelligent people (medhavin) learned and wise, which is not

the case in the other lands.

7. Furthermore, some men, before attaining the Path, wait for the time, the place and the wished-for
individual. The Buddha knows in advance that Che t'o houan yin (Sakradevendra) and 80,000 devas should
attain the Path at Magadha in the Rock Cave (s'ailaguhd).346 That is why he often stayed at Rajagrha.

8. Furthermore, this land is wealthy; when one begs for one's food, one obtains it easily. This is not the

case in the other lands. This wealth is the result of three causes:
i. King Bimbasara had given orders that food always be provided near his palace for 1000 bhiksus.347
ii. Chou t'i k'ie (Jyotiska), born among humans, nevertheless possessed the wealth of a god.?’48

iii. A po lo lo (Apalala), king of the nagas, was converted because of a good thought (kusalacitta) and
became a disciple of the Buddha. To prevent famines (durbhiksa), he caused an unceasing beneficial rain

to fall. That is why this country is wealthy.349

went to the Ganges; the gate through which he left the city and the place where he crossed the Ganges received the names
of Gautamadvara ‘Gautama's gate' and Gautamatirtha 'Gautama's ford' respectively (Vinaya, I, p. 226-230; Digha, II, p.
84-89); Udana, VIII, 6, p. 85-90; Chinese versions of Mahaparinirvanasitra, T 1, k. 2, p. 12; T 5, p. 162b-c; T 6, p. 177c;
Ken pen chouo... tsa che, T 14, k. 36, p. 384c; Rockhill, Life, p. 127). - Pataliputra soon supplanted Rajagrha and became
the capital of Magadha under king Udayin or Udayibhadra, son of Ajatasatru, the Kunika of the Jain sources (Vinaya, tr.
Rh. D. - Oldenberg, II, p. 102). In any case, Munda, grandson of Ajatasatru, made Pataliputra his residence (Anguttara,
I, p. 57; Tseng yi a han, T 125, k. 24, p. 679a). However, according to Hiuan tsang, T 2087, k. 8, p. 911a. it was a
certain Asoka (Kalasoka?), great-grandson of Bimbasara, who changed the capital of Magadha from Rajagrha to
Pataliputra. - Shortly after Kalasika, the throne of Magadha passed to the Nanda dynasty, then to that of the Mauryas.
Megasthenes, ambassador of Seleukos in the service of Candragupta, about 305 BC, has left for us a description of the
city of Palimbothra (= Pataliputra): "This city extends, on each side, in its greatest length, 80 stades (15 km.); in width, 15
stades (3 km.); a moat surrounds the entire city 6 plethres (180 m.) in width, 20 cubits (15 m.) in depth. The surrounding
wall has 570 towers and 64 gates" (Arrien, X, 6; tr. P. Chartraine, Les belles Lettres, p. 37). These dimensions hardly
agree with the information given by the Mpp$ which attributes to Pataliputra a circumference of one yojana.

346 Thjs is the Indrasailaguha; see above.

347 See above.

348 For the story of Jyotiska and a description of this wealth, refer to the Dhammapadattha, p. 207-221 (tr. Burlingame,
Legends, 111, p. 319-331); Divyavadana, XIX, p. 262-290 (tr. H. Zimmer, Karma, ein buddhistischer Legendenkrans,
Miinchen, 1925, p. 105-174); Fo wou po ti tseu, T 199 (n0. 17), p. 195; Chou t'i k'ie king, T 540, vol. XIV, p. 825; Ta pan
nie p'an king, T 375, k. 28, p. 789a; Rockhill, Life, p. 65-70, 94-95.

349 Evidently this is the serpent Alala, protector of Magadha. The story of his conversion is told in the P'ou sa pen hing
king, T 155, k. 2, p. 116a-119a, and summarized in Hobogirin, Aharara, p. 10, in the following words: The pool of Yeou
lien, near Rajagrha, is the home of a dragon named Sundara which destroyed the crops in the Magadha. A brahmin
subdued it by means his magic and the population rewarded him with gifts, but when the Buddha was about to establish
Rajagrha, his beneficent activity sufficed to repress the activity of the dragon and the people stopped offering gifts to the
brahmin. Irritated, he vowed to become a dragon along with his wife and two children; to be assured of the realization of

this vow, he acquired the merit of offering a meal to the Buddha's four great disciples. Then he took the place of the
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[78b] Thus, after the nirvana of the Buddha, the sthavira Mo ho kia ché (Mahakasyapa), wishing to gather
together the scriptures, looked for a wealthy country where begging would be fruitful and where the
scriptures could be quickly collected. After reflecting, he thought of Rajagrha where, under the order of
king Bimbasara, food was always prepared for 1000 bhiksus. True, the king was dead, but this custom had
not been abolished. At Rahagrha food was easy to find and the scriptures could easily be collected
there.330 In other countries, this was not always the case: "When the alms-round is made, the heretics
(tirthika) would come to engage in debates; if one debated with them, the gathering of the scriptures would
suffer; if one did not engage in debate with them, they would say: 'These $ramanas are not good for us." «
For all these considerations, Mahakasyapa chose 1000 great arhats and went to the Grdhrakiitaparvata to
compile the basket (pitaka) of the texts there. For these three reasons, we know that begging was

successful in the land of Magadha.

On the other hand, in the Agamas and in the Vinaya, it is said that at P'i ye i (Vaiali), there are often
famines (0lurbhz’ksa).351 Similarly, the Hiang nan t'o p'o nan t'o long wang hiong king

dragon Sundara and began to ravage the crops, of which he left only the straw, hence his name Palala 'Without straw'; his
wife, changed into a dragon, received the name Pi cheou ni, and one of his sons, the name K'i chan ni. King Ajatasatru
asked the Buddha for help; aided by Vajrapani, who split the mountain with his thunderbolt, the Buddha subjugated the
dragon, his wife and children, and all the dragons and demonic creators of illnesses were saved in the naighboring
kingdom of Vaisali. - A somewhat different story, but also located in Magadha, is told in a commentary on the
Ekottaragama, the Fen pie kong t6 louen, T 1507, k. 5, p. 559): The brahmin Fan che, who had taken birth in the form of
the dragon Apalala and ravaged the crops in Magadha, was transported to the north-west of India: the Mpps, below at k.
9, p. 126b, tells us that the Buddha went to north-western India to the land of Yue tche and there subjugated the king of
the dragons, Apalala. A large number of texts tell this legend of the north-west of India: Ken pen chouo... yao che, T
1448, k. 9, p. 40b (tr. in Przysluski, ibid., p. 510): In northern India, the dragon Apalala, vanquished by the Buddha aided
by the yaksa Vajrapani, was converted along with his wife and children. [The Buddha predicted that one hundred years
after his nirvana, the disciple Madhyantika would convert the poisonous dragon Huruta in Kasmir]. - Several texts allude
to this episode: Divyavadana, p. 348, 385; Tsa a han, T 99 (no. 604), k. 23, p. 165b22; Legend of ASoka in T 2942, k. 1,
p. 102b and T 2043, k. 2, p. 135b.

Hiuan tsang locates in a pool near the sources of the Shubhavastu (Swat) the place where the Buddha, with the aid of
Vajrapani's thunderbolt, tamed the dragon Apalala, the reincarnation of the brahmin Gangi. However, in order to assure
his livelihood, the Buddha permitted him to raise a storm every twelve years (Si yu ki, T 2087, k. 3, 882b-c; tr. Beal, I, p.
122; Watters, I, p. 229).

Other dragons, also tamed by the Buddha, are possibly identical with Apalala; for example, the dragon Aravala that
ravaged Kasmir and was tamed by Madhyantika (Samantapasadika, I, p. 65; Mahavamsa, XII, v. 9-20, tr. Geiger, p. 82;
Chan kien p'i p' cha liu, T 1462, k. 2, p. 685a, tr. by Przyluski, N.-O. de ['Inde, p. 562), and the dragon Ho lo (53 and 10;
122 and 14), [probably Aravala], converted by the Buddha (Hien kie king, T 425, k. 4, p. 30b). For the monuments, see
Foucher, Art Gréco-bouddhique, 1, p. 544-553.

350 cf, Vinaya, II, p. 285: Atha kho theranam bhikkinam.... upgaccheyyun ti. - The same deliberation in the other
Vinayas, cf. Przyluski, Concile, p. 140, 172, 20294, 226.

351 Famines at Vaisalf are mentioned in the Vinaya, IV, p. 23; Mahisasaka Vinaya, Wou fen liu, T 1421, k. 22, p. 152b.
But the city of Rajagrha was not free of them as far as is known: Vinaya, II, p. 175; Ken pen chouo... p'o seng che, T
1450, k. 20, p. 202c.
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(Nandopanandégaréjadamanasﬁtra)352 says that at Ché p'o t'i (Sravasti) also there were famines. There
were frequent famines in the other contries as well. But this is not the case for Magadha. This is why we

know that Magadha is wealthy and that begging there is successful.

9. Finally, between two mountains, Rajagrha is a well-protected retreat. In the other lands, the monasteries
(vihara) are on level ground; numerous crowds enter, leave and come and go as they please. These are not
well-protected retreats. In the mountains of Rajagrha there are many viharas; contemplatives (dhyayin) and
aryas who all love sheltered retreats settle there in great numbers. The Buddha, chief of contemplatives and

aryas, frequently resides at Rajagrha.

These are the various reasons why he often stays at Rajagrha.

BUDDHA'S PREFERENCES FOR GRDHRAKUTAPARVATA

Question. - If it is true that the Buddha resides preferentially at Rajagrha, why does he dwell more often on

the Grdhrakataparvata rather than at Venuvana?

Answer. - | have already answered that question: the aryas and contemplatives (dhydyin) are happy in

sheltered places.

Question. - But at Rajagrha there are four other mountains: the Pi p'o lo po nou (Vaibharavana). etc. Why

does he stay less often there than at Grdhrakiitaparvata?

Answer. - 1. Of the five mountains [of Rgjagrha], the Grdhrakiitaparvata is the best. Why is that? Because
its monastery (vihara) is close to the city but difficult of access; this is why the crowds do not go there. But
as it is near the city, begging is not tiring. That is why the Buddha resides frequently on the

Grdhrakiitaparvata and not elsewhere.

2. Moreover, it is on the Grdhrakiitaparvata that the sthavira Mo ho kia ché (Mahakasyapa) compiled the
three baskets of the Dharma (dharmapitaka). When he had saved the beings who could be saved, he

352 A short sttra, the Pali original of which is reproduced in its entirety by Buddhaghosa in his Visuddhimagga, II,
p-398-401 (title in Jataka, V, p. 126, 1. 22), translated into Chinese by the Scythian Tche k'ien, under the title Long wang
hiong ti king, T 597, vol. XV, p. 131, and into Tibetan under the name Kluhi rgyal po dgah bo fier dgah hdul bahi mdo,
Mdo XXX, 21 (Csoma-Feer, p. 289; OKC, no. 755, p. 228). The Buddha along with 500 bhiksus went to the Trayastrimsa
heaven which overhangs the palace of the naga king, Nandopananda. Angry, the latter wrapped himself seven times
around Mount Meru to hide it from the Buddha's sight. Rastrapala and Bhadrika proposed to the Buddha to overcome
him, but it was Maudgalyayana who was charged with this task. A terrible struggle ensued. The naga finally took to flight
but, pursued and being brought back by Maudgalyayana, he changed himself into a young brahmin who took refuge in the
Buddha. - The conversion of Nandopananda, which bears a striking resemblance to that of the dragon Apalala, is told or
simply mentioned in Tseng yi a han, T 125, k. 28, p. 703b sq.; Saddharmapundarika, p. 4, 1. 11; Divyavadana, p. 307,
329, 395; Legend of Asoka (in Przyluski, Asoka, p. 257). - Below, the Mpps, k. 32, p. 300a-b, has Nanda and Upananda,

two brothers, who want to destroy Sravast.
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wanted, like the Buddha, to enter nirvélr_la.353 In early morning (piirvahna), having taken his bowl and his

cloak (patracivaram adaya), he entered Rajagrha to beg (rajagrham pindaya pravikisat). Then he

353 The nirvana of Mahakasyapa, on which the Pali sources are silent, is related in a whole series of texts in greater or
lesser detail: Tseng yi a han, T 125, k. 44, p. 789a; Mo ho mo ye king, T383, k. 2, p. 1013b; Mi 16 hia 16ta tch'eng fo king,
T 456, p. 433b; Divyavadana, p. 61-62 (= Ken pen chouo...yao che, T 1448, k.6, p 25a-b; Ken pen chouo... tsa che, T
1451, k. 40. p. 408c-409c (tr. J. Przyluski, Le Nord-Ouest de I'Inde, JA, 1914, p. 522-528); P'i p'o cha, T 1545, k. 20, p.
99b, and especially k. 135, p. 698b: Kosa, VIL, p. 120; A yu wang tchouan, T 2042, k. 4, p. 114a-116b (tr. Przyluski,
Ashoka, p. 327-340); A yu wang king, T 2043, k. 7-8, p. 152 sq.; Fa hien tchouan, T 2085, p. 863c (tr. Legge, p. 92-93);
Hiuan tsang, Si yu ki, T 2087, k. 9, p. 919b-c (tr, beal, II, p. 142-144; Watters, II, p. 143-146). - Because of their
precision, here is a translation of two of these sources:

T 456, p. 433b: At that time, Maitreya with his disciples went to the Grdhrakiitaparvata. Having come to the foot of the
mountain, peacefully and with slow steps he climbed the Lang tsi mountain (94 and 7; 157 and 6; probably Kukkurapada,
'Wolf-track Mountain'). Having come to the summit, he tapped the mountain with his toes. Then the great earth shook
eighteen times up to the top of the mountain. Maitreya then struck the mountain with two fingers of his hand and, like a
cakravartin king, opened the gate of a large city. Then with heavenly-perfumed oil, king Brahma anointed the head of
Mahakasyapa, struck the great gong gandi and blew the great conch of the Dharma (dharmasankha). Mahakasyapa awoke
from nirodhasamapatti, threw his upper garment over his shoulder (ekamsam uttarasarigam krtva), knelt on his right knee
(daksinam janumandalam prthivyam pratisthapya) and, with his palms of his hands pressed together (afijalim pranamya),
he took the samghati of the Buddha Sakyamuni [of which he was the holder] and offered it to Maitreya, saying: "The
great Teacher Sﬁkyamuni, tathagata, arhat samyaksambuddha, when he was about to enter into nirvana, entrusted me with
this religious robe to offer to you, O Venerable One." Then the great assembly asked Buddha Maitreya: "Who is on the
summit of this mountain, this man with the head of an insect, tiny, ugly, carrying the robe, who made offerings to the
Venerable One?" Then the Buddha Maitreya said to his great disciples: "Do not scorn this man... it is Mahakasyapa."
Vibhasa, T 1545, k. 135, p. 698b: At the time of nirvana, why does the Buddha not keep the body of emanation
(nirmanakaya) in order to continue to preach the Dharma and benefit beings after his nirvana? Why, on the other hand,
does the sthavira Mahakasyapa, after his parinirvana, keep his body and remain for a long time? The sthavira
Mahakasyapa had gone to Rajagrha to beg his food and after he had eaten, he climbed the mountain of Ki tsou (172 and
10; 157: Kukkutapada). This mountain had three peaks and looked like a cock's foot. The sthavira penetrated to the
middle and, seated with crossed legs (paryarkam baddhva), he made the following declaration: "I wish that my body with
my patched robes (pamsukiila), my bowl (patra) and my staff (danda) may remain for a long time, for 57 kotis and 60
hundred thousands of years, without decaying. When the Tathagata Maitreya, the fully enlightened arhat
(samyaksambuddha) ,will appear in the world (pradurbhita), 1 will give him [this robe] that belonged to the Buddha."
Having made this vow, he entered parinirvana and then the three peaks of the mountain closed into one over the sthavira
who remained in perfect posture. When the Buddha Maitreya will appear in the world, he will lead numberless men and
gods to the summit of this mountain and say to the assembly: "Do you want to see the great disciple Kasyapa who was
foremost among all the disciples of Sakyamuni who practiced the rules of strict austerity (dhitaguna)?”’ The assembly
will answer: "We would like to see him." Then the Tathagata Maitreya will strike the summit of Kukkutapadaparvata with
his right hand and the peak will separate again into three parts. At that moment, Kasyapa with his patched robes, his bowl
and his staff will rise up into space (@kasa). The immense crowd of gods and men, seeing this miracle (pratiharya), will
cry out at the miracle (adbhtadharma) and their hearts will be moved. The Bhagavat Maitreya will preach the Dharma as
is proper and all will be able to see the truths.
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ascended G_rdhrakﬁj[aparvata354 and said to his disciples; "Today I will enter [78c] nirvana-without-residue
(nirupadhisesanirvana)." Having spoken thus, he enterd his house and, seated cross-legged (paryankam
abhujya), he perfumed his body with pure absorptions (andsravasamapatti). The  disciples of
Mahakasyapa entered Rajagrha and said to the officials: "Do you know that the sthavira Mahakasyapa has
today entered into nirupadhisesanirvana?" At these words, all the officials felt very sad. They said: "The
Buddha has already disappeared (niruddha) and now Mahakasyapa who protected (palayati) the
Buddhadharma also wants to enter nirupadhisesanirvana!™ At twilight, officials and bhiksus met at the
Grdhrakiitaparvata. That same night, the sthavira Mahakasyapa came out of his concentration (samapatter
vyutthdya), entered the assembly and sat down. He praised impermanence (anityatd): "All conditioned
dharmas (samskrtadharma), the results of causes and conditions (pratityasamutpanna), are impermanent;
non-existent yesterday, existent today, tomorrow they return to non-existence; therefore they are
impermanent. Being impermanent, they are suffering (duhkha). Being suffering, they are without substance
(anatmaka). As they are without substance, the sage (pandita) should not be attached (abhinivisate) to 'me'
and 'mine' (@dymatmiya). If he is attached to 'me' and 'mine', he experiences immense sadness and
suffering. The mind (citta) should experience disgust (samvega) in the presence of all the universes (loka)
and seek renunciation (vairagya)." Proclaiming in every way the suffering at the heart of the universes
(lokadhatu), he freed his mind in order to enter into nirvana. When he had finished preaching, he put on
the robe (samghati) that he had received from the Buddha333 once more and, taking his robe (civara), his
bowl (patra) and his staff (danda), he rose up into space like the golden-winged bird (garuda), [assumed]
the four bodily postures (kayeryapatha); seated, lying down, walking and standing. In his one body there

appeared innumerable [79a] bodies that filled the universes of the east, then these innumerable bodies

354 He ascended the Grdhrakiraparvata and still more precisely, according to most of the sources (T 1451, p. 409b; T
1545, p. 698b; T2042, p. 114c; T 2085, p. 863c; T 2987, p. 919b) the mountain ‘cock's foot' (kukkutpada), probably a
mountain chain making up part of the Grdhrakiitaparvata massif; at least this is what may be inferred from the passage
from T 456, p. 433D, translated above. Fa hien placed the Kukkutapada three /i south of the bodhi tree (T 2087, p. 868c),
Hiuan tsang placed it 100 /i east of the Mo ho river (T 2087, p. 919b), and Yi tsing, near the bodhi tree (Chavannes,
Réligieux éminents, p. 47). - We know from Hiuan tsang and Yi tsing (l.c.) that this mountain was also called Gurupada,
the mountain of 'Teacher's foot'. - In the place of the reading 'Cock's foot' (Ki tsou: Kukkutapada), three sources at least
(T 383, p. 1013b; T 456, p. 433b; T 1861, p. 270c) read 'Wolf-track' mountain (Lang tsi). Watters, Travels, II, p. 144,
followed by Demiéville, Origine des sectes bouddhiques, MCB, 1, 1931-32, p. 30, propose Kokapada as the Sanskrit
equivalent. I [Lamotte] would assume that the three Chinese versions translated by Lang tsi an original Sanskrit having by
mistake Kukkurupada, '‘Dog's-foot', in place of Kukkutapada, 'Cock's-foot'. - Finally we note that two sources, apparently
among the oldest (T 125, p. 789a; T 453, p. 422b) locate the nirvana of Kasyapa at the village of P7 ¢ (81 and 5; 64 and
9: Videha) in the country of Mo kie (Magadha).

355 In the Samyutta, 11, p. 221 (tr. Rh. D., Kindred Sayings, II, p. 149; tr. Geiger, II, p. 284), Kadyapa tells Ananda how
he exchanged his robe made of patches of material (patapilotikanam sanghati) for the tattered used rags (sanani
pamsukiilani nibbasanani) of the Buddha. - The same siitra occurs in the Chinese version of the Samyuktagama, T 99 (no.
1144), k. 41, p. 303b; T 100 (no. 119), k. 6, p. 418c. - On the other hand, in Hiuan tsang, T 2087, k. 9, p. 919c, the robe
which Kasyapa had to give back to Maitreya is the monastic robe of the Buddha, all embroidered with gold, a gift of his

aunt.
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became one single body again. From the upper part of his body there came forth fire (agni), while from the
lower part there came forth water (udaka); then from the upper part there cameforth water, while from the
lower part there came forth fire.350 And he repeated the same phenomenon in the directions of the south,
the west and the north. The community felt disgust for the world (lokasamvega) and all its members
rejoiced. Then Mahakasyapa with his robe, his bowl and his staff made the following vow on the summit
of Grdhrakiitaparvata: "I wish that my body will not rot. When Mi /6 (Maitreya) becomes Buddha, my
skeleton (asthisamghata) will reappear and with him I will save beings." Having reflected in this way, he
penetrated right into the rock forming the mountain summit as if entering soft mud; and after he had
penetrated into it, the mountain closed up once more.357 In future generations, the human lifespan will be
84,000 years and a man's height 80 feet. When the Buddha Maitreya comes, the height of the Buddha will
be 160 feet, his face will measure 24 feet and his halo (vyomaka) will be 10 /i. Then, when beings learn
that the Buddha Maitreya has appeared in the world (pradurbhiita), all together will embrace the religious
life (pravrajita) to follow the Buddha. When the Buddha will proclaim the Dharma in the assembly
(samgha) for the first time, 99 prabhedas of human beings will attain the state of arhat and will be
endowed (samanvagata) with the six superknowledges (abhijiia); in the second great assembly, 96
prabhedas of human beings will attain the state of arhat; in the third there will be 93 prabhedas.358. These
in turn will save innumerable men. At that time, people will often be lazy (kusida) and the Buddha
Maitreya, seeing men in that state, will strike Grdhraksitaparvata with his fingers; then the skeleton of
Mahakasyapa, clothed in his samghati, will appear and prostrate at the feet of Maitreya, rise up into space
and [once more] manifest the transformations (parinama) described above. Then the disciples of Buddha
Maitreya, full of astonishment, will ask: "Who is this man? We say 'man' but he is so tiny. He is dressed in

monk's robes and can accomplish the transformations." The Buddha Maitreya will reply: "This man is a

356 1 other words, Kasyapa, according to the words of T 2042, p. 1145a, accomplished the 18 parinamas: these are the
abhijiiadharmani of the Mahavyutpatti, no. 210 sq. In mentioning the multiplying and then the reducing to a single one of
Mahakasyapa's body, the Mpps is referring to the sixth and seventh abhijiiakarman: eko bhava bahudha bhavati, bahudva
bhutvaiko bhavati. - As for the phenomenon of emitting fire from the upper part of the body and water from the lower
part and vice versa, this is known as the twin miracle (yamakapratiharya). The Buddha accomplished this on several
occasions (cf. Nidanakatha, p. 77, 88, 193; Sumangala, I, p. 57; Mahavastu, III, p. 115; Divyavadana, p. 161, 378) and the
saints often produced it at the moment of their entry into nirvana (see above, the nirvana of Gavampati). On the
mechanism and meaning of this miracle, see Dhammapadattha, II1, p. 214-215 (tr. Burlingame, Legends, 111, p. 45-47); P'i
p'o cha, T 1545, k. 135, p. 698c..

357 According to some sources, when the rock closed up over Kasyapa, he at once entered into nirvana
(Mulasarvastivadin Vinaya, T 1451, k. 40, p. 409a; Legend of Asoka, T 2042, K. 4, p. 115a; Vibhasa, T 1545, K. 135, p.
698b; Hiuan tsang, T 2087, k. 9, p. 910). - According to other sources, and the Mpp§ is one of these, Kasyapa is merely
slumbering or in nirodhasamapatti and will enter nirvana only after having given the Buddha's robe back to Maitreya
(Ekottaragama, T 125, k. 44, p. 789a; T 456, p. 433b).

358 According to the numerical system adopted by the Mpps$ (below, k. 5, p. 94b), wan, in Sanskrit prabheda, is
equivalent to 10,000. - In other sources, the three asemblies of Maitreya are of different numbers: Tseng yi a han, T 125,
k. 44, p. 978a, attributes to them 96, 94 and 92 kotis of members [the kofi, in Chinese yi, equals 10,000,000]. These are
also the numbers in Maitreyavyakarana, v. 77080 (ed. S. Lévi, Maitreya le consolateur, ML, Paris, 1932, II, p. 388:

prathamah samnipdto 'sya.... muktanam santacetasam.
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disciple of the past Buddha Sakyamuni. He is called Mahakasyapa, He is the foremost of the bhiksus who
dwell in the forest (aranyavasin), who have no desire (alpeccha), are content [with little] (samtusta) and
follow the strict observances (dhatagunavddin).359 He is a great arhat who possesses the six
superknowledges (abhijiia) and the deliverances (vimoksa). During his time, the human lifespan was 100
years; births were rare and deaths were frequent. If, with his minuscule body, Mahakasyapa was able to
accomplish such great things, why do you not accomplish such miracles with your great bodies and your
sharp faculties (tiksnendriya)?" Then the disciples, shamefully, will experience great disgust (samvega)
[for the world] and the Buddha Maitreya, conforming with the dispositions of the assembly, will preach all
the truths (dharma). Some will become arhats, non-returners (anagamin), once-returners (sakrdagamin),
enterers into the stream (srotaapanna); others will plant the roots of good (kusalamiila) [which will make
them] pratyekabuddhas; others will acquire the patient acceptance of unborn dharmas
(anutpattikadharmaksanti) and will become irreversible bodhisattvas (avaivartikabodhisattva); finally,
others will be reborn among gods and men (devamanusya) and enjoy all kinds of happiness. - From that we
know that the Grdhraktitaparvata is a blessed and propitious place. The aryas love to reside [79b] there.
The Buddha, the chief of the aryas, frequently resides on the Grdhrakiitaparvata.

3. Moreover, the Grdhrakiitaparvata is the residence of Buddhas of the past (atita), the future (andgata)
and the present (pratyutpanna). Thus it is said in the Fou leou na mi ti li tseu king
(Pﬁmamaitréyanfputrasﬁtra)360: "The Buddha said to Piarpa: 'When the trichiliomegachiliocosm
(trisahasamahasahasralokadhatu) will will be burned up [at the end of] the kalpa, I will return and will
always stay on this mountain. But weighed down by their fetters (samyojanalingita) and unable to see the

qualities (guna) of the Buddha, beings will not see me." "

4. Moreover, the Grdhrakiitaparvata is pure and fresh. It welcomes the Buddhas and bodhisattvas of the
three times. No place is equal to it. That is why the Buddha stays there often.

359 cf. Divyavadana, p. 61: ayam sravakah Kasyapo.... agro nirdistah. - In the Anguttara I, p. 23, Kasyapa was already
proclaimed the foremost of the dhiitavada or dhiitarigadhara; in the corresponding passage of the Tseng yi a han, T 125,
k. 3, p. 5570, he is said to be the foremost of those who practice the twelve dhiitas. - The dhitarngas or dhiitagunas are the
very strict rules favored by some Buddhists, in number either twelve or thirteen: Vinaya, V, p. 131, 193; Mahavyutpatti,
no. 1127-1139; Milinda, p. 359; Dharmasamgraha, ch. LXIII, p. 13 (to be compared with Fa tsi ming chou king, T 764, p.
661a); Visuddhimagga, p. 59, to be compared with Kiai t'o tao louen, T 1648, k. 2, p. 404b (cf. P, V, Bapat,
Vimuttimagga and Visuddhimagga, Poona, 1937, p. 16 sq.). Kern, Histoire, 11, p. 16-18; Manual, p. 75-76, has a good
paragraph on the dhiitangas.

360 Pirpa Maitrayaniputra, in Pali Punna Mantaniputta, the most famous of the preachers (Anguttara, I, p. 23) plays only
an eclipsed role in the canonical scriptures: he preaches the pratityasamutpada to Ananda in the Samyutta, 11T, p. 105 (cf
Tsa a han, T 99 (no. 261), k. 10, p. 66a) and debates with Sariputra in the Rathavinitasutta of the Majjhima I, p. 146 sq.
(cf. Tchong a han, T 26 (no. 9), k. 2, p. 430a: Tseng yi a han, T 125, k. 33, p. 733c). On the other hand, he is rather
important in the Greater Vehicle; thus, in the Saddharmapundarika, the Buddha says that Piirna Maitrayaniputra, having
fulfilled the tasks of a bodhisattva, will attain the state of samyaksambuddha after numberless and measureless kalpas,

and will be the tathagata Dharmaprabhasa who will be born in the very land of the Buddha.

NOTE: The lengthy Sanskrit and Pali quotations have been abbreviated.
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5. Moreover, the Mahayana siitras were most often preached at the Grdhrakiitaparvata, rarely elsewhere.
Why? Because this place is pure and constitutes a marvelous retreat. The Buddas of the three times and the
bodhisattvas of the ten directions praise (varnam vadanti) and honor (piijayanti) this place. The devas,
nagas, yaksas, garudas, gandharvas, kimnaras, mahoragas and other very powerful deities protect

(palayanti), honor and venerate (satkurvanti) this place. A stanza says:
This Grdhrakiitaparvata
Is the residence of the Buddhas,
The refuge of the arya:
It protects them all.
Suffering is abolished there,
Alone, it keeps the true Dharma.

6. Finally, it is there that the innumerable bodhisattvas of the ten directions, wise, marvelous and very
powerful, come to see the Buddha Sakyamuni, greet him, pay their respect to him and listen to his Dharma.
This is why the Buddha preaches the Mahayanasttras so often on the Grdhrakiitaparvata, The Prajfia is the
most important of these siitras and, since he wishes to preach it today, why should it not be on the

Grdhrakiitaparvata?
We have just explained in summary (samdasatah) why the Buddha resides on the

Grdhrakiitaparvata.
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CHAPTER VI: THE GREAT BHIKSU SAMGHA

Text commented on in this chapter (Cf. Paficavimsati, p. 4; Satasahasrika, p. 2-4):

Mahata bhiksusamghena sardham paiicamatrair bhiksusahasraih (1) sarvair arhadbhih (2) ksinasravair
(3) nisklesaih (4) suvimuktacittaih suvimuktaprajiiair (5) adleyair (6) mahandgaih (7) krtakrtyair (8)
apahrtabharair  bharasahair  (9)  anupraptasvakathaih  (10)  pariksinabhavasamyojanaih  (11)
samyagdjiiasuvimuktair, — ekapudgalam  sthapayitva — yad — utdyusmantam — Anandam  Saiksam

srotaapannam. 361

"The Buddha was accompanied by a great samgha of five thousand bhiksus; all were arhats, had destroyed
the impurities, were free from the afflictions; their minds were well freed; their minds as well as their
wisdom were tamed; they were great 'nagas'; they were accomplished and complete;362 they had laid down
the burden but were capable of bearing it; they had assured their own personal benefit; they had completely
broken the fetters of existence; they were completely freed by perfect knowledge with the exception of

Ananda who, being of the $aiksa level, had [merely] entered the stream."
* ok ok ok ok
Sitra: Accompanied by a great samgha of bhiksus (mahata bhiksusamghena sardham).
Sastra:
SARDHAM

Sardham 'accompanied by' indicates the identity of place (desa), time (kala), mind (citta), discipline (sila),

views (drsti), path (marga) and deliverance (vimoksa).363

MAHAT

Mahat, in the language of the Ts'in, means 'great', numerous (sambahula), or superior (s'resfha).364

1. This samgha is great because it surpasses all the others, because it has broken all the obstacles (avarana)

and because the gods (deva), kings (ra@jan) and other great individuals respect it (satkurvanti).
2. This samgha is numerous because there are five thousand members.

3. This samgha is superior because it is able to refute the teachings (upadesa) of the 96 heretical sects (read

wai tao = ‘[Tr‘[hika).3 65

361 we may notice that this formula departs from the traditional text at certain points: three epithets are omitted, namely,
vasibhiitaih, krtakaraniyaih and sarvacetovasiparamaparamitapraptaih; on the other hand, bharasahaih occurs here only.
362 Rather free translation of krtakrtyaih which means 'having accomplished what had to be done'.

363 cf, Buddhaghosa, Sumangala, p. 35: Tena bhikkhusamghena ditthisilsamaniiasamghatasamkhatena samanaganend ti
attho. Saddhin ti ekato.
364 cf. ibid., p. 35: Mahata ti gunamahattena pi mahata sankhamahattena pi. So hi bhikkhusamgho gunehi maha ahosi

apicchatadigunasatasamannagatastta, samkhaya pi mahd paiicasatasamkhatatta.
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BHIKSU
[79¢] What is a bhiksu? The bhiksu is a mendicant.

1. He is called bhiksu because of his pure means of livelihood (parisuddhajiva). Thus it is said in a
=n.366.
stitra:”©0:

"Sariputra entered the city to beg his food; when he had obtained it, he sat down against a wall (kudyam
nisrdaya nyasidat) to eat. Then a brahmacarinT named Tsing mou (Sucimukhi) came to see Sariputra and

asked him:

365 ¢, Chavannes, Contes, 1, p. 410.

366 The Sucimukhi stitra, taken from Samyutta, III, p. 238-240 (tr. Woodward, Kindred Sayings, 111, p. 189-191). The
Chinese version is in Tsa a han, T 99 (no. 500), k. 18, p. 131c-132a. Here are the main passages:

1. Ekam samayam ayasma Sariputto Rajagahe viharati Veluvane Kalandakanivape.

2. Atha kho ayasma Sariputto pubbanhasamayam nivasetva pattacivaram adaya Rajagahe pinddya pavisi. Rajagahe
sapadanam pindaya caritva tam pindapatam anniaturam kuddam nissaya paribhufijati.

3. Atha kho Sucimukhi paribbajika yenayasma Sariputto tenupasarikami. upasankamiyva ayasmantam Sariputtum etad
avoca.

4-7. Kim nu kho samana adhomukho .... ubbhamukho .... disamukho .... vidisamukho bhufijasiti. Na khvaham bhagini
adhomukho .... ubbhamukho ....disamukho .... vidisamukho bhufijamiti.

8. Katharicarahi samana bhufijasiti.

samanabrahmanda adhomukha bhunjantiti.

10. Ye hi keci bhagini samanabrahmand diteyyapahinagamananuyogd miccdjivena jivikamkappenti, ime vuccanti
bhagini samanabrahmanaubbhamukha bhufijantiti.

11. Ye hi keci bhagini samanabrahmana duteyyapahinagamananuyoga micchdjivena jivikam kappenti, ime vuccanti
bhagini samanabrahmna disamukha bhifijantiti.

12. Ye hi keci samanabrahamana angavijjatiracchanavijjaya micchdjivikam kappenti, ime vuccnati bhagini
samanabrahamana vidisamukha bhurijantiti.

13. So khavam na bhagini vatthuvijja ... na nakkhattavijja ... na diteyyapahinagamananuyoga ... na angavijja
tiracchanavijjaya micchdjivena jivikam kappemi. Dhammena bhikkham pariyesami dhammena bhikkham pariyesitva
bhufijamiti.

14. Atho kho Sucimukhi paribbajjika Rajagahe rathiydaya rathiyam singhdtakena singhatakam upasvkamitva evam
arocesi. Dhammikam samana sakyaputtiya dharam ahdarenti anavajjam samand sakyaputtiya aharam aharenti. detha
samananam sakyaputtiyanam pindan ti.

The Chinese version of the Tsa a han follows the Pali text closely but at the end adds an interesting detail which the Mpp$
does not mention: "At that time, some tirthika pravrajikas heard the tirthika Sucimukhi who was praising the $ramanas,
sons of the Sakyas. Out of jealousy, they killed the tirthika pravrajika Sucimukhi. After her death, she was reborn among
the Tusita gods because she had faith (Sraddhdcitta) in the venerable Sariputra."

The main differences that we notice between the various redactions of the Siitra of Sucimukhf oblige us to recognize that
the Mpps$ has borrowed its quotation from a canonical collection departing considerably from the tradition represented by

the Pali Samyuttanikaya and the Chinese Samyuktagama.
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- O Sramana, are you eating?

- [ am eating.

- Sramana, are you eating with your face down (adhomukho bhuiijasi)?

- No, sister, he answered.

- Are you eating with your face up in the air (#rdhvamukho bhufijasi)?

- No.

- Are you eating with your face turned in the four cardinal directions (dinmukho bufijasi)?
- No.

- Then are you eating with your face turned in the four intermediate direction of the horizon (vidisamukho

bhuiijasi)?
- No, not that.
Then Sucimukhi said to him:

- There are four ways to eat. | have asked you and you answer in the negative. I don't understand. You

must explain.
Sariputra said to her:

- There are monks (pravrajita) who compound medicinal herbs (osadhi), plant grain and cultivate trees,
etc. Those who follow these impure means of livelihood (asuddhajiva) 'eat with their face down'. - There
are monks who observe the stars (naksatra), the sun and the moon (siryacandramas), the wind and the
rain (vayuvarsa), the clouds and the clear sky (megavidyut), the thunder and lightning. Those who follow
these impure ways of livelihood 'eat with their face up in the air'. - There are monks who flatter important
people, carry their messages in the four directions of the horizon and solicit their favor with specious
words. Those who follow these impure ways of livelihood 'eat with their face turned in the four cardinal
directions.' - There are monks who study all kinds of magical spells (mantra), curses, charms, etc. Those
who follow these impure ways of livelihood 'eat with their face turned in the four intermediate directions of
the horizon'. As for me, I do not want any of these four impure ways of getting my food; I follow this pure

way of livelihood (parisuddhdjiva) which consists of begging my food (pindapata).

Then, hearing him speak of this pure food conforming with the Dharma (parisudda dharmika ahara),
SucimukhT rejoiced and had faith (sraddha). Sariputra attained the [80a] state of srotaapanna for having

preached the Dharma."

Therefore one is called bhiksu in accordance with this pure means of livelihood which consists of begging

one's food.
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2. Furthermore, bhi means to cut (bhid) and ksu means afflictions (ksud = klesa). The person who has cut
the afflictions is called bhiksu.367

3. Furthermore, the [monk] who has gone forth from home (pravrajita) is called bhiksu. It is like the

eastern (Hou), Chinese (Han) and Tibetan slaves who each have their name.

4. Furthermore, the one who says, from ordination (upasampad) onward: "I, the bhiksu so-and-so, will

observe the precepts (sila) for my whole life."368

5. Furthermore, bhi means to frighten (bhi) and ksu means ability (ksam). The one who has the power to
frighten Mara and his followers [is called bhiksu]. When the monk goes forth from home (pravrajita),
shaves his head, puts on the saffron robe (kd@saya) and receives the precepts (sila), Mara is frightened
because he thinks: “This man will definitely enter into nirvana in time." It is as the Buddha said: "The man
who shaves his head, puts on the saffron robe (kasaya) and resolves (ekacittena) to accept the precepts,

will know how gradually to cut the bonds (bandhana) and decrease suffering: he will enter into nirvana."

SAMGHA

What does samgha mean? In the language of the Ts'in, samgha means assembly. The gathering together of
many bhiksus in one place is called samgha. In the same way, a group of large trees is called a forest
(vana). Taken separately, the trees do not make up a forest, but if they are cut down one by one, there is no
longer a forest. In the same way, taken separately, the bhiksus do not make up a samgha, but if they are
removed one by one, there is no longer a samgha. The bhiksus must be gathered together to constitute a

samgha.369

There are four types of samgha: 1) the assembly having shame (hrimat), 2) the shameless samgha
(Ghrikya), 3) the assembly of dumb sheep (edamiika),370 4) the true samgha (bhiita).371

367 Bhinnaklesatvad bhiksuh is a traditional etymology; cf. the commentaries of the Vibhanga, p. 328, the Vimanavatthu,
p- 29, 214, and the Petavatthu, p. 51; Mahayutpatti, no. 8753; Kosha, IV, p. 97. - More detailed, the Mahaniddesa, p. 70,
which proposes: sattannam dhammanam bhinnatta bhikkhu.

368 This is the monk who has received the usual ordination by the fourfold action of public declaration
(ifiapticaturthakakarmanopasampanno bhiksuh). Cf. Che song liu, T 1435, k. 1, p. 2b9 ( = Mahavyutpatti, no. 8754). -
The riatticatutthakamma is described in the Vinaya, I, p. 56, 317 sq.; 11, p. 89; 111, p. 156; IV, p. 152.

369 According to Buddhaghosa and the Pali commentators, the samgha assumes a commonality of views and precepts; cf.
Sumangala, I, p. 230: ditthisilasamghatena samghato ti samgho.

370 The Chinese translation Ya yang is an imaginative interpretation of the Sanskrit edamiikha 'deaf-mute', where the
word eda 'deaf' has been combined with eda 'sheep'. Cf. Hobogirin, Ayo, p. 45.

371 The T tsang che louen king, T 411, k. 3, p. 740c, also distinguishes four types of samgha:

1) s. in the true sense (paramarthasamgha). 2) s. in the ordinary sense (samvrtisamgha), 3) s. of mute sheep
(edamuikasamgha), 4) shameless s. (Wou ts'an khei = ahrikyasamgha). The definitions that it gives correspond to those of
the Mpps. - The same division of the samgha, increased by one point, is repeated by Samghabhadra in his Chouen tcheng
li louen T 1562, k. 38, p. 557c:
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1. What is the samgha having shame? This assembly observes the precepts (sila) without transgressing
them; its [actions of] body and speech (kayavakkarman) are pure (visuddha); it knows how to distinguish

the beautiful from the ugly but has not attained the Path.

2. What is the shameless samgha? This assembly violates the precepts; its [actions of] body and speech are

impure; there is no evil that it does not commit.

3. What is the assembly of dumb sheep? This assembly does not violate the precepts but its faculties are
dull (mrdvindriya) and it lacks wisdom (prajiid). It is unable to discern the beautiful and the ugly, the light
and the heavy, that which is sinful (@patti) and that which is not sinful (anapatti). If there is some business
in the samgha where two people are arguing, it is not capable of cutting through the question and remains

silent without saying a word like a white sheep that cannot make a sound until it is butchered.

4. What is the true assembly? The true assembly is that of the $aiksas and the asaiksas who reside in the

four fruits (phala) and practice the four paths leading to them.

PANCAMATRA BHIKSUSAHASRA

Siitra: [The assembly] was very numerous; a section of five thousand [men].

Sastra: What is meant by very numerous? We call a [sum] which increases and rarely decreases very
numerous. In a numerous assembly, if a group is taken out, there is a 'section'. Here in an assembly of ten

thousand bhiksus, a section of five thousand men is taken. Hence the expression 'section of five thousand

'

men.

1. ARHAT
Sutra: All were arhats.
Sastra: What does arhat mean?

1. Ara means enemy (ari) and hat means to kill (han). He who has destroyed all these enemies that are

called the afflictions (k/esa) is called an arhat.

2. Furthermore, the arhats who have destroyed all the impurities (ksinasrava) deserve (arhanti) veneration

(pitja) by the gods and men of all the universes (loka).

3. Finally, a designates negation and rahat designates birth. He who will never again be reborn in future

generations is called arhat.

2. KSENASRAVA

1) ahrikyasamgha, 2) edamiikhasamgha, 3) s. of partisans (P'ong tand seng = paksisamgha), 4) samvrtisamgha, 5)
paramarthasamgha. - Similar division in a commentary on the Sarvastivadin Vinaya, T 1440,k. 2, p. 513b: 1)

edamiukasamgha, 2) ahrikyasamgha, 3) bhinnasamgha, 4) visuddasamgha, 5) paramarthasamgha.

176



Stitra: They have destroyed the impurities.

Sastra: They are called ksindsrava because they have completely eliminated the three impurities (@srava)
of the threefold world.

3. NISKLESA
Siutra: They were free of the afflictions.

Sastra: They are called nisklesa because they have destroyed all the fetters (samyojana), the attachments
(upadana), the bonds (bandhana), the obstacles (nivarana), wrong views (drsti) and the envelopment of

desire (paryavasthana).

4. SUVIMUKTACITTA, SUVIMUKTAPRAINA
Sitra: Their mind was completely liberated as well as their wisdom.
Sastra: Question. - Why are they suvimuktacitta and suvimuktaprajiia?

Answer. - 1. The heretics (tirthika) who have renounced pleasure (virakta) acquire liberation of mind
(cetovimukti) on one single point and by a single path, but they are not freed from all the obstacles

(a@varana). This is why the arhats alone are called suvimuktacitta and suvimuktaprajiia.

2. Furthermore, the arhats have acquired liberation of mind (cetovimukti) by a twofold path: the path of
seeing the truths (satyadarsanamarga) and the path of meditation (bhavanamarga); this is why they are
called suvimuktacitta. As for the Saiksas, while they have acquired deliverance of mind, they are not yet

completely liberated because they still retain a residue of the fetters (samyojana).

3. Furthermore, the dharmas auxiliary to the path (margapaksikadharma) are not complete in the heretics
(tirthika). They seek the path by cultivating one single quality (guna) or two qualities but they are unable
to find the path. According to them, the person who is seeking purity (visuddha) by alms-giving (dana)
alone or by sacrificing to the gods (devayajiia) can escape from grief (daurmanasya) and be reborn in a
land of eternal bliss (nityasukha). Others speak about an eightfold path (marga) to go to purity: 1.
individual insight (svavabodha), 2. tradition (sruti), 3. study of the texts (siutradhydyana), 4. fear of inner
suffering  (adhyatmikaduhkhabhaya), 5. fear of suffering inflicted by great beings
(mahasattvaduhkhabhaya), 6. fear of suffering inflicted by the gods (devaduhkhabhaya), 7. the acquisition
of a good teacher (acaryalabha), 8. generosity practiced on a grand scale (mahadana). They say that only
the eighth method [namely, generosity] merits the name of the path of purity (visuddhimarga).

Finally, some heretics consider only alms-giving (dana) and discipline (sila) as pure; others, alms-giving
and dhyana; yet others, alms-giving and the pursuit of wisdom (prajiiaparyesana). All these paths are
incomplete. The person who calls the absence of any quality or just a few qualities purity (visuddhi) will be
able to attain liberation of mind (cetovimukti) to a certain degree but he will not be completely liberated

(suvimukta), for in him the path of nirvana is not complete (paripiirna).

177



[80c] A stanza says:
The man who lacks qualities will be unable to cross
The ocean of birth, old age, sickness and death.
The man endowed with a few qualities will not be able to do more.
The Path of good practices has been proclaimed by the Buddha.
Here the Siu po t'o fan tche king (Subhadrabrahmacﬁrisﬁtra)372 is cited:

"The brahmacarin Subhadra, 120 years old and possessing the superknowledges (abhijiid), was on the
shore of lake A na po ta to (Anava‘[apta).”3 During the night in a dream he saw everybody without eyes,
with bodies naked and deep in shadow; the sun had disappeared, the earth destroyed, the ocean dried up
and Sumeru toppled over by wind-storms. He woke up frightened and said to himself: ‘“What does this
mean? My life has reached its end since the teachers of heaven and earth are about to fall.” Perplexed, he
could not understand why he had had this bad dream. Formerly, he had a goddess friend
(kalydnamitradevatd).374 She came down from the sky and said to Subhadra: ‘Fear not; there is an
omniscient one (sarvajiia) called Buddha who, during the last watch of the night, will enter into nirvana

without residue (nirupadhisesanirvana); the dream which you have had is not about you at all.’375

372 The conversion of Subhadra, to which the Mpp$ will return later (k. 26, p. 250a) is told in full in a series of texts:
Digha, II, p. 148-153 (tr. Rh. D., P. 164-169; Franke, p. 239-242); Chinese versions of the Mahaparinirvanasiitra: T 1 (no.
2),k. 4, p.25a-b; T 5, k. 2, p. 171¢c-172a; T 6, k. 2, p. 187b-c; T 7, k. 2, p. 203b-204b; Ta pan nie p'an king, T 375, k. 36,
p- 850c sq.; Tsa a han, T 99 (no. 979), k. 35, p. 253¢-254c; Tsen yi a han, T 125, k. 37, p. 752; Ken pen chouo... tsa cho,
T 1451, k. 38, p. 396 (cf. Rockhill, Life. p. 138); Avadanasataka, I, p. 227-240 (tr. Feer, p. 151-159); Siuan tsi po yuan
king, T 200 (no. 37), k. 4, p. 220c-221b; Hiuan tsang, Si yu ki, T 2087, k. 6, p. 903c (tr. Beal, 11, p. 35-36; Watters, II, p.
30-34); Dhammapadattha, III, p. 375-378 (tr. Burlingame, Legends, 111, p. 130).

373 In most sources, Subhadra is a citizen of Kusinagara; the Miilasarvastivadin Vinaya (T 1451, k. 38, p. 396a) has him
living on the shore of Lake Mandakini; according to the Mpp$ and the Tibetische Lebensbeschreibung (tr. Schieffner, p.
291), he lived in the north near Lake Anavatapta.

374 1n a previous existence when Subadhra was the bhiksu Asoka, this deity friend already had informed him of the
imminent nirvana of the Buddha Kasyapa (cf. Avadanasataka, I, p. 238).

375 In the Milasarvastivadin Vinaya, T 1451, k. 38, p. 3964, it is a fig tree that warned Subhadra: At that time, there was
in Kusinagara a decrepit heretic parivrajaka called Subhadra, 120 years old. The citizens of Kus$inagara respected him,
venerated him and paid homage to him as to an arhat. Not far away, there was a large lotus lake called Man t'o tche eul
(Mandakini) on the shore of which there grew a Wou t'an po tree (Udumbara or Ficus glomerata). Once, at the time when
the Bodhisattva was dwelling among the Tusita gods and had descended into his mother's womb in the form of a white
elephant, that tree began to produce a flower bud. When he came into the world, the flower bud took on a more and more
brilliant color. When he was an adolescent, it began to open up. When he was filled with disgust for old age, sickness and
death and withdrew into the mountainous forests, it grew a little and took the shape of a crow’s beak. When he devoted
himself to asceticism, it seemed to wither. When he gave up asceticism, it came back to life. When he took nourishment,
it recovered its former form. When he attained supreme enlightenment, it expanded. When the god Brahma invited the

Buddha to turn the wheel of the Dharma at Benares, the fig tree and its flower shone brilliantly and its marvelous perfume
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The next day, Subhadra went to the forest of Kiu yi na kie (Kusinagara). He met Ananda and said to him: ‘I
have heard that your teacher teaches a new path to nirvana and today, during the [last] watch of the night,
he is going to undergo cessation (nirodha). 1 feel some doubts (kariksa) and 1 would like to see the Buddha

so that he can dispel them.’
Ananda replied: ‘The Bhagavat is on the point of death. If you question him, you will tire him out.’
Subhadra repeated his request three times, but Ananda answered him in the same way each time.

The Buddha heard this conversation from a distance and he ordered Ananda: ‘Let the brahmacarin

Subhadra come here and question me freely. That will be my last talk. He will become my disciple shortly.’

Then Subhadra, admitted into the presence of the Buddha, exchanged friendly salutations (sammodaniin
katham vyatisarya) and sat down to one side (ekante nyausidat). He said to himself: ‘Some heretics who
have renounced desires (anunaya) and wealth (dhama) and have gone forth from home (pravrajita) have
not found the Path (marga), Only the sramana Gautama has found it.” Having had this thought, he spoke to
the Buddha: ‘In the territory of Yen feou t'i (Jambudvipa). six teachers claim each to be omniscient

(sarvajiia). Is this statement correct?’

The Bhagavat answered with these stanzas:370

filled all the neighborhood. When the Buddha in his compassion had saved all the beings capable of being saved and had
retired to KuSinagara where he lay down for the last time, the fig tree and its flower died, to the great terror of the
spectators. Then Subhadra, seeing this transformation, had this thought: "There must be a misfortune at Kusinagara." At
that moment, the protector goddess of the land (rastrapala) caused it to thunder and proclaimed to the people: "Today, in
the middle of the night, the Tathagata will enter into nirupadhisesanirvana."

376 Here for comparison are the Pali redaction (Digha, II, p. 1521) and the Sanskrit (Avadanasataka, I, p. 231) of these
famous stanzas:

Digha: Ekanatimso vayasa Subhadda..... ito bahiddha samano pi n'atthi.

Avadanasataka: Ekannatrimsatho vayasa Subhadra.... ito bahir vai sramani 'sti nanyah.

The only main difference between these two redactions is the variant pradesavakta in the place of padesavatti. - These
stanzas have tried the sagacity of the translators:

Rhys Davids, Dialogues, 11, p. 167: But twenty-nine was I when I renounced the world, Subhadda, seeking after Good.
For fifty years and one year more, Subhadda, since I went out, a pilgrim have I been, through the wide realm of System
and of Law. - Outside of that, there is no samana.

Kern, Histoire du Bouddhisme dans l'Inde, p. 232: J'étais 4gé de vingt-neuf ans, Subhadra, lorsque je devins moine,
recherchant la sainteté. Il y a plus de cinquante ans. Subhadra, depuis que je suis devenu moine, me mouvant sur le terrain
de la régle 1égale, en dehors duquel il n'y a pas d'ascéte.

Franke, Dighanikaya in Auswahl iiberzetzt, p. 240: Ich ward Asket mit neunundzwanzig Jahren, Subhadra, um des
Heilsweg zu erfahren, und mehr als funfzig Jahre sind verstrichen, seit ich, Subhadra, bin dem Heim entwichen. Wer
meines Wegs ein Stiick durchmass als Wandrer, heisst Samana allein mit Recht. Kein andrer!

Of these three translations, that of Kern has the merit of conforming closest to the interpretation of Buddhaghosa in
Sumangala, II, p. 590. The Buddha left home (pravrajita) at twenty-nine years of age. This date is given by the Pali and
Sanskrit stanzas cited above and confirmed by T 1, p. 25b; T 7, p. 204a; T 26, k. 56, p. 776b; T 99, p. 254b; T 125, p.
752b; T 1451, P. 396¢. On the other hand, in the Mpps, the Buddha left home at the age of nineteen years. This is perhaps
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‘I was nineteen years old

When I left home to seek the Path of the Buddhas.
Since I left home

More than fifty years have passed.

In pure morality, dhyana and wisdom

Heretics have no share in these.

Having not the slightest share,

How then would they be omniscient?

In a system where the eightfold noble path (aryastarngika marga) does not occur, the first, second, third
and fourth fruits (phala) are missing; in a system where the eightfold noble path is found, the first, second,
third and fourth fruits are present. O Subhadra, in my doctrine, there is the eightfold noble path and
consequently the first, second, third and fourth fruits are present. The other systems, those of the heretics
(tirthika), are all void (Sunya): they contain neither the Path nor the fruits nor the [true] sramanas, nor the

[true] brahmanas. Therefore in my great assembly there is the true lion's roar (simhandda).’377

Having heard this doctrine (dharma), the brahmacarin Subhadra immediately attained the state of arhat. He
said to himself: ‘I must not enter nirvana after the Buddha.” Having had this thought, he sat down opposite
the Buddha with crossed legs (paryarnkam dabhujya) and then, by means of his miraculous power
(rddhibala), he emitted fire from his body which consumed it entirely. Thus he attained his cessation
(niroa’ha).”3'78

a simple lapsus, but I [Lamotte] do not feel myself authorized to correct the text, since at least three sources fix the
departure from home at nineteen years of age: Lieou tou tsi king, T 152, k. 7, p. 41¢; Sieou hing pen k'i king, T 184, k. 2,
p.467c; T'ai tseu jouei ying pen k'i king, T 185, k. 1, p. 475b. The last two of these even fix the exact date of departure,
the 7th day of the 4th month of the 19th year of the Buddha.

377 Compare Digha, II, p. 151 and Avadanasataka, I, p. 232-233.

Digha: Yasmim kho Subadda dhammavinaye.... pi tattha samano na upalabbhati.

Yasmiii ca kho Subadda dhammavinaye.... tattha samani upalabbhati.

Imasmim kho Subhada dhammavinaye.... idha atiyo samano, idha catuttho samano.

Sufiiid parappavada samanehi afifie,.... loko arahantehi assa.

Avadanasataka: Yasya Subhadra dharmavinaye.... Sramanas tatra nopalabhyate.

Yasmims tu Subhadra dharmavinaye.... caturtah sSramanas tatropalabhyate.

Asmims tu Subhadra dharmavinaye.... santtito bahih sramana va brahmand va.

Sﬁnydk parapravadah sramnair.... samyak simhandadam nadami.

The Mpp$, which ends the homily by saying: "It is thus that in my great assembly, one can truly utter the lion's roar", is
closer to the Sanskrit version where this finale occurs than to the Pali where it is absent. Apart from this phrase, the three
texts agree perfectly.

378 The Mabhaparinibbanasutta (Digha, II, p. 153) merely says that after the Buddha's homily, Subhadra was admitted

directly into the order instead of having to wait the four months of probation imposed on members of a heretical sect, and
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This is why the Buddha said: "Without qualities (guna), or with a few rare qualities, the auxiliary dharmas
to the Path (margapaksikadharma) are not complete (paripiirna); one cannot find salvation." The Buddha
has said: "When all the qualities are complete, one is able to save disciples." In the same way, a lesser
physician (vaidya) who has only one or two kinds of medicine (bhaisajya) at his disposal is unable to cure
serious sicknesses (guruvyadhi), whereas a great physician who has all the medicines can cure all the

sicknesses.

Question, - If it is by elimination of all the afflictions (klesa) of the threefold world (#raidhatuka) that the
mind finds liberation (vimukti), why did the Buddha say that the mind finds its deliverance by elimination
of grasping (t,rsnd)?379

Answer. - a. Grasping (rsnad) is capable of fettering the mind because of its great power. This is why the
Buddha spoke about it without saying anything about the other afflictions (klesa). When grasping is cut,

the other afflictions are also cut by the same fact.

b. Moreover, when it is said: "The king has arrived", we know that he is necessarily accompanied by his
retinue (parivdra).380 It is the same for grasping. Or again, when the head (siras) is seized, the rest of the

body follows. It is the same for grasping. When it is cut, we know that all the other afflictions are also cut.

c. Finally, all the fetters (samyojana) depend (apeksante) on craving (trispda) or on wrong view (drsti). The
afflictions (klesa) that depend on grasping fetter (@vrinvanti) the mind (citta); those that depend on wrong
view fetter wisdom (prajiia). And so, when grasping is eliminated, all the fetters dependent on it are also
eliminated and one attains deliverance of mind (cetovimukti); when ignorance (avidya) is eliminated, all the

fetters dependent on wrong view are eliminated and one attains deliverance of wisdom (prajiavimukti).

4. Furthermore, these five thousand arhats are irreversible (aparihanadharman) and have attained the
knowledge relative to non-production of dharmas (anutpada jiiana); this is why it is said that their mind is

completely liberated as well as their wisdom (suvimuktacitta, suvimuktaprajiia), for they do not regress.381

attained arhathood. But the majority of sources tell us, along with the Mpps, that Subhadra, not wanting to survive the
Buddha, entered nirvana along with him. This detail is given by the four Chinese versions of the Mahaparinirvanasitra (T
1, p.25b; T S, p. 172b; T 6, p. 187¢; T 7, p. 204b), by the Samyuktagama (T 99, p. 254b-c), the Ekottaragama (T 125, p.
753c). the Milasarvastivadin Vinaya (T 1451, p. 397a; Rockhill, Life, p. 138), the Avadanasataka, I, p. 234, and by Hiuan
tsang.

379 cf. Samyutta, I, p. 39-49: tanhdya vippahdanena nibbanam iti vuccati, tanhdya vippahanena sabbam chindati
bandhanam. Cf. Tsa a han, T 99, k. 36, p. 264b12.

380 . Atthasalint,p. 67: Yatha rdja agato ti vutte.... agato ti paiiiiayati: "When it is said 'The king has come’, it is clear
that he has not come alone, but that he has come with his retinue."

381 Of the six types of arhat distinguished by scholastic Buddhism (Kos$a, VI, p. 251; Puggalapaiifatti, p. 12), five, the
parihanadarmas, etc., have only fortuitous deliverance (samayiki vimukti) in view of being continually kept. Only the
sixth, the akopyadharma, possesses an unshakeable (akopyd) deliverance of mind independent of the circumstances
(asamayiki). The first five are susceptible of falling from deliverance; the sixth is definitively liberated. The five thousand
arhats forming the Buddha's entourage here are the unshakeable ones; this is because their mind is completely delivered

(suvimuktacitta). On the other hand, Godhika, of whom we are about to speak, risked falling from deliverance.
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The arhats susceptible of regression (parihanadharman) obtain [only] an occasional liberation
(samayavimukti); thus K'iu t'i kia (Godhika), etc., although they attained liberation, were not completely

liberated (suvimukti), as a result of the possibility of regression (parihdnadharma).382

5. AJANEYA383
Sutra: Their minds were tamed.

Sastra: 1. Their minds remain even (sama) and indifferent (ananya) to marks of [81b] respect (arcand)
and worship (piija), as well as to hatred, curses and blows. Whether precious jewels or paving stones are
thrown at them, they consider them as absolutely the same. Whether their hands and feet are cut with a

knife or their body anointed with sandalwood (candana), it is the same and indifferent to them.384

2. Furthermore, their minds are tamed because they have cut passion (rdga), hatred (dvesa), pride

(abhimana) and delusion (moha) at the root.

3. Finally, these arhats do not like what is pleasant, do not hate what is hateful, are not deceived by what
leads to error. They are watchful over their six sense organs. This is why their minds are tamed. A stanza

says:
The man who watches over the six sense organs
Is like a well-trained (@adaneya) horse.
This true sage
Is honored by the gods.

On the other hand, fools (bala) do not know how to watch over the sense organs. Not having cut wrong
views (drsti) inspired by passion (raga), hatred (dvesa) and delusion (moha), they are untamed like a bad

horse. That is why the arhats are called ajaneya.

6. MAHANAGA385

382 Godhika made futile efforts to attain arhathood. He obtained only occasional deliverance of mind (samayiki vimukt:)
from which he fell six different times, In his disgust, he committed suicide, obtained the state of arhat at the moment of
death, and thus attained nirvana. Cf. Samyutta, I, p. 120-122 where the expression samadhika cetovimutti which occurs
several times should be corrected to samayika cetovimutti]; Dhammapadattha, I, p. 431-433 (tr. Burlingame, Legends, II,
p- 90-91); Tsa a han, T 99 (no. 1091), k. p. 286a-b; Y 100 (no. 30), k. 2, p. 382¢-383a; P'i p'o cha, T 1545, k. 60, p. 312b;
Kosa, VI, p. 262.

383 As will appear from the explanations which follow, @janeya (from the root @ + jan) is given here linked with the root
a + jia. This is also the explanation of Buddhaghosa and the Pali commentators, cf. Jataka, I, p. 181; Dhammapadattha,
IV,p.4..

384 gee Hobogirin, Byodo, p. 272.

385 According to the Dhammapadattha, mahandaga means kufijarasamkhata mahahatthine.
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Stutra: They were great 'nagas'

Sastra: 1. Mahat means snake or elephant. Among the innumerable other arhats, these five thousand arhats

are extremely powerful; this is why they are compared to a snake and an elephant.

In the water, the snake is very strong; on earth, the elephant is very strong. - A great elephant (gajapati),
well trained, can destroy a great army (send): it marches right up to it and does not turn back; it does not
fear weapons (@yudha), does not turn back before water or fire; it does not swerve, it never turns back;
when death comes, it does not avoid it. In the same way, the arhats who cultivate the dhyanas and wisdom
(prajiia) are able to destroy Mara's army and the fetters (samyojana), their enemies. Whether one insults
them or strikes them, they feel no anger or hatred. They have no fear and do not dread the fire and water of
old age (jara) and death (marana). - The great naga, coming out of the ocean and mounted on a great cloud
(megha), covers (praticchadayati) space (akasa). Emitting a great lightning bolt (vidyuz) that lights up
heaven and earth, he lets fall an abundant rain (varsa) that waters everything. In the same way, the arhats
coming out of the ocean of dhyana and wisdom (prajria), mounted on the cloud of loving-kindness (maitri)
and compassion (karuna), water the beings who can be saved. Manifesting great light (@/oka) and all kinds
of emanations (parinama), they proclaim the true nature (bhiitalaksana) of dharmas and rain down on the

minds of their disciples so that the latter can bring forth the roots of good (kusalamiila).

7. KRTAKRTYA
Sutra: They were accomplished (so tso = krtya) and complete (yi pan = krta).
Sastra: Question - What is meant by krtya and what is meant by krta?

Answer. - 1. They are krtya because they have obtained the good dharmas [81c] (kusaladharma) such as
faith (sraddha), discipline (sila), equanimity (upeksd), concentration (samadhi), etc. - They are krta
because they have obtained the good dharmas, such as wisdom (prajiid), energy (virya), the deliverances

(vimoksa), etc. - Having these two types of [good] dharmas in full, they are called krtakrtya.

2. Furthermore, the afflictions (klesa) are of two kinds: 1) those that depend on craving (trsnapeksa), 2)
those that depend on wrong views (drstapeksa). The arhats are krtya because they have cut the afflictions

that depend on craving; they are krta because they have cut the afflictions depending on wrong views.

3. Furthermore, they are krtya because the see clearly the material dharmas (riipidharma); they are krta
because they see clearly the non-material dharmas (arippyadharma). 1t is the same for the other pairs of
dharmas: visible (sanidarsana) and invisible (anidarsana), offering resistance (sapratigha) and not

offering resistance (apratigha), etc.

4. Furthermore, they are krtya because they have cut the bad (akusala) and the morally undefined

(avyakrta) dharmas; they are krta because they meditate on the good dharmas (kusaladharmamanasikara).

5. Furthermore, they are krtya because they are endowed (samanvagata) with the wisdom that comes from

hearing (srutamayi prajiia) and the wisdom that comes from contemplating (cintamayi prajiia); they are
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krta because they are endowed with the wisdom that comes from meditation (bhavanamayi prajia). 386 ¢

is the same for all triads of drams.

6. Furthermore, they are krtya because they have attained [the four nirvedhabhagiyas called] heat
(usmagata), peak (miirdhan), acquiescence or patience (ksanti) and the highest of worldly dharmas
(laukikagradharma); they are krta because they have attained the acquiescence or patience producing right

knowledge of suffering (duhkhe dharmaksanti) and the other pure roots of good (andsrava kusalamiila).

7. They are krtya because they have attained the path of seeing the truths (satyadarsanamarga); they are

krta because they have attained the path of meditation (bhavanamarga).

8. They are krtya because they have acquired the path of the aspirants (Saiksamarga); they are krta because

they have acquired the path of the masters (asaiksamarga).

9. They are krtya because they have obtained liberation of mind (cetovimukti); they are krta because they

have obtained liberation of wisdom (prajiavimukti).

10. They are krtya because of destruction of all the impurities (sarvasravaksaya); they are krta because

they have attained total liberation.

11. They are krtya because they have destroyed all the fetters (samyojana); they are krta because they have

obtained definitive deliverance (samayavimukti).

12. They are krtya because they have assured their own personal interest (svakartha); they are krta because

they have assured the interest of others (parartha).

These are the meanings of the epithet krtakrtya.

8. APAHRTABHARA, BHARASAHA
Sitra: They had set down the burden but were capable of carrying it.

Sastra: The five aggregates (skandha) are heavy (dausthiila) and bothersome (sadavihethaka); that is why
they are called burden (bhdara). Thus the Buddha said: "What is the burden? The five skandhas are the

burden."387 The arhats are said to be apahrtabhara because they have set down this burden.

386 The first prajiid has as its object the name (naman); the second, the name and the thing (artha); the third, the thing
alone. Those who possess them can be compared to three men who are crossing a river: the one who cannot swim does
not abandon the swimming apparatus for even moment; the one who can swim a little sometimes holds onto it, sometimes
lets go of it; the one who can swim crosses without any support. - For these three prajiias, cf. Digha, III, p. 219;
Vibhanga, p. 324-325; Visuddhimagga, p. 439; P'i p'o cha, T 1545, k. 42, p. 217¢; Kosa, VI, p. 143.

387 Bharah katamah? paiicopadanaskandah; phrase taken from the Sitra on the burden and the bearer of the burden
(Bhara or Bharaharastitra), of which there are several versions: Pali version in Samyutta, III, p. 25-26; Sanskrit versions in
Kosa, IX, p. 256; Kosavyakhya, p. 706, Tattvasamgraha, I, p. 130 (cf. S. Schayer, Kamalasilas Kritik des Pudgalavada,
RO, VIII, 1932, p. 88); Chinese translations in Tsa a han, T 99 (no. 73), k. 3, p. 19a-b; Tseng yi a han, T 125, k. 17, p.
631a-632a. - This sutra is frequently quoted: Sutralamkara, XVIII, 103, p. 159; Visuddhimagga, II, p. 479, 512;
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The arhats are also bharasaha, able to bear the burden:

1. In the Buddhadharma, two burdens of qualities must be borne: that of the interest of oneself (svakartha)
and that of the interests of others (parartha). The interest of oneself is destruction of all the impurities
(sarvasravaksaya), [82a] definitive deliverance (vimukti) and other similar qualities (guna). The interest of
others is faith (sraddha), discipline (sila), equanimity (upeksa), concentration (samadhi), wisdom (prajiia)
and other similar qualities. The arhats are called bharasaha because they are capable of bearing their own
burden and that of others.

2. Furthermore, just as a vigorous ox (go-) can carry heavy loads, so these arhats who have acquired the
faculties (indriya), the powers (bala), an awakening (avabodha) and a path (marga) that is free of
defilements (andsrava) can bear the heavy load of the Buddhadharma. This is why they are called

bharasaha.

9. ANUPRAPTASVAKARTHA
Stutra: They have assured their personal interest.
Sastra: What is meant by personal interest (svakartha) and personal disadvantage?

1. Personal interest is the practice of the good dharmas (kusaladharmacarya). Personal disadvantage is the

opposite, irreligion (adharma).

2. Furthermore, faith (sraddha), discipline (sila), equanimity (upeksa), concentration (samdadhi), wisdom
(prajiia) and the other qualities (guna) surpass all wealth (dhana), win present, future and eternal happiness
(thaparatranityasukha), and lead to the city of immortality (amrtanagara). For these three reasons, they

are called personal interest. Thus it is said in the Sin p'in (Sraddhﬁvarga):3 88
The person who acquires faith and wisdom
Possesses the foremost of treasures.
All the other wealth of the world
Is not equal to this treasure of the Dharma.

3. Furthermore, the attainment of present happiness (ihasukha), future happiness (paratrasukha) and the
eternal happiness of nirvana (nirvananityasukha) is called personal interest. The rest is personal

disadvantage. A stanza says:

Nyayavartitika (Bibl. Ind.), p. 342. - European interpretations: L. de La Vallée Poussin, JRAS, 1901, p. 308; JA, 1902, p.
266; Opinions, p. 83 sq.; Nirvana, p. 36; Minayeff, Recherches, p. 225; E. Hardy, JTAS, 1901, p. 573; Keith, Buddhist
Philosophy, p. 82; S. Schayer, Ausgewdhlite Kapitel aus des Prasannapada, Crakow, 1932, p. X.

388 The Sraddhavarga is one of the chapters of the Dharmapada. The stanza cited here is missing in the Pali
Dhammapada but occurs in the Sanskrit Udanavarga, X, 9, p. 116: yo jivaloke labhate sraddham.... asyetare dhanam.
This also occurs in the Tibetan Udanavarga, X, 9, p. 36: mkhas gan htsho bahi hjig rten na .... de yi nor g€an phal bar

zad.
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The world knows all kinds of strange doctrines on the path,

It behaves just like [stray] cattle.

It is necessary to seek the right knowledge and doctrine of the path
In order to escape from old age and death and enter into nirvana.

4. Finally, the noble eightfold path (aryastangika marga) and the fruit of the religious life
(Sramanyaphala) are called the personal interest of the arhats. As these five thousand arhats have obtained

the Path and its fruit and enjoy this twofold personal benefit, they are described as anupraptasvakartha.

10. PARIKSENABHAVASAMYOJANA
Stutra: They had completely broken the fetters of existence.

Sastra: There are three types of existence (bhava): existence [in the world] of desire (kamabhava),
existence in the world of form (riipabhava) and existence in the formless world (arupyabhava). By virtue
of actions belonging to the domain of the realm of desire (kamadhatvacarakarman), one will be reborn
later in this realm to undergo the retribution of these actions (karmavipaka): this is what is called
kamabhava, existence [in the world] of desire. [Mutatis mutandis], it is the same for the riipa- and

artipyabhava. That is what is understood by existence.

The arhats have broken the fetters (pariksinabhavasamyojana) [of this existence]. These fetters
(samyojana) are nine in number: attraction (anunaya), aversion (pratigha), pride (mana), ignorance
(avidya), doubt (vicikitsa), wrong view (drsti), unjustified esteem (paramarsa), avarice (matsarya) and
envy (z’rsya).389 These samyojanas encompass all of existence and this existence encompasses all the

samyojanas. Hence the expression pariksinabhavasamyojana.

Question. - The fetters have indeed been broken in the arhats for they have eliminated all the afflictions
(klesa), but their existence (bhava) cannot be cut . [82b] Indeed as long as they are not nirvanized, they are
still furnished with the five aggregates (skandha), the twelve bases of consciousness (@yatana) and the

eighteen elements of existence (dhatu).

Answer. - This is not a difficulty, for by mentioning the result [the suppression of existence] here, we mean

to speak of the cause [the suppression of the fetters].

Although the Buddha said: "By giving food, the generous patron (danapati) gives five things: life (@yus-),
color (varna), strength (bala), pleasure (sukha) and intelligence (pratibhdna),390 food does not necessarily

give these five things: there are well-nourished people who die, others who are insufficiently nourished

389 See Kosa, V, p. 81-84.

390 Anguttara, 11, p.42: Bhojanam bhikkhave dadamano dayako patiggahakanam paiica thanani deti. Katamani parica?
Ayum deti, vannam deti, sukham deti, balam deti, patibhanam deti. - Chinese version in Tseng yi a han, T 125, k. 24, p.
681a-b; Che che hou wou fou pao king, T 132, vol I, p. 854c.
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who nevertheless live. [Usually] food is the cause of the five benefits given; this is why the Buddha said

that by giving food, five things are given. A stanza says:
By withdrawing all food, death is certain.
But even if one eats, death is always possible.
This is why the Buddha has said:
By giving food, five things are given.

Thus also a man can eat "five pounds of gold": although gold is not edible, by means of its power of

purchase, it is the cause of food. This is why one says "eating gold".

The Buddha also said that women are defilers of morality (silamala). Actually, women are not the defilers
of morality; rather, they are the cause (hetu) of defiling of morality and this is why it is said that they are
the defilers of morality.

If a man falls from on high, even before he has reached the ground, it is said that he is dead. Although he
may not be dead [at the moment when he falls], we know that he will die; that is why it is said that he is
dead.

In the same way when the arhats have broken their fetters (samyojana), we know that their existence
(bhava) also will necessarily be broken. That is why it is said that they have completely broken the fetters

of existence (pariksinabhavasamyojana).

11. SAMYAGAJNASUVIMUKTA
Siutra: They were completely delivered by means of complete knowledge.

Sastra. - Compare the brahmacarin Mo kien t'i (Makandika). His disciples were carrying his corpse
(kunapa) on a litter (khatva) through the city (nagara). While they were walking (hatta) through the
crowd, they proclaimed: "Those who see the body of Makandika with their eyes will all obtain the path of
purity (visuddhimarga), all the more so those who will venerate (vandanti) and honor (pizjayanti) it." Many
people believed their words.391 Having heard of this, the bhiksus addressed the Buddha: "Bhagavat, what
is this about?" The Buddha replied with these stanzas:

To seek for purity in the contemplation of an abject individual

Is neither knowledge nor the true path.

391 The Anguttara, III, p. 276-277, gives a list of religious orders contemporaneous with the Buddha: Ajivika, Nigantha,
Mundasavaka, Jatilaka, Paribhajala, Magandika, Tedandika, Avirrhala, Gotamaka and Devadhammika. T. W. Rhys-
Davids has studied this list and has succeeded in identifying most of these congregations (Dialogues of the Buddha, I, p.
220-221; Buddhist India, p. 145). With regard to the Magandikas, he says: "This name is probably derived from the name
of the founder of a corporate body. But all their records have perished and we know nothing of them otherwise." The
present passage of the Mpps tells us that these Magandikas, one of whom are known, are the disciples of the brahmacarin

Magandika who promenaded the corpse of their teacher and promised salvation to those who contemplated it.

187



When the fetters and afflictions fill the mind,

How could one find the pure path in one single glance?

If one glance sufficed to attain the path,

Of what use would wisdom and the treasury of the qualities be?
It is wisdom and the qualities that lead to purity;

To seek for purity by one glance is not reasonable.

This is why it is said that the arhats are completely liberated by perfect knowledge (samyagajia).

WHY THE ARHATS SURROUND THE BUDDHA

Question. - The arhats who have done what is needed to be done (krtakrtya) should have no need to look

for company. Why then are they always near the Buddha and not elsewhere, so that they save beings?

Answer. - 1. If all beings of the ten directions without exception should honor the Buddha, the arhats, from
gratitude for the benefits they have received, should [82c] honor him doubly. How is that? These arhats
have received immense qualities (apramanaguna) from the Buddha: knowledge (jiigna), destruction of the
fetters (samyojanacheda), increase in the mind of faith (Sraddhacittabahulikara). This is why these very
virtuous arhats stay close to the Buddha, to taste the blissful taste of the qualities (gunasukharasa), to
venerate him (piijayati), serve him (satkaroti) and recognize his benefits. Because they surround the
Buddha, their buddha-qualities increase. - The Brahmakayikadevas surround Brahma devardja, the
Trayastrimsadevas surround Sakra devendra, the asuras surround their god Vaisramana, the minor kings
surround the noble cakravartin king, the sick and the convalescents surround the great physician
(mahavaidya); in the same way, the arhats keep close to the Buddha and, because they surround him and

venerate him, their buddha-qualities increase.

Question. - The arhats who have done what needed to be done (krtakrtya) and assured their personal
interest (anupraptasvakartha) have no need to listen to the Dharma. Then why is the Buddha accompanied

by five thousand arhats when he preaches the Prajfiaparamita?

Answer. - Although the arhats have done what needed to be done, the Buddha wants to put them to the
proof with the doctrine of profound wisdom (gambhiraprajiia). Thus: “The Buddha said to Sﬁriputra:”2

- In the Po lo yen king (Parayana), in the question of 4 ki t'o (Ajitapaihe), it is said (Suttanipata, v. 1038):

There are all kinds of aspirants (sSaiksa)

392 Extract from the Bhtasutta of the Samyutta, II, p. 47 sq. (tr. Rh. D., Kindred Sayings, 11, p. 36; tr. Geiger, I, p. 69
sq.); Chinese translation in Tsa a han, T 99 (no. 345), k. 14, p. 95b-c:

Ekam samayam Bhagava Savatthiyam viharati.... ayasma Sariputto tunhi ahosi.

The stanza from the Parayana explained in the siitra is taken from the Suttanipata, v. 1038. It is also cited in the

Nettipakarana, p. 17 and the Jatakas, IV, p. 266.
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And people who have experienced the truth (samkhyatadharma).
The doctrine practiced by these people,
I would like that you to tell it to me precisely.
First, what is an aspirant (saiksa) and what is a person who has experienced the truth (samkhyatadharma)?

But Sariputra remained silent. Three times the Buddha asked him the same question, three times Sariputra

remained silent. Then, to prompt him to the right answer, the Buddha said to Sariputra:
- That which arises (bhiitam idam)....
Sariputra continued:

- Bhagavat, that which arises... that which arises must also perish (yad bhiitam tad nirodhadharman iti). He
who practices the teaching of the arising [and the destruction] of the conditioned (samskrta) is called
Saiksa. But the one who has found the teaching of the non-production of things (anutpadadharma) by

means of wisdom is called Samkhyatadharma.
This siitra has been cited at length here.

2. Furthermore, the arhats stay close to the Buddha and listen to his doctrine because those who have not
yet attained the impure or pure dhyanas (sasravanasravasamadhi) wish to attain them, and those who have

already attained them wish to deepen them.

3. Furthermore, [the arhats surround the Buddha] to enjoy the bliss of his presence (abhimukhatasukha).

Thus, in the Nan t'o kia king (Nandakasﬁtra),393 it is said: "Just now I am listening to the Dharma."

4. Furthermore, the arhats who stay close to the Buddha can never get their fill of listening to the Dharma.
Thus in the P'i lou t'i kia king (Pilotikasiitra), Sariputra says [83a] to Pilotika:394 "In my Dharma, one

never gets enough of listening to the doctrine."

5. Furthermore, if the Buddha, the great teacher (mahdasastri) himself listens attentively to the Dharma
preached by his disciples, it is not necessary to ask why the arhats, quite perfect (krtkrtya) though they may
be, in turn listen to the Dharma [preached by the Buddha]. If a satiated person starts to eat again when he
finds exquisite food, how could a famished man not eat it? This is why the arhats, although they have done

what needed to be done (krtakrtya), always stay close to the Buddha to hear the Dharma.

6. Finally, the Buddha as well as the arhats dwell (viharati) in the state of deliverance (vimuktidharma).
Endowed with these dharmas of dwelling (viharadharmasamprayukta), they are surrounded (parivrnvanti)

and mutually adorned (alamkurvanti). Thus it is said in the Tchan t'an p'i yu king (Candanopamasﬁtra):3 95

393 Probably this is the Nandakasutta of the Samyutta, V, p. 398-390; Tsa a han, T 99 (no. 833), k. 30, p. 213c-214a:
Nandaka, a minister of the Licchavis, was listening to a sermon of the Buddha in the Kiitagarasalapartisnat Vaisall when
it was announced that his bath was ready. He answered: "Enough of outer baths! I will be content with this inner bath
which is the goodness of the Blessed One" (alam dani etena.... idam Bhagavati pasado).

394 The parivrajaka Pilotika was a declared supporter of the Buddha. He appears in the Cullahatthipadopamasutta:
Majjhima, I, p. 175; Tchong a han, T 26 (no. 146), k. 36, p. 656a.
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"When there is a forest of candana (sandalwood), the erandas (Ricin) surround it; When there is a forest of
erandas, the candanas surround it. If there are candanas, the candanas are considered to be the forest; if
there are erandas, they serve as the entourage (parivdra)."396 It is the same for the Buddha and the arhats.
The Buddha abides (viharati) in the good dharmas (kusaladharma) and in deliverance (vimukti) and so do
the arhats. Endowed with the dharmas of abiding (viharadharmasamanvagata), they surround and adorn
one another mutually. The Buddha surrounds the great assembly (mahasamgha) like Sumeru, king of the
mountains, is surrounded by ten precious mountains, like the white king of the elephants in rut
(pandaragandhahastin) is surrounded by white elephants in rut, like the king of the lions (simha) is
surrounded by lions. In the same way the Buddha, a field of merit (lokanuttara), is surrounded and

accompanied by his disciples.

WHY ANANDA IS NOT AN ARHAT

Sttra: Except for Ananda who, being on the level of the $aiksas, was [just] a stream-enterer (ekapudgalam

sthapayitva yad utayusmananta Anandam Saiksam srotadpannam).
Sastra: Question. - Why does it say ‘except for Ananda’?

Answer. - Because Ananda is not among the arhats whom we have just praised above. Why? He is of the

rank of $aiksa and has not yet eliminated desire (vitardga).

Question. - The venerable Ananda is the third patriarch (Gcdrya), head of the great assembly;3’97 for
numberless kalpas he planted the seeds of nirvana (nirvana bija); he always stays near the Buddha; he is
the keeper of the baskets of the Dharma (dharmapitakadhara). How is it that this venerable one, who ha
with sharp faculties (tiksnendriya), has been able to come so far without having eliminated desire and is not

yet a Saiksa?

Answer. - 1. The venerable Ananda, from the beginning, had made the following vow: "I wish to be the
foremost (agra) of those who have heard much (bahus’ruta)."398 [On the other hand], because of their
buddha-dharmas, the arhats who have done what needed to be done (krtakrtya) can no longer serve or

venerate anyone. Having accomplished the 'grand business' in the Buddha- dharma, [namely] the

395 There is a Tchan t'an chou king (Candanasiitra), T 805, vol. XVII, p. 750, translated by an anonymous author during
the eastern Han dynasty (25-220 AD) but the phrase cited here does not occur there.

396 An obscure comparison the intention of which is to show how the Buddha and the arhats, without distinction of rank,
are gathered in the forest. Cf. Suitralamkara, tr. Huber, p. 26: "In the thick forest, there are campakas and erandas growing;
although as trees are of unequal height, they are equal as members of the forest. In the same way, among the monks, old
or young, distinctions should not be made."

397 Before his death, Sakyamuni entrusted Kasyapa to watch over his doctrine; later, Kasyapa transmitted the Dharma to
Ananda. For these patriarchs, see Przyluski, 4soka, chap. II, p. 44-53.

398 According to the Anguttara, I, p. 24, and the stories of the first Council (Przyluski, Concile, p. 39, 210, 225, 229).

Ananda became the foremost of those who have heard much.
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destruction of the afflictions (klesaprahana), they remain seated with the Buddha on the palanquin of

deliverance (vimuktikhatva).

2. Furthermore, the sthavira Ananda, who has listened, retained and meditated on all kinds of sﬁtras,399
has vast wisdom (prajnia), whereas his concentration of mind (cittasamgraha) is average. Yet both of these
qualities are necessary to obtain the state [of arhat which consists of] destruction of the impurities. This is

why the sthavira Ananda is [still] just a stream-enterer.

3. Furthermore, out of love for the Buddha's service, Ananda was his servant (upasthayaka) 400 and he
said to himself: “If I should attain the state that involves the destruction of the impurities (asravaksaya) too
soon, I would distance myself from the Buddha and I could no longer be his servant." This is why Ananda,

[83b] who could have been an arhat, had decided not to take up this state.

4. Furthermore, [the conditions] of place, time and individuals not having come together, where and how
could he have compiled the Dharma? The thousand arhats [who must constitute the Council] were not on
the Grdhrakitaparvata, the place fixed [for the Council]; the time of the Bhagavat's death had not yet come,
the sthavira P'o k'i tseu (Vrjiputra) was not present. This is why the sthavira Ananda does not destroy his
impurities. In order that Ananda be able to destroy them and [thus participate in the Council], three
conditions were necessary: the Bhagavat must die, the assembly that is to be entrusted with compiling the
Dharma must be assembled, and Vrjiputra must address [to Ananda] the official exhortations
(dharmdvdda).40 1

5. Finally, the venerable Ananda is in no way comparable to other men in his disgust (samvega) for the
things of the world (lokadharma). From birth to birth, Ananda is of royal lineage (rdjamams’a);402 his
beauty (saundarya) is incomparable (anupama) and his merits (punya) are immense (apramana). A close
relative of the Bhagavat, he always accompanied the Buddha as servant (upasthayaka). Inevitably he said

to himself: "I am the Buddha's servant, I know the precious baskets of Dharma (dharmapitaka). I am not

399 The depository of the holy words, Ananda received and retains the totality of the siitras (cf. Przyluski, Concile, p. 39-
40); according to the Theragatha, v. 1024, p.92, he had learned 82,000 dhammas from the Buddha and 2,000 from his
colleagues.

400 we have seen above how Ananda became the upasthayaka of the Buddha.

401 1t was because of these exhortations of Vrjiputra (Vajjiputta) that, after the Buddha's nirvana, Ananda made the
efforts necessary to become arhat. See Sseu fen liu, T 1428, k. 54, p. 967a; Ken pen chouo... tsa che, T 1451, k. 39, p.
406a (cf. T. Rockhill, Life, p. 155); Kia cho kie king, T 2027, p. 6b; Legend of ASoka in T 2042, k. 4, p. 113a; T 2043, k.
6, p. 151a. The stanza of exhortation addressed to Ananda by Vrjiputra is told in all these sources with some variations.
The Pali translation is known to us by stanza 119 of the Theragatha, p. 17 (tr. Rh. D., Brethren, p. 106):
Rukkhamiilagahanam pasakkiya .... kim te bilibilika karissatiti. This stanza is also found in Samyutta, I, p. 199, where it
is addressed to Ananda by a forest deity. See also the Chinese versions of the Samyukta, T 99 (no. 1341), k. 50, p. 369c;
T 100 (no. 361), k. 16, p. 491b.

402 According to the Apadana, p. 53, in the course of his lifetimes, Ananda was a king fifty-eight times:
Atthaparifiasakkhatuii ca cakkavatti.... mahiya karayissati.

He actually appears as a king in a series pf Jatakas, the list of which may be found in Malalasekara, I, p. 267.
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afraid to let to let go of the destruction of the impurities (@saravaksaya) [when the time comes].” With this

motivation, he was not in a hurry [to become an arhat].

ORIGIN OF THE NAME ANANDA

Question. - What is the origin of the venerable Ananda's name? Is it of ancient origin (purana)? Is it a

name given to him by his parents? Does it rest on [good] reasons?

Answer. - This name is of ancient origin; it was also given to him by his parents and it rests on good

reasons.
1. Why is this name of ancient origin?

a. In one of his earlier lives, the [present] Buddha Che kia wen (Sakyamuni) was a potter (kumbhakara)
called Ta kouang ming (Prabhasa). At that time, there was a Buddha called Sakyamuni; his disciples were
called Chd li fou (Sariputra), Mou k'ien lien (Maudalyayana) and 4 nan (Ananda).“03 The Buddha and his
disciples went to the house of the potter to spend the night. On that occasion, the potter gave three things: a
seat made of straw (#rindasana), a lamp (dipa) and honey syrup (madhumaireya) and he made a gift of them
to the Buddha and the community of monks (bhiksusamgha).404 Then he made the following vow
(pranidhi): "Later, after five unfortunate generations of old age (jara), sickness (vyadhi) and death
(marana), I will be Buddha. I will be called Sakyamuni like the present Buddha and my disciples will bear
the names of the present disciples of the Buddha." By virtue of this vow of the Buddha, [our hero] is

named Ananda.

b. Furthermore, from birth to birth, Ananda had made the following vow: "Among the disciples of the
Buddha, I will be the foremost of those who have heard much (bahusrutanam agrah), by the name

Ananda."

c. Finally, from birth to birth, by the virtue of patience (ksantipdtamitd), Ananda had expelled all hatred
(dvesa); this is why he was always reborn very beautiful (sundara). Because of this beauty which made all

who saw him rejoice, his parents named him Ananda which, in the language of the Ts'in, means 'Joy'.

This was his name according to the old traditions.

403 According to the Vibhasa, T 1545, k. 177, p. 892a, and the Kosa, IV, p. 228, the ancient Sﬁkyamuni was the first
Buddha whom the present Sakyamuni venerated. - At that time, the latter was a potter named Prabhasa, cf. Kosavyakhya,
p. 432: Prabhdsanamna .... pranidhanam krtam. - The Mahavastu, I, p. 47, also is aware of a buddha Sékyamuni who
lived an infinite number of numberless kalpas ago, also from Kapilavastu, and who received the generosity of the present
Sakyamuni, then a merchant (Sresthin).

404 For more details, see k. 12, p. 150b: "The buddha Sakyamuni, then in his first production of the mind of
enlightenment (prathamacittotpada), was the king named Kouang ming (Prabhasa); he was seeking buddhahood and
practiced generosity. When he was reborn, he was the potter who gave some bath utensils and honey syrup to the buddha
Sﬁkyamuni and his disciples. Then, when he was re