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Abstract

Of the three bodies of the Buddha, the sambhogakdaya was the last to have been
formulated (circa. the third to fourth century CE) To date, scholars have not
established any substantiated theory with regard to its origins. It is with this aim that I
began my research on the subject.

In earliest Buddhist literature, the concept of the Buddha reveals two aspects: a
human identity and a superhuman character. The rationalist Sarvastivadins developed
their belief in the human Buddha while the Mahasamghikas relied more on pure faith
and developed their concept of the transcendental Buddha endowed with superhuman
qualities. It is on this basis that the two-body theory of the Buddha was formulated.
Most probably the originator belongs to the Sarvastivada school and flourished before
the composition of the Mahaprajiiaparamita-sastra. From the fourth chapter onwards,
[ have traced the origins and developments of each of the three bodies. The concept of
the dharmakaya, derived from the Buddha’s teachings collected in the corpus of early
Buddhist literature, was further developed as a collection of pure dharmas by the
Sarvastivadins. It finally evolved into the cosmic body, an impersonal principle
supporting all phenomena through its identification with the fathat@ which pervades
the whole universe in Mahayana Buddhism. It is on this basis that the Mahayanists
identified the dharmakaya with other key concepts such as the Buddhadhatu and the
Tathdagatagarbha.

The sambhogakaya theory arose as a result of the debate on the riapakaya of the
Buddha. Initially, the Sarvastivadins and the Mahasamghikas debated on the
transcendental qualities of the Buddha. This later led to the problem of the short
lifespan of Sakyamuni when Mahayanists increasingly emphasized the great merit of
the Buddha gained through bodhisattva practice. The formulation of the
sambhogakaya was arguably a solution to this complex problem, basing itself as
precedent on the teachings of the early and middle Mahayana siitras.

The nirmanakdya doctrine originated from the early Buddhist theory of the
mind-made body produced through the supernatural power of rddhi. It had probably
first been conceived by the Mahasamghikas when they idealised the Buddha as
transcendental. The Mahayanists accepted this concept in its entirety and further
developed it into that of the nirmanakaya. Many scholars think that the development
of the concept of the Buddha is mainly driven by faith in Gautama, but our study of
the subject shows that philosophical thought also plays a very important role.
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INTRODUCTION

1. The Purpose of the Research

The trikaya theory is one of the most important and fundamental doctrinal
developments of Mahayana Buddhism. The concepts of the dharmakdya and the
nirmanakdaya are already present in early Buddhism although the latter concept was
expounded in a different form of ripakaua that conveys different implications. The
concept of the sambhogakaya, however, appeared much later. The Buddha
worshipped by the Mahayanist followers is an omnipotent divinity endowed with
numerous supernatural attributes and qualities. This Buddha is none other than the
sambhogakaya. How and why the concept of the sambhogakaya came into being is
of great interest to the present writer because it is only with the advent of this
concept that the frikaya theory came into existence. Besides, this question is closely
related to a number of other questions. What position does the historical Buddha
hold in Mahayana if they worship an almighty Buddha? How is this historical
Buddha related to the dharmakaya?

Despite the importance of the frikaya theory, there is no comprehensive study
in the development of the concept of the Buddha from early Buddhism to the
formulation of this theory. Systematic research on the issue began at the beginning
of the last century with de La Vallée Poussin (1906) and Chizen Akanuma (1922),
who were the first to deal with this complex subject.! Their studies contributed
significantly to the knowledge of the most salient features of this doctrine. However,
these are primarily surveys that have merely provided a picture of the final form of
the doctrine. In these works the development of the notion of the Buddha was not
extensively traced.

Nagao Gadjin (1973) has made an excellent study of the subject and noted
several important points.” According to him, the sambhogakaya is composed of a

twofold character: the aspect of transcending the human Buddha with the theory of




the nirmanakaya and the concretization of the absolute with the theory of the
dharmakaya. Thus the sambhogakdya occupies a central position in the frikdya
doctrine. The soteriological power of the Buddha is developed in conjunction with
this double character. It was beyond the scope of Nagao’s research, however, to trace
the origin and development of the rikaya theory.

Nalinaksha Dutt (1978) has devoted a chapter on the conception of &dya in his
work entitled Mahayana Buddhism.*> Unlike the scholars mentioned above, Dutt’s
discussion of the concept of kaya covers studies of the Nikayas and the early Indian
Buddhist schools. His discussion on the k@ya concept in the Nikayas is significant on
account of the collection and analysis of all relevant passages concerning the subject.
He points out that the conception of kdya in the Nikdyas has no metaphysical or
doctrinal implications, but pertains rather, to a realistic concept of the Buddha. His
discussion on the concept of the Buddha in the early Indian Buddhist schools and the
three bodies of Mahayana Buddhism still largely remains a survey.

S. Takeuchi’s (1983) study of the Buddha bodies focuses primarily on Mahayana
sitras, particularly Yogacara works.* Besides outlining the importance of the concept
of the sambhogakaya, he dedicates a section of his article to a discussion of the origin
of the concept. Takeuchi asserts that the sambhogakaya is closely connected with the
bodhisattva ideal. Its key aspect is the vow that a bodhisattva takes at the beginning of
spiritual training, which persists until the attainment of Buddhahood. In this
connection, the Sukhavativyihasiitra, one of the earliest Mahayana texts, plays an
important role as Amitabha Buddha is generally considered a sambhogakdaya.
However, the actual origin and development of the concept remains unanswered.

A recent study on the three bodies was conducted by John Makransky (1997)
who concentrated primarily on the discussion of the controversies of interpretation
on Buddha bodies in India and Tibet.> Although he has also devoted two chapters to
the concept of the Buddha in the Sarvastivadin Abhidharma and the

Prajiiaparamitasitras, the chapters do not surpass the role of survey. It was beyond




the scope of Makransky’s research to trace the development of the three bodies prior
to their formulation since his concern is the controversy over the
Abhisamayalamkara on Buddhahood, which is a piece of work written after the
formulation of the trikdya theory.

With the exception of Makransky, who has conducted a book length study on
the three bodies, other scholars mentioned previously have only written either
articles or single chapters on this topic. There is no comprehensive study explaining
how, why and when the three-body theory was formulated. The present study is an
attempt to trace the development of the concept of the Buddha as a human teacher
and guide in early Buddhism, up to the formulation of the three-body theory. Special
emphasis will be extended to the following questions. Firstly, how and why the
Mahasamghikas conceived of a transcendental Buddha and what the doctrinal
foundations for such a concept were. Secondly, the origin of the notion of the
dharmakaya and its development in Mahayana thought will be discussed, by
extension showing how and when it became an ontological truth and cosmic body.
Thirdly, the origin of the sambhogakaya will be studied, along with discussion on

what problems such a concept was intended to solve, granted such problems existed.

2. The Method of the Research

In this study the present writer will rely chiefly on primary sources such as the
early and middle Mahayana sifras and Sastras in Chinese translation, for most
original Sanskrit texts are lost. The development of the concept of the Buddha will
be traced from a historical perspective and translations and interpretations of the
relevant passages in these sirras are also provided by the writer. Furthermore, an
attempt will be made on an interpretation of the hermeneutics the Mahayana authors
intended to convey.

First of all, the term “the early and middle Mahayana sifras and sastras”

requires some explanations. As a working premise, the history of Mahayana is




divided into three periods. The first period is from the first century CE or even the
first century BCE to the fourth century CE, before the time of Asanga and
Vasubandhu. This is considered a period of the rise and formation of Mahayana
Buddhism, because Mahayana siitras were already in existence in the first century
CE, as indicated by the translation of the Asta into Chinese in the second century
CE.® Scholars such as Conze think that the basic Prajiiaparamita probably dates
back to the first century BCE.” It seems that by the fourth century, Mahayana
Buddhism was already a prominent school since eminent personages such as Asanga
and Vasubandhu were converted at this time into the new faith from the Sarvastivada
school. This will be discussed in chapter five. Moreover, Kumarajiva (active in
China between 402 and 413) translated a lot of Mah&yana sifras and sastras at the
beginning of fifth century, such as *Pafsicavimsatisahasrika and Mdadhyamikasastra.

The second period is from the fourth century CE, the time of Asanga and
Vasubandhu, to the sixth century CE. This is a period of the development of
Mahayana as different schools, such as the Madhyamika and the Yogacara as well as
the tathagatagarbha thought emerged and matured.

The third period is from the seventh century onwards, the beginning of
Tantrayana to the disappearance of Buddhism in India.

The present research mainly focuses on the first and second periods of
Mahayana Buddhism, with the emphasis is on the first. It is a well-known fact that
to date the Mahayana sifras is next to impossible. Hence, the dates of the Chinese
translations are used as a working hypothesis except in the case where there are
already scholarly established dates, which are extremely rare.® There are two
reasons for employing this method. First, it is obvious that the dates of the Chinese
translations of the Mahayana sifras are the only dates we know for historical
research. Second, the dates of the Chinese translations of these sifras and sastras
are not at all without an order for us to follow, but they roughly correspond to the

development of the Mahaydna siatras in India. An analysis of the Chinese




translations of the Mahdyana siitras and sastras used in the present thesis supports
this assertion. In this analysis, representative translators and their translations have
been chosen. For a brief outline of the chronology of the Chinese translations of the
Mahayana siitras and $astras, please see appendix II.

First, we start with Lokaksema (active in China in 178-189 CE) who is one of
the earliest translators. His translations are mostly early Mahayéana sitras such as the
Daoxingbanruojing GEITHRERE the oldest extant version of the Asta) and the
*Aksobhyatathdgatasyavyithasiitra. He is followed by Zhi Qian (222-280) whose
translations are also early Mahayana sitras such as the Damingdujing (KFHER
another translation of the Asta), and the *Vimalakirtinirdesasiitra as well as
Avadana literature. But with the translations of Dharmaraksa (266-313), the
emphasis has been changed and the soteriology of the Buddha is stressed and
praised. These include the *Paficavimsatisahasrika (GERERR), the Dushipin-jing and
the Rulaixingxian-jing. This will be discussed in chapter four. Thus, with Moksala’s
translation of another version of the *Paiicavimsatisahasrika (JEEHRERR) in 291,
there arose a great interest in studying the Pragjfiaparamitasitras in China and
subsequently, different groups came into existence known as the Six Houses and

Seven Schools.’

This period is named ‘the ancient translation’ in China and
corresponds to the first period of Mahayana Buddhism.

Kumarajiva (402-413) is a prominent person in Chinese Buddhism because his
translations are lucid and easy to read and he also translated a large number of
Indian works. Most of his translations belong to the Madhyamika, especially works
of Nagarjuna, such as the controversial *Mahaprajiiaparamitasastra the
*Dasabhiimikavibhasasastra and the Prajiiaparamitasiitras, as a result of which the
Madhyamika school was introduced into China. At the same time, Buddhabhadra
(410-421), a contemporary of Kumarajiva, translated among other sitras the

*Avatamsaka which praises the powers and qualities of the Buddhas as

Dharmaraksa’s translations did, and the *Mahdvaipulyatathagatagarbhasitra which




introduces a new branch of learning, the tathagatagarbha. But it is the
*Sandhinirmocanasiitra in the translations of Bodhiruci (508-535) that marks the
appearance of the Yogacdra thought in China. From then on, more works on
Yogacara thought were translated by Paramartha (546-569), such as the
Mahayanasamgraha and the *Buddhagotrasastra. This shows that Yogacara as a
school was already established in India at this time. This corresponds to the second
period of Mahayana Buddhism.

Xuanzang (645-664) is another major figure in Chinese Buddhism who
translated volumes of works, mainly Yogacara treatises such as the *Mahdayana-
samgrahabhasya, the *Yogdcarabhimisastra and the *Vijfiaptimatratasiddhisastra
as well as the seven Abhidharma works of the Sarvastivada. The Yogacara school
was thus introduced and established in China. A little later, Yijing (695-713)
translated many vinaya works of the Miilasarvastivada. This probably indicates that
the Sarvastivada still existed in India at this time and it further split and gave rise to
a new school, the Miilasarvastivada. This brief analysis of the history of Chinese
translations suggests that it roughly reflects the development of Indian Buddhist
thought.

Second, another problem concerning Mahayana sifras is that they are
constantly subject to growth and additions. It is interesting to note that the later
Chinese translation of a siifra or a sastra is usually longer and larger than the early
translation of the same text. The Vibhasa is a very good example. There are three
Chinese translations of this text and the first translation made by Sanghabhiiti is
much shorter than Xuanzang’s translation which is the third. This will be discussed
in detail in chapter two. However, in the present study of the early Indian Buddhist
Schools, Xuanzang’s translation of the FVibhasa is used for the following two reasons.
Firstly, the first two translations in existence are only partial of the original texts.
According to the preface written by Daocan (GEZ’ 312-385 CE), a contemporary of

Sanghabhuti, the treatise was originally much larger, but the oral transmitter of the




text forgot parts of it so that only forty discussions had been translated.'® The
second extant translation by Buddhavarma is also a partial one. It was originally in
one hundred fascicules, but due to unrest in the area where the translation was being
conducted, forty fascicules were lost and only sixty have survived. But Xuanzang’s
translation, though very late, is a complete text. Second, the early Indian Buddhist
Schools, mainly the Sarvastivada and the Mahasamghika, did not disappear after the
rise of Mahayana Buddhism. Instead, they survived for several centuries and the
Theravada exists even today. In fact, the Sarvastivada even further developed and
gave rise to the Milasarvastivada. The evidence is that Yijing translated a large
number of Vinaya texts of the Millasarvastivada as discussed above. Furthermore,
these schools, especially the Sarvastivadins, debated with the Mahayanists and even
rejected their concept of the Buddha. This will be discussed in chapter five.
Therefore, it is only in Xuanzang’s complete translation of the Vibhdsa that we can
obtain a full picture of the concept of the Buddha of the Sarvastivada.

Third, in the analysis of some philosophical passages in the ancient texts, later
translations have been used to illustrate the earlier ones. This is particularly useful in
the case of Lokaksema’s translation of the Asta, because some of its passages are not
intelligible while the identical passages in Kumarajiva’s translation of the same text
are explicit. This method helps us to understand and interpret the corrupted passages
in the ancient texts, which are important in our research of the development of
Mahdyana ideas and thoughts although they might have slightly changed over the
course of time. However, this method has been adopted to interpret only the
identical passages, not the passages that have been added and considerably revised
in later translations to avoid misinterpretation.

Fourth, since the emphasis of the thesis is on the Mahayana development of the
concept of the Buddha and the sources utilized are mainly Mahayana siitras, the
Nikaya and the Agama sources are taken as the earliest Buddhist literature without

delving into detailed analysis of the substrata of these sitras. However, the Pali




Nikayas are always used as the prime source in the discussions of early Buddhism.
The Chinese Agamas are only used as supporting evidence because they have been
revised and changed over the course of time by the early Indian Buddhist schools
and even the early Mahayanists. This point will be further discussed in detail in
chapter two. Thus, the Pali Nikdya sources are always mentioned first as evidence
and then followed by the Chinese Agama sources.

One may think that the Pali Nikayas also belong to a patticular school namely
the Theravada and as such they may not be representative of the earliest strata in the
Buddhist literature. Although this may be true, yet when compared with the Chinese
Agamas, the Pali Nikayas are still less corrupted. Moreover, the latter is in its
original language while the former is in a translated form. The Chinese Agamas,
according to scholars, were translated from Sanskrit not Pali. Gautama Buddha very
explicitly told his disciples that they should learn his teaching in their own
languages, not to translate it into the refined Sanskrit.!" Therefore, the original
Sanskrit Agamas from which the Chinese translations were made were initially
translated texts, while the Pali Nikdyas are in its original language notwithstanding
controversies concerning whether the Pali was the language of the original
proto-canon. Thus, it is justified to use the Pali Nikayas as a prime source for the
study of early Buddhism.

Since both the Pali Nikayas and the Chinese Agamas are used in the present
thesis as primary sources, Pali terminologies are used when Pali sources are
consulted. Otherwise, Sanskrit terminologies are used throughout the entire
dissertation because the main sources are Mahayana siitras in Chinese translations
of the Sanskrit originals. Almost alf the English translations of passages taken from

the Chinese sources and used as evidence for discussion are mine unless stated.

" Louis de La Vallée Poussin (1906), ‘Studies in Buddhist Dogma: The Three
Bodies of the Buddha (Trikaya)’. Journal of the Royal Asiatic Society of Great
Britain and Ireland for 1906, pp. 943-977. Chizen Akanuma (1922), ‘The Triple
Body of the Buddha’. Eastern Buddhist, vol. 2, pp.1-29.

* Nagao Gadjin (1973), ‘On the Theory of Buddha-body (Buddhakaya)’. Eastern




Buddhist, vol. 6, No. 1. pp.25-53.

3 Nalinaksha Dutt (1978), Mahayana Buddhism, Delhi: Motilal Banarsidass.

* Takeuchi Shiyoukou, (1983), ‘Buddhakan no hensen’. In Akira Hirakawa, ed.,
Daijo Bukkyo, Vol. 1, Tokyo: Shunjusha, pp.166-170.

> John Makransky (1997) Buddhahood Embodied: Sources of Controversy in India
and Tibet. New York: State University of New York Press.

6 Nagarjuna is traditionally considered the founder of Mahayana Buddhism. Thus,
Mahayana arose in the second century CE according to tradition.

7 Edward Conze (1960a), 9. Masao Shizutani, basing himself chiefly on
epigraphical records and the dates of the Chinese translations of Mahayana satras,
made a proposal that proto-Mahayana in its incipient was during the time of 100 to 1
BCE.

8 Japanese scholars such as Masao Shizutani have also used the dates of Chinese
translations in their studies of the development of Mahayana sirras. Cited from
Nakamura Hajime (1996), 152.

® See Kenneth Ch’en (1972), 60.

' 155, 73c.

"' T24. 822a; 232b-c; T22. 955a; 174b; T23. 274a; Pali Vinaya, I1. 139.




Chapter One
The Dual Identity of the Buddha in Early Buddhism'

In the earliest Buddhist literature, namely the Pali Nikayas and the Chinese
Agamas, the Buddha is portrayed in two aspects: the human identity and the
superhuman, supernormal character. Through the first aspect the Buddha is seen to
have constantly interacted with his disciples as well as other religious groups of his
time. Through the second aspect, the Buddha is seen as an object of religious worship
for his followers, a saviour of the world.?2 These two aspects intermingle to an extent
that it is extremely difficult to separate one from the other without doing injustice to
the concept as a whole. More rationalist Buddhist scholars attempt to minimize the
“irrational” by claiming that the occurrence of miracles in Buddhist literature was due
to apocryphal accretion and interpolation. At the same time, some early Western
Buddhist scholars may have overstated the superhuman character of the Buddha,
asserting that it was simply a solar myth.® After vigorous research into both literary
and archaeological sources, most Buddhist scholars today accept the historicity of
Gautama Buddha. However, the superhuman and supernormal elements of the
Buddha may have co-existed from the very beginning of Buddhist literature or even
during Gautama’s lifetime. It is problematic thus to simply dismiss any of those
outright, because all the miracles performed by Gautama as mentioned in the safras
are within six modes of higher knowledge which, according to early Buddhism, can
be attained through meditation. According to the sitras, Gautama confidently
believed this to be so. One may even find modern scholars such as Gokhale asserting
that such miracles are possible when the mind becomes concentrated and clear
through the practice of meditation. These two aspects of the Buddha may have
existed side by side from the inception of Buddhism, and have served as a foundation
for the later development of the concept of the Buddha. In this chapter, these two

aspects form the subject of inquiry.
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1. The Human Buddha

The human identity of the Buddha is manifested in the difficulties that he
encountered during his lifetime, although they are deeply embedded in legends and
mythology. Such examples are his illnesses, his emotions, the troubles within his own
community of monks, and his being assaulted and slandered by his enemies. These
accounts clearly point to a vivid historical personage who walked on Indian soil as

leader of a religious tradition.

1. Human and Physiological Elements

The Buddha was physically like any other human being, subject to the law of
nature that made him vulnerable to fatigue, illness, aging, decay and death as
described in the samras. Instances of the Buddha’s iflnesses are not rare in the sitras,
which describe him as suffering constantly from back pain and stomach troubles.’
Both the Pali and the Chinese versions of the Mahaparinirvanasitra mention two
typical examples of the Buddha’s illness which eventually led to his death.® The Pali
commentaries explain that the Buddha suffered backache in old age owing to the
severe austerities practised during the six years preceding his enligh’[enment,7 and the
unsuitable meals taken during that period were responsible for dyspepsia that
persisted throughout his life, culminating in his last serious iliness of dysentery.® It is
because of all these physical troubles that the Buddha had to consult Jivaka, the royal
physician of king Bimbisara.” This also is referred to in the Milindapariha."

The Buddha, like any other human being, also slept during the night and ate food
in the daytime. This is mentioned in many places in the canon. In order to illustrate
this point, we shall cite one example from the Udana.'' A bhikkhu named Sona, who
had never seen the Buddha, once came to visit him and spent a night in his company.
This monk witnessed what the Buddha had done during that night. The Buddha is

described as having spent much of the night in the open meditating and was known to
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wash his feet before retiring. At dawn the following morning, he got up and meditated
again.'? This sort of ablution, as a very common practice in the life of an ordinary
human being in those times shows the human side of Gautama Buddha.

The Samyuttanikdaya mentions that when the Buddha was old, Ananda noticed a
great change in his physiology. His limbs had become slack and wrinkled, his body
bent forward, and a change was to be seen in his sense-faculties too."” In the
Mahaparinibbanasutta, the Buddha told Ananda: “I too, Ananda, am now old, and
full of years, my journey is drawing to its close, [ have reached my sum of days, I am
turning eighty years of age; and just as a worn-out cart, Ananda, can be kept going
only with the help of thongs, so methinks, the body of the Tathagata can only be kept
going by repairs.” So the body of the Buddha, just as that of any other human being,
became weak when he grew old. It was due to all these factors that during his old age
Gautama Buddha had to ask Ananda to become his permanent attendant, the duties of
which Ananda performed with a loving heart and strong faith for twenty-five years."
In his last days, the Buddha’s strength quickly ebbed away after his last meal, and
according to the Pali commentary, he had to stop at twenty-five places while
travelling three gavutas (approximately eight to twelve miles) from Pava to Kusinara

where he finally passed away.'®

2. Troubles Confironted by the Buddha

No matter how great a religious founder and teacher Gautama Buddha had been
as described in Buddhist literature, he was not able to completely influence every
single individual he had conversed with. He had opponents within his own
community of monks such as the well-known Devadatta, who even challenged his
authority as the leader of the Samgha and plotted against his life."”

The vinaya frequently mentions a group of monks called Chabbaggiyas'® as
being guilty of various vinaya offences. They were known to have attempted to

exploit loopholes in the community regulations.” They had led the Buddha to
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institutionalise many rules concerning the life of a recluse. Assaji, Punabbasu,
Panduka, Lohitaka, Mettiya and Bhummaja were the leaders of the Chabbaggiyas, and
are sometimes referred to in scriptures as ‘the six groups’ notorious for their
misconduct. There were also nuns among their followers, such as Mettiya,” who
likewise had violated the vinaya rules in various ways.2' A serious dispute on vinaya
rules among the Kau§ambi (Pali: Kosambi) monks is also found, an incident that
could not even be solved by the Buddha, who could only go away.”* Therefore,
during the Buddha’s old age, Kasyapa complained that it was difficult to speak to the
monks for they were intractable and heedless of instructions.” He told the Buddha
that “formerly there were both fewer precepts and more bhikkhus established as arhats
(Pali: arahat), but now there are more precepts and fewer bhikkhus established as
arhats.”® Even the Buddha could not do anything to prevent it but said that his
teaching would disappear from the world one day in the future.

Some of the Buddha’s disciples were dissatisfied with either his teaching or the
Buddha himself and left his Order, with some returning to lay life and others joining
other §ramana groups.” Phagguna Bhikkhu was one who was dissatisfied when the
Buddha admonished him for misconduct. On another occasion, he put a series of
questions to the Buddha who rejected them as wrongly formulated.?® Later it was
reported that Phagguna returned to lay life.?” In a similar case, Arittha was reported
to have held a pernicious view and the Buddha rebuked him. As he did not want to
give up his view, he returned to lay life when an act of suspension was brought
against him.”® Sunakkhatta, who once was a personal attendant of the Buddha,
became dissatisfied and left the Order because the Buddha did not perform any
miracles for him or explain the beginning of the world to him.?’

Some people were attracted by Gautama Buddha and had interesting
conversations with him, yet they were not converted because they were suspicious of
his claim to enlightenment. On his way to Benares right after his enlightenment,

Gautama Buddha met the Ajivaka Upaka, who inquired about his teacher and his
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Dharma. Gautama Buddha then told him that he had no teacher and he himself was
the supreme teacher, the Fully Enlightened One. However, Upaka, the very first
person the Buddha met after his enlightenment, shaking his head, went away without
being converted.”® Dona, the Brahmin, conversed with Gautama on his identity as to
whether he was a deva, a gandharva, a yaksa, or a human being. Gautama declared
that he was none other than the Buddha because he destroyed the klesas, the causes to
be born as all these kinds of beings. Dona, however, was not convinced and went
away.3 ' This shows that both Upaka and Dona exhibited a thoroughly skeptical
attitude towards Gautama’s claim to full enlightenment as they both went off without
being converted. Just as Naughton states, this reaction seems a very natural one.*?
The fact that the Pali suttas portray Gautama Buddha directly after his enlightenment
in such an uncomplimentary way is probably good evidence for the authenticity of
such an attitude. No later redactor would be likely to fabricate such a story. Similar
incidents are also mentioned in the Majjhimanikaya where it is said that although the
wanderer Udayin had conversed with Gautama Buddha on several occasions, he was
still not converted.*? Dandapani, a Sakya who met the Buddha at Kapilavastu, was
also not converted despite the fact that they had an interesting conversation.>
According to the Majjhimanikaya commentary, Dandapani sided with Devadatta, the
Buddha’s arch foe, and his manner of asking questions was therefore arrogant and
deliberately provocative.*®

According to the Samyuttanikaya, Gautama Buddha encountered other troubles
in addition to the incidents mentioned above. He was once refused alms food and had
to return with an empty bowl when he went to the Brahmin village, Paficasala.*® The
Dhammapada commentary explains that he actually starved for one day at this village,
because none of the inhabitants was willing to offer him alms.>” The Vinaya mentions
that Gautama was even criticised by the people of Radjagrha for making women
childless and widows because a lot of people went forth and renounced the world.*®

Most of the discourses delivered by the Buddha were received by the audience with
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delight. Evidence is found at the end of many sifras with the statement that “the
bhiksus are delighted at and accept the Buddha’s discourse.” However, not all the
discourses delivered by Gautama Buddha were happily accepted by his disciples, one
example of which is the Pali Milapariyayasutta. When Gautama Buddha delivered
this discourse, “the Bhikkhus did not delight in the Blessed One’s words.”’ All these
incidents show that the Buddha was not divine but a human being that had to face all

the possible troubles of a leader.

3. The Emotions of the Buddha

It is on rare occasions in the canon that Gautama Buddha showed emotions. But
a few cases in the canon suggest that Gautama Buddha felt uneasy and reproached his
disciples when they misunderstood and wrongly interpreted his teachings. As the
Dharma was his great discovery, his life’s work and his message to the suffering
world, he would not tolerate his own monks who misrepresented it through
carelessness or ill-will. This was the case particularly when their task was to pass this
message down to future generations. Sati, a fisherman’s son, is a good example. He
wrongly understood the master’s teaching that consciousness survived the body and
took another form in the new life. Upon hearing this, Gautama cried out: “Foolish
man, to whom have you ever known me to teach the Dhamma in that way? Foolish
man, in many discourses have I not stated consciousness to be dependently arisen,
since without a condition there is no origination of consciousness? But you, foolish
man, have misrepresented us by your wrong grasp and injured yourself and stored up
much demerit.”*® Arittha, a former vulture-trainer, was another monk who was
reproached by the Buddha in a similar manner for his misunderstanding of the
Dharma. The Buddha blamed him for being a foolish and misguided man.*' The
commentary explains that while reflecting in seclusion, Arittha came to the
conclusion that there would be no harm for bhiksus to engage in sexual relations with

women, and he therefore maintained that this should not be prohibited by the
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monastic rules.** In both cases the monks were of humble origins and probably did
not have any education at all, so they had difficulty in understanding the Buddha’s
teaching in its philosophical dimensions. But the two topics concerning a fundamental
doctrine and a fundamental practice are crucial in the understanding of the Buddha’s
teachings. It therefore appears that the Buddha reproached them with a personal
feeling.

In these two cases, it may perhaps be argued that the Buddha was not angry, but
what he said concerning Devadatta suggests that he was angry at least in the literal
sense of the word. Devadatta intrigued for the leadership of the Samgha and asked the
Buddha to hand over it to him. The Buddha said: “Not even to Sariputta and
Moggallana would I hand over the Order, and would I to thee, vile one, to be vomited
like spittle?”®® In the Arnguttaranikaya, we find the following saying of Gautama
Buddha when Ananda made enquiries on Devadatta: “And so long as, Ananda, 1 saw
a bright spot in Devadatta, even the prick-end of a horse-hair in size, I declared not:
‘Devadatta is wayward gone, hell-bound for a kalpa, unpardonable’ — but it was when
I saw none, that I declared thus...”** The same comment is also found in the Chinese
counterpatt, the *Ekottaragama.”® This statement is not unlike a curse, and arguably
motivated by anger. The Devadatta incident was a bitter experience in the life of
Gautama Buddha because as a monk and disciple in his own community, Devadatta
had tried with a certain success to split the Order he had established with much effort.
Therefore, whenever Devadatta was mentioned, Gautama Buddha would speak of him
as a bad person of evil intention.

The Samgha was the disseminator of the Buddha’s message to the world.
Gautama was very concerned about the split of the Samgha for he had seen what had
happened to Jaina monks in the last few years of his life.*® The *Mahavibhasasastra,
with reference to Devadatta, mentions that the bad karma entailed by the destruction
of the Samgha is graver or heavier than that of shedding the blood of the Buddha. The

split of the Samgha was explained as the destruction of the dharmakaya while
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shedding the blood of the Buddha harms the ripakaya.”’

Apart from these, there are at least two cases in the Mahaparinibbanasuita that
illustrate the Buddha displaying emotions. These consisted in feeling appreciation
towards beautiful things. The first incident was when the Licchavis of Vesal (Skt:
Vaisali), wearing clothes of different colours and adorned with various kinds of
ornaments, approached the Buddha in carriages. Gautama said to his disciples: “O
brethren, let those of the brethren who have never seen the Tavatimsa gods, gaze upon
this company of the Licchavis, behold this company of the Licchavis, compare this
company of the Licchavis, for they are even as a company of Tavatimsa gods.”*® The
second incident occurred after the Buddha and Ananda had returned from a begging
tour in Vesdll. The Buddha addressed Ananda: “How delightful a spot, Ananda, is
Vesali, and how charming the Udena Shrine, and the Gotamaka Shrine...”” These
two incidents are also mentioned in the Chinese translations of the
Mahaparinirvanasiitra.™ These pieces of literature suggest that the Buddha had
emotions which he manifested in different ways. If a sense of appreciation shows the
compassion of Gautama Buddha, then anger definitely shows the human side of him
because a Buddha, at least by definition, is a person who has eliminated the three evils:

greed, hatred and ignorance. These incidents reveal the human aspect of the Buddha.

4. Slander and Assaults from Enemies

There are two incidents concerning the Buddha being slandered by his opponents
in early Buddhist literature and they are referred to in the Pubbakammapiloti of the
Apadana as the remaining effects of the bad karma done by the Buddha in his
previous lives.”! First, Cificimanavika, a beautiful female ascetic (parivr@iaka) from
another Order, was persuaded by her fellow ascetics to discredit the Buddha because
they found that their gains had diminished due to the popularity of the Buddha. She
pretended to have become pregnant by the Buddha by tying a wooden disc around her

body and came to where the latter was addressing a large congregation. Her
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. . 2
accusation was soon found out to be false and she was chased out by the audience.’

The second story is recorded in the Udana about Sundard, also a female ascetic from
another Order, who was persuaded by her fellow ascetics to insult the Buddha and his
disciples. She visited Jetavana where the Buddha was residing and pretended to have
stayed in the evenings and left in the mornings. After some days, the heretic ascetics
hired some villains to kill SundarT and hide her body under a heap of rubbish near
Jetavana. When this was reported to the king, a search was carried out and her body
was found. Her fellow ascetics then went about the streets of the city crying: “Behold
the deeds of the Sakya monks.”>

This analysis of the Buddha’s physical illness, troubles in life, emotions and
assaults from enemies suggests that he was a human teacher and guide who had
suffered all the possible difficulties of a great man within his own community, as well
as from his opponents. It is from this human aspect of the great teacher as described in

early Buddhist literature, that the Sarvastivada and other Hinayana schools formulated

their concept of a human Buddha.

2. The Superhuman Buddha

In the descriptions of the same early Buddhist literature, Gautama Buddha is also
associated with various kinds of miracles, either performed by him or which occurred
naturally to mark special events in his life. Apart from miracles, his physical body is
described as having the thirty-two marks of a great man. This superhuman character
plays a special and important role in the life of Gautama Buddha as a religious leader
and founder. Tt is possibly due to the tendency to idealize the Buddha that this

phenomenon emerged, probably as early as during the lifetime of Gautama.

1. The Physical Marks
The Lakkhanasutta of the Dighanikaya and the Brahmayusutia of the

Majjhimanikaya mention that the Buddha had thirty-two physical marks of a great
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man (mahapurisa), and this is also confirmed by the Chinese Agamas.>* But scholars
are of the opinion that the concept of a great man is pre-Buddhistic and the tradition
was adapted from Brahmanical tradition and applied to the Buddha when the latter
was idealized.”® There are two reasons for this assertion. Firstly, the Buddhist concept
of a great man is in a spiritual rather than physical sense because the Buddha
reinterpreted the concept of the mahdapurisa and gave it a new meaning as he had
done with other concepts such as karma. Scholars have collected the passages
concerning the term mahapurisa in the Pali canon and pointed out that it was used in
an ethical way for one who possessed an emancipated mind (vimuttacitta), and one
who had destroyed all defilements.”® Tn the Anguttaranikaya, the definition of a
mahdapurisa is as follows: one who has concerned oneself with the welfare of the great
mass of people, having the mastery of thought, the ability to enter the four ecstasies
that are beyond thought yet pertaining to the present life, and one that discarded
intoxication arising from lust, as well as becomings from speculation and ignorance.57
In this sense, an arhat could also be called a M'm:'mpurisa.58 However, the faithful
followers seemed to have forgotten or rather ignored this fact, and attributed to the
Buddha a list of thirty~two physical marks.> Secondly, the Brahmayusutta of the
Majjhimanikaya mentions that it was the Brahmin Brahmayu, learned in the three
Vedas and versed in the marks of a great man, who sent his pupil Uttara to examine
the Buddha about his physical marks.®® The Selasutta of the Suttanipdta states that
the tradition of the marks of a great man had been handed down in the Brahmin
hymns.®’ This is a direct reference to the concept of a great man in the Brahmanical
tradition.

In addition to the thirty-two marks, Gautama Buddha is also described as having
an attractive and penetrative voice of eight qualities: distinct, intelligible, melodious,
audible, ringing, euphonious, deep, and sonorous.® It is perhaps on this basis that the
Mahasamghikas further interpreted that the Buddha only spoke in one voice but

63

sentient beings understood it according to their inclinations. In the
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Mahaparinibbanasutta, the hue of the Buddha’s skin is described as exceedingly
bright the night before he passed away, as even the burnished cloth of gold had lost its
splendour when he wore the robe.’* This has been taken up by the Mahayanists as an
important topic and developed as the physical light of the Buddha.

Although it is stated in the sifras that the Buddha had all these distinguishing
bodily features, he was not necessarily recognised by ordinary people when he walked
about on the road.”® The Dhatuvibhargasutta of the Majjhimanikaya mentions that
Pukkusati renounced the world under the name of the Buddha but he had never seen
him before. He could not recognise the Buddha when they met in a potter’s hut and
apologised for calling him ‘avuso’ (Skt: dvusa, brother) which is a term used for
addressing equals.®® Walpola Rahula says that in early Buddhism, a disciple
addressed his master usually by the term bhante, which approximately means ‘Sir’ or
‘Lord>.%" The Upakkilesasutta of the same Nikaya mentions another example of the
Buddha being indistinguishable from other monks in physical appearance. Gautama
Buddha, after having left the Kosambl monks, came to the park where venerable
Anuruddha and two other fellow monks were staying. The park keeper did not
recognise the Buddha by his physical appearance and asked him not to enter the park
because there were three mendicants practising seriously.® The same incident is also
found in the Chinese *Ekottardagama.® In these two instances, had the Buddha
possessed the thirty-two bodily marks of a great man, they would certainly have
recognised him at a glance. His long arms that could reach to his knees without
bending, for instance, constitute visible signs. This suggests that the faithful followers
must have added these physical attributes to the Buddha in the course of time in order
to glorify him. But as W. Pachow indicates, these marks do not actually enhance the

real importance of the Buddha as an enlightened teacher.”

2. Miracles

The miracles associated with Gautama Buddha are traditionally reckoned as
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belonging to the adbhuta-dharma of the nine or twelve divisions (navarnga or
dvadasanga) of the Buddhist scripturo:-z.71 They are found in various occurrences in
early scriptures. (1) The Anguttaranikaya mentions an immense light that manifested
on four occasions in the life of the Buddha: at the time of his descent from Tusita
Heaven, his birth, his enlightenment and his first public preaching. & (2) The
Acchariyabbhiitasutta of the Majjhimanikaya is an account of twenty miracles of the
Buddha at his birth as extolled by Ananda, such as an earthquake; two streams of
water, one cool and one warm, pouring down from heaven to bathe him; and infinite
light.” (3) Both the Anguttaranikiya and the Chinese Madhyamagama mention an
earthquake before the Buddha’s passing away which is also mentioned in all the
versions of the Mahaparinirvanasitra.™ (4) The Iddhipada-Samyutta mentions six
modes of supernatural power (abhijiiad) of the Buddha which he gained through
meditation.”

The fact that the miracles of the Buddha are reckoned as adbhuta-dharma by the
early compilers of Buddhist scriptures suggests that from the very beginning these
wondrous things were looked upon as special events. These miracles can be divided
into two groups: (1) the supernormal events that occurred naturally to mark the
special occasions in the life of the Buddha such as his birth, enlightenment and death,
and (2) the supernormal acts performed by Gautama Buddha himself.

The first group of supernatural events occurred on many important occasions in
the life of Gautama Buddha, namely his birth, his enlightenment, his first sermon and
his death. The Acchariyabbhiitasutta of the Majjhimanikaya describes a series of
miracles that happened to mark the birth of the Buddha. It is perhaps for the faithful
devotees that the birth of the Buddha on earth was the most marvellous event to be
remembered. Other supernatural events fall primarily into two categories: those
pertaining to light and those pertaining to earthquakes. Gokhale remarks that these
events are explained as the result of dharmata, the nature of things, implying that they

were not causally connected with the Buddha, but had occurred because of the nature
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of things.”® The special events in the life of Gautama Buddha were certainly
extraordinary occasions for his faithful followers or even his immediate disciples, and
most likely they were persuaded that these should be marked by extraordinary
occurrences in nature. However, these events do not affect the attainments and
achievements of the Buddha but only suggest that he was not an ordinary being.

The second kind of miracle is important in our study. It falls within the power of
the six modes of higher knowledge (abhijfia) that not only the Buddha, but anyone
who had attained the higher concentration or the four dhyanas could perform them
such as an arhat.”’ This is described in detail in the SamafiAaphalasutta as the fruit of
the samana’s life.”® The six modes of higher knowledge are (1) supernatural power
(iddhi-vidha), (2) the divine ear (dibba-sota), (3) penetration of the minds of others
(ceto-pariya-iidna), (4) memory of former existences (pubbe-nivasanussati), (5) the
divine eye (dibba-cakkhu), and (6) extinction of all cankers (@savakkhaya). According
to the Samaiifiaphalasutta, these six modes of knowledge are in an ascending order
and the knowledge of the extinction of all cankers is the highest which can be attained
only by a Buddha, a pratyekabuddha and an arhat. The first five are mundane and the
last is supramundane, thus it is only through acquiring the sixth knowledge that one
becomes emancipated.

The Buddha, according to the Mahasaccakasutta, had attained three kinds of
knowledge on the night of his enlightenment: he perceived his own past lives, he saw
the past lives of other beings, and he knew that his cankers were destroyed.” These
three knowledges correspond to the fourth, the fifth and the sixth of the six modes of
higher knowledge.

Most of the miracles performed by the Buddha as mentioned in the sifras and
vinaya belong to the first category, that of supernatural power (rddhi).®° The vinaya
describes many miracles performed by the Buddha right after his enlightenment: the
miracle of hiding Yasa so that his father could not see him, and the series of miracles

to convert the three Kagyapa brothers.®! The Mahaparinirvanasitra mentions three
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miracles performed by Gautama Buddha through the use of his supernatural power
(rddhi): the crossing of the Ganges River as fast as a strong man would stretch forth
his arm;¥* extending his life-span to a kalpa or to the end of the kalpa if desired;*
and making turbid water clear.** The Majjhimanikaya also mentions three miracles of
the Buddha: vanishing without a trace in front of Brahma,®® walking at his normal
pace while Angulimala could not catch up even at full speed,*® and showing his male
organ with a supernatural feat.” There are more examples in the canon but it is
unnecessary to mention them all. According to the Sampasadaniyasutta of the
Dighanikaya, supernatural power is ignoble if it is used for worldly aims and purposes,
but it is noble if it is used for a higher and virtuous aim.®® These powers had little or
nothing to do with the realisation of the highest goal of nirvana, and it is for this very
reason that Gautama implemented monastic rules to prohibit any display of miracles.
He considered such displays to be similar to a respectable woman flaunting her
womanly tokens in public.¥ When converting individuals, Gautama Buddha always
enjoyed using rational persuasion, which is called anusasani pratiharya, the miracle
of education or instruction. The instance of converting the three Kasyapa brothers is
perhaps the only example recorded in the entire Pali canon when Gautama used
supernatural power. This happened at the very beginning of his public ministry when
he had no influence at all in religious circles. Hence, it might have been for pragmatic
reasons that Gautama had to resort to the power of rddhi, if he possessed any, to
convert these three renowned hair-matted ascetics.

The genuine belief that Gautama Buddha possessed those six modes of higher
knowledge most probably existed during his lifetime, and all his arhat disciples were
also believed to have such knowledge. Maudgalyayana, who was renowned for his
rddhi power, is a good example. Gokhale also says: “There is reason to believe that
Gotama, in the context of his times, accepted without demur, the validity of
knowledge gained by extrasensory perception and the ability of a human being to

exercise supernatural and supernormal powers by the strength of his will cultivated to
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an extraordinary extent.”®® Although this may be difficult to accept from a modern
academic perspective, it is not simply refutable. More acceptable and relevant is that
these six modes of higher knowledge distinguish Gautama Buddha from others.
However, he did not claim a monopoly of them, but stated rather that anyone could
achieve them by means of earnest practise. This suggests that the superhuman
character of the Buddha had existed side by side with his human aspect in early
Buddhism.

In addition to the six modes of higher knowledge, both the Nikayas and the
Agamas mention that the Buddha had ten powers (bala) and four kinds of intrepidity
(vais’cinf:ra’yar).91 The Sarvastivadins asserted that these are the exclusive qualities of
the Buddha not shared with arhats although they are all equal in terms of liberation.
However, as the term ‘exclusive’ is not mentioned in the relevant siifras, the compiler
of the *Mahdaprajiiaparamitasastra states that these qualities are in fact shared with
arhats. We will return to this topic in the second chapter. Therefore, in the process of
idealisation of the Buddha, these qualities along with great compassion (mahdkaruna)
and the three bases of mindfulness were termed ‘the eighteen exclusive qualities’ of
the Buddha. The ‘eighteen exclusive qualities’ are likely to have had an apocryphal
function to distinguish the Buddha from other liberated individuals although they are
found individually in the early scriptures.

It is clear from this analysis that the concept of the Buddha in early Buddhism
holds two aspects: the human identity and the superhuman character. It is more than
probable that on the basis of the human elements of the Buddha, the Sarvastivadins
formulated their concept of the Buddha as a human being. On the other hand, the
Mahasamghikas had conceived their transcendental Buddha on the basis of the
superhuman or divine powers, because they were the faithful and accepted whatever
was said in the safras as truth which will be discussed in chapter three. This does not
necessarily imply that the Sarvastivadins did not accept the superhuman aspects of the

Buddha, but that they considered it with increased caution. Vasumitra’s treatise
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mentions that they did not take every word of the Buddha as the teaching of Dharma.

' The term “Early Buddhism?” indicates the teachings of the Buddha as revealed in the
Pali Nikdyas and the Chinese Agamas which are considered by scholars as the earliest
form of Buddhist literature.

2 The Acchariyabbhiitasutta of the Majjhimanikaya mentions that soon after the
Buddha was born he said: “I am the highest in the world; I am the best in the world; I
am the foremost in the world. This is my last birth; now there is no renewal of being
for me.” (M. iii, 123) This clearly shows the superhuman aspect of the Buddha.

3 These scholars include M. Senart, Essai sur la legende du Buddha, Paris, 1875, and
also Hendrich Kern, A. Barth, R. Otto and Ananda Coomaraswamy.

* B. G. Gokhale (1994), 107-108.

3 The Sekhasutta of the Majihimanikaya (M i, 354.) records that the Buddha suffered
from back pain and asked Ananda to speak on higher training. Similarly, Moggallana
(S iv, 183-4. T2, 316b), Sariputta (D iii, 200; T1, 49¢; A v, 122; 125), and Anuruddha
(T1, 551¢-552b) were asked to preach on his behalf under similar circumstances.
Stomach troubles of the Buddha are mentioned in many places in the canon such as
Vinaya, ii, 210; Theragatha, 185; S i, 174-5. 1t is also found in the Dhammapada
commentary, iv, 232 and the Theragatha commentary, I, 311.

® The Pali version, D ii, 127-8, the four Chinese translations: T1, 18b, 164c, 180a,
197b.

7 The Mahjjimanikaya commentary, i, 465 and the Dighanikaya commentary, iii, 974.
8 The Samyuttanikaya commentary, i, 200.

o Vinaya, i, 279.

' Miln. 135.

"' The Udana, 165-67.

2 The Samyuttanika@ya mentions that the Buddha sometimes walked a great part of
the night and then washed his feet before going to bed. S i, 106.

B Sy, 217.

'Y D ii, 100. The English translation is adapted from Rhys Davids’s The Dialogues of
the Buddha, 11, p.107. This is also mentioned in three of the Chinese translations of
the Mahaparinirvanasiitra: T1, 15b, 164c, 180a.

1 T1, 472a. This siitra must belong to a late date since it contains praises of Ananda
as an attendant of the Buddha for twenty-five years. As an evidence, a similar account
of it in the Southern Tradition is found in the commentary on the Dhammapada.

'® The Dighanikaya commentary, i, 573. For an explanation of the term gavuta see
An Yang-Gyu (1998), 257, footnote 2.

' Vinaya, ii, 257-71. S i, 262.

18 According to the Samantapasadika (iii, 613f.), they were all from Savatthi and
were originally acquaintances. Finding a living hard to obtain, they entered the Order
under the two chief disciples. They decided among themselves that it was unwise for
them all to live in the same place, and they therefore divided themselves into three
groups. Each group had five hundred monks attached to it. Of the three groups, the
followers of Panduka and Lohitaka were the most virtuous. Unlike the others, they did
not transgress Vinaya rules, Cited from DPPN, 926.

"% The Pali Vinaya, Voli, 84f., 104, 106, 111, 113, 114, 138, 160, 170, 185, 189, 192,
194, 203f,, 216, 285, 306, 316; Vol. ii, 73, 105ff,, 1451ff,, 213ff.,, 241, 262, etc. The
Chinese Tripitaka: T1, 191, 217, 360; T3, 149; the Dhammapada commentary, iii,
48f., 330, 382. Cited from DPPN, 926.
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2012, 279¢. Cullavagga. iv, 4. 4-11. The nun Mettiya was persuaded by a group of
monks to accuse Dabba Mallaputta of having an affair with her. After an investigation,
it was found to be false.

21 Vinaya, ii, 262, 266, 269, 271, 276. Cited from DPPN, 926.

2 M iii, 153.

> i, 208. T2, 300¢-301a.

24§ i, 223-4. The translation is adapted from The Book of Kindred Sayings, 11, 151-2.
2> Mahavagga, i, 31.

%S, 13.

27§ ii, 50. There is another case of a monk returning to lay life in S iv, 102.

2 Cullavagga, i, 32-34. The story of Arittha is also found in M i, 130.

» His defection is given in the Patikasutta of the Dighanikaya and his return to lay
life is given in the Mahasthanadasutta of the Majjhimanikaya, M i. 68. The
Sunakkhattasutta (M. No.105) apparently expounded to him by the Buddha before he
J;o'med the Order.

O M i, 170-171. T1, 777b. During the time of the Buddha, people judged whether a
person was or was not an arhat by their serenity of countenance which is an
expression of the inner peace. For instance Sariputta took Assaji as an enlightened
person due to his appearance (Vinaya, i, 40).

' Aii, 36-37. T2, 28a-b.

2 A. Naughton (1991), 32.

» The discussions held between Gautama Buddha and the wanderer Udayin are
found in the Mahasakuludayisutta and the Cilasakuludayisutta, numbers 77 and 79 of
the Majjhimanikaya. There are several Udayins mentioned in the Nikayas. According
to Mrs Rhys Davids, (Psalms of Brethren, PTS, 288, footnote 2) there are three

Udayins who are the disciples of the Buddha: Kaludayin, Udayin the great, and a
Brahmin Udayin. The person in our discussion is a wanderer Sakuludayin.
¥ M i, 108. T1, 603b; T2, 743a.

* Cited from The Middle Length Discourse of the Buddha, endnote 226,

81, 112. T2, 772a-b.

T The Dhammapada commentary, iii, 257.

3% Vinaya, i, 39-44.

¥ Mi, 6.

0 M, 258.

1M, 132.

2 This is referred to in The Middle Length Discourse of the Buddha, endnote 249.

¥ Vinaya, ii, 188, “Sariputtamoggallananam pi kho aham Devadatta
bhikkhusamgham na nissajjeyyam, kim pana tuyham chavassakhelapakassa’ti”. It is

also mentioned in the *Dharmaguptakavinaya (122, 592b, I LUE( &3 E
3 PR AR 2 B ] {<E), the * Dasabhanavaravinaya, (T23, 258b, <&F]#
HEA REEGE - AN DUREN « » DOATEREAZEA - TE ), the
*Milasarvastivadavinaya (123, 701c, Y2 A » WEFFREE SR oLo%g
T AT - PodBe A » B AR » TAR(IVE), the *Malasarvastivadavinaya
Samghabhedavastu (T24, 169b, UIF-aFHE A EHEE » g8 chHREHEEE > 54T
STRTEE + B B USSR » 2 PR A QI ),
This incident is also referred to in the Abhayarajakumarasutta (M i, 393). The sense

and meaning of the quotation are basically the same in the Vinaya of all these schools
and traditions although the wording and expression are slightly different. This
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suggests that it is probably historical in nature.
A iii, 401. The translation is adapted from The Book of the Gradual Sayings, 111,
287.
¥ T2, 567a-c.
% According to the Samagamasutta (M ii, 243-244), in his last few years, the Buddha
observed that Jain monks split after the death of their Master because of different
views and understandings on the teachings of their Master.
7 T27, 601¢c-602a.
D i, 96. The translation is adapted from The Dialogues of the Buddha, 11, 103.
% D ii, 102. The translation is adapted from The Dialogues of the Buddha, 11, 110. It
is also mentioned in the Samyuttanikaya, v, 258.
O The praise of the Licchavis is mentioned in all the four Chinese versions: T1, 13c,
164a, 179b, 194b, but the praise of the city of Vesali is only found in two: T1, 165a,
180b.
Y Apadana, i, 299-301.
32 Apadana, 299-301, verse: 7-9; Jataka, iv, 187f.; Dhammapada commentary, iii,
178f.; Itivuttaka commentary, 69.
33 The Udana, iv, 8; the Udana commentary, 256ff.; the Dhammapada commentary,
iii, 474f.; the Samyutta commentary, ii, 528f.; the Jataka, ii, 415f.; and the Apadana,
299-301, verse: 4-6. According to the commentary of the Majjhimanikaya, this is also
referred to in the Bahitikasutta of the Majjhimanikaya that King Pasenadi inquired
Ananda about it.
> The thirty-two marks of a great man are mentioned in many early sisras: the Pali
suttas such as the Mahapadanasutta, D ii, 17-19; the Lakkhanasutta, D iii, 143-144,
the Brahmayusutta, M ii, 136-137; the Chinese translations such as the *Dirghdgama,
T1, 5a-b; the *Madhyamagama, T1, 686; 883c-884a; the *Samghabhedavastu of the
*Milasarvastivadavinaya, T24, 108c-109a and the Mahavastu, i, 226; ii, 29.

They are also found in many biographies of the Buddha in Chinese translations:
the *Lalitavistara ( {ZIEFE) ), T3, 496a-b; the Fangguangdazhuangyejing ( { 5
KEERHRD ), T3, 557a; the *Kumarakusalaphalanidanasitra ( { AXT-HRIEAEERE) ),
T3, 474a; the *Atitapratyutpannahetuphalasiitra ( (GREIRAFEREAR) ), T3, 627a-b;
the *Abhiniskramanasitra ( {fHATTERL) ), T3, 692c-693a (S. Beal’s English
translation, ~The  Romantic — Legend of Sakya  Buddha, 55); the
*Samadattamahardjasitra ( { RETEESTEAZ) ), T3, 940b-c.

They are found in many Mahayana safras  such  as:  the
* Paficavim$atiprajiaparamitasiira ( { KRG IR EEERR ) ), T6, 967b-968a; the
*Mahaprajiiaparamitasitra  ( { 58 5 % 25 % B & & ) ), T8, 395b; the
Abhisamayalamkara, viii, st.13-20; the Mahavyutpatti, 1n0.236-267; the
Dharmasamgraha, ed. Muller, ch.83, 18-19; the *Dharmasamgrahanamasankhya-
sittra ( {FREEALZBERD) ), T17, 661b.

In the commentaries, they are found in the MPPS ( (REEEEN) ), T25, 90a-91a;
the *Yogacarabhumi ({E{IET#EER )), the Bodhisattvabhiimi, ed. Wogihara, 375-376;
the Uttaratantra, tr. Obermiller, 263-264; and the Abhisamayalamkaraloka, ed.
Wogihara, 918-919.
%% Hajime Nakamura, for instance, Gotama Buddha — Shakuson no Shogai (Gotama
Buddha — The Life of Sakyamuni), 513.
6 T. W. Rhys Davids, The Dialogues of the Buddha, iii, 134-135. T. Endo (1997),
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139-140. The passages concerning the mahapurisa are found in the Samyuttanikaya, v,
158, the Suttanipata, verse No. 1040-1042, and the Dhammapada, verse No. 352.

7 A, 35.

>8 Dhammapada, verse 352.

% H. Nakamura is of the opinion that it is the Buddhists who first formulated the list
of the thirty-two marks. Cited from T. Endo (1997), 139.

5 M ii, 133-134.

The Suttanipdta, 106.

2 Dii, 211, M ii, 140. This is also referred to at M ii, 166f,

% T49, 15b.

D ii, 133-134. This is also mentioned in all the four Chinese translations: T1, 19c,
168b-c, 184a, and 198b-c.

% Some prominent features in the thirty-two marks of the Buddha stipulate that one
can immediately recognize him when one meets him. The Buddha, for instance, had
long arms so that his palms of both hands could touch and rub against his knees
without stooping. He had wheels with a thousand spokes and ribs and complete hubs
on the soles of his feet. See the Lakkhanasutta of the Dighanikdya, iii, 142-144.,

56 M iii, 238-247. Sutta No. 140.

57 W. Rahula (1985), 7, footnote 2.

8 M iii, 155.

% T2, 629b.

™ W. Pachow (1986), 31.

The adbhuta-dharma includes three kinds of miracles or wonderful things: the
miracles associated with the Buddha, the miracles of the Dharma and the miracles of
the drya Samgha. But, according to the Vibhasa (T27, 660b), the term
adbhuta-dharma originally meant the miracles of the Buddha. “What is
adbhuta-dharma? 1t is the accounts in the scriptures of the miracles associated with
the Triple Gem (friratna). But other teachers say that it is the accounts of disciples in
praise of the Buddha’s marvellous deeds or miracles such as Sariputra who praises the
Buddha for his great merit and Ananda who praises the wonderful things about the
Buddha.” Here what ‘the other teachers say’ solely concerns the miracles of the
Buddha. It is also said in the Chinese translation of the Lalitavistara: “The
adbhuta-dharma is such as Ananda who praises the Buddha for his wonderful things.”
(T4, 643c) But, according to the MPPS, “The Buddha manifested various kinds of
wonderful things and sentient beings were amazed and thought it was marvellous
(adbhuta). This is adbhuta-dharma.” (T25, 308a) So adbhuta-dharma originally only
included the miracles of the Buddha.

7 Aji, 130-135.

™ M iii, 118-124. The Sanskrit counterpart of this sutfa is found in the Chinese
*Madhyamagama (T1, 469c-471c), but it is slightly longer than the Pali one which
narrates the miracles from the appearance of the Bodhisattva in the Tusita Heaven to
his birth on earth. The Chinese version includes another ten miracles different from
the ones mentioned in the Pali version,

™ The Bhiamicalasutta of the Anguttaranikaya iv. 307. The same sitra is also found
in T1, 477b—478b. An earthquake is also mentioned in the Chinese *Ekottaragama,
T2, 753c-754a.

7 S v, 288-290.

76 B. G. Gokhale (1994), 98.
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" The Iddhipada-Samyutta mentions that both samanas and Brahmins could gain the
first five modes of higher knowledge. (S v, 275ff) It is only the Buddhist recluses who
could achieve the sixth, the knowledge of dsravas being destroyed.

" The Dighanikaya, sutta No. 2, the * Dirghdgama, siitra No. 27.

? M i, 247-249.

8 The stereotype text of iddhi found in all the four Sutta collections (e.g. D i, 78) is
as follows: Now, O Bhikkhus, the monk enjoys the various magical powers
(iddhi-vidha), such as being one he becomes manifold, and having become manifold
he again becomes one. He appears and disappears. Without being obstructed he passes
through walls and mountains, just as if through the air. In the earth he dives and rises
up again, just as if in the water. He walks on water without sinking, just as if on the
earth. Cross-legged he floats through the air, just like a winged bird. With his hand he
touches the sun and moon, these so mighty ones, so powerful ones. Even up in the
Brahma-world he has mastery over his body.

8! Vinaya, Mahavagga, i, 15-34. The Book of Discipline, iv, 24-46.

2 D i, 89.

8 Dij, 103.

 Dii, 129.

M1, 330

8 M ii, 99.

7 Mii, 135.

8 Diii, 112-113.

% The monastic rules concerning the prohibition of performing miracles are found in
the Vinaya, ii, 112-113. See also the Cullavagga, v, 8; The Book of Discipline, v, 151.
% B. G. Gokhale (1994), 107.

' The list of the ten powers are found in M i, 69-72; A. v, 33-36; the *Dirghdgama,
T2, 41b-c; the *Samyuktagama, T2, 186¢-187a; the *Ekottaragama, T2, 776b-c; 859a.
The list of the four kinds of intrepidity is found in M i, 71-72. But both the powers
and the four kinds of intrepidity are mentioned in numerous places in the Nikayas and
the Agamas.




Chapter Two
The Concept of the Buddha in the Early Indian Buddhist Schools (I)

~-- the Sarvastivada

The concept of the Buddha was significantly advanced at the time of the early
Indian Buddhist schools, especially the Sarvastivida and the Mahasamghika.! The
Sarvastivadins were more empirical in their approach. They summarized and
synthesized the attributes and qualities of the Buddha as described in the early sitras
before formulating for the first time the two-body theory: that of the riapakaya and the
dharmakaya* The ripakaya, according to the Sarvastivadins, although impure, is
endowed with thirty-two major and eighty minor marks as well as a one-fathom halo.
The dharmakaya is endowed with the eighteen exclusive attributes: the ten powers,
the four kinds of intrepidity, the three foundations of mindfulness and great
compassion. None of the constituents of both the rapakaya and the dharmakaya are
innovative, rather they consist of the qualities of the Buddha which were already
present in early Buddhism. Some of them were simply adopted from the Nikayas and
the Agamas with further explanations, such as the ten powers and the thirty-two major
marks. Other qualities were adopted after careful synthesis. For instance, the eighty
minor marks and the one-fathom halo. This will become clear as we proceed to

analyse the Sarvastivada concept of the Buddha step by step.

1. The Two-Body Theory

Scholars such as Yinshun postulate that the two-body theory, the ripakaya and
the dharmakaya of the Buddha, was formulated for the first time by Nagarjuna in his
*Mahaprajaaparamitasastra (MPPS) in order to solve the complex problem
concerning the ripakaya of the Buddha, which was the issue of his superhuman
attributes, a subject of debate between the Sarvastivadins and the Mahasamghikas for

several centuries.’ However, early Buddhist schools such as the Sarvistivada had
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already formulated this theory to explain their concept of the Buddha in the Vibhasa.
The latter predates the composition of the MPPS.® There are three Chinese
translations of the Vibhasa, and the two-body theory is found in all of them.

In order to have a clear understanding of this two-body theory, let us first
examine the three different Chinese translations of the Vibhasa. The earliest
translation by Sanghabhati in 383 CE is entitled the *Vibhasasastra and is comprised
of fourteen fascicules. According to the preface written by Daoan (GE%ZZ 312-385 CE),
a contemporary of Sanghabhiiti, the treatise was originally much larger, but the oral
transmitter of the text forgot parts of it so that only forty discussions had been
translated.> The second translation by Buddhavarma in 437-439 CE is entitled
*Abhidharmavibhasdsastra. Tt was originally in one hundred fascicules, but due to
unrest in the area where the translation was being conducted, forty fascicules were
lost and only sixty are extant. The longest and latest recension is the
*Mahavibhasasastra (Vibhasa) in two hundred fascicules, translated by Xuanzang in
656-659 CE. According to Yinshun’s study on the Sarvastivada teachers and treatises,
the Vibhasa has been rearranged, revised and enlarged over the course of time ever
since its first compilation. Even the earliest Chinese translation of Sanghabhuti was
not rendered from the first original version, but from the medium length and revised
version. Buddhavarma’s is a revised and also enlarged version while Xuanzang’s is
the longest and latest.®

Let us now return to the discussion of the two-body theory in the three versions.
The Vibhasa mentions the two-body theory when it discusses the purity of the
Buddha’s riipakaya. The Mahasamghikas asserted that the ripakaya is pure due to the
following statement found in the siifras: “The Tathdgata was born in the world, abided
in the world, and yet was not defiled by the worldly dharmas.”’ But the
Sarvastivadins differed with the Mahasamghikas by using the two-body theory to
reinterpret the same quotation.

According to the earliest translation of the Vibhasa, the Sarvastivadins stated: “It
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is on account of the dharmakdaya that the siitra states thus. However, it also refers to
the ripakaya when it says: ‘the Tathagata was born in the world and abided in the
world.” While the sittra refers to the dharmakaya when it says: ‘yet he was not defiled
by (lit. attached to) the worldly dharmas and attached to nothing (because he) attained
sambodhi so he transcended the world’.”®

The second translation contains a similar statement. “The sitra refers to the
riipakaya when it says: ‘the Tathdgata was born in the world and abided in the world’,
but it refers to the dharmakaya when it says: ‘appearing in the world but was not
defiled by the worldly dharmas’

The third translation of the Vibhdsa concurs thus by stating: “The siifra speaks
secretly concerning the dharmakaya. It refers to the Buddha’s rijpakaya appearing in
the world when it says: ‘the Tathagata was born in the world and abided in the world’,
but it refers to the dharmakaya when it says: ‘yet it was not defiled by the worldly
dharmas’ '

It is evident here that the concept of the Buddha of the Sarvastivida School
includes two bodies: the physical body and the spiritual body. There exists evidence
that strongly supports the assertion that the two-body theory was formulated earlier
than the MPPS. Firstly, the original version of the Vibhasa, according to Yinshun,
may have been composed in the second century CE after King Kaniska’s rule and
before the composition of the MPPS.!" This follows that the MPPS mentions the title
of the Vibhasa ten times: five times as Apitanpiposa (Abhidharmavibhasa), and five
times just as piposa (Vibhasa) or piposalun (Vibhcigds’cmtm).12 Apart from this, it also
mentions ‘the disciples of Katyayaniputra’ or simply ‘Katydyaniputra’ seven times,
twice in association with the Abhidharmavibhasa and three times in association with
the Abhidharma."” The author even quoted the Vibhasa many times, mostly in the
context of criticism. The following are three places in which the title of the Vibhasa is

mentioned in the MPPS, two times in association with Katyayaniputra:'*

“The disciples of Katyayaniputra said: ‘although in the Tripitaka the Buddha did
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not say it, logically, it should be so. It is said so in the chapter on the bodhisattva in
the Abhidharmavibhasa’ "

“It is stated in the Abhidharmavibhasa of Katyayaniputra thus: ‘it is not
mentioned in the Ziipitaka’ '

When discussing the bad karma of the Buddha, it is stated in the MPPS: “The
Buddha did not say so, it is said by the Abhidharmavibhasasastra teachers. Answer:
the Abhidharma was preached by the Buddha, and you, §ravakas, composed the
Vibhdasd on the basis of the Abhidharma, and thus this should not be wrong. Again,
Vakula did not fall into the evil realms for ninety-one kalpas as a result of offering to
the Sangha a haritakr (Pali: haritaka) fruit. How could the Bodhisattva fall into hell
on account of some insignificant karma since he had obtained much merit by making
offerings with his own body in numerous lives? Thus the Vibhasda could not be wrong.
The Hinayanists, therefore, do not understand the wupdyvakausalya of the
Bodhisattva.”'”

These quotations show that the author of the MPPS not only knew the Vibhasa
itself, but was also well acquainted with the background of its composition. He knew
that the great Sarvastivada teacher Katyayaniputra and his disciples were closely
related to the Vibhasa. Lamotte is of the opinion that the author of the MPPS was an
expert on the Abhidharma of the Sarvastivada and might even have taught the six
Abhidharmas and the Vibhasa in either Kashmir or Gandhara before he was converted
to the Mahayana.'® The author frequently quotes from the Abhidharma works of the
Sarvastivada School both to support his opinion and to provide critical remarks.
Lamotte suggests that the author may even have had a copy of the Vibhasa at hand
when he composed the MPPS. It is fairly certain that the two-body theory had already
been formulated and used by different schools, in particular the Sarvastivada, prior to
the composition of the MPPS. The author of the MPPS simply adopted the two-body

theory from the Vibhasa to explain the complex problem concerning the ripakaya of

the Buddha since it was the most sophisticated theory concerning the concept of the
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Buddha at the time.

One may suspect that although the date of composition of the earliest version of
the Vibhasa is attributed to a time earlier than that of the MPPS, the former text may
still have been influenced by or have actually adopted the two-body theory from the
latter. The Vibhasa had been revised and enlarged time and again in the course of
transmission before it was translated. However, this argument does not stand since the
two-body theory is found in all three Chinese translations as discussed above.
Moreover, the date of the earliest translation of the Vibhdasa is certainly earlier than
the translation of the MPPS by Kumarajiva in 402-406 CE. This does not however
absolutely guarantee that the MPPS was drafted later.

Thus we can see that the ripakaya and the dharmakaya were already formulated
as a theory by the Sarvastivadins prior to the composition or translation of the MPPS.
The date of its first appearance can be assigned at the latest to the second century
when the Vibhasa was composed.

Reynolds has shown that there are descriptions of several bodies of the Buddha
found in early Buddhism, namely the dhammakaya, the ripakaya, and the
manomayakaya."”® Tt seems however that these terms encapsulate only simplistic ideas
and concepts which cannot be considered as a theory when compared to the
Abhidharma works of the Sarvastivada School. There are four passages in the Pali
Nikayas that refer directly to the term dhammakdya, and have been collected and
analysed by N. Dutt.”® In these passages, the term dhammakaya simply denotes the
teaching of the Buddha and has no philosophical contents whatsoever. We will return
to this topic in the fourth chapter. The only instance where both the physical body
(pittikaya) and the dhammakaya are mentioned is in the Samyuttanikaya where
Vakkali wished to see the Buddha in person. The explicit emphasis of the siitra is that
the Buddha advised Vakkali to learn and practise the Dharma rather than to see his
physical body. It was the Sarvastivadins who first formulated the two-body theory to

explain the concept of the Buddha.
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2. The Riipakaya

The concept of the riapakdya of the Sarvastivada school can be divided into two
aspects: its nature and its physical attributes. According to the Sarvastivadins, the
nature of the ripakaya is impure (asrava) while the physical attributes are best
described in a stock passage which frequently appears in the Vibhasa: “The Buddha
has thirty-two major marks as physical adornment and eighty minor marks as
ornaments, his body is golden in colour with a one-fathom halo radiating from it.”!
Thus, apart from the thirty-two major marks and the golden complexion found in
carly Buddhist sitras, the Sarvastivadins formulated another two sets of qualities and

added them to the ripakdya of the Buddha: the eighty minor marks and one-fathom

long rays.

1. On the Nature of the Riapakaya

The Sarvastivadins asserted the impurity of the Buddha’s ripakaya although they
attributed him a lot of physical qualities. According to the Vibhdsa, they affirmed it
for two reasons. “The ripakaya of the Buddha was born from dasrava, it is therefore
said to be impure, and as it can also cause @srava to rise in others, it is not pure.”*? In
order to support their assertion, the Sarvastivadins argued: “It is against the sitras that
the ripakaya is considered to be pure (andsrava). It is stated in the sitras that ‘the
fool as well as the wise one obtains the physical body with consciousness due to
ignorance and attachment’.” The Buddha was considered as one of the wise so his
body was a result of ignorance and attachment. Consequently his body was not pure.
If the physical body of the Buddha was pure without defilement, then women would
not love, Angulimalya would not hate, the Uruvilva Kasyapa brothers would not be
ignorant of, and the proud Brahman would not look down upon the Buddha. The
»24

rigpakdya must be impure since it causes greed, hatred, illusion and pride.

It is clear from this argument that the two reasons given by the Sarvastivadins in
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support of their concept of the impure ripakaya are: (1) it is born of dsrava, the result
of ignorance and attachment, and (2) it causes asrava to rise in others. In the context
of the first reason, the following problem arises. If the ripakdaya of the Buddha was
not pure and was the result of ignorance and attachment, then was the consciousness
of the Bodhisattva not pure when he descended from the Tusita heaven and entered
the womb of his mother? In the same Vibhdsd, however, it is said that the Bodhisattva
entered his mother’s womb during his last birth with correct thought, without
inverting thought and he likewise abided in the womb and was born.> The
Sarvastivadins put forward the following explanation to reconcile this contradiction.
They stated, “Right thought only means without inverted (viparita) thought and
without inverted recognition (adhimoksa), not the absence of ignorance. The
Bodhisattva also had love towards both his body and his parents when he took birth.
Question: if so, what is the difference between a Buddha and a sentient being?
Answer: an ordinary sentient being, when he obtains birth, does not think of father as
father and mother as mother. Therefore, the male hates his father while he breeds love
towards his mother. In other words, there arises inverted thought in the male to meet
the mother and in the female to meet the father. The Bodhisattva was different in that
he thought of father as father and mother as mother. (The Bodhisattva thought thus:)
‘depending on them I will get a body, will obtain the superior reward in Jambudvipa
and then attain anuttara-samyak-sambodhi by which I will benefit sentient beings.’
When this thought arose, he bred love towards his parents and thus was born.
Therefore, right thought means without inverted thought, not the absence of klesa.”?®
Thus the Sarvastivadins solved the problem in a logical manner.

With regard to the second reasoning that the riipakdya of the Buddha could cause
asrava in others to arise since it was not pure, the other schools inquired just how the
Tathagata had eliminated all the klesas and habitual forces (vasand) whilst still
impure.”” The Sarvastivadins explained that though the Buddha had eliminated all

asravas in himself, he could still cause dsravas in others.%® Although the Buddha
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could abide in non-quarrelling (arana), for the sake of sentient beings he did not
perpetually abide in it. He either consoled or praised or even scolded his disciples
according to their temperaments in order to guide them in the Dharma. They might
breed hatred, pride or greed as a result of the rebuke or praise, but they would have
planted the good seed within.*’ The argument put forward by the Sarvastivadins is
that out of compassion the Buddha “quarrelled” with others in order to save them. As
discussed in the first chapter, the Buddha probably had shown some kind of
indignation and appreciation during his lifetime. If this were to be the case, the

Sarvistivada argument would indeed be forceful.

2. Physical Attributes of the Ripakdaya

The physical attributes of the Buddha, as mentioned above, consist of four
categories: (1) the thirty-two major marks, (2) the eighty minor marks, (3) a golden
complexion and (4) a one-fathom halo. These four categories are also mentioned with
some variation in both the Milindapariha and its counterpart, the Chinese translation
of the *Nagasena Bhiksu Sitra®® The latter is very short when compared to the
former and corresponds only to the first part of the Milindapafiha from pp. 1 -- 89.3!
Scholars are of the opinion that the original First Part was first compiled in the first
century CE.** This would indicate that these physical attributes of the Buddha were
already formulated by the first century CE.

In order to trace the development of these four categories of physical attributes
of the Buddha, we must analyse the avadana literature which forms a special group of
texts narrating the past lives of the Buddha and his disciples. The Chinese translation
of the avadana texts can be divided into the following three groups according to the
categories of the Buddha attributes mentioned above. The first group includes the
satras that mention only the first two categories, namely the thirty-two major and
eighty minor marks. They are the *Madhyametyuktasiitra, the Dafangbianfobaoenjing,

the *Afitapratyutpannahetuphalasiitra, the *Mahalankarasitrasastra attributed to
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Asvaghosa, and the *4bhiniskramanasitra.™ Amongst these five texts, the first two
were translated between the end of the second and the beginning of the third century
CE.** The second group includes sifras that mention three categories of the Buddha
attributes: the first two plus the fourth, that of the light. They are the
*Caryanidanasitra, the * Parnamukhavadanasataka, the * Dharmapadavadanasiitra,
the *Karunapundarikasitra, the *Miilajatahrdayabhiimidhyanasitra, and the
*Samadattamaharajasitra.® The first two were translated between the end of the
second and the end of the third century CE. The only sifra that mentions the first two
and the golden complexion is the *Samantaprabhasasiitra, a version of the
Lalitavistara, which was translated by Dharmaraksa in 308.*® The third group
includes siifras that mention all four categories of the Buddha attributes. There are ten
such texts in all. The *Nidanacaryasiitra was the first to be translated at the end of the
second century CE. The majority of the pertinent texts were translated between the
third and the fourth century.”’

This brief survey suggests that the development of these four categories of the
physical attributes of the Buddha can be divided into at least three stages. The first
stage is the appearance of the thirty-two marks in the late strata of the Nikayas and the
Agamas. The second stage is the addition of the eighty minor marks to the list of the
Buddha’s physical attributes when the avaddina literature began to develop. The Palj
Apadana, which belongs to the Khuddakanikaya, the latest in its formation amongst
the five Nikayas, already mentions the term ‘eighty minor marks’.*® It is during the
third and last stage that the golden complexion and one-fathom halo were added to the
list, by the first century CE at the latest. The appearance of the Milindapaitha marks
the completion of the formulation of the four categories of the physical attributes of
the Buddha.

The four categories of the physical attributes of the Buddha were likely to have
originated in or at least have been closely associated with the Sarvastivada school.

After all the *Nagasena Bhiksu Siitra is closely related to, if not directly belonging to
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this school. There are several points in support of this assertion. First, the birthplace
of Nagasena was Kashmir, where the chief centre of the Sarvastivada was located
according to the Chinese translation mentioned above.* Second, according to N. Dutt,
Nagasena is referred to in the *Abhidharmakosavyakhya as piarvaka sthavira, a

1,49 Third, Dutt thinks that the original text was most

teacher of the Sarvastivada schoo
probably in Sanskrit. Other scholars such as Rhys Davids are also of a similar opinion
that the Milindapaiiha was a translation either from Sanskrit or some North Indian
Prakrit®" The Sarvastivadins were known to have used Sanskrit as their literary
language. Fourth, the names of places mentioned in the *Nagasena Bhiksu Siitra
suggest that the original text was probably compiled in Northwest India, the
stronghold of the Sarvastivada school. For instance, Sagala, or Se-jian in Chinese, is
identified as Sialkot in West India.® Fifth, King Milinda/Menander, the main
interlocutor of the dialogues, flourished in Northwest India. One may thus conclude
that it was the Sarvastivadins who first formulated these four categories of attributes
as the physical marks of the Buddha. These four categories have become a codified
list, formulated in stock phrases to describe the physical qualities of the Buddha in

many later works such as the Vibhasa. Even the Maha@yanists adopted them in their

literature. The following is an analysis of these physical attributes of the Buddha.

(1) The Thirty-two Major Marks

On the basis of the thirty-two marks in early Buddhism, the Sarvastivadins
developed the idea further, making the ripakdya physically perfect in every aspect.
For instance, the complexion of the Buddha’s body, which is explained as having the
colour of gold in the Dighanikdya, is not in itself novel. But the Sarvastivadins
interpreted it as a superhuman quality. For them the glory of the Buddha’s bodily
golden rays exceeded all worldly golden light and surpassed even the light of the
Paranirmitavasavartin, the highest heaven in the world of desire. The skin of the

Buddha is said to be so delicately smooth that no dust cleaves to his body. This is
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further interpreted to imply that even if the Buddha walks on a dust mountain with a
strong wind blowing, no dust would cleave to his body or feet. The Sarvastivadins
explained that the Buddha’s superior and supremely keen taste was a result of the
purity of his tongue so that all kinds of food became delicious when they came into
contact with it. The mark of Brahma’s voice, which is described in the sifras as
corresponding to the voice of the karavinka bird, is explained as the result of a
wonderful element in the throat of the Buddha that makes him speak with a pleasant,
elegant and harmonious voice.* These examples show that the Sarvastivadins
developed the thirty-two major marks and attributed superhuman qualities to the
Buddha that are not found in early Buddhist literature although they insisted on the
impurity of the riapakaya.

The Sarvastivadins, according to the Vibhasa, even attempted to explain the
merits required for the achievement of the thirty-two major marks, but they had
different opinions among themselves.* Some said that they are caused by one
thought but have to be completed with many thoughts. Others said that they are
caused by thirty-two respective thoughts such as one causing flat soles and another
providing for the appearance of a protuberance on top of the head. Thus the thirty-two
major marks are caused by thirty-two respective thoughts and the completion of each
mark requires a substantial accumulation of virtuous karma. There are different
opinions with regard to which one of the thirty-two major marks was first manifested
on Sakyamuni. Some were of the opinion that the mark of the flat soles was caused
first in order for other marks to follow. Still others thought that the mark of blue eyes
was the first because the Buddha observed the world with such eyes. As we have
already noticed the lists of thirty-two marks in most sifras begin with ‘the flat soles’,
and it is only in a few biographical sitras such as the *Kumarakusalaphalanidina-
siitra, the * Vaipulyamahavyithasiitra, and the Chinese translation of the Lalitavistara
that the list starts with the crown protuberance. The first theory was likely to have

been based on the early siitras that usually begin with the mark of the flat soles.




41

The Sarvastivadins further explained that each of the thirty-two major marks is
the outcome of one hundred merits, which is the same as one hundred thoughts.** The
Bodhisattva would initially have fifty thoughts to make the physical body pure,
providing the conditions for a mahapurusa mark to rise. Then he would need one
thought to initiate the process and a further fifty thoughts to complete one mark. The
same process is tepeated for the other thirty-one marks. Thus each of the Buddha’s
bodily marks was endowed with one hundred merits.

With regard to the fifty thoughts, opinions were divided again amongst the
Sarvastivadins. Some explained that there are five thoughts for each of the ten
kusalakarmas: (1) the thought not to kill, (2) the thought of exhortation, (3) the
thought of praise, (4) the thought of enjoyment of other people’s good deeds and (5)
the thought of one’s good deeds for bodhi. But others interpreted the five thoughts for
each of the ten kusalakarmas differently as lower, medium, upper, superior and
highest thoughts. Still others interpreted it in the following way: (1) the thought of
purity by prayoga, (2) the thought of fundamental purity, (3) the thought of purity
arising subsequently, (4) the thought not harmed by investigation (vitarka) and (5) the
thought associated with mindfulness.

With regard to the quantity of one’s merit the authors of the Vibhasa, after a
review of various opinions, explain that the merit of the Buddha is immeasurable.
This is due to the fact as a bodhisattva he practiced the paramitas for three
asamkhyeyakalpas. 1t is only Buddhas who acquire such great quantities of merit that
comprise the one hundred merits required for gaining one mahapurusa mark. Thus
each of the thirty-two major marks is endowed with one hundred merits.

It is interesting to note that in their commentaries, the Theravadins maintain that
the Buddha’s mark of one hundred merits (satapuiifialakkhana) was a separate issue.*®
It is explained in the commentary to the Buddhavamsa:

“The mark of a hundred merits means that if all beings in the endless Cakkavalas

were each to perform one meritorious deed a hundred times, the Bodhisatta was born,
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having by himself performed a hundredfold all the deeds done by all these beings.
Therefore, he is referred to as having the mark of a hundred merits. But ‘some’ say
that each mark is produced for every hundred meritorious deeds. Considering that
‘anyone may become a Buddha® [this interpretation] is rejected in the
commentaries.”"’

Here, the mark of a hundred merits means countless merits performed by the
Buddha in the past as a Bodhisattva. However, the sentence “ ‘some’ say that each
mark is produced for every hundred meritorious deeds” coincides with the
Sarvastivada explanation with which the Theravadins appear to disagree. Comparing
the two explanations given by the two schools on the one hundred merits, that of the
Theravada is not clear because it is ambiguous as to whether the mark of a hundred
merits refers to all the merits done by the Buddha as a Bodhisattva or only a part of
them. The Sarvastivada explanation appears more logical and intuitive, since for each
mark the Buddha performed one hundred merits. It may be possible that the
Theravadins have been heavily influenced by the Sarvastivada interpretation.

The merits required for these marks, according to the Sarvastivada, are
completed in the last hundred mahakalpas. 1t is stated in the Vibhasa: “How long does
it take to complete the maturation of the marks? Answer: it usually takes one hundred
mahdkalpas, but Sakyamuni bodhisattva took only ninety-one due to his industrious
work.”® These one hundred mahakalpas came after the completion of the third
asamkhyeyakalpa, when the bodhisattva was destined to become a Buddha, and
during this period of time, the bodhisattva practiced only for the purpose of the
completion of the marks.*

According to tradition, the cakravartin king also has the thirty-two major marks
on his body. Then what is the difference between the Buddha’s marks and those of the
cakravartin? The Sarvastivadins explained that the marks of the Buddha are superior
in six ways: (1) magnificent, (2) distinct, (3) complete, (4) in the proper place, (5) in

accordance with superior wisdom, (6) in accordance with the destruction of klesa.>°
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(2) The Eighty Minor Marks

The eighty minor marks (asiti-anuvyafijanani) of the Buddha, which are not
found in early Buddhism, are probably another development of the Sarvastivadins. A
careful analysis of the eighty items shows that they are not new creations, but a much
more detailed physical description of the Buddha on the basis of the thirty-two major
marks. The following table is a comparison of the similarities between the
Mahapurusalaksana and the astti-anuvyarijanani.

Table I, Comparison of the Mahapurusalaksana and the asiti-anuvyaiijanani *'

Mahapurisalakkhana asiti-anuvyaijanani
1. he has well-planted feet 10. even feet,
(suppatitthipada),

2. his palms and soles are marked with  [43. fine hand lines, 44. deep hand lines, 45.
wheels (hetthapadatalesu cakkani jatani), |long hand lines, 80. the palms and soles
marked with §1Tvatsa, svastika, nadyavarta,
and lalita symbols

3. he has projecting heels (dyatapanhi),
4. he has long fingers and toes 1. finger-nails of copper colour, 2. smooth
(dighangulf), finger-nails, 3. prominent finger-nails, 4.
rounded finger-nails, 5. slender fingers, 6.
well developed fingers,

5. he has soft and tender hands and feet |42, delicate hands like cotton,
(mudutalunahatthapada),

6. he has webbed hands and feet
(jalahatthapada),

7. he has prominent ankles (ussanpada), |7. concealed veins, 8. unknotted veins,
9. concealed ankles,

8. his legs are like an antelope’s
(enijangha),

9. standing and without bending he can
touch his knees with either hand
(thatakova anonamanto ubhohi hattehi
jannukani parimasati),

10. his male organ is concealed in a 24. sex organ complete,
sheath (kosohitavatthaguhya),

11. his complexion is like the colour of
gold (suvannavanna),

12. his skin is so delicately smooth that
no dust cleaves to  his body
(sukhumachavi),

13. the hairs of his body grow singly, one
to each pore (ekekaloma),
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14. the hairs of his body turn upwards,
curling to the right (uddhaggaloma),

15. his body grows straight
(brahmujjugatta),

18. rounded body, 19. smooth body, 20.
regular body, 21. pure body, 22. tender
body, 23. stainless body,

16. he has seven protuberances
(sattussada),

41. body free from freckles and black
spots,

17. the upper part of his body is like that
of a lion (sthapubbaddhakaya),

27. youthful body, 28. energetic body, 29.
lofty body, 30. well-composed body,

18. there is no indentation between his
shoulders (citantaramsa),

25. body has broad and graceful limbs,

19. his proportions have the symmetry of]
the banyan tree (nigrodhaparimandala),

31. well-proportioned limbs and their parts,

20. his bust is equally rounded
(samavattakkhandha),

33. rounded sides of the body, 34. smooth
sides of the body, 35. not bulging sides of
the body,

21. his taste is supremely acute
(rasagghasaggi),

22. his jaw is like a lion’s (sthahanu),

23. he has forty teeth (cattalisadanta),

24. his teeth are equal (samadanta),

53.rounded canine teeth, 54. sharp canine
teeth, 57. regular canine teeth,

25. his teeth are closely set|56. even canine teeth,
(avivaradanta),

26. his white teeth are lustrous 55. white canine teeth,
(susukkadatha),

27. his tongue is long and slender
(pahiita-jivha),

46. not too enlongated mouth, 47. the
mouth resembling the bimba (fruit), 48.
pliable tongue, 49. slender tongue, 50. red
tongue,

28. he has a divine voice like the
karavinka bird (brahmasvara),

51. voice of a roaring elephant or
thundering clouds, 52. articulate, attractive
and gentle speech,

29. his eyes are blue-black

(abhinilanetta),

32. clear and pure sight,

30. he has the eye-lashes like those of a
cow {gopakhuma),

60. clear eyes, 61.large eyes, 62. thick
eyelashes, 63. (the white and dark section
of) the eyes beautifully (contrast) like the
petals of a white and dark lotus, 64. long
eyebrows, 65. soft eyebrows, 66, even
eyebrows, 67. smooth eyebrows,

31. between the eyebrows is a hairy mole,
white and like soft cotton down (unna),

32. there is a protuberance on his head
(unhisasisa).

11. gait of a lion, 12. gait of an elephant,
13. gait of swan, 14. gait of a bull, 15. gait
of swaying towards the right, 16. pleasing
gait, 17, steady gait,
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36. slim abdomen, 37. deep navel, 38.
clockwise coiled navel,

58. prominent nose, 59. Neat nose,

68. thick and long ears, 69. even ears,
70.unimpaired hearing,

71. well-formed forehead, 72. broad
forehead, 73. well-developed head, 77.
undishevelled/untousled head,

74. black hair like that of the black bee, 75.
thick hair, 76. soft hair, 78. pliable hair, 79.
fragrant hair,

26. even pace, 39. agreeable in all respects,
40. pure conduct,

From the above table, it is clear that most of the items in the list of the eighty
minor marks are related to the thirty-two major marks. So the eighty minor marks are
nothing but a detailed description of the Buddha’s bodily features. A question is put
forward in the Vibhasa as to where the eighty minor marks are to be found.* The
Sarvastivadins explained that they are amongst the major marks, but not mixed with
them, just as the flowers in the forest make the trees distinctive. This argument also
suggests that other schools did not agree with the Sarvastivadins with regard to the
eighty minor marks. However, these attributes became significant at a later period and
were accepted by the remaining Buddhist traditions such as Mahayana and Theravada.

The list of the eighty minor marks is found neither in the Nikayas nor in the
Agamas. However, the term “eighty minor marks” is mentioned in the Chinese
translation of the Mahaparinirvanasiitra of the * Dirghdgama, and the *Asokasiitra of
the *Samyuktagama.> Tt is clear that the term ‘eighty minor marks’ is a later
interpolation in the Mahaparinirvanasiitra in the *Dirghdagama, because it is not
mentioned in either the Pali version or in the other three independent Chinese
translations of the sitra>® The *Asokasitra was obviously later inserted into the
*Samyuktagama because, first, the entire sitra talks about King Asoka, and secondly,
there are two similar independent works in the Taisho Tripitaka which are later works:
the *Asokasiitra and the Biography of Asoka. Therefore, the eighty minor marks were

not originally in both the *Dirghagama and the *Samyuktagama, but had been added
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later in the course of transmission. There is no mention of the term in the
*Madhyamagama. Amongst the four Agamas, only the Ekottara contains the term
‘eighty minor marks’ thirteen times but without enumerating the eighty items.> In
some places, the Ekottara also mentions the golden complexion and the light apart
from the terms ‘thirty-two major’ and ‘eighty minor marks’.>® This text had been
revised by the early schools and, according to some scholars such as Yinshun, was
even influenced by Mah#yana teachings.”’ Yinshun provides us with two pieces of
textual evidence. First, in the Introductory Chapter of the Chinese *Ekottaragama, it
says, “The Bhagavan delivered the Dharma in various ways, while the bodhisattvas
made up their minds to learn the Mahayana.”>® Second, it is said in Chapter XVIII:
“Sariputra, the Tathdgata says that there are four unfathomable things which the
Hinayanists do not understand.””® The term ‘cighty minor marks’, therefore, was
probably interpolated into the original version of the Ekottara by the transmitters
according to the teaching of their own school after the split of Buddhism into different
schools. This is because the term ‘eighty minor marks’ is not found in the four Pali
Nikayas.

The earliest presence of the term °‘eighty minor marks’ is found in the Pali
Apadana and the first part of the Milindapaiiha discussed above.”® The more frequent
appearance of the term is in biographical sifras of the Buddha as well as in the
Mahayana sifras and treatises. The first ever list fully listed the eighty minor marks is
found in two biographical sitras of the Buddha. They are the *Abhiniskramanasiitra,
which was translated into Chinese by Jianagupta in 587 CE, and the
*Vaipulyamahavyithasittra, which is a translation of the Lalitavistara made by
Divikara in 683 CE.®' Although the term “eighty minor marks” is mentioned once in
another early Chinese translation of the Lalitavistara, entitled the *Samantaprabhasa-
sitra, made by Dharmaraksa in 308 CE, the eighty items are not given.®* The list of
eighty items is also found in the Sanskrit version of the Lalitavistara. It is possible

that later the list had been inserted into both the *Vaipulyamahavyiihasiitra and the
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Sanskrit version of the Lalitavistara, which had perhaps been revised by the
Mahayanists since the title uses the word vaipulya.

The *Abhiniskramanasiitra is the most comprehensive biography of the Buddha
available to us. H. Nakamura is of the opinion that this work was transmitted by the
Dharmaguptaka School.> However, at the end of the text it is said that the
Mahasamghikas named it the Great Matter (Mahavastu); the Sarvastivadins called it
the Great Adornment (Mahdvyitha or Lalitavistara); the Kasyapiyas entitled it the
Buddha’s Former Nidana or Avadana; the Dharmaguptakas called it Sakyamuni’s
Former Practice (Buddhacarita) and the Mahidasakas named it the Root of
Vinayapitaka (Vinayapitakamila).®* The text itself also mentions the opinions of
different schools on certain issues. So it seems that this work did not belong to any
patticular school mentioned in the sitra, but was shared by all with some variations
on minor points. Apart from this, the *Abhiniskramanasitra displays many
Mahayanistic elements. First, it mentions Vairocana Buddha at the beginning.®® It
further mentions skilful means (upayakausalya) as a method by which one teaches
sentient beings by manifesting in various respect-inspiring images according to the
inclinations of different beings and by which one achieves the dharma of all
Buddhas.®® We are inclined to think that this work was shared by most early Indian
Buddhist schools and later revised by the Mahayanists or the Mahasamghika-
Mahayanists.

In the Theravada tradition, the list of eighty items is only found in the
sub-commentaries such as the Milindapaiihatikd and the Jinalankaratika (or
Jinalarkaravanpana).®” T. Endo, who has made a study of the concept of the Buddha
in the Pali commentaries, is of the opinion that the Theravadins adopted the concept
of astti-anuvyaiijanani from another early Buddhist school and later adopted the list in
its entirety.’® This Buddhist school is perhaps none other than the Sarvastivada.

From the above investigation of the eighty minor marks, it seems that the term

appears in the Buddhist literature quite early, but the list of eighty items is frequently
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mentioned in biographical sitras of the Buddha, which display certain Mahayana
elements. It is mentioned in the MPPS that the Sarvastivadins believed in the eighty
minor marks.® If the eighty minor marks had been originated by the Mahayanists,
then the Sarvastivadins would probably not have accepted them as they completely
repudiated the Mahayana teachings.” The eighty minor marks must closely be
related to the Sarvastivada school. This is also supported by our analysis of the
*Nagasena Bhiksu Sitra as discussed above. It was probably the Sarvastiviadins who
created the eighty minor marks on the basis of the thirty-two major marks, and
subsequently they became very significant. It was then the Mahéayénists as well as the

Theravadins who adopted and incorporated them into their attributes of the Buddha.

(3) The Golden Complexion

The golden complexion is one of the thirty-two major marks. From our
examination of the siifras and commentaries, we have no clue why this one is taken
out and listed independently as one of the four categories of the physical attributes of
the Buddha. Perhaps we may surmise that this is singled out from the thirty-two
marks as a most easily visible sign. As we have seen, much importance was
attached to it, and the golden rays radiating from the complexion exceeded all golden

lights and the skin of the Buddha was so smooth that no dust cleaved to his body.

(4) The One-Fathom Halo

The earliest appearance of the term ‘one-fathom halo’ is found in the
Buddhavamsa and the Vimanavatthu of the Khuddakanikaya."' However, the term is
considered post-canonical.”? According to the Vibhasa, the Sarvastivadins named the
one-fathom halo ‘superior light’.”® The reasons are given in the Vibhasa as follows.
First, the Buddha has a perpetually radiating light from his body. Unlike other kinds
of light that are not steadfast, this light is always there so it is named ‘superior light’.

Second, there is a one-fathom halo around the body of the Buddha so no dust and
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insects can approach him. Third, the Buddha has three kinds of light that outshine all
other kinds of light. They are: (1) the bodily golden light which outshines mountains
of gold, (2) the white light of the Buddha’s teeth which outshines mountains of snow
and (3) the all-pervading pure light of the Buddha’s wisdom which destroys all
heretical theories. All other kinds of light disappear when they encounter these three
kinds of light. Thus it is named superior light.”

This attribute originally is not found in the list of the thirty-two marks in the
Nikayas and the Agamas, but later it appears as one of them in the biographical sitras
such as the *Atitapratyutpannahetuphalasitra, and the *Samadattamahardjasitra.”
It is also found in the list in the *Sarighabhedavastu of the *Miilasarvastivada Vinaya
and many Mahdyana sitras such as the *Prajaaparamita.” However, according to
the Vibhasa, the Sarvastivada considered this attribute as a separate quality of the
Buddha. The compilers of the Fibhasa commented on this issue and said that although
it does not belong to the thirty-two marks, all the Buddhas have a superior light with a
one-fathom halo that radiates from their bodies at all times.””

Apart from the one-fathom halo, the Buddhavamsa also mentions that the
Buddha had a hundred rays (Satarasmi) of six colours radiating from his body.”® The
commentaries such as the Saratthappakasint further explain the rays of the Buddha in
detail, saying that they emanate from six parts of the Buddha’s body: the front, the
back, the right and left hands, the hairs of the head, and the flat part of his soles.”
However, this attribute is not included in the list of the thirty-two major marks in the
Theravada tradition.

It is significant that along the same line of thought, the authors of the
* Prajiiaparamitasiitras further developed it as a supreme attribute of the Buddha. It is
said in the *Prajiiaparamitasitras that before the Buddha started to preach, he first
emitted rays from all parts of his body, including the pores of his hairs, the supreme
light, which illuminated three thousand great world systems. Those who encounter

such light would attain full enlightenment.*® Then the Mahayénists made the supreme
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light as a special attribute of the Buddha. This will be discussed in the seventh

chapter.

(5) Other Physical Attributes

Adorned with all these attributes and qualities, the physical body of the Buddha
is perfect according to the Sarvastivadins. No one could have meditated upon the
uncleanness of the human body when observing the physical body of the Buddha,
because the external appearance of the ripakdya of the Buddha was so clear, bright
and subtle that one could not become disgusted.®' There was no scar on the ripakaya
even after Devadatta injured the Buddha’s feet, because of the merit accumulated in
numerous kalpas of the pas’c.82

The Sarvastivadins also maintained that the Buddha had immeasurable physical
strength like Nardyana, the hero of divine power, in spite of their view that the
Buddha was a human being.® Regarding the strength of Nérdlyana, it is stated in the
Vibhasa after quoting contending opinions that in fact it is limitless like mental
strength. However, the physical strength of the Buddha reached its height at the age of
twenty-five and remained so until the age of fifty, after which it gradually declined. In
the Agamas we find an independent siitra entitled the Siitra oﬁ the Wrestlers Who
Were Trying to Move a Mountain, which describes the immeasurable physical strength
of the Buddha in the same way as it is described in the Vibhasa.®* Though this satra
may have been compiled quite late, it nevertheless suggests that the Sarvastivadins
had made their statement on the basis of the sitras. However, other schools such as
the Mahasamghikas maintained that the physical strength of the Buddha had never
decreased, not unlike his mental strength. The Sarvastivadins maintained that it is
only the strength of the dharmakaya that does not decrease, while the physical
strength of the rapakdaya decreases because the heterogeneous effects produced by
heterogeneous causes (vipaka-phala) of karma decrease. The rapakaya will come to

an end when the vipdka-phala is exhausted.® Therefore, the Sarvastividins
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considered that harming the physical body of the Buddha is only the second among
the five grave sins while splitting the Samgha is counted as the first because all
Buddhas respect the dharmakaya. Shedding the blood of the Buddha is only harming
the ripakaya while causing a schism within the Samgha is seen as the destruction of

the dharmakaya.t®

3. The Dharmakaya

The notion of the dharmakdya, which in early Buddhism means the teaching of
the Buddha in general, was interpreted by the Sarvastivada as consisting of the
eighteen exclusive dharmas (avenika). They are the ten powers, the four kinds of
intrepidity, the three foundations of mindfulness, and great compassion, which are the
fruits of the immeasurable merit accumulated during three asamkhyeyakalpas. These
qualities are explained in detail in the Fibhasa as being the mental strength of the
Buddha.*” The origins of these qualities of the Buddha are quite early and are traced
in both the Pali Mahdasihanadasutta and the Chinese Agamas.

The earliest development of the concept of the dharmakaya is perhaps revealed
in the first Chinese translation of the three Vibhasds as discussed at the beginning of
this chapter. It is stated in the Vibhdsa, “The siitras delivered by the Buddha state that
there are eighty thousand dharmakayas. Question: what quantifies the dharmakaya?
According to one theory, one siifra is considered a dharmakdya and such a kaya is
counted as the measurement (of a dharmakdya). Thus, the same measurement should
apply to all the eighty thousand. According to another theory, the sitras state that
mental concentration is a form of measure of a dharmakaya. For instance, the sitras
speak of the prahanani, rddhipdadas, indriyas, balas, bodhyanganis and margas. Each
of these is considered as a form of measurement of a dharmakaya. Thus it adds up to
eighty thousand. But the counters (of words) say that eight words make a sentence

and thirty-two syllables consist of a sloka.

Five hundred thousand, again five thousand (slokas).
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Five hundred thousand and five thousand (slokas) are the quantity of a
dharmakaya.”™

This account suggests that in the earliest stage, probably before Sarvastivada
development, there existed many different theories concerning the concept of the
dharmakaya. In the Nikdyas and the Agamas, it is only stated that he who sees the
dharmakdya sees the Buddha. It is likely that the immediate disciples of the Buddha
understood the precise meaning of the term .dharmakdya as the teachings of the
Buddha. However, later followers took it literally as the scripture that contains his
teachings and disputed the quantification of the dharmakaya. On this matter, the
Sarvastivadins differed and stated that the eighty thousand dharmakayas mentioned in
the sitras are all in the five skandhas of sia, samadhi, prajid, vimukti and
vimukti-jiiana-darsana. They were thus held to constitute the five divisions of the
dharmakiya.® Sometimes the Sarvastivadins also explained the dharmakaya as
consisting of three divisions: §tla, samddhi, and pmjﬁd.go This is perhaps the early
phase of the Sarvastivada concept of the dharmakdya, and based on this, they finally
developed the eighteen exclusive dharmas.

The question of the eighteen exclusive dharmas of the Buddha is a complicated
issue because there are two lists, one pertaining to the Hinayana (mainly the
Sarvastivada) and the other to the Mahayana. The Sarvastivada list is a collection of
attributes of the Buddha taken from the early sitras. The ten powers and the four
kinds of intrepidity are found in the Mahdasthanddasutta of the Majjhimanikaya as
well as in the Chinese translations of the Dirgha, Samyukta and *Ekottaragamas.”
The three foundations of mindfulness are mentioned in the Salayatanavibharigasuita
of the Majjhimanikaya as well as in the corresponding Chinese translation in the
*Madhyamagama,® while compassion is mentioned in numerous places. The
Mahayana list of the eighteen exclusive dharmas is completely different from the
93

above.

Let us first clarify the term “eighteen exclusive dharmas” before proceeding to a
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detailed discussion of its contents. The term is never mentioned in the Nikdyas and the
Agamas. It is only found in an independent translation of the *Brahmayuhsitra of the
*Madhyamagama. °* A comparison of the independent translation of the
*Brahmayuhsiitra and its counterpart in the *Madhyamdgama shows that the term
was interpolated into the sifra later because there is no mention of such a term in the
original version of the Agama. The independent siifra contains two stock passages
which are not found in its counterpart: “the thirty-two major marks and the eighty
minor marks of the Buddha” and “the ten powers, the four kinds of intrepidity and the
eighteen exclusive dharmas®,

We can see that firstly, these stock passages often appear in the post canonical
literature, but never in the early sitras. Secondly, apart from the term “eighteen
exclusive dharmas”, the term “eighty minor marks” is never mentioned in the Nikayas
and the Agamas, but is often found in later works as we have already seen. Thirdly,
apart from the above evidence, the independent translation also mentions that a
five-coloured light comes out from the mouth of the Buddha, circles his body three
times and then returns into his mouth. This attribute of the Buddha is also not
mentioned in its counterpart in the *Madhyamagama. Therefore, it is probable that the
term “eighteen exclusive dharmas™ was interpolated into the independent siizra when
the sitra was taken out from the *Madhyamagama and independently transmitted.
However, the transmitters of the *Madhyamagama were faithful to their tradition and
had kept it relatively uncorrupted even though the *Madhyamagama was translated
into Chinese a century after the independent siitra. Therefore, the *Brahmayuhsitra
in the *Madhyamagama mentions neither the term “eighteen exclusive dharmas” nor
the term “eighty minor marks”. It is only in the independent translation of it that the
term “eighteen exclusive dharmas™ is mentioned.

The term “eighteen exclusive dharmas” is also mentioned in three of the
biographical siitras of the Buddha, but scholars are unsure as to which list it refers to

although an analysis suggests that these three siitras are either influenced by or belong
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to the Mahayana. These three biographical sifras are the Dafangbianfobaoenjing
(Siatra of the Great Skilful Means [mahad-upaya] by Which the Buddha Recompenses
the Favour [of his parents]), the *Mahayanamahakarunapundarikasiitra and the
*Vaipulyamahavyihasitra. Judging from the titles, they are all Mahayana sifras since
the terms such as maha-upaya and vaipulya are Mahayanistic. They further mention
names of Mahayana bodhisattvas such as Avalokitesvara and Mafijusri.”® Since they
are Mahdyana sifras, it can be inferred that the eighteen exclusive dharmas
mentioned are those of the Mahayana tradition.

T. Endo is of the opinion that the Theravadins were the first to formulate the
eighteen exclusive dharmas, which roughly correspond to the Mahayana list.”® The
date of the first appearance of the term was between the end of the first and second
centuries CE, as the term atthadasabuddhadhamma is mentioned twice for the first
time in the second part of the Milindapariha. According to K. Mizuno, the second part
of the Milindapariha from page 89 to the end was composed in Sri Lanka after the end
of the first century CE.”” But T. Endo thinks the so-called Mahayana list came into
being first.

There are two problems concerning the term afthadasabuddhadhamma in the
Milindapaiiha. First, it is not clear whether the term refers to the Hinayana list or to
that of the Mahayana. Second, the date of the composition of the second portion of the
Milindapaiiha is controversial, and some scholars such as H. Nakamura are of the
opinion that it was completed between 250 CE and the time of Buddhaghosa, as T.
Endo also indicates.”® The earliest list of the eighteen dharmas of the Theravada is
found only in Buddhaghosa’s commentary on the Dighanikdya, but this list never
became the standard.” It is the list found in Dhammapala’s sub-commentary of the
Dighanikaya, a work of the sixth or seventh century CE, that became standard.

We think that the Hinayana list of the Sarvastivadins may have come into being
first. There are some pieces of evidence to support this assertion. Firstly, the

Sarvastivada list of the eighteen exclusive dharmas is mentioned in all three versions
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of the Chinese translation of the Vibhasa as discussed above. The original version of
the Vibhasa, according to Yinshun, may have been composed in the second century
CE, after king Kaniska and before the composition of the MPPS.'® This brings the
date of the Sarvastivada list closer to that of the Theravada school if we accept Endo’s
assertion. Secondly, neither the term “eighteen exclusive dharmas” nor the Mahayana
list is mentioned in the early Chinese translations of the * Prajiiaparamitasiitras such
as the *Astasahasrika, and two versions of the *Paficavimsatisahasrika: the
Fangguang and the Guangzan. The full Mahayana list is mentioned in both
translations of Kumarajiva and Xuanzang of the * Prajiaparamitasitras.’” Therefore,
the Mahayana list must have been introduced into the *Prajiaparamitasiitras later.
The Mahayana list must have come into being probably in the third or the fourth
century CE as the *Astasahasrika was translated in the second century CE and
Kumarajiva made his translation at the beginning of the fifth century. Thirdly, the
Sarvastivada list of the eighteen exclusive dharmas, as discussed above, was not a
new creation, but only a collection taken from early siifras. This was a natural
development that occurred when the Sarvastivadins analysed the teachings of the
Buddha in the early sitras, while the items in the Mahayana list represent a further
development. The author of the MPPS argues that while the eighteen dharmas of the
Sarvastivadins are not exclusive to the Buddha, but are shared with pratyekabuddhas
and arhants, the Mahayana list of the dharmas is exclusive to the Buddha.'®?
Therefore, it was most probably the Sarvastivadins who first collected the eighteen
items from the early si@fras and named the collection as the “eighteen exclusive
dharmas”. The term atthdadasabuddhadhamma in the Milindapaiiha may not refer to
the Mahayana list but to the Sarvastivada list. The Mahayanists created another list of
cighteen exclusive dharmas of the Buddha because they did not agree with the
Sarvastivadins. They argued that the eighteen dharmas of the Sarvastivadins are not

exclusive to the Buddhas but shared with other liberated beings. According to Har

Dayal, this occurred in the third century CE.'®
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Now let us examine the four categories of the eighteen exclusive dharmas as

discussed in the Vibhasa.'™

1. The Ten Powers

The essence of the ten powers is explained as wisdom because the mental power
of the Buddha is wisdom.'® They are called powers because they are
non-succumbing, non-yielding, indestructible, non-destroying, unchangeable,
non-submissive, but are all enlightening, endurable, strong, superior, and can
overpower others. Therefore, though the pratyekabuddhas and the sravakas also have
the eighth and the ninth knowledges, these are not named powers because they do not
have the above characteristics. Twenty different aspects of the ten powers are
explained in detail in the Vibhasa.'® This explanation suggests that probably by the
third century CE, the Sarvastivada Abhidharmikas had already become extremely

meticulous.

2. The Four Kinds of Intrepidity

The four kinds of intrepidity also have wisdom as their essence because the first
intrepidity corresponds to the first power, the second to the tenth power, the third to
the second power, and the fourth to the seventh power.'”” They are named intrepidity
because they are non-timid, non-terrified, non-collapsible, but brave, stable, purified
and white in the sense of being pure. The twenty-one aspects are explained again in
detail in the Vibhasa in relation to the four kinds of intrepidity.'*®

If the ten powers and the four kinds of intrepidity all have wisdom as their
essence, then what is the difference between them? The Sarvastividins explained that
each intrepidity has ten powers and each power also has the four kinds of intrepidity
so that it makes forty powers and forty kinds of intrepidity. However, they are

different in that the qualities such as strength, stability, wisdom, invincibility are

powers, while the qualities such as bravery, eloquence, fearlessness, or their effects
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are intrepidity.'?

3. The Three Foundations of Mindfulness

The three foundations of mindfulness are (1) when his disciples listen, accept,
and practise his teaching unanimously and respectfully, the Tathdgata experiences
neither joy nor satisfaction, but remains indifferent instead, in full mindfulness and
awareness. (2) When his disciples do not respect, do not hear, do not accept, and do
not practice his teaching unanimously, the Tathagata does not experience displeasure
nor impatience, but remains indifferent, in full mindfulness and awareness. (3) When
some of his disciples hear, accept, and practise his teaching respectfully, while others
do not hear, do not accept and do not practise his teaching, the Buddha does not
experience joy or displeasure but remains indifferent, in full mindfulness and
awareness. These three foundations of mindfulness are also included in the first of the
ten powers because the Buddha understands the inclinations of beings, has eliminated

hatred and attachment, and has achieved the practice of emptiness (sanyata).''®

4. The Great Compassion

The term “great compassion” (mahakaruna) was most probably first introduced
by the Sarvastivadins so that the compassion of the Buddha could be distinguished
from ordinary compassion. The *Abhidharmakosabhasya (Kosa) of Vasubandhu
speaks of five reasons as to why the compassion of the Buddha is termed “great
compassion”, but both the *Abhidharma(pitaka)prakaranasasanasastra and the
*Abhidharmanydayanusarasastra of Sanghabhadra list four more reasons in addition
to the five standard reasons given in the former text by other Sarvastivada teachers.'"!
However, Sanghabhiiti’s translation of the Vibhdsa, which is the earliest, gives seven
reasons, while Buddhavarma’s translation, which is the second, and Xuanzang’s
translation, which is the latest and longest, give nine similar reasons.''? The

following is a comparative table of the reasons given in the above texts.
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Table II, Comparison of the reasons for the establishment of Mahakaruna

Kosa of Two treatises of | The Vibhasa of The Vibhdsa of Xuanzang
Vasubandhu |Sanghabhadra |Sanghabhiti

1) By reason|1) The same as |1) By reason of its 4) By reason of its cultivation,
of its factor |left column. cultivation, it is the it is achieved through the
(sambhara); Buddha who makes  |practice of making offerings,
it is Others: It is offerings with his most |the practice of observing
produced in |produced by the [precious things, not  [precepts, the practice of

fact by a great treasure ofllike a §ravaka who tolerance, the practice of
great merit. It is makes one offering to |energy, the practice of

provision of |obtained one person or a meditation, and the practice of
meritand  |through great |pratyekabuddha who |wisdom. It is not like the
knowledge. |endeavour makes several sravakas and pratyekabuddhas
(prayoga). offerings. who achieved small fruit by
3) By reason of its practising offering once or by
great skill in means, it |observing precepts for a night
is achieved through or by meditating on a verse of
practising hundreds four lines.
and thousands of 5) By reason of its earnest
austerities in three endeavour (prayoga), it is
asamkhyeya kalpas,  |achieved through practising
not like the sravakas  |[hundreds and thousands of
such as Saripiitra, who |austerities in three asamkhyeya
achieved bodhi by kalpas, not like the sravakas
practising earnestly for |who achieved bodhi by
sixty kalpas only and  |practising earnestly for only
the pratyekabuddhas  |sixty kalpas and the
who achieved bodhi by |pratyekabuddhas who achieved
practising earnestly for |bodhi by practising earnestly
a hundred kalpas. for a hundred kalpas.'*®
2) By reason|2) The same as |5) By reason of its 1) By reason of its eliminating
of its left column. saving beings from the |grievous suffering, it eliminates

aspects, of
the modality
under which
it grasps
things: it
considers
things as
painful by
reason of
the threefold
suffering.

Others: It can
eliminate the
grievous
suffering of
sentient beings.

chasm, the Buddha, for
example, saves beings
from the parica gataya.

suffering of the beings in hell,
hungry ghosts and animals by
taking them out of hell and
giving them the happiness of
human beings and gods.

2) By reason of its eliminating
kleSa, it takes sentient beings
out of the mire of klesa and
leads them to the path of the
fruit of the saint.

7) By reason of its abandoning
great happiness and saving
people from suffering, it is by
great compassion that the
Tathagata abandons the
unlimited, superior happiness
and saves beings from

suffering through wandering in
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the ten cardinal directions.

3) By reason
of the
object, for it
has for its
object all
beings in the
Three

3) The same as
left column.

4) By reason of its
superior benefit, it can
bring people to the path
of Buddha,
pratyekabuddha,
Sravaka and other
worldly benefits, such

3) By reason of its superior
benefit, it teaches sentient
beings to destroy the three evil
deeds and to cultivate the three
wholesome deeds so that they
may earn various benefits,
from obtaining wealth to

dhatus. as wealth and birth in  |becoming Mahabrahma and
heaven. even attaining the final bodhi.

4) By reason|4) The same as |7) By reason of its 8) By reason of its skill in

of its left column. excellence, it saves means, it saves sentient beings

equality, for
it is equally
concerned
with the
happiness
and benefit
of all

sentient beings with
various skills and
means through
manifesting in different
forms.

with various skills and means
by manifesting in different
forms. Though the Buddha was
in a superior position he helps
them all find liberation.

beings.

5) By reason|5) The same as {2) By reason of its 6) By reason of its dependence,
of its left column. dependence, it arises  |it arises only in the body of a
excellence, only in the body of a  |mahapurusa who has the

for no other |Others: It is mahapurusa who has  |thirty-two major marks, the
compassion |achieved the thirty-two major  |eighty minor marks, and the
which has  |through the marks, the eighty one fathom long rays radiating
arisen body of a minor marks, and the [from the body, the usnisa, and
surpasses it. (mahdpurusa.  |one-fathom rays whose body is golden in

radiating from his
body. His body is
golden in colour, and
he has the voice like
that of the karavinka
bird.

6) By reason of it being
a motivation of great
equanimity (upeksa), it
benefits sentient beings
by motivating the
Buddha to help liberate
them when he is in a
state of the great
equanimity. In such a
state the Buddha is
indifferent to
everything and nothing
can motivate him
except great

compassion.

colour, not like the sravakas
and pratyekabuddhas.

9) By reason of it being a
motivation of great equanimity
(upeksa), it benefits sentient
beings by motivating the
Buddha to help liberate them
when he is in a state of great
equanimity. In such a state the
Buddha is indifferent to
everything and nothing can
motivate him except great
compassion.
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The above comparison shows clearly that the reasons given in the two Vibhadsa texts
are not given in an orderly fashion or with sound reasoning. In fact, the lists show an
increase in the number of reasons from seven found in Sanghabhiiti’s translation to
nine of Xuanzang’s translation. By contrast, the five reasons given in the Kosa are
highly condensed and synthesized. It seems that after the creation of the term “great
compassion” of the Buddha, the Sarvastivadins continued to develop it but finally the
reasons were condensed into five. This concurs perfectly with the Buddhist traditional
view that Vasubandhu wrote the Kosa after he had summarized the six commentaries
and the Vibhasa of the Sarvastivada School.''*

Compassion (karund) is amply present in many places in the early siafras, and the
Buddha is described as one who is fully accomplished in both wisdom and
compassion. However, the Sarvastivadins distinguished the compassion of the Buddha
from ordinary compassion and named it ‘great compassion’. They further explained
that the great compassion differs from ordinary compassion in eight ways. Since there
are some discrepancies in the English translation of the *Abhidharmakosabhasya
made by Leo M. Pruden, I reproduce here a summary from the Fibhasa.'"® (1) With
respect to its nature, ordinary compassion is absence of hatred, whereas great
compassion is absence of ignorance. (2) With respect to its scope, ordinary
compassion takes the form of ordinary suffering, whereas great compassion takes on
the form of a threefold suffering. (3) With respect to its object, ordinary compassion is
concerned with the beings of the kamadhdtu only, whereas great compassion is
concerned with beings of the three dhatus. (4) With respect to its level (bhiimi),
ordinary compassion is on the level of the ten dhydnas: the four dhyanas, the four
stages above the four dhyanas, antaradhyana and the kamabhimi, whereas great
compassion is of the level of the fourth dhydna only. (5) With respect to its support,
ordinary compassion arises in sravakas, pratyekabuddhas, Buddhas as well as

ordinary people (prthagjana), whereas great compassion arises only in Buddhas. (6)
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With respect to its acquisition, ordinary compassion is obtained through detachment
from the kamadhatu and the third dhyana, whereas great compassion is obtained
through detachment from the bhavagra only. (7) With respect to saving (others),
ordinary compassion arouses only sympathy for the act of liberating (others), whereas
great compassion not only gives rise to sympathy but also accomplishes the act of
liberating. (8) With respect to compassion, ordinary compassion is a partial of
compassion, for it sympathizes only with beings who are suffering, whereas great
compassion is turned toward all beings equally.''®

According to the Vibhasa, great compassion is found in the fourth dhyana in the
ripadhatu and arises depending on the body of a great man (mahapurusa). While still
in Jambudvipa and thus in the kamadhatu, it is not conjoined with samdadhi. Tt
accounts for all dharmas of the past, present, future; the good, the bad, and the neutral
as well as all sentient beings in the three dhdatus. 1t does not include however the
sixteen aspects of the four noble truths. It is neither Saiksa nor asaiksa and accounts
for neither saiksa nor asaiksa. Rather it is of the path of contemplation of the Dharma
and of the samvrtijigna. 1t is obtained either by prayoga or when the klesas are
eradicated.”

A question arises in the Vibhdsa as to why it only speaks of great compassion,
and not of great benevolence (mahamaitri), great joy (mahamudita) and great
equanimity (mahopeksa). The Sarvastivadins explain that all the four should be
spoken of as ‘great’ because (1) the merit of the Buddha is great, (2) it arises for the
benefit and protection of sentient beings, (3) it arises out of his compassion towards
sentient beings, and (4) it operates with a pure mind, equally and continuously
directed towards sentient beings.''®

These eighteen exclusive dharmas, except for the three foundations of
mindfulness, were important factors for the Buddha when he preached the Dharma.
On account of the ten powers, the Buddha established his own position. On account of

the four kinds of intrepidity, the Buddha destroyed the arguments of the heretics and
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on account of great compassion the Buddha’s desire to preach was stimulated.
Therefore by virtue of these fifteen factors the Buddha accomplished the act of
preaching the Dharma. However, the three foundations of mindfulness are not like the
powers, they are included in the list of the eighteen exclusive dharmas because they
are conducive to the Buddha’s abiding in equanimity.“g Here the emphasis of the
Sarvastivadins is placed on the Buddha’s quality as a teacher, which is in conformity
with the teaching found in early Buddhist literature, the Nikdyas and the Agamas.

Apart from these, the Sarvastivadins also attributed to the Buddha other qualities
such as the seven wonderful dharmas and the five holy wisdom samadhis which are
also described as mental powers.'™ The seven wonderful dharmas are that the
Buddha (1) knows the Dharma, (2) knows the meaning (of the Dharma), (3) knows
the time (when to preach it), (4) knows the quantity (to preach), (5) knows it by
himself (through experience), (6) knows the audience and (7) knows the difference
between superiority and inferiority of the pudgala. These seven wonderful dharmas
are all under the first of the ten powers and belong to conventional knowledge.

The five holy wisdom samdadhis are (1) the wisdom that arises from the inner
attainment, knows that the samadhi is holy and without defilement. (2) The wisdom
that arises from the inner attainment knows that the samadhi is not attained by the
foolish, but is praised by the wise. (3) The wisdom that arises from the inner
attainment knows that the samadhi is enduring happiness. (4) The wisdom that arises
from the inner attainment knows that the samadhi is tranquil, wonderful, the way to
calm, and can bring the mind to one-pointedness. (5) The wisdom that arises from
inner attainment perceives that samddhi is attained through right mindfulness. The
five wisdom samadhis are included in the first of the ten powers and all pertain to

conventional knowledge.

4. Other Attributes of the Buddha

There are other attributes of the Buddha that are discussed in the Vibhasa, but




cannot be classified as belonging to either the ripakaya or the dharmakaya. First,
according to the Sarvastivadins, the smallest unit of time is ksana, the smallest unit of
matter (riipa) is an atom (paramdanu) and the smallest unit of name (ndma) is one
character.'”! The Buddha was omniscient in the sense that he knew the range of the
names'” as well as the quantity of one ksana.'? In other words, the Buddha knew
even the smallest things in the world.

Second, the Buddha did not have any dreams. Since dreams are caused by
illusions and the Buddha had eliminated all illusions and habitual force, he was
dreamless.'* Kuiji, the eminent disciple of Xuanzang who translated the Vibhasa,
further commented that undefiled ignorance is the cause of dreams. The Buddha had
eliminated all the undefiled ignorance, 125 50 he has no dreams. ' However,
according to the Sarvastivadins, the Buddha did sleep because it was necessary for
maintaining a good health of his physical body. That is why the siitras say that the
Buddha slept after meals, especially when the day was hot.'”” The Sarvastivadins
distinguished two kinds of sleep, namely defiled and undefiled. The sleep of the
Buddhas, pratyekabuddhas and arhats is without defilement because they have
eliminated klesas. However, stream winners to pratyekabuddhas and even
bodhisattvas have dreams. For instance, Gautama had five dreams before he left the
palace, but his dreams were not illusions.'

Third, the Buddha could make wealth and Dharma offerings to all, but nobody
can make a Dharma offering to the Buddha because no one can preach the Dharma to
him."” Pratyekabuddhas can make both Dharma and wealth offerings to all, but not
Dharma offerings to the Buddha. Sariputra could make wealth offerings to all, but not
Dharma offerings to the Buddhas and pratyekabuddhas. Maudgalydyana could make
wealth offerings to all, but not Dharma offerings to Buddhas, pratyekabuddhas and
Sariputra. Those who are not intelligent can make wealth offerings to all, but not
Dharma offerings to the intelligent.

Fourth, the Buddha could utter one sound in one ksana of mind and could utter
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one word in one ksana of sound because he was swift in verbal response, superior in

10 While pratyekabuddhas and sravakas can also

speech, and had no voice defect.
make one sound in one ksana of mind, they cannot speak one word in one ksana of
sound and they need more ksanas to utter a word. However, according to Vasumitra,
the Sarvastivadins held that the Buddha could not expound all doctrines with a single
utterance, and not all his speeches were the act of preaching the Dharma, as he also

uttered words that did not refer to the truth.'’!

5. The Duration of Becoming a Buddha

N. Dutt is of the opinion that the Sarvastivadins did cherish Buddhahood as the
goal of religious life because it is said in the Divyavadana that after a discourse, some
aspired to sravakabodhi, some to pratyekabodhi and some to samyaksambodhi.'** So
it seems that the Mahasamghikas were not alone in holding this position.

In early Buddhism, there was no mention of any definite time period or duration
for one to become liberated as everything depended on individual effort. One can
achieve liberation even during this lifetime if one follows the correct path and strives
with zeal. But, this period of time has been prolonged or lengthened when the idea of
Buddhahood was elevated to a position almost impossible to reach. The causes for
such a development are both faith and reasoning based on the sayings and passages
found in the early siifras. As discussed in the first chapter, the birth of Gautama
Buddha on earth was already seen in early Buddhism as an extraordinary event
marked with supernatural occurrences. Faith together with the bodhisattva practices
described in the Jataka provided the foundation for future developments, Thus, the
Kosa states that supreme bodhi is extremely difficult to obtain and achieved only by
making great vows and long term practices.133 In the Vibhasa, the duration for one to
become a Buddha from the time of his initial resolution to his enlightenment is
described as three mahasamkhyeyakalpas plus another extra one hundred kalpas.

During this immeasurable period of time, the bodhisattva practises the four paramitas




65

instead of six in order to acquire the great accumulation of knowledge and merit
through innumerable heroic deeds.”*

The Vibhasa states that in these three asamkhyeyakalpas, “Upon the completion
of the first asamkhyeyakalpa, the bodhisattva is not certain whether he is going to
become a Buddha though he has practised various austerities. Upon the completion of
the second asamkhyeyakalpa, he is not brave enough to make the announcement ‘I
will become a Buddha’ though he knows that he is certain to become a Buddha. Upon
the completion of the third asamkhyeyakalpa while practising for the wonderful
marks (laksana), he is certain to become a Buddha and also makes the lion’s roar: ‘I
will become a Buddha’*."'*®

The duration of three asamkhyeyakalpas is probably a creation of the
Sarvastivadins because the Mahayanists criticized it. It is said in the MPPS: “You said
that during the first asamkhyeyakalpa, (the bodhisattva) did not know whether he
would become a Buddha or not. ... Where did the Buddha say this, in what sitra? Is it
in the Tripitaka of the S$ravakas or in the Mahayana sitras? The disciples of
Katyayanipitra said: ‘Although the Buddha did not say it as recorded in the Tripitaka,
yet logically, it should be so. The chapter on the bodhisattva in the
Abhidharmavibhasa says so.” Answer: the Mahayana siitras state that the bodhisattva
knows ‘I will become a Buddha’ in the first place when he makes a resolution.”!®
Again in the same treatise, the Mahayanists criticized the Sarvastivadins: “The
Buddha said that (he) had accumulated merit in numerous asamkhyeyakaipas in order
to save sentient beings. Why do you say three asamkhyeyakalpas?’'*’ We can see
that in the beginning, the Mahayanists did not agree with the Sarvastiviadins
concerning this theory, but later they accepted and adopted it.

How long is the period of three asamkhyeyakalpas? There is a long discussion in
the Vibhdsa in which nine different opinions are recorded, but there is no general
agreement. According to both the Kosa and the *Abhidharmanyayanusarasastra,

three asamkhyeyakalpas is in fact infinite.'8
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In the case of the present Sakyamuni Buddha, according to both the Vibhdsa and
the Mahavastu, the Buddha as a bodhisattva made the vow in front of the ancient
Sakyamuni Buddha that he would also become a Buddha in exactly the same way as
the ancient Sakyamuni Buddha did. This would occur at the time when the life span of
people was around a hundred years and when people suffered from birth, old age,
illness and death in the world of the five defilements (ayuhkasaya, kalpakasaya,
klesakasaya, drstikasaya, and sattvakasaya). ' In the course of the first
asamkhyeyakalpa, he met seventy five thousand Buddhas, the first was the ancient
Sakyamuni and the last was Ratnasikhin. In the second asamkhyeyakalpa, he met
seventy six thousand Buddhas, Ratnasikhin was the first and the last was Diparhkara.
In the third asamkhyeyakalpa, he met seventy seven thousand Buddhas, Diparnkara
was the first and Vipasyin was the last. Then in the extra one hundred kalpas, which
was the final period, the present Sakyamuni worked extremely hard so that he
completed the merit required in ninety-one kalpas only. During this period, he met six
Buddhas, the first was Vipadyin and the last was Kasyapa.

In this connection, the last six Buddhas are mentioned in the Dighanikaya,
Diparhkara is also mentioned in the biographical sitras of the Buddha, but the names
of the ancient Sakyamuni and Ratnasikhin Buddhas are not mentioned anywhere in
the early sitras. However, the *Abhiniskramanasiitra mentions both Diparnkara and
the ancient Sakyamuni amongst many other Buddhas to whom Gautama made
offerings. But this sitra mentions fifteen Buddhas before Gautama Buddha. They are
Diparmkara, Incomparable in the World, Superior Lotus, Superior Conduct, Superior
Virtue, Sﬁkyamuni, Tissa, Pussa(?), Seeing-all-Benefit and then the last six Buddhas.
Here we can see that another nine Buddhas are added to the list of the six past
Buddhas, though many other Buddhas are mentioned, there is no specific order. The
number of Buddhas became more systematized in the Vibhasa, where the theory of
requiring three mahasamkhyeyakalpas for one to become a Buddha is found.

With the gradual lengthening of the period to reach Buddhahood, the merit of the




67

Buddha also increased. In early Buddhism, the merit of the Buddha was considered to
be manifested as the thirty-two major marks of the Great Man, which were thought to
be the result of the practice of the paramitas in many lives as described in the Jataka
and the Avadéana literatures. But according to the Vibhasa, the Sarvastivadins asserted
that it was only during the extra one hundred kalpas that the Buddha practised
diligently and acquired the thirty-two major marks, for each of which he completed
one hundred merits.'"*® The greater merit of the Buddha was the merit of the
dharmakaya, which constituted of the eighteen exclusive dharmas, and which was the
result of practising the paramitas for three mahdasamkhyeyakalpas. The merit of the
dharmakdaya, according to the Sarvastivadins, is greater than the merit of the ripakaya,
since the latter is impure.

During these three mahasamkhyeyakalpas, according to the Vibhasa, the
bodhisattva practises four paramitas instead of six: generosity (dana), discipline (sfa),
energy (virya) and wisdom (pmjﬁ&).Ml The Vibhasa explains: “Foreign teachers hold
that there are six paramitas by adding patience (ksanti) and meditation (dhyana). But
the teachers of Kasmira say that the last two are included in the first four. Patience is
included in discipline and meditation in intuitive knowledge; they are accomplished

upon completion of discipline and wisdom.”'*?

6. Universal Virtues Common to all Buddhas and Their Differences

According to the Sarvastivadins all Buddhas are equal in three respects: '** (1)
All Buddhas are equal in their cultivation. They have completed the practice of the six
paramitas in three infinite asamkhyeyakalpas and attained supreme and perfect
enlightenment (Samyaksambodhi). (2) All Buddhas are equal in the dharmakaya in
that they have immeasurable merit (punya) of the ecighteen exclusive dharmas which
are in turn the ten powers (bala), the four kinds of intrepidity (vaisaradya), the great
compassion  (mahdkaruna), and the three foundations of mindfulness

(smrti-upasthana). (3) All Buddhas are equal in their service to beings in that they
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save hundreds and thousands of nayutas of sentient beings and assist them to attain
parinirvana when they appear in the world. Apart from these, the Vibhdsa mentions
three more aspects in which Buddhas are equal. (4) All Buddhas are equal in
intelligence (lit. faculty) in that they abide in its superior grade. (5) All Buddhas are
equal in morality in that they have achieved the highest morality. (6) All Buddhas are
equal in attainment in that they have attained supreme enlightenment
(Samyaksambodhi) through the fourth dhyana. These last three aspects, in fact, can be
included in the first of the above three. This is justified since these three are obtained
through cultivation. This is why the later works such as the Kosa do not take the last
three aspects into account when they explain the universal virtues of the Buddhas.'*
The Sarvastivadins also stated that Buddhas are different: (1) in duration of life,
(2) in caste, (3) in gotra, (4) in stature, and (5) in the duration of their Dharma.
Depending on the period during which they appear, their lives are either long or short,
they are Ksatriyas or Brahmins, they belong to the Gautamagotra or Kadyapagotra,
and their bodies are great or small. Whether their Dharma lasts a long or short period
of time depends on the conditions of the beings to be converted at the moment of their
appearance in that particular world. Since the conditions of the beings to be converted

are different, so is the duration of their Dharma.

7. Taking Refuge in the Buddha

The Sarvastivadins took refuge in the dharmakaya of the Buddha and not in the
ripakaya because they considered the latter impure as discussed above. It is stated in
the Vibhasa:

“Some people say that to take refuge in the Buddha is to take refuge in the body
of the Tathagata, which comprises head, neck, stomach, back, hands and feet. It is
explained that the body, born of father and mother, is composed of the defiled
dharmas, and therefore, is not a source of refuge. The refuge is the Buddha’s fully

accomplished qualities (asaiksadharmah) which comprise bodhi, and the
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dharmakaya.

The Kosa further explains that the Buddha’s fully accomplished qualities
(asaiksadharmal) are the knowledge that all the klesas and their related aspects have
been destroyed (ksaya-jiana). '** But other schools, perhaps precisely the
Mahasamghikas, questioned: “If the fully accomplished qualities which comprise
bodhi constitute the real Buddha, then how do you explain what is said in the siitras?
For instance: ‘Elders, what is called the Buddha? There is a son from the Sakya clan
who left the household with good faith after shaving his head and beard, clad in robes,
he who is all-knowing (sarvajiia) is called the Buddha.” Answer: since the Dharma
manifestation depends on the physical body, it is not in contradiction with
reasoning.”' "’

The emphasis of the Sarvastivada is on the attainment of Buddhahood, the
dharmakaya, while the physical body is considered secondary. The dharmakaya of all
Buddhas is the same, therefore, according to the Sarvastivada, taking refuge in the
Buddha is to take refuge in all Buddhas because the term “Buddha” includes all the
Tathagatas since they are of the same kind.'*® Thus another question arises, namely
since the dharmakaya or the Dharma is so important to the Sarvastivadins, why do
they first take refuge in the Buddha and not the Dharma? The Sarvastivadins
explained that the Buddha was the founder. If the founder did not teach, then the
Dharma would not have been manifested. Thus the Buddha is seen as the first refuge,
just as a patient first seeks a good doctor before asking him for medicine. The patient
then seeks a nurse to prepare the medicine. The Buddha is like the doctor, the Dharma
like the medicine, and the Samgha is the nurse. Such is the order of the three

refuges.'*

8. The Ditferences between Buddhas, Pratyekabuddhas and Srivakas
The Sarvastivadins distinguished Buddhas from pratyekabuddhas and sravakas

in seven ways in accordance with the Vibhasa: (1) With regard to their aspects, there
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are twenty-one propositions concerning the differences between Buddhas,
pratyekabuddhas and Sravakas, but these can be summarized as follows."™ The
enlightenment of the Buddhas is thorough and faultless in that they have eliminated
all habitual forces, doubt, defiled and undefiled ignorance, and they understand
thoroughly the mechanism of dependent origination, but pratyekabuddhas and
Sravakas do not. The Buddhas have completed the achievement of both the physical
bodies of a mahapurusa and supreme enlightenment, and they have achieved
fulfilment of colour, race, eloquence, vows, fruits and analytical inquiry, but
pratyekabuddhas and Sravakas have not. The Buddhas also possess the eighteen
exclusive dharmas, a result of the accumulation of merit in three mahasamkhyeya-
kalpas. They know the threefold suffering, they work for the sake of living beings of
the three dharus, and regard relatives as well as enemies with total impartiality, whilst
pratyekabuddhas and sravakas do not. The Buddhas are not defiled by the eight
worldly dharmas, can liberate beings from difficulties in its entirety, and their merit is
incomparable because they have the four kinds of knowledge. These consist of
knowledge that is unhindered, faultless, unattached and non-retrogressive, while
pratyekabuddhas and sravakas again do not,

(2) With regard to the three kinds of retrogression, they consist of (a) that which
is acquired, (b) that which has not yet been acquired, and (c) the enjoyment of the
merit. Buddhas have only the retrogression of enjoyment because at times Buddhas
are known to suspend their enjoyment of the bliss of merit acquired.””' Buddhas do
not have the other two forms of retrogression because they abide in superior faculties
and are not retrogressive. Pratyekabuddhas have (b) and (c) types of retrogression as
they have not attained the superior faculties of the Buddha, and sometimes suspend
their enjoyment of the bliss of merit. They do not however possess the first
retrogression because they are also not retrogressive. Sravakas are divided into two
groups, (1) those who are delivered independently of circumstances

(asamaya-vimukta) and (2) those whose liberation is occasional and circumstantial
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(samaya-vimukta). The first type of sravaka is equal to pratyekabuddhas. The second
type of §ravaka has all the three kinds of retrogression as indeed they are retrogressive
and have not attained the non-retrogressive faculties of the three vehicles (triyana)
and sometimes they suspend the enjoyment of the bliss of their merit.

(3) With regard to the knowledge that the cankers have been destroyed
(asravaksayajiiana), Buddhas have four kinds of special merit, namely, absence of
hindrance, knowledge, power, and guiding by example, while pratyekabuddhas and

o P : : 152
asaiksa $ravakas have three, excluding the merit of power. "

Regarding the
knowledge of one’s own past lives and the knowledge of other people’s past lives,
Buddhas have three kinds of special merit: knowledge, power, and the absence of
hindrance. Pratyekabuddhas and dhyana Sravakas have two merits: knowledge and
absence of hindrance, and Saiksa $ravakas have the single absence of hindrance.

(4) With regard to the klesas, Buddhas have completely eradicated them without
any trace or residual effect because the wisdom of Buddhas is sharp and powerful,
like the fire at the end of the kalpa, blazing all things without remains. In the case of
pratyekabuddhas and sSravakas, .although they have eliminated klesas the residual
effect is still there because their wisdom is not as sharp as that of Buddhas, and it is
likened to the worldly fire, burning everything but leaving behind ashes.!>

(5) With regard to the knowledge of the minds of all other beings
(paracitiajiiana), Buddhas are able to know the mind of fifteen ksanas,
pratyekabuddhas are able to know three ksanas and sravakas are able to know two
ksanas only."* Tt is so because Buddhas are able to exert paracittajiigna without any
earnest endeavour (prayoga) while pratyekabuddhas require a weak endeavour, and
sravakas need to make an intermediate or strenuous effort.

(6) With regard to the four unhindered powers of interpretation (pratisamvid),
Buddhas obtain them when they have attained the knowledge of the cankers being
destroyed while pratyekabuddhas and sravakas obtain them by earnest endeavour

(prayoga)."”® Then a question may be asked, if the pratyekabuddhas also have this
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power, why do they not preach? The Sarvastivadins argued that pratyekabuddhas not
only delight in quietude and cherish solitude, but they also abhor noise and dislike
crowds. Besides, pratyekabuddhas focus their minds on nirvana when they proceed to
preach the Dharma, but once they do so, they enter into the peaceful and happy state
of moksa in the second ksana that renders them unable to preach. Buddhas are
different because though they delight in happy moksa, yet on account of their great
compassion (mahakaruna) and great equanimity (maha-upeksa), they preach the
Dharma.

(7) With regard to the heat (usma), summit (mirdhan) and patience (ksanti), the
heat of Buddhas does not change while the heat of both s$rdavakas and
pratyekabuddhas can c;har.lge.156 This equally applies to the summit. The patience of
Sravakas can change into that of pratyekabuddhas but the patience of both sravakas
and pratyekabuddhas cannot change into that of Buddhas because patience is not
compatible with bad realms. The patience of pratyekabuddhas also cannot change into

that of sravakas because patience does not retrogress.

In conclusion, the Sarvastivadins were rational and developed their concept of
the Buddha more on the basis of reason than on faith, because their attitude towards
the teachings of the Buddha is that not every word of the Tathdgata is the preaching of
the Dharma."”’ Therefore, they were careful in dealing with the sitras and formulated
their concept of the Buddha on the basis of the human identity as revealed in early
Buddhism by summarising and synthesising the teachings concerning the Buddha.
They considered the Buddha as a human being and thus bodhi made Gautama a
Buddha. The Sarvastivadins explicitly portrayed two aspects of the Buddha: the
physical being endowed with attributes and the spiritual attainments. Based on these
two aspects they formulated the two-body theory for the first time to explain their
concept of the Buddha. The nature of the ripakaya is impure though physically

perfect while the dharmakaya is the embodiment of the Buddha’s mental attainments.
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With regard to the concept of the ripakaya, they formulated the four categories of the
Buddha attributes by adding to the thirty-two major marks, the eighty minor marks,
the golden complexion, and the one-fathom halo. With regard to the dharmakaya, the
Sarvastivada School was perhaps the first to explain it through the eighteen special

qualities of the Buddha.

' The term “early Indian Buddhist Schools” refers to the eighteen or twenty schools
mentioned in Vasumitra’s treatise *Samayabhedavyihacakra.

> “Barly sitras” refers to the sitras in the Nikayas and the Agamas, which are
common to both the Theravada and the Mahayana and which are considered by
scholars to be the earliest Buddhist literature.

3 Yinshun, (1994), 167. This scholar believes that the author of the MPPS is
Nagérjuna. He puts forward eight points in support of his assertion: (1) As the text
was translated by a committee, even if additions were made, they were not necessarily
the work of Kumarajiva. Further, the phrases in the text such as “in Chinese we
say...” were provided by the translators for the convenience of the Chinese audience,
and were not “fabrications™ on the part of Kumarajiva. (2) The tradition that claims
the existence of a version of the text in one thousand fascicles is unfounded. Evidence
suggests that the original text contained one hundred and thirty-six fascicles. (3)
Kumarajiva may have learned the Mahayina tradition of Kashmir and the work of the
scribe Shengyu on the project contains errors. (4) The MPPS selects from a number of
divergent views, affirming the interpretations of various schools, and is not
necessarily biased in favour of the Sarvastivada. (5) The Sarvastivadins did not have a
Ksudrakapitaka and made little use of stanzas and legends. But the MPPS makes
extensive use of these materials as a legitimate vehicle for Buddhist doctrine. The
Jataka and avaddna materials are taken from throughout India, and are not limited to
Northern India. In fact, the author is intimately connected with Southern India. (6)
Nagarjuna lived to an old age and may have quoted from works of his disciple
Aryadeva. Further, Nagarjuna’s early and later works may differ stylistically. Hence,
stylistic differences alone are insufficient evidence to support the claim that the MPPS
and the *Madhyamakasastra are the works of different authors. (7) The fact that the
MPPS is not mentioned in late Indian and Tibetan Madhyamaka works may have
resulted from the temporary discontinuity of Nagarjuna’s learning in the history of
Buddhism. (8) The MPPS and the *Dasabhiimikavibhdsa are consistent, they are not
the works of two different authors. This abstract is cited from his article ‘The author
and translation of the MPPS’ in Dongfang Zongjiao Yanjiu (3R 55352 Journal
of the Oriental Religions), ii, 9-70.

4 According to Yinshun himself, the Vibhasa was composed after King Kaniska and
before the composition of the MPPS, in the second century CE because in the treatise
itself, it is said that “in the past, the King Kaniska...” Yinshun, (1968), 209-214. For a
brief survey of the Vibhasa compendia, see Charles Willemen, Bart Dessein and
Collett Cox (1998), 229-239.

* T55, 73c¢. Yinshun is of the opinion that the real author of the Mahavibhasasastra is
neither Katyayaniptitra nor the five hundred great arhats, but was first compiled by
Pilouni (Vilani?), then was revised and enlarged by Sitapani and again was revised
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and supplemented by Daxi (Dasa?). Thus, it became three versions: the small, the
medium and the large. The compilers collected their material from various sources
and consulted and also commented on the opinions of the different abhidharmika
teachers. Therefore, it is not wrong to say that the authors of the treatise are the five
hundred great arhats.
S Yinshun, (1968), 228.
7 T27, 871c-872a, 229a and 391c-392a. This quotation of the Mahasamghikas is
found in the *Samyuktagama, T2, 28b and the Ariguttaranikaya, ii, 37.
5 T28, 463b.
? T28, 176b.
' 727, 229a; 392a; 871c.
" Yinshun, (1968), 212.
2725, 92a, 104b, 273a, 341c, 343a, 579¢ and 756c.
13125, 86¢, 91c, 92a, 154c¢, 155a, 255b, and 273a.
14 Lamotte has traced many quotations of the Vibhdasa in the MPPS. See the Chinese
translation of his article, Lamotte, E. (1990), 125.
15 T25, 92a, line 26-28. The translation is mine.
16 123, 273a, line 15-16. The translation is mine.
T25, 341b-c. The translation is mine.
Lamotte, (1990), this is cited from a Chinese translation, 125-126.
Y F.E. Reynolds, (1977).
20 N. Dutt, (1930), 138-140.
This stock passage is found in many places in the three versions of the Vibhasa,
T27, 159c¢, 361b, 428c, 590b, 698a, 730a, and 891c; the *Abhidharmavibhasasastra,
T28, 267b-c, 271c, 322a, 590b; and the *Vibhasasastra, 440b, 496b, 517¢c. The
translation is mine.
2 T27, 392b. The translation is mine.
> This quotation is found in the *Samyuktagama (T2, 83c-84a), but the expression is
slightly different. The Chinese is as follows: “BfHy » &S SELE T © BUBRIERA Lk »
JHEOATE - BRI - BILEE - WEILERE - S EE ) I TRIGAER - HABA
FITfi - RREER MRS ~ G258 [RELTERE - RN YIRMARE - B8 F -
5 BiRAR - BEEE - SE > B SIS - IRNERE > /64
0 PETREAE ANIHARR o ANHRFTAE » B4R S48 RIFEAERE - S5 RN 2
R AR - B~ 85 5 BlAR - &k - B2 (N REsE - A
=R 77

A similar phrase is found in the Pali Samyuttanikaya: “The wise man (compare)
with the fool. For the fool (wise man), brethren, cloaked by ignorance and tied to
craving, this body is wrought (worked) on this fool (wise): there is just this body and
names-and-shapes without (outside): thus this pair. Because of the pair (there is)
contact, just six spheres of sense. Touched by these, or one of them, the fool (wise)
experiences pleasure and pain.” S ii, 23-25. The translation is adapted from The Book
of Kindred Sayings, 11, 19.
2 T27, 392a, 871c. The translation is mine.
 T27,863b. "84 » EAIASHE > (EHIAET » “BIUARHRRE R -
T27, 863c-964a. The translation is mine.
*7 T27, 872a.
25127, 872a.
» 127, 899¢.
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3% The Milindapafiha, vol.l, 75, the *Nagasena Bhiksu Sitra, T32, 700c, 716a.

3 At the end of page 89 of the Milindapaiiha, the text states: “Concluded are the
questions and answers to Milinda’s questions.” The same is also mentioned in the
Chinese translations of the *Nagasena Bhiksu Sitra. So it is clear that the part from
page 1 to 89 of the Milindapariha is the original. The Theravadins added the latter part
according to scholars such as Kogen Mitsuno.

* The date of the composition of the Milindapaiiha itself is a problematic issue. See
[.B. Horner’s introduction to her translation Milinda’s Questions. For a detailed
argument brought forward by scholars, see Guang Xing (1994).

33 The Chinese Avadanas in which only the thirty-two major and eighty minor marks
are mentioned are as follows.

Table 11I. The thirty-two major and eighty minor marks.

T ZSEEAR T4, 159¢, 301b, 334a | =-F—4H/\+FE¥

AAFEHRERERR T3, 152b =+ TN EREE T

WEEIAEEISEA T3, 645b = A\ AT

KHEBRmAE T4, 3352, 301b =\ AT

AT T3, 871a, 697b,| =45/ \FEi¥

697a, 695¢, 695a, 693¢ DZ+TRAZHE - HBRES - BRE/\+HEF

3 The *Madhyametyuktasitra (T4, No.196) was translated by Dharmaphala together
with Kang Meng-xiang in 207. The Dafangbianfobaoenjing (T3, No.156) was
translated under the Eastern Han dynasty 25-220 CE, but the name of the translator is
lost. The *Atitapratyutpannahetuphalasiitra (T3, No.189) was translated by
Gunabhadra about 420-479.

% The Chinese Avaddnas in which the first two and the fourth categories of the
Buddha attributes are mentioned are as follows.

Table IV. Thirty-two major and eighty minor marks and the light

PRES i AK T4, 237a, 256¢, 256a =\ ATELT SERARERE A0S T H
BAEIRRE T04, 587c¢ =P DRI R M
JEHERK T3, 182b, 198b, 203a, 188a,|=-F—4H/\H@&IF  |Bg—= 174c
186b, 222a EiiEsEs 4 174¢

RERALLHIIHAR T3, 329¢ =M |AOEBEIEE AR
B FTHES 75 4% T3, 971a, 969 SN DR

The date of translation of these siitras are as follows: the *Piarnamukhavadanasataka,
223-253; the *Dharmapadavadanasitra, 290-306; the *Karundpundarikasitra,
397-439;  the *Milajatahrdayabhiimidhyanasiatra,  785-810;  and  the
*Samadattamahardjasiitra, 982-1001.

% T3, 532b. Apart from the *Samantaprabhdasasiitra, translated by Dharmaraksa in
308, there is another version of the Lalitavistara in Chinese translation, the
*Vaipulyamahavyithasitra, translated by Divakara in 683.

" The Chinese Avadanas in which all the four categories of the Buddha attributes are
mentioned are as follows.

Table V. Four categories of the attributes of the Buddha

HAIERR T4, 675¢, 659b,| = —#H/\+FEIT [R5 ELEER
621a
EREAITR T3, 1092 |=+ 1/ \HEF | HEsE
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111b =+ /\+iEF SEHHSLIE

TR FE P FRE T3,|=+ Ak AZHE/\

239c¢, 248b, 234c, 268a,-FEIF

248a,

242a AR R AR RS | B EDE

Bl e =

EYRIE T4, 371b, 443b | =40\ T |B8&0 SEIEAH

433a ey e = PANG o e SRR

431a =R\ -HEL

418¢c =N TEr | BESE

FPERELEH TR T4, 173a| =+ 48/ +FEiT | BEand A #Yea e
A

FEAHERRARE T3, 616¢|=-1—4H/\FEIF

612¢ =T AE R |E BTN RS

601c A A ELF BB H 40
H

584a = ZAH/\ T8 B —&

{BTAERE T3, 464b | = A8/ \TEIF (B USRI EHE

461a =\ A-TELF S BE 5 IR = i
R

EREERIAR T3, 457c | =+ —#H/\HFELT |EfE S 6 B

HiF A A £ 88 13| =+ Z/HA-HEF | BRea 5308 Bt nE s

444a (L

EREALEER T3, 343a| =148\ LT (b B S S |[EEEH

342¢ =TT (RS S EHH

AT T3, 100c = ZAENTELF JEL it S S AN T 7
i

87b =)\ HELF [BEEAS SRR H

® dpadana, 1, 156.
¥ T32, 704a,
YO N. Dutt (1978b), 135.

4l Questions of King Milinda, Part 1, Introduction, p.XI. Winternitz (1988), II. p. 142,
n.i, Pelliot, Demiéville and J.Rahder are also of the same opinion.
2 For instance, Alasanda in Pali, A-li-san in Chinese which is identified as Alexandra
Island, is an island town in West India. Yavana in Pali, Daging in Chinese is a
Bactrian country in West India. Again Kashmir, Ji-bin in Chinese is in Northwest
India; Sagala, or Se-jian in Chinese is identified as Sialkot in West India. Most of the
rivers in the Chinese version: Heng, Xin-ta, Si-ta, Pa-cha and Shipi-i-r which are
identified by Dr. Kogen Mizuno (On the Recensions of Milindapafiha, Summary of
the Research Studies of University of Komazawa, 17, 1959) as Gangda, Sindhu, Sita,
Vaksu and Sarasvatf, are in Northwest India except for the Gariga. All these names of
Elaces suggest Northwest India as the place of compilation for the original.

> T27, 888a-889a.
4 T27, 887¢-888a.
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727, 889¢-890b.

46 T. Endo, (1997), 156-163.

1 The Buddhavamsa-atthakatha, 32. The translation is adopted from T. Endo (1997),
159.

#8127, 890b. The translation is mine.

¥ 127, 886¢.

%0127, 889b.

5! The list of the thirty-two marks is taken from the Mahapadanasutta (D ii, 16-18)
while the eighty minor marks are taken from the *Mahaprajiiaparamitasiitra, T6,
968a-969a. Therefore, in the description of the thirty-two marks, Pali terminology is
used while in the description of the eighty minor marks, Sanskrit terminology is used
since these two sitras are in Pali and Sanskrit respectively. The reason for the choice
of these siitras is to show how many items have been added in the eighty marks when
compared with the earliest list of the thirty-two marks.

%2127, 889a.

3 The Mahaparinirvanasitra, T1, 12b, the *ASokasitra, T2, 166¢c. The
Buddhavamsa refers to the term anubyaiijana (xxi.v.27) while the Apadana talks of
eighty minor marks (i, 156). However, Endo is of the opinion that the Theravada Pali
tradition borrowed the notion from the Sanskrit tradition. See Endo (1997), 47.

> The three other translations are: the *Buddhaparinirvanasitra, T1 (5), translated
by Sramana Bai Fazhu (E1%57iH) during the Western Jin Dynasty of 265-317 CE; the
*Parinirvanasitra, T1 (6), translator lost, but listed under Eastern Jin Dynasty
(317-420 CE) and the *Mahaparinirvapasiitra, T1 (7), translated by Faxian in
399-414 CE.

> T2, 599a, 615c¢, 623b, 664a, 664b, 678b, 686a, 686b, 754b, 758a, 769b, 788b, and
799¢.

T2, 615¢, 664a, 788b.

7 Yinshun, (1991), 764-774.

8 T2, 550a.

%% T2, 640a.

The Apadana, i, 156. The Buddhavamsa, XX1 v 27, only mentions ‘minor marks’
(anubyaiijana), but does not specify the number eighty. The Milindapariha, 75,
mentions the term ‘eighty minor marks’ (astti-anubyaiijana) together with the
thirty-two major marks and a fathom halo.

81 The *Abhiniskramanasiitra, T3, 696a-697a and the * Vaipulyamahavyihasiitra, T3,
557b-c.

62 T3, 532b.

83 Y, Nakamura (1996), 132.

* T3, 932a. JEESIETRAN, AN, HESN, RILCBATR: MIELT, 25
(BN, EMREN, RRENLEMHARTT; EIWZERN,2R BIemiRA -

%5 T3, 655a,

573, 682a.

57 The Milindapaithattka, 17-18, the Jinalankaratika, 198. Cited from T. Endo,
(1997), 144.

% T. Endo, (1997), 144-5.

69 T25, 255¢. The MPPS mentions “such as the eighty minor marks you believe are
not found in the Tripitaka” when the author discusses the eighteen exclusive dharmas
with the Sarvastivadins.

w
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" T25, 255¢. The MPPS states that “You do not believe in the Mahayana, so you
cannot quote from it (the Mahay&na sitras) as evidence. You should quote from the
§ravaka teaching as support” when the author discusses the eighteen exclusive
dharmas with the Sarvastivadins.

" The Buddhavamsa, i, v, 45, the Vimanavatthu, 213.

2 The Encyclopedia of Buddhism, vol. ii, fascicule, 3, 380.

™ The Chinese phrase is “/£3”. Here the Chinese word “Z=” which literally means
left standing for superior or better.

™ T27, 506a.

» The *Atitapratyutpannahetuphalasiitra, translated by Gunabhadra in 420-468 CE,
T3, 627b. The *Samadattamaharajasiitra, T3, 940b20, tr. Faxian () in 982-1001.
6 T24, 109a; T6, 967c; T8, 395¢ and T25, 90c.

" T27, 506a-b. The author of the MPPS (T25, 311c) also explains that Sakyamuni
possesses a one-fathom halo while Maitreya has the bodily halo of ten /i, equal to five
thousand meters.

" The Buddhavammsa, i, v, 15; vii, v, 24; xiii, v, 2 etc. The commentaries:
Dighanikaya commentary, iii 918, 972; Majjhimanikaya commentary, ii 167,
Samyuttanikdya commentary, iii 48; Arguttaranikdya commentary, 1 10;
Buddhavamsa commentary, 41, 87. It explains that these rays are usually said to
consist of six colours: blue, yellow, red, white, crimson and combination of the five
colours. The Saratthappakasini mentions that the length of rays is eighty hands.

" Samyuttanikaya commentary, iii, 47.

50°T8, 1b; 147b-c; 217b.

81727, 207b.

82 T27, 620c-621a. The sitra states that the Buddha helped sentient beings to attain
perfection when he saw they had any defect. He also restored the dilapidated
monasteries and stupas and renovated statues of Buddhas and bodhisattvas. Due to
such good karma, the Buddha had a glorious body without any defect.

5 T27, 154b-156b.

% T2, 857c-859a. It was translated by Dharmaraksa in Western Jin dynasty CE
265-316.

85 According to the Vibhasa, (T27, 657b) there are two theories regarding the
Buddha’s deliberately giving up his life: a one-third theory and a one-fifth theory.
According to the one-third theory, the Buddha had the life span of one hundred and
twenty years, but he gave up forty years of his life. While according to the one-fifth
theory, the Buddha had the life span of one hundred years, but he gave up twenty
years of his life.

% T27, 601c-602b. The Vibhasa mentions two other similar explanations. First,
harming the body of the Buddha is only harming the master while the split of the
Samgha is the destruction of what the master respects, the Dharma. Second, harming
the Buddha is counted only as the sin of proyoga while to split the Samgha one needs
to plan for a long time, one to four months. The Buddha is not distressed mentally
when one harms him physically, but to split the Samgha would result in the suffering
of many beings.

8 The full description of the eighteen exclusive dharmas of the Hinayana are found
in the Vibhasa (T27, 156¢-160c), the *Abhidharmakosabhasya (T29, 140a-141b), the
*Nyayanusarasastra (T29, 746a-750a) and the *Abhidharma(pitaka)prakarana-
Sasanasastra (129, 955¢-958a). But the description given in the Vibhdsa is much
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more comprehensive and great compassion is explained again in 428a-430c, the three
foundations of mindfulness are also explained again in 942b-943a.
% T28,45%-b. (HHERER) (B 6). HHBLRSER/ LS - MIE  IRGHEAE
FREL ? B—RA — Bk s 8 Bl —BEIREC e A\HE -
BEME » KRR B — RS EIRE - 1S 38R Bl e - R -
711 B EE - B EEEIRED EE-YA\E - BER \F—a =
TEFR—EREC BAET  MEAT > HELT  —EBE - RE/NE -
The translation is mine.
% T28, 459b. (BB ) .
0 T28, 472¢c. (WREEDH) 0 “HE - LR ESEE IS EE B - FrE—Y)
REBRBE - BN RBMMTRBRERES - e EEEEEERERS 1=
B = RN 7
9 The list of the ten powers is found in M i, 69-72; A v, 33-36; the *Dirghdagama, T2,
41b-c; the *Samyuktagama, T2, 186¢c-187a; the *Ekottardgama, T2, 776b-c; 859a.
The list of the four kinds of intrepidity is found in M i, 71-72. But both the powers
and the intrepidity are mentioned in numerous places in the Nikdyas and the Agamas.
%2 The Salayatanavibhargasutta, M iii, 221-222. There is a sifra in Chinese
translation having the same title and contents as the Pali one, T1, 693¢-694a.
% The eighteen exclusive dharmas of the Mahdyana are (1) the Tathdgata has no
bodily defects. (2) He has no speech defects. (3) He has no faintness of memory. (4)
He has no notion of diversity. (5) He has no thoughts which are not composed. (6) His
equanimity is not affected by any non-knowledge. (7) He has no loss of zest. (8) He
has no loss of energy. (9) He has no loss of memory. (10) He has no loss of wisdom.
(11) He has no loss of deliverance. (12) He has no loss of knowledge and vision of
deliverance. (13) All bodily actions of the Tathagata are preceded and accompanied
by knowledge. (14) All vocal actions of the Tathagata are preceded and accompanied
by knowledge. (15) All mental actions of the Tathdgata are preceded and
accompanied by knowledge. (16) With regard to the past he has knowledge and vision
that are free of attachment or obstacles. (17) With regard to the future he has
knowledge and vision that are free of attachment or obstacles. (18) With regard to the
present he has knowledge and vision that are free of attachment or obstacles. This is
found in the Prajiiaparamitasitras, T6, 967a-b; T8, 255¢-256a; T8, 395b; the MPPS,
T25, 247b.
% T1, 885a-b. This independent *Brahmayuhsiitra was translated by Zi Qian in the
Wu dynasty, 222-280 CE. But the *Madhyamagama, in which the counterpart of the
* Brahmayuhsiitra is found, was translated by Gautama Sanghadeva in 397-398 CE. A
comparison of the independent * Brahmdyuhsiitra and its counterpart shows that there
are many interpolations in Zi Qian’s translation regarding the attributes of the Buddha
such as the term “eighteen exclusive dharmas”, the term “eighty minor marks”, and
the five colour light from the mouth of the Buddha. However, there is no mention of
these terms in Sanghadeva’s translation at all. This suggests that the transmitters of
the *Madhyamagama were very faithful to their tradition. Though the
*Madhyamagama was translated more than a hundred years later than the
independent *Brahmayuhsiitra, it still keeps its pure tradition. This makes the study
of Buddhist literature, especially the Chinese translations, more difficult.

The term “eighteen exclusive dharmas” is mentioned twice in the
Dafangbianfobaoenjing (T3, 136¢c, 161a), once in the *Mahaydanamahakaruna-
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gztndarfkasﬁn‘a (T3, 288b) and once in the * Vaipulyamahavyithasitra (13, 611b).

% 'T. Endo, (1997), 130-131.

" The date of the composition of the Milindapafiha itself is a problematic issue. The
two Chinese translations entitled *Nagasena Bhiksu Sitra (T32, nos.1670a and b)
correspond only to the pages 1-89 of the PTS edition of the Milindapaiiha edited by
Trenckner. The second portion from pages 90 to the end of the text was composed in
Sri Lanka. The term atthadasabuddhadhamma is mentioned twice on pages 105 and
285. See T. Endo, (1997), 115. For detailed arguments, see Guang Xing (1994).

* T. Endo, (1997), 115.

* Cited from T. Endo (1997), 119. Dighanikaya commentary, iii, 994.

"% Yinshun, (1968), 212.

191 T8, 395b, T6, 967a-b.

12 125, 255¢.

19 1. Dayal, (1932), 23.

1% 127, 156¢-157c.

19 The ten powers are as follows: 1. The Tathagata truly knows the possible as the
possible and the impossible as the impossible. 2. The Tathagata truly knows the
function of karma in the past, present and future with regard to place, cause, object,
and maturation. 3. The Tathagata truly knows the impurity, purification, categories,
and purity of meditations, liberations, concentrations and attainments. 4. The
Tathagata truly knows the world endowed with diversifications and multiple
dispositions. 5. The Tathagata truly knows the different aspirations of other living
beings and individuals. 6. The Tathagata truly knows the degree of the moral faculties
of other living beings and individuals. 7. The Tathagata truly knows the path that
leads to different destinies. 8. The Tathagata recollects his previous existences over a
period of many worlds that evolve and dissolve. 9. The Tathdgata sees with his divine
and pure eye the appearance and passing away of living beings. 10. The Tathagata
truly knows that the cankers have been destroyed in him.

1% The twenty aspects of the ten powers are as follows: (1) With regard to the dhdtus,
the eighth and ninth powers are in the rijpadhatu, those which are defiled (klesa) in
the rest powers are in the three dharus and those which are pure are not in any dhdtu.

(2) With regard to the bhiimis, the eighth and ninth powers are in the four
fundamental dhyanas because they are of the same essence. Those powers which are
defiled are in the eleven bhiamis, the four dhyanas in the kamadhatu, the four
aripyadhdatus, anagamya-dhyana, antara-dhyana and those which are pure are in nine
bhiimis.

(3) With regard to support, it depends on the great male body in Jambudvipa in
the kamadhatu that one becomes a Buddha.

(4) With regard to the sixteen aspects of the four noble truths, the first and the
seventh powers account for the sixteen aspects or other aspects. The second power
accounts for the eight aspects of the duhkha and the samudaya or other aspects. The
third, the fourth, the fifth and the sixth powers account for the twelve aspects of the
duhkha, the samudaya and the marga or other aspects. The eighth and ninth powers
account for the other aspects but not the sixteen. The tenth power accounts for the
four aspects of the nirodha or other aspects if it Jays hold of the undefiled objects, it
accounts for the sixteen aspects if it depends on the undefiled body.

(5) With regard to the objects, the first power accounts for all dharmas, the
second power accounts for only the duhikha and the samudaya. The third, the fourth,
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the fifth and the sixth powers account for three truths except nirodha. The seventh
power accounts for the four truths. The eighth power accounts for the five aggregates
in the kamadhdtu and riapadhatu. The ninth power accounts for the ripa-ayatana. The
tenth power accounts for the nirodha if it lays hold of the undefiled objects, it
accounts for all dharmas if it depends on the undefiled body.

(6) With regard to the fourfold contemplation, the fifth and the eighth powers
account for only the dharma contemplation. The ninth power accounts for only the
contemplation of body. The tenth power accounts for the dharma contemplation if it
lays hold of the undefiled objects but it accounts for the fourfold contemplation if it
depends on the undefiled body. Other powers all account for the fourfold
contemplation.

(7) With regard to the ten wisdoms, the first and the seventh powers are of all the
ten wisdoms. The third, the fourth, the fifth and the sixth powers are of nine wisdoms
except the nirodhajiiana. The eighth and the ninth are of only samvrtijfiana. The tenth
power is of the six wisdoms which are dharma, anavaya, nirodha, ksaya, anuipada
and samvrti if it lays hold of the undefiled objects but it is of the ten wisdoms if it
depends on the undefiled body.

(8) With regard to the three samadhis of emptiness, no-marks and
non-contrivance, the first and the seventh powers are of the three samadhis together or
not. The second power accounts for the dupkha, samudaya, Sinyata, and
non-confrivance together or not. The third, the fourth, the fifth and the sixth powers
are of duhkha, samudaya, marga, sinyatda, and non-contrivance together or not. The
eighth and the ninth powers are not under the three samadhis. The tenth power is of
the samdadhi of no-marks together or not if it lays hold of the undefiled objects but it is
of the three samadhis together or not if it depends on the undefiled body.

(9) With regard to the faculty (indriya-samuita), all the ten powers have the three
faculties: happiness, joy and equanimity.

(10) With regard to the past, future and present, all the ten powers are of the
three times. Others explain that the first and the seventh powers account for the past,
the present, the future and also apart from it. The second, the third, the fourth, the fifth
and the sixth powers account for all the three. The eighth power of the past and the
present accounts for the past, and of the future accounts for the three. The ninth power
of the past accounts for the past, of the present accounts for the present and of the
future accounts for the future, it also accounts for the three if the dharma does not
arise. The tenth power accounts for other than the three if it lays hold of the undefiled
objects but it accounts for the three and also apart from the three if it depends on the
undefiled body.

(11) With regard to good (kusala), bad (akusala) and neutral (avyakria), all the
ten powers are good.

(12) With regard to good (kusala), bad (akusala) and neutral (avyakrta) as
objects, the tenth power reasons the good if it lays hold of the undefiled objects but it
reasons the three if it depends on the undefiled body. The other nine powers reason
the three.

(13) With regard to dhdatus as object, the eighth and the ninth powers account for
the kamadhatu and the ripadhdatu, the second power accounts for the three dhatus.
The tenth power accounts for none if it lays hold of the undefiled objects but it
accounts for the three dhatus or none if it depends on the undefiled body. All the other
powers account for the three dhatus or none.

(14) With regard to Saiksa, asaiksa and neither Saiksa nor asaiksa, the eighth and
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the ninth powers are of neither Saiksa nor asaiksa, all other eight powers, those of
which are without klesa are asaiksa and those of which are with klesa are neither
$aiksa nor asaiksa.

(15) With regard to Saiksa, asaiksa and neither Saiksa nor asaiksa as object, the
second, the eighth and the ninth powers account for only neither Saiksa nor asaiksa.
The tenth power accounts for only neither Saiksa nor asaiksa if it lays hold of the
undefiled objects but it accounts for the three if it depends on the undefiled body. All
the other powers account for the three.

(16) With regard to the klesa of those removed in the path of seeing
(darsana-heya) and of those removed in the path of cultivation (bhdavand-heya) and of
those not removed (akeya), the eighth and the ninth powers are of the darsana-heya
only, all the other eight powers of those which are not pure are of bhavana-heya, of
those which are pure are of aheya.

(17) With regard to the klesa of those removed in the path of seeing
(darsana-heya) and of those removed in the path of cultivation (bhavana-heya) and of
those not removed (aheya) as object, the second and the eighth powers account for the
dar§anaheya. The ninth power accounts for the bhavanaheya. The tenth power
accounts for only aheya if it lays hold of the undefiled objects but it accounts for the
three if it depends on the undefiled body. All the other powers account for the three.

(18) With regard to name (nama) and meaning (artha) as object, the fifth, the
sixth and the ninth powers account for only the meaning. The tenth power accounts
for only the meaning if it lays hold of the undefiled objects but it accounts for both if
it depends on the undefiled body. All the other powers account for both.

(19) With regard to self-continuity, continuity by others and non-continuity as
objects, the first and the seventh account for the three. The tenth power accounts for
non-continuity if it lays hold of the undefiled objects but it accounts for the three if it
depends on the undefiled body. All the other powers account for self-continuity and
continuity by others.

(20) With regard to the ways of obtaining the ten powers, by prayoga or when
klesa is eliminated, all the ten powers are obtained either by prayoga because they
have been attained through endeavour of three asamkhyeyakalpas or when klesa is
eliminated.

"7 The four kinds of intrepidity are that the Buddha has: (1) the intrepidity in
asserting that he has attained perfect enlightenment; (2) the intrepidity in asserting
that he has destroyed all defilements; (3) the intrepidity in explaining to people those
elements which hinder the realization of the Dharma and (4) the intrepidity in
expounding the method of liberation.

"% The twenty-one aspects of the four kinds of intrepidity are as follows: (1) with
regard to dhdatu, the four kinds of intrepidity of those which are not pure (klesa) are of
the three dhatus and those which are pure are not in the three dhatus. (2) With regard
to bhimi, the four kinds of intrepidity of those which are not pure (klesa) are of the
eleven dhydnas and those which are pure are in the nine dhyanas. (3) With regard to
support, it depends on the great male body in Jambudvipa in the kamadhatu that one
becomes a Buddha. (4) With regard to the sixteen aspects of the four noble truths, the
first is of the sixteen aspects or other aspects. In the second, that which accounts for
the pure objects is of the four aspects of the nirodha or other aspects and that which
lays hold of the body without klesa is of the sixteen aspects or other aspects. The third
is of the eight aspects of the duhkha and samudaya or other aspects. The fourth is of
the sixteen aspects or other aspects. (5) With regard to the objects, the first accounts
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for all dharmas. In the second, that which accounts for the pure objects accounts for
nirodha and that which lays hold of the body without klesa accounts for all the
dharmas. The third accounts for the dufikha and samudaya. The fourth accounts for
the four truths. (6) With regard to the fourfold contemplation, concerning the second,
that which accounts for the pure objects is of the contemplation of dharma and that
which lays hold of the body without klesa is of all fourfold contemplation. All other
three are of the fourfold contemplation. (7) With regard to the ten wisdoms, the first
and the fourth are of the ten wisdoms. Concerning the second, that which accounts for
the pure objects is of six wisdoms which are dharma, anavaya, nirodha, ksaya,
anutpada and samvrti and that which lays hold of the body without £lesa is of the ten
wisdoms. The third is of eight wisdoms except nirodha and marga. (8) With regard to
the three samadhis of emptiness, no-marks and non-contrivance, the first and the
fourth are of the three samddhis whether grouped together or not. Concerning the
second, that which accounts for pure objects is of the samadhi of no-marks together or
not and that which lays hold of the body without klesa is of the three samadhis
together or not. The third accounts for the duhkha, samudaya, emptiness,
non-contrivance together or not. (9) With regard to the faculties (indriya-samutta) of
happiness, joy and equanimity, all the four are of three faculties. (10) With regard to
the past, the future and the present, all the four are of the three times. (11) With regard
to the past, the future and the present as objects, the first and the fourth account for
the three times and not time. Concerning the second, that which accounts for the pure
objects is of no time and that which lays hold of the body without 4lesa is of the three
times and no time. The third accounts for only the three times. (12) With regard to
good (kusala), bad and neutral, all the four kinds of intrepidity are good. (13) With
regard to good (kusala), bad and neutral as objects. Concerning the second, that which
accounts for the pure objects accounts for the good only and that which lays hold of
the body without klesa accounts for the three. The other three account for the three.
(14) With regard to dhatu as object, the first and the fourth account for the three
dhatus or not. Concerning the second, that which accounts for the pure objects
accounts for none and that which lays hold of the body without klesa accounts for the
three dhatus or not. The third accounts for the three dhatus. (15) With regard to saiksa
aSaiksa and neither Saiksa nor asaiksa, the four kinds of intrepidity of those which are
not pure (klesa) are of the asaiksa and those which are pure are of neither Saiksa nor
asaiksa. (16) With regard to saiksa, asaiksa and neither Saiksa nor asaiksa as objects,
the first and the fourth account for the three. Concerning the second, that which
accounts for the pure objects accounts for neither Saiksa nor asaiksa and that which
lays hold of the body without klesa accounts for the three. The third accounts for
neither Saiksa nor asaiksa. (17) With regard to the klesa of those removed in the path
of seeing (darsana-heya) and of those removed in the path of cultivation
(bhavana-heya) and of those not removed (aheya), the four kinds of intrepidity of
those which are not pure (klesa) are of the bhavana-heya and those which are pure are
of the aheya. (18) With regard to the klesa of those removed in the path of seeing
(darsana-heya) and of those removed in the path of cultivation (bhavanda-heya) and of
those not removed (aheya) as objects, the first and the fourth account for the three.
Concerning the second, that which accounts for the pure objects accounts for akeya
and that which lays hold of the body without klesa accounts for the three. The third
accounts for the darsana-heya. (19) With regard to name and meaning as objects, the
second of that which accounts for the pure objects accounts for meaning only and of

>
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that which lays hold of the body without klesa accounts for both name and meaning.
The other three account for both name and meaning. (20) With regard to
self-continuity, continuity by others and non-continuity as objects, the first and the
fourth account for the three. Concerning the second, that which accounts for the pure
objects accounts for non-continuity and that which lays hold of the body without klesa
accounts for the three. The third accounts for the self-continuity and continuity by
others. (21) With regard to the ways of obtaining the four kinds of intrepidity, by
prayoga or when klesa is eliminated, all the four are obtained either by prayoga
because they have been attained through endeavour of three asamkhyeyakalpas or
when klesa is eliminated.

19 The full explanation given in the Vibhdsa is that strong is power and brave is
intrepidity, stable is power and non-timid is intrepidity; benefiting oneself is power
and benefiting others is intrepidity, taking care of oneself is power and attracting
others is intrepidity, undefeatable is power and conquering others is intrepidity, not to
submit is power and to subjugate others is intrepidity, wisdom as one’s own character
is power and wisdom as the common character is intrepidity, wisdom is power and
eloquence is intrepidity, cause is power and effect is intrepidity, grasping (the teaching)
by oneself is power and able to preach it to others is intrepidity, understanding the
meaning is power and understanding the context is intrepidity, understanding the
meaning of the dharma without obstacle is power and understanding the words
without obstacle is intrepidity, comprehending well the meaning of the dharma
without obstacle is power and comprehending well the words without obstacle is
intrepidity, accumulation is power and enjoyment is intrepidity, to acquire wealth for
oneself is power and to share the wealth with others is intrepidity, understanding the
prescription of medicine is power and curing the disease is intrepidity, and intelligent
understanding is power and not afraid of difficulties is intrepidity.

10 T27, 942b-943a.

"' The Kosa, T29, 0141a; another translation of the KoSa-bhasya, T29, 292a; the
* Abhidharma(pitaka)prakaranasasanasastra, T29, 957b; and the
*Abhidharmanydyanusarasastra, T29, 749Db.

"2 Sanghabhiiti’s translation of the Vibhasa (SE24236), T28, 496b-c; Xuanzang’s
translation of the Vibhasa, T27, 159b-160a. The reasons given in Buddhavarma’s
translation are very much the same as that of Xuanzang’s translation.

'3 This explanation seems to be influenced by the Mahayana doctrine.

" Yinshun, (1968), 650-654.

"5 The English translation of the *Abhidharmakosabhasya by Leo M. Pruden is
made from the French translation of the Chinese translation that was produced by
Xuanzang from its original Sanskrit version. Therefore, Pruden’s translation is the
third so there may be some alterations.

16 127, 160b.

"7 T27, 159b-160b.

"8 727, 428a.

9727, 160c.

20 T27, 160c-161a.

21 T27, 701a-b. HEFEASAE > BSOS > BZBOE—FH a5
—HEH B B ER—5F - Here, Name (nama) means concepts or non-physical
phenomena as contrasted with the dharmas contained in the category of form (riipa).
It refers to those existences categorized under feeling, apperception, volition and
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consciousness.

22 127, T4a.

123 127 201c.

124 727, 194a.

125 There are two kinds of ignorance: the defiled and the undefiled. The defiled
ignorance includes all the klesas and it has avidyd as its essence. The undefiled
ignorance has inferior wisdom as its essence. The Buddha has eliminated both, but the
pratyekabuddhas and the Sravakas have eliminated only the defiled ignorance.

126 Yao Zhihua, (1996), 163. Kuiji helped Xuanzang in all his translation works, such
as the Vibhdsd. Therefore he was particularly well versed in the teachings of the
Sarvastivada. So his commentary on Vasumitra’s treatise on the doctrine of Buddhist
schools is based on the knowledge which he acquired and learned from Xuanzang. So
his comments on different schools are always in agreement with the Vibhasa.
According to Kuiji, some schools assert that the Buddha also had dreams but we do
not know according to which schools he based this claim upon.

127 There is frequent mention in the siiras that the Buddha slept when he was tired,
but there is no mention of the dreams of the Buddha. For instance, the Sekhasutia
mentions that the Buddha went to sleep when he got back pains after a day’s
preaching. M i. 354. Again, the *Samyuktanikdya iv mentions that the Buddha slept
on a similar occasion. S iv. 183-184.

128 According to the Vibhasa, Vasumitra says that there are five causes for dreams. (1)
They are caused by others such as gods, ghosts, medicine, relatives’ thought etc. (2)
They are caused by previous sight or hearing of something or one’s learning and
practice of something. (3) They are omens for either good or bad to happen. (4) They
are caused by thought, doubt, and desire. (5) They are caused by illness. The text also
gives seven causes for dreams in the Vedas. They are caused by previous sight,
hearing, experience, desire, thought, illness or as an omen. T27, 193¢c-194a.

% 127, 153b.

%9127, 72b.

13 Masuda, (1922), 52.

B2 N. Dutt, (1930), 26. Divya. 226, 271.

3 T29, 63c. #E L FHEEMEE  FELRETIRAERK -

¥ Leo M. Pruden, (1990), 3, 480. According to the Vibhdasa T27, 892b, the foreign
teachers say that there are six paramitas, but the Kashmir teachers say that Patience
(ksantiy is included in Discipline and Meditation in Wisdom.

135 T27, 886¢. The translation is mine.

136 T25, 92a. The translation is mine.

137 T25, 92b. The translation is mine.

' The Kosa, T29, 63b-c, the *Abhidharmanydydanusarasastra, T29, 523c.

139 127, 890a-893a. The Mahavastu, i, 1. In the Pali sources, (Cariyapitaka, i, 1.1
etc.), the career of the Bodhisattva is four asamkheyyas in length plus a hundred
thousand kappas.

0 T27, 887c-891b.

141 127 892a.

2 127, 892b.

143 There are three places in the Vibhasa discussing it: T27, 85a-b; 131b and 624a-b,
also T28, 104a. However, the full discussion is found in the following three works:
the Kosa-bhasya, T29, 141b-c; the ¥*Abhidharma(pitaka)prakaranasasanasastra, T29,
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957¢-8a; and the *4bhidharmanyayanusarasastra, T29, 749¢-750a.

" In another place of the Vibhasa (T27, 479¢), it states that Buddhas are similar in
five ways: (1) Regarding dhyana, all Buddhas attained dodhi through the fourth
dhyana. (2) Regarding prayoga, all Buddhas completed the practice of six paramitas
in three mahasamkhyeya kalpas. (3) Regarding the object, all Buddhas attained bodhi
through observation of the four noble truths. (4) Regarding the aspect, all Buddhas
practiced the path according to the sixteen characteristics. (5) Regarding work, all
Buddhas eliminated klesa by the power of the way of purity (anasravamarga) and
liberated numerous sentient beings to parinirvana.

145727, 177a. The translation is mine.

46 729, 76b. A FEMEY: ? FITGRAMGT  FOSE - RIS
147 T29, 177b. The translation is mine.

5 T29, 177c.

9 T29, 178c.

%0 T27, 735b-c.

BT27, 315b-c.

%2 127, 530c.

'3 T27, 77a.

' T27, 515b-c.

155 127, 904a-905a. The four unhindered powers of interpretation are dharma or the
letter of the law, artha or its meaning, nirukti or the form of expression and
pratibhana or in eloquence.

1% 727, 33b.

157 J. Masuda (1925), 52. At the beginning of Vasumitra’s work, there are five verses,
the last one reads as follows: “when the teachings of the Buddha are closely examined,
the fundamentals are the aryan truths. Like (one) who gathers gold from (heaps of)
sand, (out of untruths) one should pick up the truths.” (see Masuda (1925), 13) This
reflects the attitude of the Sarvastivada concerning the teachings of the Buddha.




Chapter Three
The Concept of the Buddha in Early Indian Buddhist Schools (II)

-- the Mahasamghika and Other Schools

1. The Mahasamghikas

The Mahasamghikas’ religious philosophy was based more on faith than reason
and accepted whatever was said by the Buddha, or more precisely, whatever was
taught in the Nikayas and the Agamas." As a result, they developed the concept of a
transcendental (lokottara) Buddha based on the superhuman qualities of the Buddha
as discussed in the first chapter. Two aspects of the concept of the Buddha of the
Mahasamghikas can be identified: the true Buddha who is omniscient and omnipotent,
and the manifested forms through which he liberates sentient beings with skilful
means. Sakyamuni was considered but one of these forms. The true Buddha supports
the manifested forms that can appear in the worlds of the ten directions. In Mahayéina
Buddhism, the former aspect was developed and divided into the concept of the
dharmakaya and the concept of the sambhogakaya while the latter aspect was
developed into the concept of wirmdnakaya. Thus, the Mahasamghikas are the
originators of the idea of the nirmanakdaya, and the manifested forms can have many
embodiments. Furthermore, they also introduced the theory of numerous Buddhas

existing in other worlds.

1. The Origin of Mahasamghika Buddhology

In the case of the Mahasamghikas, unlike the Sarvastivadins, there is not many
literature left for us to make a comprehensive study of their concept of the Buddha.
There are only three texts available, namely the Mahavastu, the * Lokanuvartanasiitra
and Vasumitra’s treatise on the doctrines of early Indian Buddhist schools. Scholars
have already confirmed the first two works as belonging to the Mahasamghika or its

sub-sect, the Lokottaravada.” The concept of the Buddha of the Mahasamghikas as
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presented in these three works is of notable significance. The Buddha is thoroughly
idealized to the extent that the historical Buddha is looked upon only as a
manifestation, and it is the omnipotent and omniscient aspects of the Buddha that is
meaningful to them.

The transcendental concept of the Buddha of the Mahasamghikas in all
probability originated from the development of superhuman identity for the Buddha
as discussed in the first chapter. As the Mahasamghikas were faithful followers, they
believed in every word of the Buddha and interpreted the passages associated with
miracles in the early sifras in an idealistic way. There is a good example in the
Vibhésa that shows clearly how the Mahasamghikas interpreted such passages in the
early sitras. In both the *Samyuktdgama and the Anguttaranikaya, there is a passage
that asserts that although the Tathagata was born in the world and abided in the world,
he was not defiled by the worldly dharmas.® The Mahasamghikas understood and
interpreted this passage idealistically, claiming that the Buddha is pure without any
asrava dharmas, and this includes his ripakaya, the physical body.* However, the
Sarvastivadins interpreted the same passage differently. According to them, the phrase
‘the Tathagata was born in the world and abided in the world’ meant that the
ripakdya appearing in the world was impure, while ‘he was not defiled by the world’
referred to the pure dharmakiya.® Reading this passage in context, we can understand
that the Buddha proclaimed this since he had eradicated asravas, the causes for rebirth
in this world.® Hence, that the Tathdgata was pure purported to an ethical sense, not a
physical sense. In the Vibhasa one finds this very same passage three times, and the
idea conjoined with the Mahasidimghika argument. This is a typical specimen of the
Mahasamghika exegesis of the early sitras.” There are many pieces of evidence
found in the early sifras to support the assertion that the Mahasamghikas interpreted
the canonical passages in an idealistic way.

The most prominent evidence for the origin of Mahasamghika Buddhology is the

Acchariyabbhitasutta of the Majjhimanikaya which is also found in the Chinese

.
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*Madhyamagama with a similar title, but with additional descriptions of miracles.
The Pali sutta provides exclusively the description of twenty miracles that occurred
between the Bodhisattva’s descent from Tusita heaven and the time of his birth on
earth, while its Chinese counterpart mentions twenty-three miracles, only ten of them
occurring after the Buddha’s birth.® The terms used to describe the Buddha in these
two versions are also different. The Pali sutfa uses the term Bodhisattva implying that
he was not yet enlightened, while the Chinese version uses the term ‘World Honoured
One’ (Bhagavat), probably indicating that his appearance on earth was only a
manifestation. These descriptions concerning the birth of the Buddha are congruent in
both versions although the sifra was transmitted in two different traditions, namely
the Theravada and the Mahdyana. This fact in itself suggests the antiquity of such
depiction.

The story of the Buddha’s birth in the above sifra is as follows. The Buddha
descended into his mother’s womb from Tusita heaven and resided there for exactly
ten months without being sullied and smeared by impurities. Right after his birth, he
took seven steps and declared that he was the foremost in the world and that this was
his last birth. A great immeasurable light illuminated the world, lighting up the
darkest place where the sun and moon cannot penetrate. The ten thousandfold world
system shook, quaked and trembled. The last two natural events occurred twice, at the
time of the Buddha’s descent from the Tusita heaven and at the time of his birth. In
the entire process, the Buddha is described as fully aware and mindful of what was
taking place. This account of the story shows clearly that the Buddha was considered
a transcendental being.

The first half of the Nalakasutta of the Suttanipata is perhaps a forerunner of this
story and serves as a basis for the ideas developed in the Acchariyabbhiitasutta, for
most scholars think that the Suttanipata contains some of the earliest suttas.’ In the
beginning, the Nalakasutta mentions that at the birth of the Buddha, gods were

delighted and danced happily in heaven.'® Upon perceiving this, the seer Asita




90

inquired about the reason for their happiness, and the gods replied that an
incomparable being, the best among all, was born in the country of the Sikyas in
Lumbini garden. He would cause the wheel of the Dhamma to turn for the benefit and
happiness of beings. This simple description of the birth of the Buddha contains the
fundamental ideas found in the Acchariyabbhiitasutta that the birth of the Buddha on
earth was a wondrous event with the definite purpose of liberating sentient beings.
The Acchariyabbhiitasutta represents an advanced form of depiction of the Buddha’s
birth with detailed descriptions of it as a wondrous event. This depiction is further
applied to all the other six past Buddhas in the Mahapadanasutta of the Dighanikaya
for all the miracles about Gautama’s birth in the Acchariyabbhiitasutta are found in
this sutta in exactly the same format and style. The story of the Buddha’s descent into
his mother’s womb from Tusita heaven has become a formula in the
Mahapadanasutta. This sutta explains that it is in the nature of things (dhammata)
that all Buddhas in their last birth descend into the wombs of their mothers from the
Tusita heaven.'' All the other miracles accompanying the birth of a Buddha are also
said to be in the nature of things.

In the Nalakasutta, there is an important statement saying that the Buddha’s birth
on earth was for the definite purpose of liberating sentient beings. If we trace further
the sources of the above statement, it can be found in both the Chinese translation of
the *Samyuktagama and the Pali Anguttaranikaya. In one passage, the Buddha
instructed thus: “Monks, were not three states found existing in the world, the
Tathagata would not arise in the world, an arahant rightly enlightened; nor would the
dhamma-discipline proclaimed by the Tathagata be shown in the world. What are the
three states? Birth, decay and death... But since these three states are found, therefore,
the Tathagata does arise in the world, an arahant rightly enlightened, and the
dhamma-discipline proclaimed by the Tathagata is shown in the world.”'? This
passage suggests that the advent of the Buddha in the world is not accidental like that

of the ordinary sentient beings driven by karma, but possesses a clear aim to benefit
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suffering beings. This is significant because the assertion is put in the mouth of the
Buddha himself, whereas in both the Nalakasutta and the Acchariyibbhiitasutta, the
statement is said to have been spoken by the gods and Ananda respectively. The
Nalakasutta may have drawn its notion concerning the birth of the Buddha from this
passage in the Anguttaranikaya or the *Samyuktagama.

This analysis concerning the Buddha’s birth suggests that there are at least four
stages for its development. The passage quoted above from the Samyuktagama and
the Anguttaranikdya does not suggest anything mysterious about the rise of the
Tathagata in the world, but it does provide a source of ideas for later developments.
This is the first stage of the birth depiction. The Nalakasutta represents perhaps the
second stage of the birth depiction. The birth of the Buddha is already considered as a
wonderful event here. This form of depiction is fully developed in the
Acchariyabbhiitasutta which contains the entire episode of Gautama’s birth replete
with all miracles. This I would suggest to be considered the third stage. At the fourth
stage, the story of the Buddha’s birth finally became a theory in the Mahapadanasutia,
subsequently applied to all Buddhas. All Buddhist traditions transmitted this theory in
their literature, and up to the present time, both the Mahayana and the Theravada
traditions concur on it. Thus, these developments of the theory concerning the
Buddha’s birth must have taken place before the split of Buddhism into different
schools. It is thus evident that in early Buddhism, the faithful had already idealised the
Buddha and considered the birth of the Buddha on earth not as an ordinary event, but
as an atypical event (adbhuta). The purpose of his birth is clear, that is to become
enlightened “for the benefit and happiness of all sentient beings”. However, before the
enlightenment, the aspirant was deemed a Bodhisattva.

Thus from such ideas and theories found in early scriptures the Mahasamghikas
asserted that all Buddhas are supramundane (lol('/omnrjr‘cz).13 The Acchariyabbhiitasutta
provides some vital statements that served as repositories of the transcendental

Buddha of the Mahasamghikas.
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First, the Bodhisattva was fully aware and mindful of all events taking place at
his birth. Second, the bodhisattva was not sullied and smeared by impurities when he
was born. Third, his mother could see him in her womb just as seeing a gem in her
hand. The *Lokanuvartanasiitra states that the Bodhisattva was not born from the
sexual union of father and mother and his body was magically produced, like an
illusion." Fourth, the Bodhisattva’s mother gave birth while standing. According to
Vasumitra, the Mahasamghikas asserted that all Bodhisattvas are born from the right
side when they come out from their mothers’ wombs. Fifth, the Bodhisattva took
seven steps and spoke right after his birth. The *Lokanuvartanasiitra explicitly states
that it is in conformity with the ways of the world that the Buddha made such a show
when he was born and uttered the words: “In the whole world no-one surpasses me! I

shall deliver men of the ten directions!”'

This suggests that adherents held that these
events could not happen for an ordinary man, but only to a person who was
enlightened and who displayed them purposely. It is more than probable that from
these ideas the compilers of both the Mahavastu and the *Lokanuvartanasiitra
explained that every act of the Buddha on earth was similarly to a display for the
welfare and happiness of men.'® The Buddha followed the ways of the world just as
much as he followed the transcendental ways. He made a show of standing, walking,
sitting and lying down, but he was never tired. He washed his feet and body, though
there was no dirt; he cleansed his mouth, though it smelled like a lotus. He ate though
he was not hungry, and so forth. These things, the compilers explain, are all due to his
being an embodiment of the effects of good actions. Thus, foundations have been set
in early Buddhism, and it was the Mahasamghikas who thoroughly idealised the
Buddha and asserted that he had become enlightened eons ago.

Apart from the above major evidence, there are another six passages supporting
the above theory of Mahasamghikas’ Buddhology. First, the Lokanuvartanasiitra
states that “even if the thunderbolts of the ten directions are combined together to

make one sound, it cannot shake one hair of the Buddha because he makes a show of
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entering into the samadhi of no sound.”'” A similar story is found in the
Mahaparinirvanasitra. The Buddha told the visitor Pukkusa that once, while he was
in meditation, the falling rain began to beat and splash, and the lightning flashed forth,
and the thunderbolts crashed; and two peasant brothers and four oxen were killed, but
he did not hear a sound.'® There are some striking similarities in the two descriptions
of the Buddha’s samadhi: first, the Buddha is in samadhi, second, the thunderbolts,
and third, the Buddha heard no sound at all. It seems obvious that the description in
the * Lokanuvartanasitra is based on the passage in the Mahaparinirvanasiira.

Second, the Mahasamghikas asserted that the length of the life of the Buddha is
limitless.' In fact, the long life span of the Buddha seems to have been considered by
the early compilers of the Nikayas and the Agamas. In all versions of the
Mahaparinirvanasiitra, it is stated that the Buddha deliberately gave up the remainder
of his life at the request of Mara, but if he so wished, he could have lived for a kalpa
or to the end of a kalpa.”® Since a kalpa is an extremely long time, the
Mahasimghikas naturally held that the life span of the Buddha is limitless.?’ This
also supports the assertion that the transcendental conception of the Buddha took root
in the minds of the Buddhists at a very early date.

Third, according to Vasumitra, the Mahasamghikas asserted that in all that has
been expounded by the World-honoured One, there is nothing which is not in
conformity with the truth (ayaz‘hcirthar).22 In the Anguttara, Bhikkhu Uttara said to
Sakka, “Even so, O King, whatsoever be well spoken, all that is the word of the
Exalted One, Arahant, the fully Awakened One, wholly based thereon is both what we
and others say.”*® Thus according to this statement, whatever is well spoken are the
words of the Buddha and whatever the Buddha spoke must have been well spoken.
The early Buddhists already thought that all the statements of the Buddha were well
spoken. The Mahasamghikas would naturally interpret this passage as meaning that
all the words of the Buddha represent the exposition of the Dharma. This is very

important to the Mahasamghikas because it is based on such statements in the early
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siitras that they held every single word of the Buddha as being the truth. The
Mahasamghikas’ attitude regarding the words of the Buddha was thus one of the main
reasons for their concept of a transcendental Buddha.

Fourth, according to the *Lokanuvartanasitra, the body of the Buddha being
like gold, could not get dirty, and being like a diamond, was also supremely pure. His
feet were like lotuses to which dust would not cleave, and the Buddha had the mark of
supreme taste.”* All such things remind us of three of the thirty-two major marks of
the Buddha described in the early siatras. (1) The complexion of the Buddha’s body
resembles the colour of gold, (2) his skin is so smooth that no dust cleaves to his body
and (3) the Buddha’s taste is supremely keen. The links between the description of the
*Lokanuvartanasiitra and three of the thirty-two major marks are clear: gold, purity
and taste. The various attributes of the Buddha found in the *Lokanuvartanasiitra are
perhaps developed along the line of the thirty-two major marks.

Fifth, the *Lokanuvartanasiitra states that the Buddha knew the dharmas of
innumerable other Buddhas in other Buddha-lands (Buddhaksetra) of the ten
directions.”> In the Saimyutta, it is said that the Buddha knew much more than what he
taught to his disciples, and he compared what he had actually taught to the leaves held
in his hand in comparison to the leaves in the forest”® The Samyutta already suggests
that the knowledge of the Buddha is immeasurable. The Mahasamghikas, on this basis,
interpreted the knowledge of the Buddha as being omniscient.

Sixth, according to Vasumitra, the Maha@samghikas asserted that the power of the
Tathagata is also limitless.”” This is perhaps a general statement based on the
miracles of the Buddha described in the early sifras such as the miracles through
which he converted the three Kasyapa brothers right after his enlightenment, and the
bandit Angulimalya.?®

All these pieces of evidence suggest that the Mah@samghikas were a group of
followers with resolute faith. As Vasumitra’s treatise attributes to the Mahasamghikas

the assertion that every word of the Buddha is the preaching of the Dharma, this
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seems to be a clear indication that the Mahasamghikas accepted every word in the
Nikayas and the Agamas as the true sayings of the Buddha himself. With such belief,
they had developed a transcendental concept of the Buddha on the basis of the

superhuman qualities of the Buddha described in the early sisras.

2. The Pure Riapakaya

Contrary to the Sarvastivadins, the Mahasamghikas believed in a pure ripakaya
of the Buddha. They were the faithful followers of the Buddha and believed in his
every word. So they interpreted the relevant passages in the sifras in an idealistic way.
The reasons for their belief are found in two texts.

Firstly, it is stated in the Vibhasa: “The Vibhajyavadins and the Mahasamghikas
regard the ripakdya of the Buddha as pure. Why do they say so? It is because the
siitras say: ‘The Tathagata was born in the world and abided in the world, yet was not
defiled by the worldly dharmas.” They again state that the Buddha had eliminated all
the klesas and habitual force (vasana), and thus the ripakaya was pure.”29

Secondly, in his *A4bhidharmanydyanusarasastra, Sanghabhadra also states:
“The Mahasamghikas again said thus: all the dharmas in the body of the Tathataga are
pure and thus it is a place for refuge because the sitras say that the body (of the
Buddha) is trained or cultivated (bhavana). The siitras say: ‘the body and the mind
are trained or cultivated (bhavand)’. If the mind (of the Buddha) is pure after training
or cultivation, so is his body.”>°

There are three reasons put forward by the Mahasamghikas for their belief in the
pure ripakdya as described in these two texts: (1) though the Tathagata was born and
lived in the world, he was not defiled by the world because he was transcendental. It
was only a manifestation. (2) Since the Buddha had eliminated all the klesas and
habitual force, he was pure both mentally and physically. (3) The Buddha had

cultivated both his mind and body, and if the mind was pure, logically so would his

physical body be pure. Apparently, the Mahasamghikas interpreted literally or
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idealistically the two passages in the sitras upon which they established their concept
of the ripakaya. This was due to their attitude towards the words of the Buddha that
every word that the Tathagata preached was the truth, as stated in Vasumitra’s
treatise.”’ This led them to conclude that the ripakaya of the Buddha should be
conceived as pure and transcendental, and as a result of their belief, the emphasis of
the concept of the Buddha shifted from the historical Buddha to a transcendental one.
As this is entirely in contrast with the Sarvastivada concept of the impure riapakaya of
the Buddha, the two schools debated this point, an issue which will be discussed in
fifth chapter.

The Mahasamghikas attributed to the ripakdya of the Buddha the following
qualities as described in the three works available. First, according to Vasumitra, they
asserted that the ripakaya of the Buddha is limitless.*®> This perhaps refers to the idea
of the nirmanakdaya that can manifest in numerous forms and numbers, because the
Mahasamghikas considered Sakyamuni as one of the transformation bodies. They had
already conceived the idea of the nirmanakaya although they did not use the term.
This is justified where the *Lokanuvartanasiitra states that the Buddha can appear in
numerous forms in countless Buddha-lands at the same time.*

Second, according to both the *Lokanuvartanasiitra and the Mahdvastu, the
body of the Buddha was diamond like, and hence he was not really subject to decay,
old age, tiredness, iliness, hunger, thirst, and human waste, to name but a few. Such
things as recorded in the early siitras were only a display for the sake and good of the
worldly people.*

Third, the physical strength of the Buddha was so great that he could shake the
Buddha-lands of the ten directions with one finger, and dry up the water in the sea by
simply blowing it.*> The text does not say whether the physical strength of the
Buddha declined after a certain age as it was only the Sarvastivadins who asserted that
it declined after the age of fifty-five. But as the Mahasamghika concept of the Buddha

is transcendental, it must be deemed as a permanent attribute that would not decline.
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The *Lokanuvartanasitra also mentions that the Buddha had a special light that
could illuminate the worlds of the ten directions, but he made a show of having a light
of seven chi just to be in conformity with the ways of the world.*® As discussed in
chapter two, the Sarvastivadins attributed to the Buddha a one-fathom halo radiating
from his body. It seems that the Mahasamghikas are in agreement with the
Sarvastivadins in saying that the Buddha was endowed with special attributes such as
light. This however, was still considered a display.

With regard to the physical body of the Buddha, the Mahasamghikas postulated a
kind of Buddha who is over and above the sentient beings and who comes into the
world with a definite purpose to save the suffering people through manifestation. For
them the Buddha is omniscient and omnipotent, but not as yet omnipresent. This is
the first aspect of the concept of the Buddha that the Mahasamghikas laid their
emphasis on. On the other hand, §ﬁkyamuni was considered a transformation body,
nirmanakaya. Although the term has not been used, the connotations and implications
are self-evident. Here we see the emergence of the idea of the mirmanakaya which
originated in the Mahasamghikas. This is the second aspect of their concept of the
Buddha, namely that the Tathagata makes a display in the world for the sake of
sentient beings. However, in all three texts, the Mahasamghikas did not use the terms
dharmakdaya and ripakaya as a pair, nor did they formulate a theory on these two
bodies as the Sarvistivadins did. Contrarily, they had one Buddha body in mind. This
difference between these two schools became distinct in the MPPS where the concept
of the Buddha, although based on the idea of the Mahasamghikas, was actually

developed on the basis of the two-body theory of the Sarvastivada School.

3. Aspects of the Buddha
According to the Mahasamghikas, the Buddha is always in the state of samadhi.
Therefore, (1) he experiences neither sleep nor dreams because sleep is caused by the

ignorant or unsettled mind (viprakrta) which is not in the state of samdadhi, while
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dreams are caused by phenomena lodged in the mind. The Buddha was held to
possess neither of these.”” (2) The Buddha can preach the Dharma without making
any arrangement of words and sentences, his speech just flows of its own accord. All
the words of the Buddha preach the Dharma and there is nothing which is not in
conformity with the truth.*® (3) The Buddha can understand things with his mind in
one ksana because the Buddha has trained his mind for numerous kalpas.*

The Mahasamghikas asserted that many thousand myriad kotis of
asamkhyeyakalpas ago the Buddha accomplished the practice of prajiiaparamita. In
other words, the Buddha attained enlightenment not in this life and in this world, but
aeons ago. His appearance in this world was out of compassion for suffering people.
In order to save them, he made a display of being born as a man and followed the
conventions of the world such as karma. In the ultimate sense, the Buddha is
unaffected by anything.*

According to the *Lokdnuvartanasiitra, the Buddha is omniscient in the sense
that he knows the dharmas of all Buddhas of the ten directions as well as of the past,
present and future. He understands the essence of the dharmas that is emptiness and
the nature of the dharmas that is formless, he also knows that there is no being in the
past, present or future.’’ But he preaches numerous dharmas to the people in
conformity with the ways of the world by one of the numerous created forms
(nirmanakaya).

The Buddha is fundamentally empty (si#nya), but out of compassion for the
world, he made a display of wearing clothes, staying in a place, appearing and
disappearing according to the likes and dislikes of the world. In reality, there is no
coming and going for the Buddha.** This was a new development that had never been
discussed in early Buddhism, but influenced by the *Prajiiaparamitasiitras, in which
the concept of Siinyata is the central theme. Here we have a clue as to how the
Mahasamghikas reached the view that the riipakdaya of the Buddha was limitless, for

they identify the Buddha with §@nyata. Since Siinyata is limitless in space and ageless
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in time, so is the ripakaya of the Buddha.

4, The Origin of Contemporary Buddhas

The belief in the simultaneous existence of many Buddhas but in different
Buddha-lands (buddhaksetra) was a subject of contention amongst the early Buddhist
schools because it is said in the early sitras that there are no two Buddhas arising
concurrently in one world-system.*® Tt is most probably the Mahasamghikas who first
thought that other Buddhas also exist apart from Sakyamuni at the present era, since
they believed that the Buddha could manifest himself in numerous forms and worlds
in the ten directions.

Some Japanese scholars have already studied this question in an attempt to
establish from which school the ideas about ‘contemporary Buddhas’ originated.
Mochizuki Shinko and others assert that this idea is Mahayanistic, and therefore
should have come into being along with Mahayana Buddhism.* But Nishio Kyoyu
suggests that the idea of ‘contemporary Buddhas® originated with the
Mahasamghikas.*® Studying the question of ‘contemporary Buddhas’ as mentioned in
both the *Samyuktagama of the KiSyapiyas and in the *Fkottaragama of the
Mahasamghikas, he argues that the concept of the Buddha in the *FEkottaragama is
different from what is found in early Buddhism, and thus it leaves room for the idea
of ‘contemporary Buddhas’ to develop. However, there are many strata of
development in the *Ekottardgama, which embraces even Mahdyina ideas, as we
have already discussed in chapter two. This Agama also mentions a Tathagata named
Qiguang (special light) who Nishio Kyoyu thinks was apocryphal and inserted into
the text accidentally. Hence, there is every possibility that even in the * Ekottaragama,
the idea of ‘contemporary Buddhas’ may have been inserted by the Mahayanists.
After a comparative study of the relevant sirras in the Chinese Agamas and the Pali
Nikayas concerning the issue in question, Kotatsu Fujita maintains that there is no

mention of ‘contemporary Buddhas® in the early sitras, but only some remote
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implications.46 All the above studies were made more than forty years ago, and with
the advancement of Buddhist studies, there is new evidence that has been brought to
light in support of Nishio Kyoyu’s suggestion.

The question of ‘contemporary Buddhas’ is a controversial issue which has been
discussed in at least eight ancient texts, amongst which the MPPS is the carliest one.
It is stated: “The Buddha did not say whether there are or not other present Buddhas
in the ten directions, in the sravaka Dharma.”*’ Here, the term “srdavaka Dharma” is
used in contrast with the terms such as “bodhisattva Dharma” and “Mahayana
Dharma” by the author of the MPPS, an indication of the early Buddhist teachings
contained in the sifras of the Nikayas and the ffgamas.48 So according to this
statement, there is no mention of ‘contemporary Buddhas’ in the early siitras, and
even in the present Pali Nikayas there is no mention of them at all. However,
‘contemporary Buddhas’ are mentioned in many places in the extant Chinese
translations of the Agamas such as the Dirgha, the Samyukta and the Ekottara.® The
only explanation for this inconsistency is that it has probably been inserted into the
Agamas by the transmitters according to the teachings of the schools they belonged to.
Scholars have already made attempts to ascertain the schools to which the Agamas
belong, but they are far from reaching a consensus. Therefore, it is difficult to decide
from which school the idea of ‘contemporary Buddhas’ originated.>

The author of the MPPS argued for the existence of ‘contemporary Buddhas’ in
two places.”’ In the summary of his arguments, he gave two main reasons. First, he
quoted a verse from the *Dirghdgama in which Vaisravana praised the Buddha saying
“Homage to the Buddhas of the past, present and future, and I also take refuge in
Buddha Sakyamuni as long as my life endures.” Thus the author argued that there
should be many Buddhas at present since Vai§ravana paid homage to the Buddhas of
the present era. Second, although the sifras state that there are no two Buddhas in one
great frisahasra universe, yet there are many great frisahasra universes, and so there

should be many Buddhas at any given time. With regard to the first reason, Lamotte
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located the verse in the *Arandtikasitra.> However, this sitra is not found in the
Chinese translation of the * Dirghdgama. There is however an independent translation
of it made by Fatian in 960-1127.>* This siitra is also found in the Pali Dighanikaya,
entitled the Atanatiyasuttanta, but there is no verse in it which is recited by
Vaisravana in praise of the Buddha. Lamotte thinks that the sifra, from which the
author of the MPPS quoted the above verse, belonged to the Sarvistivada school. He
has given two reasons for his assertion. (1) The Sarvastivada had “eighteen great
sitras” and according to the *Dasadhyayavinaya of this school, one of them is
entitled 4 zha na jian (Lamotte: A tch’a na kien) meaning “Satra of Conciliation of
the Spirits and Demons”.>® Lamotte thinks that this refers to the *Atanatikasiitra. (2)
Four of the “eighteen great siitras” have been found in Chotscho in central Asia and
published by Waldschmidt. Therefore, the sitra, from which the author of the MPPS
quoted the verse, must belong to the Sarvastivada.

This inference made by Lamotte may not be correct for, according to the MPPS,
the Sarvastivadins state: “There are no (contemporary) Buddhas of the ten directions
in our Dharma. There are one hundred past Buddhas such as Sakyamuni and Ju chen
ruo (Krakucchanda?) and five hundred future Buddhas such as Maitreya.”*® Thus, the
Sarvastivadins would not have a siafra which contains a contradictory teaching by
stating that there are many ‘contemporary Buddhas’. This is because they advocated
that there is only one Buddha, Sﬁkyamuni, in the present era, even though he had
already attained parinirvana. So there is no existence of contemporary Buddhas at
present. The author of the MPPS, therefore, probably quoted the above verse from
another version of the *Atanatikasiitra transmitted by another school. Those who
might have inserted the verse into the sitra, probably did it in support of their
teaching about contemporary Buddhas. This is highly possible because as discussed
above, the Theravada also has an Atanatiyasuttanta, but it does not contain the verse
that praises the Buddha. The school that had the version of the *Atandtikasitra

containing the above verse was probably the Mahasamghika, because according to




102

their teaching, the Buddha can manifest himself in numerous bodies in numerous
worlds at the same time.>’

In the second reason given in the MPPS in support of ‘contemporary Buddhas’,
the author made an inference on the basis of a passage found in the *Samyuktagama.
He argued that there are conditions and causes for Buddhas to arise in the worlds in
the ten directions because in the *Samyuktagama, it is said that there are numerous
worlds in the ten directions in which there are numerous suffering sentient beings.
The Buddha has also said that the Tathagata does arise in the world where there is old
age, sickness and death.’® So there must be other contemporary Buddhas in the
worlds in the ten directions since there are suffering beings in them.>

The passage quoted by the author of the MPPS is found in both the Chinese
translations of the *Samyuktagama. The first translation was made by Gunabhadra,
and the translator of the second is unknown. Gunabhadra’s translation runs thus: “Just
as the heavy rain that leaves no empty place in the east, in the west, in the south and
in the north, in the same way, there are numerous worlds in the east, in the west, in the
south and in the north. (Some of them are) in the £alpa of formation while (others are)
in the kalpa of dissolution... Thus, the living beings who are subject to birth and
death from beginningless time and abide in the samsdra as dark as a long night, know
no origin of suffering.”®

The second translation reads thus: “When it rains heavily there is no empty space
in the east, in the west, in the south, in the north and in the four corners. Living beings
in the numerous worlds in the east live happily, while other numerous worlds with
countless beings are in (the kalpa of) dissolution, still other numerous worlds are
empty with no living beings in them, It is the same with regard to the south, the west,
the north, the four corners, above and beneath, (where living beings) are in the cycles
of birth and death from beginningless time.”®!

Comparing these two passages, Gunabhadra’s translation mentions the worlds of

the four cardinal directions while the second translation mentions that of the fen

.
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directions. So the author of the MPPS probably quoted the passage from the Sanskrit
version that is closer to or is actually the original from which the second translation
was made. However, there is no consensus amongst the scholars regarding which
school the *Samyuktagama belonged. Gunabhadra’s translation is generally attributed
to the Sarvastivada and the second translation to the Milasarvastivada.” So this
suggests that the idea of the worlds of the ten directions may have originated from the
Miilasarvastivada, a sub-sect of the Sarvastivada school. This provides a basis for the
idea of the existence of ‘contemporary Buddhas’ of the ten directions.

With the advancement of Buddhist studies, we can perhaps be more confident in
saying that the idea of ‘contemporary Buddhas® originated in the Mahasamghika
school. This seems to be the case because scholars have come to a general agreement
that the *Lokanuvartanasiitra belongs to the Mahasamghika school, and this sitra
mentions the Buddhas of the ten directions in several places. For instance, it states:
“The strength of the Buddha cannot be resisted and he can shake with one finger the
Buddha-lands of the ten directions.”® “The Buddha knows all the dharmas of the
countless Buddhas of the ten directions.” “The Buddha can manifest himself in
numerous bodies (nirmanakdya) and appear in countless Buddha-lands, but the body
of the Buddha neither increases nor decreases.”® “All Buddhas have one body, the
body of the Dharma.”®® Thus it is evident that the Mahasamghikas already had the
notion of the Buddhas in the worlds in the ten directions, and they probably regarded
them as the manifested bodies of the Buddha.

There are seven other works in which the idea of ‘contemporary Buddhas’ is
discussed. They are the *Yogacarabhamisastra, Mahayanasamgraha and its bhasya,
Kosa, * Bodhisattvabhimidharasiitra, *Abhidharmanydyanusarasastra of
Sanghabhadra and *Mahayanavatarakasastra of Sthiramati.%” All seven works argue
in support of the existence of ‘contemporary Buddhas® for two reasons. First, just as
stated in the MPPS, they also hold that there are other contemporary Buddhas in the

other great irisahasra universes and that there are numerous worlds in the ten
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directions. Second, there should be many Buddhas because there are many
bodhisattvas who practise for bodhi. Although the bodhisattva ideal is primarily
emphasized in the Mahayana, the concept of ‘many bodhisattvas’ was already
prevalent in Mahasamghika literature. Vasumitra used plural forms in his treatise
when he discussed the teaching of the school on the concept of bodhisattva.?® So this
may also suggest that the idea of ‘contemporary Buddhas’ originated in the
Mahasamghikas.

The idea of the contemporary Buddhas in the worlds in the ten directions must
predate the rising of Mahayana Buddhism because the Daoxingboruojing, the earliest
Chinese translation of the *Astasahasrikaprajiiaparamitasitra (Asta), already treats
the idea as established. For instance, it is stated: “Sﬁriputra, Mara cannot stop him (the
bodhisattva) in the mid-way. Why? It is because the present Buddhas in innumerable
Buddha-lands in the ten directions protect prajiidparamita. Those who recite, preach,
explain it and those who learn, listen to and write it, are also protected by the power
of Buddhas.”®® “All the present Tathagatas, Arhats, Samyaksambuddhas in
innumerable Buddha-lands in the ten directions have attained omniscience by
practising the six paramitas*” The Daoxingboruojing was translated into Chinese in
the second century CE and Conze thinks that the basic Prajiiapdramita probably dates
back to 100 BCE.”' Several scholars have suggested that the Prajfiaparamita
probably developed among the Mahasamghikas in Southern India, in the Andhra
country, on the Krsnd river.” The reason for this is because near Amaravati and
Dhanyakataka, the Mahasamghikas had two famous monasteries, which gave their
names to the schools of the Piirvasailas and of the Aparasailas. These schools had a
copy of the PrajAaparamita in Prakrit.” And what is more, the concept of the
Buddha in the Daoxingboruojing is based on that of the Mahdsamghikas (this will be
discussed in chapter four). The Mahasamghikas must, at least, have had a close
relation with the Prajfiaparamita. In view of such evidence, we should be more

inclined to think that the idea of ‘contemporary Buddhas’ in the world of the ten
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directions originated in the Mahasamghika School.

2. Other Schools

1. The Theravada

The Theravada has basically a similar concept of the Buddha to that of the
Sarvastivada. They are of the opinion that the riipakaya of the Buddha is subject to all
the physical frailties of a human being; it is the attainment of bodhi that makes a being
a Buddha. Buddhas are above benevolence and compassion, but they do show
benevolence and compassion to living beings.74 Buddhas possess the knowledge of
all aspects of the dharmas and a complete and detailed knowledge of all things. The
arhats can, at most, have only partial knowledge.75 As far as liberation is concerned
there is no difference between a Buddha and an arhat, and the Buddhas are superior to
the arhats only on account of the fact that the former are promulgators of the Dharma
while the arhats are only followers of it.”® As T. Endo has already studied
comprehensively the concept of the Buddha of the Theravada, we will not deal with it

here in detail.

2. The Mahisasaka

As a Hinayana school, the Mahigdsaka is much more conservative.”’ They
maintain that the Buddha is not only to be included in the Samgha, but that even
making a gift separately to the Buddha is not as meritorious as to the Samgha as a
whole. The Buddha has one and the same path (marga), and one and the same
emancipation (vimukti) as in the pratyekabuddhayana and sravakayana.® So the

Buddha is not much distinguishable from the arhats.

3. The Dharmaguptaka

The Dharmaguptakas differ with the Mahi§asakas in that though the Buddha is
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included in the Samgha, the merit of making offerings to the Buddha is greater than to
the Samgha. The Buddha has the same emancipation (vimukti) as in the
pratyekabuddhayana and sravakayana, but he is said to have followed a different path

(mc“zi‘ga).79

4. The Sautrantika
According to the Koga, they are of the opinion that there may be many Buddhas
simultaneously.*® There is also the noble path (@ryamarga) among the ordinary

people (prthagjana).®!

5. The Vibhajyavada

There is a controversy amongst scholars as to who really constituted the
Vibhajyavida School.®* However, scattered evidence found in the Vibhasa suggests
that they were Mahasamghika-Vibhajyavadins because they shared a similar view on
the concept of Buddha as the Mahasamghikas. First, they are also of the opinion that
the ridpakaya of the Buddha is pure and without defilement (k/esa) because the satras
say that the Tathdgata was born in the world, abided in the world, but he was not
defiled by the world.*> The Vibhajyavadins go further, stating that a pure mind can
also cause birth or continuity such as that of the Buddha, as it is said in the sizfras that
a bodhisattva in his last birth entered his mother’s womb, then abided there and was
born with right thought.** They assert that the Buddha was pure from the moment he
entered his mother’s womb. Second, like the Mahasamghikas, they assert that the
Buddha is always in samadhi because he abides in mindfulness and right view
(samyagdrsti), hence the Buddha neither sleeps nor dreams because he has eliminated
all hindrances (nivarana).®

The Vibhajyavadins also assert that all Buddhas attain one and the same full
enlightenment (samyaksambodhi), which is everlasting, and they appear in the world

together. Although there may be different Buddhas, enlightenment (bodhi) is the same.

L
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Their argument is based on the siitra that says: “the Buddha told the bhiksus, ‘I have
attained the old path’, so the divine path (aryamdarga), which is the same to all
Buddhas, is asamskria.”® Hence, they are also of the opinion that the conditioned
genesis (pratityasamutpdda) is asamskrta because the sifras say that regardless of
whether the Buddha appears in the world or not, the Dharma abides in the world as it

is. The Buddha was enlightened by this Dharma and also expounded it to others.*’

In conclusion, the writer is of the opinion that the Mahasamghikas® belief in a
transcendental Buddha originated from the teaching concerning the superhuman
aspects of the Buddha developed in early Buddhism. The crucial point for such a
development was their attitude towards the words of the Buddha, which led to their
strong belief that all the words of the Tathagata were the pronouncement of Dharma.
As a result, they took literally whatever was said in the Nikayas and the Agamas as
the true words of the Buddha. They arrived at the conclusion that the actual Buddha
could not be an ordinary human, but a transcendental being who is omnipotent and
eternal. The historical Buddha was only a transformation body that appeared in the
world for the benefit and happiness of sentient beings. Such manifestations appear not
only in this world, but in other world-systems as well. This is considered great skilful
means of the Buddha. It follows therefore that other contemporary Buddhas should
also exist in the worlds in the ten directions. Hence the Mahasamghikas had already
conceived of the idea of nirmanakaya at a very early stage, although they never used
the term. This is shown in their literature to this day extant. Thus, two aspects of the
concept of the Buddha of the Mahasamghikas are distinct: the true Buddha and its
manifested forms. These significant developments laid the doctrinal basis for the
Mahayana concept of the Buddha. In the next chapter, we are going to discuss the
concept of the dharmakaya in Mahayana, which was built upon the concept of the

Buddha of the Mahasamghikas.

' The Mahasamghikas asserted that all the words of the Buddha preach the Dharma
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and there is nothing which is not in conformity with the truth. Vasumitra’s
*Samayabhedavyithacakra translated by Xuanzang, T49, 15b.
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Paul Harrison, (1982), 213.

T2, 28bl12, A ii, 37, and S iii, 140.
T27,229a; 391¢-392a; 871c.

127, 229a; 391¢-392a; 871c.

T2, 28b12.
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N. Dutt also thinks that the Mahasamghika concept of the Buddha may well be

based on the utterances found in the Nikayas, such as “I am the all-conqueror, I am
omniscient, I am untouched by all worldly objects. I am perfect in this world; I am a
teacher incomparable; I am the only enlightened, tranquilized and have extinguished
everything” in the Majjhimanikaya. See N. Dutt (1978b), 71. The quotation is from M

i, 171.
® M iii, 118-124. T1, 469¢c-471c.
Table VI, Comparison of the miracles

The Acchariyabbhiitasutta

The Chinese translation

1. Mindful and fully aware, the
Bodhisatta appeared in Tusita heaven.

1. The Bhagavat made a vow to be born in

Tusita heaven at the time of Kasyapa
Buddha.

2. Mindful and fully aware, the
Bodhisatta remained in the Tusita
heaven.

2. The Bhagavat had three things better than
his last birth when he remained in Tusita
heaven: heavenly life, complexion and
honour.

3. For the whole of his life-span, the

Bodhisatta remained in the Tusita
heaven.

4. Mindful and fully aware, the
Bodhisatta descended from Tusita

heaven into his mother’s womb.

5. A great immeasurable light appeared
in the world when the Bodhisatta
descended into his mother’s womb.

3. A great immeasurable light illuminated
the world when the Bhagavat descended
from Tusita heaven and entered his mother’s
womb.

6. The ten thousand-fold world system
shook and quaked and trembled.

The world system quaked.

7. Four deities came to guard him when
he descended into his mother’s womb
and nobody could harm either of them.

4. The Bhagavat resided on the right side in
his mother’s womb.

8. His mother became intrinsically
virtuous when the Bodhisatta descended
into her womb.

5. The Bhagavat resided in his mother’s
womb comfortably.

9. His mother had no sensual thought
when the Bodhisatta descended into her
womb.

10. His mother obtained the five cords
of sensual pleasure when the Bodhisatta
descended into her womb.




109

11. His mother had no afflictions but
was blissful and could see him in her
womb when the Bodhisatta descended.

12. His mother died and was reborn in
Tusita heaven seven days after the
Bodhisatta’s birth.

13. His mother carried the Bodhisatta in
her womb for exactly ten months.

14. The Bodhisatta’s mother gave him
birth while standing.

15. When the Bodhisatta was born, the
gods received him first and then human
beings.

10. When the Bhagavat was born the four
gods received him.

16. When the Bodhisatta was born, he
did not touch the earth, but was received
by gods.

8. The Bhagavat was born without any
difficulties.

17. When the Bodhisatta was born, he
had not been sullied and smeared by
impurities,

6. The Bhagavat was not sullied and
smeared by impurities when he resided in
his mother’s womb. 9. The Bhagavat was
not sullied and smeared by impurities when
he was born.

18. Two jets of water poured down from
heaven, one warm and one cool, to bathe
him.

12. A large pool for bathing appeared in
front of the Bhagavat’s mother when he was
born. 13. Two jets of water poured down
from heaven, one warm and one cool, to
bathe him.

19. When the Bodhisatta was born, he
took seven steps and uttered the words:
“I am the highest in the world; [ am the
best in the world; I am the foremost in
the world. This is my last birth; now
there is no more renewal of being for
me.”

11. The Bhagavat took seven steps when he
was born.

20. When the Bodhisatta was born again
immeasurable light appeared in the
world and the ten thousand-fold world
system quaked and shook.

7. When the Bhagavat was born again
immeasurable light illuminated the world
and the world system quaked and shook.

14. Heavenly flowers fell upon the body of|
the newborn baby.

[5. The shadow of the Jambu tree, under
which the Buddha as a young boy
meditated, did not move in order to protect
him from the heat. This most probably refers
to the event that happened in the ploughing
festival mentioned in the Nidanakatha.
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16. The shadow of the Tara tree, under
which the Buddha was meditating after a
meal, did not move in order to protect him
from the heat.

17. A monkey offered fruits to the Buddha
when he was staying in the forest of Vaisali.

18. The rain was held for sometime to wait
for the Buddha to dry his sitting material
while he was in Vaisali.

19. The shadow of the Sal tree, under which
the Buddha meditated when he was in the
forest, did not move in order to protect him
from the heat.

20. The Buddha did not hear the huge noise
of the thunder when he was meditating in a
cave.

21. The place where the Buddha was staying
was dry and dusty even after seven days of]
heavy rain although the surrounding area
was flooded. This happened not long after
the Buddha’s enlightenment. This perhaps
refers to the miracles performed by the
Buddha to convert the three Kasyapa
brothers, the hair-matted ascetics.

22. Mara followed the Buddha for six years
but he did not achieve his goal so he gave up
and went away. This is mentioned in the
Suttanipata verse 446, but seven not six
years.

23. The Buddha was mindful of his bodily
reactions for seven years. This perhaps
refers to the danapana-sati meditation that
the Buddha  practised before his
enlightenment as  described in  the
Mahdasaccaka Sutta of the Majjhimanikaya.

? Scholars like V. Fausbdll think that the Suttanipata belongs to the oldest strata of
Buddhist literature. Fausbdll considers that the greater part of the Mahavagga, and
nearly the whole of the Atthakavagga are very old. He has arrived at this conclusion
from two reasons, first from the language, and secondly from the contents. See V.
Fausboll, 1881, p.xi. Thus the Nalakasutta perhaps falls into the later stage of
development.

% The Suttanipdta, verses 679-698,

" Dii, 12-15.

12 Ay, p.144; T2, 95¢, 199¢c. The English translation is adopted with a few changes
from F. L. Woodward, Gradual Sayings, v, 99. The Chinese translation mentions the
three states as old age, illness and death, in contrast with the Pali version: birth, decay
and death.
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13 J. Masuda, (1922), 18.

' T17, 751c.

" T17, 751c.

'8 The Mahavastu, i, 167-70, the * Lokanuvartanasiitra, T17, 751¢-752a.

'7T17, 752b line 24-26.

'8 D ii, 130-133. In the four Chinese translations of the Mahaparinirvanasitra, this
incident is also found, T1, 19a-b; 168a-b; 183¢c-184a; and 198a-b.

19 J. Masuda, (1922), 20.

2 T1, 15¢c; 165a; 180b; T24, 387c¢; the Divyavadana, 201; D ii, 103; S. v, 259; A iv,
309; the Udana, vi, 62. According to the Vibhasa, (T27, 657b) there are two
explanations about the Buddha’s giving up his life span. The first one is that the
Buddha gave up one third of his life because the life span of the Buddha is a hundred
and twenty years. The second is that the Buddha gave up one fifth of his life because
the life span of the Buddha is a hundred years. This of course is a rational explanation
of the Sarvastivadins.

2! The term kalpa is the longest period of time in the Indian cosmology. It is an age,
the life cycle of a world, or a universe, an unimaginably long period of time.
According to Monier Williams, a kalpa is a fabulous period of time. It is a day of
Brahma or one thousand Yugas, a period of four thousand-three hundred and twenty
millions of years of mortals, measuring the duration of the world. A month of Brahma
is supposed to contain thirty such Kalpas. According to the Mahabharata, twelve
months of Brahma constitute his year, and one hundred such years his lifetime; fifty
years of Brahma' are supposed to have elapsed, and we are now in the
svetavaraha-kalpa of the fifty-first; at the end of a kalpa the world is annihilated. The
Buddhists are not in agreement on the length of a kalpa, except for it being an
immeasurably long period of time. Monier Williams (1986), p.262c.

22 J. Masuda, (1922), 19.

B A iv, 163-4. The translation is adapted from The Book of the Gradual Sayings, 1V,
112.

* T17, 752a-b.

> T17,752b.

2 Sv, 437,

213, Masuda, (1922), 19.

% M i, 99.

¥ 127, 871c.

% T29, 557b.

311, Masuda, (1922), 19.

321, Masuda, (1922), 19-20.

T17, 753b. Masuda thinks that ‘the ripakaya of the Tathdgata’ means the
sambhogakdya, not the nirmanakaya. He probably thinks in terms of the infinite size,
not the infinite number. But at this stage ideas of the sambhogakaya had not been
conceived yet, while the ideas of the wmirmanakaya already existed there, as
Sakyamuni was considered a nirmanakaya.

* T17, 752a.

3 T17, 752a-c.

% T17, 751c. Chi (JR) is a Chinese measurement, three chi are similar to one meter
and ten chi are equal to one zhang (30).

7 Yao Zhihua, (1996), 163, Kuiji’s commentary.
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3% J. Masuda, (1922), 20.
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Chapter Four

The Origin and Development of the Dharmakaya

1. The Origin of the Dharmakaya

The term dharmakaya is mentioned in various places in the earliest strata of
Buddhist literature, namely the Pali Nikdyas and the Chinese Agamas. The aim in this
section is to collect and analyse some of the most significant passages of the Nikayas
and their corresponding passages in the Chinese Agamas.! There are four relevant
passages in which the idea of dharmakaya is mentioned as the teaching of the Buddha.

(1) In the first passage under discussion, the idea of treating the Buddha’s
teaching as teacher after his death is clearly stated. In the Péli Mahaparinibbanasutta,
the Buddha said to Ananda, ‘the Dhamma and Vinaya that have been preached by me
will be your teacher after my death’” The fact that the monks took refuge in the
Dhamma and Vinaya after the Buddha had passed is also reflected in the
Gopaka-Moggallanasutta of the Majjhimanikaya.’ The Dhamma and Vinaya clearly
refer to the collection of doctrines and disciplinary rules taught and established by the
Buddha. A similar passage is found in all four Chinese versions of the
Mahaparinirvapasitra, one included in the *Dirghagama and three preserved as
independent translations. The basic meaning of the passage is the same as that in the
Pali version although the terminology is different. We now examine the different
versions in detail.

Firstly, the relevant passage in the *Dirghdgama reads as follows: “The Buddha
said, ‘Ananda, you should not think that after the passing away of the Buddha there is
no protection, no support. The Dharma and Vinaya preached by me ever since my
enlightenment are your protection and support.’ **

Secondly, the passage in the * Buddhaparinirvanasitra is similar to the first one.
The only difference being that the Buddha’s address was made not to Ananda alone,

but to a group of monks. He said: “After my parinirvéina, (you all) should not say that
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the Buddha is gone and there is no support. The Dharma and Vinaya are (your)
support. After my parinirvana, (you all) should learn (lit. appreciate) the Dharma and
observe the Vinaya generation after generation. You should observe and transmit the
two hundred and fifty rules with reverence just as one would revere one’s parents.””

Thirdly, the passage in the *Parinirvapasitra is similar to the above one in
which the Buddha addressed a group of monks: “You, all disciples, should spur
yourselves and not be slackened and lazy, (thinking) that the Buddha is gone and there
is no refuge. (You all) should act in accordance with the Dharma, explain the Vinaya
rules every fortnight, and recite the sifras on the six observance days so that your
minds are set on the Dharma just as in the days when the Buddha was alive.”®

Fourthly, in the *Mahaparinirvanasiitra translated by Faxian, the passage is very
similar to the Pali version. The Buddha said to Ananda: “The pratimoksa rules laid
down by me for all bhiksus and the wonderful Dharma I preached in the past will be
your great teacher (when I pass away), just as I am now.”’

Although the first three translations do not mention that the Dharma and Vinaya
should be considered as ‘teacher’, similar ideas are implied about the teachings of the
Buddha as being protection and support of the monks, and that they should look upon
them with reverence. The idea in the fourth text is exactly the same as that in the Pali
version, which is to take the Dharma and Vinaya as teacher after the Buddha’s death.
In the same way as in the Pali version, the *Gopaka Maudgalydyanasiitra of the
Chinese *Madhyamagama also reflects the idea of taking refuge in the Dharma after
the Buddha’s death.® Thus the idea of considering the Buddha’s teaching as teacher
after his death as shown in the carly literature in both Pali and Chinese was common
to all the early Buddhist schools. So here the Dharma is equal to the Buddha.

(2) In the second passage, the Buddha compares himself to Brahma. The Pali
passage reads as follows: Just as a brahmana would say that he is born of Brahma,

through his mouth, so a Sekyaputtivasamana may say that he is the son of the

Bhagava, born of his mouth, born of the Dhamma, created by the Dhamma, an heir of
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the Dhamma (dhammakayada)’ 1t is obvious that this is only to draw a parallel
between a brahmana and a Sakyaputtiyasamana, and to indicate that Dhammakaya is
equated to Brahmakaya.'?

Buddhaghosa, commenting on the word dhammakaya in the passage in
Dighanikaya, states: “Why is the Tathagata said to have a Dhammakaya? Because the
Tath@gata, having thought or devised in his mind the Buddha-word, which is the three
Pitakas, aspired to words. Therefore, that body is the Dhamma, because it is made of
the Dhamma.”'" So the Theravadin understanding of the term dhammakaya is nothing
but the teachings of the Buddha.

The same passage is found in the *Dirghdgama. It is stated in the text that the
Mahabrahma is another name of the Tathagata who is the eye of the world, the lord of
the world and the Dharma is the wisdom of the world, the nectar of the world.'? In the
*Samyuktagama, similar ideas are found in two places. First, the Buddha said to the
monks: “All of you are my sons, born through my mouth, born of the Dharma, the
sons of my Dharma.”'® Second, we find the same passage spoken by and applied to
Mahakasyapa who compared himself to the son of the Wheel Turning Monarch
(cakravartin). The passage reads thus: “Similarly, I am the son of the Buddhadharma,
born through the mouth of the Buddha, born of the Dharma, an heir of the Dharma
Treasure.”"

It is difficult to establish here what Sanskrit word was used for the phrase ‘the
heir of Dharma’, but it is clear that the word Dharma is used in the same sense, as it is
in the Pali suttas, to denote the doctrine. That the monks are the sons of the Dharma,
born from the mouth of the Buddha, implies that they have gained new lives through
the Dharma preached by the Buddha through his mouth. In other words, the Dharma is
their mother as well as teacher.

(3) The third passage is found in the Arguttaranikaya where the Buddha said that
he is neither a god, nor a gandharva, nor a man, but a Buddha.!> Some scholars

speculate that this is the earliest trace of the Mahayana kdya concept, but an analysis




118

of the passage shows that the Buddha made the statement because he had destroyed
the cankers (@sravas) which are the cause for a living being to continue taking rebirth
in samsdra.'® The idea in the corresponding passage in the Chinese *Ekottaragama is
the same.'” Thus, this passage does not support any doctrinal implication beyond the
concept of the Buddha as having completely destroyed the cankers.

(4) In the fourth example, a well known passage of utmost significance in our
study, the Buddha declared that he is equal to the Dharma, and it is only in the
Dharma that he is to be seen, not in the physical body. In the Pali passage, the Buddha
made the following statement to Vakkali, “Alas, Vakkali! What is there in seeing this
vile body of mine? He who sees the Dhamma (dhammakayo), Vakkali, sees me; he
who sees me sees the Dhamma (dharmmakayo).”'® However, this statement is not
found in the Chinese Agamas, although the story of the sick Vakkali is found in two
places, one in the *Samyuktagama and the other in the *Ekottaragama.”® In this
statement, the Buddha is clearly identified with the Dharma. But after careful analysis
of the context in which this statement was made, it is clear that the Buddha stressed
the practice of the Dharma and its realisation rather than focusing on his physical body.
The Buddha stated this since the sick Vakkali made known to him that he had longed
to see the Buddha in person for a long time, but due to lack of physical strength he
could not do so. There does not appear to be any doctrinal or philosophical
implication in the statement of seeing the Buddha in his Dharma. Commenting on this
passage, Buddhaghosa described the body of the Tathagata as the supramundane
dhamma in nine divisions.” It is clear that Dhamma in this context is nothing but the
teaching of the Buddha as the “nine divisions” is the earliest classification of the
Buddhadharma. So the Theravada considered the Tipitaka as the Dharmakiya.
However, if one considers this statement alongside other similar declarations made by
the Buddha elsewhere in the canonical literature, one may find traces from which both
the Mahasamghikas and the Mahayanists could draw certain conclusions concerning

the concept of the Buddha.
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In many places in both the Pali Nikayas and the Chinese Agamas, it is stated
repeatedly that the Dharma as dependent origination (pratityasamutpdada) exists
eternally whether a Buddha arises or not in the world.?' And in the *Samyuktagama,
it is further stated that the Buddhas are only the discoverers of this Dharma, dependent
origination, but not the inventors.” In both the *Madhyamagama and the
Majjhimanikdya, there is another well known statement that he who sees dependent
origination sees the Dharma and he who sees the Dharma sees dependent
origination.”® Thus, when we take all the above statements into consideration, it could
be inferred logically that the Buddha is eternal because dependent origination exists
eternally and the Buddha is equal to it. The Buddha here is not the historical person in
flesh and blood, but a philosophical concept. That is why the compilers of the
*Prajiiaparamitasitras used the word tathagata instead of the word Buddha in their
discussions of the relationship between the Tathagata and tathata, the actual nature of
all things.

The authors/compilers of the *Prajfiaparamitasiitras probably made their claims
on the Buddha’s eternity on the basis of the statements discussed above. In the
Daoxingbanruojing, the earliest * Prajfiaparamitasiitra in existence, tathata, the real
nature of all phenomena, is described in much the same way as dependent origination
is described in the early scriptures. It exists eternally whether a Buddha arises in the
world or not. The Tathagata is identified with fathata in the Daoxingbanruojing,
something which will be discussed in detail in the following section. And since
tathata is eternal so is the Tathagata. It is perhaps the ideas expressed in these
passages that have led the followers of the Mahayana to speculate that the Dharma
corresponds to the dharmakaya, which is the real Buddha and which exist eternally.
This idea is also reflected in a legendary story concerning the Buddha’s trip to Tusita
heaven to preach the Dharma to his mother.

The Yizujing, a biographical sitra on the Buddha, narrates that the bhiksuni

Utpalavarna was the first to greet the Buddha in person when the latter returned to the
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earth from Tusita heaven.* In the meantime, a bhiksu thought that it was better to
meditate rather than to see the Buddha and as a result he obtained the fruit of the first
stage (srotdpanna) when he meditated on impermanence (anitya), suffering (duhkha),
emptiness (Sinyatd) and the theory of no soul (awndatman). However, the text neither
mentions the name of the bhiksu nor states that he, rather than the bhiksuni, was the
first to see the Buddha. Commenting on this story, the MPPS states that it was Subhiiti
(it is probably the author of the MPPS who associated Subhiiti with this story), not the
bhiksuni, who was the first to see the Buddha, because Subhiiti meditated on the
emptiness (Siznyat@) of all dharmas and he beheld the dharmakaya>® This story
seems to be an echo of the statement ‘seeing the Dharma is seeing the Buddha’. The
important point in this story is that the emptiness (Sinyata) of all dharmas is
considered as the dharmakdya. Of course, the MPPS is a Mahayana text and it
naturally contains Mahayana ideas.

In addition to the above quotations, the term dharmakaya occurs many times in
the Chinese Agamas, but these passages are not found in the Pali Nikayas. First, the
term dharmakdaya is mentioned several times in the introductory chapter of the
*Ekottaragama, something most probably apocryphal and added by the compilers.
The text states: “Venerable Ananda thinks that the dharmakaya of the Tathagata will
not perish, but will remain forever in the world, and gods and men will attain
enlightenment upon hearing it.”*® Again “Sakyamuni arose in the world with an
extremely short life span, but the dharmakaya will remain even though the body in
flesh has perished. With the aim to ensure that the Dharma will not extinguish (from
the world), Ananda is requested to recite it without hesitation.”” A similar passage is
again found in chapter forty-eight of the *Ekottaragama® In all these places, the
doctrinal significance of the term dharmakaya is explicit, denoting merely the
teaching of the Buddha that will last forever.

Second, the term dharmakaya is mentioned once in a sitra of the

*Samyuktagama, which corresponds to the independent *4sokasitra. The text states:
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“the body of the Tathagata is the dharmakdya whose nature is pure... The lamp of the
Dharma will remain forever in the world eliminating the darkness of ignorance... It is
only Ananda who can remember all (the Buddha’s teachings) without forgetting
anything when he hears it once only.”” This sitra is clearly very late in origin since
it mentions King Adoka. But the implications of the term dharmakaya still remain the
same, the teachings of the Buddha.

Lastly, the *Ekottaragama also mentions three times ‘the fivefold dharmakaya’:
discipline (§7la), concentration (samadhi), wisdom (prajiia), liberation (vimukti) and
the vision of knowledge and liberation (vimukti-jiiana-darsana).>® However, these are
not exclusive to the Buddha but are shared by his great disciples such as Kasyapa and
Sariputra. The fivefold dharmakdya schema is late in origin, as it is not mentioned in
the Pali canon. It is strongly arguable that the Chinese * Ekottardgama was revised by
later compilers as some Mahdyana elements are found in it, an issue already discussed
in chapter two. The fivefold dharmakaya is found in only the post-canonical Pali texts
such as the Milindapaiiha and the Visuddhimagga.®' In his Visuddhimagga,
Buddhaghosa says: “That Bhagavat, who is possessed of a beautiful rapakaya,
adorned with thirty major and eighty minor marks of a great man, and possessed of a
dhammakaya purified in every way and glorified by sila, samadhi, paisia, vimutti and
vimulti-fiana-dassana, is full of splendour and virtue, incomparable and fully
awakened.”? In these passages the term dharmakaya simply means the purified body
consisting of these five skandhas obtained through practice.

The above analysis of the passages found in both the Pali Nikayas and the
Chinese Agamas shows that the term dharmakaya was already present in the earliest
Buddhist literature. It is evident from these passages that the term dharmakaya
conveyed the doctrine or the collective teachings of the Buddha, and it possessed no
philosophical significance beyond that. The Theravada retained this concept of the
dhammakaya at least until the time of Buddhaghosa. As discussed above, vague hints

on an eternal Buddha may be present in these passages. However, it is only when all
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the relevant passages and statements are collated that inferences can be drawn and a
conclusion reached. It must be remembered that each and every statement the Buddha
made was directed at a particular person (such as the sick monk Vakkali) in
accordance with a particular situation. Therefore, these statements cannot be read in
isolation but only within their own contexts. Hence, it is speculative to draw any
conclusion beyond the common understanding that the term dharmakaya used in the
early Buddhist literature represents the teachings of the Buddha. As discussed in
chapter two, the Sarvastivadins were those who first related the eighteen purified
dharmas of the Buddha to the concept of the dharmakaya. However, these eighteen
dharmas, which exist individually in the Nikdyas and the Agamas, are the purified
mental dharmas, the attainment of the Buddha, The Mahasamghikas never used the
term dharmakaya in any of their literature available to us, but perhaps the true Buddha
as discussed in chapter three can be considered as the dharmakdaya. However, this
elaboration of Buddhology is nothing more than a transcendental, omnipotent and
omniscient being. It is only the early Mahayanists who attributed philosophical and
ontological referents to the concept of the dharmakaya through the identification of
the Tathagata with tathata, the real nature of all things. Subsequently this tathata
became identified with the term dharmakaya. Since the tathata is in everything and
pervades everywhere in the universe, thus the dharmakaya becomes the cosmic body.
In the following section, we concentrate on the Mahdyana development of the concept
of the dharmakdya as the contributions made by the early Buddhist schools have

already been dealt with.

2. The Mahayana Development of the Dharmakaya Concept

The concept of the dharmakaya in Mahayana literature has greatly advanced
from that of the early Buddhist schools. The Mahayanists developed the concept of
the dharmakaya through its identification with a number of key terms which they

introduced such as tathata, tathagatagarbha and buddhadhdtu. These new terms and

.
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ideas added new dimensions to the notion of dharmakaya. Thus the concept of the
dharmakaya was fundamentally changed and transformed in several different ways in
Mahidyiana sifras and treatises. It has acquired both ontological and soteriological

meanings.

1. The Identification of the Tathagata with Tathatd

The earliest Mahayéna literature is perhaps the *Astasahasrika Prajiiaparamita
(4sta) according to the consensus of Buddhist scholars.™® There exist six versions of
the Asta: one in Sanskrit, one in Tibetan and four in Chinese. The four Chinese
translations are the Daoxingbanruojing translated by Lokaksema in 178-179 CE, the
Damingdujing translated by Zhi Qian in 222-229 CE, the Mohebanruochaojing
translated by Dharmapriya in 382 CE, and the *Prajiiaparamitasiitra translated by
Kumarajiva, in 408 CE. >

In these versions of the Asta, there appears a new term fathata or suchness, the
real nature of all things (dharmas) both worldly (Joka) and transcendental (lokottara).
The Asta discusses the concept of this new term in numerous places and uses many
similes in order to convey its full meaning. Here we just produce a summery of it
without giving details. According to the text, this real nature (fathata) is in everything
including the Tathdgata and remains one and the same without change at all times.
The tathata of the Tathagata therefore is not different from the tathata of all dharmas,
and the tathata of all dharmas is the same as the tathata of the Tathagata. The tathata
of the Tathdgata is undiscriminated and undifferentiated at all times and in all
dharmas, because there is only one single true tathatda that is unmade, uncreated in all
things at all times.

As shown by E. Lamotte in the introduction to his translation of the
Vimalakirtinirdesa, the early Maha@yanists introduced this new concept of tathata on
the basis of the early Buddhist teachings.®® Out of the four passages he found in the

early scriptures pertaining to the doctrine of the absolute, two of them are relevant to
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our study.

First, the nature of things persists whether the Buddha arises or not in the world.
This passage, which is also used to describe fathata in the Asta, is found in many
places in both the Nikayas and the Agamas.®® In early Buddhism, the nature of things
is identified with dependent origination upon which the Tathagata is fully
enlightened.>” The tathata in the Asta is identified with emptiness (s@nyatd) by the
realization of which a bodhisattva is named a Tathigata. Here dependent origination
and emptiness refer to the same thing because everything is empty on account that it
arises dependent on causes and conditions, and apart from causes and conditions,
there is no unchanging substance, thus it is empty.

Second, there is a passage in the Udana describing nibbana as: “unborn (gjata),
unbecome (abhiita), unmade (akata), unformed (asamkhata).”*® A similar description
of tathatd is also found in the Asta, where tathata is said to be unmade and uncreated
just as discussed above. So the concept of fathatd in the Asta has the characteristics of
both dependent origination and nirvana found in early Buddhism. Early Mahayanists
may have thus developed the concept of fathata by combining the ideas of dependent
origination and of nirvana, and finally identifying it with the Tathagata.

The discussion on rfathata in the Asta is as follows. The passage in the oldest
extant Asta, the Daoxingbanruojing, while problematic, can be elucidated by
Kumarajiva’s explicit translation.

“Subhti, the Tathagata knows the characteristic of forms (riipa) through perfect
wisdom (prajiiaparamita). How does (the Tathagata) know the characteristic of forms?
Because he knows their real nature (fathata). Subhuti, the Tathdgata knows the
characteristics of sensation, conceptualization, volitional predisposition and
consciousness. How does (the Tathagata) know the characteristic of consciousness?
Because he knows their real nature (fathatd). Subhtti, the tathata of the five
aggregates is what the Tathagata meant by ‘the arising and disappearing’. The fathata

of the five aggregates is the fathatd of the world; it is the fathata of all things
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(sarvadharma). The tathata of all things is the tathata of the fruits of the
stream-winner (srot@panna), the once-returner (sakrddagami), the non-returner
(andagami), the worthy one (arhaf), and the pratyekabuddha. The tathata of the
pratyekabuddha is the tathata of the Tathagata. All these tathatds are actually one
without a second, without differentiation, infinite and immeasurable. Thus, Subhiti,
the Tathdgata obtains the characteristic of the tathata through perfect wisdom
(prajiiaparamita). Subhiti, perfect wisdom thus makes a display of the worlds of all
Buddhas and also gives birth to all Buddhas. All Buddhas know the fathata of the
world and truly obtain this tarhatd, therefore, they are named Tatha‘tgait::l.”39

This identification of the Tathagata with the concept of tathata constituted the
foundation for Mahayana Buddhology. The early Mahayanists considered tathata to
be the defining principle of Buddhahood. The realisation of fathatd was to them
enlightenment. The Asta discusses the characteristics of fathata in ten different ways
as follows.*® (1) The tathata of the Tathagata has no coming and no going. (2) The
tathata of the Tathagata is the tathata of all dharmas, and vice versa. (3) The tathata
of the Tathagata is eternal and has no differentiation. (4) The tathata of the Tathagata
is neither existent nor non-existent. (5) There is no obstacle to the tathat@ of the
Tathagata and to that of all dharmas. (6) The tathata of the Tathdgata and that of all
dharmas are one and the same, there is nothing that is not fathata because it is unmade.
(7) The tathata of the Tathagata is eternal and undifferentiated, and so is the tathata of
all dharmas. (8) The tathata of the Tathagata is neither apart from nor the same with
all dharmas. (9) There is no past, present and future in the fathata of the Tathagata,
and in that of all dharmas. (10) There is no difference between the tathata of the
Tathagata and that of the past, that of the present, that of the future, and that of all
dharmas. A Bodhisattva is named a Buddha when he has attained the highest full
enlightenment by means of tathata.

The Asta further states that all dharmas have emptiness (Sitmyard) as their

characteristic, which has no mark, no creator, no destruction, no origin, no birth, and
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no support. These characteristics exist eternally whether a Buddha arises or not. A
Tathagata is so named because he possesses all such characteristics.*’

The concept of tathata is explained as emptiness (sinyatd), but not in the
absolute sense that there is nothing at all. The authors of the Asta were in fact
attempting to discard attachment to the attitude that everything exists hypothetically.
The Mahayanists were proud that they taught the emptiness of both the individual
(pudgalanairdtmya) and of phenomena (dharmanairatmya), while the Hinayanists
only taught the emptiness of the former and affirmed the real existence of the latter,
However, the Mahayanists took the tathata to be the real nature of all things as the
absolute.

The Asta explains that even the Buddha is empty, comes from nowhere and goes
to nowhere because all dharmas are empty (sianya). “There is no prajiiapdramita, and
no one who practises prajfiaparamita; no one who obtains Buddhahood; no
all-knowledge (sarvajiia), and no one who obtains all-knowledge; no Tathagatahood,
and no one who becomes a Tathagata; no state of being unborn, and no one who
attains the state of being unborn; no ten powers, and no one who obtains the ten
powers; no four kinds of intrepidity, and no one who obtains the four kinds of
intrepidity. All dharmas are pure but no one obtains them.”” Thus, what is a Buddha?
According to the early Mahayanists, Buddha is emptiness, the true nature of all
dharmas. Then a question would naturally be asked: how can one become a Buddha if
all dharmas are empty like a mirage? The text explains in a long passage that one
gains full enlightenment neither apart from nor without the prajiidparamita.® This is
because the world including the prajiiaparamita is an illusion; it arises dependently on
causes and conditions and therefore, one should not become attached to it as real. But,
on the other hand, without practising the prajaaparamita, one will not obtain the
merits necessary for Buddhahood. So a bodhisattva should practise the
prajiiaparamita without even the thought of attaining enlightenment, because the

difference between a Buddha and an ordinary sentient being is that the former is
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without any ‘thought® while the latter is full of thoughts and attachments.** Therefore,
the Vimalakirtinirdesa speaks of entry into non-duality. A bodhisattva is advised to
think: “I will save countless sentient beings and make them attain wnirvana, but this
Dharma does not lead even one single person to nirvana. Why? Because all are in the
state of fathata.”® However, holding fast to emptiness is also a kind of attachment to
be abandoned, for reifying anything existent is attachment. Similarly, thinking that
everything does not exist is also attachment. Sariputra asked: “What is attachment?”
Subhiiti replied: “The thought that form is empty is attachment. The thought that
feeling, apperception, volitional formation (lit: birth and death), and consciousness are
empty is attachment. The thought that the past dharmas are past dharmas is
attachment. The thought that the present dharmas are present dharmas is attachment.
The thought that the future dharmas are future dharmas is attachment.”*® Thus, any
activity of the mind is attachment because the mind is originally pure.*’ Non-activity
of the mind is the mind that does not arise; it neither observes nor reflects external
objects. This is called the non-attachment of the mind, which is the mind of the
Buddha.*® Therefore, Tathagata, tathatd, and the pure mind are not different, but refer
to three aspects of one and the same thing. Observing from the real nature of all
dharmas, it is called tathatd; speaking from the aspect of mentality, it is the pure mind;
and beholding it from the angle of bodhisattva practice, it is called Tathagata. The
tathatd is emptiness, but not absolute emptiness; it is emptiness unthinkable,
indescribable. That is why according to the *Prajiiaparamitasiitras the Buddha did
not wish to teach immediately following his enlightenment.*’

The relationship between the Tathéigata and tathatd is clearly explained in the
Fangguangbanruojing, the Chinese translation of the *Paiicavimsatisahasrika.*® The
text states: “All Tathagatas do not change or move, there is no coming and no going.
The Tathagata is suchness (fathata) which does not arise or disappear. There is no
coming and no going because there is no arising, as no-birth is the Tathdgata. Sons of

good families, reality does not know the time of coming and the time of going, so
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reality is the Tathagata. Empty space does not come and does not go, so emptiness is
the Tathagata. The ultimate truth (paramartha) does not come and does not go, so the
ultimate truth is the Tathagata. The unconditioned (asamskrta) does not come and
does not go, so the unconditioned is the Tathagata. Cessation (nirodha-samapatti)
does not come and does not go, so cessation is the Tathagata. Sons of good families,
the Tathagata is not apart from all these dharmas, which are the tathatd of the
Tathagata.”' Here the Tathdgata is identified with the tfathata, the pure and real
nature of all dharmas. So the Tathagata is one who has not only realized, but also
become fathata. In other words, the tathata becomes the essence (svabhava), or to use
Makransky’s words, ‘the defining principles of Buddhahood’ in Mahayana Buddhism.
Therefore, the same text states: “The Tathagata is not to be seen from form-body
(rupakaya), because the Tathagata is dharmata which does not come and does not go.
The Tathdgata also does not come and does not go.” Thus, Tathdgata and fathata are
two names of one thing, the empty nature of all dharmas.

A passage identical to the above is also found in both the Sanskrit version of the
Asta and the small * Prajiiaparamitasiitra translated by Kumarajiva. However, in these
two sitras ‘dharmat@’ is replaced by ‘dharmakaya’. “All Tathigatas are not to be
seen from the perspective of the form-body (ripakaya), because Tathagatas are the
dharmakdya. Sons of good families, the real nature (fathata) of all dharmas does not
come and does not go, and the same holds for the Tathagatas.”® It is clear that the
dharmakaya, the dharmata and the tathata are terms with identical meanings.

This is a significant reinterpretation of Buddhahood from early Buddhism, which
provided the foundation for the entire Mahd@yana doctrine. The tathata, the real nature
of all things, is everywhere and pervades the entire cosmos, so the dharmakaya
becomes the cosmic body. The tathata is also named the tathdgatagarbha because it is
the cause of Buddhahood. This tathagatagarbha is called the buddhadhdtu with
regard to sentient beings, for the tathata is covered with all kinds of defilements

(klesas), and it is called the dharmakdya at the stage of Buddhahood when the
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defilements are removed and the real nature revealed.

2. The Dharmakdya as the Cosmic Body

In the three earliest Chinese translations of the 4sta, the Daoxingbanruojing, the
Damingdujing and the Mohebanruochaojing, there is no mention of the term
dharmakaya although the authors discussed in length the notion of the fathata. It is
only in both the Sanskrit version and Kumarajiva’s translation of the Asta that the
term is mentioned.*® This has led Lewis Lancaster to think “that the earliest ideas in
Mahayana siitras were neither the two-body nor the three-body ones, but rather the
notion of one Buddha body”.>® Y. Kajiyama challenged this view by saying that the
older version of the Asta had already made a distinction between the physical body of
the Buddha and tathata, whilst not utilizing terms such as dharmakaya and ripakaya.
He further asserts that the concepts of the dharmakaya and the rapakaya were
established around 200 CE.*® Kajiyama is right in that the oldest extant Asta, the
Daoxingbanruojing, uses two terms Buddhakaya and Tathagata in the discussion of
the concept of the Buddha. The term Buddhakaya is used in the sense of the physical
body which is produced by conditions and causes. The sifra uses many metaphors to
illustrate that the Buddhakaya is empty and that the Buddha makes a display of such a
body only for the sake of sentient beings. In reality, the Buddha has no form as it is
not created and no one controls it.”’ The term Tathagata, however, denotes one who
realizes the tathata of all dharmas, the empty nature of both worldly and
transcendental things, as discussed above. It is only rarely that the term Buddha is
used instead of Tathagata to denote the state of Buddhahood.

The VimalakirtinirdeSasiitra translated firstly by Zhi Qian contains the term
dharmakaya, but its exact connotations are not clear.®® The text only states: “The
dharmakaya of the Tathagata is not the body made of thought and desire.”>’
Kumarajiva’s translation of the sifra rendered the same sentence as “The body of all

Tathagatas is the dharmakaya, not the body made of thought and desire.”®® So the
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true body of the Tathdgata is not the ripakaya but the dharmakdya. The meaning of
the term dharmakaya becomes clear in later translations of the * Prajaaparamitasiitras
such as the *Paricavimsatisahasrika (Chinese: Fangguangbanruojing), which was
translated into Chinese by Moksala in 291 CE. The siitra states: “Whether there is a
Buddha or not, the dharmata abides in the tathatd, and the dharmatd is the
dharmakaya.”®' Here the dharmata is the same as tathatd, the empty nature of all
dharmas, because the text says that the dharmata abides in the reality of the Buddha’s
all-knowing wisdom, which is emptiness.* The *Paficavimsatisahasrika translated
by Kumarajiva mentions the terms ripakaya and dharmakdya jointly. The text
explains that Buddhas are not to be seen in the ripakaya, but in the dharmakaya.®®

The concept of the dharmakaya became firmly established and expanded once it
became identified with the concept of fathata. In later Chinese translations of the
Mahayana texts the concept of the dharmakdya has the characteristics of a cosmic
body. This is apparent in Dharmaraksa’s translations such as Rulaixingxianjing,
Dushipinjing, Dengmupusasuowensanmeijing, Jianbeiyigiezhidejing, and
* Mikakumarasiitra which were all translated into Chinese between 266 and 313 CE.%
The dharmakaya in these siitras is described as having the following characteristics.
First, there is only one dharmakaya in all the Buddhas of the past, present and future,
and this one body pervades everywhere in all the Buddha lands of the ten directions.
The Rulaixingxianjing states: “The Buddhas of the past, future and present are equal,
because the dharmakaya is one.”® The Dushipinjing also affirms: “It should be
known that all Buddhas are but one dharmakaya.”®® “The dharmakaya is one, there is
no past, present and future, it is equal in all times.”®” The Dushipinjing further states:
“The dharmakaya pervades all the lands of the Buddhas of the ten directions.”® The
Rulaixingxianjing explains that the dharmakdya is like empty space that does not have
an actual body, so there is nothing it does not hold and there is no place it does not
enter whether they have physical form or not.*

Second, since the dharmakaya has wisdom (prajiia) as its body, it cannot be seen.
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It is only for the sake of sentient beings that it manifests itself in different bodies. The
Rulaixingxianjing states: “The dharmakdya has wisdom as its body, but ultimately it
has no characteristic ({aksana) at all. With one body, the wisdom manifests itself in
uncountable bodies and spreads throughout the entire immeasurable cosmos
(dharmadhatu)?™ The same sitra further says: “Seeing nothing is seeing the
Tathagata... Why? Because he does not have an actual body, but for the sake of
sentient beings, he manifests in (different) bodies.”’' The Dushipinjing also states:
“Bodhisattvas understand the wisdom of the Buddha as one, the a’ha:wnavkciyar.”72 The
Jianbeiyiqiezhidejing confirms this idea by stating that “The dharmakaya, the body of
holy wisdom, has the original vows of all Buddhas.”” So the dharmakaya is also the
support and basis of the manifested bodies by which the Buddha labours for sentient
beings.

Third, the dharmakaya is pure and eternal. The Dushipinjing states: “(The
Tathagata) manifests himself in many impermanent rapakdayas, because gods and
people become attached to the riapakaya, but the dharmakaya is eternal.”’™ The
Jianbeiyiqiezhidejing affirms: “The dharmakaya is pure in such a way that the words
‘go’ and ‘come’ do not apply.”” The Dengmupusasuowensanmeijing says: “The
dharmakdya is originally pure.”™

The Dushipinjing explains that the aim of bodhisattva practice is to obtain the
dharmakaya by merging into the body of the Tathagata because there is only one
dharmakaya. “The body of the bodhisattva enters everywhere and together with all
Tathagatas of the past, present and future, merges into one body... Thus the
bodhisattva obtains the ultimate dharmakdya of immeasurable merits of the
Tathagata.”’” This is because bodhisattvas and Tathdgatas of the past, present and
future practise for one and the same merit by which they will finally merge into one
body, the dharmakaya.”™ So the eternal and universal dharmakaya became the basis
of the infinite world as well as the pure nature of all phenomena.

The dharmakaya was taken to mean the cosmic body before the time of the
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composition of the *Mahaprajiiaparamitasastra at the latest. In this work, the
dharmakaya is described as pervading the whole universe. “The dharmakaya pervades
the empty space of the ten directions, its dimensions are infinite and limitless, and its
form (riipa) is marvellous and dignified with limitless rays of light and voice.”” Thus
the dharmakaya ontologically became the principle of the universe since it is

identified with the tathatd, the true nature of all dharmas.

3. The Development of the Dharmakaya in the Avatamsaka

The emphasis of the *Prajiiaparamitasitras is on Sinyata of everything,
including the Tathdgata. As a result, the soteriological aspect of the Dharmakaya
became less important. The *Pragjiiaparamitasitras state that reading the
* Prajiiaparamitasitras is more useful than worshipping the relics of the Buddha,
because the prajiiaparamita is the mother of all Buddhas. Hence, the
*Prajiiaparamitasiitras stress the intellectual aspect of Buddhism and realization
through wisdom. One finds, however, that Dharmaraksa’s translation of Mahayana
texts enhances the sotetiological aspect by saying that the Buddha is the dharmakaya,
which is eternal and can deliver suffering sentient beings by its numerous
manifestations. This soteriological aspect of the Buddha is further developed in the
Avatamsaka, which confirms that sentient beings can find liberation just by secing the
dharmakaya, encountering its light or by hearing its doctrine. The Avatamsaka
describes the dharmakaya as follows: “The king of the Dharma peacefully abides in
the Dharma Mansion, the light of the dharmakaya illuminates all... The dharmakéya
of the Tathagata is equal to the dharmadhdtu (cosmos) and manifests itself according
to the inclinations of sentient beings for their specific needs. The Tathagata, the king
of the Dharma, liberates sentient beings by taming them according to the law of
righteousness.”® Thus, the religious aspect of the dharmakaya is emphasized through
its saving power.

The first of the three extant Chinese translations of the Avatamsaka was
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conducted by Buddhabhadra in 418-420 CE, and the second by Siksananda in 695-699
CE. The third consists of only a partial translation, namely the Gandhavyuha by
Prajiia in 796-798 CE. We focus here mainly on Buddhabhadra’s translation because it
is the earliest. The other two translations will be mentioned only when appropriate.
Siksananda’s translation has five additional chapters in comparison to Buddhabhadra’s
translation though the main body of the sitra is largely the same.®’ Prajiia’s
translation corresponds primarily to the last chapter of the first two, whilst revised and
vastly enlarged.®

It is a well-known fact that almost all the Mahayana siitras were subject to
additions and growth and the Avatamsaka is no exception. According to modern
scholarship, the Rulaixingxianjing, the Dushipinjing, and the Jianbeiyigiezhidejing
translated by Dharmaraksa as mentioned above are the forerunners of the
Avatamsaka.®® They correspond to chapters thirty-two, thirty-three, and twenty-two of
Buddhabhadra’s translation respectively. The Dengmupusasuowensanmeijing, also
translated by Dharmaraksa, corresponds to chapter twenty-seven of Siksananda’s
translation which is not found in Buddhabhadra’s translation. On the basis of
Dharmaraksa’s translations, the concept of the dharmakaya has been further
developed in the Avatamsaka in the following three ways.

First, the dharmakdya is the non-dual reality, the impersonal principle of the
universe and ontologically the basis and support of everything. This notion is
developed on the basis of the idea that there is only one dharmakaya. The Avatamsaka
states: “There is no dharma in reality. Supreme enlightenment is equal to an illusion
and it is named bodhi because it does not have the characteristic of bringing together
causes and conditions. The present Buddha is not a result or product of causes and
conditions, the Buddhas of past and future are also the same. All dharmas without
marks (of bringing together) are the real nature of all Buddhas. If one can thus observe
the profound meaning of all dharmas, one can see all the Buddhas as well as the true

characteristic of dharmakaya.”®* Siksananda’s translation of the Avatamsaka further
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states: “If one knows the real as real, the unreal as unreal, then one is a Buddha. As
the Dharma of the Buddha cannot be known, the realization of this is enlightenment.
All Buddhas practise in such a way, but no Dharma can be obtained. It should be
known that one is many, and many are in fact one (one is reality and many are
appearances of that reality). All dharmas do not depend on anything and they arise
only when the causes and conditions are brought together. There is no doer and no
deed as dharmas arise only from actions (karma) and thoughts. Then how is it known?
It is because there is nothing apart from conditions. All dharmas do not exist because
a fixed course is not to be obtained. All Buddhas abide thus without moving or
changing.”®

Thus with every dharma being reduced to dharmakdya, one also finds this
equated with the tathatd, the real nature of all dharmas that does not differentiate,
does not think and does not move. Ontologically speaking, the dharmakdya is the
principle of the universe, and it has no characteristic of bringing together causes and
conditions, as it neither arises nor disappears. All phenomena arise due to causes and
conditions and therefore, they are not real, but illusions. The only reality is the
non-dual dharmakaya. All Buddhas, bodhisattvas, worldly and transcendental
dharmas are in reality the same because they all have the dharmakdya as their real
nature. But from the phenomenal point of view, they are different. Just as the
Avatamsaka says: “Mafijudii, the Dharma is always thus, the King of the Dharma has
only one dharma, and all liberated people go out of samsara along one path., The
bodies of all Buddhas are but one dharmakdaya, one mind and one wisdom, so are the
powers and the fearlessness.”®® The dharmakaya abides neither in reality nor in
nirvana, and manifests in any way to purify the world.

Second, the dharmakaya possesses skilful means (upayakausalya) and
immeasurable rays of light through which it liberates sentient beings. By the power of
skilful means, the Buddha can manifest himself to liberate sentient beings in

accordance with their wishes and inclinations. Siksananda’s translation of the
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*Advatamsaka states: “With various kinds of methods the Buddhas can manifest
themselves in the worlds in as many ways as the (particles of) water in the ocean
according to the wishes of sentient beings. This is the skilful means of the Tathagata.
The dharmakaya of the Buddhas is inconceivable and it has no form, no shape and not
even the shadow of images, but it can manifest itself in various forms for the many
different kinds of sentient beings, allowing them to behold it in accordance with their
mentality and wishes.”®” The text further explains that the dharmakaya surpasses all
Sravakas and pratyekabuddhas in virtues, and it can manifest in different life spans,
but its own lifespan neither increases nor decreases. It may be reflected in the pure
minds of all sentient beings, but the dharmakaya itself does not make distinctions as it
possesses no thought.88 The dharmakdya, though an impersonal principle lacking
movement, change, thought, and even action, can manifest itself in different bodies
and forms to save sentient beings. This idea is repeatedly expressed throughout the
*Avatamsaka. ¢

The rays of the dharmakdaya are immeasurable in that they benefit all sentient
beings without any discrimination just like the light of the sun. The rays first
illuminate bodhisattvas, pratyekabuddhas, sravakas, those who have good roots, and
finally all other sentient beings, in that respective order. Even those who do not have
faith in the Buddha can benefit from the light of the dharmakaya, just as the blind are
also benefited by the light of the sun.* This light is none other than the light of
wisdom of the Buddha. The sitra states: “Although blind people do not see the
sunlight of the wisdom of the Tathdgata, yet they are benefited by it.”"° “The
Tathdgata possesses the light of wisdom of the ratnaka@ya. Sentient beings will obtain
the same colour as that of the Buddha’s body if they come in contact with this light.
Those who see this light will have the pure dharma eye. Those who encounter this
light will eliminate all suffering and obtain dignity, wealth, happiness and even
ultimate enlightenment.”®' Thus the Tathdgata is almost described as an omnipotent

and almighty godhead, whilst lacking the power to create the world and sentient
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beings. This concept of the Buddha served as precedent for the emergence of the
sambhogakaya.

Third, the dharmakaya is the treasure house that contains all the virtues and
wisdom of the Buddha. The Avatamsaka states: “The dharmakaya of the Tathagata is
also the same, it is the treasure house of the great wisdom and immeasurable virtues of
the great treasure king.”> This is because the dharmakaya, although it is quiescent,
produces all dharmas.”® The attainment of all Buddhas of past, present and future and
of the ten directions as well as all the practices of all bodhisattvas are manifested in
the body of the Tathagata, but the dharmakaya does not become differentiated.™
Therefore, the Avatamsaka states: “The thoughts of the mind, though as numerous as
the atoms in a dust heap, are countable; the water in the ocean can be exhausted by
drinking; the empty space is measurable and the wind can be caught, but the virtues of
the Buddha cannot be measured.”® Thus, the development of the concept of the
dharmakaya in the Avatamsaka prepared the doctrinal foundation for the concept of

the Buddha in Mahayana Buddhism.

4. The Dharmakaya Bodhisattvas

There ate two kinds of bodhisattvas according to the MPPS: the dharmakaya
bodhisattva and the ripakdya bodhisattva.”® The dharmakaya bodhisattvas come
either from Tusita heaven or other Buddhakseiras to this world to save sentient beings
while the ripakdya bodhisattvas come from human beings.”’ The dharmakaya
bodhisattvas have eliminated all klesas and obtained the six psychic powers and can
manifest themselves in many different bodies and make offerings to all Buddhas of
the ten directions.”® Although the ripakaya bodhisattvas have not eliminated the
klesas, some of them have obtained five psychic powers, and others six.”
According to the Avatamsaka translated by Prajiia, bodhisattvas acquire the

dharmakdya when they have completed the practice of the ten dharmas in the ten

stages (bhiimi) of training. In the first stage, the bodhisattva obtains the body of
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equality because he has realized the real nature of all dharmas, the body which is
equal and is free from wrong views. In the second stage, the bodhisattva obtains the
body of purity because he is free from any transgression of the precepts, thus
maintaining constant purity. In the third stage, the bodhisattva obtains the infinite
body as he is free from all bad dharmas such as desire, hatred, ignorance, and jealousy
and abides in the supreme samadhi. In the fourth stage, the bodhisattva obtains the
body of accumulation and cultivation since he always cultivates the bodhyargas of all
Buddhas. In the fifth stage, the bodhisattva obtains the body of dharmaid as he has
realized all truths and the nature of all dharmas. In the sixth stage, the bodhisattva
obtains the body without applied (vitarka) and discursive (vicara) thoughts since he
has realized dependent origination (pratityasamuipida) which, although difficult to
explain, is a state free from vitarka and vicara. In the seventh stage, the bodhisattva
obtains the inconceivable body because he has the skilful means of all Buddhas since
he has completed the practice of wisdom. In the eighth stage, the bodhisattva obtains
the body of tranquillity since no klese manifests itself in him and he is free from all
worldly matters. In the ninth stage, the bodhisattva obtains the body of emptiness in
that the characteristics of the body are limitless and it spreads everywhere. In the tenth
stage, the bodhisattva obtains the body of wonderful wisdom as he has gained
all-knowledge and a splendid realm. It is at this stage that the bodhisattva obtains the
dharmakaya. So here the dharmakaya bodhisattva is a bodhisattva of the tenth stage.
Then what is the difference between the dharmakaya of the Buddha and that of
the bodhisattva? The Avatamsaka says that there is no difference with regard to the
nature of the dharmakaya, because the dharmata is equal in both ordinary and
extraordinary individuals. But the merits and the powers are different. In the case of
the Buddha they are complete and full while in the case of the bodhisattva they are
not.'” However, the power of the dharmakaya bodhisattvas is similar to that of the
Buddha and they can manifest themselves in numerous nirmanakdyas to save sentient

beings. They may even appear in the form of the Buddha with all the marks of a great
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man.m‘

5. The Dharmakaya as Tathagatagarbha

As tathata, real nature, exists in all dharmas, so it exists in every sentient being.
The fathata is identified as the Tathagata in the * Prajiiaparamitasiitras and is again
identified with the dharmakaya in later sitras such as the Avatamsaka, because the
Tathdgata is the dharmakdaya. Thus, the dharmakaya exists in every sentient being, but
since it is covered with klesas, it does not become manifest. It is on the basis of such
ideas that it is declared in the *Mahavaipulyatathagatagarbhasiitra that all sentient
beings have Buddha nature (tathagatagarbha).'™

“With my Buddha eyes, I (the Buddha) can see that within the klesas such as
greed, hatred and ignorance of all sentient beings, there exists Tathagata wisdom,
Tathagata eyes, and Tathagata body, sitting cross-legged without moving. Sons of
good families, although sentient beings with defiled bodies are in samsdra, they all
have the pure ftathagatagarbha, which is endowed with all the virtues and
characteristics that I have... Thus, sons of good families, upon seeing the
tathagaiagarbha in all sentient beings, the Buddha preaches this sifra in order to
eliminate the klesas and to reveal the buddhadhdtu. Sons of good families, the
Dharma of all Buddhas is thus: whether a Buddha arises or not in the world, the
tathagatagarbha in all sentient beings exists eternally and without change, but it is
covered with defilements. The Tathagata arises in the world and preaches the Dharma
in order to eradicate defilements and purify supreme wisdom.”'®*

The *Mahavaipulyatathdagatagarbhasitra is a very important source on the
concept of the tathagatagarbha and it uses nine similes to explain the concept. The
text states clearly that the ftathagatagarbha is the same as the tathata and the
dharmakaya, because they all exist eternally without change whether the Buddha

arises or not in the world. It is called the dharmakaya at the stage of Buddhahood

because pure nature is revealed, and it is called tathagatagarbha or buddhadhatu at
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the stage of sentient beings because the same pure nature is covered with defilements.
The *Srimaladevisimhanadasiitra states: “This dharmakaya of the Tathagata in the
store of defilement is referred to as tathagatagarbha.”'® The *Ratnagotravibhaga-
Sastra further explains that the dharmakdya of the Tathagata is in the body of every
sentient being. The Tathagata and the fathatd are not different and all sentient beings
have the same tathatd, which is buddhadhaiu.'® The underlying idea is tathata, the
real nature of all dharmas that links the Tathagata and sentient beings. The
Buzengbujianjing states: “The ultimate truth (paramartha) is the realm of sentient
beings, the realm of the sentient beings is the tathagatagarbha, the tathagatagarbha is
the dharmakaya.”'® The text continues: “Sariputra, this same dharmakaya, which is
covered with immeasurable klesas and flows in samsara (literally, world) from time
immemorial and drifts in the ocean of birth and death for as many kalpas as the sands
in the Ganges River, corresponds to sentient beings. Sariputra, this same dharmakaya
that is disgusted by the world, which is full of suffering and birth and death, abandons
all desires, performs the ten perfections with eighty-four thousand methods of practice
and cultivates bodhi, is named bodhisattva.”'”” Thus the text concludes: “Within the
realm of sentient beings there is the dharmakaya, and within the realm of the
dharmakaya there are the sentient beings. The realm of sentient beings is the
dharmakaya, and the dharmakaya is the realm of sentient beings. Sariputra, these two
are the same, only the names are different.”'®® So Buddhas and sentient beings are not
different in reality, because they have the same dharmakaya, but a Buddha is a person
who has realized the dharmakaya through bodhisattva practices while a sentient being

is one who does not recognize the possession of this treasure.

6. The Dharmakaya as Mahaparinirvana
Like the Hinayana Mahdparinibbanasutta, the Mahayanists also have their own
version of this sifra, which is named by scholars as the Mahayana

Mahaparinirvanasiitra (MMPS) to distinguish it from the former. One of the main
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themes of the MMPS is that the Buddha is eternal, a theme very much in contrast with
the Hinayana idea that the Buddha has departed forever after his final nirvﬁna.109 The
Mahayanists assert the eternity of the Buddha in two ways in the MMPS. They state
that the Buddha is the dharmakaya, and hence eternal. Next, they reinterpret the
liberation of the Buddha as mahaparinirvana possessing four attributes: eternity,
happiness, self and purity. In other words, the fact that the Buddha abides in the
mahdparinirvana does not mean he has departed forever, but that he perpetually
abides in intrinsic quiescence, according to the Mahayanists. The Buddha abiding in
intrinsic quiescence is none other than the dharmakaya. As a result, the Mahayanists
come to identity the mahaparinirvana with the dharmakdya. There are two ways in
which the Mahayanists declare the eternity of the Buddha.

First, on the basis of the teachings in the early Mahayana siifras such as the
Avatamsaka, the authors of the MMPS make the assertion that the Tathagata
corresponds to the dharmakaya. They draw their ideas from five Mahayana sitras to
which they refer to explicitly: the *Mahaprajiiaparamita, the *Saddharmapundarika,
the *Saramgamasamadhi, the *Avatamsaka, and the *Tathagatagarbha"'® Amongst
the five, the *Avatamsaka explicitly states: “All Buddha bodies are but one
dharmakaya”'"' This dharmakdaya is the real Buddha. It is on this doctrinal
foundation that the MMPS declares: “I (the Buddha) said in a sifra that the Tathagata
has two bodies: the riapakaya and the dharmakaya. The ripakaya is the
transformation body manifested by skilful means and this body can be said to have
birth, old age, sickness and death... The dharmakaya has (the attributes of) eternity
(nitya), happiness (sukha), self (atman) and purity (subha) and is perpetually free
from birth, old age, sickness, death and all other sufferings... It exists eternally
without change whether the Buddha arises or not in the world.”''? In the chapter on
the Diamond Body, the MMPS explicitly states: “The body of the Tathagata is not a
defiled body sustained by food (ripakaya), but the eternal body, the indestructible

body, the diamond body, the dharmakaya>'® So Buddhahood is nothing but the
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dharmakaya, and the rapakaya is only considered as a function or skilful means of the
dharmakaya to work toward the liberation of sentient beings.

Second, the Mahayanists reinterpret the concept of nirvana and distinguish the
Buddha’s nirvapa from the nirvana attained by sravakas and pratyekabuddhas. To the
Mahayanists, the mahaparinirvana possesses the four attributes of eternity (nitya),
happiness (sukha), self (atman) and purity (Subha). The MMPS states: “happiness can
be obtained through the elimination of defilements (samyojana) from the stage of the
first dhyana to the stage of neither perception nor non-perception. This happiness can
be named nirvana, but not mahdaparinirvana. Why? The klesas may rise again as the
habitual force remains. What are the klesas and the habitual force? Sravakas and
pratyekabuddhas have them, such as (the thoughts of) ‘my body’, ‘my cloth’, ‘I go’, ‘I
come’, ‘I speak’, and ‘I listen’. They (sravakas and pratyekabuddhas) also think that
‘all Tathagatas attained mirvapa, the nature of which is without self and happiness, but
only eternity and purity.’ These are the 4lesas and the habitual force... Thus, the
attainment of the people of the two vehicles (sravakas and pratyekabuddhas) is not
the mahaparinirvana. Why? Because it does not have (the four attributes of) eternity,
happiness, self and purity, after which the mahaparinirvana is named.”'*

This discussion shows that the Mahayanists distinguished the liberation of the
Sravakas and pratyekabuddhas from that of the Buddhas. It is only the Buddhas who
have attained the mahaparinirvana, and in fact, the Tathagatas are always in the state
of mahaparinirvana, because the dharmakaya is intrinsically quiescent. In the chapter
on the Noble Bodhisattva of the Merit King who Illuminates All, the MMPS further
expounds the concept of the mahaparinirvana by way of ‘great eternity’, ‘great
happiness’, ‘great self’, and ‘great purity’. The above chapter explains the latter three
attributes while that of ‘great eternity’ is omitted.'"> The attribute of ‘great eternity’
may have been omitted during transmission or the authors of the MMPS may have
thought that it had already been discussed in many places in the sitra.

The concept of great happiness (mahdasukha) is explained as having the following
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four meanings. (1) The nature of nirvana is beyond suffering and happiness, because
the happiness of the Buddha is eternal and without change. (2) It is complete
quiescence free from all activities and noises. (3) It is omniscience (sarvajiia). (4) The
body of the Tathdgata is not the body of klesas, but the indestructible vajra body. The
mahaparinirvana is great happiness possessing these four meanings.

The second concept of ‘great self’ (maha-atman) is problematic granted the
Buddhist insistence on non-self. The MMPS expounds the great self as great mastery.
The mahaparinirvana has the attribute of the great self because the Tathdgata has
eight masteries. (1) The Tathdgata can manifest in numerous bodies in uncountable
worlds in the universe. (2) The Tathagata can pervade the entire universe with one
body as small as a particle of dust while it does not occupy any space since there is no
obstruction. (3) The Tathagata can go anywhere in the universe without any obstacle.
(4) The Tathagata can save countless sentient beings and can manifest himself in
numerous other Buddha lands although he always abides in one Buddha field. (5) The
Tathagata has the mastery of the six sense organs so that he can use any organ to
perceive any of the six sense objects. (6) The Tathagata penetrates all dharmas, but
has no thought. (7) The Tathagata has mastery of speech so that he can expound the
meaning of one stanza for many kalpas. (8) The Tathagata is like the empty space that
pervades everywhere. The nature of space cannot be seen, and so is the Tathagata, he
only makes himself seen through his ability. This mastery of the Buddha is the great
self, which is the mahaparinirvana.

Third, the concept of great purity (mahasubha) also has four meanings. (1)
Nirvana is the state where the twenty-five kinds of existence are extinguished.!'® (2)
The karma of all Buddhas is pure. (3) The body of the Tathdgata is pure owing to the
fact that it is eternal. (4) The mind of the Tathagata is pure since it is free from all
klesas. Mahaparinirvapa is here great purity on account of these four meanings.'"”
The relationship of the four attributes of the mahdaparinirvana is explained in the

sitra in the following words: “The extinction of the six consciousnesses, which are
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produced by (the contact of) the internal and external entrances or locations (ayatana),
is called the eternity. This eternity is again named the self (afmawn). The eternity and
the self are together termed happiness. Then eternity, self, and happiness are called
purity. Sons of good families, sentient beings are disgusted with suffering and try to
eliminate the cause of this suffering. It is called the self when they are liberated from
suffering. It is on account of this that I declare eternity, happiness, self and purity.”"'®
Thus, amongst these four attributes of the mahdparinirvana, eternity is the core by
which the other three are established. Here happiness is not in the ordinary sense of
enjoyment or excitement, but in the sense of abiding peacefully and eternally without
any activity. Self is described not in the sense of an eternal soul but in the sense of
eternal mastery over oneself so that one can manifest oneself in whatever form one
wishes through skilful means with the aim of liberating sentient beings. Purity is
described in the sense that all defilement has been eternally eliminated so that there is
no karma being accumulated for rebirth in samsara. In other words, the Tathdgata’s
abiding in mahaparinirvina means that he abides in eternity that is one of the three
main themes of the MMPS.

The dharmakdya, according to the MMPS, also has the same four attributes as
the mahaparinirvana. 1t is stated in the sifra: “The body of the Tathagata is like
diamond and is infinite, it has (the four attributes of) eternity, happiness, purity and
self. The mind and the body (of the Tathdgata) are without obstacle because he has the
eight kinds of mastery.”'"” “The eternity of the Tathagata is called self. The
dharmakaya of the Tathagata, which has no limit, no obstacle, no birth and no
extinction but has the eight kinds of mastery, is also called the self.”'® “The
dharmakaya is eternity, happiness, self and purity.”m So the dharmakdya and the
mahdaparinirvana are identical, because they have the same attributes and qualities.
They refer to two aspects of one Buddhahood, the dharmakaya is the eternal principle,
the fruit of Buddhahood, while the mahaparinirvana is the state which is free from all

klesas, the aspect of tranquillity of Buddhahood. One may thus conclude that the

|
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Mahayanists reinterpreted the concept of nirvana so that it has become identified with
the dharmakaya. The *Srimaladevisimhanddasitra states: “Supreme enlightenment
(anuttara-samyak-sambodhi) is the realm of nirvapa and the realm of nirvana is the
dharmakdya of the Tathagata.” 122 S0 the Mahayénists considered that supreme
enlightenment, nirvana and dharmakaya are the same because they consist of the
three dimensions of Buddhahood. In such context the Buddha’s entry into wirvana
does not mean that he had gone forever, but was merely abiding eternally in the state
of quiescence. This state can be named mahdparinirvana as well as dharmakaya, as
they both have fathata as their essence and are the same in nature.

In the chapter on the life span of the Buddha, the MMPS explains the concept of
nirvana in a very special way. It is said that the concept of nirvana consists of three
dimensions: dharmakaya, vimoksa (liberation), and mahdaprajiia {great wisdom). The
relationship of the three is like the word YI .". (£ in Chinese) so that independently,
none of them can be called nirvana. The Tathagata abides in all three, and for the sake
of sentient beings it is called nirvana. It is stated in the MMPS: “What is the secret of
the garbha? It is like the three dots of the word ‘YT’. It cannot be the word YT if the
three dots are in a horizontal line and similarly it cannot be the word YI if the three
dots are in a vertical line... | (the Buddha) am also the same. The vimoksa alone is not
nirvana; the body of the Tathagata alone is also not wirvana; the mahaprajiia alone is
also not wirvanpa; that all three dharmas are different is also not nirviana. 1 abide
peacefully in all three, but for the sake of sentient beings it is named nirvana.”'>

Thus, the mahdaparinirvana has three dimensions: dharmakaya, mahaprajiia and
vimoksa. Mahaprajiia is great wisdom, the essence of the Buddhahood; the
dharmakaya is the fruit of Buddhahood; and vimoksa is liberation resulting from the
severance of the klesas through wisdom.

The development of the concept of the dharmakaya has finally reached the stage
where the dharmakaya, the Tathagata, paramartha and nirvana become one and the

same thing because they are in fact different names given to tathata. In his
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*Buddhagotrasastra, Vasubandhu states: “(1) It is because the Buddha and the
Dharma are not separated that the dharmakaya is established. (2) It is owing to the
fact that the nature (of all dharmas) in everything is tathata that the Tathagata is
established. (3) It is by virtue of being free from illusions and confusions that
paramartha is established. (4) It is by reason of its intrinsic quiescence that nirvana is
established. These four meanings and four names are not different from the nature of
the Tathagata.”'* Vasubandhu further explains that these four names are established
for the sake of four kinds of people. It is for the sake of the ordinary people that the
tathata is named the dharmakaya, for those individuals are seen as holding a wrong
view of the Buddha body. The tathata is named the Tathagata because confused
beings of the two vehicles, the §ravaka and the pratyekabuddha, practised the thought
of impermanence while the Tathdgata is eternal. The tathata is named paramartha
because some people hold the view that the tathagatagarbha is in existence while
others think it is empty, but the rathata is neither in existence nor in non-existence.
Lastly, tathata is named nirvana for the sake of the bodhisattvas at the tenth stage,

because only the Buddha attains and becomes the nirvana, not the bodhisattvas.'”

7. The Dharmakaya as Non-duality

Tathata, the real nature of all dharmas, is neither existent nor non-existent as
discussed above. Since the tarhata is identified with the dharmakdya, the latter is also
neither existent nor non-existent. It is stated in the *Avatamsaka that the dharmakaya
is neither reality nor illusion; neither past nor future; neither existence nor
non-existence; neither skill-in-means nor non-skill-in-means, but it is pure, equal,
unconditioned, and indestructible.'*® The *Avatamsaka further explains why the
dharmakaya is non-dual. The dharmakaya is not past because all kinds of worldly
existences are eliminated, it is not future, because it does not arise, it is not present,
because it does not have a physical body. It does not become extinct, since it does not

have the mark of birth. It is not a reality for it is like an illusion, and it is also not an
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illusion since it benefits all sentient beings by manifesting itself in the world. It does
not go anywhere as it transcends birth and death, and it is not to be destroyed since the
dharmata does not change. It has one characteristic for it is free from words of

127 Then what is the

expression, and it has no characteristic, as it is empty.
dharmakaya since it does not have any of these qualities? The *Avatamsaka uses the
following similes to illustrate the dharmakaya. “It is an infinite body, a body with all
illusions being eradicated like lightning, a body like a mirage in a dream, a body like
an image in a mirror, a body like the pure sun.”'?®

The dharmakaya is also the non-duality of unity and differentiation. It is not
differentiated, since the tathatd is one and the same in everything, and is the support
of all Buddhas. It is also not a unity, because many bodhisattvas will become Buddhas
through the practice of the six perfections. Thus, it can be summed up in the following
sentence: the dharmakaya is non-duality of existence and non-existence, of unity and
differentiation. However, the Avatamsaka still maintains that the dharmakaya is an
unconditioned (asamskrta) dharma.

This issue is taken up and discussed again in the Larikavatarasiitra where the
dharmakaya is identified with the buddhadhatu. The bodhisattva Mahamati asked: “Is
the dharmakaya created or uncreated, cause or effect, seer or that to be seen, speaker
or that to be spoken of, wisdom or that to be realized by wisdom? With regard to these
words, is the dharmakaya of the Tathagata different or not different?”'?

The Lankavatarasiitra explains this point in detail in the chapter on the
dharmakaya and it further develops the concept of non-duality.'*® The Buddha said:
“Mahamati, the characteristics of the dharmakaya of the Tathagata, the fully
Enlightened One, are described as neither created nor uncreated, neither cause nor
effect. Why? Because it is wrong either way. Mahamati, if the Tathagata is created,
then he is impermanent; if impermanent, all created dharmas are the Tathagata, but

the Buddha Tathagata, the fully Enlightened One, is of no such dharmas. Mahamati, if

the dharmakdya of the Tathagata is uncreated, then it is no body, so it is wrong to say
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that there are immeasurable merits generated by all kinds of (bodhisattva) practices
and actions. Mahamati, if it is not created, it is like the horn of a hare or the daughter
of a barren woman, because there is no cause for creation and no (physical) body.
Mahamati, if a dharma is neither cause nor effect, neither in existence nor in
non-existence, then that dharma is free from these four kinds of characteristics.
Mahamati, those four kinds of dharmas are worldly expressions and sayings.
Mahamati, if a dharma is free from these four kinds of dharmas, that dharma exists
but only in name, like the daughter of a barren woman, Mahamati, the daughter of a
barren woman etc. exists only in name and words, just as the discussion of the four
kinds of dharmas, but the wise would not hold on to it if it falls into the description of
the four dharmas. Thus, the wise should know (the answers to) all the questions

concerning the Tathagata.”"' T

hus, the dharmakaya cannot be described in words
such as created or uncreated, cause or effect, because it is non-dual. Here the
dharmakaya is also non-duality of the conditioned and the unconditioned, because it is
neither the created nor the uncreated.

The Larkavatarasitra continues by saying that the dharmakdaya is neither the

B2 We have

same as nor different from the five skandhas, vimukti and nirvana.
already discussed in the previous section the relationship between the dharmakaya,
vimukti and nirvana, that they are three aspects of one Buddhahood. The five
skandhas constitute a sentient being, so the dharmakaya is neither the same as nor
different from sentient beings. This is clearly based on the idea that all sentient beings
have buddhadhatu. The text further expounds that if a dharma exists only in name,
then it neither arises nor disappears, like empty space, and it surpasses all words
which conceal and cover reality (prapaiica).'®® That is the characteristic of the
dharmakaya.™® Hence, the dharmakaya is free from all discriminations (vikalpa) and
is in fact inconceivable. Therefore, the sifra states that the dharmakaya is not

absolutely nothing, but a mind-made body (manomayakaya) which cannot be

understood by sravakas and pratyekabuddhas, and not even by the bodhisattvas in the
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seventh stage.'”

Thus, the non-duality of the dharmakaya means that it cannot be
conceived by our human minds and expressed in human words because it is beyond

logic, reasoning, and human imagination.

8. The Dharmakaya as the Transformation of Support

In the early Mahayana sitras, as discussed above, Buddhahood is the
dharmakaya, which has two meanings. First, the dharmakdya is non-dual ontological
reality, the universal suchness that is the essence of Buddhahood, and second, it has
the soteriological power to liberate sentient beings. It is on this basis that the
Yogacarins have further developed the concept of the dharmakaya, first as the
transformation of support and then they established the three bodies. Concerning the
three bodies, the Yogacara masters divided the soteriological function of the
dharmakaya into two. One function setves to bring bodhisattvas to maturity, which is
named sambhogakaya. The other function serves to bring to maturity sréavakas as well
as bodhisattvas in their initial stage of liberation and this is named nirmanakaya. The
historical and doctrinal reasons behind the development of the #rikaya theory will be
examined in the next chapter when the origin of the sambhogakaya will be studied in
depth. We will concentrate here on how the dharmakdya is expounded by the
Yogacira school.

The *Samdhinirmocanasiitra is perhaps the first Yogacara text to explain that the
dharmakaya is the transformation of support, because the *Yogdcarabhamisastra
quotes many a time from the former when it discusses the concept of the dharmakaya.
It is stated in the safra: “The wonderful dharmakaya is obtained through the
transformation of support (@srayaparavrtti) upon completion of the practice of the ten
stages (bhumi) and the pdaramitas... This dharmakaya has two inconceivable
characteristics, they are (1) freedom from the words which cover and conceal the truth
(prapafica) and (2) freedom from the characteristics of the conditioned (samskrta).”'

The sitfra further explains that while sravakas and pratyekabuddhas also have the
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transformation of support, by which they obtain the body of liberation (vimuktikaya),
they do not have the dharmakaya, because they do not have the immeasurable merits
of the Buddha. However, as far as liberation (vimukti) is concerned, Buddhas,
Sravakas and pratyekabuddhas are equal.

It is further stated in the *Samdhinirmocanasitra that the ultimately pure
dharmakaya is established when the unattached and unhindered universal wisdom and
insight are finally realized through permanent elimination of obstacles caused by the
most subtle of klesas and knowledge (jieyavarana). This is done through the methods
of Samatha and vipasyand meditation at the stage of Tathagatahood.*’ The idea
expressed in the siitra is that the dharmakaya has pure tathata as its essence and that
all the defilements are adventitious. In effect, the transformation of support is the
elimination of both klesas and the hindrance of knowledge, and it is through this
process that the bodhisattva attains Buddhahood.

In the Yogicara sastra literature, as Makransky points out, the term dharmakdya
has two basic meanings: (1) an inclusive sense as the state of Buddhahood in its
entirety (including the three bodies), and (2) an exclusive sense as the first of the three
bodies. The dharmakaya in the second definition consists of the svabhavakaya, the
essence of Buddhahood."”® In whichever sense the Yogacara school perceives it, the
dharmakaya is the transformation of support.

According to the Yogacara, the first meaning of the dharmakdya in the sense of
Buddhahood in its entirety refers to the three bodies. The author of the
Mahayanasitralamkara (MSA) sees the three bodies as functions of the purified
Dharma Realm (dharmadhatu-visuddha). But the author of the Mahdayanasamgraha
(MS) considers that Buddhahood as a whole is the dharmakaya which performs three
functions pertaining to three different categories of people. The dharmakdya or
svabhavakaya is exclusively for the Buddhas as only they can realize real nature. The
sambhogakaya is for the great bodhisattvas and the nirmanakdya is for sentient beings.

Since the three bodies are three functional aspects of one Buddhahood, there is no
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contradiction between them.

The second meaning of the dharmakaya is explained in detail in the Yogacara
Sastras. The MSA, which is the first text to expound on the three bodies of the
Buddha, explains that the dharmakaya is the body of essence (svabhavakaya) and its
characteristic is that of fundamental transformation. This transformation is the
conversion of the eighth consciousness (alayavijiana) into the mirror wisdom
(adarsajiiana) and the seventh consciousness (manasvijiiana) into the equality
wisdom (samatajiiana).'® It takes place in immeasurable acons from the time the
bodhisattva has attained the path of direct seeing (darsana-marga) which is the first of
the ten stages (bhiimi) until he attains Buddhahood. In the ten stages of bodhisattva
realization, two kinds of wisdom are obtained: the non-discrimination wisdom
(nirvikalpa-jiiana) for the maturation of Buddha Dharma and the subsequently
obtained wisdom (prstha-labdha-jiiana) for the maturation of sentient beings. Thus
the transformation is completed when all discriminations are eliminated through
diamond meditation.'*°

Following the line of thought of the MSA, the MS further explains that the
dharmakaya is attained through turning away and destroying the container
consciousness (alayavijiiana). This is the transformation of the container
consciousness into mitror wisdom. The MS expounds the process thus. The
permeation (vasana) of hearing is the seed of the dharmakaya and it arises in
countering the container consciousness, but it is not comprised within that container
consciousness. Since it is an outflow from the transcendent and purest Reality Realm
(dharmadhatu), even though a worldly state, it brings about a transcendent mind. All
such superior states of mind counter (1) delusory passions, (2) all bad migrations and
(3) the decay consequent upon all non-virtuous actions, and enable one to maintain the
continuity of life, thus increasing the possibility of an encounter with the Buddhas and
bodhisattvas.

Although it is a worldly state, this permeation of hearing is within the
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dharmakaya and is therefore attainable by novice bodhisattvas. As the level of this
permeation gradually increases from small to intermediate to high, the maturing
consciousness will decrease proportionately. The support is hence converted. When
that support is entirely converted, the container consciousness will be eliminated
altogether, replete with all its seeds.'"'

This exposition of the process of transformation is actually the same as that
described in the *Samdhinirmocanasitra, the elimination of the adventitious
defilements (klesas). According to Paramartha, this is because the seed of the
dharmakaya flows out from ‘the pure Reality Realm (dharmadhatu)’, which is
nothing but the fathatd."** This seed brings about the pure mind, which eliminates all
the bad karmas of the past, present and future, and thus the light of the dharmakéya is
revealed.

Paul Griffiths and others point out that there is a conceptual problem with regard
to the attainment and realization of the dharmakaya. If all sentient beings have the
dharmakaya by the name buddhadhdtu, then there is no attainment, but rather a
realization."”® That is why Paramartha’s version of the MS makes a distinction
between the ‘attainment’ and ‘realization’ of the dharmakdya, which can perhaps be
understood from the explanation given in the *Vijaaptimdtratasiddhisastra. It explains
that according to the sitras (the *Buddhabhiimisitra etc.), the dharmakaya is
suchness (tathata) while according to $dstras (the Mahdayanasamgraha), the
svabhavakdya is obtained by the transformation of the eighth consciousness
(alayavijiiana) into the great mirror wisdom (ﬁafm’s’cy'ﬁdna).144 Thus, from the point of
view of the siitras, the dharmakdya can only be realized because it is the suchness of
all dharmas, while from the point of view of the sastras, it is to be attained because it
is a transformation of consciousness into wisdom. This is actually the result of looking
at one problem from two different angles. The siitras view it from the angle of the
essence of Buddhahood and state that the dharmakaya is intrinsically pure. Hence,

there is only realization. But the Sastras view it in relation to the practice of
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bodhisattvas, which is a process of eliminating the adventitious defilements, and
therefore it is an attainment. Hence, in his *Buddhabhumisiitrasastra, Bandhuprabha
states: “It is said in MS that the dharmakdya is obtained through the transformation of
the alayavijiidna. This is to say that through the elimination of the two kinds of seed
of defilement in the eighth consciousness, the pure dharmakaya is revealed.”'® In
other words, the transformation of support is the elimination of the seed of defilement.
Yogacarins assert that there is only consciousness, and all other things including the
defilements are nothing but an illusion. It is stated in the *Ratnagotravibhagasastra
that there are two topics concerning the realization of the dharmakdya: the first is to
realize that the essence is intrinsically pure, and the second is to realize that all klesas
are originally quiescent.'*® The klesas are not real but only an illusion, and therefore
the dharmakaya is only to be realized.

John Keenan asserts that wisdom as the essence of the dharmakaya is understood
by Asanga as “the wisdom of emptiness”.'"’ However, the Yogicarins do not
advocate absolute emptiness, they are more concerned with ‘the subtle existence’
within emptiness. Therefore, the MS mentions that one of the characteristics of the
dharmakaya is the non-duality of existence and non-existence, conditioned and
unconditioned, unity and differentiation. Our concern is the non-duality of existence
and non-existence. The MS commentary translated by Paramartha explains this point
clearly:

“The text states: ‘it (the dharmakaya) is characterized by non-duality, because it
is neither characterized as existent nor as non-existent.” Non-duality means neither
existence nor non-existence. Existence means to be eternal, while non-existence
means to come to an end. Neither existence nor non-existence means that (the Dharma
Body) is neither eternal nor ending, for it is free from these two extremes.”

“The line “All dharmas are empty, because this emptiness which is not nothing is
the characteristic’ means that all things are brought about through discrimination and

do not really exist; for this is precisely the characteristic of the two emptinesses, i.e.,
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neither existence nor non-existence. The Dharma Body, which is not non-existent, is
(characterized) by this twofold emptiness, and therefore the absence of these two
extremes is the characteristic of Dharma Body.”'*?

According to this explanation, the dharmakaya is ‘neither existence nor
non-existence’, because existence and non-existence are named as the two extremes.
Here no existence and no non-existence are aiso termed two kinds of emptiness. Thus,
according to the Yogacarins, the dharmakaya is not an absolute nothingness for the
emphasis is placed on ‘neither existence nor non-existence’, while the emphasis of the

* Prajiidparamitasitras and the early Madhayamikas is on the aspect of emptiness that

is nothingness.

As we have seen, the concept of the dharmakaya has been fully developed and
reinterpreted in the Mahayana sitras and sastras in two aspects: (1) philosophical and
(2) soteriological. On the basis of the Mahasamghika transcendental Buddhology, the
Mahayanists reinterpreted Buddhahood and identified the Tathagata with a new
concept that they have introduced: tathata, the true nature of all dharmas. This is a
crucial development in that it provides the doctrinal foundation for the Mahayéana
concept of the Buddha. Tathata has become the underlying principle of Buddhahood,
the dharmakaya in later Mah@yana sitras. Since this underlying principle is the true
and eternal Buddha that pervades the entire cosmos, both animate and inanimate, the
dharmakdaya became the embodiment of an all embracing principle that supports the
universe. Thus, at the stage of Buddhahood, it is named dharmakaya since it is pure
and eternal at the stage of sentient beings, it is named the tathagatagarbha or
Buddhadhatuy since it is covered with defilement. It is also named the
mahaparinirvana at the stage of Buddhahood because it is always in quiescence. This
is the philosophical development of the concept of the dharmakaya. The soteriological
aspect of the dharmakaya also started in the Prajmaparamitasutras although its

emphasis is on the intellectual aspect of Buddhism. The *Paiicavimsatisahasrika
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explicitly states at the beginning that the Buddha emanates beams of light from his
whole body before he teaches the sutra. Living beings that encounter this light are
held to reach liberation. However, in Dharmaraksa’s translation of Mahayana texts the
soteriological aspect is enhanced by saying that the Buddha is the dharmakaya, which
is eternal and can deliver suffering sentient beings by its numerous manifestations.
This soteriological aspect of the Buddha is further developed in the Avatamsaka,
which confirms that sentient beings can find liberation just by seeing the dharmakaya,
encountering its light or by hearing its doctrine. The soteriological aspect of the
dharmakaya is later assigned to the sambhogakdya and the nirmanakaya to
demonstrate the different ways by which its power is used in the deliverance of the

great bodhisattvas and sentient beings respectively.

' N. Dutt has already collected and analysed the relevant passages in the Pali Nikayas
concerning the concept of the Buddha in his Makdayana Buddhism (1978a), 138-140.
D ii. 154.

M. No. 108.

T1, 26a. The translation is mine.

T1, 172b. The translation is mine.

T1, 188a. The translation is mine.

T1, 204b-c. The translation is mine.

T1, 654b.

S ii, 221; M iii, 29; D iii, 84. Similar passages are also found in M i, 12f;, ii, 84, iii,
195, 224,

'® N. Dutt also has the same opinion that in this passage the word Dhamma has no
metaphysical meaning at all.

Sumangalavilasint (Dighanikaya commentary), iii, 865. ‘Kasma Tathagato
Dhammakayo ti vutto? Tathagato hi tetipitakam Buddhavacanam hadayena cintetya
vicaya abhinthari. Ten’ assa kayo Dhammamayattda Dhammo va.’

2 T1, 370.

T2, 457b. The translation is mine.

T2, 303c. The translation is mine.

Al 38.

' Cited from N Dutt (1978a), 140.

712, 717¢-718a.

S iii, 120. “Alam Vakkali kim te pitikayena ditthena. Yo kho Vakkali dhammam
passati so mam passati. Yo mam passati so dhammam passati.” The translation is
adopted from F. L. Woodward (1995), Vol.IlI, p.103, with a few changes.

" *Samyuktagama, T2, 346b, *Ekottaragama, T2, 642c.

20 Saratthapakasint, i, 314. Yo kho, Vakkali, dhamman ti, idha Bhagava
‘dhammakayo kho dasseti. Nava-vidho hi lokuttara-dhammo Tathagatassa kayo nama.
Idani therassa tiparivatta-dhamma-desanam arabhanto tam kim maiiiiast tiadim aha.

A = = T T VA
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2! 1t is found in various places in the early scripture: Samyutta, ii, 25; *Samyukta, T2,
84b, 85b-c; Anguttara, 1, 286. This idea is also found in a number of secondary
sources such as Visuddhimagga, 518; *Paricavimsati, 198; *Astasahasrika, 274;
Lankavatara, 143; * Dasabhiimika, 65.

2 The statement that neither the Buddha nor another person is the inventor of the law
of dependent origination is found only in the Chinese *Samyuktagama (T2, 85b-c),
sitra number 299, but not in the Pili canon according to Chizen Akanuma (1956), 45,
number 17. It is said that Sikyamuni attained enlightenment through the realisation of
this very Law and then he preached it to all sentient beings.

B (HERRY (Z0O) BPNERRE+ (T1, 467a), M 1, 191. Even the title of the
siatra, in which this passage is found in both the *Madhyamagama and the
Majjhimanikaya, is the same: the Mahahatthipadopama.

24 T4, 185¢c. This sara contains sixteen stories and the story of the bhiksuni
Utpalavarna is the fourteenth.

25 T25, 137a. The translation is mine.

26 T2, 550a. The translation is mine.

2T T2, 549¢. The translation is mine.

25 T2, 787b,

2 T2, 168b. The translation is mine.

T2, 7l1c; 712b; 772¢.

! The Milindapafiha mentions the five factors of dharmakaya on page 98. However,
the first part of the Pali text from page 1 to 89 is earlier than the latter part from page
90 to the end, because it corresponds quite well to the Chinese translation of the
*Nagasena Bhiksu Sitra, which is the counterpart of the Pali text. And on page 89,
there is a concluding sentence as follows: “Here ends the answering of the problems
of the questions of Milinda.”

2 Visuddhimagga, 234.

33 Lewis Lancaster (1975), 30.

* Lewis Lancaster (1975), 31-33. We will not refer to the Tibetan translation in our
research since it was translated at a much later date.

% E. Lamotte (1976), pp.Ix-Ixi.

* Uppada va tathagatanam anuppada va tathagatanam thind va sa dhatu
dhammatthitata dhammanivamatd idappaccayata. S ii, 25; F5bHHH » HoRH » 1
EHAE. *Samyuktagama, T2, 84b; A 1, 286.

7S ii, 25.

¥ The Udana, 80.

% The translation is mine. The following is a table of comparison of a passage on the
tathata found in two translations of the Asta: the Daoxingbanruojing and
Kumarajiva’s translation.

lThe Daoxingbanruojing (T8, 450a) |Kumarajiva’s translation (T8, 558b) |
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HEEP IR CL AR » QAN > JrafE e
FOLEIERRINER - (IRRAE 7 JORRC A - (]
FriEA il » BUCHFTS > BIRANE - 1HEE
BRIYEARANE » PERANME - (ATEHFANE > (H(H]
TR » AR ARMEE » —YREEIRA
e > AIENEAE - JEFEEI AN e E
BN » [T SR - PIREESE - R
BB AT o (E IR INME AT o — 2R
AR BT B BEEER
I B R B B AN » (E e P e IR
o BEURITRES = =6 0 IRORHE

HRGAETR » WIZR R R AR AR S0
AR - SE{THAIEAR ? J0ana - HE
2 0 AIZRANZABITRIAR - (R
R ? EAUA - HERR - TR AIETRE
WIZRATEINS » QA AR T ]
> FERARNE YR — Yk
B2 ZAPEESRA - HRPEE R -
SR~ PURREESR - RESZUREMN -
RESZARE AR AIZRAN - SRR
il T ARRIES R o A

N 70N

IRER > WA IR 52

[ > ERRE - HRERE R AR » &
AU ARG 5 - AT » [HRE R P REEOMLR - rEAEZR0h B phantt
ARHIAE » BRSO R - [RIA » AOESR A > FAREAI5K -
From the above comparison, we can see that they are almost identical. However, this
passage is not found in the Sanskrit version of the A4sta. 1t is likely that Lokaksema’s
translation represents the earliest version, the Sanskrit version is the latest and
Kumarajiva’s translation falls in between.

 The Daoxingbanruojing, T8, 453b, Kumarajiva’s translation of the Asta, T8,
562b-c.

*! The Daoxingbanruojing, T8, 450a-b, Kumarajiva’s translation of the Asta, T8,
558c.

2 T8, 468a. The translation is mine.

A0AH - AR ZELR - AR

T8, 466a-b.
T8, 439a.
5 T8, 427¢. The translation is mine.
4 T8, 442b-c. The translation is mine.
T8, 4420, DEATHIP > AEFAE -
“¢ T8, 4270.
49 T8, 335a.
50

The Fangguangbanruojing (AR RE T8, No.221) was translated by Moksala
in 291 CE.

°1 T8, 145a.

52 T8, 145b. The translation is mine.

>3 Kumdrajiva’s translation of the Asta, T8, 584b. See also E. Conze (1970), 216.

' Kumdrajiva translated two versions of the *Prajiiaparamitasiitra: the small version
No0.227 (/INEAEE TR ) ) is a translation of the 4sta and the large version
(No.223 { JERTHE R A 25 4% ) ) is a translation of the *Paricavimsatisahasrika. There
are two textual evidences to support the assertion that the small version is similar to
the extant Sanskrit version of Asta. First, in the chapter on Suchness (Chinese: T8,
561a-563¢c; Conze (1970), 113-120), both versions mention that Subhiiti is born after
the Tathagata since the suchness in the Tathdgata and Subhiiti is the same, not
different. Second, near the end of this chapter, both versions also mention Pirna
(Chinese: Piirnamaitrayaniputra) who suggests that Saripatra should ask Subhiti
whether there is a bodhisattva vehicle. However, in the three early translations, there
is no mention of Plirpa and Subhati being born from the Tathagata.
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> L. Lancaster (1975), 36.

6y, Kajiyama (1989), 65-66.

*7 T8, 476b-477b.

58 This sitra was translated into Chinese between 222-229 CE. See E. Lamotte
(1976), xci.

3 T14, 523c. In this discussion, we use the chronology of the Chinese translations
because the date of the composition of the Prajiiaparamitasiitras is impossible to
determine at present.

%" T14, 542a.

° T8, 67c.

62 T8, 15b. The Fangguangbanruojing: the dharmata abides in the reality of the
Buddha, the sarvajiia, which is neither in existence nor to be seen, because it is empty
internally and externally and is empty in both existence and non-existence.

3 T8, 584b.

5 Dharmaraksa was active in China during 266 to 313 CE, and belonged to the early
translators.

55 T10, 592¢. £35S » —REE » B—¥kE - The translation is mine.

5 T10, 639c. FRATEEMES—1EEr o The translation is mine.

7 T10, 659b. fiRyEE— » LS » R = o The translation is mine.

8 T10, 627a. SREVEE » B5E+75 » SEMETHA o The translation is mine.

® T10, 598b. AIERZES > $EFFAE » EFAANA » E—YHT @G  HRY
TRAHEET - INMEATE - JNEEZR AR S - DURSH  MEFFRE - fhEI0E -
T T10,592c. HEEEEE > JERAE o B8 RINERAT S > RINEER
7 B o The translation is mine.

"' T10, 598b. fEFFRE » FRANAR. .. FTAERT SRS - UIZEE - AREAEH
R4 28 (REREFE » The translation is mine.

2 T10, 640a. HEEE T #hE » B—¥kS o The translation is mine.

 T10, 458b. DABGE S FEEIEL , B H AR RTERE - The translation is mine.

" T10, 653b. BERAR » FNEY  WHGAE > IR - REHTT - The
translation is mine.

T10, 479a. BB #3KFEF% »  The translation is mine.

" T10, 577c. NUTEE » A2 %5 o The translation is mine.

" TI0, 637a. HEREL » WA » BDFERSUBCER > FE—F BB+
B o EREEM  SEERAARA v F 4R B - The translation is mine.

7 T10, 582a. A » BLRAE RS IRACHEO - TT— 184 SR G
aR—8 DU RN -

" T25, 121c. BIKMEE WL SRR - CUGIRIE » AR  JEEDE
HEIMEZEE o The translation is mine.

79, 399c. FREZEWIEAL » BB CHHETIE » S AIEERN » BRL5E
EFIAAIE S SRS S IERAEREH AR ENRAE » FEIEFEERTR - The
translation is mine.

1 Chapters two, three, four, five and twenty-seven are new additions in Siksananda’s
translation because they are not found in Buddhabhadra’s translation.

% Prajia’s translation is in forty fascicules, but the first thirty-nine are expanded on
the basis of the last chapter of the first two translations: the Entry into the cosmos
(dharmadhatu), and the last fascicule corresponds to chapter thirty-one of
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Buddhabhadra’s translation and chapter thirty-six of Siksananda’s translation: the
gractice of universal good.

* Yinshun (1994), 1000-1006.

% T9,444a. BLRE:  EEHEE  DUERIEH  RABER - RIS
EIHRIMEIR  —UIEMAE - RRIENE - EREWEE - FERE RS AR MR
EE HEFH - The translation is mine.

¥ T10,83b. REREY  FERTE  WREFME  BREEMH - AR
T LA BERARE  — A - FIRA—HOR  FIDUREL— > SETEIEATK -
{ERERNEHE - MEREPERAR(E » MERESEE A » BMAALE - RILEEI - —UEE:
ERATE » EBIREHEL » 982 A8 - The translation is mine.

% T9,429b. BRMERH  SREME—E  —UMEBEA - —EHATE - — YIRS
MERE—EEE » — O —&E, JMmEIRIR « The translation is mine.

1 T10, 37c. SEMMEREJFIEMT  HE—YIREANE » R LTSS o IR AE
WS - FOESTER MEAMPEEG  eRBAERRAE » FBHOEESR -
The translation is mine.

%79, 617a.

% 79, 616a-c.

* 79, 6l6c. T AERE  HERRATACEE Y > RILRE » IRRAZREE
H 3¢ 2 FiTe#4% - The translation is mine.

1 T9, 617b. WIPRENAEEE  EARAMIEE  SRGEASRAG BE
AREREOLE  HREEREEER  BEERAEMDEE - kERy > GEES
ThR M R4 o The translation is mine.

2 T9, 617b. WISRELEIREATR » BATT TIfERRA S - The translation is
mine,

% T9, 599b.

** 19, 399b.

7 T10, 44dc. FBEETTIRAT - AHGHFKRIERE - 2RI ATY - FEREER
Thf& o The translation is mine.

% T25, 342a.

7 T25, 336e. —fEMLITIBEITRA: » THEUNSER bak > ZHEASEARZR - T25, 337b
MR R BB DR R L HokERM > NETREEZAS -
% 125, 342a, 146c.

? T25, 342a.

%% 710, 808a-b.

10119, 455,

' The translator of this sitra is Buddhabhadra who also translated the sixty-fascicule
Avatamsaka. He was active in China in 398-412 CE and a contemporary of
Kumarajiva. They both helped each other in their translation works. There is another
translation of the *Tathagatagarbhasiitra done by Amoghavajra in the eighth century.

' T16, 457c. FRDMGHRE—YIRE » EAGEREEENST  H5E - A1EHE -

WIZRS - KEMERAARARTE) - BHET - —YIRE » EAEREEENS SR a7
HARZLT  EARR RN - EET > BURRZA » B REEA
TUZRERGIERLL - FREZIEHBEIR - BB MhRREAGE - 8R4
PR EARGEE - BRIGETSRIROME - BHT > SE0MEEE > BiBEER L » —
VR AR A B (BERAMEIETE > AR BEERE: RIS S
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—17)% « The translation is mine.

104 712, 22 1c. WHEATARE S A EEE SR A3 o The translation is mine.

195 31, 828b. There are three meanings when the Tathagata says that all sentient
beings have the tathagatagarbha. What are the three? First, the dharmakaya of the
Tathagata is in each and every sentient being, so the gatha says that the dharmakaya
pervades everywhere. Second, there is no difference between the Tathdgata and the
tathatd, so the garha says that the tathata is no difference. Third, all sentient beings
truly have the tathata, the buddhadhatu, so the gatha says that there is truly the
buddhadhatu.

% T16, 467a. F—HAHIRRER » REFERNRAIGH, - ATAGEH AR
& o The translation is mine.

7 T16, 467a. EFIFE o BIHIRENBHNMEY - SOSEERTE - AEAEIA SRRt
[ - PRSI AR AEICL R A « BN EE S RRE R4 505 1 SEis—UIRRE X
Ko AT TRGERE - /B TEM BB TRRERE < The translation is mine.
% T16, 467b. FHERESFELRE » TBEESERER  REFRAES > EEH
FREFL « &FldE » [ EEE—KE - The translation is mine.

"9 The MMPS has three themes: (1) the Buddha is eternal because the dharmakaya
exists forever, (2) the mahaparinirvana has four virtues, (3) all sentient beings
including icchantika (those who do not have the good roots) have the potential to
become Buddhas (tathagatagarbha).

19 See Kawamura Kosho (1972), ‘Sutras Quoted in the Mahaparinirvanasitra.’
U9 429, —UEEMLY » MER—¥EE - The translation is mine.

" TI2, 5672, BT BEMEPEACRG NG M - —HE L > ZHEY - 5
453 BEGEEACE WS TEEE  £8Wt BERE 2t
I R BRI WS KEE—U) 0 EBWIE > JEEIER 0 3
IR > FRILIFNE - FRERIRMEER « SEMRHIH BN » WS > SF# 5 - The
translation is mine.

' T12, 382¢. MR RHIEE - BT - BEME - FERAY > BAE
E o The translation is mine.

" T12, 502b. REETRIREYEAEMTIEAIE IR RAG ARG R AR R EIRGE
8 FRERAERD - (TR 7 BEEEEERE - S REEER ? g
TEREAREER » FTaEE ~ Tk > W& - J - R - TS - SEMZRATNE
8% R MHTIRMEEE TS BRIEREEER - ... LRSI T RATEIE
ARIEEE - (LA ? S QTR RS9 8RR /RS - The translation is
mine.

'3 T12, 502¢-503a.

"8 The twenty-five kinds of existence refer to the 25 sub-realms of the three realms,
where sentient beings transmigrate from one to the other. In the desire realm
(kamadhatu) there are fourteen existences, in the form realm (ripyadhatu) there are
seven existences, and in the formless realm (aridpyadhatu), four existences. The
twenty-five are grouped into the Four Evil Destinies (JY5E3H), the Four Continents

(P4, the Six Heavens of Desire (FSHIK), the Four Meditation Heavens (UK,
the Heaven of the Five Pure Abodes (71Li$/&X), and the Four Spheres of the
Formless Realm (IUZ2EEK). Cited from Combined Digital Dictionaries of Buddhism
and East Asian Literary Terms.




160

"7 T12, 502¢-503b.

"8 712, 5968, IWASPAFTEAR » AL BN DRERGCBR - BY - B0
Fio s o B B RIE - BB T REBREEE SR BIEERER A
B DIRREE » RS IR E LIS o The translation is mine.

T2, 545¢. WKZ o BRIMGE - HEREN > B0 - B/\BTEK - The
translation is mine.

2 T12, 556¢. ATPREE:  HIGRR » AAREE » TR TETR > 18/\H
1E » 4T - The translation is mine.

121 T12, 567a. 5 EME » B4R - The translation is mine.

2 T12, 220c. PR =3 =EHE - HIRERR » BRFUENRIHES -
The translation is mine.

"3 T12, 376¢. (LB M, ? BAPEZR, > EXHIRES » B -
DIEERE E R L= E 0 TSR o B RIIRMEE - INILE - IR AR
B fIARiZ BIRIREES » PEETARE TR IRE R - SRR RNIRER S RENRE
=8 BRAKAAETREE - The translation is mine.

' T31, 812a. —EIFRIETMENER - BRGS0 TEE—YIEA > ik 0 =
PR A HRAEINY - R EER > DURAZRETFN  2iRIEER - SIUFENUL » FANZR
I » I ZRIEE - The translation is mine.

125 731, 812a-b.

2619, 599b.

*7°19, 723a. T10, 372b.

%879, 599, MEEIHEE  WRMRENELE - OB > MBGE - ANSEE -
The translation is mine.

' T16, 550a. WG HRBIEEISIEFLED - SRR RS > SiERIBATR
HE » REEER SR AU RRHE » RS PR ? AR R » WA BRIBE
FEHS ? The translation is mine.

139 This chapter is only found in the version of the Lankavatarasitra translated by
Bodhiruci in 513 CE. According to D. T. Suzuki, the Larnkavatarasitra is “a
collection of notes unsystematically strung together”. (Suzuki (1930), 17) Therefore,
there were already five versions of the Sanskrit original in existence when Siksananda
translated this sifra for the fourth time. (Suzuki (1930), 9) So the Lankavatarasiitra,
the same as other Mahéayana siitras, is subject to additions and revisions, However, it
was finalized before the formulation of the #ikdya theory because this theory is not
mentioned in any version of the Lankavatarasiatra. Suzuki thinks that the
Lankavatarasiitra represents the last stage before the frika@ya theory was formed.
P!UTI16, 550a. AEE - ATERIETERAIEE A0 - ALEEHS  JREEIER R -
FERIFER © LA ? LTS8l - KB B EIPRRIREE - BRIE > 354
W —UIRRIERAZR » TR UIZRIEIERAIN R « KRB BUIPRIESIEE
B AIREE  SEETEEDE  —UTBHRES - KB BXEE > &
RIS ~ L2 5ass  DURIRR » IREEHER - KB > BrEIERIER » JEEIEM - T
Rk WEPOREAR o R > TRPUTEYE - SR ERR - KRR EVREEA IR
TR ERAT W2 - RE A RSB AT R SRR - 358
s RIS REL > an@— YR anzka) » %435 €40 - The translation is mine.
%2 T16, 550.

1 According to Nagarjuna, prapaiica means words, which conceal and cover reality,
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which are nothing but subjective counterfeits, and lead further into ignorance and
affliction. But, according to the *Yogacarabhiimisastra (T30, 815a), “The words
which can bring meaningless speculations and discriminations are called praparica.
Why? Because they do not increase an iota of wholesome dharma, but conversely
they increase bad dharma when one utters them. This is named prapaiica.”

1**"T16, 550c.

15 T16, 551a.

36 T16, 685a. There are two complete Chinese translations of the
*Samdhinirmocanasiitra by Bodhiruci and Xuanzang respectively. These two
translations are almost identical. The translation is mine.

7 T16, 678c and 702a.

8 John, J. Makransky (1997), 61.

1% T31, 606b-607b.

931, 625¢-626b.

1 See Xuanzang’s translation of the MS, T31, 136¢; Paramartha’s translation of the
MS, T31, 117a-b.

“2 731, 174a.

"3 Paul Griffiths, Hakamaya Noriaki, John P. Keenan, and Paul L. Swanson, (1989),
93.

131, 58a. The *Vijiaptimatratasiddhisastra does not mention the title of the satra
and the §astra. However, they are supplied in its commentary written by Xuanzang’s
great disciple Kuiji who assisted him in his translation. See also Louis de La Vallée
Poussin’s translation: Vijfiaptimatratasiddhi: la Siddhi de Hiuan-Tsang, Vol. 11, p.706.

145 T26, 326a. The translation is mine.

146 31, 824ec.

"7 John P. Keenan (1989), 23. Introduction to the translation of the tenth chapter of
the Mahayanasamgraha.

8 This translation is adopted from Paul Griffiths, Hakamaya Noriaki, John P. Keenan,
and Paul L. Swanson (1989, p.82) with the addition of “The line ‘All dharmas are
empty and this emptiness which is not nothing is the characteristic.”” which is omitted
from their transiation.




Chapter Five

The Origin and Development of the Sambhogakaya

1. Introduction

The term sambhogakaya, denoting the body of enjoyment of the Buddha, first
appeared in the Mahayanasitralamkara (MSA).' According to Habito and
Makransky, it was in this text that the earliest systematic explanation of the #ikaya
doctrine was formulated.® The introduction of the concept of the sambhogakaya was
most probably a solution to the complex problem concerning the physical body
(ripakaya) of the Buddha. It was formulated on the basis of the teachings in the early
and middle Mahayana siitras such as the *4Avatamsaka. The ripakaya has become the
central point of contention between the Mahasamghikas and the Sarvastivadins when
the former idealised the Buddha and attributed many supernatural qualities to him
over the course of time. Since the Sarvastivadins did not agree with the
Mahasamghikas on these qualities, they debated over the purity of the ripakdya of the
Buddha for many centuries. These supernatural qualities had been further developed
in the Mahayana sitras when the Mahayanists attributed to the Buddha immeasurable
merit as a result of bodhisattva practice. This in turn caused other problems
concerning the ripakaya of the Buddha for the Mahayanists themselves, such as the
contradiction between the short lifespan of Sakyamuni and his immeasurable merit.
The controversial points of debate from the early Indian Buddhist schools up to the
Mahayina revolved around the supernatural qualities of the riapakaya, which were not
found in the physical body of the historical Buddha and which were not described in
the Nikayas and the Agamas. It was with the aim of solving such controversies that
the author of the MSA formulated the #ikdya theory after having summarized the
developments concerning the concept of the Buddha in the early and middle
Mahayana sitras and sastras.

Some Japanese and Western scholars have made studies of the doctrine of the
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rikaya, but few scholars have addressed the origin of the concept of the
sambhogakaya. D. T. Suzuki was perhaps the first scholar to discuss the origin of the
concept of the sambhogakaya in a western language. He is of the opinion that the
sambhogakdya is vaguely conceived as nisyanda-buddha in the Larkavatarasitra.’
However, Suzuki states that the concept of the nisyanda-buddha does not include the
idea of enjoyment as is implied in the concept of the sambhogakdaya. The notion of the
nisyanda-buddha in the Lankavatarasiitra refers mainly to its functions and seems to
be quite different from the notion of the sambhogakiya as explained by Asanga.
There is a vague suggestion in the sifra that the nisyanda-buddha has his abode in the
Akanistha heaven where, after arduous training, bodhisattvas attain perfect
enlightenment and become Buddhas. It is evident that the nisyanda-buddha ‘enjoys’
the supreme blessedness in this heaven as a result of his long and arduous spiritual
training. Thus, Suzuki thinks that the Lankavatarasitra marks the first step in the
systematization and formulation of the frikdya theory. But he has not traced the
development of the concept of the sambhogakaya any further.

Ruben Habito, who has conducted a brief survey of the bodies of the Buddha, is
of the opinion that the appearance of the sambhogakdya is the result of a complex
development involving the Jarakas, the bodhisattva ideal, the concept of the Buddha’s
merit, the idea of the existence of many other Buddhas, Pure Land Buddhism and
other factors.* However, he has not provided a detailed study, but merely a brief
discussion on the background to the rise of the sambhogakaya theory.

Takeuchi takes a similar approach to that of Habito but places more emphasis on
the bodhisattva ideal. He asserts that the concept of the sambhogakaya is closely
connected with the bodhisattva ideal, which in his view evolved concurrently with the
concept of the Buddha.’ The key aspect of the bodhisattva ideal, according to
Takeuchi, is the vow that a bodhisattva takes at the beginning of his spiritual training
until the attainment of Buddhahood. In this connection, Amitabha Buddha is

considered as a sambhogakaya for he enjoys the blessings in the Pure Land as a
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reward for deeds ensuing his vows in front of Loke§varardja Tathagata when he was
bhiksu Dharmakara. However the actual origin and development of the theory of the
sambhogakaya remains unanswered.

The present writer holds that the concept of sambhogakdya originated with the
concept of merit (punya) as a reward for the meritorious deeds of bodhisattva practice.
It is said in the *Mahdpmjﬁdpdmmitdsastra (MPPS) that good as well as great causes
result in great rewards, when referring to the superior light and great power that the
Buddha possesses.® Thus the merit of the Buddha is directly connected with his
qualities and attributes. It is evident from different texts that the more merit the
Buddha possesses the more numerous the attributes he attains, including superhuman
attributes. Over the course of time, the image of the historical Buddha gradually
moved further away from the real world so much so that the superhuman character
slowly overtook the memory of him as a human being. More and more emphasis on
the merit of the Buddha became apparent, as it was thought that the appearance of the
Buddha in the world was a rare event.” As a consequence of this tendency, the merit
attributed to the Buddha gradually increased, and this in turn led to the increase of his
attributes which pertain not only to physical but also supernatural qualities. The
Jataka marks the first step in the development of the concept of merit and its
accumulation by the Buddha during his career as a bodhisattva. Viewed from another
angle, it was the bodhisattva career of Siddhartha Gautama that became expanded
with additions of new dimensions. The Jataka contains five hundred and forty-seven
stories which portray the Buddha as a bodhisattva practising the paramitds in many
lives and in different forms such as king, Brahmin, farmer and even animals such as a
monkey, all prior to his Buddhahood. As a result of all such meritorious deeds, the
Buddha acquired the reward of the thirty-two major marks and eighty minor
characteristics of a great man.

During the period of early Indian Buddhist schools, the bodhisattva career was

assumed to require practice for three mahasamkhyeya kalpas before attaining
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enlightenment. During this long period of time, the bodhisattva has acquired a great
heap of merit. The Sarvastivadins stated that in order to gain each of the major marks,
the Buddha performed one hundred meritorious acts; and in order to accrue all the
merits required for all the thirty-two major marks, the Buddha diligently practised the
paramitas for a further ninety-one mau!’rci/’calpa.S'.8 Thus it is evident that the merit
accumulated during the three mahasamkhyeya kalpas is immeasurable. However, the
Mahasamghika school took a significant step in enhancing the merit of the Buddha.
According to the *Lokanuvartanasiitra of the Mahasamghikas, “the wisdom, the
merits and the power of the Buddha are immeasurable.” As a result of this
assumption, the Mahésamghikas attributed many supernatural qualities to the Buddha
and made him a transcendent being (lokottara) as discussed in chapter three. This was
a major development in the concept of the Buddha during the period of the early
Buddhist schools. Following the line of thought of the Mahasamghikas, the
Mahayanists further proliferated the merit of the Buddha saying that he accumulated
immeasurable merit during three mahdsamkhyeya kalpas by practising the six
paramitas while ascending the ten stages of the bodhisattva career. As stated in the
Avatamsaka, it is in this way that the Buddha obtained the dharmakaya, a state of
eternal and blissful quiescence in Buddhahood. As discussed above, the Mahayanists
considered the dharmakaya as the Buddha. However, in its function as teacher to the
great bodhisattvas who have one more birth to dodhi, it is named the sambhogakaya.
And this sambhogakaya has all the supernatural attributes of the Buddha as a reward
for bodhisattva practice. However, the progressive rumination on the merit of the
Buddha and his attributes did not follow an easily traceable path. There were many
problems and challenges that were posed by the Sthaviras who held the view of a
human Buddha. In the end, however, all such considerations and counteraction

contributed to the evolution and establishment of the concept of the sambhogakaya.
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2. The Debate between Sarvastivida and Mahasamghika Schools on the Physical

Body of the Buddha

During the period of the early Indian Buddhist schools, all schools shared a
common understanding of the attainments of the Buddha, namely the dharmakaya,
which consisted of pure dharmas. However, in regard to the physical body of the
Buddha, they were divided in opinion as to whether the Buddha was transcendental
(lokottara), or in other words, whether the Buddha was physically pure or not. This
issue became the main point of their contentions and debates, which mainly involved
the Mahasamghikas and their sub-schools such as the Lokottaravada on the one hand,
and the Sarvastivadins representing the Sthaviravada on the other. The
Mahasamghikas asserted that the Buddha is transcendental and that his physical body
is pure while the Sarvastivadins maintained that the Buddha is a human being and as a
result, his physical body is not pure. The Vibhasa, the encyclopedia of the
Sarvastivada School, provides us with information on the contents of their debates
with the Mahasamghikas.

According to the Vibhasa, the Mahasamghikas held the opinion that the physical
body (rfipakaya) of the Buddha is pure and without defilements.'” They gave three
reasons in support of their assertion. First, the siitras state that the Tathagata was born
in the world, abided in the world, and yet was not defiled by the worldly dharmas."!
Second, the Buddha had forever eradicated, without exception, all the klesas and
habitual forces (vasand). Third, the Buddha had cultivated both his mind and body,
and if the mind is pure after completion of mental cultivation, then so is the physical
body. The Buddha, therefore, is pure and transcendental (lokottara). However, the
Sarvastivadins did not agree with them concerning the physical body of the Buddha
and asserted its impurity. They also found passages from the early siitras in support of
their statement. They argued that on account of ignorance and attachment, the foolish

obtain their physical bodies with consciousness and so do the wise.”> The Buddha
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was included in the category of the wise and his physical body was the tesult of
ignorance and attachment and therefore impure."> The Sarvastivadins further argued
that if the physical body of the Buddha was pure without defilement, then women
would not have loved, Angulimalya would not have hated, Uruvilva Kasyapas would
not have been ignorant, and the proud Brahman would not have looked down upon
the Buddha. Here the argument of the Sarvastivadins is that a pure body would not
give rise to worldly passions such as hatred, love or ignorance, but since the physical
body of the Buddha had been the source of these emotions, it was not pure. When
they were asked to explain the Mahasamghika quotations from the satras, the
Sarvastivadins interpreted them differently.

The Sarvastivadins interpreted the first quotation of the Mahasdmghikas arguing
that the sitras refer to the dharmakaya. ‘The Tathagata was born and abided in the
world” means the riapakaya appearing in the world, ‘but not being defiled by the
world’ means the pure dharmakaya. With regard to the second point of the
Mahasamghikas, the Sarvastivadins explained that although the Buddha eradicated all
the klesas, the ripakdaya could still cause klesas in others and hence it is impure.
Concerning the third point, the Sarvastivadins explained that the phrase ‘the body
being cultivated’ is said in relation to the practice opposing physical defilement (ripa
klesa). When the body is cultivated, the practitioner enters the path and progresses
uninterruptedly until liberation.'* Thus the disagreement between the Sarvastivadins
and the Mahasamghikas about the Buddha’s physical body is based essentially on the
transcendental qualities of the ridpakaya attributed to the Buddha by the
Mahasamghikas.

The disagreement on Buddhology between the Mahasamghikas and the
Sarvastivadins is also reflected in their debates on the Buddhist refuge. According to
the Vibhasa, “some people (or schools) say that to take refuge in the Buddha is to take
refuge in the physical body of the Tathagata, which constitutes head, neck, stomach,

back, hands and feet.”! Although the text does not provide the name of the school,
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according to the *Abhidharmanydyanusarasastra of Sanghabhadra, it was the
Mahasamghikas. Sanghabhadra stated: “The Mahasamghikas again said thus: all the
dharmas in the body of the Tathataga are pure and are the place for refuge because the
sitras say that the body (of the Buddha) is trained or cultivated (bhavana).”'® The
Sarvastivadins argued that the physical body of the Tathdgata born of parents is not
pure, and hence not an object of refuge. Instead, the dharmakaya that consists of the
Buddha’s fully accomplished qualities (asaiksa-dharma) is the object of refuge. So
the basic argument of the two schools still concerns the qualities of the Buddha’s
physical body.

In his work entitled the Origin and Doctrines of Early Indian Buddhist Schools,
Vasumitra provides us with more information on the different views of the two
schools concerning the transcendental qualities of the Buddha.'’ According to
Vasumitra, the Mahasamghikas and their sub-schools such as the Lokottaravada
attributed to the Buddha the following transcendental qualities. The Buddha is always
in samadhi and always speaks the Dharma with one voice in conformity with the truth.
He neither sleeps nor dreams. His life span, his physical body and his powers are
limitless. In disagreement with the Mahasamghikas, the Sarvastivadins maintained
that not all the speeches of the Tathagata proclaim the Dharma, the Buddha also
uttered words that are not in conformity with the truth. Not all the siitras delivered by
the Buddha are perfect, for the Buddha himself had said that there were certain
imperfect siitras. The Buddha also could not expound all doctrines with a single
utterance.'® The Sarvastivadins again stated in the Vibhasa that the Buddha also slept,
but had no dreams. It is evident from these statements that the two schools had diverse
views on the qualities of the Buddha. The Mahasamghikas believed in a
transcendental (lokottara) Buddha both physically and mentally pure and without any
worldly defilement. However, the Sarvastivadins did not agree with them and held a
modified view. They distinguished between the attainments of the Buddha, which are

the pure dharmakaya, and his physical body born of parents, which is subject to old
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age, illness, death and other worldly conditions.

The Sarvastivada concept of the Buddha met with challenges from other schools,
primarily from the Mahasamghikas. In an attempt to maintain and strengthen their
doctrinal position on the concept of the Buddha, the Sarvastivadins found further
support in the Nikayas. This consisted of the eight kinds of wind which are mentioned
four times in the Vibhdsa in connection with the body of the Buddha.'” The eight
kinds of wind are (1) gain and (2) loss, (3) praise and (4) ridicule, (5) eulogy and (6)
defamation, (7) joy and (8) sorrow. The Sarvéstivadins asserted that sentient beings
go after the eight kinds of wind and the eight kinds of wind go after sentient beings.
The Tathagata did not pursue the eight kinds of wind, as he was not attached to any of
them, although the eight kinds of wind did pursue the Tathagata, The Tathagata was
not defiled by the worldly dharmas. However, the opposing party, most likely the
Mahasamghikas, pointed out many problematic incidents in the life of Gautama
Buddha. Such episodes included those of Devadatta and the Buddha’s return with an
empty bowl, to indicate that the Buddha, in fact, was also affected by the eight kinds
of wind.?® The Sarvastivadins disputed that the Buddha neither became delighted,
attached to, happy or high spirited when he encountered the beneficial winds such as
gain, nor was he worried, hateful, angry or low spirited when confronted with the
detrimental winds such as defamation. He was not defiled by the world because he did
not become attached to any of the eight kinds of wind, but not because his physical
body was pure and without defilement.”’ However, the opposing schools were not
convinced by their arguments on the problematic incidents in the life of the Buddha,
such as his return from the Brahman village with an empty bowl and the slander by
Cificamanavika.

Eventually the debate between the Sarvastivadins and the Mahasamghikas on the
Buddha’s ripakaya began to focus on the problematic incidents in the life of the
Buddha. These incidents were actually the manifestations of what some deemed to be

the bad karma of the Buddha. This was later classified into a group with ten
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subdivisions, with all probability by the Sarvastivadins.

3. The Buddha’s Bad Karma

The bad karma of the Buddha is more than probably an important historical issue
concerning the concept of the Buddha because it is found in all the three existing
Buddhist traditions: Theravada, Mahayana, and Vajrayana. In the Pali canon, the
Buddha’s unskilful (kusala) deeds are recorded in the Pubbakammapiloti of the
Apadana and also referred to in the Milindapaitha® In the Chinese Tripitaka, they
are found in ten different texts,23 while in the Tibetan canon there are at least five
texts which to some extent address this matter,2*

The Buddha’s bad karma refers to ten problematic incidents that happened in the
life of the historical Buddha. They fall into three categories: slander from enemies,
assaults from enemies and physical illness. It was probably the Sarvastivadins who
attributed different stories to each of the ten incidents and explained them as the
remaining effect of karma performed in the previous lives of the Buddha. The
following is a summary of the ten bad karmas according to four main texts in which
the full stories are given. These include the Pubbakammapiloti, the
*Paiicasatasthaviravadana, the *Bhaisajyavastu of the *Milasarvastivada-Vinaya
and the Xingqixingjing.”

(1) It is the remaining effect of the bad karma of his slandering an innocent
Pratyekabuddha in a former life that the Buddha suffered the slanderous accusation of
Sundari.

(2) It is the remaining effect of the bad karma of his slandering a bhiksu of six
psychical powers in a previous life out of jealousy, that the Buddha suffered the
slander of Cificamanavika.

(3) It is the remaining effect of the bad karma of his wrong accusation of the sage
Isigana of unchastity as a Brahmin teacher together with his five hundred pupils in a

previous life, that the Buddha and his five hundred disciples all suffered slander when
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SundarT was murdered.”®

(4) It is the remaining effect of the bad karma of the Buddha murdering his brother for
wealth in a former birth, that Devadatta threw a boulder at him and a splinter
wounded his foot.

(5) It is the remaining effect of the bad karma of his feeling of joyfulness upon secing
fish being killed in a previous life that the Buddha suffered a headache when
Vidudabha killed his kinsmen.

(6) It is the remaining effect of the bad karma of his cursing the disciples of Buddha
Vipasyin saying, “These bald headed sramanas should be offered coarse barley” that
the Buddha ate horse barley for three months.

(7) It is the remaining effect of the bad karma of his killing a visiting wrestler in a
match, as a wrestler of a king in a former life, that the Buddha suffered backaches.

(8) It is the remaining effect of the bad karma of his administering a wrong purge to
the son of a respectable man as a physician in a former life that the Buddha suffered
stomach troubles.

(9) It is the remaining effect of the bad karma of his reviling Buddha Kagyapa by
saying, “Bald headed srdamanas, enlightenment is difficult to obtain™ as a Brahman
named Jotipala in a former life, that the Buddha performed six years of severe
austerities.

(10) It is the remaining effect of the bad karma of his knocking over the bowl of a
Pratyekabuddha in a previous life out of hatred that the Buddha returned with an
empty bowl from a Brahman village. This is not mentioned in the Theravada
Pubbakammapiloti.

The three Chinese texts also mention another bad karmic occurrence in addition
to the above ten, but this one is late in origin since it is not mentioned in the Nikayas
and the Agamas, nor indeed in the Pubbakammapiloti. 1t reads thus: “In a previous
life, the Buddha killed a merchant during a voyage in order to save others. As a result,

he suffered in a hell realm for a substantial amount of time and as a remaining effect
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of that bad karma he suffered from the wooden thorn (khadira).”

Except for the Pubbakammapiloti, which divides the incident of Devadatta into
four and makes the number of bad karmas twelve, all the other three texts mention ten
deeds.”” The stories attributed to the ten incidents in all these texts are almost exactly
the same and even the names of people concerned are quite similar except for certain
negligible details. This suggests that these ten bad karmas originally derived from one
common tradition. There is a strong case to think that these events were collected by
the Sarvastivadains in order to support their concept of a human Buddha. Textual
evidence lends support to this conjecture.

The texts narrating the bad karma of the Buddha can be divided into two groups:
those accepting them as facts and those rejecting the whole matter. The first group
possibly belongs to the Sarvastivada School or is at least associated with it, as the
theme of these texts is in conformity with their concept of the Buddha that as a human
being, he had bad karma in his previous lives. The second group presumably belongs
to the Mahasamghikas, or Mahasamghika-Mahayana, since these texts are in
agreement with their concept of the Buddha. To them the Buddha is transcendental
and above our empirical world, and as such, is not affected by any bad karma.

First, let us discuss the group of texts which accept the bad karma of the Buddha.
They are five altogether: the Pubbakammapiloti of the Pali Apadana, the

2 the Xinggixingjing,” and the

Milindapaiiha, the *Paiicasatasthaviravadina,
*Bhaisajyavastu of the *Milasarvastivada Vinaya.™® The last survives in both
Chinese and Tibetan translations.

The earliest record of the Buddha’s bad karma is perhaps to be found in two
texts: the Chinese translation of the *Paficasatasthaviravadana and the
Pubbakammapiloti. The *Pariicasatasthaviravadana and the Pali Apadana in which
the Pubbakammapiloti is found are similar yet not identical as pointed out by

Lamotte.”' These two texts record only the bad karma of the Buddha while good

karma is not mentioned. The only difference is that the bad karma of the Buddha is
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mentioned at the end of the *Paricasatasthaviravadana while the Pubbakammapiloti
is at the beginning of the Pali Apadana.

The *Pariicasatasthaviravadana mentions an invitation extended by the Naga
king to the Buddha and his five hundred elder disciples to have a meal by Lake
Anavatapta (Pali Anotatta). It was after this meal that each of the Buddha’s disciples
described his deeds in former existences in verse. In fact, not all of them spoke, as
only thirty accounts were recorded. The Buddha’s speech was entirely on his unskilful
deeds, and there is no mention of any good karma at all.*> The form of the Buddha’s
speech is straightforward and very brief.

The Pubbakammapiloti, following the same pattern, portrays the disclosure made
by the Buddha to the community of monks at Lake Anotatta.® This text also relates
only the Buddha’s bad karma and makes no mention of good karma at all. The form
of this text, according to Walter, is the same as that of the Paricasatasthaviravadana,
straightforward and brief.”* Heinz Bechert is of the opinion that the Pali Apadana in
which the Pubbakammapiloti is found, is derived from a recension of the
Anavataptagatha, which is part of the Milasarvastivada Vinaya in Tibetan
transiation.” This strongly suggests that the two texts came from one common
tradition. Most likely this was the Sthaviravada to which the Sarvastivada belonged
and from the latter the sub-sect of the Millasarvastivida inherited their Vinaya.*® The
Sarvastivadins were perhaps the first to have collected all the bad karmas of the
Buddha and compiled them together in order to support their teaching that the Buddha
was fundamentally a human being. This was then transmitted on to its sub-sect and it
also influenced other Hmayana schools.

The Pubbakammapiloti is the only text in the Theravada tradition that deals
solely with the bad karma of the Buddha and its unpleasant results. Otherwise the
Apadana is devoted exclusively to good karma. In fact, much of the Pili canonical
literature, especially the Jataka, devotes itself to the previous good karma of the

Buddha. Walter, therefore, thinks that the author of the Pubbakammapiloti may have
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drawn his account from a non-Theravéada school of the “Hinayana™.>” If it is the case,
this Hinayana school is none other than the Sarvastivada. The Divyavadana of the
Sarvastivada, according to Walter, provides us with more supporting information on
this issue. The text uses the Sanskrit equivalent term karmaploti quite often, usually in
a stereotypical phrase by which hungry ghosts (pretas) enquire of the Buddha the
cause of their fate, asking “what is this strand of karma?’®® It is particularly
important to note that the Divyavadana, in one place, specifically states that “the
previous strands of karma have been disclosed at the Great Lake Anavatapta [by the
Buddha who was] with the disciples.”® So the Sarvastivadins knew not only the term
karmaploti, but also the actual context of the discourse made by the Buddha.

Walter also thinks that there is a second possibility that the tradition concerning
the bad karma may have been constructed by the Mahasamghika since the
Mahavastu-avadana narrates a detailed story about the Buddha being slandered by a
woman.*® This is explained as a karmic effect of his former unskilful deed of
slandering a disciple of Buddha Sarvabhibhu. However, this possibility can be ruled
out because the Mahdavastu probably did not originally belong to the Lokottaravada
branch, but to another Sthaviravada School. The reason for this assertion is that
scholars like N. Dutt are of the opinion that, over the course of time, the Mahavastu
had been revised by the Lokottaravadins by adding introductory chapters.!' This is
highly possible because many texts have been revised and enlarged by different
schools over the course of time in order to support their teachings. The
*Abhiniskramanasiitra, as we have discussed in the second chapter, is a good example
to illustrate this point. The text is given different titles by different schools according
to their own doctrine. At the end of the text it is said that the Mahasamghikas named it
the Great Matter (Mahdvastu); the Sarvastivadins called it the Grear Adornment
(Mahavyitha or Lalitavistara), the Kasyapiyas entitled it the Buddha’s Former
Nidana or Avadana; the Dharmaguptakas called it Sakyamuni’s Former Practice

(Buddhacarita) and the MahiSasakas named it the Root of Vinayapitaka
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(Vinayapitakamiila).*

The assertion that the collection of the bad karma of the Buddha belongs to the
Sarvastivada is further supported by the *Bhaisajyavastu of the *Miilasarvastivada
Vinaya. The entire story of the Chinese v¢r510n of the *Paricasatasthaviravadana is
found in the *Bhaisajyavastu from the sixteenth to eighteenth fascicules where the
content is the same but with some additional information.*® In this text the number of
discourses made by the elders is not thirty but thirty-five. In contrast to the disciples’
discourses, which are all in verse, the Buddha’s discourse, placed at the end as it is in
the *Paricasatasthaviravaddna, is entirely in prose and contains detailed stories. Since
this text belongs to the Milasarvastivada, it must have been shared with the
Sarvastivada. If this supposition is true, the *Paficasatasthaviravadana must belong
to, or is at least connected with, the Sarvistivada.

The Xinggixingjing, the latest one in the group of texts that accepts the bad
karma of the Buddha, probably also belongs to the Sarvastivada. This siitra has only
ten stories devoted to the ten problematic incidents of bad karma. The versified
introduction of this sifra informs us that it was preached at Lake Anavatapta at the
request of Sariputra who asked the Buddha why he suffered the ten bad karmas such
as the slander of Sundari. The ten stories that followed are all independent works, and
each story consists of two parts: the prose and the verse section. The latter reiterates
what is said in the prose section.* The ten stories are quite similar to the stories
found in both the *Paficasatasthaviravadana and the *Bhaisajyavastu of the
*Milasarvastivada Vinaya. It seems that the author of the Xinggixingjing compiled
his material from the above two texts. The verse section was compiled from the
*Paiicasatasthaviravadana and the prose section from the *Bhaisajyavastu. These
were combined into one single work. This is particularly true with regard to the verse
section.

A comparative study of the verses in both the *Paficasatasthaviravadana and the

Xingqixingjing shows that the author of the latter has simply copied the verses from
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the former. For our purposes it will be adequate to give two typical examples, the

stories of Sundarl and Devadatta, to illustrate how similar the verses are in the two

texts.

Table VII: The verses on bad karma

The *Paricasatasthaviravadana

The Xingqgixingjing

SundarT’s sfander

In a former life [ was a man named
Wenluo,

Who slandered an innocent
pratyekabuddha.

People came and tied the wonderful sage,
With shackles and chains (the sage)
walked slowly like a dying prisoner.

On seeing this sramana who suffered from
the chains,

I took pity on him and freed him (by
offering) myself (to the authority).
Because of this karma, (I) suffered in hell
for a long time,

After being born in the human world I was
often slandered by people.

A remaining effect of that karma was the
slander by the heretic SundaiT in my last
life.

Formerly, I was named Pure-eye, an actor
to cheer others,

A pratyekabuddha named
Delight-in-Emptiness suffered without a
cause.”

(This man) of pure conduct was harassed
by people,

Abused and chained he was to be banished
from the city.

On seeing the pratyekabuddha being
chained and abused,

I took pity and caused him to be freed.
Because of this karma, (1) suffered in hell
for a long time,

A remaining effect of that karma was the
slander today.

Now this is my last birth in this world,

(D) suffered slander from Sundarf.

The karma is not to be got rid of or be
thrown into space,

The three karmas should be taken care of
and never be transgressed.

[ myself became the Buddha, the hero of
the three dhatus,

And spoke of my past karma at Lake
Anavatapta.

Devadatta

(I) fought for wealth with (one of) my
three brothers in a former life,

Pushed him down to a valiley and killed
him with a rock.

Because of this criminal act (I) fell into
the hell of Taishan,

Suffered from poison and severe burning
and heat.

A remaining effect of this karma was that
Devadatta threw a boulder at me,

The boulder fell down and injured the
Buddha’s toe.

[ killed my half-brother for wealth in a
former life,

Pushed him down from a cliff and threw a
rock at him.

Because of this karma (1) suffered in hell
for a long time,

In hell (I) was buried in the iron mountain.
A remaining effect of this karma was that
Devadatta threw a boulder at me,

A fallen splinter injured (my) foot cutting
the big toe,

The karma is not to be got rid of or be
thrown into space,
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The three karma should be taken care of
and never be committed with body, mouth
or mind.

Now I became the Buddha, the hero of the
three dhatus,

And spoke my past karma at Lake
Anavatapta.

It is clear from the above comparison of the two incidents that the verses in both texts
are almost identical except for some minor differences. This is largely because the
two texts were translated by two different translators at different times. The last four
lines, which are repeated in all the ten stories in the same manner, are probably an
addition by the compiler of the Xinggixingjing. One possible conclusion to be drawn
from this comparison is that the Xinggixingjing, which is the latest and the most
developed account of the Buddha’s bad karma, also belongs to the Sarvastivada. If
our conclusion is correct, the theory about the Buddha’s bad karma most probably
belongs to the Sarvastivadins of a very early period because the Xinggixingjing was
translated into Chinese by Kang Mengxiang in 207 CE.

Our analysis of the texts, which accept the Buddha’s bad karma, strongly
suggests that they came from one tradition, which arguably originated from the
Sarvastivada School. They collected the bad karma not so much for the purpose of
supporting the doctrine of their concept of the Buddha, but to refute the concept of the
transcendental Buddha of the Mahasamghikas. Initially, the bad karma may have been
just a rough collection of the problematic incidents in the life of the Buddha. This
collection was later added to the last part of the *Paiicasatasthaviravadana, which
was then incorporated in its entirety into the *Bhaisajyavastu of the
*Miilasarvastivada Vinaya with further additions. This *Milasarvastivada Vinaya
was then translated into both Chinese and Tibetan. The last stage of development of
this theory was the Xinggixingjing, which was compiled by collecting the verses from
the *Paficasatasthaviravadana and the prose from the *Bhaisajyavastu. On the other

hand, the Theravada, influenced by the Sarvastivada, added it to the Apadéna and it
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was referred to in the Milindapariha.

The second group of texts rejects the whole idea of the bad karma and considers
it as a skilful means (upayakausalya) of the Buddha to save sentient beings. This
group apparently belongs to, or at least expounds the doctrine of the Mahasamghika.
The texts include: (1) the *Lokanuvartanasiitra which survives in both Chinese and
Tibetan translations, (2) the Pusaxingwushiyuanshengjing, which survives only in
Chinese translation, (3) the *Upayakausalyasiitra, which survives in three Chinese
and two Tibetan translations, (4) the * Mahayanadasadharmakasiitra, which survives
in two Chinese translations, (5) the *Tathagatapratibimbapratisthanusamsasitra,
which survives in three Chinese and one Tibetan translations, (6) the
*Mahdprajiiaparamitasastra  attributed  to Nagarjuna, and (7)  the
*Mahdyanavatarakasastra of Sthiramati.

The *Lokanuvartanasitra begins with Mafiju§iT asking the Buddha to expound
the upayakausalya.*® Then the discourse proceeds to describe each of the major
events of the Buddha’s life, including his day-to-day activities and his preaching, with
the intention to reinforce the idea that the Buddha’s appearance in this world is
nothing but a deliberate manifestation. In this text it is held that the true nature of the
Buddha is beyond the empirical world, supramundane and transcendent (lokottara).
The text refers to three of the ten incidents of bad karma: six years of austerities,
illness and the return with an empty bowl. All these events are interpreted not as the
remaining effects of bad karma, but as skillful means of the Buddha for the benefit of
sentient beings.”’ The text states specifically that all karmas of the Buddha are
nothing but a display. “Whatever good or bad karma the Buddha performed in
previous lives would have retribution in later lives. The Buddha showed people that
whatever deed one performs would have consequences. It is in conformity with the
ways of the world that he makes such a show.”® The text further states that the bad
karma is nothing but a show. “The Buddha eliminated all evil deeds and had only

merits, but he made a display as if enduring a remaining effect of bad karma. It is in
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conformity with the ways of the world that he made such a display.”® Here it seems
that the text reacts to and also rejects the Sarvastivada view that the Buddha genuinely
suffered the remaining effect of the bad karma.

According to scholars who have made comparative studies on the
*Lokanuvartanasitra and the relevant part of the Mahavastu of the Lokottaravada,
the *Lokanuvartanasiitra also belongs to the Lokottaravada.”® However, as Bareau
claims, ideas of this kind were by no means exclusive to a particular sub-sect of the
Mahasamghikas known as the Lokottaravada (to whom the Mahdvastu belongs), but
were the common property of the Mahasamghikas in general.’’ This assertion is also
supported by the same standpoint on the concept of the Buddha found in both the
*Lokanuvartanasiitra of the Mahasamghika and Vasumitra’s treatise named the
Origin and Doctrines of Early Indian Buddhist Schools.**

(1) According to Vasumitra, the Mahasamghika and its sub-sects such as the
Lokottaravada, maintained that “the divine power of the Tathagata is limitless”.* The
Lokanuvartana defines the strength or power of the Buddha in four ways and also
states that the power of the Buddha is immeasurable.

“The strength of the Buddha cannot be resisted, one finger (of the Buddha) can
shake the Buddha lands of the ten directions. But he makes a show of a feeble and
exhausted man. It is in conformity with the ways of the world that he makes such a
show.”**

“The physical strength of the Buddha is immeasurable. Although he never has to
sit, rise, stand, walk, lie down or go out, he makes a show of a man who sits, rises,
stands, walks, lies down and goes out. It is in conformity with the ways of the world
that he makes such a show.”>

“The strength of the Buddha is never exhausted, it is immeasurable and
incomparable. But he makes a show of a man who grows decrepit with old age and
needs help from people. It is in conformity with the ways of the world that he makes

such a show.”®
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“The wisdom, merits and power of the Buddha are immeasurable. The Buddha
makes a show of a man of short life span and lets people know (the works of karma).
It is in conformity with the ways of the world that he makes such a show.”’

(2) According to Vasumitra, the Mahasamghikas assert that “the Buddha is
always in samadhi”>® The *Lokanuvartana also states that the Buddha is always in
samddhi in three ways.

First, “The sound of the thunderbolts of the ten directions in combination cannot
move even one hair of the Buddha, but he makes a show of having to be in a quiet
place in order to enter into samddhi. It is in conformity with the ways of the world
that he makes such a show.””

Second, “The Buddha is always in samadhi even if he ponders on (such things as)
essence and appearance, nihilism and externalism. He only makes a show of a man
expounding various kinds of dharma. It is in conformity with the ways of the world
that he makes such a show.”®

Third, “All Buddhas are free from worry and are always in samadhi, but they
make a show of thinking. It is in conformity with the ways of the world that such a
show is made.”®'

(3) According to Vasumitra, the Mahasamghikas state: “the length of lifespan of
the Buddha is limitless”.® The *Lokanuvartana also maintains that “the body of the
Buddha never grows old and feeble but is full of merits. He makes a show of growing
old and feeble and it is in conformity with the ways of the world that he makes such a
show.”®

So even from the doctrinal concept of the Buddha, the *Lokanuvartana also
teaches the doctrine of the Mahasamghikas as expressed in Vasumitra’s treatise.

The Pusaxingwushiyuanshengjing [Sttra spoken by the Buddha on (the
characteristic marks of) his appearance as (the result of) fifty causes of the practice of

bodhisattva] is somewhat similar to the *Lokanuvartana. It starts with the Bodhisattva

MaiijusiT requesting the Buddha to expound the causes and conditions as to why the
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Tathagata was endowed with thirty-two major and eighty minor marks. Then the text
describes fifty virtues of the Buddha as the causes for the two types of attributes. For
instance, “the Bodhisattva in his past lives has never destroyed people’s houses, but
was rather delighted in building houses. For this reason, the Buddha had the strength
of Vajras (gods) and was like the mountains of the four directions, and no one could

harm the body of the Buddha.”®*

The text describes the body of the Buddha as free
from any unpleasant scent or blemish, and that no bad karma reaches the body of the
Buddha. Moreover, flies, bees, fleas, and other insects are unable to approach the
body of the Buddha, which emits an incomparable beam of light. The Buddha does
not feel weather extremes, and is not hungry even without food or drink. This siitra
expounds the same concept of the Buddha as the Mahasamghikas and rejects the idea
of the Buddha’s bad karma.

The full title of the *Upayakausalyasiitra, according to Paul Harrison, is
*Sarva-buddha-maha-rahasya-upaya-kausalya-jiianottara-bodhisattva-pariprechd-pa
rivarta-nama-mahayana-sitra®® This sitra clearly belongs to the Mahayana because
at the end, it states that this teaching of upavakausalya is not to be taught to inferior
individuals of little merit, or to the sravakas and pratyekabuddhas. The reason is that
such people have not mastered wupayakausalya, and that only the
Bodhisattva-Mahasattvas are able to understand this profound teaching.%® The author
refers to the followers of Hinayana schools as a whole by the terms §ravaka and
pratyekabuddha in contrast to Mahayanist bodhisattvas, The text also mentions the
term ‘Mahayana’ three times.®’ Taking all these factors into account, there is little
doubt the text belongs to the Mahayana. As Paul Harrison points out, the Mahayana
was a pan-Buddhist movement or a loose set of movements. The Mahayanists were
members of a nikdya, but not all members of a nikaya were Mahzyanists.® So the
author of the *Upayakausalyasitra was probably a follower of the Mahasamghika
and also an adherent of the Mahayana.

The siitra has a similar format to that of the *Lokdnuvartana, beginning with the
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bodhisattva Huishang (Superior Wisdom) requesting the Buddha to expound
updyakausalya.® After an account of the Buddha’s sixfold explanation, the text
describes each of the major events of the Buddha’s life from his descent from Tusita
up to his enlightenment. Thereafter the text deals with the Buddha’s bad karma to
demonstrate that all these events were part of deliberate skilful means
(upayakausalya). All ten problematic incidents of the Buddha’s bad karma in this
siitra are described as skilful means employed for the sake of sentient beings. They
served the purpose of illustrating that all actions would bring about consequences. In
two places the text mentions specifically that the ten problematic events in the life of
the Buddha are not the remaining effects of his bad karma but only demonstrations.

“The Buddha told Huishang: ‘The remaining effects of bad karma manifested by
the Tathagata are ten, and they are all updyakausalya of the World Honoured One. It
should be known that it is wrong to say that the Buddha sat at the foot of the bodhi
tree and attained enlightenment, that the Tathagata has an iota of blemish or any
shortcomings; and it is wrong to say the Tathdgata has not planted the root of
goodness or has not completed the (bodhisattva) practice. It is so because (the Buddha)
has only the white dharmas and no blemish at all. Sons of good families, the
Tathagata has eliminated all unwholesome dharmas, how can the World Honoured
One suffer any remaining effects of bad karma?”™

This, of course, is an argument brought forward by the compiler, namely that the
Buddha would not be a Buddha if he had any bad karma. The Buddha is named
Tathagata because he possesses good deeds and wholesome karmas only.

Then at the end of the sira, it states: “In summary, the remaining effects of the
bad karma manifested by the Tathagata are ten, and they should be known as the
Buddha’s upayakausalya. The Buddha made a display to demonstrate that there is a
consequence to every action. This is for the sake of the common people who have bad
thoughts and revere non-dharma, it is not because the Buddha had any bad karma.””"

All evidence suggests that the compiler of the *Upayakausalyasiatra was
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informed of the debate between the Sarvastivada and the Mahasamghika on the bad
karma of the Buddha. The compiler must have been a follower of the Mahasamghika
and composed this satra on the basis of the belief of his school. His intention was
either to refute the Sarvastivada theory on the concept of the Buddha or at least to
present its Mahasamghika interpretation.

The *Mahayanadasadharmakasiitra, clearly Mahayanist, also mentions the ten
incidents and explains them as the secret teaching of the Buddha.” Thus it states:
“How do Bodhisattva Mahasattvas understand the Tathagata’s cryptic words?
Bodhisattva Mahasattvas are skilled in understanding exactly the deep and secret
meaning hidden in the sifra.®” The text goes on to discuss the bad karmas
individually through questions and answers. At the end of each discussion, it asserts
that it is incorrect to say that the Buddha suffered retribution of bad karma. The
Buddha manifested them only for the sake and sympathy of the future generations of
sentient beings. This sitra considers the bad karma as the cryptic words of the
Buddha used for the welfare of sentient beings. Thus, the *Mahayanadasadharmaka-
siitra also teaches the same doctrine as the Mahasamghikas on the concept of the
Buddha.

The *Tathagatapratibimbapratisthanusamsasiitra is a Mahayana text that praises
the immense merit of making Buddha images.” One such merit referred to in the text
is being free from the retributions of bad karma. Then, a question arises in the text on
whether the Buddha himself had made any image in the past. The Buddha had after all
encountered many unpleasant events in his life such as the Devadatta incident and his

illness.”

The siitra answers this question by saying that the Buddha did make images
in the past and he did not suffer from the remaining effect of any bad karma. Had this
not been the case, the Buddha would not have expounded this siitra. The siitra states
that the Tathagata has an eternal body, the dharmakaya, which is free from any bad

karma, and that those incidents were only demonstrations manifested for the sake of

sentient beings.
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The Mahaprajiaparamitasastra (MPPS) mentions the bad karma when
discussing the power and light of the Buddha.”® The MPPS asks: “If the power of the
Buddha is limitless and his merit is immeasurable, how could the Buddha have
suffered from the retribution of nine bad karma?””’ The text, in fact, lists eleven
problematic incidents. Apart from the ten mentioned above, it adds that “the Buddha
suffered from fever and Ananda fanned him from behind.”® The MPPS answers this
question by referring to the two-body theory formulated by the Sarvastivadins. The
Sastra explains that the Buddha has two bodies: the dharmakaya and the riapakaya.
The dharmakaya is the true body which pervades the ten quarters of space. Its form is
serene, its features are majestic, it is infinitely radiant, and endowed with infinite
speech enunciated to save sentient beings of the ten directions. The ripakaya is the
manifestation of the dharmakaya as it presents the Dharma to living beings such as
humans. Therefore, though the Buddha appeared to suffer backache, stomach troubles
and other problems, they were nothing but the skilful means (upayakausalya) of the
Buddha. The real body of the Buddha, in fact, is perfect and without any illness
because the Buddha had already eliminated all bad karma. He had also completed the
kusaladharmas when he attained enlightenment. It was for the sake of the community
of monks that the Buddha made such displays, perhaps in order for the monks to
receive proper treatment in the event of illness. In the same text it is again argued that
Anuruddha gained the miraculous power of obtaining food by one thought due to the
fact that he offered food to a pratyekabuddha. The Buddha offered his flesh to
sentient beings for many lifetimes, thus he possessed a great heap of merit, and hence
he did not suffer from hunger. It was only an altruistic display that caused his return
with an empty bowl. The author of the text quotes the Vimalakirtinirdesasitra where
it is said that Vimalakirti told Ananda that the Buddha only made a display of having
illness. However, there is no such story in the existent Vimalakirtinirdesasiitra in
Chinese translation. The author perhaps quotes from a different version of the sirra.

The Sastra refutes explicitly the assertion of the Sarvastivadins that the Buddha
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suffered from the remaining effect of past bad karma. The author of the sastra also
knew the debate on the bad karma and he refuted the Sarvastivada position with the
Buddhology characteristic of the Mahasamghikas. Here we have evidence of an
ancient historical debate on the concept of Buddha which lasted for several centuries.

The Chinese scholar Yinshun asserts that the author of the MPPS solved the
problem of the bad karma by formulating the two-body theory.” But the $astra has
not really solved the problem because its author was skewed toward Mahasamghika
Buddhology. Even the #rikaya theory, which in the opinion of the present writer was a
result of an attempt to solve this problem, failed to resolve it for even the trikiya
theory was formulated on the basis of Mahasamghika Buddhology.®® That the
Sarvastivadins never accepted the frikdya theory is proven by a perusal of the
literature of the Sarvastivadins yet extant. The Theravada school, for instance, still
views the historical Buddha as an excellent human being.

The last text to be examined on this issue is the *Mahayanavatarakasasira of
Sthiramati. In this text, it mentions some of the problematic incidents in the life of
Gautama Buddha.!! But the text states that it is wrong to say that the Buddha suffered
the remaining effect of bad karma, as he had eradicated all the unskilful deeds and
had immeasurable virtues. Thus, all the texts that reject outright the notion of the
Buddha having bad karma are closely related to, or at least endorsed the doctrine of
the Mahasamghikas.

This analysis of texts on the Buddha’s bad karma suggests that the debate on this
matter between the Mahasamghikas and the Sarvastivadins was a serious historical
issue which lasted for several centuries. The main argument always revolved round
the question of the transcendental qualities and attributes of the Buddha. The
Mahasamghikas maintained that the Buddha was transcendental (lokortara) and that
all bad karmas were displays. But the Sarvastivadins rejected them and maintained
that the Buddha did actually suffer from the remaining effects of bad karma because

he was fundamentally a human being. From this debate, we can see the ways the early
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schools disputed on the Buddha’s identity and how they compiled texts to support
their arguments. This suggests that many siitras may have been composed and written
by different schools in support of their doctrinal teachings. The problem of the
Buddha’s bad karma has led to the question of the Buddha’s short lifespan with the

ascendance of the Mah&yana in the history of Buddhist thought.

4. The Problem of the Buddha’s Short Lifespan

The problem of the Buddha’s short lifespan is reflected in many Mahayina
sitras. In sitras such as the *Saddharmapundarika, the *Avatamsaka and the
Mahayana Mahaparinirvanasitra, a special chapter is devoted to the explanation of
the issue.

The cause of the problem is the dichotomy between the Buddha’s great merit
(mahdapunya) and his short lifespan. The Mahayana developed two closely connected
concepts, namely its Buddhological variant along with the bodhisattva ideal. The
bodhisattva ideal stresses on the arduous training that a bodhisattva endures on his
way to Buddhahood. This involves the practice of the six paramitas on the ten
bodhisattva stages (bhmi) which take three asamkhyeya kalpas to complete.®
According to Mahayana, a bodhisattva acquires immeasurable merit during this long
period of time before the attainment of Buddhahood.*® As a reward for such great
merit, the Buddha enjoys a long blissful life with marvellous attributes such as
limitless light. However, when the Mahayanists applied this theory to Sakyamuni
Buddha, they found that the historical Buddha lived only eighty years on earth. They
found further that the Buddha encountered many unpleasant occurrences. This was
indeed troubling to the Mahayana adepts. But the Buddha’s long lifespan had already
been conceived by the compilers of the early sitras such as the
Mahaparinirvanasitra. It mentions that the Buddha could have lived for a kalpa or to
the end of the kalpa if he so wished, but he had deliberately given up his life at the

request of Mara.%* The compilers of the satra thought that the Buddha could have
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lived for a kalpa. The Mahasamghikas then built on this idea and maintained that the
lifespan of the Buddha was limitless. However, Vasumitra’s treatise does not offer any
doctrinal support or explanation for this position. Kuiji, the commentator on
Vasumitra’s treatise, understood the Buddha of limitless Ilifespan as the
sambhogakaya.®® Kuiji was an eminent disciple of Xuanzang, the translator of
Vasumitra’s treatise. Thus, we may safely assume that to at least a significant extent,
Kuiji was in agreement with the view of his master.

The problem of the short lifespan of Sakyamuni is mentioned in at least seven
Mahayana texts. These include: the *Saddharmapundarika, the *Siaramgamasamadhi,
the *Avatamsaka, the *Suvarpnaprabhasasitra, the *Tathagatapratibimba-
pratisthanusamsdsiatra, the Mahdprajiiaparamit@sastra, and the Mahayana
Mahdaparinirvanasiitra.

The chapter on the lifespan of the Tathagata in the *Saddharmapundarikasitra
states clearly that the Buddha lives forever, but for the sake of sentient beings he
made a display of entering into parimirvana. “Thus, since I have attained
Buddhahood, an extremely long period of time has passed. My lifespan is an
immeasurable number of asamkhyeya kalpas, and during that time I have remained
here constantly without ever entering parinirvana. Good men, originally 1 practised
the bodhisattva way, and the lifespan I acquired then has yet to come to an end, and it
will last twice the number of years that have already passed. Now, however, although
in fact [ do not actually enter parinirvapa, 1 announce that I am going to adopt the
course of parinirvana. This is an expedient means which the Tathdgata uses to teach
and convert living beings.H86 Thus according to the *Saddharmapundarikasiitra, the
lifespan of the Buddha is in fact immeasurable and it is only a skilful means for the
sake of sentient beings that he announced his parinirvana.

In the *Siramgamasamadhisitra, the question of Sakyamuni’s lifespan is posed
by the Bodhisattva Drdhamati.®” The Buddha told him that his lifespan is the same as

that of the Buddha Vairocanara$mipratimanditavikurvanarija, who lives in a universe
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named Pratimandita in the Eastern region thirty-seven Buddha lands away from this
Saha universe. Then Drdhamati travelled to that Buddha by supernatural power to
enquire about his lifespan. That Buddha replied that his lifespan was of seven hundred
incalculable cosmic periods (asamkhyeyakalpa) and said: “My lifespan is exactly the
same as the lifespan of the Buddha Sakyamuni.” At this point, it is stated in the text:
“Then the whole assembly, on learning that the lifespan of the Buddha was so
inconceivable, experienced great joy and, filled with astonishment, said to the Buddha:
Bhagavat, the supernatural power of the Buddhas is astonishing and all their practices
are inconceivable. Even though in this universe (the Saha Lokadhatu), you manifest a
very short lifespan, in that universe (the Pratimandita Lokadhatu), your lifespan lasts
for seven hundred asamkhyeyakalpas™®® Tt is clear that there were followers who
were unhappy about the short lifespan of Sakyamuni and this sitra thus addresses the
problem by an attempt to answer the question.

The chapter on the lifespan of the Buddha in the *Avatamsaka is very short.® It
is said that one kalpa in the Saha world, the land of Sakyamuni, is a day and night in
the world of bliss, the land of Amitdbha Buddha. One kalpa in the world of bliss is a
day and night in the world of Vestment Banner, the land of the Buddha Adamant. This
series goes on past a million zillion worlds. One kalpa in the last of these worlds is a
day and night in the world of Supreme Lotus, the land of the Buddha Supreme in
Goodness, which is filled with great bodhisattvas such as Samantabhadra. Although
the text does not specify how long the life span of the Buddha in the world of the
Supreme Lotus is, it nonetheless implies the infiniteness of his lifespan.

In the second chapter of the *Suvarnaprabhasasitra, which also deals with the
lifespan of the Buddha, it is said that in the past, the bodhisattva Ruciraketu had made
offerings to hundreds and thousands of Buddhas and planted the roots of virtue.” He
reflected on why the lifespan of Sakyamuni Tathdgata was only eighty years. He
realized that the Buddha taught two causes for long life, namely abstaining from

killing and making offerings of food. And the Tathagata practised non-killing in many
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hundreds of thousands of asamkhyeya kalpas. He had also completed the ten good
dharmas and made limitless offerings of food including his own body, bones, marrow,
flesh and blood. While the bodhisattva was reflecting thus, the four Buddhas of the
four directions appeared and told Ruciraketu that, in fact, the lifespan of the Buddha is
limitless: “Just as the water in the sea is immeasurable, the lifespan of Sékyamuni

! Here the author

Buddha 1is, like the height of the mount Sumeru, immeasurable.
attempted to answer the question of short lifespan of Sakyamuni by resorting to
legend.

The *Tathagatapratibimbapratisthanusamsasitra, as discussed above in the
third section, is a text praising the merit of making Buddha images, such as having a
long life and being free from illness. In the latter half of Devaprajfia’s translation, it
also mentions the problem of the short lifespan of the Buddha. It is stated in the text:
“At that time, in the assembly, there was a person, who had not awakened the mind of
Mahayana, who doubted whether the Tathagata made Buddha images in the past.”* If
he did, then why was his lifespan so short and full of suffering, his land full of
impurities?”” The sifra answers this question by saying that the Buddha possesses
an eternal body, the dharmakaya. 1t is for the sake of sentient beings that he made a
display of illness, not to mention attaining wirvana. In fact, the Buddha does not have
to undergo all these experiences, while he enjoys a blissful infinite lifespan abiding in
a pure land.

The MPPS mentions the short lifespan of Sakyamuni in comparison with the past
Buddhas. It is stated, “Ananda thought that in the past, Buddhas such as
Ratnapundarika and Dipamkara were all born in the world at a good time. They had
immeasurable long life spans and benefited numerous sentient beings. Sakyamuni
Buddha was born into the world at a bad time and had a short life span. Can he even
save all his disciples?”® In another place the text also states, “The life spans of the
Buddhas are different, some are long and some short. The life span of Buddha

Vipasyin was 84,000 years, Krakucchanda’s 60,000 years, Kanakamuni’s 30,000
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years, Kasyapa’s 20,000 years, but the life span of Sakyamuni was less than 100 years.
The lifespan of Maitreya will be 84,000 years. The light of Sakyamuni Buddha is only
one zhang while the light of Maitreya is ten /i.** Why was the lifespan of Sakyamuni
so short? The MPPS attempts to answer the question by saying that there are two
kinds of lifespan and light, one is manifested and the other is concealed. The
manifested form is real and limitless, and the concealed form, which is for the sake of
sentient beings, is limited and measurable.”® What the author has tried to express is
that the actual lifespan of the Buddha is limitless and immeasurable. This consists of
the manifested form, but for the sake of sentient beings the Buddha made a show of
having lived for eighty years only. The latter consists of the concealed form. The
Sastra gives four reasons why the lifespan of Sakyamuni should be limitless. (1)
Saving people’s lives is the cause of long life. The Buddha saved the lives of an entire
village in the past., (2) Practising non-killing is the cause of long life. The Buddha
practised not only non-killing, but also showed compassion for all sentient beings. (3)
Bodhisattvas obtain long life through the practice of the prajiiaparamitas and other
virtues. The Buddha has accumulated great virtues by practising them throughout
many lives. (4) Among all types of lifetimes, the life of the Buddha is the foremost.
On account of all these merits, the lifespan of the Buddha should be limitless, but in
order to instruct sentient beings, the Buddha made a display of either long or short life
spans.

The author of the MPPS attempted to answer the question of the Buddha’s short
lifespan with logical arguments drawing support from traditional belief, Mahayanists
frequently sought to reconcile paradoxes thus, as they did when introducing new ideas
by compiling a new sitra. The Mahayana Mahaparinirvanasitra (MMPS) functions
primarily to address this problem, as it is particularly devoted to the exposition of the
idea that the Buddha is eternal. In the text, “Mahak&syapa said, how can the Tathagata
be considered eternal granted the Buddha’s statement ‘It is like the blowing out of the

lamp that the fire will not be found anywhere; so is the Tathagata when he entered
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into nirvana.’” %7 This indicates that Mahakasyapa as a representative of the
conservative Hinayana schools opposed to the Mahayanist idea of the eternity of the
Buddha. Therefore, in the chapter on the diamond body, the siitra states that the body
of the Tathagata is eternal because it is an indestructible diamond body, and a
dharmakdya. It is not a defiled body sustained by food. Then Mahakasyapa said to the
Buddha, “World Honoured One, I have never seen such bodies as the Buddha
described and what I have seen is only the body sustained by food which is to be
decomposed into dust. Why? Because the Tathagata will enter into (final) nirvana.”*®
There are two possible reasons underlying the appearance of Mahakasyapa and
his questions concerning the eternity of the Buddha’s body in the MMPS. First,
Mahdkasyapa played an important role in the so-called Hinayana
Mahaparinirvapasiitra. 1t was he who lit the fire of the funeral pyre and witnessed the
body of the master being burnt. Mahakasyapa was also the leader of the Samgha after
the Buddha’s death and presided over the first Council. The compilers of the MMPS
employed him as one of the main interlocutors in order to give the new siitra
authenticity as it bore the same title as the Hinayana version. A second factor, one of
utter most importance in our study, consists of Mahakasyapa’s representation of the
conservative Hinayana schools. This is explained by his question concerning the
Buddha’s entry into nirvana, one typical of early Buddhism. The simile of lamp flame
being compared to rirvana is found even in the Samyuttanikdaya. Mahakasyapa’s
question concerning the eternity of the Buddha most probably reflects the general
attitude of the Hinayana schools in contrast with the Mahdyana position when the
MMPS was composed. The Sarvastivadins, for instance, held the view that the
physical body of the Buddha was subject to human conditions such as birth, old age
and death as discussed in chapter two. Hinayanists such as the Sarvistiviadins must
have objected to the Mahayanist declaration that the Buddha is eternal. Consequently,
this question became one of the serious issues of debate and contention between the

Mahayana and the Hinayana schools. Perhaps the former school held that there was an
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urgent need to compose a sifra in order to address the whole matter in an authentic
way.

There were already a number of Mahayana sitras in existence which devoted a
chapter to the problem of the Buddha’s lifespan. Other sifras put forward arguments
for the eternity of the Buddha before the composition of the MMPS, as discussed
above. But the compilers or authors of the MMPS must have thought this insufficient,
and they composed a sifra to address this problem specifically. This is also supported
by the three central themes of the MMPS: (1) The Buddha is eternal because the
dharmakaya exists forever. (2) The mahaparinirvana has four attributes, but eternity
is the core. (3) All sentient beings including the icchantika (those who do not have
good roots) have the buddhadhatu (the potential to become Buddhas). The first theme
directly addresses the problem while the second functions to bolster the first. The
third theme is a further development of the first two.

The second theme, as discussed in chapter four, is a reinterpretation of the
concept of wmirvana found in early Buddhism. According to the MMPS, the
mahdparinirvina has the four attributes of eternity, happiness, self and purity. Among
them eternity is described as being the most important.”® This may be explained by
the belief that pure self-nature (svabhava) of all dharmas is nirvana and this pure
self-nature is nothing but rathata. So the concept of the mahaparinirvina means
eternal quiescence and thus it is the same as the dharmakdya, but represents different
aspect of one Buddhahood. The mahaparinirvanpa is the aspect of tranquillity of
Buddhahood while the dharmakaya is the eternal principle, the fruit of the same
Buddhahood. Therefore, to say that the Buddha entered into nirvana does not mean
that the Buddha was no more, like a fire gone forever without a trace, but that the
Tathagata abides in quiescence.

The third theme is developed from the idea that the dharmakaya is eternal and
abides in every sentient being. The sitra states: “The buddhadhatu is the Tathagata,

the Tathagata is the Dharma, which is eternal.”'%’ In another place the sifra explains
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by way of similes that the buddhadhatu in all sentient beings is one and eternal. It is
said: “The buddhadhatu of all sentient beings, in the same way, is one and eternal and
without change, although (sentient beings) take up different bodies in the samsara.”'"
From the perspective of sentient beings, the Tathagata is the buddhadhatu, and from
the angle of Buddhahood, the Tathagata is the dharmakdaya. So the whole MMPS
explains the idea that the Buddha is eternal.

This analysis shows that the short lifespan of Sakyamuni became a problem
when Mahayanists began to emphasise more and more the merit of the Buddha as a
result of immeasurably long Bodhisattva practice. It can be seen that although the
siatras and the sastras employed various means to resolve the problem, it remained
unsolved since the fact that Sakyamuni lived on earth for only eighty years cannot be
changed. However, there is not the slightest reference made to the three bodies of the

Buddha in these satras and sastras. 1t is most probably the case that they were

composed before the formulation of the frikaya theory.

5. The Concept of the Buddha in the MPPS

The concept of the Buddha in the Mahaprajaaparamitasastra (MPPS) follows
fundamentally the two-body theory of the Sarvastivada, and its philosophical tenets
are based on Mahasamghika Buddhology, as already discussed in chapters two and
three. The MPPS developed the concept of the dharmakdya through the expansion of
the notion of the Buddha of the Mahasamghikas. It also assimilated the teachings of
the Mahayana sitfras such as the *Prajiaparamita and the *4vatamsaka. According
to the MPPS, the dharmakaya pervades the space of the ten directions with majestic
form and limitless rays. Its voice is also limitless, always expounding the Dharma in
order to save beings. The terms used for the second body in the MPPS are two:
nirmanakdaya and ripakdya, representing a transitional period in the development of
the #rikaya theory. One finds that the kdya theory gradually leans toward the

formation of a transformation body. There are eight places in the MPPS where the
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two-body theory is mentioned. We shall review these in their entirety in order to have
a comprehensive discussion on the implications of the two-body theory.

I. “The Buddha has two kinds of bodies: the body of dharmata (dharmatakaya)
and the body born of parents (rippakaya). The dharmatakaya, which pervades the
space of the ten directions, is infinite, marvellous and wonderful in form (ripa), with
limitless rays of light and boundless voice. The audience (which are the dharmakaya
bodhisattvas) also pervade space and take birth in different places. They manifest
themselves in various forms and under different names and save sentient beings
constantly through skilful means (upciyakaus’alya).102 This dharmatakaya can save
the beings of the worlds of the ten directions, but the ripakdya, which endures the
retribution of bad karma, preaches the Dharma in a gradual way just as human beings
do. Therefore, there is no contradiction (concerning the bad karma) since there are
two kinds of Buddhas.”'®

2. “There are two kinds of Buddha body: the body produced by supernatural
power and the body born of parents (ripakaya). The body born of parents is subject to
the law of the world of men thus inferior to that of the gods. It behaves in accordance
with the world of men.”'*

3. “The rijpakaya is characterized by the thirty-two marks and the dharmakaya is
said to have no mark (laksana). While the ripakaya is endowed with the thirty-two
major and eighty minor marks, the dharmakaya is endowed with the virtues of the ten
powers, the four kinds of intrepidity, the four kinds of wisdom of unhindered
understanding and expression (catasrah pratisamvidal) and, the eighteen exclusive
dharmas and so on.”'%

4. “There are two types of Buddha body: the true body and the manifested body
(nirmanakdya). ... The true body pervades space with rays of light illuminating the
ten directions. It always teaches the Dharma with a voice that pervades the ten

directions. The living beings of numerous worlds amounting to the sands of the

Ganges, listen to its teaching. ... The dharmatakaya presents the Dharma which is
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comprehensible only to bodhisattvas in their tenth stage, and all people of the three
vehicles cannot understand it.”'%

5. “The Buddha has two kinds of body, the body born of dharmata
(dharmatakaya) and the manifested body (nirmdnakaya) in accordance with the world.
The retinue of the nirmanakaya has been discussed before, while the dharmatakaya
has the retinue of countless bodhisattvas who have one more birth to bodhi. Why? It is
said in the Sitra of the Inconceivable State of Liberation that ‘when the Buddha was
about to take birth (in the human world), eighty four thousand bodhisattvas with one
more birth to bodhi appeared as the guiding retinue before the Bodhisattva (the
Buddha) walked out. It is like the moon being surrounded by clouds.” Again the
*Saddharmapundartkasiitra says, ‘All the bodhisattvas appearing from the earth are
the family retinue, the great retinue, and the bodhisattva retinue.””'"’

6. “There are two kinds of Buddha: the dharmardkaya Buddha and the
manifested Buddha (nirmanakaya) that accords with the mental conditions of sentient
beings. With reference to the dharmatakdaya Buddha, it is said that upon hearing its
name, one will be saved. With regard to the manifested Buddha, it is said that
although there were (sentient beings) living together with the Buddha (Sakyamuni),
some of them were born in hell on account of their evil karma. The dharmatakaya
Buddha can do anything and fulfill every wish. Why? This is because in the countless
asaimkhyeya kalpas the Buddha fully accumulated all the merit (punya) and obtained
unhindered knowledge (prajiid). Thus he became the divine Lord of sentient beings,
only to be seen by the gods and great bodhisattvas.”'%

7. “The Buddha has two kinds of body: the dharmakaya and the riipakaya. The
dharmakaya is greater because the benefit it generates is immeasurable.”'®

8. “The Buddha has two kinds of body: the dharmakaya and the rippakéya. The
dharmakaya is the true Buddha while the ripakaya exists on account of conventional

truth. In relation to the marks (laksana) of the dharmakaya, it is said that the reality of

all dharmas does not go and does not come. For this same reason, it is said that all
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| 11
Buddhas go and come from nowhere.” 0

The above eight quotations show that the MPPS speaks of two bodies of the
Buddha: the dharmakdya and the nirmanakdaya. Although the terms used may be
slightly different in various places, they denote the same things.''! Concerning the
nirmanakaya, the text uses two terms alternatively: ripakdya and nirmanakaya,
denoting the manifested body with which the Buddha helps sentient beings find
liberation. There are three aspects of the nirmanakdaya as described in the text. First, it
is the manifested body born of parents, and subject to the law of the human world.
Second, the characteristics of the ripakaya are the thirty-two major and eighty minor
marks, which are certainly derived from the Sarvastivada school. Third, the retinue or
dependents of the rippakdya are explained in the MPPS with reference to the historical
Buddha. “Sakyamuni, for instance, had Chandaka as servant, Udayin as playmate,
Gautami, Yas$odhara and other court ladies as family retinue before he renounced the
world, and during the six years of austerities, he had five friends as his retinue.”''? It
is clear that the MPPS has developed the ripakdaya as a transformation body
following the philosophical idea of the Mahasamghikas while assimilating the
attributes of the concept of ripakaya of both the Sarvastivadins and the
Mahasamghikas.

The concept of the dharmakdya in the MPPS is explained in a similar way as that
of the riipakaya on its nature, its characteristics and its retinue. First, concerning its
nature, the dharmakaya is endowed with the following attributes: the ten powers, the
four kinds of intrepidity, the four kinds of wisdom of unhindered understanding and
expression (catasrah pratisamvidah), and the eighteen exclusive dharmas. Here, the
eighteen exclusive dharmas are Mahayanistic. The dharmakaya, according to MPPS,
is endowed with thirty-six mental qualities in total. But, the MPPS says that the mark
of the dharmakaya is no mark. The author of the §astra uses the two kinds of truth in
his explanation, “There are two kinds of truth with regard to the Buddhadharma:

ultimate truth and conventional truth. On account of conventional truth, there are
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thirty-two marks, while on account of the ultimate truth there is no mark.”""® Then it
is asked in the sastra, “There should be special marks to each of the ten powers and
the four kinds of intrepidity etc. How can it be said that the dharmakdya has no
mark?” The author replies, “All pure dharmas have no mark on account of the sixteen
aspects (sodasakarah) and the three kinds of samadhi, but the Buddha taught the
Dharma through analysis in order to make sentient beings understand. However, all
Buddhadharmas are empty (siinya), possess no-mark (animitta) and non-contrivance
(apranihita) as their characteristics. They all enter tathata, dharmata and reality.”'*
The author further states, “With respect to ultimate truth, all Buddhas are empty and
they do not come and do not go. If you (Sarvastivadins) say that the Buddha consists
of the five pure aggregates, then it is empty because it is a product of causes and
conditions.”' "> Thus, the dharmakaya in the MPPS is the true nature of all things
(dharmas), which is empty, it has no mark and does not come and does not go. That is
the true Buddha. This aspect of the concept of the dharmakaya in the MPPS has been
developed on the basis of that of the *Prajiiaparamitasiitras, the main theme of which
is emptiness, as we have discussed in chapter four.

Second, concerning its characteristics, the dharmakaya is described as pervading
the space of the ten directions with a majestic and marvellous form, limitless rays of
light and a boundless voice. It always teaches the Dharma in order to liberate living
beings, but sentient beings do not perceive the majestic form or hear the marvellous
voice because they have much defilement (klesas) accumulated through numerous
kalpas."'® Tt is only the great bodhisattvas who can see the dharmakdya and listen to
its preaching. The dharmakaya of the Buddha is described in the MPPS as follows:
“The body of the Buddha is limitless, and so are his rays of light and voice. The
merits of moral discipline (§7/a), concentration (samdadhi) and wisdom (prajiid) of the

»17 This means that

Buddha are also immeasurable as it is said in the Guhyakasiitra.
the Buddha has a marvellous body with attributes of limitless rays of light and a

boundless voice because of gathering great merit by practising the six paramitas for
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countless kalpas.''® This aspect of the dharmakaya is clearly developed on the basis
of the philosophical ideas of the true Buddha of the Mahasamghikas through the
assimilation of doctrinal teachings in other Mahayana sitras such as the
Prajiiaparamild.

Third, concerning its retinue, the dharmakaya has the retinue of countless great
bodhisattvas who have one more birth to bodhi. These great bodhisattvas are the
audience listening to the preaching of the dharmakdya and who can comprehend the
Dharma. These bodhisattvas, in turn, save sentient beings with skilful means
(upayakausalya) by taking birth in different lands, under various forms with different
names. According to the MPPS, there are two kinds of bodhisattvas: the dharmakaya
bodhisattvas and the ordinary bodhisattvas who are born of karma. The dharmakaya
bodhisattvas can manifest themselves in different forms and take birth in the world on
their own will in order to save sentient beings.'”” The ordinary bodhisattvas take birth
in the human world on account of karma while the dharmakdya bodhisattvas come
from either other Buddha lands or Tusita heaven. The dharmakaya bodhisattvas have
the merit of the Buddha so they are the retinue of the true Buddha.

The above analysis suggests that the MPPS has developed the concept of the
Buddha on the basis of the philosophical ideas in the early Mahdyana sitras while
adopting the two-body theory of the Sarvastivada. It is evident that the concept of the
dharmakaya as depicted in the MPPS possesses many qualities and attributes that are
characteristic of the sambhogakaya. These include the marvellous body produced by
merit and its retinue of great bodhisattvas who have one more birth to bodhi. It was
through such doctrinal innovations that paved the way for the appearance of the
concept of the sambhogakaya. This marks an important step towards the

systematization of thought in the formulation of the trikaya theory.

6. A Solution to the Complex Problem of the Physical Body of the Buddha

Habito and Makransky point out that the Mahayanasitralamkara (MSA) is the
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first text in which the systematic explanation of the #ikaya theory is found.'® 1t is
also probably the first text in which the concept of sambhogakaya as the enjoyment
body of the Buddha is found.

The main object of the MSA is to establish Mahayana as the teaching of the
Buddha.'?' This is because Mahdyana has been accused of not being the true teaching
of the Buddha by other Buddhist schools. There are at least two Mahayana sitras
which record this historical dispute. The Daoxingbanruojing, the earliest extant
version of the Asta, mentions: “I don’t want to listen to (the teachings in the
Daoxingbanruojing), because all these are not said by the Buddha, but things

concerning matters (other than the Dharma).”'*

The Sanskrit version of the Asta
mentions this more clearly. They are “not the Buddha’s words but poetry made by
poets.”123 The *Pratyutpannasamadhisitra, which was also translated by Lokaksema
in the second century CE, says, “Upon hearing this samddhi, (they) are not happy and
do not believe ... but (they) speak to each other, “What is this talk? From where have
(the speakers) heard it? This may be created by themselves collectively and therefore
this sitra was not taught by the Buddha.””'** Similar statements are also found in the
Mahavaipulya-dharani-ratnaprabhasa-sitra, like “heretic saying”, and “not spoken
by the Buddha”,' and in the Mahayana Mahaparinirvanasitra, “the teachings of
Vaipulyasiitras are Mara’s teachings”.'*® When Mahayana appeared in the history of
Buddhism, it was criticized as not being the true teaching of the Buddha. The
Sarvastivada teacher Vasubandhu, before being converted to Mahayana, believed that
“Mahayana was not the true teaching of Buddha,” and he initially did not believe in
Mahayana teachings.'” In fact, he initially composed the Fibhdsa in 1,000,000 verses
with the intention to condemn Mahayana teachings. When the literary composition
was finished, Katyayaniputra had a stone inscribed with the following proclamation:
“Those who hereafter learn this Dharma must not go out of the country of

Kas$mira. No sentence of the eight books (Astagrantha), no sentence of the Vibhasa

must pass out of the land lest the other schools, or the Mahayana should corrupt the




200

12
true Dharma.”'?®

At the very beginning, the MSA also states: “Some people doubt whether the
Mabhayina is the true teaching of the Buddha, and that such great merit (of the Buddha)
can never be obtained. Now, in order to expel their doubts I establish that Mahayana
really is the teaching of the Buddha.”'® In the text, the author quotes from nearly
thirty sitras and mentioned some of them by their titles, such as the Prajiaparamita,
and the Dasabhiimika. Some are quoted in general as ‘the sitra’ or ‘the yathoktam
bhagavata’ without giving any specific title.'*® The MSA discusses many topics such
as gotra, vijiapti-matrata, dharmadhatu, dharmata, tathata, tathagatagarbha, and
trikaya. It is obvious that the author of the text analyzed and synthesized the existing
practices and theories of Mahayana developed and established by his predecessors.
On that basis, the author took their unelaborated aspects and developed them into
more advanced theories. Among all the topics and theories discussed in the MSA, the
most distinguishing theory introduced was that of the #ikgya. It in fact made a
tremendous impact on Mahayana Buddhism. The author formulated the frikaya theory
by establishing a new concept, the sambhogakaya, as an attempt to solve the complex
problem concerning the rigpakdaya of the Buddha. This theory was so successful that it
became one of the pillars of Mahayana teaching. In order to clarify this point, we have
to examine the author and the background to the composition of the MSA to establish
the position of Mah@yana and its relationship with the Hinayana schools.

There is a controversy among scholars over the authorship of the MSA. One of
the causes is that the original Sanskrit text does not give the name of the author, but
merely  states at the end: mahayanasitralamkare-suvyavadata-samaya-
mahibodhisattva-bhasite."*' However, the Chinese translation mentions that both the
text and its commentary (bhdsya) were composed by Bodhisattva Asanga, while the
Tibetan tradition attributes the text to Bodhisattva Maitreya and its commentary to
Vasubandhu.'*? Although there is no consensus regarding the authorship of the MSA

all the arguments are centered on three persons: Maitreya, Asanga and
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Vasubandhu.'** Maitreya is a controversial figure connected with the legendary
future Buddha and hence most scholars express a sceptical attitude to his historical
identity."** However Asanga and Vasubandhu, who were great Mahayana teachers,
are real historical personages whose dates are relatively settled.'®> Therefore, they
seem to be the more possible candidates for the authorship of the MSA.

There are two early sources in Chinese concerning the lives of Asanga and
Vasubandhu: the Life of Vasubandhu transiated by Paramartha (499-569 CE) and
Xuanzang’s Datangxiyuji (the Record of the Western Regions). These two sources
agree basically with each other on the fact that Asanga and Vasubandhu were brothers
born in a Brahmin family in Purusa-pura in North India."*® They both became
Buddhist monks of the Sarvastivada school and were later converted to Mahayana
Buddhism on which they wrote many treatises. Some of these are available today in
both Chinese and Tibetan translations. We can see two pictures from this brief
account of the lives of Asanga and Vasubandhu.

First, Asanga and Vasubandhu lived in an age when the Sarvastivada was very
influential, but it was gradually declining and giving way to the new and attractive
movement of Mahayana, which was gaining ground progressively in terms of both
followers and doctrinal elaboration. Many new Mahayana siitras came into existence
and many treatises were written, through which the Mahayanists reinterpreted many
of the concepts in early Buddhism and also introduced many new concepts
establishing a revisionist path to Buddhahood."” Thus the Mahayana attracted many
people, including eminent personages such as Asanga and Vasubandhu. Such a
climate in Northwest India during the third to fourth centuries is also evidenced by
another eminent Sarvastivadin scholar, the controversial person Nagarjuna, who later
became a Mahayanist and composed the *Mahaprajiiaparamitasistra, as discussed
by Lamotte.'*® However attractive the Mahayana teachings might have appeared to
be, they were not accepted by all the Buddhist schools, especially the Sthaviras who

rejected and vehemently criticized the new teaching as not that of the Buddha. This
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situation is clearly recorded in both the MSA and the Mahayanasamgraha in which
the authors listed many reasons defending Mahdyana not only as the teaching of the
Buddha but also as the superior teaching.'”

We think that the doctrinal conflict between Mahayana and Hinayana was much
more serious than it appeared to be because even today the Theravadins do not accept
the Mahd@yana teachings on Buddhology and the bodhisattva ideal. The Mahayana
Mahaparinirvanasiitra is a good evidence for this conflict, because as discussed
above, this sitra was most probably compiled to defend the Mahayana position that
the Buddha is eternal. The date of the compilation of the siitra was possibly between
the third to the fifth century according to Shih Hengching.'® The sitra quotes from
five other Mahayana siitras: the *Mahaprajiaparamita, the *Saddharmapundarika,
the *Saramgamasamadhi, the *Tathagatagarbha, and the *Avatamsaka. The latest
amongst the five sitras is the *Tathagatagarbha, which was translated into Chinese
for the first time by Faju in 290-306 CE, while the first copy of the MMPS was
obtained by Faxian in India around 405 CE.'*! So the MMPS was probably compiled
before the end of the fourth century, which corresponds approximately with the time
when both Asanga and Vasubandhu were active in India. In such a situation, the
author of the MSA, as a great Mahayana teacher, would have felt strongly the
responsibility and need to compose a work to reinforce the new teaching.

Secondly, both Asanga and Vasubandhu learned and mastered the teachings of
both Sarvastivida and Mahayana. In fact they must have known well the teachings of
all schools as demonstrated by their extant works. The author of the MSA possessed
expertise in the Buddhology of all schools, summarized the existing doctrines on
Buddhology including those of the Hinayana schools, in particular the Sarvastivada,
and formulated the theory of the trikaya.'* Therefore, he must have been aware of all
the problems concerning the physical body of the Buddha, the debate between the
Sarvastivadins and the Mahasamghikas, and the conflict between the short life span of

Sakyamuni and his great merit described in Mahayana sitras.
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It appears certain that the author of the MSA composed the work after
summarizing the teachings taught in the early Mahay@na safras in order to establish
that Mahayana was an authentic teaching of the Buddha. One of the most important
issues discussed by the author is the concept of the Buddha, which has become a
subject of contention among the different schools over a period of several centuries.
The Hinayana schools represented by the Sarvastivada did not accept the
transcendental concept of the Buddha of the Mahasamghikas. It was the latter that was
to form the basis for the Mahayanists to establish their own concept of the Buddha. As
a result, the Hinayana schools also rejected the Mahdyana concept of the Buddha.
Contemporary Theravadins do not subscribe to the #rikaya theory. However, the
trikaya theory and the bodhisattva ideal are two of the main doctrinal developments of
Mahayana Buddhism. Of the two concepts, that of the Buddha is more important
because the main aim of the Mahayanists is to attain Buddhahcod rather than
arhatship. To the Mahayanists, Bodhisattva practice is merely a means to this end.
The epistemological status of the Buddha was a central topic to all Buddhist schools,
for it was naturally important for them to establish their specific concept of the
Buddha, the founder of their respective doctrines. Therefore, in order to establish
Mahayana as the teaching of the Buddha, the author of the MSA first had to establish
a theory on the Buddha’s status. This was vital for the formulation of the remaining
teachings of Mahiyana such as the bodhisattva ideal. It was also important to explain
the origins of the Mah#yana sifras that were not found in the Agamas or the Nikayas,
but from which the author expounded the Mahayana teaching.

Under such circumstances, the author of the MSA formulated the #rikaya theory
by establishing a new concept, that of the sambhogakaya. This was advanced to
resolve the paradox concerning the Buddha’s ripakaya. The sambhogakdaya was
established on the basis of the teachings on the concept of the Buddha in the early and
middle Mahayana sifras such as the *Prajiiaparamita and the *Avatamsaka as we

have discussed in the previous chapters. The author of the MSA explains the concept
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of the sambhogakaya as the body of enjoyment, which is eternal, enjoying the
dharmas in the great assembly of bodhisattvas.'*® In his Mahayanasamgrahabhasya
Vasubandhu elucidates this point further, stating that the purpose of the
sambhogakaya is exclusively to bring bodhisattvas to maturity.'** All transcendental
qualities of the Buddha which have been developed by the Mahasamghikas along with
the early Mahayana siras, while not found in the physical body of the historical
Buddha or in the Nikayas and the Agamas, are attributed to this new concept, the
sambhogakaya. This includes the second and the third aspects of the concept of the
dharmakéya in the MPPS: the marvellous and wonderful body produced by merit and
the great bodhisattva retinue. The sambhogakiya represents the aspect of the
Buddha’s merit as manifested in boundless light and limitless lifespan. It includes
many other attributes via the enjoyment of dharmas with the assembly of great
bodhisattvas. The historical Buddha is considered only a transformation body
(nirmanakaya) through which he made a show of being born in North India, attaining
enlightenment and then entering into parinirvana. Whatever bad karma or troubles he
encountered are considered as skilful means to save sentient beings. In the ultimate
sense, Buddhas never suffer. This aspect of the Buddha is designated the rirmanakaya,
which can manifest itself in any form anywhere in order to help sentient beings attain
nirvana. The dharmakaya is the essence of Buddhahood, the realization of the true
nature of all dharmas, as well as the principle of the universe, and it is therefore the
support of the other two kayas. The theory of trikdya is so important for the
explanation of Mahayana teachings that it is found in many Mahayana siafras and
Sastras, and it exerts a tremendous influence on Buddhism in India, China and other

Buddhist countries.

7. The Development of the Sambhogakaya

The term sambhogakdya is translated into Chinese in two ways: the body of

enjoyment and the reward body. This indicates two aspects of the concept.'*’ First,
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the sambhogakaya is translated as the body of enjoyment, sharing Dharma with
bodhisattvas when it is viewed from the standpoint of its function. Second, the
sambhogakaya is translated as the reward body of the Buddha on account of his long
arduous training of the bodhisattva career, with regard to the great merit of the
Buddha. These two aspects are closely connected to each other and cannot be
separated. However, in the later Chinese translations, more and more emphasis was
placed on the second aspect of the concept of merit, so that the term sambhogakaya
was more often rendered as the reward body. Makransky studied the term
sambhogakaya and when comparing the meaning of the Sanskrit word with the
Tibetan translation, suggests that the term should be translated as “embodiment [of
Buddhahood] in communal enjoyment of dharma” or “embodiment for communal
enjoyment of dharma”.'"® Here it is clear that Makransky stresses only the first
meaning of the term. But according to the MSA, the characteristic of the
sambhogakdya is the achievement of benefit for oneself, while the characteristic of
the nirmanakaya is the achievement of benefit for others.'*” In this sense, the
sambhogakdya is the body of enjoyment of the achievement which is the reward of
bodhisattva training. However, Makransky neglects the second aspect of the term
sambhogakaya, the reward of great merit. Makransky says that the prefix “sam”
signifies “together with” or “mutual”. According to Monier Williams, “sam” is used
as a preposition or prefix to verbs and verbal derivatives to express the meaning of
“completeness”, “thoroughness”, “intensity” and “union”. '“® For instance, in
“sambuddha”, the prefix “sam” means “completely, thoroughly”. Thus, “sambuddha”
means “the completely enlightened one”. Hence, “sambhoga™ means complete or
thorough enjoyment.'* Therefore, the term sambhogakaya can perhaps be translated
as “the body of complete enjoyment of the reward” when we take into consideration
the two aspects of the term.

It is on account of these two aspects of the concept of the sambhogakaya that it

has been dualistically developed in later works. From the reward aspect of the
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sambhogakaya, the svasambhogakaya is developed while from the aspect of the
enjoyment of Dharma, the parasambhogakaya is developed. Thus, the
svasambhogakdya is the body of enjoyment for the benefit of oneself and the
parasambhogakaya is the body of enjoyment for the benefit of others. In his
*Buddhabhiimisiitrasastra, Bandhuprabha states: “There are two kinds of
sambhogakaya: the svasambhogakaya that is accomplished by practising (the
paramitas) during the three asamkhyeya kalpas, and the parasambhogakaya for the
enjoyment of the Dharma with bodhisattvas.”'*" The *VijAaptimatratasiddhisastra
further explains: “The svasambhogakaya is the ultimately and completely pure
form-body which is eternal and universal. It is the infinite real merit (kusaladharma)
achieved through the accumulation of both wisdom and merit during the three
asamkhyeya kalpas of practising (the paramitas) by all the Tathagatas. It is to
continuously enjoy the pleasure of the Dharma for oneself into the infinite future
without interruption. The parasambhogakaya is the wonderful body of pure merit
manifested by the Tathagatas through the samatdjiiana (wisdom of sameness). It
abides in a Pure Land, manifests great miracles, turns the wheel of righteous Dharma
and eliminates the net of doubts for all bodhisattvas in the ten stages so they may
enjoy the pleasure of the Mahayana Dharma.”''

It is evident from these two major works that the merit of the sambhogakdya as
the result of bodhisattva practice is more and more emphasised. Logically entailed is
the concept of the sambhogakaya elaborated into these two aspects, as we have
discussed at the beginning of this section. The *Vijiaptimatratasiddhisastra explains
that the svasambhogakaya is infinite and endowed with limitless marks and attributes,
which are the products of immeasurable merit. Although merit and wisdom do not
belong to matter (ripa) and the form of the svasambhogakaya cannot be measured, it
is omnipresent on account of the dharmakdya, its realization and support. By the
practice of gradually transforming the pure consciousness into a Pure Land from the

time of enlightenment to the infinite future, the svasambhogakaya abides in the Pure
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Land. It represents the maturation of causes and conditions relevant to this particular
Pure Land. The parasambhogakaya is also infinite and abides in its own Pure Land.
This Pure Land is the maturation of the causes and conditions created through
altruistic practice. As a result, the wisdom of equality and great compassion are
manifested in different Pure Lands, the size and quality of which change in

accordance with one’s level on the ten bhimis.

As we have seen, the driving force behind the emergence of the sambhogakaya is
the need to find a solution to the complex problem concerning the physical body of
the Buddha. The doctrinal foundation of the sambhogakaya was already present in the
early and middle Mahayana siitras such as the * Prajiiaparamita and the *Avatamsaka
collections. Contention over the problem first began between the Mahasamghikas and
the Sarvastivadins when the former thoroughly deified the Buddha and attributed to
him numerous supernatural qualities. In the course of time, the Buddha was termed
lokottara. Transcendental qualities such as the infinite and blissful life of the Buddha
were further developed in the Mahayana sifras as a result of the Mahayana’s
emphasis on the merit of the Buddha accumulated by the bodhisattva practice.
However, the fact that the historical Buddha lived for only eighty years on earth and
was confronted with many problems proved problematic for the Mahayanists. The
MPPS attempted to solve the problem by utilizing the two-body theory of the
Sarvastivada while doctrinally relying on the teachings of the *Prajiiaparamitasiitras.
It is stated that the real Buddha is the dharmakdya possessing a majestic form with a
great retinue of bodhisattvas, and expounding the Dharma perpetually. The
nirmanakdya is a mere manifestation for the sake of sentient beings. It is in such a
doctrinal and historical environment that the trikdya theory appeared in the MSA,

formulated vis-a-vis the establishment and addition of the concept of sambhogakaya.

! Both Chinese trapslations of the Avatamsaka, one by Buddhabhadra in 317-420 CE
and the other by Siks@nanda in 695-699 CE, mention the term “the reward body of
karma” amongst the ten kinds of body (T9, 565b, ¢, 661c; T10, 200a, b, 201b, c).
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These ten kinds of body include the body of sentient beings, the body of land, the
reward body of karma, the sravaka body, the pratyekabuddha body, the bodhisattva
body, the Tathdgata body, the wisdom body, the body of doctrine, and the body of
space. ‘Reward body of karma’ is not meant in the sense of the enjoyment body of the
Buddha.

2 Ruben Habito, (1978), 11. John Makransky, (1997), 54.

D. T. Suzuki, (1930), 308-338.

Ruben Habito, (1978), 10-11.

Takeuchi Shiyoukou, (1983), 166-170.

T25, 121b-c.

The Parinirvanasitra, T1, 182b-c; the Mahaparinirvanasitra translated by Faxian,
T1, 203b; the Anigulimalyasiitra, T2, 539c; the Ekottardgama, T2, 578a and the Sitra
on Ananda’s Fellow Student, T2, 874c. D. 11, 149.The *Dirghdagama, T1, 31a; 79a.

8 127, 890c.

? T17, 753b line 28-29.

' 727, 871¢-872b, 391c-392b.

"' This quotation of the Mahasamghikas is found in the *Samyuktagama, T2, 28b12
and the Anguttaranikaya, ii, 37. But in two other places of the Mahavibhasa (T27,
229a and 391c-392a) it is said that this view was held by the Mahasamghikas with no
mention of the Vibhajyavadins.

"2 This quotation of the Sarvastivada is found in the *Madhyamagama, T1, 645b and
the Anguttaranikdya, iv, 43.

3 T27, p871¢-872b.

“ 129, 557b.

127, 177a-b. FHEERE  BHRONE © RRUSKEEIEY 0 RPRSRE RS -

The transiation is mine.

'° T29, 557b. SRAREBEIERT @ WG Frass & RER » B2 -

The translation is mine.

'7 Translated from the Chinese text into English by Masuda, (1922), 18-21.

18 Masuda, (1922), 52.

Y 727, 229a-b; 391¢-392c; 735¢; 871c-872a.

2 The opposing party states that the Buddha received (1) three hundred thousand
robes in one day from householder Ujatuo. This is gain. (2) The Buddha returned with
an empty bowl from a Brahmin village. This is no gain. (3) The name of the Buddha
reached Akanistha heaven when he attained enlightenment. This is the honour of fame.
(4) The Buddha was subjected to slander by the women Sundari and Cificamanavika.
His tarnished reputation was thereafter known throughout the sixteen great kingdoms.
This is disgrace. (5) The Brahmins had pure faith in him because the facial
complexion of the Buddha did not change (in debate). This is praise. (6) The Brahmin
Bharadvaja cursed the Buddha with five hundred verses. This is defamation. (7) The
Buddha enjoyed incomparable mental and physical happiness which is not
experienced by sentient beings. This is happiness. (8) The Buddha also suffered from
headaches, back pain, a khadira thorn and a splinter in his foot, This is suffering. T27,

871c-872b.

21127, 871c-872a.

2 In the Theravada tradition there is another source relevant to this issue, a
Sammattya list of sixteen incidents transmitted by Dasabalasrimitra in his
Samskrtasamskrta-viniscaya. It is probably a Dhammarucika list in a Sinhalese work
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of the fourteenth century or earlier called Detis Karmaya, which allegedly describes
32 such incidents. The manuscript of this work is preserved in the British Library. See
K. D. Somadasa, Catalogue of the Hugh Nevill Collection of Sinhalese Manuscripts in
the British Library, 2 (Henley-on-Thames: Pali Text Society, 1989), 122-123. See also
Paul Harrison, (1995b), 11. Since this is a very late work it does not fall into the scope
of our discussion of the debate on the physical body of the Buddha in the period of the
early Buddhist schools.

B The ten texts are (1) the *Paiicasatasthaviravadina, T4, 190a-202a, (2) the
Xingqixinging, T4, 163¢c-174b, (3) the *Bhaisajyavastu of the *Miilasarvastivada
Vinaya, T24, 94a-97a, (4) the *Lokanuvartanasitra, T17, 773a-774c, (5) the
Pusaxingwushiyuansheng Jing, T17, 773a~774c, (6) the *Upayakausalyasitra, T11,
594¢-607c, T12, 156a-165¢c, T12, 166a-178b, (7) the *Mahayanadasadharmakasiitra,
T11, 154c-157a, T11, 767b-769a, (8) the *Tuthagatapratibimbapratisthanusamsa-
sitra, T16, 788a-788c, TI16, 788c-790a, TI16, 790a-796b, (9) the
*Mahaprajiiaparamitasastra, 125, 121c. (10) the *Mahayanavatarakasastra, T32,
37b-c.

* The five Tibetan texts are (1) the *Upayakausalyasitra translated by Gos Chos
grub (Chinese Wu Facheng) based on Dharmaraksa’s rendition (Taisho No.345), (2)
the *Upayakausalyasiitra translated by Danaéila, Karmavarman and Ye shes sde from
Sanskrit, (3) the *Bhaisajyavastu of the *Milasarvastivada Vinaya, (4) the
*Lokanuvartanasiitra and (5) the *Tathdagatapratibimbapratisthanusamsasitra.

% The Tibetan translation of the *Anavataptagétha will not be dealt with here as the
present writer does not specialize in Tibetan sources. I will refer to it only through the
works of other scholars. According to Paul Harrison (1995b), the Tibetan text refers to
these several times as las kyi rgyud beu po, i.e. Skt. dasa-karma-ploti/pluti.

%6 For this karma, the *Bhaisajyavastu of the *Milasarvastivadavinaya gives a
second story. In a previous life, the Buddha was a man of bad temper named Weilou.
He loved a prostitute and bestowed upon her many nice cloths as presents for
marriage. Later he discovered that she left with another man with his presents. He
killed her when he found her again, but he threw the knife stained with blood in front
of a pratyekabuddha who was meditating at the foot of a tree. Thus, the
pratyekabuddha was mistaken as the killer by the king’s men. When Weilou saw him
again, the pratyekabuddha was being arrested and taken to be killed. Regretful of his
deeds, Weilou was surrounded and persecuted. As a result, the Buddha suffered in hell
for a long time and the remaining effect of that karma was slander by others.

" See Jonathan S. Walters (1990), 76-7.

T4, 190a-202a. This sifra was translated by Dharmaraksa in 303 CE. The
Buddha’s bad karma is found in the last part of the sitra, 201a-202a.

* T4, 163c-174b. The whole sitra is devoted to the explanation of the ten bad
karmas of the Buddha.

3% T24, the part on the bad karma is found in pages 95a-97a, the last part of the
* Bhaisajyavastu.

31 R, Lamotte, (1988), 692.

32 The last verse in the Buddha’s speech is incomplete as some lines are missing.

3 The text starts thus: “Near the Anotatta Lake, on the delightful rocky ground,
where various gems were sparkling and various sweet scents [were exuded] in the
forest, the Lord of the World, surrounded by a huge community of monks, sitting
down, then explained his own previous karma: ‘Hear from me, O monks, the karma
produced by me [and] the ripening of strands of karma in the Buddha himself.” Cited
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from Jonathan Walters, (1990), 76.

3 See Jonathan S. Walters (1990), 76-7.

35 Cited from Sally Mellick Cutler, (1994), 14-15. See Heinz Berchert, “Uber Das
Apadanabush” in E. Frauwallner, hrsg., Wiener Zeitschrift Fur Die Kunde Sud- Und
Ostasiens Und Archiv Fur Indische Philosophie Band II (Wein: Verlag Bruder
Hollinek, 1958), 1-21.

%6 Some scholars think that the Miilasarvastivada School may predate the
Sarvastivada school, thus they hesitate to say that the former is a sub-sect of the latter.
However, the Chinese translation of the Buddhist Tripitaka shows that the term
Milasarvastivada is not mentioned in early texts but only in Yijing’s (the end of the
seventh to the beginning of the eighth century) translations, while the term
Sarvastivida is mentioned in Paramartha’s (mid of sixth century) translations.
Therefore, we are probably not wrong in saying that the Miilasarvastivada is derived
from the Sarvastivada.

37 Jonathan Walters, (1990), 77-79.

3% Jonathan Walters, (1990), 78. See E.B. Cowell and R.A. Neil, eds., The
Divyavadana, A Collection of Early Buddhist Legends (Cambridge University Press,
1886), 87 line 8; 150 line 24; 241 line 26.

3 Jonathan Walters, (1990), 78. Divyavadana, ocit., 150: Anavatapte mahdasarasi
Sravakaih sardham piarvika karmaplotir vyakrita bhavati, Dr. Tadeusz Skorupski
orally informs the present writer that this karmaploti in the Divyavadana is one of the
ten inevitable actions of the Buddha.

0" Jonathan Walters (1990), 78.

“'N. Dutt, (1978a), p75-76.

T3, 932a. MEST@ARAT, AEADE; WSS, BILKBAIR, WA, 25
R SR, LREBNARTEHRAT, RSN LB ERERIRA -

3 T24, 782-97a.

4“4 Each story starts with the phrase “Thus (I) heard, the Buddha once sojourned at the
Lake Anavatapta with five hundred bhiksus who were all arhats with the six
transcendental powers” and concludes with the phrase “all delighted and happy to
accept the Buddha’s discourse”.

5 In the prose section of the sitra, it is said that Pure-eye, the actor, killed a
prostitute for her nice clothes and buried her body in the hut of a pratyekabuddha.
Thus the pratyekabuddha was caught and suffered. On seeing the praiyekabuddha’s
suffering, the actor took pity and rescued him. T4, 164c-165a.

% The *Lokanuvartanasitra (T17, 773a-774c), which was translated by
Indo-Scythian sramana Lokaksema between 168-189 CE, is the earliest Chinese
translation among all the seven texts in which the bad karma of the Buddha is rejected.
The Chinese translation is entirely in prose, but as Harrison points out, apart from the
introduction and conclusion, ninety verses are clearly distinguishable. The Tibetan
translation of Jinamitra, Danasila and Ye shes sde around the beginning of the ninth
century, is entirely in verse containing 113 four-line stanzas. The Tibetan translation
displays certain differences from the Chinese version since the texts are separated by
six hundred years. This text is very short and roughly falls into two parts, the first part
describing the person and life of the Buddha, the second primarily dealing with his
teaching. See also Paul Harrison, (1982), 211, 212.

‘7 The three kinds of bad karma are (1) “The Prince sat at the foot of a tree in
Jambudvipa and from then on for six years, he suffered hardship. It is in conformity

|
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with the ways of the world that he makes such a show of suffering from hardship.”
T17, 751c¢ linel4-15. This translation is mine. (2) “The Buddha’s body has never
suffered illness, yet he manifests illness, summons doctors and takes medicine. The
giver of the medicine obtains immeasurable blessings. It is in conformity with the
ways of the world that he makes such a show.” T17, 752a line 12-13. The translation
is adopted from Paul Harrison, (1982), 220-1. (3) “The blessings of the Buddha’s
merits are inexhaustible, and no-one can surpass them. The Buddha enters the city for
pindapdada, and leaves with an empty patra. It is in conformity with the ways of the
world that he makes such a show.” T17, 752b line 6-7. The translation is also adopted
from Paul Harrison, (1982), 222,

*® T17, 752¢ line 2-3. GURTSFI{EERE » FAMSE  GEESSE (R AB(E
H15 o FEHRIZEMmA » RERUIE » The translation is mine.

Y T17, 753 line 11-12. WFERERE  (BEFHEERE - PR GEERS - Bal
EIEMATA » RERANE: » The translation is mine.

" The similarities between the Lokanuvartanasitra and the relevant part of the
Mahavastu of the Lokottaravada were first discovered and demonstrated by Takahara
Shinichi in his article ‘Mahavastu ni mirarerun fukutokuron’, in Fukaoka daigaku
sanjigoshiinen kinen ronbunshii, Jinbunhen (1969), 117-141. Shizutani Masao
commented upon it in his Shoki daijobukkyo no seiritsu katei (Kyoto, 1974), 282,
315-318. See Paul Harrison, (1982), 213.

5! Cited from Paul Harrison, (1982), 227. See also Bareau, Les sectes bouddhiques,
57-9, 76, 301-2.

>> The relevant part of the text is quoted from Masuda, (1922), 18-21.

5 Masuda, (1922), 19.

" T17, 752a line 14-15. W07 RFIE » F—3EE 500 BLARIERENG - Bt
2R » TRERAIE » The translation is mine.

® T17, 752a line 22-23. BB IITRFR! » ARARAES ~ 174 ~ BA ~ M - RASARAT
ERAH » FEHEZEGINA > SIRAIE - The translation is mine.

* T17, 753b line 28-29. () MAEMELL - RAMER!  ARMRRGENRS - RAZEE > K
NAGE » FEIHRIZEMBETTA » TRIRAIE o The translation is mine.

> T17, 753b line 13-14. {fR&EE « THfE - GRACTATIEET - PRERAFRESG - AL
<2 FEIEEESTT A » TRERAIE » The translation is mine.

¥ Masuda, (1922), 20.

¥ T17, 752b line 24-26. SR+ HEELL - LIE—8 > TREDIH—F > FA
ZERENIGERE - FEHEEETA » RIRAIE » The translation is mine.

% T17, 752b line 29- ¢ line 1. HAEETARETH - =R - B DS THEGE: »
FEH I AT A » RERUNE: © The meaning of this sentence is not clear but the
expression “the Buddha is always in samadhi” is explicit. The translation is mine.

' T17, 753a line 9-10. & EPSEFT SE0E » SREMESIRIS » A4 2 FatitiszE
BMA » TRERAR o The translation is mine.

62 Masuda, (1922), 20.

® T17, 752a line 10-11. fhSHEEFEENR - (B RME MRS EY  FEHEEG
A 7RERANE o The translation is mine.

* T17, 773c line 26-27. FREMHIAHAES » WEIES  FRE HHERZ
77 WAL 0 fmEEE RS o The translation is mine.

5 The three Chinese translations are: (1) (&% FEFERTABAER) | T12, No.345
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translated by Dharmaraksa in 285 CE; (2) (KB AFEFHEE ), T11, No.310.38

translated by Nandi in 420 CE; (3) ({fiER K EERES{HEAL) , T12, No.346
translated by Danapala in 1005 CE. See Paul Harrison, (1995b), 8-9. There is also an
English translation of T11, No.310.38 found in Garma C.C. Chang, ed. 4 Treasury of
Mahayana Siitras: Selections from the Maharatnakiita Siitra, University Park, Penn.
University of Pennsylvania Press, 1983, 427-468. According to Paul Harrison there
are also two Tibetan versions, the first being a translation from the Chinese by Gos
Chos grub (Chinese Wu Facheng), based on Dharmaraksa’s rendition entitled
*Upayakausalyasiitra. This is an independent work found in the Tibetan Kanjur. The
second was translated from the Sanskrit by Danasila, Karmavarman and Ye shes sde,
bearing the same title as the first one and found in the Tibetan version of the
Ratnakita. Paul Harrison, (1995b), 9. The first of these, Wu Facheng’s version, was
translated into English by Mark Tatz as The Skill in Means (Upayakausalya) Siitra,
Delhi, Motilal Banarsidass, 1994.

66 T12, 165¢ line12-15. Nandi’s translation is somewhat different, “Good man, 1 have
finished explaining and revealing my ingenuity. You should keep this a secret and not
speak of it to lowly, inferior people who have few good roots. Why? Because even
Sravakas and pratyekabuddhas cannot comprehend this sifra, much less can lowly
and inferior, ordinary persons believe or understand it. Ordinary people cannot learn
ingenuity, and so the Sitra of Ingenuity is of no use to them; not a single ordinary
person can accept or practise it. Only Bodhisattvas can learn and teach the doctrine of
ingenuity.” (Garma C.C. Chang’s translation, 1983)

¢7°T12, 159¢ line 15; 162a line 16 and 162b line 19.

%% Ppaul Harrison (1995a), 56.

% T12, p156a-165c. Here the Chinese word Huishang means superior in wisdom.
The *Lokanuvartana also begins with MafijusiT requesting the Buddha to expound
upayakausalya. Maiiju$iT is a bodhisattva superior in wisdom. I suspect that the
original Sanskrit text of Dharmaraksa’s translation is an outgrowth of and a further
development of the *Lokanuvartanasiitra because in both sifras, Mafijusri and
Huishang are bodhisattvas who request the Buddha to expound on upayakausalya.

" TI12,163b. fJhehEk B UPRATER  BREVE 0 RIRH @SSR E ST
W AAACE R R R » AR LR - BRIER - A5
HILIRTR o AP 2 BT EE - A RIR - IR ARENAZRE AT T+
EFT-THBIEE Tk o BN > YWESLIETI A EREL o The translation is mine.

" TI12, 165¢c. INFEEZ » WA » A+ B A THERER - RETIEE -

LI HORIRIE > JEE R - ANRIRERE LB WSRATO T RS B
JETRSE » (EARILE > {ERHEE 0 FIETRIE - FEUSIE - The translation is mine.

” The *Ratnakiitastitra, T11, 154c-157a, and the *Mahayanadasadharmakasitra
T11, 767b-769a. Lamotte translates the relevant passage into French and which is
again rendered into English by Sara Boin-Webb as follows: “How do Bodhisattva
Mahasattvas understand the Tathagata’s cryptic words (samdhayabhasita)?
Bodhisattva Mahasattvas are skilled in understanding exactly the deep and secret
meaning hidden in the siitra. O son of good family, when 1 predict to the sravakas
their obtaining of supreme and perfect enlightenment, this is not correct; when I say to
Ananda that I have backache, this is not correct; when I say to bhiksus: ‘I am old, you
should get me an assistant (upasthayaka)’, this is not correct. O son of good family, it
is not correct that the Tathagata, in various places, triumphed over Tirthikas and their
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systems one after another; it is not correct that an acacia thorn (khadirakantaka)
injured the Tathagata in the foot. When the Tathégata again says: ‘Devadatta was my
hereditary enemy, he ceaselessly followed me and sought to flatter me’, this is not
correct. It is not correct that the Tathdgata, on entering S'révasti, went on his
alms-seeking round in Sala, the brahmans’® village, and returned with his bowl empty.
Neither is it correct that Cificamanavika and Sundari, attaching a wooden dish to their
stomachs [so as to simulate pregnancy], slandered the Tathagata. It is not correct that
the Tathagata, while dwelling earlier in the land of Verafijg, spent the varsa season in
eating only barley.” One sentence missing is “I said to Maudgalyayana: ‘You go and
ask Jivaka, the physician, what should I take when I am ill’, this is not correct.” See
Lamotte (1976), 297.

™ T11, 154c. The translation is adapted from Lamotte (1976), 297.

™ Amongst the three Chinese translations of the *Tathagatapratibimbapratistha-
anusamsa-sitra, T16, No.692 was translated under the Eastern Han dynasty 25-220
CE, T16, No0.693 under the Jin dynasty 317-420 CE, and T16, No.694 by Devaprajiia
in 691 CE. Only the last one mentions the bad karmas. What is more, in the latter half
of Devaprajiia’s translation, the dialogue is mainly conducted between the Buddha
and Bodhisattva Maitreya concerning the merit of making Buddha images. However,
in the middle of this dialogue, the sifra mentions that a person doubted whether the
Buddha did make images in the past and thus bad karma was introduced. They were
most probably inserted into the text later when the bad karmas became an issue of
debate. According to Bunyiu Nanjio (1989, p.76), there is also a Tibetan translation of
the sitra similar to the first two Chinese translations.

" The sitra mentions seven of the problematic events that occurred in the life of
Gautama Buddha: the Devadatta incident, the three months of eating barley, the
Buddha’s return with an empty bowl, the kkadira thorn and three occasions of illness.

" Regarding the authorship of the MPPS, there is a controversy. Western scholars
such as Lamotte are of the opinion that Nagérjuna is not the author while Yinshun
disagrees. See Downgfang zongjiao yanjiu (Journal of Oriental Religious Study),
Taiwan, 1990, No.2, 9-70.

"7 T25, 121c. FEGIMERB ST TR - (TS /L5R ? The translation
is mine.

78 725, the list of the bad karma of the Buddha is found in 121b-122b. The translation
is mine.

™ Yinshun, (1994), 167. This scholar argues that the author of the MPPS is
Nagarjuna. See his article ‘The authorship and translation of the Mahaprajiiaparamita
Sastra’ in Dongfang zongjiao yanjiu (Journal of the Oriental Religious Studies), 1990,
No. 2.

% This was pointed out to me by Prof. Paul Harrison when he was at SOAS
delivering a series of lectures on the Sukhavativyitha in 1999,

511732, 37b-c.

%2 The MSA states that the Sravakayina and the Mahayana are different in five ways:
(1) the initiative mind for enlightenment (bodhi), (2) the learning and teaching of the
Dharma, (3) the skilful means, (4) the activity of converting and saving people and (5)
the peried of time required for enlightenment. The sravakas practise the first three
aspects with the purpose of benefiting themselves, for the attainment of nirvana. They
do not make much effort to convert and save people so they do not have much merit.
The period required for liberation is also short, namely three Ilifetimes. The
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Mahayanists are quite different. They practise the first three aspects for the benefit of
others, they spend their lives converting and working toward liberating individuals
thus acquiring great merit. The period required for liberation is very long, namely
three mahasamkhyeya kalpas. T31, 591b-c.

8 The MPPS states: “The Buddha had accumulated immeasurable merit during the
countless kalpas and when all are considered, no human being is comparable. Great
causes result in great rewards. Again, the Buddha, in countless lives, practised all
kinds of austerities and made offerings to beings with his own head, eyes, marrow,
brain, let alone country, wealth, wife and children. (He) had practised and completed
all kinds of discipline (§7a), all kinds of forbearance (ksanti), all kinds of energy
(virya), all kinds of meditation (dhyana) and pure, indestructible and inexhaustible
wisdom (prajiia). It is due to the power of the reward from these actions that (the
Buddha) had such marvellous attributes.” T25, 121b-c. The translation is mine.

5 T1, 15¢; D i, 115.

85 Yao Zhihua, (1996), 165.

8 T9, 42¢, line 19-24. This translation has been adopted from Burton Watson, (1993,
227) with some changes.

87 E. Lamotte (1998), 235-238.

8% E. Lamotte (1998), 238.

%79, 589c.

% T16, 335¢c. There are three Chinese translations of this sifra. T16, No.663 was
translated by Dharmaraksa in the Northern Liang dynasty 397-439 CE. T16, No.664
is a combination of three translations edited by Baogui: Dharmaraksa’s translation,
Jianagupta’s translation in the Northern Zhou 557-581 CE and Paramirtha’s
translation in 548-569 CE. The latter two translations are lost. T16, No.665 was
translated by Yijing in 700-712 CE.

°' T16, 335¢-336b. —YlJgksk - TTAIN - MEEREN - BEEES o SR > W
TR MEERER » BEBEEdy o The translation is mine.

%2 This is an indication that the followers of Hinayana schools opposed the idea of
eternal Buddha of the Mahayanists.

” T16, 794c-795a. FARFEHARBATLHE » HAEFES  WHBEREIMES
AMEE ? s (R (IS A IR a3 FiER L 25T EmS -
The translation is mine.

% T25, 124b. The translation is mine.

% T25, 311¢-312b. Zhang (32) and /i (B) are Chinese measurements, one zhang is
3.33 metres and one /i is 500 metres. The translation is mine.

9’6 The *Saddharmapundarikasitra explains quite clearly why the lifespan of
Sakyamuni Buddha was short while asserting that the real lifespan of the Buddha is
immeasurable. It states, “If the Buddha remains in the world for a long time, those
persons with shallow virtue will fail to plant good roots but, living in poverty and
lowliness, will become attached to the five desires and be caught in the net of deluded
thoughts and imaginings. If they see that the Thus Come One is constantly in the
world and never enters extinction, they will grow arrogant and selfish, or become
discouraged and neglectful. They will fail to realize how difficult it is to encounter the
Buddha and will not approach him with a respectful and reverent mind.” Burton
Watson, (1993), 227. The author of the MPPS may have consulted the
Saddharmapundartka Sitra or have had this siitra in mind.

7 T12,390a. MEHS AR EEGEEE ? AHEE : WIBIKRE. » 5577 »
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WZRIRER - BRI T » JRIE G FT » The translation is mine.

% T12, 382¢-383a. HE&r » AMBFARER > WALESE » BBRR, » MERMER > B
R > MRS - DI ? IR E ASYESE © The translation is mine.

? T12, 596a.

100712, 445¢. FHERIRAIER » EREIE: » ¥EHIEH » The translation is mine.
101 712, 539b. RAMMEIMEANE » MEETSEZRIRLE » TR0 iEH —JE  The
translation is mine.

12 Here the audience are the dharmatakaya bodhisattvas

"% T25, 121c-122a. 1R G ZTEE  —EEME > ZH R4S B¥ls
Wit e MEMGE » A EGRIE > MBI - MEEH - JEEEE  BIERIR
W ZE » (ILRINEEESIEETEAERM) FHHEEE - EERE - EEL
BE ~ TEEAHERE  BE—Y) > IENER - ALEAMES M sEE AR
4o ZEETEIRE  BES A MREBRENA » DI IR SZEETRE
4% - The translation is mine.

' T25, 13lc. bR —TEREMLE 0 TAREE > ST AT
K BELT A ERIEA » The translation is mine.

% T25, 274a. BB RS BIESG BAEM o SREDIETHE
BT B R R B LIT ~ DA R - PUSRRRY - )\ R ILeksE T
& o The translation is mine.

1125, 278a-b. TIfhEHE M —HHEE » &S RERMES > EET
W hEEE - ENEZE > RIRRES  RREE  JNETT > EEEMYE
TS B AR > Bk » BVER R —RrZtE > BEERATHE - MEMEE - a0
RO RETHEERN - RRIET @ MIETE - = KF-ReR > e300 -7
JEGEE  SE A AHES > RERF LK - AEREMEE 0l BRTERE » B SR A
EANBERE » M HEEE AR EE Y ReeEs - REHBRZESM
A =35 B RIS EEEEE  —E R » EFEAEG o The translation is mine.

7 125,303b. P TREE  —HIEMA Y ZHEEIRE > S EBUEER
M S AT eI — AL R E TR AL FRRATR 2 40 (R T R GE 1R
HRAR) B ORARCERF BT — 4R SRS R Bk
EREA o NN (EER) B BERHERES > HRENEBAEER  EEA
B3 ' The translation is mine.

% 125,313ba-b. -ERRE TR —E A S 0 EEEREEST
FEEE B - SR ERGEE - BREREFS ML > BRI - FEERE
B RS o S SR MR REEASHE  FRRATE R ? AP Einsh -
BE—VEATE  —UEE MR E > BREL SRR AERERRERA -
The translation is mine.

' 725, 683a. HVE Y BEEE > NTBHDEEBA BB ARSI -
The translation is mine.

"0 T25, 7472, HARWEZTEE 1 —EEE  —HOE  BEEE > GHSH
FHECE B EAE LB - SRR REOEE - MRS BEGR
2l MEFTIEER » EIREFTFE « The translation is mine.

" The two-body theory in the Vibhasa refers to the dharmakaya and the ripakaya
while the MPPS uses the term nirmanakaya instead of riapakaya. This is because the
author of the MPPS considered Sakyamuni as a transformation body only, but the
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Sarvastivadins considered that the historical Buddha attained enlightenment in this
life, so to them a riapakdya and not a nirmanakaya.

112 125, 303b. The translation is mine.

"0 T25, 274a. WEEAERE ¢ —FIE - HH A HEER=T24 0 8
— K IEIERJIEAE o The translation is mine.

114 725, 274a. The sixteen active aspects of the Four Noble Truths (sodasa-dakara),
which are sixteen ways of analyzing the meaning of the Four Noble Truths, include
four ways for each noble truth. The first noble truth is analyzed as 1. containing the
meanings of impermanence (anitya), 2. unsatisfactoriness ¥ (duhkha), 3.
emptiness 28 (§inya), 4. and no-self fEF (anatmaka). The second noble truth
contains the implications of 5. the cause of suffering X (hetu), 6. gathering £
(samudaya), 7. continuation 4= (prabhava) and 8. conditions #& (pratyaya). The
third noble truth implies, 9. extinction of physical attachments ¥ (nirodha), 10. the
calming of afflictions # (santa), 11. the sublimity of no discomfort 4 (pranita)
and 12. the escape from all difficult circumstances & (nihsarana). Within the fourth
noble truth are seen 13. the path to cessation & (marga), 14. accordance with the
correct principle %1 (myaya), 15. activity leading to nirvana 1T (pratipaiti), and 16.
transcendence of life and death | (nairyanika).

15 T25, 746b. {HEHES i ﬁﬁ%{ﬁ?@%ﬁ HEHEREEObEE  MRIRE - vk
SRR I RIS ER - FERETE AEEI]%#‘H?:: The translation is mine.

16 25, 126b.

"7 T25, 58¢-59a. MBS ER 0 SLOH - HEIMEGE > W E - HEH

o4t o The translation is mine.

"8 T25, 121b-c.

"9 T25, 340a.

120" John J Makransky, (1997), 54-55.

12l There are Chinese (T31, 589b-661c) and Tibetan translations of the MSA, and a
Sanskrit version was found in Nepal and edited by the French scholar Sylvain Levi,
who published it in 1907. The French translation by the same scholar was published
in 1911. Since then there have been many Japanese scholars who have studied and
translated it. E.g. Hakuju Ui: 4 Study on the Mahayanasitralamkara, Tokyo, 1979;
Nobuchiyo Kotani: A Study on the Mahayanasiitralamkara, Tokyo, 1984; Noriaki
Hakamaya’s Japanese translation of the MSA with introduction, Tokyo, 1993.

122 T8, 455a. FAIFAL o Bl EREESIEMIFTR - B2V E - The translation is
mine.

12 £, Conze (1967), 178. naitad buddhavacanam kavi-krtam kavyam etat. The Asta,
xvii, 328.

" T13, 907a-b. BIRMERT 2 RITRFEGRAT ? LBESEIERER

ERBIEMBERER o (The translation is mine) The Chinese scholar Yinshun takes these
two quotations as textual evidence for the traditional dispute regarding whether the
Mahayana is the teaching of the Buddha. Yinshun, (1994), 1.

IS TAMER, FRES FURR, BRI KR
(T10.893c11-13); Cf. The Mahciratnakﬁra Sitra. (T11.522b3-b21)

%0 T12.892¢25 5 T AR EBER, B ST AT SRR E T BRI, B b
IEHTRR R -

27 «TR(E AR, B EE AT IE (L FTER . The Life of Vasubandhu (T50.190¢); cf.
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Takakusu, J. (Tr.) The Life of Vasubhandhu. T’oung Pao Archive Series Il:vol. V,
1904.p. 290.

28 LI BB I AN SRR R, i 5 e BB s AT RSB ANR HAE RAERE B
KIRTFE L TE7R.” The Life of Vasubandhu (T50.189a); cf. Takakusu, J. (Tr.) The Life
of Vasubhandhu. T’oung Pao Archive Series II:vol. V, 1904. p. 279.

131, 591a. HASEILATRIFGRATR - SR IIHENE » FSDVIEEEE »
LRI E ZER o The translation is mine.

139 Nagao Gadjin (1961), part two, 285. Gadjin mentions twenty-eight sources cited
in the Mahayanasitralamkara, twenty-one are given titles and seven are just
mentioned as the dgama, siitra or yathoktam bhagavata.

B! The Chinese and Tibetan translations also have this sentence, but the Chinese
translation omits the word ‘bodhisattva’: “Here ends the Mahayanasiitralamkara that
was told when it was pure.” Tibetan translation is: “theg pa chen po mdo sde’l rgyan
byan chub sems dpa’ chen po rtogs pa rnam par byang bas bshad palas”. Cited from
Shi Shanyin, (1999.3) note 10.

12 Qee S. Takeuchi (1983), 170, John Makransky (1997), 65.

133 Sylvain Levi, who found the Sanskrit text in Nepal, edited and translated it into
French, is of the opinion that both the text and the bhdsya were composed by Asanga
(Asanga, Mahayanasitralamkara, Exposde la Doctrine du Grand Vehicule selon le
System Yogacara, the Sanskrit text was published in 1907). The reason for which Levi
believed so is that Prabhakaramitra, who made the Chinese translation in 630-633 CE,
is the earliest person who mentions Asanga as the author of both the text and the
bhasya. However, Xuanzang, nearly half a century later, stated that it was Maitreya
who inspired Asanga to compose it while the Tibetan translation was made much later
by the Indian Sakyasimha and the Tibetan dPal brcogs (See Shi Shanyin, (1999), ‘A
Study on the Mahdayanasiitralamkara’, in the Chung-Hwa Buddhist Journal, 111, 24).
Moreover, one ought to consider the Chinese catalogue Zhiyuanlu ({ 0L )RS
$%) A general catalogue of the Dharmaratna or Buddhist sacred books collected in
Zhiyuan period, under the Yuan dynasty), compiled by sramana Phagspa, an imperial
adviser of the Yuan Dynasty, along with other learned monks with the imperial
patronage. This catalogue was published in 1287 CE, and both the text and the bhasya
are attributed to Asanga.

Japanese scholar Hakuju Ui is of the opinion that the text is by Maitreya and the
bhasya by Vasubandhu as he argues that Maitreya was a historical figure who lived
between 270-350 CE (H. Nakamura, (1996), 256). Hakuju Ui thinks that Asanga, who
heard it from Maitreya, taught it to Vasubandhu who in turn wrote the bhdsya and
therefore Asanga is neither the author nor the commentator. However, he regards the
bhasya as having been composed by Vasubandhu while staying with his brother
Asanga. Erich Frauwallner is also of the same opinion as Hakuju Ui that the text is by
Maitreya. He has also argued that had Asanga considered himself inspired in a vision
by the Bodhisattva Maitreya he would have written not philosophical treatises (sésira)
but rather sifras. But since these three texts, the Madhyantavibhdga, the
Dharmadharmatavibhiga and the MSA, are unitary philosophical works, and differ
somewhat from works known to be by Asanga, this indicates an authorship by
Maitreyanatha rather than by the Bodhisattva Maitreya (Paul Williams, (1989), 81).
But other scholars like Lamotte, Noriaki Hakamaya, Nobuchiyo Kotani and Takashi
Yamaguchi think differently, believing that the text is by Asanga and the bhdsya is by
Vasubandhu.
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3% Cited from Shi Shanyin, (1999) 24. Hakamaya regards Maitreya as a legendary
person so he takes Asanga as the founder of Yogacara. See his Japanese translation of
the MSA, 1993, Tokyo, 18f. Kotani, who made a comparative study of the language
and thought of both Asanga and Vasubandhu, asserts that Asanga composed the text
and Vasubandhu the commentary. See his 4 Study of the Mahayanasitralamkara in
Japanese, 1984, Tokyo, 10ff. Yamaguchi, on the basis of the first verse in the MSA,
says that the texts were composed by Asanga with the supernatural power of the great
Bodhisattva. See also Kotani’s Study, 14.

135 Scholars like J. Takakusu (1905), E. Frauwallner (1951) and other Japanese
scholars have studied the dates of Asanga and Vasubandhu. The dates of Asanga are
roughly regarded as 310-390 CE and the dates of Vasubandhu approximately 320-400
CE. See H. Nakamura, (1996), 264, 268,

13 The Life of Vasubandhu was translated into Chinese by Paramartha, T50, 188b-c.
This was again translated into English by J. Takakusu, (1904), ‘The life of
Vasubandhu by Paramartha (499-569 CE)’ T oung Pao Archive, serie 11, V, p269-296,
620. J. Takakusu also made a study on the life and dates of Vasubandhu, ‘A study of
Paramartha’s life of Vasubandhu and the date of Vasubandhu’, Jourral of the Royal
Asiatic Society, 1905, p33-53. Xuanzang also gives a brief account of the lives of
Asanga and Vasubandhu in his Datangxiyuji (the Record of the Western Regions),
T51, 896b-897a.

7 The MSA itself quoted many Mahayana siatras and §astras which were already in
existence.

1% E. Lamotte, (1990), 125. This Sarvastivadin scholar is the same as the author of
the MPPS, Nagarjuna according to Chinese tradition. But the authorship of the MPP$
is a controversy among scholars,

3% The MSA, T31, 591a-593a: and all three Chinese translations of the
Mahayanasamgraha (T31, 97a-b, 113b-¢, 132¢-133a) record: “An interpretation of
the scriptures such as this demonstrates that the truths of the Great Vehicle are the
very words of the Buddha.” Cited from John P. Keenan’s English translation of The
Summary of the Great Vehicle, 11.

"0 Shih Hengching (1996), 35.

'l Shih Hengching, op. cit., 35.

"> Vasubandhu “was versed in all the principles of the eighteen schools (of
Buddhism) and thoroughly understood the Hinayana.” “JEEfREAE T/ E02E, I F
/NFR.” The Life of Vasubandhu (T50.190c); Parmirtha, tr. by J. Takakusu, ‘The life of
Vasubandhu’, T’oung Pao Archive series 1l:vol. V, 1904, p. 290.

3 T31, 606b.

4 T31, 372b-c.

5 In the MSA, the term sambhogakaya is translated in two ways: “the body of food”
which is a literary translation and “the body of enjoyment™. In the three Chinese
translations of the Mahdyanasamgraha of Asanga, Buddhasanta translated it as “the
reward body”, Paramartha “the body of enjoyment” and Xuanzang “the body of
enjoyment”. In the three Chinese translations of the Mahdayanasamgrahabhasya of
Vasubandhu, Gupta and Xingju translated it as “the body of enjoyment”, Paramartha
“the body of transformation” and Xuanzang “the body of enjoyment”. It is noticed
that Paramartha’s translation is not consistent, but Xuanzang consistently translated it
as “the body of enjoyment”.

146 John Makransky, (1997), 105-106.
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7 T31, 606b.
8 Monier Williams, 1152, 1178. Here sambuddha is translated as “well perceived,

g)erfectly known or understood”.

¥ According to Monier Williams, p.767, “bhoga” is derived from the verb “bhuy”
meaning to eat.

0 T26, 326a. NRHBIEE M —EH2H > SIEEHERTR . /32

RSN SRS - The translation is mine.

Pl T31,57c-58a. R ME 0 IWH M - —ERH  ERAK S ISR
TR AR PR B TH » R BN MR ks - AR R R B 52
RiESE - ZMIZH » BERANIRE TS E RIS ThIES - EIS L+ B
S RGNS IE R UR B QT IR TGRS - G ERTES -

The translation is mine.




Chapter Six

The Origin and Development of the Nirmanakaya

1. The Origin of the Nirmanakaya

The idea of the wnirmanakdaya most likely has its origin in the idea of the
mind-made body (manomayakdaya) found in early Buddhism. Both are magically
created through supernatural power (Skt: rddhi, Pali: iddhi).! The mind-made body is
mentioned at least three times in the Nikayas, and it always precedes the description
of the six supernatural powers (abhififia) except in the Potthapadasutta. In both the
Samanifiaphalasutta of the Dighanikaya and the Mahasakuludayisutta of the
Majjhimanikaya, it is stated that a meditator concentrated with a pure mind will be
able to create from his coarse physical body another refined body. This created body
is made of mind (manomaya), its form having all his original body’s limbs, and
complete with all faculties.” The process of mentally creating another body from
one’s own is compared to the act of drawing out a reed from its sheath, a sword from
its scabbard, or a snake from its slough. The Visuddhimagga explains that if a
meditator wishes to create a mind-made body, he should emerge from the basic fourth
jhana (Skt. dhyana), advert to his own body, and resolve that the body is hollow.?
This ability to double oneself is named ‘the knowledge of the mind-made body
(manomaya iddhi fiana)’ in the suttas. So it is a creation by the supernatural power of
iddhi attained through the practices of jhana. This is also mentioned in the Chinese
*Dirghagama, but in a different sittra which corresponds to the Ambarthasutta of the
Dz‘ghanikciya.4 The description of supernatural power and even the similes used are
exactly the same as that of the Pali version.

The Potthapadasutta of the Dighanikaya also mentions the mind-made body as
one of the three modes of existence, namely: the material (oldrika), the immaterial
(manomaya), and the formless (ariipo atta-patilabho).” The mind-made body belongs

to the second mode. It possesses a form with all greater and lesser limbs complete,
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and all organs perfect. Buddhaghosa explains that this second mode of existence
corresponds to the realm of form (riapabhava), which in turn is equated to the sixteen
worlds of the Brahman gods, and is attained by the practice of the four ecstasies
(jhana).’ However, it seems that this kind of mind-made body is not produced by the
power of iddhi, but by virtue of conduct.

The power of iddhi is also the first of the six kinds of direct knowledge
(abhifina), known as the iddhividhaiidna, the knowledge of the modes of supernatural
power.” Under the power of iddhi, eight kinds of magic power are mentioned and the
first one is “having been one, he becomes many; having been many he becomes
one”.t In the Visuddhimagga, Buddhaghosa explains that to exercise this kind of
psychic power, the meditator should enter the fourth jhana as a basis for direct
knowledge and emerge from it. Then he must resolve on the number of forms he
wishes to create. He again attains the fourth jhdrna, emerges and resolves. Thus, he
can create as many as ‘a hundred, or a thousand forms’ akin to himself and perform
the same action.” This magical power of self-multiplication as the first of the six
supernatural powers (abhijiia) is also mentioned in both the Chinese *Dirghagama
and the *Ekottaragama.'

According to the Samafifiaphalasutta, the attainment of the first direct
knowledge is higher than the attainment of ‘the knowledge of the mind-made body
(manomaya iddhi iiana)’."" This is why the suttas always mention the mind-made
body first as the compilers describe spiritual attainments in ascending order. The iddhi
power of the mind-made body can create only one body at a time while the iddhi
power of the iddhividhaiiana can create as many bodies as one wishes. Of course, the
suttas only mention ‘many’ and not ‘a hundred, or a thousand’ that are mentioned in
the post-canonical work of the Visuddhimagga.

The Patisambhidamagga mentions another supernatural power of iddhi which is
named the power of transformation (vikubhana iddhi). The text reads as follows:

“He abandons his normal appearance and shows the appearance of a boy or the
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appearance of a naga, the appearance of a supanna (winged demon), the appearance
of an asura, the appearance of the ruler (Indra) of the gods, the appearance of some
deities, the appearance of a Brahma, the appearance of the sea, the appearance of a
rock, the appearance of a lion, the appearance of a tiger, the appearance of a leopard;
he manifests as an elephant, he manifests as a horse, he manifests as a chariot, he
manifests as a foot soldier, or he manifests as a manifold military array.”l2

This is obviously a further development on the basis of the iddhi power
discussed above, since through the power of transformation (vikubhana iddhi) the
meditator not only creates many human forms, but also transform himself into
whatever forms he wishes, for example a god or a lion. This kind of supernatural
power of self-transformation is not explicitly mentioned in the suttas, but it is implied
in certain quotations. The Mahaparinibbanasutta, for instance, states that the Buddha
used this power to transform himself into the appearance of whatever audiences he
was addressing, such as Brahmins, householders, various categories of devas.”® This
idea is much closer to the idea of nirmdanakaya. However, this iddhi is not exclusive to
the Buddha alone, but to all his disciples as well as the §ramanas of other Indian
traditions with some attainment of jhana. Devadatta, for instance, is mentioned in the
*Ekottaragama as having changed himself into the form of a small boy through the
power of rddhi and then changed back to his original form again in the presence of
prince Ajatasatru.

It should be noted that in the Yogdcarabhiimisastra, the nirmanakaya is also
described in the first of six supernatural powers (abhijiia). The text states that the
Buddhas and bodhisattvas are able to manifest themselves in different bodies
(nirmanakaya), different voices and different objects for the sake of sentient beings.'’
In the *Buddhagofrasastra, Vasubandhu also states that the nirmanakdaya is
manifested through dhyana.'® There is an important similarity between the
nirmanakaya and the magically created body, whether it be a mind-made body or a

creation of the first of the six abhijiias. They are all produced by the supernatural
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power of rddhi obtained through dhydna. In fact, the concept of the nirmanakaya
includes all the variations of the created bodies found in early Buddhism:
self-multiplication and self-transformation. Through self-multiplication, the Buddha
can create infinite wirmanakdyas in the form of a Buddha and through
self-transformation, he can transform himself into whatever form he wishes to be,
such as nirmanakayas in animal forms.

The supernatural power of rddhi, which plays a key role in creating magical
bodies, is still mundane. In early Buddhism the ripakdya of the Buddha was never
conceived as a product of the power of rddhi. Even the modern Theravadins and the
Sarvastivadins of yore never thought that $akyamuni was magically arisen. It is
perhaps the Mahasamghikas who, taking the idea of the mind-made body, first
conceived the idea that the historical Buddha, as a ripakaya, was a magical creation
for the sake of sentient beings, while the true Buddha was eternal and omniscient.

The *Lokanuvartanasiitra states that every act of the Buddha is a display for the
sake of sentient beings. In reality the Buddha is unaffected by any worldly conditions
such as illness and other forms of suffering. It mentions specifically that the Buddha
can manifest himself in numerous bodies and appear in countless Buddha-lands, but

the body of the Buddha neither increases nor decreases.'’

Therefore, with
Mahasamghikas, terms like ripakaya and nirmanakdya have a congruent reference.
However, there is no mention of the term wmirmdanakaya in the literature of the

Mahasamghika.

2. The Development of the Nirmanakaya

1. The formulation of the nirmanakaya
From the very beginning, the Mahayanists accepted the Buddhology of the
Mahasamghikas in its entirety, as shown in chapter four. However, early Mahayina

sittras such as the *Prajiiaparamita, rarely use terms such as riapakaya or
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nirmanakaya. The Asta, for instance, narrates that bodhisattva Sadaprarudita saw a
magically produced Buddha with a wonderful body endowed with thirty-two marks
when he was cultivating the prajaaparamita. That Buddha instructed him to go to the
east to learn the prajiiaparamitd, where he met the bodhisattva Dharmodgata.'® Here
the idea of nirmanakaya is expressed but the term is not used. In the Chinese
translation of the *Paiicavimsatisahasrika Prajiiaparamita, there is a discussion
between the Buddha and Subhiti concerning the created Tathagata.'® Subhati asked
the Buddha what was the difference between the real Tathagata and the created one.
The Buddha taught Subhuti that there was no difference as they both performed the
same function. Subhiiti next asked whether the created Tathagata functioned
independently. The Buddha replied in confirmation and to illustrate this point, the
Buddha told Subhuti that there was a Buddha named Sus$anta in the past. Su§anta
magically created another Buddha who lived for a kalpa instructing people in
bodhisattva practice after he entered parinirvana. People did not know that it was
only a magically created Buddha. Subhtti asked whether there was a difference of
merit gained through making offerings to the real Tathagata and to the created one.
The Buddha replied that there was no difference as all merits lead to the cessation of
suffering.

The important point in this dialogue is that the magically manifested Buddha
performs acts for the sake of sentient beings in exactly the same way as the actual
Buddha. These acts for the sake of sentient beings are called in later Mahayana sitras
the karma of the Buddha performed through the nirmanakdya. Thus the concept of the
nirmanakaya was formulated while being called a created Buddha, and not a created
body. It was not until the third century with Dharmaraksa’s translation of the
Rulaixingxianjing (Siitra on the Appearance of the Tathagata), which corresponds to
chapter thirty-two (on the appearance of the Ratnaraja Tathagata) of the *Avatamsaka,
that the term nirmanakdya with full connotations appeared.?

The text states: “Tathagata, representing ultimate reality, is the great king of
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Dharma by his supreme wisdom, and always enjoys the pleasure of the Dharma
through manifestations. The nature (of the Tathagata) is quiescence spread all over the
cosmos (dharmadhatu). The cloud of the dharmakaya pervades everywhere and
manifests (in different bodies) in accordance with the inclination of sentient beings.
Sometimes, he manifests the body of supreme enlightenment for sentient beings and
pours down the rain of Dharma. He also manifests the nirmanakaya and showers the
Dharma rain. He may also manifest the constructed body (samdaropa?) and bring
down the Dharma rain. Or he manifests the riipakdya and rains various grades of the
Dharma rain. Or he manifests the body of merit and rains the Dharma rain. Or he
manifests the wisdom body and rains, or manifests a body in accordance with the
situation (of the beings to be saved).”?!

This passage is important in that it describes the Buddhakaya as having two
aspects. Firstly, it includes the dharmakaya as the real Buddha pervading the cosmos.
Secondly, it includes the various kinds of bodies manifested in accordance with the
inclination of sentient beings. Concerning the manifested bodies, the text lists several
types, the nirmanakaya being one of them. It should be noted that the
Rulaixingxianjing is perhaps one of the earliest texts in which the term nirmanakaya
is mentioned because the terms used for the manifested bodies are not merged into
one fixed concept. But among them, the term nirmapakdya is the most appropriate
concept because it encompasses all the variations and differences of the manifested
bodies. The idea of the manifested bodies developed gradually and matured finally in
the *Avatamsaka where the ten Buddha bodies were formulated. This will be
discussed in the next chapter.

In the *Avatamsaka, the term nirmdanakiya became widely used and its
ramifications became clear. For instance, the siifra states: “When Buddhas appear in
different worlds, they establish sentient beings in the reality of truth through the Door
of Wisdom by manifesting inconceivable Tathagata nirmanakayas and illuminating

infinite Buddha lands and Dharma realms.”* “The Tathagata has a mark of the great




226

man named the Wheel Cloud of Pure Dharma Illumination. ... Immeasurable
nirmapakayas of the Tathdgata are born from it.” The Buddha, according to the
*dvatamsaka, can manifest an ocean of nirmdanakayas even from one pore of his
bodily hairs, which fill up the whole universe.’® Each of these inconceivable
nirmanakaya manifestations is endowed with infinite light of wisdom as well as all
the major marks just like the great bodhisattva Samantabhadra.”> The nirmdnakayas
always expound Dharma according to the inclination of sentient beings.”® Sometimes
they teach sentient beings various types of bodhisattva practice through examples and
even manifest great mirvana for the sake of suffering beings.”” In another section, the
*Avatamsaka states that the Buddha can create as many bodies as atoms of infinite
Buddha lands from each pore of his bodily hairs at every thought moment. These
nirmanakayas of the Tathdgata turn the Wheel of Dharma like a wheel of fire.2® They
eliminate all doubts of sentient beings by taming and adorning them with Mahayana
wisdom. They illuminate all dharmas, open up all the treasure of Dharma, preach
bodhisattva practices, and make complete the sun of wisdom of the Mahayana.

In the chapter on the Entry into the Universe of the *Avatamsaka, the sitra states
that Sakyamuni was Vairocana Buddha who descended from Tusita heaven and took
abode in the womb of Mahzimaya.?® The *Brahmajalasiitra, which is the Vinaya text
of bodhisattvas, states that Sakyamuni was originally named Vairocana abiding in a
lotus platform with a thousand petals. He manifests a thousand Sakyamunis, one in
each of the petal worlds in which there are a hundred million Sumerus, a hundred
million suns and moons, a hundred million Jambudvipas and a hundred million
Sakyamunis sitting under the bodhi tree preaching the bodhisattva doctrine.®® In this
sitra, Sakyamuni is considered the nirmanakaya of Vairocana. As previously
discussed, the Mahasamghikas have already considered that Sakyamuni is not the real
Buddha but a manifestation through skilful means for the sake of sentient beings. It is
only in the *Brahmajalasitra that Sakyamuni is named the nirmanakdya. The

= 2=

*Mahaprajiiaparamitasastra expresses this point in explicit terms. It states, “when a
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bodhisattva attains complete enlightenment, he can manifest a short or long lifespan
in accordance with the lifespan of beings to be saved in various lands. Sakyamuni, for
instance, lived only around a hundred years in this Saha World, while in the World of
Adornment he lived for seven hundred asamkhyeya kalpas.”®' Sakyamuni is thus
considered as the nirmdanakdya of Vairocana while Vairocana is considered as the
sambhogakaya of Sakyamuni. Quoting from a sitra entitled the Chapter on the Thirty
Third Heaven,* the §astra states that in the east there are numerous Buddhas in
different worlds, some are adorned with gold and full of arhats, some adorned with
silver and full of pratyekabuddhas, while some are adorned with the seven precious
objects and full of irreversible bodhisattvas, All these Buddhas are different
manifestations of Sakyamuni.*®

The relationship between the dharmakdya and the nirmanakaya is explained in
the *A4vatamsaka as the moon and its reflections in different waters.** The moon is
only one, but its reflections are numerous. First, although the dharmakaya is the same
in all Buddhas, the nirmanakdya can be numerous and manifests in various forms in
different Buddha lands. Second, the dharmakdya is always in quiescence without
birth and death, rise and fall, but the nirmanakaya displays various acts such as birth,
enlightenment, and parinirvana for the sake of sentient beings. Third, the dharmakaya
does not differentiate and is equal to all, but the wirmanakayas are manifested in
accordance with the inclination of sentient beings. The nirmapakaya can have long or
short lifespans, possess different light, and appear in different forms. For instance,
Amitabha has an infinite lifespan and possesses limitless light while Sakyamuni lived
only eighty years on earth.*> The nirmdnakaya is thus a channel through which the
dharmakaya, the real Buddha in Mahayana Buddhism, performs the Buddha activities
(karma) by skilful means.

The *Samdhinirmocanasiitra, along the line of thought of the *Avatamsaka,
further explains that the nirmanakaya is the reflection of the light of wisdom of the

dharmakdya which is attained through the practice of the perfections (paramita) and
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skilful means. But sravakas and pratyekabuddhas, who have only the body of
vimoksa, do not have such attributes.>® Here, it is in the *Samdhinirmocanasiitra that
the distinction is made between the Buddhas and the sravakas and the
pratyekabuddhas concerning the nirmanakaya. It is only the Buddhas who possess
nirmanakdyas, in contrast with the sravakas and pratyekabuddhas because they do

not have such great merit.

2. The development of the nirmanakaya

After its formation, the concept of the nirmdanakaya was further developed
mainly by the Yogacara School. The *Samdhinirmocanasiitra, which is a major text
of this school, explains that the characteristic of the nirmanakaya is its function in the
preservation of the Dharma in the world through skilful means.?’ Through
nirmanakayas, all Tathagatas perform Buddha deeds of preaching the Dharma to
liberate sentient beings in conformity with the ways of the world. The nirmanakaya is
manifested in the world in the following ways: entering the womb, being born in the
family of a king or a family with great merit, indulging in desire, leaving home,
practising asceticism, and attaining perfect enlightenment after abandoning asceticism.
It is obvious that the sitra takes the life of Sﬁkyamuni, the historical Buddha, as an
example to illustrate the skilful means of the nirmanakaya.

The *Yogdacarabhiimisastra explains the manifestations of the nirmanakaya in
detail and states that the Buddhas and bodhisattvas perform activities for sentient
beings in three ways through magically produced bodies, objects and voices.”® Firstly,
the Buddhas and bodhisattvas can manifest various forms of nirmanakdayas in infinite
worlds of the ten directions to benefit countless sentient beings. Some nirmanakayas
preserve the Dharma by teaching it, while others disappear after the completion of the
activities of maturing beings spiritually. Secondly, Buddhas and bodhisattvas can
produce various objects miraculously, such as food, cloth, vehicles, and even jade for

sentient beings to enjoy. Thirdly, Buddhas and bodhisattvas can manifest voices
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miraculously either through wirmanakayas, through the air, or from any inanimate
object. These voices always teach sentient beings the Dharma that not only augments
pure faith in the ignorant, but also makes indolent people remorseful and practise
diligently.

One may feel that there is not much difference between the dharmakaya and the
nirmanakdya since the latter is only a reflection of the former. Hence there is no need
for the existence of a nirmanakaya. It is probably to refute this kind of thought that
Asanga lists eight reasons for the existence of the wirmanakaya in his
Mahayanasamgraha. 1f there is no nirmapakaya, (1) it is not possible for those
bodhisattvas who have long since obtained irreversible concentration to be born in
Tusita heaven or among men. (2) It is not possible that those bodhisattvas who have
long since remembered their previous births should not have complete understanding
of writing, calculation, mathematics, illustrations, crafts, scholarship, and the
enjoyment of and indulgence of sensual desire. (3) It is not possible that those who
have long since understood the difference between good and bad presentations of
doctrines should take heretics as their masters. (4) It is not possible that those who
have understood the excellent doctrine concerning the path of the three vehicles
should practice asceticism. (5) It is not possible that, upon leaving behind a hundred
million Jambudvipas, a bodhisattva should realise complete awakening and set in
motion the wheel of doctrine at only a single location. (6) If, without manifesting the
skilful method of complete awakening, a bodhisattva were to perform the activities of
a Buddha in the other Jambudvipas by means of transformation bodies, then he might
also attain complete awakening in Tusita heaven. (7) Why can one not admit that a
Buddha appears equally in all Jambudvipas at the same time? No sacred text or
argument invalidates this assertion. (8) The doctrine of a multiplicity of
transformation bodies does not contradict the sacred text, which says that twb
Tathdagatas do not arise in the same world since the term world in the text indicates the

four continents of a single Jambudvipa and not a trichiliocosm.>’
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The first five reasons provide a summary of the career of the historical Buddha,
while the last three reasons reflect a debate on two issues. These have been pointed
out by Paul Griffiths and others, and consist of the multiplicity of Buddhas and
reconciliation of it with the tradition that there is only one Buddha in one
world-system at a given time. This, in fact, reflects the debate on Mahayana
Buddhology between the Mahayanists and the Sarvastivadins, as discussed in chapter
four, The Hinayanists refused to accept the idea that Sakyamuni was only a
nirmanakaya while the Buddha is transcendental. This debate is also reflected in
another discussion concerning the nirmanakaya.

Asanga lists six reasons in his Mahayanasamgraha explaining why Buddhas do
not remain permanently in their nirmanakdyas, (1) On completion of their activities in
delivering sentient beings who need to be brought to maturity. (2) To prevent a lack of
desire for cessation caused by desire for the Buddha’s eternal body. (3) To prevent
disrespect towards the Buddha caused by lack of understanding of the teaching of the
profound doctrine. (4) To arouse longing for the Buddha, lest those who see him
continually take him for granted. (5) To induce sentient beings to develop personal
effort as they no longer have the teacher among them. (6) To induce those under
training to reach maturity quickly by not abandoning their own efforts.*’

These reasons are actually a continuous argument to support the statement that
the nirmanakaya is different from the dharmakaya. The Mahayanasamgraha explains
that it is not possible that Buddhas enter parinirvana without working for sentient
beings after enlightenment because it contradicts their original vows and practices.
Buddhas made vows at their initial stage as bodhisattvas to pledge to benefit sentient
beings. Therefore the nirmanakdya is a necessary means for Buddhas to perform such
activities as pledged and appear repeatedly in the world for the benefit of sentient
beings.*' According to the Mahayanasamgraha, the nirmanakaya performs eight acts
in the world in order to benefit sentient beings. They include descending from Tusita

heaven, being born, indulging in desire, leaving home, practising various forms of
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asceticism, attaining great enlightenment, turning the wheel of Dharma, and entering
parinirvd;;za.“

In his *Buddhagotrasastra, Vasubandhu states that the nirmanakaya has great
compassion (mahakarund) as its essence, ecstasy (dhyana) as the basis for
manifestation, and five kinds of capability through wisdom (prajiia). The five kinds of
capability are the following: (1) making sentient beings feel aversion to samsara, (2)
facilitating their entry into the noble path, (3) making them abandon their attachment,
(4) making them believe in the great Dharma and (5) making predictions (vyakarana)
on their great enlightenment (bodhi).*® In this text, it says that Buddhas manifest
fourteen acts in the defiled world through the nirmanakdya. These consist of their
different births (jataka), ascending and descending from the Tusita heaven, entering
the womb, taking birth, learning skills, being a playful boy, leaving home, practising
asceticism, coming to the bodhi tree, defeating Mara, attaining enlightenment, turning
the wheel of Dharma, entering parinirvana. These are the activities of the
nirmanakdya for the maturity of sentient beings. It is clear that these fourteen
activities are a further expansion of the eight acts in the Mahayanasamgraha. It is
modelled after the life of Sakyamuni who is considered as a nirmanakaya by the
Mahayanists.

In the same work, Vasubandhu also states that the nirmanakaya has three aspects.
(1) It has a characteristic like the reflections of the moon in different waters. (2) It is
produced by the power (of dhyana) through the original vows. (3) It has a beginning
as well as an end, for the nirmanakaya is manifested in accordance with specific
conditions.*

After the formulation of the #rikaya theory, the concept of the nirmdanakdya was
further developed by assimilating the ideas of Buddha lands and the bodhisattva ideal.
The nirmanakaya is described as living in either a pure or impure land, for the
maturity of ordinary people, sravakas, pratyekabuddhas, as well as bodhisattvas who

have not yet entered into the bhamis. The *Buddhabhiamisiitrasasira states that the
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nirmanakaya has the characteristic of magical manifestation and it has the mastery of
transformation through which all altruistic acts are accomplished. Produced by pure
karma, the nirmanakdaya lives in either pure or impure lands, manifests in various
forms and teaches various dharmas. It matures ordinary bodhisattvas, sravakas,
pratyekabuddhas and sentient beings. It allows them to enter the bAiimis and leave the
three realms (dhatu) as well as the suffering states (durgati).”®

The *Vijiaptimatratasiddhisastra also states, “The nirmanakdaya means that the
Tathagatas, through the Wisdom of Fulfilment of Deeds (krtyanusthana-jiiana),
manifests infinite bodies of transformation in accordance with the types (of sentient
beings). It lives in either pure or impure land, preaches the Dharma and displays
supernatural powers for bodhisattvas who have not entered the bhiimis, Sravakas, and
pratyekabuddhas as well as sentient beings in accordance with their inclinations. It
benefits them with various things.”*®

Two kinds of nirmanakaya are distinguished in the above descriptions. (1) The
nirmanakdya in the form of a Buddha with thirty-two major and eighty minor marks
for saving prthagjanas (human beings), sravakas, pratyekabuddhas as well as
bodhisattvas who have not entered the bhimis. (2) The nirmanakaya in the form of an
ordinary human being, an animal, or even a ghost for liberating different forms of
sentient beings. The best example for the first type of the nirmanakdya is Sakyamuni
Buddha and it is in reference to this type that the eight or fourteen acts are mentioned.
The examples for the second type are found in the Jataka stories where the Buddha
appears in appropriate forms to save various beings. The ancient Chinese masters
named these two kinds of wnirmanakaya the assumed body (JEE Yingsheng in
Chinese), and the magically produced body ({1t B Huasheng in Chinese)
respectively. *7  The magically produced body, according to the
*Suvarnaprabhasottamasitra, entails that the Tathdgata manifests various bodies in
accordance with the mentality, activity, and the realms of sentient beings in

appropriate places, times, and doctrines.”® The term ‘assumed body® occasionally
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means the body of enjoyment for the great bodhisattvas (parasambhogakéiya).
Therefore, the assumed body can be either a nirmanakaya or a sambhogakdaya
according to the audience to which the Buddha appears. The Buddha appears in the
form of the sambhogakaya before the assembly of bodhisattvas who have already

entered into the bAimis and in the form of a nirmanakaya before other audiences.

In summary, the wnirmanakaya probably originated from the idea of the
mind-made body (manomayakaya) found in early Buddhism. This idea was first taken
up by the Mahasamghikas when they argued that Sakyamuni was a manifestation in
order to liberate sentient beings and the Buddha is far beyond worldly conditions. The
Mahayanists, accepting the Buddhology of the Mahasamghikas in its entirety, further
developed this idea and formulated the concept of the nirmanakdya. They argued that
the dharmakaya is the Buddha. Sakyamuni was only a nirmanakaya manifested in the
world out of compassion for sentient beings. Thus, the concept of the nirmanakaya
has the following aspects. It has the dharmakaya as its support, great compassion as
its essence and transformation as its activity. It manifests itself in either a pure or
impure land through the power of concentration (dhyana) for the sake of maturing
sentient beings, Sravakas, pratyekabuddhas, as well as bodhisattvas who have not
entered the bhimis. It is manifested in different forms in accordance with the
inclinations of the audience to be addressed and its context. It performs eight or
fourteen acts in accordance with the state of the world if the nirmanakaya is in the

form of a Buddha.

! Some scholars like Teresina Rowell are of the opinion that the nirmanakaya
originated from the idea of the magical power (rddhi) of the Buddha, by which the
latter could multiply himself as many times as sought. Teresina Rowell (1935), 135.

> Di,77.Mii, 17-18.

® Vsm. 342.

*T1, 85¢.

> D i, 195. The belief in the three modes of personalities is pre-Buddhistic. It was a
view commonly accepted in India. Potthapada himself admitted this in the sutta.
However, from the Buddhist point of view, these modes of existence are purely
temporary. They are the fleeting union of qualities that temporarily comprise an
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unstable individuality. This was pointed out by Rhys Davids in a footnote of his
translation of the sutta.

8 Vsm. ii, 380.

" The six kinds of direct knowledge are supernatural power, the divine ear, the ability
to read the minds of others, the recollection of past lives, and the divine eye. They are
mentioned in Samadiiaphalasutta, D i, 77-78, Akankheyyasutta, M i, 34,
Mahavacchagottasutta, M i, 494, Maohdsakuludayisutta, M i, 17,
Gopakamoggallanasutta, M iii, 11-12,.

¥ According to the Samaniiaphalasutta, the other seven types of magical power are as
follows. (1) The meditator appears and vanishes. (2) He goes unimpeded through
walls, ramparts, and mountains as if through space. (3) He dives in and out of the
earth as if it were water. (4) He walks on water without sinking as if it were dry land.
(5) Sitting cross-legged he flies through the air like a winged bird. (6) With his hand
he touches and strokes even the sun and moon. (7) He exercises influence with his
body that reaches as far as the Brahma worlds.

? Vsm. 323-328.

10 T1, 86a, T2, 711a. This supernatural power is also mentioned in a similar way in
an independent siitra translated by An Shigao in the second century CE. This sifra is
a translation from the *Ekoftaragama.
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Chapter Seven
The Attributes of the Buddha and

Other Buddhas in Early and Middle Mahayana Siitras’

In the previous chapters, we have already discussed the origins and development
of the three bodies of the Buddha. In this chapter we are going to discuss two aspects
of the concept of the Buddha. First, the attributes and qualities of the Buddha that
have not yet been discussed, and second, the other Buddhas in the early and middle
Mahayana siitras. These two aspects have also contributed to the formulation of the

trikaya theory.

1. The Light of the Buddha

The idea that the Buddha had bodily light emerged very early. It is mentioned in
both the Pali and the Chinese versions of the Mahaparinirvéanasiitra that the Buddha’s
body radiated during the night of his final passing away.> According to this sitra,
there were two occasions in which the Buddha’s body radiated: the night when he
attained full enlightenment and the night before his final nirvana, as there was no
remaining element of clinging.”> However, followers of the Buddha thought that he
must have emitted bodily light on many other occasions in a similar way. The
*Mahaprajidparamitasastra (MPPS) mentions that the Buddha’s body emitted light
on various occasions. These include his descent from the Tusita heaven, his birth,
attaining enlightenment, the first turning of the wheel of Dharma, the defeat of the
heretics, his parinirvana, and also on many occasions when the Buddha delivered
important sitras such as the *Prajiiaparamita and the *Saddharmapundarika.* To
this bodily light was added another light, the Buddha’s light of wisdom, It is said in
the MPPS that there are two kinds of light of the Buddha: the physical light

(riipa-prabha) and the light of wisdom (prajiidg-prabhd).” For the purpose of saving
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sentient beings, the Buddha emits the physical light from his body, and for the
purpose of differentiation and analysis of the general and individual characteristics of
all dharmas, he sheds the light of wisdom.® The physical light can again be divided
into two categories. The first is the light actually emitted from the physical body of
the Buddha, such as the one-fathom halo that radiates from his body constantly
without interruption. The second is the light that appears through the supernatural
power of the Buddha on certain occasions, such as the preaching of important sitras.”
It should therefore be named as the light of the supernatural power. Thus, the light of
the Buddha can be further classified into three types: (1) the physical light, (2) the

light of the supernatural power and (3) the light of wisdom.®?

1. The Physical Light

The physical light of the Buddha is formed by a one-fathom halo. As discussed
in chapter two, there is no mention of this attribute in the Nikayas and the Agamas.
Therein the Buddha is only described as having skin like the colour of gold as one of
the thirty-two marks. It is in the period of the early Indian Buddhist schools that the
attribute of the one-fathom long rays became one of the qualities of the Buddha.
There was a debate as to whether it belonged to the thirty-two marks of a great man.
As a result, some of the biographical sifras of the Buddha such as the
Atitapratyutpanna-hetuphala included it in the list of the thirty-two marks while many
others did not. Nevertheless, the one-fathom halo was included in the thirty-two
marks in all the relevant Mahayana sifras and it became a standard expression.

As discussed in chapter two, it is perhaps the Sarvastivadins who first conceived
that the Buddha had a one-fathom halo radiating from the four sides of his body. This
idea most probably originated from the mark of the golden coloured-skin of the
Buddha described in early Buddhism. According to the Vibhasda, the physical light
endowed with a one-fathom halo constantly radiates from the Buddha’s body day and

night.” Thus, it is deemed ‘normal’ or ‘constant light’. The MPP$ further explains
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that this normal bodily light is different in every Buddha. For instance, Maitreya
Buddha has the normal light of ten /i (five kilometres) emitting from his body."
Amitabha Buddha, on the other hand, has infinite bodily light, and according to the
* Amitayurbuddhadhyanasiitra, it is for this reason that he is so named."" Sakyamuni,
in fact, had immeasurable bodily light, but he displayed one-fathom long rays in
accordance with the disposition of people in the Saha world as stated in the Vibhasa.'?
The *Prajiidparamitasiitras incorporated the attribute of the Buddha’s bodily light
into the bodhisattva ideal and made it one of the ten accomplishments to be fulfilled
by bodhisattvas in the ninth stage.13 Thus, it has become a standard expression in
Mahayana Buddhism that the Buddha possessed the physical “light measuring

one-fathom radiating from all sides of his body”. This is depicted in most images of

the Buddha by a circle around his head.

2. The Light of Supernatural Power

The light of supernatural power of the Buddha can be divided into two kinds: ¢))
the light that emits from bodily marks such as the white hair and (2) the light that
emits from all over his body. First, the mark of the white hair is a special attribute of
the Buddha and the Mahayanists pay special attention to it. It is said that the white
hair always emits immense beams of light whenever the Buddha is about to deliver an
important siifra. The chapter on meditation on the physical marks in the
*Buddhadhyanasamadhisagarasiitra mentions that the Tathdgata has uncountabie
marks of greatness, and in each mark there are eighty four thousand minor marks, all
of them emitting beams of light. None of them, however, can compare with the merit
of the mark of white hair (ﬁi‘ﬂd-kOé[I).M The sitra states that through the mark of
white hair, the Buddha emanated immense beams of light at different stages in his life,
both as a prince and as a Buddha. In particular, when the Buddha battled with Mara,
the white hair emitted beams of light in the ten directions as bright as billions of suns.

Mara and his retinues saw billions of wondrously produced Sakyamunis, and each had
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a white hair as long as five zhangs (about sixteen meters) on his forehead. In the white
hair of every Buddha there are immeasurable beams of light and in each beam of light
there are numerous manifested Buddhas that also have white hair.'® It was this
magical light of the white hair that subdued Mara, the evil one.

In his *Dasabhiamikasitrasastra Vasubandhu states that the light of the white
hair has eight kinds of karma and two kinds of bodies.'® They are: (1) The karma of
enlightenment, where bodhisattvas feel the aid bestowed by the Buddha when the
light illuminates their bodies.'” (2) The karma of cause as the asamkhyeya beams of
light have immeasurable rays of light as retinue. (3) The karma of expansion and
diminution, which illuminates the asamkhyeya worlds when expanding and reduces to
normal light when diminishing. (4) The karma of cessation, which brings various
kinds of anguish to cessation in all suffering realms. (5) The karma of subjugation,
which outshines the light of Mara’s palaces and which deprives him of his power to
terrify and disturb sentient beings who are going to be liberated. (6) The karma of
veneration, which can manifest the inconceivable power of the Buddha. (7) The
karma of manifestation, which illuminates the worlds of the ten directions and
bestows the Tathigata’s power upon the teachers (of the Dharma) as well as
bodhisattvas. (8) The karma of invitation, which can produce voices and speak verses.
For instance, on the web platform of the great light cloud, a voice speaks verses
inviting the Buddha to ascend his seat. The two bodies of the light of the white hair
are: the body that can travel like comets to all the Buddha Lands, and the body that
abides in empty space like the sun. The sifra says that the light constructs a web
platform of great light in the air, and the body abides there illuminating all worlds at
all times. Living beings in different worlds can see each other and listen to the
teaching of the Buddha as in one assembly.

In the *Avatamsaka there are descriptions of the light emitting from the marks of
the Buddha. These are found in two chapters dedicated to the marks of the Buddha,

one on the major and the other on the minor marks.'® These marks do not correspond
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to the traditional thirty-two major and eighty minor marks, and they are named the
Ocean of Marks of the Tathagata. The sitra mentions ninety-seven major marks and
each mark, which is decorated with various jewels, emits immeasurable beams of
light illuminating all the worlds of the ten directions. The *Avatamsaka version
translated by Siksananda mentions at the end of chapter thirty-four that “Vairocana
Buddha has as many such marks of greatness as atoms in ten Flower Treasury oceans
of worlds, each limb adorned with sublime marks of myriad jewels.”' Here
Vairocana Buddha is none other than Sakyamuni, because it is said in the following
chapter that Vairocana Buddha descended from Tusita Heaven and was born in the

0 Thus, Sakyamuni Buddha was

human world, in the house of King Suddhodana.
endowed with countless marks of greatness from which emanated immeasurable
beams of light.

The chapter on the Merit of Light of the Buddha’s Minor Marks in the
*dvatamsaka mentions that the Buddha has a minor mark named ‘king of ocean’ from
which a light named ‘pure effulgence’ emits beams of light together with seven
million asanikhyeya beams as retinue.?' The sifra then describes that the wheel-mark
on the sole of the Buddha has a light named ‘king of universal light’ which, together
with the minor mark of ‘the king of ocean’, emanates forty kinds of light. Amongst
them a light called ‘pure virtue’ illuminates as many worlds as the atoms in six billion
Buddha Lands, causing all sentient beings to develop and mature according to their
various actions and inclinations.

The second kind is the light of supernatural power of the Buddha that is only
emitted when the Buddha delivers a special siitra or on a special occasion. The
*Saddharmapundarika, one of the earliest Mahayana sitras, mentions that the
Buddha emanated immense rays of light from the white hair between his eyebrows
before he preached the sitra.? The light illuminated the eighteen thousand Buddha
Lands in the eastern direction. There was no place that the light did not penetrate,

reaching downward as far as the Avici hell and upward to Akanistha heaven. People
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from the Saha world could see the Buddhas, the sentient beings and the bodhisattvas
in those lands could also hear the expounding of the sitra.?

The *Prajiiapdramitasiitras mention five kinds of light miraculously emanating
from the whole body of the Buddha before he taught the siifra, and living beings that
encounter this light are held to reach liberation. This light, according to the sitra, is a
result of the concentration named King of Concentration (samddhirajasamadhi),
which contains all samddhis. First, the Buddha emanated immense rays of light from
the wheel marks on his feet. Second, the Buddha emanates immeasurable rays of light
from all over his body from feet to head. Third, the Buddha emanated immeasurable
rays of light from all pores of his bodily hairs. Fourth, the Buddha emitted the natural
or ordinary rays of light, which extended for a fathom from all four sides of his body.
Fifth, he emanated immeasurable rays of light from his tongue when he stretches it
out. Each of the rays from his tongue manifested a treasury of lotuses with a thousand
petals emitting golden light, and on each lotus a sitting Buddha preached the six
paramitas. From all these five kinds of rays, immeasurable rays of light are released.
These rays illuminate all Buddha Lands of the great trisdhasra universe in the ten
directions. Living beings that encounter such rays of light were to attain supreme and
perfect enlightenment (anuttara-samyak-sambodhi). Thus, Sakyamuni Buddha
showed the eternal body to all beings in the great trisahasra universe by magical
power. 2

The MPPS mentions what is probably the most spectacular mythical power of
the Buddha. It is said that Ananda once had a doubt that Sakyamuni would pass away
without completing his task (Buddha work) of saving sentient beings. In order to
disperse his doubt, Sakyamuni entered into the samadhi known as ‘the Sun Rising’
and emitted from all pores of his bodily hairs immense beams of light illuminating as
many worlds as the sand in the Ganges River in the ten directions. In each beam, there
appeared a seven-jewelled lotus with a thousand petals in which there was a sitting

Buddha. All these Buddhas appeared in as many worlds as the sand in the Ganges
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River to save sentient beings.”® Thus, the light here symbolizes the soteriological
power of the Buddha. The Avatamsaka states that all Buddhas have the embellishment
of supreme and immeasurable beams of light, and} _each beam has numerous webs of
light as retinue, which illuminate the Buddha lands'iof the ten directions and eliminate
the darkness in all the worlds.*

According to the *Dasabhiimikasitrasastra, the light of the Buddha has three
kinds of karma: to benefit those who encounter it, to awaken faith, and to subjugate
pride.”” However, Fazang explains that there are four kinds of meaning concerning
the light: (1) that of manifesting the wonderful and majestic Buddha body and
Dharma, (2) for the awakening of faith, (3) for aiding the suffering, and (4) for
convening assemblies from afar.”®

This analysis suggests that the Mahayanists greatly developed the attribute of
light and considered it the soteriological power of the Buddha through which sentient
beings are liberated. Early Buddhism advocated that one could attain liberation only
through one’s energetic strife and that the Buddha was only considered as a teacher or
a guide. But in Mahayana Buddhism, one could attain liberation through the power of
the Buddha as manifested in the light he emits. This is a major change in the Buddhist
attitude towards liberation by reliance on oneself to the reliance on Buddhas and
bodhisattvas such as Amitabha and Avalokite§vara. The soteriological power of the

Buddha is strengthened and expanded through the light of supernatural power.

3. The Light of Wisdom

The light of wisdom corresponds to the light of dharmakdya because the
dharmakaya has wisdom as its essence, as discussed in chapter four. It is stated in the
MPPS: “The infinite dharmatakaya pervades the space of the ten directions, its form
is majestic and wonderful, its light and voice are immeasurable.”” Again, “This
infinite dharmatakaya or Buddhakaya has limitless light and its voice of expounding

the Dharma pervades the Buddha lands of the ten directions.” * The
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*Samdhinirmocanasiitra also affirms the same by saying that through the
accumulation of merit by practising skilful means (upayakausalya) and wisdom
(prajiia), one obtains the dharmakdya. From the latter, light of great wisdom emanates
and various wnirmanakdyas are manifested.’! According to the Avatamsaka, all
Buddhas have supreme adornments of light from which emanate countless beams of
light, and each beam of light is accompanied by webs of light as retinue. These beams
of light illuminate all Buddha lands of the ten directions, destroy the darkness in all
worlds and reveal innumerable Buddhas who perform Buddha activities.? This is
because all Buddhas have one and the same dharmakaya, and from the wheel of the
great wisdom emanate various kinds of light of wisdom.* Although the dharmakéiya
always emanates light and preaches the Dharma, sentient beings that have defilements
do not see it or hear it. It is just like the blind not being able to see the sun. Only those
who have pure minds are able to see it.** The Yogacarins further explain that the light
of wisdom refers to the light of ‘the non-discrimination wisdom®’ and ‘the
subsequently obtained wisdom’, which are inherent in the dharmakciya.35

The light of the dharmakaya can be interpreted in two ways. First, the
dharmakaya emanates immense light because it is intrinsically pure and endowed
with immeasurable merit. Second, the light of the dharmakaya is the light of the
Dharma of the Buddha, which destroys the darkness of ignorance and defilements of
sentient beings. Let us discuss the first aspect. As discussed in chapter four, the
dharmakaya is identified with suchness (tathata), which is pure from beginningless
time. The Shimoheyelun (Elucidation of Mahayana) attributed to Nagarjuna explains
that from time immemorial, suchness (fathata) is by nature endowed with all excellent
qualities such as the light of great wisdom illuminating the entire Dharma realm.*®
Suchness (tathata) is called the tathagatagarbha when latent and the dharmakaya
when manifested. The *Sarvadharmaratnottara(-artha)-sangiti-Sastra attributed to
Bodhisattva Kusalasanti(?) also states that the tathata has no mark and is free from

cognitive objects, its self-nature is pure, and it possesses great light.®’ The
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*Avatamsaka further states that all Buddhas have dharmakaya, which is pure and
eternal, equally illuminating all.® Thus the dharmakaya emanates light because its
nature is pure.

The light of the Dharma of the Buddha has been discussed in many siitras. The
Dasabhimikasiitra states: “One body of the Tathagata (the dharmakaya) brings down
the rain (of Dharma) in the realm of Dharmati, it preaches the (Dharma) womb of all
times which contains the supreme teaching of Dharma. This is the light of Dharma.”*’
The *Avatamsaka states: “The pure and wonderful dharmakaya of the bodhisattvas is
produced from the true Dharma of all Buddhas. The bright and pure Dharma light
benefits all sentient beings through the preaching of infinite Dharma that destroys
their sufferings and worries.”*® Then in chapter eight, the *Avatamsaka says that
bodhisattvas preach the four noble truths through various means and thus they emit
inconceivable beams of light through which they save sentient beings.*' The text
mentions forty-four kinds of light through the encounter of which sentient beings are
enlightened. These beams of light are given various names and each aims at a
particular group of sentient beings. For instance, the light of non-greediness
enlightens those who are greedy, the light of coolness enlightens those who violate the
discipline, the light of tranquillity enlightens those whose minds are confused, and the
light of wisdom adornment enlightens those who are ignorant. This, in Mahdyana
Buddhism, is called the Dharma Door, which means the method of practice. There are
countless Dharma Doors because there are numerous kinds of sentient beings.
Therefore, the Buddha has immeasurable beams of light of Dharma in accordance
with the inclinations of sentient beings.

The light of Dharma is a subject of discussion in both the *Yogdcarabhiimisastra
and the Mahayanasamgraha (MS). The *Yogacdrabhimisastra mentions three kinds
of light: the light countering darkness, the light of Dharma and the bodily light.** The
light countering darkness is again categorised into three: (a) the light of the moon and

stars in the night, (b) the light of the sun at daytime, and (c) the light of bright objects
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such as fire and jewels. They counter three kinds of darkness: darkness of the night,
darkness brought about by clouds and the darkness caused by houses and caves
respectively. The bodily light is the light radiating naturally from the bodies of
sentient beings. The light of Dharma is the observation of phenomena through feeling,
thought and contact, or by one’s practice of reciting the names of Buddhas. It counters
three kinds of darkness: ignorance, doubt and sluggishness (styana) because it can
reveal the nature of all dharmas. In other words, the light of Dharma is the knowledge
obtained through observation as well as energetic practice.

The MS states that a bodhisattva obtains, as one of the five results of practice,
right and comprehensive knowledge of the light of the great Dharma, which is infinite
and indiscriminate.* The Chinese master Chengguan (Y54 738-839), after having
carefully examined both the MS and its commentaries, states that the light of Dharma
has four meanings.** First, according to Vasubandhu’s commentary, the light of
Dharma is the wisdom of Dharma as well as the infinite dharmas to be realized by
wisdom. Vasubandhu explains that the light of Dharma is the comprehensive
knowledge of the infinite and undifferentiated dharmas of the ten directions, such as
skilful study and recitation of the written language. * Second, according to
Asvabhava’s commentary of the MS, the light of Dharma is wisdom, as he explains
that it has the function of illumination.*® Third, according to Paramartha’s translation
of Vasubandhu’s commentary of the MS, the light of Dharma has two kinds of
wisdom: the experiential wisdom and the undefiled, non-discriminating wisdom.*’?
Fourth, according to the Kosa, the light of Dharma is the light opposing ignorance.
These four meanings of the light of Dharma still focus on wisdom that is obtained

through both learning and practice.

2. The Retinue of the Buddha
There are two kinds of retinue of the Buddha according to the MPPS. They are:

(1) the family or internal retinue such as YaSodhard and Ananda, who formed the
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retinue of Sakyamuni Buddha, and (2) the retinue of great bodhisattvas who have one
more birth to bodhi, such as Maitreya and Maiijusii. The first retinue belongs to the
ripakaya and the second belongs to the dharmatakaya.”® The MPPS discusses only
the two Buddha bodies, but if we apply these two kinds of retinue to the three-body
theoty, the worldly retinue would belong to the nirmanakdaya and the great
bodhisattva retinue would belong to the sambhogakaya. This is because the
sambhogakéaya enjoys the Dharma only with great bodhisattvas and not with others,
according to the Mahciydnasﬁt?‘cilaigakdm.49 In other words, the sambhogakdya would
have only the great bodhisattvas as retinue, while the dharmakaya in the three body
theory is the support and basis of the other two bodies.

The idea of the bodhisattva retinue emerged very early. For instance, the
*Paficavimsatisahasrika mentions twelve accomplishments (samanvagama) to be
fulfilled by a bodhisattva in the ninth stage (bhiimi), one of which is the
accomplishment of the bodhisattva retinue.”® The twelve accomplishments are
modelled obviously after the life of Sikyamuni, an issue that has already been
discussed by Hisao Inagaki.®' In other words, Sakyamuni before his enlightenment
was considered by the compilers to be a bodhisattva of the ninth stage because a
bodhisattva of the tenth bAumi is already a Buddha according to the
*Prajfiaparamitasitras. >> The *Saddharmapundarikasiitra also  states  that
bodhisattvas that appeared from the earth are all great retinues of the Buddha.® The
*Prajiiaparamitasiitra defines ‘bodhisattva retinue’ by stating that the Buddha
possesses only bodhisattvas as his retinue.>* It is also said in the MPPS that there are
Buddhas who have only bodhisattvas as their retinue, Buddhas who have only
Sravakas as their retinue and Buddhas who have both bodhisattvas and $ravakas as
their retinue.” It is clear that the Buddhas who have only bodhisattvas as their retinue
are not the rapakaya or the nirmanakaya but the sambhogakaya according to the
trikaya theory.

The *Dasabhimikasizira narrates in detail that a bodhisattva can manifest
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different numbers of bodhisattva retinues in each of the ten stages (bAiimi). These
vary from a hundred on the first stage to as many as the atoms in the asamkhyeya
great frisghasra universe on the ninth stage.”® In the Avatamsaka, such bodhisattva
retinues are mentioned frequently. Examples include the chapters on Vairocana
Buddha and the Awakening Light of the Tathagata which mention immeasurable great
bodhisattva retinues that visited the Buddha from the ten directions. In chapter nine, it
is said that the Buddha traveled to the top of Mount Sumeru. In the following chapter,
many bodhisattvas came and praised the Buddha in verse. The text states, “The pure
bodhisattva assembly, the great retinue of all Buddhas, who come from the ten
directions, sit cross-legged.”’ By the time the Avatamsaka appeared as a collective
and accumulated sitra compilation, the theory that Buddhas possessed numerous
great bodhisattvas as their retinue was already accepted.

This is demonstrated in chapter five of the Avatamsaka, pertaining to the
awakening light of the Buddha. The text describes that the Buddha, from beneath the
wheel-mark of his feet, emitted a hundred billion light beams, illuminating the entire
great trisahasra universe.”® The Buddha was seen as sitting on a lotus lion throne
surrounded by as many bodhisattva retinues as the atoms in the ten Buddha lands, By
magic power, from each of the ten directions respectively, one great bodhisattva
visited the Buddha with as many bodhisattvas as atoms of the ten Buddha lands. The
light beams passed through this universe and illuminated ten Buddha lands in the
eastern direction, where people in all these Buddha lands perceived the Buddha in the
same majestic form. The same is said regarding the other nine directions. Similarly,
the light beams of the Buddha traversed another eight times while extending to a
hundred thousand billion Buddha lands in each of the ten directions. And just as the
first time in each extension, from each of the ten directions, one great bodhisattva was
seen visiting the Buddha with as many bodhisattvas as atoms in the ten Buddha lands.
In this description there is no mention of sravakas or pratyekabuddhas, thus it is a

huge assembly of the great bodhisattvas. This Buddha is none other than the
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sambhogakaya as defined by the Mahayanasitralamkara.

These Buddhas, together with their great bodhisattva retinues are not seen by
sentient beings. Then what are these Buddhas? The ancient Chinese masters such as
Fazang (3 643-712) found it very difficult to categorize the main interlocutory
Buddha of the Avatamsaka into any one of the three bodies. Some argued that it was
the nirmanakdya as the Buddha attained enlightenment under the bodhi tree. Others
debated that it was the sambhogakaya as Vairocana was a form of Sakyamuni abiding
in the Pure Land of the lotus womb (padma-garbha-loka-dhdtu).>® These Chinese
masters had the three Buddha bodies in their minds when they examined this sitra.
However, this siitra came into existence before the trikaya theory was formulated. As
a result the compilers of the Avatamsaka lacked notions of the three Buddha bodies.
They described the glorious and luminous Buddhas with reference to other early
Mahayana sitras. Therefore, the only conclusion we can draw is that the attributes of
the sambhogakaya were already prevalent in the *Avatamsaka.

In fact, it is only in the *Avatamsaka that the soteriological aspect of the Buddha
has been developed to the extent that all the qualities and attributes of the
sambhogakaya, the mythological or almighty Buddha, are presented. The Avatamsaka
presents itself in such a way that it is a teaching aimed at the assembly of great
bodhisattvas. The Chinese master Fazang, who established the Huayan School based
on the *Avataimsaka even considered that the Buddha had taught the Avatamsaka to

the great bodhisattvas in the second week after his enlightenment.*

3. The Twenty-One Qualities of the Buddha

The Dushipinjing is probably the first text to mention the qualities of the Buddha
in twenty-one sentences. As discussed in chapter four, the Dushipinjing, which was
translated by Dharmaraksa in the third century, corresponds to the chapter on the
Detachment from the World of the *Avatamsaka.®' In fact, these twenty-one

sentences are found in the two translations of the *Avatamsaka by Buddhabhadra and
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Siksananda.® They also appear at the beginning of the *Buddhabhimisitra.®
However, according to Chengguan, the commentator of the *Avatamsaka, it was
Asanga who named them as the twenty-one qualities of the Buddha and discussed
them in his Mahayanasamgraha. % Henceforth the phrase was used by the
commentators of the Mahdyanasamgraha, Vasubandhu and Asvabhava as well as
Bandhuprabha, the commentator of the * Buddhabhiimisitra.®

The twenty-one qualities were considered by Asanga to consist of the purest
wisdom of the Buddha. The first sentence, which says that (1) ‘the Bhagavat has
attained the supreme and pure enlightenment’ is a key sentence, and the other twenty
qualities are explanations of this pure enlightenment. Bandhuprabha explains that the
Buddha is rightly and fully enlightened on all conditioned and unconditioned dharmas.
In other words, the Buddha knows all things both worldly and transcendental. (2) The
Buddha arises in a non-dual course, which is explained by Asanga as the quality of
arising without any obstacle whatsoever to knowing. Asvabhava further explains that
this is the non-obstruction wisdom which knows all things concerning their categories
and differences without obstacles and doubt. However, Bandhuprabha is of the
opinion that the Buddha abides neither in samsara nor in nirvana, which are
considered obstacles. Sentient beings abide in samsara and therefore they have
defilement (klesas), while sravakas and pratyekabuddhas abide in nirvana and do not
perform actions to benefit others. (3) The Buddha enters into the state of no
characteristics. Asanga explains that it is the quality of causing entrance into pure
suchness without the duality of the conditioned and the unconditioned. Asvabhava
says that the Buddha not only enters suchness himself but also causes others to enter it.
(4) The Buddha abides in the abode of Buddhas. Asanga explains that the quality of
the Buddha’s abode is such that the Tathagata’s activity is effortless and uninterrupted.
Bandhuprabha says that the Buddha abides in compassion and observes the world day
and night to save sentient beings. (5) The Buddha attains the state of nature that is

equal in all Buddhas. Asanga explains that this is the quality of the absence of
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differentiation in support, intention, and activity in the dharmakaya. Chengguan
further explains that the support is suchness, or pure wisdom, while the intention is
the mind of sharing happiness. The activity means that all Buddhas benefit others
through the sambhogakaya and the nirmanakiiya.5® (6) The Buddha has arrived at the
state of non-obstruction. Asanga explains that this is the quality of opposing all
obstacles to practice. The commentators explain that the Buddha has obtained the
wisdom of liberation by eliminating both klesas and the obstacles to knowledge. (7)
The Buddha has attained irrefutable Dharma. Asanga explains that this is the quality
of suppressing all heretical doctrines. (8) The Buddha performs deeds without
obstacles. Asanga explains that this is the quality of arising in the world without being
defiled by the worldly states. On the contrary, Bandhuprabha explains that this is the
quality of suppressing Maras, for obstacles such as form (ripa) cannot disturb the
Buddha. (9) The Dharma established by the Buddha is inconceivable. Asanga
explains that this is the quality of true doctrine validly established. (10) The Buddhas
are equal in all three times. Paramartha’s translation of the Mahayanasamgraha
explains this as the quality of responding to the questions of others through the four
skilful answers. Xuanzang’s translation explains it as the quality of prophesy
(vyakarana).”” Bandhuprabha also explains that this is the quality of prophesying past
as well as future without any obstacle.”® (11) The Buddha can manifest different
bodies in all the worlds. Asanga explains that this is the quality of manifesting the
sambhogakdya and the wnirmanakdya in all worldly realms. (12) The Buddha has
unhindered wisdom in all things. Asanga explains that this is the quality of resolving
the doubts of others. (13) All practices of the Buddha are for great enlightenment.
Asanga explains that this is the quality of introducing others to various practices that
will lead to great enlightenment. (14) The Buddha’s wisdom is found in all things.
Asanga explains that this is the quality of understanding things that arise in the future.
(15) The Buddha makes various manifestations without any differentiation. Asanga

explains that this is the quality of manifestation in accordance with the aspirations of
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sentient beings. But Bandhuprabha asserts that it is the quality that pertains to the pure
body that will not give rise to defilement. (16) The Buddha has the wisdom of
non-discrimination that all bodhisattvas seek. This is the quality of taming sentient
beings and the support of countless bodhisattvas. (17) The Buddha has attained the
perfection of non-dual abode. Asanga explains that this is the quality of the fullness of
perfection of the dharmakaya. Bandhuprabha explains that the abode itself is the
dharmakaya because suchness is non-dual. (18) The Buddha has obtained the
wonderful liberation wisdom which is infinite. Asanga explains that this is the quality
of manifesting various pure Buddha lands in accordance with the aspirations of
sentient beings. Bandhuprabha explains that this is the merit of the sambhogakaya
which is different in every Buddha. But Chengguan explains that the pure lands
manifested by the Buddha are of two kinds: the pure land of the nirmanakaya and the
pure land of the sambhogakaya. (19) The Buddha has attained the Buddha stage
(bhiimi) of impartiality without extremes. Asanga explains that this is the quality of
infinity and undifferentiation of the three Buddha bodies in all worlds. Bandhuprabha
says that this is the quality of suchness, because it is free from all characteristics and
is therefore impartial to all Buddhas. (20) The Buddha attains the ultimacy of the
reality realm (dharmadhatu). Asanga explains that this is the quality of engendering
benefit and happiness for all sentient beings to the limit of the birth-death cycle.
Bandhuprabha says that this is the quality of the Buddha’s attainment which exhausts
the entire cosmos and which is the fruit of the practice of the Dharma. (21) The
attainment of the Buddha extends to the limit of empty space and the infinite future.
Asanga explains that this is the quality of inexhaustibility. Bandhuprabha explains on
the contrary that the Buddha performs beneficial deeds both for himself and for others
without exhaustion.*

These twenty-one qualities are a summary of the attributes of the Buddha that
were developed in the early and middle Mahayana siitras before the *Avatamsaka was

finalized. Bandhuprabha claims that these are the twenty-one supreme and special
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qualities of the Buddha which are obtained through the attainment of pure bodhi,
Buddhahood.” In his commentary on the Avatamsaka, Fazang further explains that
these are the twenty-one qualities of the sambhogakdya, the fruit of the Buddha.”
This would appear to be accurate, as the *Avatamsaka goes on to describe the
bodhisattvas who have one more birth before bodhi and who have come from the ten
directions of the world to attend the assembly. Thus it would follow that the Buddha
mentioned in the chapter on Detachment from the World in the Avatamsaka pertains

to the sambhogakaya aspect.

4. The Ten Buddhas and Ten Buddha Bodies

The *Avatamsaka is perhaps the first text to mention the ten Buddhas in the
chapter on the Detachment from the World and the ten Buddha bodies in the chapter
on the Ten Stages (bhiimi).” These have become subjects of discussion in almost all
the commentaries on the sifra written by Chinese masters. As discussed in chapter
four, the *Avatamsaka was first translated into Chinese by Buddhabhadra in 398-421
CE. The chapter on Detachment from the World as an independent siitra entitled the
Dushipinjing (the sitra on the crossing over of the world) was translated even earlier
by Dharmaraksa in 265-316 CE. The Dushipinjing already mentions that bodhisattvas
have ten ways of seeing Buddhas, but it does not mention the names of the ten
Buddhas in the chapter on the Detachment from the World in the *4vatamsaka.”
Asanga, the author of the Mahayanasamgraha, must have known the *Avatamsaka,
the ten Buddhas and the ten Buddha bodies mentioned therein, and these probably

served as supporting basis for him to formulate the three body theory.

1. The Ten Buddhas
The first of the ten Buddhas mentioned in the *Avatamsaka is the Buddha of
Attainment of Full Enlightenment (Samyak-sambuddha), or the Buddha of

Non-attachment, peacefully abiding in the world after the attainment of
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Buddhahood.™ Fazang explains that it is named the Buddha of Non-attachment
because the Buddha is neither attached to rirvana nor to the world.” Non-attachment
means that the Buddha manifests himself in the world through attaining
enlightenment and passing away into nirvana. This is the general statement while the
other nine are further explanations.”

The second is the Buddha of Vow (Pranidhana Buddha). Fazang explains that as
the Buddha has no more obstacles and the great vow has been accomplished, the vow
is essentially the same as the Buddha. It also means that all merits are accrued under
the vow of the Buddha so that the Buddha can fulfil all the wishes of sentient beings.
Thus, it is named the Buddha of Vow.

The third is the Buddha of the Reward of Action (Karmavipaka Buddha) which
can cause deep faith to arise in others. Fazang explains that all meritorious dharmas
correspond to the effects of karma of sentient beings. This certainty of reward causes
faith in others.

The fourth is the Buddha of Preservation of the True Teaching
(Nirmanakaya-Buddha) in accordance with the world. Fazang explains that all merits
support understanding and practices. Chengguan explains that it is the relics (Sarira)
of the Buddha as well as his perfect voice, which travels through the past, the present
and the future, that preserve the true teaching of the Buddha in accordance with the
dispositions of sentient beings.”’

The fifth is the Buddha of Nirvana (Nirvana Buddha) which forever abides over
on the other shore. Fazang explains that a manifestation of the Buddha in the world
serves to demonstrate the act of passing into nirvana.

The sixth is the Buddha of the Cosmos (Dharmadhatu Buddha) that pervades
everywhere. Chengguan explains that the Dharmakaya pervades the entire cosmos
(dharmadhatu) which itself is the body of the Buddha.

The seventh is the Buddha of Mind (Manas Buddha) which abides peacefully.

Both Fazang and Chengguan explain that the mind is the Buddha. Chengguan adds
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that it is in a perfect state of peace that is purely consciousness.

The eighth is the Buddha of Concentration (Samadhi Buddha), which is infinite
and without attachment. Fazang explains that the Buddha is always in samadhi and is
attached to nothing.

The ninth is the Buddha of Fundamental Nature (Tathata Buddha), which does
not change. Fazang explains that the true nature of all dharmas is thus absolute, and it
is by the realization of this nature that one becomes enlightened.

The tenth is the Buddha of Wish Fulfillment or the Buddha Adapting to
Capacities which serves all. Fazang explains that the Buddha can manifest himself in
accordance with the capacity of sentient beings under specific instances to fulfil their
wishes effortlessly. All those to be liberated are under the power of the Buddha.

Fazang further explains that the ten Buddhas can also be classified into five pairs.
The first two are a pair since the first Buddha is effectual and the second is the causal,
for one becomes a Buddha by a great vow. The third and the fourth are a pair in that
the third is the direct reward and the fourth is the dependent reward. The fifth and the
sixth are a pair in that the fifth is the eternal nirvana and the sixth is the infinite
dharmadhatu. The seventh and eighth are a pair in that the seventh is the
manifestation of the mind and the eighth is concentration without attachment. The
ninth and the tenth are a pair in that the ninth is the true nature, which does not change,
and the tenth is the function that spreads all over the cosmos. These ten Buddhas are
in fact the merits of one Buddha, because the text states that all the Buddha bodies are

included in the dharmakaya, which has one mind and one wisdom.”

2. The Ten Buddha Bodies

The *Avatamsaka also mentions two categories of ten Buddha bodies, which a
bodhisattva in the eighth stage (bAiimi) comprehends. The first ten bodies are: (1) the
body of sentient beings, (2) the body of lands, (3) the body of the reward of action, (4)
the body of sravakas, (5) the body of pratyekabuddhas, (6) the body of bodhisattvas,
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(7) the body of tathagatas, (8) the body of wisdom, (9) the dharmakaya and (10) the
body of empty space. The body of land is the physical world. The first, the third and
the sixth pertain to the world of sentient beings. The rest pertain to the world of the
enlightened.

The body of a Tathagata itself contains ten bodies: (1) the body of enlightenment,
the manifestation of a buddha-body attaining enlightenment, (2) the body of the vow,
aspiring to be born in Tusita Heaven, (3) the body of transformation, (4) the body of
preservation of the true teaching being, this being the relics of the Buddha, (5) the
body adorned with excellent physical characteristics due to great merit, (6) the body
of power with all the rays of light to subdue sentient beings, (7) the body manifested
at will according to the occasions, (8) the body of merit and virtue, (9) the body of
wisdom, and (10) the dharmakaya, the quintessential buddha-body.”

Zhiyan (& 602-668), the second patriarch of Huayan School, named the first
group as the ten Buddhas of the realm of understanding. Bodhisattvas, with their pure
and true wisdom of awakening, perceive that the Dharma realm is the Buddha with
ten aspects (bodies). He similarly named the second group as the ten Buddhas of the
realm of practice, because bodhisattvas have achieved the fruit of the Buddha when
they have completed their practice.’® A bodhisattva, according to the *Avatamsaka,
obtains ten kinds of Buddha qualities by practising the ten perfections (paramita).’!
Chengguan says that these qualities are the ten Buddha bodies.** (1) A bodhisattva
obtains the wonderful marks of the Buddha through the practice of generosity (dana).
This is the Buddha body endowed with excellent physical marks. (2) A bodhisattva
obtains the pure Buddha body through the practice of discipline (siZa). This is the
mind body. (3) A bodhisattva obtains the inconceivable body of the Buddha through
the practice of patience (ksanti). This is the body of enlightenment. (4) A bodhisattva
obtains the invincible body of the Tathagata through the practice of energetic striving
(virya). This is the body of preservation of the true teaching. (5) A bodhisattva obtains

the pure and incomparable body of the Buddha through the practice of meditation
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(dhyana). This is the body of merit and virtues. (6) A bodhisattva obtains the pure
body of Dharma of the Tathagata through the practice of prajiia. This is the
dharmakaya. (7) A bodhisattva obtains the pure physical body of the World Honoured
One through the practice of skilful means (upaya). This is the body of transformation.
(8) A bodhisattva lives for a kalpa for the benefit of sentient beings through the
practice of vows (pranidhana). This is the body of the vow. (9) A bodhisattva obtains
the pure body that travels to all Buddha lands through the practice of power (bala).
This is the body of power. (10) A bodhisattva obtains the pure body which makes
sentient beings happy through the practice of knowledge (jiiana). This is the body of
wisdom.

The ten Buddha bodies, according to Chengguan, are the same as the ten
Buddhas and they are the ten virtues of one Buddha body, the dharmakaya which
pervades the entire cosmos.® Therefore, the ten Buddha bodies are perfectly
interfused without any obstacle. In his commentary on the *4vatamsaka, Chengguan
further explains that the Buddha body is both principle and practice, one and many,
support and substance, preacher and Dharma, beings and non-beings, cause and effect,
profound and infinite, three bodies and ten bodies, because it has the same cloud of
the dharmakaya.®

Kuiji, the eminent disciple of Xuanzang, explains that the wnirmanakaya is
composed of the first five of the ten Buddhas: the Buddha of enlightenment, the
Buddha of the vow, the Buddha of reward of action, the Buddha of preservation of the
true teaching, and the Buddha of nirvana.®® The dharmakaya is composed of the
dharmadhatu Buddha and fathata Buddha, while the sambhogakaya is composed of
the Buddha of mind, the samddhi Buddha and the Buddha of wish fulfillment,
However, Chengguan holds a different opinion. He asserts that the nirmanakdya is
composed of the body of enlightenment, the body of the vow, the body of
transformation and the body of preservation of the true teaching.*® The body of mind

and the body of power can be ecither the enjoyment body for others
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(parasambhogakdaya) as well as the nirmanakaya. The body of merit and virtues, the
body of wisdom and the body endowed with excellent qualities can be either the two
kinds of sambhogakaya or the wnirmanakaya. The body of dharmata is the
dharmakdya. The ten Buddhas and the ten Buddha bodies are extremely complicated
in comparison with the three bodies, which describe the concept of the Buddha in a
simple and clear manner. However, it is evident that the ten Buddha bodies have

provided the doctrinal foundation for the formulation of the #ikdya theory.

5. A Model for the Trikaya Theory

In his Studies in the Lankavatara Sitra, D. T, Suzuki states that the Lankdvatara
marks a step towards the systematisation of thought in the development of the concept
of the Buddha, as it mentions three Buddhas. This he claims is much like the three
bodies of the frikaya theory.!” With regard to the dharmakaya, the Lankavatara
mentions the Dharma-buddha, Dharmata-buddha, Milatathagata, and the
Tathatdjiiana-buddha. With regard to the sambhogakdaya, we find the
Nisyanda-Buddha and the Dharmata-nisyanda-buddha. As for the nirmanakaya, there
is the Nirmana Buddha. In the Chinese translations of the Larikavatara, in addition to
the three mentioned above, the wisdom Buddha is added to the. list and thus the
number of Buddhas becomes four. The Nisyanda Buddha is very different from the
concept of the sambhogakaya, because as Suzuki states, it does not possess the
meaning of enjoyment. The remaining two Buddhas are similar to the dharmakaya
and the wnirmdnakdaya. However, Suzuki emphasizes the fact that the Lankavatara
distinguishes Buddha personalities in terms of Buddha and not in terms of body
(kaya), which has more of a synthesizing value.®

The *dnuttarasrayasiitra translated by Paramartha represents perhaps the last
stage in the development of the concept of the Buddha before the formulation of the
trikaya theory. The *Anuttardsrayasiitra mentions three bodies of the Buddha without

giving their names,
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It is stated in the sifra: “Ananda, what are the practices and abodes of the bodhi?
Three bodies are manifested by three reasons. First the reason of profound meaning,
second the reason of the magnificent and great cause, and third the reason of
immeasurable merit.”*® The sitfra explains that the first body has five characteristics
and five kinds of merit. The five characteristics are those of being (1) unconditioned
(asamskrta), (2) inseparable, (3) non-dual, (4) free from all obstacles, and (5) pure by
own nature. The five kinds of merit are those of being (1) immeasurable, (2)
uncountable, (3) inconceivable, (4) exclusive (to the Buddhas), and (5) ultimately
pure. The siitra further states that there are two kinds of exclusiveness. It is not
knowable to sentient beings, Sravakas and pratyekabuddhas for it is beyond their
knowledge. It is also not generally obtainable for it is the Buddha alone who can
obtain it. There are five kinds of exclusive dharmas to bodhi: profound suchness
(tathata), immovable mastery, purity belonging to the undefiled realm, wisdom
without obstacles, and complete benefit to sentient beings. This description suggests
that it is none other than the dharmakaya.

The second body, which possesses great wisdom (mahdprajiia) and great
compassion (mahakarund) as its essence, flows out from pure dharmakaya and
manifests all the infinite merit of the Tathagata. It has five kinds of merit consisting of
(1) non-discrimination, (2) spontaneity (acting without pondering), (3) benefiting
sentient beings in accordance with their mentality, (4) inseparability from the
dharmakaya, and (5) never abandoning sentient beings. It should be noticed that
nisyanda signifies either to ‘flow out’ or ‘flow down’. So the Nisyanda Buddha in the
Lankavatara has some connection with the second body. However, this second body
does not have the meaning of enjoyment as that of the sambhogakaya.

The third body, which has form element (riipa) as its essence, flows out from
wisdom (prajiid) and great compassion. It has four kinds of merit: (1) the thirty-two
major marks, (2) the eighty minor marks, (3) majesty and virtue,”® and (4) power. It

possesses the faculty, capacity, nature and actions of sentient beings. It manifests
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various kinds of birth in the impure Buddha lands, such as Tusita, descent from Tusita,
taking birth in the mother’s womb, being born, being a boy, learning the eighteen
sciences, playing in the garden, going forth and practising austerities, coming to the
abode of attaining enlightenment, turning the wheel of Dharma at Varanasi, and
entering into parinirvana at Kusinagara. This is unmistakeably the nirmanakaya.

The *Anuttarasrayasiitra describes the three bodies, in the third chapter on
Bodhi, as the function of Buddhahood. Mahdyanasitralamkara also discusses the
three bodies, in the chapter on Bodhi, as the function of Buddhahood.”' This does not
seem to be coincidental. It is possible that the author of the MSA constructed the
trikaya theory by modelling the three bodies of the *Anuttarasrayasiitra through a
synthesis of philosophical teachings on the concept of the Buddha as presented in
early Mahdyana siifras. There are two reasons to support this assertion.

First, the *Anuttardsrayasiitra was composed earlier than the MSA according to
Nakamura, who ascribes this sifra to the first of the three periods of scriptures
explaining the concept of tathagatagarbha. 2 The MSA along with the
*Buddhagotrasastra and the Mahayanasamgraha are ascribed to the second period.
Hakuju Ui holds the opinion that the *Anuttarasrayasitra was composed around 350
or before 400 CE, and D. Tokiwa is of a similar opinion, namely that this sifra came
into existence in the age of Asanga and Vasubandhu.” However, Takasaki holds that
the *Anuttarasrayasiitra was composed after Vasubandhu’s floruit, sometime in the
late fifth or the early sixth century, although there is no strong evidence given by
Takasaki in support of his assertion,”

Second, the *4nuttarasrayasiitra discusses bodhi under ten topics which are (1)
essence (svabhava), (2) cause (hetu), (3) obstacle (paripanthd), (4) result (phala), (5)
activity (karma), (6) endowment or quality (voga), (7) function (vrtti), (8) eternity
(nitya), (9) exclusiveness (avenika), and (10) inconceivability (acintya).”> The MSA
discusses bodhi under six topics: (1) essence (svabhava), (2) cause (hetu), (3) result

(phala), (4) activity (karma), (5) endowment or quality (yoga), and (6) functional
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modes (v_r[zfi).96 The six topics of the Yogacara School are probably a further
development on the basis of the ten in the *Anuttarasrayasiitra, which are less
systematic,

The *Anuttarasrayasiitra explains the essence of bodhi as the conversion of
support through righteous and proper practice of the ten perfections (paramita) and
the ten stages (bhimi), which are inconceivable to sravakas and pratyekabuddhas.
The Dharma to be converted is the tathagatagarbha which has suchness (tathata) as
the result and which is the pure Dharma realm. There are four causes for bodhi: (1)
the willingness to practise Mahayana, (2) the practice of the perfection of wisdom
(prajiapdramita), (3) the practice of breaking the gate of the samadhi of empty space,
and (4) the practice of the Tathagata’s great compassion. There is some overlapping in
the explanation. However, the Mahayanasamgraha explains these two topics
concerning the dharmakaya clearly, stating that the essence is the suchness and the
cause is the practice of the ten stages (bhimi).”’

The *Buddhabhiimisiitra also mentions three bodies in a verse at the end, but
without giving any explanation. It states: “the Buddhas said that the purified realm of
Dharma (dharmadhatuvisuddha) has a (three-fold) differentiation of function: essence,
enjoyment of dharma, and transformation.” *® The commentator of the
* Buddhabhiimisiitra explains these as the three bodies.” Thus, the three bodies in the
*Anuttarasrayasiitra, the three Buddhas in the Larikavatara and the three functions of
the purified Dharma realm in the *Buddhabhiimisiitra might have served as a model

for the formulation of the #ikaya theory in the MSA.

6. Other Buddhas and Their Lands

The belief in the simultaneous existence of many Buddhas in different lands
came into being very early, and was probably developed by the Mahasamghika
School as discussed in chapter two.'” The early Mahayanists followed this line of

thought and developed the idea greatly. As a result, numerous Buddhas came into
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existence, each one having their own particular world of responsibility. Many scholars
have discussed the origins of Buddha lands or fields (Buddhaksetra), and brought
forward various opinions. In a recent article, Jan Nattier says that it was a ‘logical’
necessity of the bodhisattva ideal.'®! As many bodhisattvas opt for Buddhahood and
there is only one to become a Buddha in a given world at a time, others must either
wait for their turn like Maitreya or go to other worlds to realize Buddhahood.'” As a
result of this necessity, other Buddha fields were conceived. Jan Nattier is right in
saying that a new way of understanding the emergence of ‘Pure Land’ ideas should be
sought within Indian Buddhism and the idea that these paradise-like realms are a
concession for the under-achieving laity no longer hold much truth. Much less is the
evidence for the incorporation of foreign (e.g. Iranian) or non-Buddhist (e.g. Hindu)
ideas into the process of its conception.

The origin of Pure Lands is a complex problem that involves various aspects of
Buddhist thought. The following may be one of the causes that contributed to the
emergence of Pure Lands in addition to the causes discussed by scholars. It was most
likely a creation for the majority of lay and monastic Buddhists who were less
inclined toward a nirvana interpreted as an inactive and indefinable state likened to
the blowing out of a lamp. The Tathdgata was said to be found nowhere after the
attainment of parinirvapa in early Buddhism. Nirvana was perhaps being identified
too closely with nihilism. It was thus a natural consequence that life in a trouble free
land such as Sukhavati became an appealing trend in Buddhist thought. A glimpse of
the promises (vows) made by both Aksobhya and Amitabha will suffice to support
this. In the Sukhavativyithasitra, Amitabha made the following vows concerning the
inhabitants of his land: (21) “when 1 become a Buddha, may all the bodhisattvas and
arhats in my realm have life spans of innumerable kalpas™ and (23) “all have light on
the crowns of their heads”.'® (15) “May all bodhisattvas in my realm have bodies the
colour of burnished purple gold, with the thirty-two major and eighty minor marks,

and may they all be like Buddhas.” Amitabha also made the vows concerning his land:
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(1) “May there be in my realm no species that flit and wriggle, no animals and
pretas.” (3) “May my realm be spontaneously composed of the seven precious
substances, be of great extent, vast and boundless, and extremely pleasant. May
dwellings for living, clothing, food and drink all arise spontaneously, like those of the
king of the sixth heaven.” These are just examples and similar promises are found in
many of the vows of Amitabha. People who are born in these Pure Lands are assured
of the upward way in their spiritual path, because they all attain the non-retrogressive
state (avaivartika). In Mahayana sitras, the following four Buddhas along with their
Pure Lands are prominent and influential: Aksobhya and Abhirati, Amitabha and

Sukhavatt, Maitreya and Tusita, and Vairocana and the Pure Land of the Lotus World.

1. Aksobhya and Abhirati

Aksobhya is perhaps the first among the other contemporary Buddhas to be
mentioned by name in the early Mahayana siitras. Apart from the *4ksobhyavyitha,
the Daoxingbanruojing, one of the earliest versions of the 4sta in existence, mentions
that a female devotee will be reborn in the Pure Land of Aksobhya after many kalpas
if she has no fear after listening to the *Prajaaparamitasiitra.'® The belief in
Aksobhya and his Pure Land was already established when the Daoxingbanruojing
came into existence. Amitabha is not mentioned in this sitra although Lokaksema is
the translator of the *4Aksobhyavyiha, the Daoxingbanruojing, and the
Sukhavativyitha.'” Jan Nattier, who has studied the Aksobhyavyitha and compared it
with the Sukhavativyiiha, also supports this assertion. She states that the ideas in the
Sukhavativyitha represent a further development of those found in the
*Aksobhyavyitha.'%

Not much study has been made on how and why Aksobhya came into existence.
There is an interesting discussion concerning the origin of Aksobhya in Yinshun’s
work, the Chugidacheng Fojian Zhi Qiyuan Yu Zhankai.""" He is of the opinion that

Aksobhya was modelled after one of the great disciples of Sdkyamuni Buddha,

1
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Anguliméla, who was a notorious bandit before entering the Order. He points out that
there are some similarities between Aksobhya and Angulimala. Firstly, according to
the Aksobhyavyiiha, Aksobhya, while being a bodhisattva, made vows that women in
his Buddha-land would safely give birth to new babies and be free from all womanly
difficulties and defilements. As a result, women in his land are endowed with great
virtues. "% Similarly, according to the drgulimalasutta of the Majjhimanikaya,
Angulimala had been advised by the Buddha to say the following words to a woman
who was about to give birth to a baby. “Sister, since I was born, I do not recall that I
have ever intentionally deprived a living being of life. By this truth, may you be well
and may your infant be well!”'® Secondly, Aksobhya made a vow before a Buddha
known as ‘Great Eyes’ (CA/H) when he learned to practise the bodhisattva way. He
pledged not to bring forth anger, malice or ire towards any living being from then on
until his attainment of Buddhahood. As a result, he was named Aksobhya, the
Unperturbed.''® Angulimala was also renamed Ahirhsa after he became a monk. They
were both renamed on a similar basis although the Sanskrit words ‘Ahirhsa’ and
‘Aksobhya’ are different.

In the *4ksobhyavyitha, Aksobhya is described as emitting immense lights that
outshine even the light of the sun and the moon, but the siifra never mentions his
lifespan.'"! His life is clearly modelled after Sakyamuni, for he is described as having
descended from Tusita heaven, became a Buddha and finally attained nirvana. The
inhabitants of Abhirati are mainly arhats, as the sifra states that this is a land where
arhatship is easy to aftain because there is no Mara.'"? Bodhisattvas are also
mentioned as the members of this society, but the bodhisattva path is intended only
for those who take up religious practice zealously, granted the demands of practice.
The Aksobhyavyitha represents perhaps a transitional stage from arhatship to

Buddhahood which is the final aim of Mahayana Buddhist practice.
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2. Amitabha and Sukhavatt

Amitabha is perhaps the most widely known Buddha amongst other
contemporary Buddhas. There are many studies conducted by Japanese as well as
western scholars who have expressed various opinions concerning his origins. The
theories brought forward by these scholars can be classified into three categories. First
we find those of the non-Indian origin, mainly the sun worship of Zoroastriaism.
Second the origin within non-Buddhist Indian mythology and third, the origin within
Buddhist thought itself.!"® All these theories have been formulated on the basis of
two factors: the limitless lifespan and the infinite light of Amitabha, but the first and
second theories cannot explain both aspects. We now examine the third one in greater
detail. First, concerning the limitless lifespan, there was already a tendency in
Buddhism to eternalise the Buddha in the period of the early Buddhist schools. The
Mahasamghikas stated that the lifespan of Buddhas is limitless, as we have already
seen in chapter three. On the basis of Mahasamghika thought, the Mahayanists further
developed and eternalised the Buddha. Amitabha is perhaps the first Buddha in the
history of Mahayana who is conceived as possessing an infinite lifespan. Second, the
physical light of the Buddha has also been described as early as the
Mahaparinirvanasiitra, as shown at the beginning of this chapter. These ideas
developed during the period of the early Buddhist schools, which ascribed to the
Buddha a bodily light, one of the marks of a great man. In the * Prajiiaparamitdasiitras,
the Buddha is already described as emitting infinite physical light. Aksobhya is also
described as having infinite light. Hence the image of Amitabha as having infinite
light and a limitless lifespan has its doctrinal basis in a number of sutras. There was
no necessity for the Mahayanists to borrow foreign ideas to establish the concept of
Amitabha since its two keys elements, the limitless lifespan and the infinite light,
were already present in Buddhist thought.

In ancient China, there was a debate over whether Amitabha was a nirmanakdaya

or a sambhogakdya. Huiyuan (E8& 334-416), Zhiyi (%&'8% 538-597) and Jizang (757
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549-623) were of the opinion that Amitabha was a nirmdnakéya while Shandao (FiE
613-681) held the opinion that he was a sambhogakaya, an opinion which became
very influential in Chinese Buddhist thought. However, evidence seems to be in
favour that Amitabha was a nirmanakaya, as will be discussed later in section eight.
The inhabitants of Sukhavati are a mixture of bodhisattvas and arhats, but
bodhisattvas are always mentioned before arhats. Bodhisattvas are considered in three
superior grades of the nine classes found in the *4mitayurbuddhadhyanasiitra.'™* The
bodhisattva path is taken for granted and Buddhahood is the sole aim of the members
of this Pure Land. Amitabha and Sukhavatt are a further development of Pure Land

thought when compared to Aksobhya and Abhirati.

3. Maitreya and Tusita

Maitreya was already a well-known figure in early Buddhism as the future
Buddha, but the existence of his Pure Land arose after that of Aksobhya and
Amitabha. In the *Ekottaragama, there is a sifra which says that Sakyamuni
entrusted his teachings to the four great disciples and asked them not to enter nirvana
until Maitreya’s advent in the world.'"® The text further explains that Maitreya will
have three assemblies and there will be 9.6 billion beings attaining arhatship in the
first assembly, 9.4 billion in the second and 9.2 billion in the third. It seems that
arhatship is easily obtained in the time of Maitreya because individuals of that time
possess a high moral character. It is perhaps this idea of awaiting Maitreya’s
appearance in the world that gave rise to the idea of being born in his Pure Land of
Tusita, There are two reasons for one to be reborn in Tusita and to wait there rather
than in this Sahda world. First, if one remains in this world, one may not be a human at
the time when Maitreya appears. One may thus lack the chance to attend the great
assemblies of Maitreya and listen to his teaching. Second, if one is reborn in Tusita,
one is ensured attendance at the assemblies of Maitreya when he descends to this

world. One will reach Buddhahood after attaining the irreversible stage through
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listening to Maitreya’s preaching in the Pure Land. The Maitreya-vydkarana states
that one will be reborn in Tusita Heaven if one practices strenuously and recites the
name of Maitreya. One will overcome the bad karma accumulated in nine billion
kalpas and attain the irreversible stage through listening to Maitreya’s preaching. One
descends from Tusita to listen to Maitreya, to meet all the Buddhas of the present
(bhadra-kalpa) and the next age (naksatra kalpa), and then to receive predictions

given by all these Buddhas.''®

4. Vairocana and the Pure Land of the Lotus World

The earliest mention of Vairocana Buddha is perhaps in the second chapter of the
*Avatamsaka translated by Buddhabhadra in 317-402.'""7 In this sitra, Vairocana is
described as having attained enlightenment immeasurable kalpas ago and abiding in
the world born from the lotus (padma-garbha-ioka-dhatu) which has been purified by
him in as many kalpas as the atoms in the asamkhyeya worlds while he was a
bodhisattva.''® The infinite beams of light of Vairocana illuminate the worlds of the
ten directions, and great bodhisattvas as numerous as the atoms of one billion Buddha
worlds, each accompanied by as many bodhisattva retinues as the atoms of one
Buddha world. They all attend Vairocana’s assembly and listen to his teaching. Each
of these bodhisattvas emanates as many beams of light as the atoms of ten Buddha
worlds from each pore of his bodily hairs and from each beam there appears as many
bodhisattvas as the atoms of ten Buddha worlds. All these bodhisattvas are capable of
teaching by employing various Dharma Doors (75" methods of practice) to liberate
numerous sentient beings from suffering within one thought moment. As many
sentient beings as the atoms of Mount Sumeru become established in virtue and
wisdom. They are not thus ordinary bodhisattvas, but bodhisattvas of higher
attainment. Then there follows a description of the Pure Land of Vairocana in the
satra, in which there is no mention of arhats. The development of the Pure Land from

that of Aksobhya to that of Vairocana may thus be distinguished. In the Pure Land of
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Aksobhya, arhatship is the main object of attainment while the bodhisattva path is
recommended for a few only. In Amitabha’s land the bodhisattva path enjoys a wider
following than the arhat path. The Pure Land of Vairocana is of the highest level, for
only bodhisattvas are found therein. For this reason, Fazang and other ancient Chinese
masters considered Vairocana as the sambhogakaya.

Vairocana Buddha in the *A4vatamsaka may be considered as the sambhogakaya
of Sakyamuni and the Lotus World his Pure Land. In the chapter on the light of the
minor marks of the Buddha in the *Avatamsaka, it is stated that when Vairocana
passed away in Tusita Heaven and took abode in the womb of Mahamaya in the
family of Suddhodana, many bodhisattvas also came to Jambudvipa.'”® In the chapter
on the entry into the Dharmadhatu of the *Avatamsaka, Mahamaya speaks to
Sudhana: “T have already accomplished the Dharma Door of Great Vow and Wisdom,
by which I became the mother of Vairocana Tathagata. From my right side I gave
birth to Prince Siddhartha in the palace of Suddhodana in Kapilavastu in
Jambudvipa.”'?® 1t is explicit that the authors of the *Avatamsaka considered that
Sakyamuni and Vairocana were the same Buddha in different bodies. The
*Brahmajalasiira, the Vinaya text of bodhisattvas reputed to be translated by
Kumarajiva, gives us a clear picture of the relationship between Sikyamuni and
Vairocana. This sitra states that Sakyamuni was originally named Vairocana, who
lives in the world of a lotus platform with a thousand petals. He manifests a thousand
Sakyamunis, one in each petal world with a hundred million Sumerus, a hundred
million suns and moons, a hundred million Jambudvipas and a hundred million
Sakyamunis each sitting under a bodhi tree expounding the bodhisattva doctrine.'?!

In this siztra, Sakyamuni is clearly considered as a nirmanakaya of Vairocana.

7. The Classification of Buddha Lands
The term Buddhaksetra (Buddha land) has two meanings. First it is the land in

which the Buddha performs the Buddha activities to liberate sentient beings. Second it
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is the Pure Land in which only Buddhas live. One of the *Prajiiaparamitasitras
states: “The three kinds of sages and the ten categories of holy ones live in the fruit of
their actions, it is only the Buddha who abides in the Pure Land.”'* Here the three
kinds of sages refer to the sravakas, pratyekabuddhas, and bodhisattvas before the
attainment of the ten stages (bhimi), while the ten categories of holy ones refer to the
bodhisattvas of the ten stages. The first type of Buddhaksetra can be either pure or
impure. In some lands only the liberated live, such as the Sukhavati and Tusita Pure
Land. By contrast, in this Saha world both the liberated and sentient beings live
together. The first type of Buddhaksetra originated first, along with the idea of other
Buddhas. It is modelled after Sakyamuni Buddha and his land. The development of
the concept of Pure Land can be roughly divided into three stages.

First, the belief in the existence of Buddhaksetras is already found in the second
century CE. Both the *Aksobhyavyiha and the Sukhavativyitha translated by
Lokaksema have descriptions of Pure Lands. These Pure Lands are modelled after the
ordinary world, for descriptions of the physical world in these two sifras are very
similar to our Sahd world. Like Sakyamuni, the Buddhas in these lands will attain
mirvana after they have disseminated their teachings. The only difference between
these Pure Lands and our Sahd world is that the former are pure and full of liberated
ones such as bodhisattvas and arhats while the latter is impure. This represents the
first and primary development of the concept of Buddhaksetra.

The second stage is the development of the Pure Land in which only the Buddhas
live by sharing the enjoyment of Dharma together with great bodhisattvas. The
Rulaixingxianjing states that the land of the Buddha is immeasurable. The
bodhisattvas number as many as the atoms in a hundred thousand Buddha lands. They
all attend the assembly by the virtue of the Buddha’s power.'” The *Avatamsaka, as
discussed above, mentions that Vairocana Buddha abides in the Pure Land of the
Lotus World with countless bodhisattvas who come from the ten directions to listen to

his teaching.'* 1t is said in the Shizhuduanjiejing (Siitra on the cutting of the tie of
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passions in the ten dwellings) that north of our Sahd world, as many Buddha lands as
the sand particles in 1.3 billion Ganges Rivers away, there lies a world named
Immovable (NEJji#). The Buddha teaching there is named Illuminating Mind (B%E) .
In this land, even the names of Sravakas and pratyekabuddhas are unheard of, and
there are only the trainees of the Mahayana who have attained the bodhisattva stages
(bhiami).'"® In these descriptions, the physical appearance of these Pure Lands is
completely different from our Saha world, as they are built on lotuses. Both the
*Avatamsaka and the *Brahmajalasiitra state that Vairocana lives in a great lotus
world. The *Brahmajalasiitra even mentions that the lotus has a thousand petals as
discussed above. The Buddhas in these Pure Lands live eternally because there is no
mention of their parinirvana. The inhabitants of these Pure Lands are only
bodhisattvas.

The third stage is the development of the dharmata land in which only the
dharmakaya Buddha abides, with no bodhisattvas. This type of Buddha land is
precisely in accord with the second meaning of the term Buddhaksetra. The
*Vijnaptimatratasiddhisastra translated by Xuanzang states that the dharmakaya has
the dharmata as its abode. Although the body and the land are one the same, yet on
account of its characteristics it is called a body, and on account of its nature it is called
a land."?® Kuiji further explains that the land of dharmata is tathata, the true nature of
all things. It is named a body on account of the meaning of enlightenment, and a land
on account of the nature of dharmata."’ Thus the dharmakaya and its land are one
and the same, as both possess tathata, the true nature of all things, as their substance.

Buddhaksetras are closely related to the issue of Buddha bodies. Hence, the
classification of Buddha lands is mainly in accordance with the #rikaya theory.
Lamotte has made a good survey of this, although his study is limited to Indian works,
siitras and $astras translated into Chinese.'” Ancient Chinese scholars analysed the
theory of Buddhaksetra and classified them into various categories. They have been

systematised as two, three or four types in accordance with the Buddha bodies under
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consideration.

The two types of Buddhaksetra are the real and the created. According to Kuiji,
the real Pure Land is the land of dharmata, in which only the dharmakdya Buddha
abides. All other Buddhaksetra belong to the created one, which is either pure or
impure and in which the ripakaya Buddha abides.'” The three types of
Buddhaksetras are classified according to the three Buddha bodies, the land of the
dharmakaya, the land of the sambhogakdya and the land of the nirmanakaya. The
most influential classification is the four types of Buddha land. There are two Chinese
Buddhist Schools that proposed different classifications of these Buddha lands.

First, the Tiantai (K15) School classifies Buddha lands into the following four:
(1) the land in which both sentient beings and the liberated abide, (2) the land in
which liberated ones with minor defilement such as arhats, pratyekabuddhas and
bodhisattvas before entering the bhimis abide, (3) the land in which only great
bodhisattvas abide, (4) the land of eternal serenity and illumination in which only
Buddhas abide. This classification is simple and also includes all the variations and
differences of the Buddha lands described in the sitfras. However, this is a
classification utilising the Buddhas as loci, and not the inhabitants of the Pure Land
themselves.

Second is the Faxiang School or Cittamatrata that classifies Buddhakseiras into
four in accordance with the four Buddha bodies.

(1) The Pure Land of true nature in which only the dharmakiya Buddha abides.
Kuiji explains that the land of the svabhavakaya is tathata, the true nature of all
dharmas. Therefore, the dharmakaya and its ksetra are one and the same. 1t is called a
kaya on account of its characteristics of enlightenment and a ksefra on account of its
true nature (dharmata). Both the Buddha kaya and ksetra are neither form, nor mind,
nor associated mental activities, but are established by reason of true nature. "¢
Therefore, it cannot be described in dimensions of size. On account of its

characteristics, it is infinite like all pervading empty space. All Buddhas attain this
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same dharmata land which is one and without any sustenance and which is entered
through the gate of the signlessness (animitta) because one realizes the suchness
(tathata) of all dharmas by the observation of animitta. According to the Yogacara,
the dharmata land is the dharmata mind, non-discriminating transcendental wisdom
(nirvikalpakajiiana)."!

(2) The Pure Land of svasambhogakaya in which only the Buddhas abide.
Sthiramati states, “There is a Pure Land where there is no suffering and which is not
produced by the force of karma and klesa... but produced by great vow, supportive
cause and pure skilful (kusala) deeds. This land is inconceivable and known only to
the Buddhas, not known even by those who have attained pure samadhi, not to

mention those liberated ones who still possess vitarka and vicara thoughts.”'**

Kuiji
asserts that this is the Pure Land of the svasambhogakdya, which is pure
consciousness (the aryavijiiana) associated with mirror wisdom (adarsa-jiiana). The
latter transforms itself into a pure Buddhaksetra adorned with various jewels. It
consists of the maturation of pure causes that a bodhisattva cultivates whilst in
training. The transformation commences the moment the bodhisattva becomes a
Buddha and lasts eternally. The land of the svasambhogakdya pervades the entire
cosmos without limit and each Buddha produces a different, limitless
svasambhogakaya land without obstruction by magical power. This land is sustained
by the enjoyment of dharmas and is entered through the gate of wishlessness
(apranihita) as Buddhas have no desire in the three realms (dhdtu).

The above two kinds of Buddha lands are exclusively for Buddhas without
retinue. The only difference between the two is that the Pure Land of the dharmakaya
is one and the same to all Buddhas while the Pure Land of the svasambhogakaya is
specific to each Buddha.

(3) Next is the Pure Land of parasambhogakaya, where the Buddha abides by
sharing the enjoyment of Dharma with the great bodhisattvas. With regard to this Pure

Land, different siifras present it differently with a common factor, the lotus by which
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this land is established. According to the Brahmajalasiira, Vairocana Buddha sits on
a great lotus with a thousand petals and each petal is a world in which there is a

Sakyamuni, the nirmanakaya."® In the *Dasabhimikasitrasastra Vasubandhu states

st S —

treasure lotus appears on which the bodhisattva sits. This bodhisattva is surrounded by
many other bodhisattvas sitting on lotuses. ** But according to the
*Yogdcarabhiimisastra, there is a Pure Land which is beyond the Suddhavasa heaven.
Bodhisattvas in the tenth stage are born there.'? According to Asvabhava, the
western Sukhavati is the Pure Land where the great bodhisattvas live.”*® Kuiji
explains that just as an ordinary kingdom consists of the people as inhabitants in the
physical world, the land of the parasambhogakaya consists of great bodhisattvas as
inhabitants with gold and silver as surroundings. This Pure Land manifests as large or
small, superior or inferior, according to the temperament of the great bodhisattvas of
the tenth bhimi."” The great bodhisattvas enter this Pure Land through the gate of
great emptiness (Sanyatd) and are sustained by the enjoyment of the dharma.

(4) The land of the nirmanakaya is either pure or impure. The Pure Lands in
which liberated ones such as arhats and bodhisattvas abide include Sukhavati of
Amitabha and Abhirati of Aksobhya. The impure lands in which both the liberated
ones and sentient beings live include the Saha world. This is similar to the first
category of Tiantai School. The Buddha in this land is the transformation body arisen

out of compassion for suffering beings.

8. Amitabha and Aksobhya as Nirmanakayas

Japanese scholars such as Takeuchi, following Chinese masters such as Daochuo
(Ef5 562-645), assert that Amitdbha is a sambhogakaya.””® Daochuo is perhaps the
first person to make such an assertion explicitly in writing.'? In his Anleji'*
Daochuo states, "Amitabha in the present is a sambhogakaya and the paradise land

adorned with jewels is a Reward Land."'' However, in the same text some questions
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were raised: "The sambhogakaya is eternal. Why does the Sttra on Avalokitesvara's
Prediction state that after the parinirvana of Amitabha, Avalokitesvara bodhisattva
would become a Buddha?" Daochuo replies: "This is the sambhogakaya that
manifests birth and death, it is not that it really attains nirvana. The siitra also states
that after the parinirvana of Amitabha, those sentient beings who have good roots in
deep faith are still able to see the Buddha. This is a testimony."'** However,
Daochuo's argument is weak, as David Chappell has pointed out. Nevertheless, it has
exercised a tremendous influence on Chinese Pure Land Buddhism.'*?

Before Daozhuo, Amitabha was regarded as a wnirmanakaya according to his
Anleji. “According to ancient tradition, Amitabha is considered as a nirmanakdaya by
all and his Buddha land is also a land for a nirmanakaya.”'** This is confirmed by
David Chappell’s analysis of Amitabha in the writings of Sengzhao (f&&& 375-414),
Jingying Huiyuan (JRE5E83% 523-592) and Zhiyi (434H 538-597).'"" So Amitabha,
just as Sakyamuni, should be considered a nirmanakaya and not as a sambhogakaya.

Before going into detailed discussion, we must first clarify the definition of the
three kayas. According to the concept of “wikaya” as explained in the
Mahayanasiitralamkdara, all three “kayas™ are equal and eternal. “On account of their

basis, '*® mind ¥

and karma, the three kayas are equal. With regard to their
essence, '*° non-interruption and continuity, the three kayas are eternal." The
commentary on the Mahdydanasiitralamkara explains, "By the three kinds of kayas, all
Buddhas are completely equal. On account of their basis, all Buddhas are equal with
regard to svabhavakdya because the dharmadhdtu is the same. On account of their
mind, all Buddhas are equal with regard to the sembhogakaya because the Buddha
mind is the same. On account of their karma, all Buddhas are equal with regard to the
nirmanakaya because the Buddha's deeds are the same. Again, all Buddhas are eternal
with regard to the svabhavakaya because the svabhava is eternal and without

defilement. All Buddhas are eternal with regard to the sambhogakaya because they

teach the Dharma without interruption. All Buddhas are eternal with regard to the
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. . _ T . 4
nirmanakaya because though it disappears from here it reappears there."! ?

The three kdyas manifested by Buddhas as defined above are both equal and
eternal, but the wirmanakaya disappears from one place and reappears in another
place in order to liberate sentient beings. Such disappearance and reappearance are the
parinirvana and the birth of a nirmanakaya, which are the activities of a Buddha.
According to the Mahayanasamgraha, the mirmanakaya performs eight acts in the
world in order to benefit sentient beings. They include descending from Tusita heaven,
being born, indulging in desire, leaving home, practising various forms of asceticism,
attaining great enlightenment, turning the wheel of Dharma, and entering
parinirvana."® However, there is no such things concerning the concept of the
"sambhogakaya". Amitabha in accordance with this definition should be considered
as a nirmanakaya on the following three grounds.

First, according to the Sukhdavativyiha, when Amitabha was a bhiksu named
Dharmakara, he made twenty-four or forty-eight vows to become a Buddha before
Loke§varardja Tathagata.'””' He also vowed to have his Buddha land of such purity
that it would be free from all evils such as those found in our Saha world.
Accordingly, Dharmakara attained enlightenment and became Amitabha Buddha in
his Pure Land, Sukhavati. éﬁkyamuni, in the same way, also became a Buddha in this
Saha world after he made vows to liberate suffering sentient beings in front of the
ancient Buddha Sakyamuni in the first asamkhyeya kalp«.'z.]52 It is also said in the
MPPS that Sakyamuni vowed to liberate those in the defiled world through the
Dharma. He did not appear in the world for enjoying happiness and wealth.'”® If
Sakyamuni is regarded as a nirmanakaya, then in the same way, Amitabha should also
be regarded as a nirmanakaya because they both became Buddhas in their respective
Buddha lands in accordance with their vows for the sake of specific living beings.

How does one explain that Amitabha enjoys a limitless life span and
immeasurable light in his Sukhavatt due to his past merit? The answer to this question

is that Amitabha’s qualities of a limitless life-span and immeasurable light are
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adaptations to accord with and liberate particular living beings in Sukhavati who also
enjoy long life-spans. The situation is similar to Sakyamuni, who made a display of
having lived for only eighty years in order to suit the expectations of sentient beings
in our Sdha world. In fact, he could have enjoyed an immeasurable life-span as
explained in the *Saddharmapundarikasiitra. The *Avatamsaka states, “There are
Buddhas appearing in (different) worlds making a display of riapakayas which
pervade all over the cosmos (dharmadhatu), some have short life-spans while others
live for limitless kalpas.”'>* The author of the MPPS also explains this point clearly:
“Thus the life-spans of all Buddhas are, in fact, immeasurable, but they make displays
of either short or long life-spans (in accordance with the beings of that particular
world) in order to liberate them.”'*

The VimalakirtinirdeSasiitra makes the same point, “All Buddhas and Tathagatas
are equal in merit, but they make displays of having different Buddha lands in order to
teach and liberate sentient beings.”

The Vimalakirtinirdesasiitra states, “Ananda, all Buddhas are the same so far as
the perfections of the Buddha-qualities are concerned. These include: their forms,
colours, radiance, bodies, marks, nobility, morality, concentration, wisdom, liberation,
gnosis, vision of liberation, strengths, fearlessness, special Buddha-qualities, great
love, great compassion, helpful intentions, attitudes, practices, paths, the length of
lives, teaching of the Dharma, development and liberation of living beings, and
purification of Buddha lands. Therefore, they are all called Samyaksambuddhas,
Tathagatas, and Buddhas.”'*°

Secondly, in all three Chinese translations of the Sukhavativyihasitra (T12,
No.361, No.362 and No.364), it is said that once Amitabha attains parinirvana, the
Bodhisattva Avalokite§vara will become a Buddha, the lord of Sukhavari, who in turn
will teach there. “After the parinirvana of Amitiabha, Bodhisattva Alougen

i57

(Avalokitesvara) >' will attain Buddhahood and will be the lord teaching the Dharma.

He will liberate individuals of the world as well as gods of the eight directions, above
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and below, by facilitating the wnirvana of all beings. His merits will be the same as
Amitabha.”"**

There is no parinirvana with regard to the sambhogakaya as it is eternal. The
nirmanakaya, though eternal, makes a display of birth, enlightenment and parinirvana
as Sakyamuni Buddha did. It follows that Amitabha cannot be regarded as a
sambhogakaya, for he also attains parinirvana.

Thirdly, according to the MSA, the sambhogakdya enjoys the Dharma to its
fullest realization by sharing it only with the assembly of great bodhisattvas.'>

The commentary on the MSA explains it thus: “All Buddhas have three bodies,
the first is the svabhavakdya and its characteristic is transformation. The second is the
sambhogakaya which shares the food of Dharma with the great assembly. The third is
the nirmanakaya which works for the benefit of beings through its manifestations. It
should be noted that the svabhavakaya is the support of both the saimbhogakaya and
the nirmanakaya.”'®

In the Mahayanasamgrahabhdsya, Vasubandhu explains this point further by
saying that the sambhogakdaya serves only to bring bodhisattvas to maturity. “(The
statement) ‘Dharmakdya is the support for various sambhogakdyas’ means that the
sambhogakayas are supported by the dharmakaya. Why must they be thus supported?
It is because they bring all bodhisattvas to maturity. Without (the help of) such
sambhogakayas, bodhisattvas who have entered the first stage (bhimi) would not
come to maturity. (The statement) ‘it is the support for the various nirmanakayas’
illustrates that these nirmanakayas are supported by the dharmakaya. Why must they
be thus supported? It is because they generally bring all $ravakas to maturity. Without
the help of these nirmanakayas, sravakas of little faith and meagre understanding
would not come to maturity. The term ‘generally’ should be understood to imply the
inclusion of bodhisattvas who are in the stages of (initial) understanding and

practice.”'®" From these explanations, it is clear that the sambhogakaya shares the

pure Dharma with great bodhisattvas, bringing only bodhisattvas to maturity. The
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nirmanakayas bring to maturity the sravakas as well as bodhisattvas in their initial
stage. Amitabha however, teaches various kinds of beings aside from bodhisattvas and
arhats. The larger Sukhavativyithasitra explains:

“When Amitabha delivers a siitra to bodhisattvas and arhats who assemble in the
teaching hall, immeasurable bodhisattvas, arhats, gods, people and other beings fly to
where Amitabha is, sit down and listen to the sitra after paying their respects (to
Amitabha). ... After Amitabha has proclaimed the sifra to bodhisattvas and arhats,
amongst the gods and people, those who have not attained the path attain it, those who
have not attained Srotapanna attain it... sakrdagamin, ... andagamin, ... arhat, and
those who have not attained the irreversible (avaivarta) stage of the bodhisattva career
attain it.”'®*

Since Amitabha teaches various kinds of beings in his Sukhavati in addition to
great bodhisattvas, Amitabha cannot be regarded as a sambhogakaya. More intuitively
he is to be regarded as a nirmanakdaya as he attained Buddhahood for the sake of
particular beings possessing a long life-span and special powers. As quoted above,
Vasubandhu explains that it is the nirmanakaya which brings to maturity the sravakas
as well as bodhisattvas. In the same way, Aksobhya does the same work in his
Buddha land Abhirati. He is a nirmanakdya manifested for the sake of particular
beings, with specific reference to womankind. Sakyamuni, Amitabha and Aksobhya
attained enlightenment in their respective Buddha lands of Saha, Sukhavatt and
Abhirati in accordance with their vows. Belonging to the same category, they assumed
different nirmanakayas in order to teach and liberate particular beings in their
respective Buddha lands. Sakyamuni lived for only eighty years because the life-span
of people in the Saha world is around a hundred years while Amitabha has a long life
because the beings in the Sukhavatr generally have long lives. In the end the three
Buddhas attain parinirvana in their Buddha lands after they have completed their
Buddha activities. Since Sakyamuni is considered a nirmanakaya, Amitabha and

Aksobhya must also be treated in the same way.
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! Mahayana sitras are extremely difficult to date as they are all attributed to the
historical Buddha, Sakyamuni. However, we can conventionally use the date of the
Chinese translation as a working hypothesis.

% According to the MPPS (T25, 309a), not only does the Buddha have bodily light,
but gods, bodhisattvas, and other beings also have it. The gods have bodily light
because their minds are pure due to their practice of generosity and discipline. People
who make offerings to stupas, Buddha images and monasteries with bright objects
such as lamps, jewels, a mirror and so forth also have bodily light. Those who practise
the concentration of visualizing Buddhas also have bodily light. Again, those who
teach and liberate ignorant sentient beings have the light of wisdom and also bodily
light. These are the causes for having bodily light.

3 Dii, 134. “It is so, Ananda. There are two occasions, Ananda, when the skin of the
Tathagata appears exceedingly clear and radiant. Which are these two? The night,
Ananda, when the Tathagata becomes fully enlightened in unsurpassed, supreme
Enlightenment, and the night when the Tathagata comes to his final passing away into
the state of nibbdna in which no element of clinging remains. These, Ananda, are the
two occasions on which the skin of the Tathagata appears exceedingly clear and
radiant.” This translation is adapted from The Dialogues of the Buddha, 11, 146. The
same saying is also found in the Chinese Dirghdagama, T1, 19¢, &Mt @ 5K
& WESGEVETRINE, - — B EE - G EIEEER - —HIGAORE 1810
PEATIRR SRS « B > DU T8 » Ye@kE « The other three independent Chinese
translations of the Mahaparinirvanasiitra also mention this. T1, 168b-c, T1, 184a, TI,
196b-c.

4125, 308¢.

% T25, 399b. According to Fazang (T35, 499¢), there are four kinds of light: (1) the
light of events such as comets, cloud and stars, (2) the light of Dharma to manifest the
methods of practice, (3) the light of reason such as blue, yellow, red and white that is
not subject to birth and death, and (4) the light of non-obstruction, which is the first of
three kinds of light that manifest without obstacles.

¢ T25,399c.

7 T25, 308c. After saying that the Buddha emitted light at different stages in his life,
the MPPS states: “Thus, this is the light of supernatural power as it is said in the
sitras.

$ According to the *Mahavibhasa, (127, 64a) light is considered as a kind of ripa
(form). There are twenty-one kinds of visible forms (varna-ripa): (1) blue (nila), (2)
yellow (pita), (3) red (lohita), (4) white (avadata), (5) cloud (abhra), (6) smoke
(dhima), (7) dust (rajas), (8) fog (mahika), (9) shadow (chaya), (10) heat (Gtapa is
very difficult to render into English), such as the flame of the sun, (11) light (@loka),
such as the light of the moon, stars, lightening and jewels, (12) darkness (andhakdra),
(13) long, (14) short, (15) squareness, (16) roundness, (17) high, (18) low, (19) right
and (20) not right in position. Sometimes, (21) emptiness is added to make the
number twenty-one. The light in discussion consists of atapa (heat) and aloka (light).
Atapa means something which can emit both light and heat while @loka means
something that reflects light, and does not necessarily have heat according to the
Vibhasa.

? T27, 506a.

' 25, 311c.

"' T12, 343b.
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2 127, 506a-c.

B T8, 44a.

4 T15, 655b.

5 T13, 654c.

' 126, 131a.

There are two kinds of aid bestowed by the Buddha: the manifested or external aid
bestowed by the Buddha (EE/J1) as the blessings and powers pertaining to this life,
and the invisible aid bestowed by the Buddha (B J[) in the abandonment of
negativities, increasing virtue, etc. Fazang explains that the Buddha bestows aid to
people in three ways: (1) by words of the mouth to bestow his eloquence, (2) by the
mind to bestow his wisdom, and (3) by the body to bestow his power. The first and
third are the manifested aids and the second is invisible aid. See, T35, 499c.

'® Chapter twenty-nine of the *4Avatamsaka translated by Buddhabhadra is entitled the
Ocean of Marks of the Tathagata and chapter thirty is on the Merit of Light of the
Buddha’s Minor Marks. T9, 601a-606c.

% Thomas Cleary (1985), Vol. ii, 257.

%19, 605¢.

21 T9, 605a-c.

2 T9, 2b. According to Dharmaraksa’s translation the Buddha emanates rays of light
from his face and mouth. T9, 63c.

2 (IFERIERR) T9, 63c and (IPHEHER) T9, 2b.
2 (OISR T8, 1b-c; (LR ) T8, 147b-c; { MESTHEF I FREESZ ) T8, 217b-c.
2 T25, 220b.
%6 79, 593b.
27726, 195b.
28 T35, 499c,
2 725, 121c. BEMES M THZREIGE » GBI - HITIER:  JEEDREE
{5 T8 - The translation is mine.
025, 712b. RUEEMES RS IR  MGEEHT RS BB -
The translation is mine.
' T16, 711a.
32 T9, 593b.
3710, 264D,
3 T25, 126b,
¥ T31, 223b.
36 T32, 639¢.
37 T32, 154a.
38 T9, 599b.
% T10, 492a. — Q2R S » BFFTRT » Y8 = AR I » 95 5%8H o The translation
1S mme
0 T9, 540b. FIEETR MRS - RULEEM ) BB DRI  BARAE
SRS BREIE - The translation is mine.
79, 436a-438a.
2 T30, 330a-b.
$ 731, 146a.
136, 309¢.
4 T31, 359b.
¥ T31, 425a.
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47 T31, 225b. The experiential wisdom (&%), also named the conventional or
discriminating wisdom, apprehends the function of the myriad phenomena. The
undefiled, non-discriminating wisdom is also named the wisdom of principle (Z[1HE %)
that understands things as they are. It is the wisdom of direct insight into the principle
of reality.

#1725, 303b-c. The *Buddhabhiimisastra (T26, 298b) states that sravakas comprise
the internal retinue, because sravakas are always with the Buddha and their physical
appearances are also like the Buddha. The great bodhisattvas are the great retinue.
Although the sravakas are in one assembly with the great bodhisattvas, yet the former
cannot see the latter because of their own karma. However, they can see the
nirmanakdya in the impure land.

* T31, 606a-c.

0 The twelve accomplishments, according to the *Satasahasriki Prajiaparamita, are:
1. Ananta-parigraha, 2. deva-naga-yaksa-gandharvasura-garuda-kinnara-mahoraga-
ruta-jiana, 3. paripiirpa-pratibha-nirdesa-jitana, 4. garbhavakranti-sampat, 5.
Kula-sampat, 6. jati-sampat, 7. Gotra-sampat, 8. paricara-sampat (or parivira-sampat),
9. Janma-sampat, 10. abhikramana-sampat, 11. bodhivrksa-viiha-sampat, and 12.
Sarva-guna-paripiiri-sampat. See Hisao Inagaki (1963), 792-797. According to the
Guangzanjing (LK), it is in the tenth bhiimi that a bodhisattva should fulfil twelve
accomplishments and a bodhisattva in the tenth stage is already a Buddha. (See T8,
197a.) In other *Prajiiaparamitasiitras, it is in the ninth bhdmi that a bodhisattva
fulfils the twelve accomplishments. (T8, 27c; 257b-c.) Perhaps the Guangzanjing
represents the early stage of development of the ten bodhisattva bhimis.

3! Inagaki Hisao (1963), 792-797.

% (HOEAREAR ) (T8, 720) =S REMETIE & 42 BUIRE - OLIE) (T8, 1972)
BB BIRERE0 - (RIS R ) (T8, 257¢) +-HiEpEE 41
Qi

3 T9, 111b,

T8, 259b. Kumarajiva’s translation of the *Paiicavimsatisiahasrika says: “What is
the accomplishment of bodhisattva retinue? It is because of having only the
bodhisattva-Mahasattva retinue.” This means that great bodhisattvas in the ninth stage
(bhami) have only the bodhisattva-Mahasattva retinue. And this is the
accomplishment of bodhisattva retinue.

> T25, 303b-c.

* T10, 503a-526c.

T, 442a. FEOLABIE, WIFEER, Wit MIEKIEZ2AE © The translation
is mine.

% T9, 422b-426¢.

% T35, 496¢-497a.

T35, 495¢. “fRILAD BB H VBT T S e Sk R TR
6119, 631b, T10, 279a. Thomas Cleary translates the passage as follows: At that time,
the World-Honoured One was in the country of Magadha, in the forest, in the shrine
of universal light at the site of enlightenment, sitting on a lotus lion seat; he had
completely fulfilled ineffable enlightenment, put an end to afflictions and views, and
arrived at formless truth. Abiding in the abode of Buddhas, he had attained the
equanimity of Buddhas and arrived at non-obstruction in the states of imperturbability.
All his actions were unimpeded. He stood in the inconceivable and saw through all
time. His body continually pervaded all lands; his knowledge always comprehended
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all things. He understood all activities. He exhausted all doubts. His knowledge was
that sought by all enlightening beings. He had arrived at the non-dual ultimate
perfection of Buddhahood and fully attained the equal liberation of the enlightened.
He had realized the stage of impartiality of Buddhas, which is without extremes or
middle, extending throughout the cosmos, equal to space.

6279, 631b, and T10, 279a.

8 T16, 720c.

8 T35, 685b. The MS discusses these twenty-one qualities at T31, 121¢-122a, 141c.
These twenty-one qualities are different from the twenty-one qualities of the
dharmakaya discussed in the tenth chapter of the MS.

% The *Buddhabhamisitrasastra, T26, 296a-298b. According to Xuanzang’s
translation of the *Buddhabhiamisiitrasastra, the author is Bandhuprabha, while
according to the Sanskrit text entitled *Buddhabhimivyakhyana, it is composed by
Silabhadra. See John Makransky (1997), 452.

66 135, 686b.

7 Paramartha’s translation of the MS, T31, 122a, Xuanzang’s translation, T31, 141c.
% T26, 296¢.

®  These discussions are found at T31, 347a-348a, 409b-411b. The
* Buddhabhtimistitra, T16, 720c¢.

™ T26, 296b.

"1 T35, 420a.

™ The ten Buddha bodies and the ten Buddhas are mentioned in Buddhabhadra’s
translation of the *Avatamsaka at T9, 565b-c, T9, 634¢ and Siksananda’s translation
at T10, 282a, T10, 200a respectively. The ten Buddha bodies are also mentioned in
the *Dasabhiumikasitra (T10, 522a) and the ten Buddhas in the *Buddhabhiimisastra
(126, 327c).

” T10, 648a.

™ The ten Buddhas are mentioned in Buddhabhadra’s translation, T9, 663b, 634c,
éikgﬁnanda’s translation, T10, 282a, 308a. The *Buddhabhiimisiitrasastra (126, 327¢)
also mentions the ten Buddhas with similar names. The Fajijing ({3=££48 )) mentions
ten Buddhas, but their names are different: the Buddha of habitual force, the Buddha
of reward of action, the Buddha of concentration, the Buddha of vow, the Buddha of
mind, the Buddha of truth, the Buddha of equality, the Buddha of manifestation, the
Buddha of offering and the Buddha of image.

" The founding of the Huayan School is traditionally attributed to a series of five
"patriarchs" who were instrumental in developing the school’s doctrines. They are:
Dushun (#1)IE 557~ 640), the first patriarch, Zhiyan (Z'{f 602~668), the second,
Fazang (3%jii 643~712), the third, Chengguan (&R 738~839), the fourth, and
Zongmi (GFE 780~841), the fifth. These men each played a significant and distinct
role in the development of the philosophy of the school. Dushun is known to have
been responsible for the establishment of Huayan studies as a distinct field; Zhiyan is
considered to have established the basic doctrines of the sect; Fazang is considered to
have rationalized the doctrine for greater acceptance by society; Chengguan and
Zongmi are understood to have further developed and transformed the teachings. The
School suffered severely during the purge of 841-5 CE, and never regained its former
strength and vitality despite the appearance of several eminent Huayan scholars in the
Sung dynasty. Cited from the web-based Dictionary of East Asian Buddhist Terms,
edited by Charles Muller.
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76 T35, 424a-b and T45, 599¢-600a.

77 T35, 904b.

78 T9, 429b.

719, 565b-c. (1) BEREARLE S ME+5 - MZERE - FAREE - GRS
B o FIREES 0 SIAPRE - RIS o FRE 0 RS - 2) EES 0 BE 0 1k
B o RS TIPS - B8 ES RS 0 5 ¥iS - The ten kinds
of bodies of the Tathagata are also found in the *Dasabhiimikasiitra, T10, 522a.

8 T45, 560a.

81 T10, 354c.

52736, 120c-121a.

83 136, 120a and 705a. According to Chengguan, each body has a special mark or
attribute (T36, 607a). The body of power has the quality of entering everywhere and
benefiting all. The body of transformation has the quality of manifesting itself to all
without thinking. The body of enlightenment has the quality of manifesting itself
equally in accordance with needs. The body of wisdom has the quality of
non-attachment and non-obstacle. The body of dharma has the quality of pervading
the ten directions. The body of merit and virtues has the quality of benefiting sentient
beings and adorning the Buddha lands. The body endowed with excellent physical
attributes has the quality of non-birth and potential benefit. The body of vow has the
quality of adornment and vow fuifilled. The body of preservation of the true teaching
has the quality of infinite future. The body of mind has the quality of abiding.

¥ T35, 505c¢.

% T45, 362b-c.

8 T36, 143b. Chengguan is not consistent in his argument. In another place of the
same commentary (T36, 31a) he says that the body of enlightenment, the body of vow,
the body of transformation, the body of preservation of the true teaching and the body
of mind comprise the nirmanakaya. The body of power, the body of merit and virtues,
and the body endowed with excellent qualities can be either the sambhogakaya or the
nirmanakaya. The body of Dharma is the dharmakaya and the body of wisdom can be
the three bodies.

7 D. T. Suzuki (1930), chapter on the triple body of the Buddha, 308-338.

% D. T. Suzuki (1930), 319.

¥ T16, 473a-b. WS - IFREIRTIR ? SEEE > BURSY  —HysE

TEESCER > =F HEEEM o The translation is mine.

% The Chinese term Weide (jg{Z) literally means power and virtue. The power is for
crushing evil and the virtue is for increasing good.

o1 731, 606a-b.

2 H. Nakamura (1996), 229-230. The other sitras in the first periods are the
*Tathagatagarbhasiitra, the Buzengbujianjing, the *Srimaladevisimhanadasiitra, the
Mahayana Mahaparinirvanasiitra, etc. which are considered commentaries on the
*Anuttarasrayasiitra by some Japanese scholars. Jikido Takasaki holds the opinion
that the *Anutiarasrayasitra is a composition based upon the *Ratnagotravibhaga,
with its contents reshaped into the style of a siitra while keeping the stress on the
bodhi aspects which form the ultimate basis. See Jikido Takasaki (1960), 747.

% Cited from Nakamura (1996), 230, footnote 12 and 14. Hakuju Ui discusses the
composition of the *Anuttarasrayasitra in his Bukkyo Kyoten-shi (History of
Buddhist Scriptures), 1957, 143. D. Tokiwa discusses the siztra in the Bussho Kaisetsu
Daijiten, vol. X, 409,
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* Jikido Takasaki (1960), 743.

%5 The Sanskrit terms are given in Takasaki’s articles on the *Anuttarasrayasitra. See
Jikido Takasaki (1960) 747.

% See John Makransky (1997), 54.

97 Paul Griffiths, Hakamaya Noriaki, John P. Keenan, and Paul L. Swanson (1989),
170.

% T16, 723b. EMEREEZF » BRI > ALEIHESTL §5fE FTRR - The translation
is mine.

* T26, 325c¢.

"9 n her dissertation, Teresina Rowell (1935, pp.414-431) discusses many factors for
the rise of the belief in the simultaneous existence of many Buddhas. She has given
six reasons: (1) it is a natural corollary of the enlarging cosmology. For just as
Sakyamuni is the Buddha in this Saka world so there are other Buddhas in other
universes. (2) As there are many contemporaneous bodhisattvas practising, so there
are many Buddhas. (3) The cakravartin ideal also serves as a model for there are many
Wheel-turning monarchs existing so there are many Buddhas existing simultaneously.
(4) In Hinduism, there are various chief gods who are believed to preside over various
worlds or heavens so there was probably a necessity for Buddhists to produce similar
heavens for Buddhas. (5) The rise of devotion (bAakti) in Buddhism also explains the
ascendance of this belief that the Buddha or any Buddha must be somewhere in the
universe to bring his followers to rebirth in his heaven. (6) The sixteen arhats who had
been entrusted the Saddharma by the Buddha stayed out of nirvana in different parts
of the world in order to maintain and teach the Dharma until it becomes extinct. This
reflects a significant stage in the evolution of local division of responsibility among
those mandated to preach the Dharma, which points to the later assignment of future
Buddhas to various areas of the universe destined to be their Buddha lands.

11" Jan Nattier (2000), 89-90.

12 The idea is found in early Buddhism that there can never be two Buddhas in one
world simultaneously at a time.

195 All the quotations are from the so called larger Sukhavativyiithasiitra (T12,
301a-302b) translated by Zhiqian. These quotations are from the twenty-four vows
which are supposed to be earlier than the forty-eighty vows. The number is the
number of the vow in the satra.

104 T8, 458a. The siiira also mentions that bodhisattvas, who have no doubts after
listening to the *Prajfiaparamitdsiitra and establish firm faith in the Buddha’s words,
will be born in the land of Aksobhya. The Daoxingbanruojing was translated in 179
CE, and the Aksobhyavyiiha, in 186 CE or before.

19 Some scholars like Paul Harrison think that the Sukhavativyitha which is listed
under the translations of Lokaksema was probably translated by Dharmaraksa, whose
activity of translation (266-313 CE) in China was later than Lokaksema by half to one
century. If this is true, it also supports the late origin of Amitabha. Cited from Paul
Harrison’s public lectures at SOAS, October to December 1999,

1% Jan Nattier (2000), 101-102.

7 Yinshun (1994), 475-477.

I, 753c. g RIFEGERIER - GHESSEEN > BETATFHR 3Ty
ZNERIGE T, 756a. BRI MELR0EE » ELERREMRL
A BfE T B EA - BEfREETEEE -

199 Nanamoli (1995), 714.
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"0 711, 752b.

"T11, 755b.

2711, 762¢.

113 Qee Fujita Kotatsu’s article, ‘The Origin of the Pure Land’. The Eastern Buddhist,

Vol.29, No.1, 1996, pp.33-51.

"™ T12, 344¢-345b.

'3 T2, 788c-789a.

116 714, 420a.

779, 405a-418a.

"8 T9, 412a.

%79, 605c.

12079, 763c. The translation is mine. The siitra states that Mahamaya was the mother

of Vairocana throughout his bodhisattva career because of the following vow “I will

be his mother until his enlightenment.” This vow was made in the distant past when

Vairocana was a Wheel-turning Monarch. The story goes thus: in the north of his

capital there was a temple in which resided a bodhisattva who was about to attain

enlightenment when Mara with his army came to destroy him. The Wheel-turning

Monarch who had the mastery of magical power of a bodhisattva came and defeated

Mara. The bodhisattva attained enlightenment. Upon seeing this, the guardian god of

the temple, who became Mahamaya in the last life of Vairocana, thus made the above

VOW.

21 T24, 997c.

122 78 828a. =EF-FER{FEREY » MEFh— AJEIR - o The translation is mine.

"2 T10, 614b.

'2¢ Buddhabhadra’s translation, chapter two, the Vairocana Buddha. T9, 405a-418a.

5 T10, 968b.

126731, 58b.

27 T45, 370b.

128 £ Lamotte (1976), 275-284.

9745, 369b.

10145, 370b.

131 145, 372a.

P2 T3, 719¢. (TR o FEEER > FEREIE AT A > FESEEIE LR

A > SRR RBE R ARG ERRS | « LATAE RN W] R  VERRFTE » MFESRTE
HREE L IS B3 - The translation is mine.

'3 124, 997¢.

134 T26, 194a-c.

135730, 295a.

130 131, 436a.

37 T45, 372a. The physical world of this Pure Land is described as endowed with

various excellences (sampad) in both the *Avatamsaka, and the * Buddhabhamisiitra.

The Mahayanasamgraha of Asanga translated by Xuanzang summarizes it into

eighteen excellences of: (1) colour (varpa), (2) shape (samsthana), (3) dimension

(pramana), (4) realm (desa), (5) cause (hetu), (6) fruit (phala), (7) sovereign

(adhipati), (8) assistance (paksa), (9) entourage (parivara), (10) support (adhisthana),

(11) activity (karman), (12) beneficence (upakara), (13) fearlessness (nirbhaya), (14)

beauty (aspada), (15) path (marga), (16) vehicle (yarna), (17) door (mukha), and (18)

base (adhdra). (T31, 151a.) These eighteen excellences are also found in the
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commentaries of the Mahdydnasamgraha written by both Vasubandhu and Asvabhava
and both are translated by Xuanzang. (T31, 376¢, 445a) However, it is not found in
the Mahayanasamgraha translated by both Buddhaganti and Paramartha dated earlier
than Xuanzang, and it is also not found in Vasubandhu’s commentary translated by
Paramartha. The Sanskrit Mahdyanasamgraha translated by Xuanzang was probably
a revised version with some additions.

1% Takeuchi Shiyoukou (‘Buddhakan no hensen’. In Akira Hirakawa, ed., Daijo
Bukkya, Vol. 1, Tokyo: Shunjusha. 1983), 168-169.

139 Mochizuki Shinkd thinks that according to master Tanluan (&A%, 488-554)
Amitabha was indeed a sambhogkaya. However, Tanluan never expressed this idea in
his writings. See David Chappell (‘Chinese Buddhist Interpretations of the Pure
Lands’, in Michael Saso and David W. Chappell ed., Buddhist and Taoist Studies 1,
Hawaii: The University Press of Hawaii, 1977), 36.

10 st

MT47, e, (ZeUAE) : BUERVGERDY - FRSSETEBELUZYRL - The wanslation
is mine.

"2 47, Sc-6a. FE © PRSI H L - B (BEEEE) B TRPEIAE
et B EERGE 027 B IRERES BRI FEE -
SR » TR G A JEARR » BSR4 R R FTELEE L - © The
translation is mine.

3 David Chappell, op. cit., 37.

144 T47, 5c14. SRETEEAE(E B E{b S - +7r2 {1 - The translation is
mine.

5 David Chappell (1977) 26-36.

146 e asraya.

U7 0y, asaya.

M8 944, svabhava.

49731, 606¢, line 12-21. The translation is mine.

10 T31, 129¢. 149a.

151 The Chinese translations of T12, No.361 and No.362 list twenty-four vows, T12,
No.363 lists thirty-six, while T12, No.360, No.364, the Sanskrit as well as the Tibetan
versions describe forty-eight. However, the Chinese Buddhists in general believe in
the forty-eight vows in their daily practice.

152 According to the Vibhasd, there are two Sikyamuni Buddhas. The present
Sakyamuni Buddha, as a bodhisattva eons ago, made his vows to become a Buddha
exactly the same as the ancient Sakyamuni Buddha who became a Buddha when the
life-span of people was around a hundred years. See T27, 891b-892a.

' T25, 313b. BEUMSHAYE | RHEBMRESEERIRRAE » TES Ry
% T9, 4lle. FREEMRANL - BRI SEHIET > BUEIEE > SRIEES) o The
translation is mine.

%0 T25, 312a-b. LURMA > BEBEGEEER  BEAY HHEES - The
translation is mine.

0 T4, 554, [fdft > GEOLEE - AR REME AR - T E RN - ARIRATRL -
03~ AR~ AR - R KRR~ BUEIRTT - RESE - BRREL - R
BRI BEb > BERSE  BICRBEHEG0E . ARSI > &
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E5{iPE o The translation is adapted from Thurman, Robert A. F. (1976),

157 <Alougen’ is an early translation of the name Avalokite§vara. See William Edward
Soothill, Lewis Hodous and Rev. Shik Sheng-kang, (1989), 399a.

18 T12, 291a, line 3 — 7. The translation is mine. The passages quoted in T12,
No.361 and TI12, No.362 are the same but T12, No.364 is different. “After the
parinirvana of Amitabha, bodhisattva Avalokite$§vara will attain Buddhahood and
take over the role of teaching to liberate humans as well as gods of the ten directions
of the world by establishing them all in wirvana.” T12, 336b line 18-21. The
*Karunapundarikasiitra also mentions the same idea of the parinirvana of Amitabha
Buddha, T3, 186a.

1 131, 606a-c.

160 131, 606b, line 9-12. The translation is mine.

181 T31, 372b, line 28 to 372¢, line 6. The translation is mine. There are three Chinese
translations of the Mahdyanasamgrahabhdsya of Vasubandhu: (1) T31, No.1595
translated by Paramartha in 563 CE; (2) T31, No.1596 translated by Dharmagupta in
590-616 CE, and (3) T31, No.1597 translated by Xuanzang in 647-649 CE. The
English translation is adopted from Paul Griffiths, and Noriaki Hakamaya, (1989,
113-114) with a few changes.

'62 T12, 307a-b. The translation is mine. This is a long passage describing how after
Amitabha proclaimed the sitra, the listeners attained various stages of attainments.




Conclusion
The Five Basic Stages in the Development of

the Concept of the Buddha

As we have seen, the development of the concept of the Buddha is a complex
issue. It has involved many key aspects of Buddhist thought such as the goal of
Buddhist practice, the bodhisattva ideal and the notion of wirvana. This development
can be described as a process of evolution from the Buddha being conceived of as a
human teacher in early Buddhism to a philosophical and abstract concept with the
Mahayana. As early as the times of the early Indian Buddhist schools, attempts were
made to understand or interpret what or who was the Buddha. The interpretations of
these early schools were closely connected with the historical Buddha since the life of
Sakyamuni had a strong influence upon them. It is the carly Mahayanists who
thoroughly interpreted the notion of the Buddha in an ontological way. The
dharmakaya was rendered as an impersonal principle supporting all phenomena in
which the historical Buddha played an insignificant role. It was on this basis that the
trikdya theory was formulated through the analysis and synthesis of the doctrinal
developments in the early and middle Mahayana sifras. Five basic stages in the
development of the concept of the Buddha can be seen.

The first stage is the Buddha as a human teacher and guide in early Buddhism
although many supernatural qualities had been attributed to him, for example the
thirty-two marks of a great man. In the earliest Buddhist literature, namely the
Nikayas and the Agamas, two identities of the Buddha are clearly distinguishable: the
human teacher and the superhuman being. As discussed in the first chapter, the
superhuman aspect of the Buddha falls into two categories: the miracles performed by
Gautama Buddha and the miracles that occurred naturally. The latter category does
not affect the personality of the Buddha. The first, as analysed, is included in the six

modes of higher knowledge that are attainable by a human. Although the story of the
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Buddha in the early sitras is deeply embedded in legends and mythology, the human
identity is vividly seen in his illness and old age as well as in the troubles of his life
from within and outside the community of monks.

In the second stage of the early Indian Buddhist schools there emerged two
different interpretations of the notion of the Buddha on the basis of the two identities
of the Buddha present in early Buddhism. The Sarvastivadins established the
two-body theory: the dharmakaya and the riapakdya based on the teachings of the
Agamas. They insisted that the dharmakdya corresponded to the real Buddha to be
taken refuge in. It was thus not the impure ripakaya that was to form the object of
refuge, although they essentially advocated the human version of the Buddha. The
Sarvastivadins believed that what made Gautama a Buddha was his attainment of
bodhi, which was comprised of the pure mental qualities. According to the
*Mahavibhasa these pure mental qualities consisted of the eighteen dharmas
exclusive to the Buddha, which are named collectively as dharmakaya as shown in
the second chapter. This interpretation of the concept of the Buddha is rational and
analytical since there is nothing innovative about it. It represents only a synthetic
summary of what is taught in early Buddhism. On the other hand, the Mahasamghikas
interpreted the Buddha as a transcendental being on the basis of the Buddha’s
superhuman qualities revealed in the same Agamas. After all, it is well known that
they took whatever was said by the Buddha as an enunciation of Dharma. This
interpretation added new dimensions to the notion of the Buddha in two ways. Firstly,
the real Buddha was perceived as exalted above mankind, omniscient and almighty.
Secondly, the appearance of the Buddha on earth, including his daily activities. is
considered as a display for the sake of liberating sentient beings. The Buddha was not
therefore subject to the laws of the human world.

The third stage is the ontological interpretation of the concept of the Buddha by
the early Mahdyanists on the basis of Mahasamghika Buddhology. The early

Mahayainists reinterpreted the notion of the Buddha as having the nature of the tathata,
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which they introduced. According to them tathata, which is the true nature of all
things both transcendental and worldly, is the dharmakaya, for both possess the same
characteristics. (1) They are intrinsically pure and eternal and (2) they are one and the
same in all Buddhas of the past, present and future. Since fathatd inheres in all objects
and pervades the entire universe, the dharmakaya becomes a cosmic body as well as
the principle supporting all phenomena. It is for this reason that the dharmakaya is
considered as the real Buddha. This understanding of the notion of the Buddha is very
different from that of the early Indian Buddhist schools. The Mahayénists fully
concentrated on the abstract notion of the Buddha rather than that of the historical
Buddha. This provides the foundation for the Mahayanist doctrine of the concept of
the Buddha.

The fourth stage is the identification of the dharmakaya with many new concepts
such as tathagatagarbha and mahaparinirvana, which were introduced by the
Mahayanists. These new concepts added new dimensions to the notion of the Buddha
and thus the dimensions and connotations of the concept became expanded.
According to the *Mahavaipulyatathagatagarbhasitra, all sentient beings possess
Buddha nature (tathagatagarbha), while it is covered with defilements. When the
defilements are eliminated, pure dharmakaya becomes revealed. The tathagatagarbha
is named buddhadhatu at the level of sentient beings, and dharmakaya at the level of
Buddhahood. Buddhas are not different from sentient beings in the ultimate sense
since they all possess the same tathata, but from the perspective of conventional truth
they are different, as Buddhas do not have klesas. According to the Mahayana
Mahaparinirvanasitra, however, the mahaparinirvana of the Buddha is different
from the liberation of the sravakas and pratyekabuddhas in that it has four attributes:
eternity, happiness, self and purity. The attribute of eternity is the crux of the concept
of mahaparinirvana, since the other three attributes are established on its basis as
discussed in the fourth chapter. Therefore, the Buddha’s abiding in mahaparinirvana

does not imply that he is gone forever, but that he eternally lives in intrinsic
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quiescence. Thus, in his *Buddhagotrasastra, Vasubandhu asserts that terms such as
Tathagata, dharmakaya, paramartha, and nirvana are all congruent since they
ontologically have tathata as their essence. They are given different names because
each of them denotes a specific aspect of Buddhahood. Thus, the notion of the
Buddha in the Mahéyana is entirely different from that of early Buddhism.
Ontologically it is the ultimate reality and soteriologically it is the transcendent being
who establishes sentient beings in enlightenment.

The fifth stage is the formulation of the #rikaya theory, being the climax in the
progressive development of the concept of the Buddha. The #rikaya theory is most
probably a result of two parallel lines of Mahayana development: statements
developed in the sitras, and the debates and controversies focused on the status of the
Buddha. These two lines of thought interacted and influenced each other. First,
theories concerning the Buddha found in Mahayana siitras developed rapidly from the
time of the *Prajiiaparamita to the *Avatamsaka. More and more transcendental
qualities such as magical light and soteriological power were attributed to the Buddha.
These qualities were expanded and strengthened as Mahayanist theories developed.
The *Avatamsaka compilation represents perhaps the last stage before the formulation
of the frikaya theory by providing the doctrinal foundation for the advent of such a
theory. Second, the debates on the transcendental qualities of the Buddha in early
Indian Buddhist schools identified the problem of the short lifespan of Buddha
Sakyamuni in Mahdyana sitras. It was an important issue since many Mahayéna
sittras devoted a special chapter to it, as shown in the fifth chapter. This served as
significant impetus for the further development of the concept of the Buddha. One of
the reasons Yogacara masters such as Asanga and Vasubandhu established the trikaya
theory rooted in the doctrines of the Mahayana siifras, was thus to solve the complex

problem concerning the ontological status of the Buddha.




Appendix I
*Lokanuvartanasiitra (RPN ER) No. 807 (T17, pp.751b12-753¢23)"
Translated by Lokaksema in Han dynasty 25-220 CE.

AR RN LR RS T LL g - i T A Ik » 2O BRAFE
RELEASE - BTEfh - S EERGRICORNRHI SR A S » EREAEES 5
KSR 2" OEESCRENARETE | "Rk AER - BRI RIE AT AR SRR R
FEEAET SEPTREEE ~ RESZOBAT-TRESN (UL I R A& Fsian ? TR A i
FBFTTHRARE » JBUMLEEAERN « AIFHEEEFTS » IS AL LR - I ATHEIR T
e RTERIE RIS 2

The Buddha was staying at the Vulture Peak Mountain near Rajagrha. At that time,
there were twelve thousand bhiksu Sangha and seventy two thousand bodhisattvas
sitting together. MafijusiT bodhisattva rose from his seat and came forward and said to
the Buddha: “Now, the bodhisattvas in the assembly wish to hear from the Buddha
about the things regarding the upayakausalya. By what causes does the bodhisattva
know the Buddha Dharma and other things?”* The Buddha told MaiijugiT bodhisattva:
“Listen to what I say, it is in conformity with the ways of the world that (I) teach. The
wisdom of the Buddha cannot be measured and the teachings of the Buddha are
uncountable. The arkhats and the pratyekabuddhas cannot know, how much less so the
worldly people. The worldly people act out of attachment, but the Buddha acts
without attachment. It is only the Buddhas who know the Buddhas. Just as the sitras
say about the mind, the wisdom and also the body of the Buddha, What causes the
Buddha to appear in the world? By what causes is it known?

01. HEFEFRIETE  BRMEIEN » BT - OFRE L& BEHEE G
A {TREAT -

Although the Buddha abides in the world but he does not attach to it, he is a light to
the world. All his bodily actions, words of the mouth and thoughts of the mind are in
conformity with the ways of the world. Thus he cultivated his mind (literally practice
internally).

02. FEMMEFTTTIGAEEE » hATICEIERE - BEIEMEATA - EREME -
No one can surpass the teachings of the Buddhas and no one can achieve the works of
the Buddha. It is in conformity with the ways of the world, but there are none who
know.

03. fAZ-H05 AR - FETHEFRE - RER(T5 1)k -

The Buddha, out of compassion for the people of the ten directions, illuminates (the
world) by preaching the Dharma in accordance with the likes (and dislikes) of the
world.

04. FRETMEACREEIETA - ALl - |G » SRR - FEESTmA
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R ©

The Bodhisattva was not born from the sexual union of father and mother. His body is
magically produced, like illusion. He makes a show of having father and mother. It is
in conformity with the ways of the world that he makes such a show.?

05. et rmlgt » WIA--75 » FEEEEGIA - REEROEH -

The Buddha has an immeasurable light which illuminates the ten cardinal directions.
It is in conformity with the ways of the world that he makes a show of having a light
of seven chi only.*

06. HEREFRF IR - SRS » FEIHRIEATA » SREFALE -
The Buddha has never touched the ground with his feet, but the marks imprint on the
ground. It is in conformity with the ways of the world that he makes such a show.

07. R T SR EIREIPAZR s BGEE  FEI BB > SRBVING, -
Since many thousand myriad kotis of asamkhyeyakalpas ago the Buddha has
accomplished prajiiaparamita. 1t is in conformity with the ways of the world that he
made a show of (being) a small boy.

08. FRARHATJ7 ARMEIR S - REIRIE AT - IMEBIET -
The Buddha illuminates men of the ten directions in darkness. It is in conformity with
the ways of the world that he makes a show of having a wife and a child.

09. EhEE T H
BTN ©

When the bodhisattva was born and walked on the ground he uttered the words: “In

§$

5 OREXRT EeEE > WEBRETHGA o FElth

the whole world no-one surpasses me! I shall deliver men of the ten directions!™ It is
in conformity with the ways of the world that he makes such a show.

10. JRER » RTREIFHRAAEI T » R - BrE/RE » FEHHEETA - 7R
WS -

Some ask that since the prince sat at the foot of a tree in Jambudvipa, there had been
six years of suffering with endeavour. It is in conformity with the ways of the world
that he makes a show of suffering.®

11, fEEEKRIR - PR T - FEIMEBTIA - BB -

The Buddha sat alone at the foot of the tree when he is about to attain enlightenment.
It is in conformity with the ways of the world that he emits rays of light to inform
Matra of his state.

12, fRAASRRAR - RS RERE - FEIMERTIA  S0hd&rE » SRR

IEEO
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The Buddha accomplished wisdom which is equal to (all Buddhas) and there are none
who can surpass it. It is in conformity with the ways of the world that he makes a
show of having obtained Buddhahood and sits in peaceful seclusion.

13, B T K I R e
BETEERTA » REAE -
(The purpose of) attaining Buddhahood is to preach the Dharma in order to save the
people of the ten directions out of compassion. But the Brahma Sahampati pleads the
Buddha to deliver the Dharma to people. It is in conformity with the ways of the

world that he makes such a show.

14, FREE AT GEIQE - FEEMEETA » RERARS DURE -

There is nothing which can either increase or decrease the wisdom of the Buddha. It is
in conformity with the ways of the world that he makes a show of having more or less
wisdom.

15. {RIREEFR{EE » RINIEATE - AN - FEILRTEAETIA » IRERTA - R
HATZ -

The Buddha abides in tathata@ and emptiness so he does not come and does not go. It
is in conformity with the ways of the world to say that the Buddha appears (in the
world) and enters into (parinirvana).” This is just a show.

16. Fh#EAFTEL » EAnZE I MERTEE - BRI A IRERE A RIRMR -
The Buddha abides nowhere just as the empty space that abides nowhere. It is in
conformity with the ways of the world to say that the Buddha lives. It is only a show.

17. GRBEURESL - ARERE - M0EE - FEILRERTA » RB(7520) 4% -
The Buddha’s feet, like lotus flowers, do not get dirty, but the Buddha washes his feet.
It is in conformity with the ways of the world that he makes such a show.

18. (B A - FZEE - fERAR - FEHAEGTA > R -

The Buddha’s body, like gold, does not get dirty, but the Buddha makes a show of
taking a bath. It is in conformity with the ways of the world that he makes such a
show.

19. P PAg BB S FhCISEORD - BB ATA - SRR
o

The Buddha’s mouth is fundamentally clean, with a fragrance like that of kunkuma.
Nevertheless the Buddha cleans his mouth with poplar twigs. It is in conformity with
the ways of the world that he makes such a show.

20. FhAREEIR - FHETAAL > BN BEEEEETA SR -
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The Buddha has never been hungry. Because of compassion for men of the ten
directions (to gain merit) he manifests hunger to them. It is in conformity with the
ways of the world that he makes such a show.

21, BNl o PRI - e BAKNEE - FEHRERTA » R
iR -

The body of the Buddha, like diamond, is pure without blemish and human waste, but
he makes a show to men of having human waste. It is in conformity with the ways of
the world that he makes such a show.

22. B EEEER > BERE  MREEX > BILEEGTA » REAE -
The Buddha’s body never grows decrepit with age. He is only endowed with all
virtues, yet he makes a show of having a body which grows decrepit with age. It is in
conformity with the ways of the world that he makes such a show.

23. B REEIN > TN - MPREAREE - HIERRIRRE - EURIEEmA - R
LA -

The Buddha’s body has never suffered illness, yet he manifests illness, summons
doctors and takes medicine. The giver of the medicine obtains immeasurable blessings.
It is in conformity with the ways of the world that he makes such a show.

24, BRIIAAE » e HEETOIOhR - BRI A i&ﬁiﬁaﬁ"{ HIA * TRERAN
2

The strength of the Buddha cannot be resisted and he can shake the Buddha-lands of
the ten directions with one finger, but he makes a show to men of being tired and
decrepit. It is in conformity with the ways of the world that he makes such a show.

25. fil— StE - RETREMESLEER] > TSRS - FEEREATA » REE -
The Buddha can fly to numerous Buddha-lands within one thought moment, but he
makes a show of tiredness. It is in conformity with the ways of the world that he
makes such a show.

26. BN > LIEEARS  BIANERES  [BHEEGTA » RO -

The body of the Buddha is like an illusion, the Dharma is his body,8 but he makes a
show to men of having an imperfect human body.” It is in conformity with the ways
of the world that he makes such a show.

27. BEAERRA - FEHREFESERRE - BEEEEEmA  REOE -

The Buddha in reality is empty, but he makes a show of appearance in accordance
with the likes (and the dislikes) of the world. It is in conformity with the ways of the
world that he makes such a show.
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28. B JIRTIET » AHEANEE ~ 1720 ~ BA ~ i BRAARRE ~ 1325 BA - B BRI
MEBTIA » REULE -

The physical strength of the Buddha is immeasurable and in fact, there is no sitting up,
walking, lying down or going out. But he makes a show to men of sitting up, walking,
lying down or going out. It is in conformity with the ways of the world that he makes
such a show.

29. B &R LISIRE) - FEfSIEREE  FEHRMEGMA » REALE -

The body of the Buddha is in fact never affected by cold or heat, (but he makes a
show of) adjusting to the cold or heat. It is in conformity with the ways of the world
that he makes a show.

30. flbhnzE - WAHER - AR BARRKANEZR > BEHMEAmA > =
TR ©

The Buddha is like empty space. He makes a show to others of always wearing
clothes without ever taking them off, just as the men of the Brahma-heaven(s) always
wear clothes. It is in conformity with the ways of the world that he makes such a
show.

31, (BEEREEESE KB » AN RAH)EE - BEHREEITA - R
o

The Buddha’s head has never had its hair shaved off. He simply shows it to others, yet
nobody sees it being removed with a razor. It is in conformity with the ways of the
world that he makes such a show. (752b)

32. RAEAAIR » TR YEY - JAFA BAk - BEMRIREMINA - FREATR -

The Buddha never rests (lit. sits), but he makes a show to men of sitting on a stone
because of tiredness. It is in conformity with the ways of the world that he makes such
a show.

33. BN R AR - REEIIR - -5l BAMEHE  lERES
BEfi AT » TREBNRE -

The Buddha has a mark of deliciousness in his throat so he is never hungry. But out of
compassion for the people of the ten directions, he accepts even the coarse food
offered by people. It is in conformity with the ways of the world that he makes such a
show

K

)

34, PR W NIRRT - AR - B2 - BERAE AT
A REAE

The blessings of the Buddha’s merits are inexhaustible, and no one can surpass them.
The Buddha enters the city for pindapata, and leaves with an empty bowl (pdtra). It is
in conformity with the ways of the world that he makes such a show.°
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35. PhThiiR A AR ER FTRFREIUR il FEiEE G
A REVATE -

The blessings of the Buddha’s merits are inexhaustible, if he wishes he can get all the
good clothes in the world and in the heaven, but he purposely wears patched cloth. It
is in conformity with the ways of the world that he makes such a show.

36. HASET K IR  REXRTEE s BUE  BLEARERRE
Bk Ak FEIHRTEGTA - R -

The Buddha can get a house, a bed, treasure from Earth and Heaven and palace if he
so wishes, but he makes a show of meditation by sitting on grass in the open to the
worldly people. It is in conformity with the ways of the world that he makes such a
show.

37. fleRrEiml > ISR EANE - RRR  Fdess - BEICRIEBA » mERANE -
The Buddha has the divine power to dry up the water in the sea by blowing, (but he
makes a show of) holding an umbrella when it rains. It is in conformity with the ways
of the world that he makes such a show.

38, fh—ntH o BERRMCT RN A0 - IR AREATEE - FEEEEGmA - R
BN

The Buddha can disappear within a thought moment so that many thousands myriad
of Maras will not know where he has gone, but he makes a show to men of being
tempted by Mara’s daughters.'" Tt is in conformity with the ways of the world that he
makes such a show.

39. AR T TR RIS  SRELARCER - BT S A
BUATE -
The Buddha knows all the dharmas of the countless Buddhas of the ten directions, but

he makes a show to men of inquiring again and again. It is in conformity with the
2

Sl

ways of the world that he makes such a show.!

40. EAE-HITEL » HERIERT - AR 1EERLA  ABSIRIE: - BEHRIE A
A0 TRIRANZE

The Buddha, out of compassion for men of the ten directions, appears in the world to
teach and to save (people). He also makes a show to men that one will get
immeasurable merits by making offerings (to a Buddha). It is in conformity with the
ways of the world that he makes such a show.

41, fefEA > BT E GRS  AEA—  FEHEEGTA - mRAE -
The Buddha fundamentally is empty, but he makes a show of having such a body in
accordance with the colour (lit. ritpa) that the world likes. It is in conformity with the
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ways of the world that he makes such a show.

42. ERTAEEZE K5 TREEIN—F - TRARZLR - B R -
e RIEATA » RERALE -

The sound of the thunderbolts of the ten directions in combination cannot move even
one hair of the Buddha, but he makes a show of being in a quiet place in order to enter
samadhi. 1t is in conformity with the ways of the world that he makes such a show.

43, BERGEAIA o m AGERSE I - FEILHEBTA » RBUALE -

The dharmas have the designation ‘empty’, but the Buddha makes a show to men of
numerous dharmas. It is in conformity with the ways of the world that he makes such
a show.

4d. BRAEGTA > FBETE =R - BRAREE T (7520) %k - FE I RIESA -
REANE »

The Buddha is never out of samadhi even when he ponders over eternity or nihility,
but he makes a show to men of preaching various kinds of dharmas. It is in
conformity with the ways of the world that he makes such a show."

45. PRRTBFATEERE > TAmMEE  §ERSS R NBIFER - i HE S
A » TREUNRE -

What one does good or bad in the former life one will get the result in the following
life.'" The Buddha makes a show to men that one will get the consequences of one’s
own action. It is in conformity with the ways of the world that he makes such a show.

46. GEAIHEIAEEA - FEFTEAETE - EEREIRMEREA - BEHRIEGTA - R
HANE

The Buddha understands that there is no person in the world and there is no form with
regard to existence, but he makes a show of saving numerous people.” It is in
conformity with the ways of the world that he makes such a show.

47. PRGTRERREANZE  ANERTE - B A EICA - BRI RIS ST A R -
The Buddha understands that all the dharmas are fundamentally empty and that even
the essence of them is empty, but he makes a show to men that there are birth and
death. It is in conformity with the ways of the world that he makes such a show.

48. ARSIt & - RAESERIECE  BEIHEEGBTA R -
Fundamentally, there is no this life or the next life, but the Buddha makes a show to
men of the existence of this life and the next life. It is in conformity with the ways of
the world that he makes such a show.

49. AlE ~ RNE -~ WAER—AEE - orBEA - S5 - 5 - EER - Rttt
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FMIEHETA » BN -

The combination of the five aggregates, the six gyatanas and the four great elements
makes nothing but emptiness, but the Buddha makes a show to men of kd@madhatu,
rapadhatu, arupyadhatu. 1t is in conformity with the ways of the world that he makes
such a show.

50. AIREERSHAEN » HEICETEFRA - FEHMERTA » REAE -
Fundamentally, there is no man in the past, present and future, but the Buddha makes
a show of a man endowed with birth and death among the five kinds of sentient
beings. It is in conformity with the ways of the world that he makes such a show.

51, BRRRATR o EERE R ARG - FEEFEGTA » RIRAE -

The Buddha makes a show to men of having completely eliminated ignorance and of
a man making offerings.'® It is in conformity with the ways of the world that he
makes such a show.

52. WK~ HR ~ SHUERE - M8AEA - b NTRRAERWER - BERIE S
A » REAE -

The Buddha knows the essence of all the dharmas of the past, present and future, but
he makes a show to men that there are dharmas that can be taught and dharmas that
cannot be taught.‘7 It is in conformity with the ways of the world that he makes such
a show.

53. BRAIEERS AR —UTEES > b hl& HEREHE  FEERMEETA - ARE0R -
The Buddha knows that from the beginning to the end all dharmas are profound, but
he explains them in sequence (e.g. from easy to difficult). It is in conformity with the
ways of the world that he makes such a show.

54. PhATRRIE BER - RREREAATIRTAR - BB ATA - REAR -
What the Buddha taught is none other than (the truth) and the four noble truths are
expounded in accordance with the inclination of individuals.'® It is in conformity
with the ways of the world that he makes such a show.

55. FELLECAG  SEFTICR » TEGRICTREEMEZR RN RE BRI A - A
BRI EfE - FEEFEGTA  RBE -

The bhiksu sangha is difficult to split, even thousand myriad of Maras and evil forces
cannot split it, but the Buddha makes a show to men of the bhiksu sangha being split
by men."” Itis in conformity with the ways of the world that he makes such a show.

56. RRUEA > EHERMREAEE AL 2% BTZR - FEIHEE
B REAE -
The Dharma is nothing but empty, there is neither teacher from whom to learn nor
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learners, but the Buddha makes a show to men of the Dharma, those who have taken
the ordination and those who have not. It is in conformity with the ways of the world
that he makes such a show.

57. ZEZ2RfIREE » JRIERINTN > PR AREN - BETHRIERTIA - TRIALE(7533) -
There is nothing but emptiness and there is also no liberation from the world, but the
Buddha makes a show to men of being a liberated person. It is in conformity with the
ways of the world that he makes such a show.

58. RVBTEMERT) o FSREEARIBIEMERT - fheRion A BEILFEERTIA - 7R
HAE -

The Buddha went to nowhere after parinirvana and the arhats went to nowhere after
parinirvapa, but the Buddha makes a show to men of preaching the Dharma. It is in
conformity with the ways of the world that he makes such a show.

59. WEEREERATAE ~ MEFRTR - RARE > INERS - IMIERTA » BEEEESBTA 0 R
B -

The Buddha taught that there is no birth («/pdda) and no extinction (nirodha). This is
the essence. There is also no gain or loss. It is in conformity with the ways of the
world that he makes such a show.

60. FERVEE » EAVERAYE - (BEETE - EEMEREE > BB amA
REUAE -

The Buddha taught that nirvana is like the blowing out of (the fire of) the lamp, there
is no form. But only the name exists, and nobody can destroy the Dharma. It is in
conformity with the ways of the world that he makes such a show.

61. ERAIREREAIRE - IR AGRAEER S - BB ATA » REBEAE -
The Buddha knows well that all dharmas are without a form, but he makes a show to
men of preaching many dharmas. It is in conformity with the ways of the world that
he makes such a show.

62. EEOROEFHEFTEENE  SREBE =R AL S  FEEGEmA » RIRATE -
The Buddhas do not attach to anything in their minds and are never out of samadhi,
but they make a show to men of having thoughts. It is in conformity with the ways of
the world that he makes such a show.

63. fFhaAR%aR  (HERETIEER MR AGERCRE - BB G A » RIRA
% o

The Buddha has completely eliminated all evils and has only the merits in fullness,
but he makes a show to men of having the remaining effects of bad karma.?® It is in
conformity with the ways of the world that he makes such a show.
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64, HEEAT ~ OF ~ i HHEEBRERSAR () MEA - HLERK B
1Ak - BETHRIREATIA » FRBAZ -

The Buddha’s bodily actions, the words of mouth, the thoughts of his mind and his
wisdom all are nothing (but empty), but he makes a show to men asking the bhiksus
to preach and himself wishing to listen. It is in conformity with the ways of the world
that he makes such a show.

65. FRErEEATE » SEFIBK - WK - B - SBHEARZ - R AGRAGE: - BEECFT
B AEESR BIUMEHBTA - RIS -

The power (lit. wisdom) of understanding of the Buddha is limitless and the past,
present and future are all empty. But the Buddha makes a show to men of delivering
the Dharma according to the likes of individuals.?' It is in conformity with the ways
of the world that he makes such a show.

66. SEUME—E » DURHER S - I8 \ BT » FEHIIEATIA » RBE -
All Buddhas have one body, the body of the Dharma, but they make a show of
preaching the Dharma to men.? It is in conformity with the ways of the world that
the Buddha makes such a show.

67. ffly ~ FESZfk - FTREEE ~ SRIGEA » BG4 » BURE  FEIHMEAA - TR
W -

Buddhas, pratyekabuddhas, arhats, and those who have no attainments appear to be
in samsara or attain nirvana. It is in conformity with the ways of the world that he
makes such a show.

68. FR GRS R M E AR - NRERE - FEHEEGBmA » R
HAE -

The Buddha makes a show of preaching the Dharma in completeness to the arhats,
but he knows that though it is complete it is not as good as the all-knowing
(sarvajﬁfi).z4 It is in conformity with the ways of the world that he makes such a
show.

69. FhEEIARERE » BAEERE - 2K - S AR - gk
FEHFEEATA » REALR -

No one surpasses the wisdom of the Buddha who knows that there is no past, present
and future, but he makes a show of the causes and effects and of preaching the
Dharma. It is in conformity with the ways of the world that he makes such a show.

70. AWM BT HEE  RARSEA > R AR T 6 FEEEEGETA
TRBUALRE(753D) ©

If someone wishes to know the Buddha and his teachings he should do it by way of




75.

301

penetrating the essence (which is emptiness). Such a person knows the Buddha.” It is
in conformity with the ways of the world that the Buddha makes such a show.

71, FREIRARMER SRR o RIDUR ? REARSL AT EE
WAAREF - FEEREEGTA - REALE -

The bodhisattva never enters into and never comes out from the womb of his mother.
Why? Because the suchness (fathatd) of the Dharma pervades everywhere.?® The
bodhisattva only makes a show to men of entering into the mother’ womb. It is in
conformity with the ways of the world that he makes such a show.

2. JRERTRELE RS
EWE°
There is no arising of the enjoyment of the Dharma and even no arising of the Dharma.
The bodhisattva makes a show to men of being newly born.?’ It is in conformity with

AR INIERTREAE > ERERARIAER - BEIEFEEGTA » oR

the ways of the world that he makes such a show.

FERIEEE SR FESSHARGSE  BEHEEATA R
IFMZHE °
The bodhisattva was in meditation of emptiness in the womb of his mother
experiencing the entire one Buddha land, but he makes a show to men of being born
due to some causes. It is in conformity with the ways of the world that he makes such
a show.

74, b BRI > AAEEHRIERE  hEINNEIRAN 0 REILRTE R
MA » TREALE

The Buddha can manifest himself in numerous bodies (nirmanakaya) and appear in
countless Buddha-lands, but the body of the Buddha neither increases nor decreases.
It is in conformity with the ways of the world that he makes such a show.

5. EREEIAE - IERR - EAMNERER » BB GAmA » REOE
The bodhlsattva always mamfests himself (in the world) and never stops. The essence

EEEHA > TGRS » HAMIEN R o B EETA » RBE -

1O viLpty au LLIWAL W vv LVIIV ML LGN LLLE, WL UL WULLIVLLLLELY Wwiul the

ways of the world that he makes such a show.

76. fRAEER ~ THEE ~ i AEEE > PERARERSE - A FEHRE AT
A TRERAIRE

The wisdom, merit and power of the Buddha are immeasurable, but he makes a show
of having limited lifespan to let people know (the work of karma?).” It is in
conformity with the ways of the world that he makes such a show.

77. REEAR > ERRIEE > |5 -~ B - SIREEL - R AGE - FEt
RIEMETA  ARIRAE -




302

The suchness of the Dharma cannot be surpassed because the past, present and future
are empty.”® The Buddha makes a show to men of respecting the Dharma. It is in
conformity with the ways of the world that he makes such a show.

78. ARSI  AEAFIBA - PRRASRSFUER > FEHRIERTIA » IR
U -

The suchness of (the Dharma) is without birth and extinction (nirodha), but the
Buddha makes a show to men of conditions being in extinction.®' Tt is in conformity
with the ways of the world that he makes such a show.

79. REEAMFIEA IR - FRERASE: - FEILFEGBTA » REAE -
There is no arising of the Dharma and it exists without form, but the Buddha makes a
show of the Dharma.*® It is in conformity with the ways of the world that he makes
such a show.

80. MRAME » JRAERTR,  FRGFTI > BRI AR R T RN FEHEHBmA - R
Jb;’ZDIE °

Observing the nature (of the Dharma) it can never be seen, but the Buddha makes a
show to men of seeing all, knowing all and understanding all.** It is in conformity
with the ways of the world that he makes such a show.

81. FEISIEITATRERE » INIRATHAE » BRERARE » AREARHIAE » BT ETA
REAE

There is no creator to all the dharmas and also there is no arising of it, but the Buddha
makes a show to men of dharmas which have no arising (utpada).® It is in
conformity with the ways of the world that he makes such a show.

82. JEERZE  IBERE - MR A » (BB AP - BEIHEETA » R
i -
Nirvana and emptiness are without form, sound and name, but the Buddha makes a
show of having (the physical body consisted of) the four great elements endowed with
form and sound. It is in conformity with the ways of the world that he makes such a
show.

83. b IAYELL - FRIEE » MW - AR > RAMGE > BRI G
A » TRERAR(753¢) -

The strength of the Buddha is incomparable and immeasurable without decrease, but
he makes a show to men of being old and decrepit who seeks help from others. It is in
conformity with the ways of the world that he makes such a show.

84. MRRETRES » RIEE TR - AR > R BT - FETHRIZEATT
A RERAE -
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The Buddha is equally compassionate to all and there are no calamities or any poverty,
but he makes a show to the foolish men of not doing anything.”® It is in conformity
with the ways of the world that he makes such a show.

85. fhakIiE R RRRE o SERThED R - FEHREEGNA » AR -
The Buddha has accomplished all the merits, but he makes a show of having little
merit.*® It is in conformity with the ways of the world that he makes such a show.

86. MEFR{ELEA » ferPymATHAE » MR =PI FEIERIEGTA » SRERALE -
The nature (of the Dharma) arises from nowhere and it produces nothing, but the
Buddha makes a show of three doors (of past, present and future). It is in conformity
with the ways of the world that he makes such a show.

87. HRHAASR o MEFTEENE o THIENEIE ERE - PR A IEE - NHTSZ R T
o RAE » FEEFEEATA  RIAE -

The Buddha makes a show of the beginning and the end without obstacles, no one can
surpass his merit. He also makes a show to men of one who accepts offerings without
making distinction and makes a show of no attachment.®” It is in conformity with the
ways of the world that he makes such a show.

88. NHZER » BEOME - fbRIREL - FINEERRT - MR BITEEY - i
R » RIRALE -

Any one sincerely and earnestly calls the Buddha in his mind, the Buddha will appear
before him, but the Buddha has no abode. The Buddha makes a show of practicing the
path of bodhisattva. It is in conformity with the ways of the world that he makes such
a show.

89. WhRLIGAFIERTFMEIRA » BANE— A RILAS ? Al > FEHERIRE AT »
RERAULE -

The Buddha has saved immeasurable asamkhyeya people, but he has saved none,
Why? Because it is fundamentally empty.®® It is in conformity with the ways of the
world that he makes such a show.

2 EAER > NERE AL BT SRR - Sttt
7 AT A S TR - REHEIUN - REEmEE FERT &
e - EREITRE BRI - §ERTE  B0E - (MAMRTETE
HRESIET - FAARIRSHEEARAL - PRS- SORATFIEE RaE S Bl
ERIRMIEEE -

If anyone hears the *Lokanuvartanasiitra he will surely attain peace because it saves
thousand of myriad kotis of people. The bodhisattva practices (the dharma) in every
birth for the sake of the people of the ten directions. The bodhisattva practices (the
dharma) in every birth without violating the precepts and thus he attains the wisdom
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of the Buddha. Anyone who practices such acts will attain Buddhahood soon. The
bodhisattva practices compassion for the benefit (of the people) of the ten directions
to the utmost. Anyone who does such practices will also attain Buddhahood soon.
Does anyone who hears the magnificence of the Buddha not practice? Those who hear
this teaching will surely be saved. When the Buddha had finished his preaching,
MaifijuérT bodhisattva and the other bodhisattvas were delighted and left after rising,
going forward and paying their respect to the Buddha.

' This is one of the oldest Buddhist siifras extant and there is also one Tibetan
translation and some Sanskrit fragments. The Tibetan translation is entirely in verse
and comprises of 113 four-line stanzas with seven syllables to each line. The Chinese
translation is entirely in prose but reflects its being in verse form by the repetition of
the last line in every section. Prof. Paul Harrison has translated the Sanskrit fragments
into English with an introduction. See Harrison (1982) The Chinese translation is very
difficult to understand. It, therefore, has to be read in conjunction with the
Daoxingborugjing, the oldest Chinese translation of the *Astasdhasrika
Prajiiaparamitasiitra since they are translated by the same person and are based on
the same thought. For the sake of convenience of reference, the present translator adds
the number to each section. In the following translation, sections 04, 07, 08, 09 12, 17,
18, 19, 20, 22, 23, 30, 31 and 34 are adopted from Prof. Paul Harrison (1982) with
minor changes. Some of the sentences in the text are unintelligible since the text was
translated into Chinese almost eighteen hundred years ago when Buddhism was newly
introduced into China. Therefore, this is a tentative translation.
2 The sentence literally can be rendered as “By what causes does the bodhisattva
know the internal and external things respectively?” But the word internal (JA) also
means the Buddha’s teaching such as “PXJEH”.

3 This means that the historical Buddha is regarded as a transformation.
* The light of seven chi refers to the mark of one fashion long rays in the thirty-two
maJor marks as we have discussed in the second chapter.

> The story of the Buddha uttering words right after his birth is found in both the
Acchariyadbhiitasutta of the Majjhimanikaya (M iii, 118-124.) and the Chinese
translation of the *Madhyamdagama. (T1, 469¢c-471c)
5 The six years of austeritics of Gautama the Buddha is considered by the
Sarvastivadins as the remaining effect of the past bad karma. But the Mahasamghikas
conceived it as a show.
7 This should be understood in conjunction with the teachings of the *Astasahasrika
in which it states that Buddha is nothing but $iinyata.
8 Here it is interesting to notice that the Dharma is considered as the body of the
Buddha, the dharmakaya. This is in conformity with the teaching of early Buddhism.

? This should be understood in conjunction with the next section that the Buddha is
empty If the Buddha is empty then the body of the Buddha is naturally an illusion.

O ‘This also refers to one of the ten bad karmas of the Buddha, which the

Mahasamghikas reject.
"' Here the Chinese word 5% has two meanings. The first is in verb form, ‘to disturb’
and the second is in adjective form, ‘beautiful’ and ‘charming’. So as Professor
Timothy Barrett suggests that it probably mean that the Buddha was tempted and
disturbed by the daughters of Mara.,
"> This is probably the first sizra in which the Buddhas of the ten direction of the
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world spoken of. It is important in the sense that it is a horizontal development of the
number of Buddhas after the vertical development.

'* This is the same as in Vasumitra’s treatise that the Buddha is always in samadhi.

' The sentence is corrupted so the meaning is not clear.

' This is in accordance with the teachings of the *4stasahasrika that all are illusion
and empty so that there is no one to save and even no saviour.

'® The meaning of this sentence is also not clear.

"7 Here it perhaps means the unanswered questions by those dharmas that cannot be
taught or perhaps the ultimate truth which cannot be described by words.

'8 This is the same as in Vasumitra’s treatise, all the speeches of the Tathdgata are
(concerned with) the preaching of the righteous law. J.Masuda, (1922), p.19.

" This perhaps refers to the split of the sangha by Devadatta, which is looked upon
boy the author of the siitra as a show by the Buddha.

2% This obviously refers to the discussion on the bad karma of the Buddha between
the Sarvastivada and the Mahasamghika.

2 This is similar to the proposition in Vasumitra’s treatise that (the blessed one)
understands all things (dharma) in a moment’s thought (ekaksanikacitta).

22 This refers to the dharmakaya which in the text means the teaching of the Buddha.
2 This sentence is difficult to interpret.

2 Here, it obviously makes the difference that the dharma of the bodhisattvas is
superior to that of the arhats.

3 This sentence is unintelligible. It perhaps means that to know the Buddha is to
know the essence of it, the emptiness.

%6 This sentence is unintelligible. It perhaps means that the Buddha is basically empty
so he never goes anywhere.

*7 This sentence is corrupted, the meaning is not clear.

This sentence is corrupted and the meaning is not clear.

The word [ is probably a mistake for £, meaning lifespan.

The first part of the sentence is corrupted.

This sentence is corrupted.

This means that the Dharma is nothing but empty, the Buddha makes a show of it.
Here {ffiiii which means “the Buddha sees”, should be {fi¥{ which means “the
Buddha makes a show”.

3 This part of the sentence is not clear.

Tt is difficult to understand the latter part of the sentence.

% This is perhaps to say that the Buddha who suffered the bad karmas in the world is
nothing but a show of little merit.

37 This sentence is unintelligible.

% This thought is typical the thought of the *Astasahasrika that all are illusions and
emptiness. So there is no sentient being to save. Here it clearly shows the link
between this sitra and the *Astasahasrika.




Appendix II
Chronology of Chinese Translation of Mahayana siitras and §astras

In this chronology, the major translators and their representative translations have
been chosen in order to illustrate that they roughly reflect the development of
Buddhist thought in India. The date of the first translation is used in case that there are
more than one translation of the same text extant. This is because the first translation
reflects the date of appearance of the particular text.

Lokaksema (178-189)

*Ajatasatruraja-sittra ({5t B H F4K), T15, No.626.

*Aksobhyatathagatasyavyitha-sitra (] [P+ A/ AN BEREL), T11, No.313.

Daoxingbanruojing (a version of the Asta 3BTRS RK), T8, No.224.

*Lokdnuvartana-siitra (e N B BH#K), T17, No.807.

*Pratyutpanna-buddhasammuhkavasthita-samadhi-siitra (f%F- =1EEK), T13,
No.418.

Others

*Caryanidana-siitra ({Z1745EL#L), T3, No.184, tr. Mahabala, together with Kang
Menxiang, 197.

*Madhyametyukta-sitra (FFZNEERR), T4, No.196, tr. Dharmaphala together with
Kang Menxiang, 207.

Xingqixingjing ((ERABLELATRE Nidanacarya-siitra?), T4, No.197, tr. Kang Menxiang,
194-199.

Zhi Qian (222-280)

Damingdujing (a version of the Asta KB X)), T8, No.225.
*Jaanamudrasamadhi-sitra ({IFEREE] = IHAK), T15, No.632.
*Kumara-kusalaphala-nidana-sittra (A5 JEZASEEAK), T3, No.185.
*Pirnamukhavadana-sataka (HEEEH #%4%), T4, No.200.

Sukhavativyiha-siitra (B FERE = HR = AlTEE AR E ASER) T12, No.362.
*VimalakivtinirdeSa-sitra (e EEEFE), T14, No.474.

Yizu-jing (g 2% 4% Siitra on the Sufficiency of Truth), T4, No.198.

Moksala, (291)
*PaficavimSatisahasrika Prajfiaparamita-sitra (FROEARERK), T8, No.221.

Dharmaraksa (266-313)

*Buddhasangiti-sitra (GE{IFEHK), T17, No.810.

Dengmupusasuowensanmei-jing (55 H E T =ER4& Sitra on a Samadhi asked
by the Bodhisattva Samacaksus), T10, No.288.

Dushipin-jing (BETH55#% Sttra of the chapter on going across the world), T10,
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No0.292.

Jianbeiyigiezhide-jing (Wi ffi— Y& {54 Sttra on making gradually complete all the
wisdom and virtue), T10, No.285.

*Maitreya-pariprechd-siitra (GESIETE T 4NFERR) T12, No.349.

* Mafijusribuddhaksetragunavyitha-siitra (SCERERF i 1 BFK), T11, No.318.

*Mitkakumara-siitra (RIS FE 1K), T13, No.401.

*Paficasatasthaviravadana-sittra ({1138 56T B ERASEELK), T4, No.199.

*Paficavimsatisahasrika Prajiiaparamita-siatra (GEERE), T8, No.222.

Pusaxingwushiyuansheng-jing CZheTT LT 2 %) [Sitra spoken by the Buddha on
(the characteristic marks on) his person as (the result of) fifty causes of the
practice of bodhisattva), T17, No.812.

Rulaixingxian-jing (AR MFHAL Siitra spoken by the Buddha on the manifestation of
the Tathagata), T10, No.291.

*Samantaprabhdsa-sitra EHERK), T3, No.186.

*Saddharmapundartka-siitra (IEEEERL), T9, No.263.

*Sucintidevaputra-sitra (ZEE X T#8), T15, No.588.

*Tathagatamahikarunikanirdesa-sitra (RIERE), T13, No.398.

*Updyakausalyasitra (B - EREMNAKERER), T12, No.345.

Sanghabbhiiti (381-385)
Vibhasasastra ({2355y), T28, No.1547, tr. Sanghabhiiti, Dharmanandin,
Buddharaksa, 383.

Kumarajiva (402-413)

*Brahmajala-sitra EHARE), T24, No.1484.,

*Dasabhanavaravinaya, (--581E), T23, No.1435.

*Dasabhiamika-siitra (-11{£5K), T10, No.286.

*Dasabhiimikavibhdasa-sastra (+{F BB LEWER), T26, No.1521, attrib. Nagarjuna.
*Dhyananisthitasamadhi-sitra (A5 =IHEKE), T15, No.614, by Sangharaksa.
*Karupikaraja-prajiaparamita-sitra (- T REEEEEEER), T8, No.245.
*Mahalankara-siitra-sastra (R5ERARER), T4, No.201, attrib. Asvaghosa,
*Mahaprajiiaparamita-sastra (R EER), T25, No.1509, attrib. Nagarjuna.
*Muaitreya-vyakarana-siitra (fEERVEED T 42 ) T14, No.454.
*Paficavimsatisahasrika PrajRiaparamita-sitra (ME S I AR RK), T8, No.223.
*Prajiiaparamitasiitra (a version of the Asta 7/NFUIRFE I EEEERK), T8, No.227.
*Saddharmapundartka-siitra (P9 ESHEEER), T9, No.262.

*Satyasiddhi-$astra (¢ &), T32, No.1646, by Harivarman.
*Saramgamasamadhi-sitra ((REREIEEE = BREZ), T15, No.642.
*VimalakirtinirdeSa-sitra ($EEEZEFRERFE), T14, No.475.

Buddhabhadra (410-421)
*Buddhadhyanasamadhisagara-sitra (iR =BkiEHK), T15, No.643,




308

*Buddhavatamsaka-mahavaipulya-siitra (X5 BEBEERGR), T9, No.278.
*Mahavaipulya-tathagatagarbha-siitra (K FENRERL), T16, No.666.

Dharmaksena (414-426)

*Bodhisattvabhimidhara-siitra (EpEfR#K), T30, No.1581.
Buddhacarita ({fFT{T7E), T4, No.192, by Asvaghosa.
*Karunapundartka-siitra (AEFERL), T3, No.157.

Mahaparinirvana-sitra CRIRIEERRR), T12, No.374. (Mahayina version)
*Suvarnaprabhasa-sitra (£ 5E8H#%), T16, No.663.

Gupabhadra (435-468)

Lankavatara-siitra (BRI L2 FEE KK, T16, No.670.
*Prakaranapada-Sastra (R 2553F] BE&25), T26, No.1541, attrib. Vasumitra.
*Samyuktagama (T E#K) T2, No.99.

*Srimdladevisimhanada-sitra (R FH— A 5 H B, T12, No.353.

Others

*Abhidharmavibhasasastra (] BE3E BE R BL2E0), T28, No.1546, tr. Buddhavarman
and Daotai, 437-439.

*Mahayanadasadharmaka-sitra (BEER R T-115#8) T11, No.314, tr. Sanghapaila,
506-520.

* Ratnagotravibhaga-Mahdayanottaratantra-sastra and Vyakhya (52— B M5),
T31, No.1611, author unknown, tr. Ratnamati, 508.

Bodhiruci (508-535)

*Dasabhuamikasitra-sastra (-H{3#&E), T26, No.1522, by Vasubandhu.

Buzengbujian-jing (iR HTJEAR Sitra on neither increasing nor decreasing), T16,
No.668.

Lavikavatara-sitra (ANEFE), T16, No.671.

*Mahasatyanirgranthaputra-vyakarana-sitra (KEEEERZTFATERAZK), T9, No.272.

*Sandhinirmocana-sitra (GEERMEIGRE), T16, No.675.

Buddhasanti (525-539)
*Mahayanadasadharmaka-sitra (KBRS - KIetEE), T11, No.310.9.
Mahayanasamgraha of Asanga (K 3EER), T31, No.1592.

Paramartha (546-569)

*Abhidharma-koSavyakhya-sastra (0] B2 BEEEREER), T29, No.1559, by
Vasubandhu.

*Anuttarasraya-sitra ({fE5dE X)), T16, No.669.

*Buddhagotra-sastra ({ffy14:3f), T31, No.1610, by Vasubandhu.

Mahayanasamgraha (8 KFEEm), T31, No.1593, by Asanga.
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*Mahdyanasamgrahabhasya (K IEamTEE), T31, No.1595, by Vasubandhu.
*Samayabhedavyithacakra (BEEER), T49, No.2033, by Vasumitra.

Xuanzang (645-664)

*Abhidharma-dharmaskandhapéada-sastra (] B3R 58 IR &), T26, No.1537,
attrib. Sariputra (Sanskrit version), Mahamaudgalyayana (Chinese version).

*4bhidharma-jiianaprasthana-sastra (P B BEEEEEN), T26, No.1544, attrib.
Kityayaniputra.

*Abhidharma-kosa-Sastra (W EEE BE{E-EE0), T29, No.1558, by Vasubandhu.

*Abhidharma-nyayanusara-sastra (0] B3 BEIE TFEEER), T29, No.1562, by

Sanghabhadra.

*Abhidharma(pitaka)prakaranasasana-sastra (W EEZE R EESZER), T29, No.1563,
by Sanghabhadra.

*Abhidharma-prakaranapdda-sastra (7] BB RE R &), T26, No.1542, attrib.
Vasumitra.

*Abhidharma-vijianakayapada-sastra (n] BEZEERR S R&), T26, No.1539, attrib.
Devasarman.

*Buddhabhiimi-satra (e k%), T16, No.680.

*Buddhabhimisitra-sastra (s iltA%ER), T26, No.1530, by Bandhuprabha.

*Mahayanabhidharmasamyuktasangiti-sastra (I EEHEEESS), T31, No.1606,
by Sthiramati.

*Mahayanasamgrahabhasya (B IRERTE), T31, No.1597, by Vasubandhu.

*Mahayanasamgrahabhasya (/< 3REMTE), T31, No.1598, by Asvabhava.

Mahayanasamgraha (N FEERA), T31, No.1594, by Asanga.

*Mahavibhasasastra (K EEEEWER), T27, No.1545.

*Mahdaprajiiaparamita-sitra (KRS I FE R 2K), TS, T6, T7, No.220.

*Paficavastukavibhasa-sastra (7135 EEELVDRM), T28, No.1555, attrib. Dharmatrata.

*Samayabhedavyiihacakra, by Vasumitra, (BEE0570GER), T49 (2031).

*Sandhinirmocana-siitra (HEZEEERK), T16, No.676.

*Vijraptimatratasiddhi-sastra (FCMERREM), T31, No.1585, by Dharmapala and nine
others.

*Yogacarabhami-sastra Fu{iliFmitEm), T30, No.1579, attrib. Maitreya.

Yijing (695-713)

*Samghabhedavastu of the Malasarvastivada-vinaya ({BZAE0— VGG E), T24,
No.1450.

*Bhaisajyavastu of the Mitlasarvastivada-vinaya (1RG0 —Y) G EBEDE), T24,
No.1448.

*Maitreya-vyakarana-sitra ((FEE5REL T 42 B f4%) T14, No.455.

*Milasarvastivadavinaya (FRASER—Y)E SR ZIER) T23, No.1442.

*Suvarnaprabhdsottamardja-siitra (=Y LK) T16, No.665.
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translations: The Questions of the King Milinda, tr. T. W. Rhys Davids, in
Sacred Books of the East, vols. 35 & 36. Oxford: the Clarendon Press, 1890.
Milinda’s Questions, vol. 1 & 11, tr. 1. B. Horner. London: Luzac & Company,
Ltd, 1963.

Papaiicasiidant (Majjhimanikaya commentary), vol. I-I1, eds. J. H. Woods and D.
Kosambi, 1922, 1979, vol. I1I-V, ed. L. B. Horner, 1933, 1937, 1938. Oxford:
PTS.

Patisambhidamagga, vol. I-11, ed., A. C. Taylor. Oxford: PTS, reprinted 1979. The
Path of Discrimination, tr. Nanamoli. Oxford: PTS, reprinted 1991.

Samantapasadika. English translation of the Introductory Chapter: The Inception of
Discipline and the Vinayanidana, tr. N. A. Jayawikrama. Sacred Books of
Buddhists, vol. 21. London: Luzac, 1962,

Samyuttanikaya, vol. 1-V, ed. L. Feer. Oxford: PTS, reprinted 1976-1991. English
translation: The Book of Kindred Sayings, vol. I-V, tr. C. A. F. Rhys Davids,
& F. L.Woodward. Oxford: PTS, 1993-1995.

Saratthapakasint (Samyuttanikaya commentary), vol. 1-111, ed. F. L. Woodward.
Oxford: PTS, 1932, 1937.

Sumangalavilasini (Dighanikaya commentary), vol. I, eds. T. W. Rhys Davids and J.
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E. Carpenter, vol. Il & 111, ed. W. Stede. Oxford: PTS, reprinted 1968-1971.

Suttanipdta, eds. Dines Andersen and Helmer Smith. Oxford: PTS, reprint 1990.
English translation: The Rhinoceros Horn and Other Early Buddhist Poems,
tr. K. R. Norman. Oxford: PTS, 1985. The Suttanipata, tr. H. Saddhatissa.
London: Curzon Press Ltd, 1985.

Theragdtha, ed. H. Oldenberg, and Therigatha, ed. R. Pischel. Oxford: PTS, reprinted
1990. English translation: Elders’ Verses, vol. I & 11, tr. K. R. Norman.
Oxford: PTS, reprinted 1990, 1995. Psalms of the Early Buddhists, Vol. | &
I1, tr. C. A. F. Rhys Davids. Oxford: PTS, 1913.

Udana, ed. P. Steinthal. Oxford: PTS, reprinted 1982. The Udana, tr. P. Masefield.
Oxford: PTS, 1994,

Vinayapitaka, vol. I-V1, ed. H. Oldenberg. Oxford: PTS, reprinted 1969-1995. English
translation: The Book of Discipline, vol. I-VI, tr. I. B. Horner. Oxford: PTS,
reprinted 1992-1993.

Visuddhimagga, vol. I-11, ed., Mrs C. A. F. Rhys Davids. Oxford: PTS, reprinted 1975.
The Path of Purification, tr. Nyanamoli. Colombo: R. Semage, 1956.

2. Sanskrit Texts and Translations

Abhisamaydlankara, ed. Giuseppe Tucci. English translation: Abhisamayalarkara,
Introduction and Translation from Original Text with Sanskrit-Tibetan Index,
tr. Edward Conze. Serie Orientale Roma VI, Instituto Italiano Per Medio ed
Estremo Oriente, 1954.

Astasahasrika Prajiiaparamita-sitra. English translation by Edward Conze, Calcutta:
The Asian Society, 1970. (Original 1958)

Lankavatara Sitra. English translation: The Larnkavatara Sitra, A Mahdyina Text, tr.
D. T. Suzuki. London: George Routledge & Sons Ltd, 1932.

Mahavastu, Translated from the Buddhist Sanskrit, vol. 1-111, tr. J. J. Jones. London:
Luzac & Company Ltd, 1956.

3. Chinese Texts and Some with Translations

*Abhidharma-dharmaskandhapada-sastra (o] BB 3E BN R &), T26, No.1537,
attrib. Sariputra (Sanskrit version), Mahamaudgalyayana (Chinese version),
tr. Xuanzang, 659.

*Abhidharma-hrdaya-sastra (7 22 ), T28, No.1550, by Dharmasi, tr.
Sanghadeva and Huiyuan, 391.

*Abhidharma-jiianaprasthéina-sastra (7] B EEBESEEEE), T26, No.1544, attrib.
Katyayaniputra, tr. Xuanzang, 657-660.

*dbhidharma-kosa-sastra (] B3 BEEL&ER), T29, No.1558, by Vasubandhu, tr.
Xuanzang, 651.

*Abhidharma-kosavyakhya-sastra (P BE 2 BR{ELET8E0), T29, No.1559, by
Vasubandhu, tr. Paramartha, 564-567. English translation:
Abhidharmakosabhasyam, vol. I-IV, tr. Leo M. Pruden from de la Vallee

Poussin’s French translation. Berkeley, California: Asian Humanity Press,
1990,

*dbhidharma-mahavibhasa-sastra. There are three translations: Vibhasasdstra ({5
¥im), T28, No.1547, tr. Sanghabhiti (or Sanghabhadra?), Dharmanandin,
Buddharaksa, 383. Abhidharmavibhasasastra (7] B EEER BL2Em), T28,




312

No.1546, tr. Buddhavarman, Daotai, 437-439. Mahavibhasasastra (K &£
YOEM), T27, No.1545, tr. Xuanzang, 656-659.

*Abhidharma-nyayanusara-sastra (W] B3 EEIE TEEEE), T29, No.1562, by
Sanghabhadra, tr. Xuanzang, 653-654.

*Abhidharma(pitaka)prakaranasasana-sastra (7] B8322 BERRERE =5, T29, No.1563,
by Sanghabhadra, tr. Xuanzang, 651-652.

*Abhidharma-prakaranapada-$astra (] B33 B 2EH T 5@), T26, No.1542, attrib.
Vasumitra, tr. Xuanzang, 659.

*Abhidharma-vijianakayapada-sasira (] B 2EEER S B &), T26, No.1539, attrib.
Devasarman, tr. Xuanzang, 649.

*4bhidharma-astaskandha-sastra (] Fe g2 )\ BEFEER), T26, No.1543, attrib.
Katyayaniputra, tr. Dharmapriya, Sanghadeva and Zhu Fonian, 383.

*Abhiniskramana-sitra (fii2477824%), T3, No.190, tr. Jidnagupta, 587. English
translation: The Romantic Legend of Sakya Buddha, A Translation of the
Chinese Version of the Abhiniskramanasitra, tr. Samuel Beal. London:
Tritbner, 1885. (Original 1875)

*Ajatasatruraja-sitra (PSP S 2= 48), T15, No.626, tr. Lokaksema, 25-220.

*Aksobhyatathagatasyavyiha-sitra (B[ [+ A/ AN]FHEIRR), T11, No.313, tr.
Lokaksema, 186.

*Amitayurbuddhadhyana-sitra ((JEERERIEEZMRAE), T12, No.365, tr. Kalayasas,
424,

*Anuttarasraya-sitra (g _FR#K), T16, No.669, tr. Paramartha, 557.

*Aryavasumitrabodhisattvasangiti-sastra (G ETETEER), T28, No.1549,
attrib. Vasumitra, tr. Sanghabhadra (Sanghabhfiti?), Dharmanandin,
Sanghadeva and Zu Fonian.

Astasahasrika Prajiiaparamita-sitra. There are four Chinese translations:
Daoxingbanruojing GETTHRGS#8), T8, No.224, tr. Lokaksema, 179. E.
Conze translated the title of this siitra as the Prajiiaparamita-siitra of the
Practice of the Way. Damingdujing (KHBERK), T8, No.225, tr. Zhi Qian,
222-229. E. Conze translated the title of this stitra as the Sitra of Unlimited
Great-brightness-crossing. Mohebanruochaojing (JEEHSFEEVFK), T8,
No.226, tr. Dharmapriya, 382. E. Conze translated the title of this sitra as the
Extract of the Prajiiaparamita-sitra. The smaller Prajiiaparamitdsiitra (/]
SR Y SRR AR), T8, No.227, tr. Kumarajiva, 408.

*Atitapratyutpanna-hetuphala-siitra GRZEIRERSEAZ) T3, No.189, tr. Gunabhadra,
420-479.

*Bhaisajyavastu of the Miilasarvastivada-vinaya (FRAE0—Y)E S 2EE), T24,
No.1448, tr. Yijing, 695-713.

*Brahmajala-siitra (3EHE5%), T24, No.1484, said to be translated by Kumarajiva in
406. This is considered as a Vinaya text of Bodhisattvas.

*Bodhisattvabhamidhara-siitra (EEHIFRFRE), T30, No.1581, tr. Dharmaksena,
414-421.

*Buddhabhiimi-sitra ({{liER{EHEK), T16, No.680, tr. Xuanzang, 645.

*Buddhabhiimisiitra-sastra (R HAEER), T26, No.1530, by Bandhuprabha, tr.
Xuanzang, 649.

Buddhacarita (fIkF{T3E), T4, No.192, by Asvaghosa, tr. Dharmaksena, 414-421.
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*Buddhadhyanasamadhisagara-sitra ({IhaitiR ik —BRIFFE), T15, No.643, tr.
Buddhabhadra, 317-420.

*Buddhagotra-sastra (%), T31, No.1610, by Vasubandhu, tr. Paramartha,
557-569.

*Buddhasangiti-sitra (GEE524%), T17, No.810, tr. Dharmaraksa, 266-313.

*Buddhavatamsaka-mahavaipulya-sittra (K )7 BE2E R, T9, No.278, tr.
Buddhabhadra, 317-402; T.10, No.279, tr. Siksananda, 695-699; and T10,
No.293, tr, Prajiia, 796-798.

Buzengbujian-jing (e NG A% Sutra on neither increasing nor decreasing), T16,
No.668, tr. Bodhiruci, 519-524.

*Caryamargabhumi-sitra JE{TERIAR), T15, No.606, attrib. Sangharaksa, tr.
Dharmaraksa, 284.

*Caryanidana-sittra ({8172NLH8), T3, No.184, tr. Mahabala, together with Kang
Menxiang, 197.

Chinese Electronic Tripitaka Series, Taisho Tripitaka Vol. 1- 55 & 85. Taipei: Chinese
Buddhist Electronic Text Association, 2001. (CD ROM)

Dachengfayuanyilinzhang (KIRFEFLEME), T45, No.1861, by Kuiji, Tang dynasty
618-907.

Dachengxuan-lun (3R ZLEMm), T45, No.1853, by Jizang (Z3#%), Sui dynasty 581-618.

Dafangbianfo-baoen-jing (7 {HEFRERIEFK), T3, No.156, the name of the translator
is lost and it is registered in the list of siitras translated under the Eastern Han
dynasty 25-220.

Dafangguangfohuayanjing-shu (K 7 BEREEERE5E), T35, No.1735, by Chengguan
(7&E]), Tang dynasty 618-907.

Dafangguangfohuayanjing Suishuyanyichao (K 7 B 5 B & fEmE =), T36,
No.1736, by Chengguan (P&#H).

Dahuayanjingluece (NEEELFEMEER), T36, No.1737, by Chengguan (FE#H).

*Dasabhanavaravinaya, (13H{3), T23, No.1435, tr. Punyatara and Kumarajiva, 404.
1t is also entitled the Sarvastivada-vinaya.

*Dasabhiimika-sitra (-1-{E4%), T10, No.286, tr. Kumarajiva, 384-417. Giliif—t)%;
TSR Jianbeiyigiezhide-jing Stitra on making gradually complete all the
wisdom and virtue), T10, No.285, tr. Dharmaraksa, 265-316.

*Dasabhimikasiitra-sastra (-F{F#EE), T26, No.1522, by Vasubandhu, tr. Bodhiruci,

508-511.
*Dasabhiamikavibhasa-sastra (T{EBEWER), T26, No.1521, attrib. Nagarjuna, tr.
Kumarajiva, 405.

Datangxiyuji (REEVEIRED), T51, No.2087, by Xuanzang, 646.

*Dharmapadavadana-sitra (FA/E1E1F%) T4, No.211, compiled by Dharmatrita, tr.
Faju and Fali in 290-306.

Dengmupusasuowensanmei-jing (558 HEZ1EFR T =B Satra on a Samadhi asked
by the Bodhisattva Samacaksus), T10, No.288, tr. Dharmaraksa, 256-316.

*Dharmaguptakavinaya (T9431E), T22, No.1428, tr. Buddhayasas, 408-413.

* Dharmasamgrahanamasarikhyasitra (EEZEEE), T17, No.764, tr. Danapila
980-989.

*Dhyananisthitasamadhi-sitra (H47 =BEER), T15, No.614, by Sangharaksa, tr.
Kumarajiva, 402.
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*Dirghagama (B &%), T1, No.1, tr. Buddhayasas and Zhu Fonian, 412-413.

Dushipin-jing (FE1H54% Sttra of the chapter on going across the world), T10,
No0.292, tr. Dharmaraksa, 265-316.

*Ekottaragama (3&— 1 #%), T2, No.125, tr. Sanghadeva, 317-420.

Huayanjing-neizhangmendengzakongmu (Z B8 NZMEHEFLH), T45, No.1870,
by Zhiyan (i), Tang dynasty 618-907.

Huayanjing-tanxuanji ({EEASEELED), T35, No.1733, by Fazang (7£)E,), Tang
dynasty 618-907.

Huayanjing-wenyigangmu ({EEAEC A E), T35, No.1734, by Fazang.

Huayanjing-wenda (ZEFFERIE), T45, No.1873, by Fazang.

Huayanyuyi (ZEFHEE), T35, No.1731, by Jizang (F ).

*Jaanamudrasamadhi-sitra (EEREREI =BEER), T15, No.632, tr. Zhi Qian GZHK).

*Karundpundarika-siitra (AEFERK), T3, No.157, tr. Dharmaksena of the Northern
Liang dynasty, 397-439.

*Karunikaraja-prajiiaparamita-sitra ({2 LRSI FRERE Prajiiaparamitasiitra on a
benevolent king who protects his country), T8, No.245, tr. Kumarajiva,

401-417.
*Kumara-kusalaphala-nidana-siitra (XFEq JEAGEAZ), T3, No.185, tr. Zhi Qian,
222-228.

*Lokanuvartana-sittra ({fai NI B 2=#K), T17, No.807, tr. Lokaksema, 179.

Lankavatara-sitra, There are three translations: (AFBNIFK), T16, No.671, tr.
Bodhiruci, 486-534; Mahayanalarikavatara-sitra CRIEABENIAR), T16,
No.672, tr. Siksananda, 700-704; and Lankavatara-sitra (RSN k% FE 2
#8), T16, No.670, tr. Gunabhadra, 443.

*Madhyamagama (F[i-&#%), T1, No.26, tr. Gautama Sanghadeva, 397-398.

*Madhyametyukta-sitra (F(PZSFERR), T4, No.196, tr. Dharmaphala together with

Kang Menxiang, 207.
*Mahalarikara-satra-sastra (FEREREER), T4, No.201, attrib. Asvaghosa, tr.
Kumarajiva, 405.

Mahaparinirvana-sitra (FARTEEERR), T12, No.374, tr. Dharmaksena, 423,

Mahaparinirvana-sitra (R AIRIBTERS), T12, No.376, tr. Faxian, 400-420.

*Mahaprajiiaparamita-sastra (RIEEEEm), T25, No.1509, attrib. Nagarjuna, tr,
Kumarajiva, 402-405. French translation: Le Traité de la Grande Vertu de
Sagesse de Nagarjuna, tr. E. Lamotte. Tome I-V. Louvain: Burcaux Du
Museon, 1944,

*Mahaprajfiaparamita-sitra (KIS R R EZK), TS5, T6, T7, No.220, tr. Xuanzang,
659,

*Mahasatyanirgranthaputra-vyakarana-sitra (REEEBEZ FHATEK), T9, No.272, tr.
Bodhiruci, 519.

*Mahavaipulya-tathagatagarbha-siitra (K FEENHEERR), T16, No.666, tr.
Buddhabhadra. 317-420; T16, No.667, tr. Amoghavajra, Tang dynasty
618-907.

*Mahayanabhidharmasamyuktasangiti-sastra (R FEMMHE EEFEEESR), T31, No.1606,
by Sthiramati, tr. Xuanzang, 646.

*Mahayanadasadharmaka-stitra CREFRER - KR+HE®), T11, No.310.9, tr.
Buddhasanti, 386-534 and ({fbERA3E135#8%) T11, No.314, tr. Sanghapila,
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502-557.

* Mahayanadharmadhatvavisesata-sastra (RIBEHEFR I RIER), T31, No.1626, by
Sthiramati, tr, Devaprajfia, 691.

*Mahayanamahakarunapundarika-sittra (KIRKIESFERFE), T3, No.158, the name
of the translator is lost and it is registered in the list of stitras translated under
Qin dynasty 350-431.

Mahayanasamgraha of Asanga. Chinese translations: (B A 3€EH), T31, No.1592, tr.
Buddhasanti(?), 531; (A3 m), T31, No.1593, tr. Paramartha, 563; and (5
RIEEHA), T31, No.1594, tr. Xuanzang, 648-649,

*Mahayanasamgrahabhasya of Vasubandhu. Chinese translations: (A IEgmTED),
T31, No.1595, tr. Paramartha, 563; (X IEamEERR), T31, No.1596, tr.
Dharmagupta and Xingju, 590-616; (F& A FeEnTE), T31, No.1597, tr.
Xuanzang, 647-649.

*Mahayanasamgrahabhasya R IEEMIEE), T31, No.1598, by Asvabhiva, tr.
Xuanzang, 647-649.

*Mahayanavataraka-sastra (AR IEER), T32, No.1634, by Sthiramati, tr. Daotai,
397-439.

Mahayanasitralamkara R IEHE BGREER), T31, No.1604, attrib. Asanga, tr.
Prabhakaranamitra, 630-633.

*Maitreya-pariprecha-siitra (IS AT 4NEERE) T12, No.349, tr. Dharmaraksa,
265-361.

*Maitreya-vyakarana-sittra. Chinese translations: (BR8N T 22 Beib#R) T14,
No.454, tr. Kumarajiva, 384-417; (fiEREED T 4= e fils&) T14, No.455, tr.
Yijing, 701; (fbERMTLZRIG#E) T14, No.457, the name of the translator is
lost and it is registered in the list of siitras translated under Eastern Jin
Dynasty 317-420.

*Marjusribuddhaksetragunavyiha-sitra (SCERERFE 1 BG4, T11, No.318, tr.
Dharmaraksa, 290; (K BE AR ER A SR SHEREEERZ), T11, No.319, tr.
Amoghavajra, 771; and (AZFRETA$ZE0@), T11, No.310.15, tr. Stksénanda,
695-704.

*Maiijusripariprecha-siitra (KIEE TEAHFE), T16, No.661, tr. Divakara, 683.

*Marijusriparinirvana-sitra (a5 3O ERFHRTEERER), T14, No.463, tr. Nie
Daozhen, 280-312.

*Mitkakumara-sitra (RS E-7#%), T13, No.401, tr. Dharmaraksa, 265-316.

*Milajata-hrdayabhiimi-dhyana-sitra (KIEAA L HEER ) T3, No.159, tr. Prajiia
and others during 785-810.

*Milasarvastivadavinaya ($RZ835— G50 BB ZRHE) T23, No.1442, tr. Yijing,
695-713.

*Nagasena Bhiksu Siitra (BRFLLAK), T32, Nos.1670a and 1670b. The translators
of both versions are lost, so they are registered under Jin dynasty (317 ~420).

*Paficasatasthaviravadana-sitra (fify F.H 55T B B ASHEAR), T4, No.199, tr.
Dharmaraksa, 303.

*Paficadharmacarya-sitra (7] BB F 1 T#E), T28, No.1557, tr. An Shigao,
148-170.

*Paficavastuka-sastra (EEEZ5 52 HF50), T28, No.1556, tr. Facheng, Tang dynasty
618-907.
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*Paficavastukavibhasa-sastra (AL BREEVDER), T28, No.1555, attrib. Dharmatrata, tr.
Xuanzang, 663.

*Paficavimsatisahasrika PrajAaparamita-sitra. Chinese translation: (JOEHEE ),
T8, No 221, tr. Moksala, 291. OEEE#E), T8, No.222, tr. Dharmaraksa, 286.
(EES TS T R EEAR), T8, No0.223, tr. Kumarajiva, 403-4.

*Prakaranapdda-Sastra (2430 B25w), T26, No.1541, attrib. Vasumitra, tr.
Guyabhadra, Bodhiyas$as, 435-443.

*Pratyutpanna-buddhasammuhkavasthita-samadhi-sitra (g5 =BRAK), T13, No.418,
tr. Lokaksema, Eastern Han dynasty 25-220.

*Piarnamukhavadana-sataka (BEEET #%#%), T4, No.200 , tr. Zhi Qian, 223-253.

Pusaxingwushiyuansheng-jing (ZRETT AT E#K) [Siitra spoken by the Buddha on
(the characteristic marks on) his person as (the result of) fifty causes of the
practice of bodhisattva], T17, No.812, tr. Dharmaraksa, 265-316.

*Ratnagotravibhaga-Mahayanotiaratantra-sastra and Vyakhya (3255 — e 45,
T31, No.1611, author unknown, tr. Ratnamati, 508.

Rulaixingxian-jing (U17RELEERE Sttra spoken by the Buddha on the manifestation of
the Tathagata), T10, No.291, tr. Dharmaraksa, 265-316.

*Samantaprabhasa-sitra GHHERL), T3, No.186, tr, Dharmaraksa, 308. A translation
of the Lalitavistara.

*Saddharmapundarika-siitra. Chinese translations: (IE¥:EEERR), T9, No.263, tr.
Dharmaraksa, 265-316; (#0ESEZERR), T9, No.262, tr. Kumarajiva, 384-417;
and (RIS HEEERERK), T9, No.264, tr. Jianagupta and Dharmagupta, 601.

*Samadatta-maharaja-sitra GREFEEGT ), T3, No.191, tr. Faxian in 982-1001.

*Samayabhedavyihacakra, by Vasumitra. Chinese translations: (B2¥E5EERER), T49
(2031), tr. Xuanzang, 662, (-+/\E[E ), T49, No.2032, tr. Paramartha, and
(BN EER), T49, No.2033, tr. Paramartha, 557-569.

*Sandhinirmocana-siitra. There are two translations: (ZEEARIRAR), T16, No.675, tr.
Bodhiruci, 386-534, and (fiBEE#RE), T16, No.676, tr. Xuanzang, 645.

*Sanyuktabhidharmahrdaya-sastra (HE] EE20005), T28, No.1552, by Dharmatrata,
tr. Safighavarman, Baoyun, 434,

“Samyuktagama CHERE#E). There are two translations: T2, No.99, tr. Gunabhadra,
435-553; and (FFEHFENT2#%), T2, No.100, the name of the translator is lost
and the date of the translation is in between 350-431.

*Samghabhedavastu of the Mitlasarvastivada-vinaya (FR43568—Y) G2 E{EER), T24,
No.1450, tr. Yijing,710.

*Sarva-buddha-mahd-rahasya-updya-kausalya-jianottara-bodhisattva-pariprecha-pa
rivarta-nama-mahdyana-siitra. There are three Chinese translations: (B &
#E « RIRJTHEE) T11, No.310.38, tr. Nandi; (B -5 AEERK), T12,
No.345, tr. Dharmaraksa, 265-316; and (filigh 7 B S48 H ), T12,
No.346, tr. Danapala, 980-1000.

*Sarvadharmaratnottara(-artha)-sangiti-sastra (FEEEE & L #E6), T32, No.1638,
attrib. Bodhisattva Sumuni GER{EpE ), tr. Danapala (jE3£), 980-1000.

*Satyasiddhi-sastra (FCEFR), T32, No.1646, by Harivarman, tr. Kumarajiva,
417-418.

Shimoheyan-lun (FEEEST 175 An Exposition of the Mahayana), T32, No.1668, attrib.
Nagarjuna, tr. Vadimata? (FEHEEESS), 384-417.
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Shizhuduanjie-jing (-H{EETHERE), T10, No.966, tr. Zhu Fonian, 384-417.

*Srimaladevisimhanada-sitra (TR —Te A G 5 BK), T12, No.353, tr.
Gunabhadra 420-479. Srimaladevt (58 A €r), T11, No.310.48, tr.
Bodhiruci, Tang dynasty, 618-907.

*Sucintidevaputra-siatra (FEE K T#E), T15, No.588, tr. Dharmaraksa, 266.

Sukhdavativyiha-sitra. Larger Version (fiisaEle =08 = GrRe 20 E ASER)
T12, No.362, tr. Zhi Qian, 220-280; (ffl:&f A FHHEEAR) T12, No.364,
collected by Wang Rixiu, 1160-1162; Smaller Version (#EERFR5HFERE) T12,
No0.366, tr. Kumarajiva, 402.

*Sumati-sitra (iR =EIRHFE), T2, No.129, tr. Zhu Luyan, of the Wu dynasty,

222-280.
*Siaramgamasamadhi-sitra (ERETE R =IHAR), T15, No.642, tr. Kumarajiva,
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