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Foreword

About Hamburg Buddhist Studies

Buddhism has enjoyed a prominent place in the study of Asian religious
ideas at the University of Hamburg for almost 100 years, ever since the birth
of Buddhist Studies in Germany. We are proud that our program is housed
in one of the pioneering academic institutions in Europe at which the study
of Buddhism has become a core subject for students focusing on the reli-
gious dimensions of South and Central Asia.

With this publication series, the Numata Center for Buddhist Studies at
the University of Hamburg aims to honor this long-standing commitment
to research and share the results of this tradition with the academic com-
munity and the wider public. Today, Buddhist Studies as an academic disci-
pline makes use of a broad variety of approaches and methods. The field
covers contemporary issues as much as it delves into the historic aspects of
Buddhism. Similarly, the questions shaping the field of Buddhist Studies
have broadened. Understanding present-day Buddhist phenomena, and
how such phenomena are rooted in a distant past, is not a matter of indul-
gence. Rather, it has become clear that fostering such an understanding is
one of the many crucial obligations of modern multicultural societies in a
globalized world.

Buddhism is one of the great human traditions of religious and philoso-
phical thought. The Hamburg Buddhist Studies series aims to discuss as-
pects of the wide variety of Buddhist traditions that will be of interest to
scholars and specialists of Buddhism, but it also wants to confront Bud-
dhism’s rich heritage with questions whose answers might not be easily de-
duced by the exclusive use of philological research methods. Such questions
require the penetrating insight of scholars who approach Buddhism from a
variety of disciplines building upon and yet going beyond the solid study of
textual materials. We are convinced that the Hamburg Buddhist Studies
series will contribute to opening up Buddhist Studies to those who are not
necessarily trained in the classical languages of the Buddhist traditions but
want to approach the field with their own disciplinary interests in mind. We
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very much hope that this series will encourage a wider audience to take
interest in the academic study of the Buddhist traditions.

About this publication

It is my great pleasure to introduce the fourth volume in the Hamburg Bud-
dhist Studies series. The Aniunatvapurnatvanirdesaparivarta, extant in its
entirety only in Chinese translation, is, to judge from its use as a proof-text
in the seminal treatise Ratnagotravibhaga, one of the fundamental scrip-
tures expressing ideas about the nature of sarisara and nirvana, and the
individual’s innate capacity for awakening, called in this text and elsewhere
‘tathagatagarbha, ‘embryo of the tathagatas! While the text also deals exten-
sively with notions such as the dharmakaya, it centers most of its attention
on the term dhatu, especially in the terms sattvadhatu and dharmadhatu.
The former term is particularly important and, Jonathan Silk argues, cru-
cially changes meaning within the text, from ‘realm of beings’ to ‘quintes-
sence of beings! In fact, perhaps in part because we have access to only
portions of the text in its original Sanskrit, it remains often rather difficult
to understand.

Buddhist scriptural literature, despite a century and a half of study,
remains, truth be told, largely terra incognita. Slowly, however, scholars are
beginning to prepare critical editions based on the best available sources, be
they manuscripts or printed editions, make translations with sufficient sci-
entific annotations, and attempt to comprehensively interpret their sources
in a global context. The present edition, translation and study is intended as
such a contribution to scholarship. We are especially pleased that its publi-
cation chronologically overlaps with the forthcoming fifth volume of the
Hamburg series, with which it is conceptually so closely coordinated,
Michael Radich’s The Mahaparinirvana-mahasitra and the Emergence of
Tathagatagarbha Doctrine. These works may be fruitfully read together, as
offering related though slightly different views of one of the interesting areas
of Indian Buddhist scriptural literature.

Michael Zimmermann



Preface

The first dated version of an annotated translation and short study of the
AAN I find in my files dates to 1984, when I submitted it (written on a type-
writer!) as a piece of work at the end of my first year of graduate study at the
University of Michigan. Prof. Luis Gémez awarded it the generous mark of
92, with the notation: “I expected the notes and the intro. to be a little bold-
er and [more] comprehensive in matters of meaning and interpretation.” I
do not know whether the present result of my having revisited the text thir-
ty years on fulfills those unsatisfied expectations; it is certain that still, in
matters of meaning and interpretation, it falls far short of what is possible.
But as I write these words I feel confident that I have done all that I, at least,
wish to do with this text, as interesting and as challenging as it no doubt
remains.

I picked up the text again after so many years soon after my parents died,
thinking I would work on something simple and quick, which did not re-
quire a terrific amount of sustained attention. Boy was that a miscalcula-
tion! For long stretches over the last two years the work has absorbed my
energies and taxed my abilities. What is worse (or from another prespective,
better), much of what I once thought I understood now seems to me highly
fragile and tenuous. There is however, I believe, some value in the work, and
thus I dare to publish it even in its present form, however imperfect.

I have been very fortunate in the process of this project to profit from the
advice of a number of friends and colleagues, among whom the place of
honor must go to Michael Radich, who sent me pages and pages of detailed
and extremely helpful corrections and suggestions. The book would have
been much the poorer without his generously shared insights. Stefano
Zacchetti looked carefully at the translation and much else, sharing his pro-
found knowledge of Buddhist Chinese and, as ever, his much treasured
friendship. Likewise I have received very helpful notes and corrections from
Kazuo Kano, and a few from Seishi Karashima. The indices of technical
terms which close the volume were graciously prepared by my student Li
Channa. I received help with materials from many colleagues, including
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Funayama Toru and Prof. Ochiai Toshinori. It is thanks to the kindness of
Prof. Ochiai and the permission of the Nihon Koshakyo Kenkyajo H A& &
ZEWFSEAT of the International College for Postgraduate Buddhist Studies, the
Amanosan Kongoji K #F (L1 fl<F and the Iwayaji % Z =7 that I was able to
make use of several old copies of the text preserved in Japan. I had the op-
portunity to present this work some time ago at the Eko-haus in Diisseldorf,
and for this and for his advice I thank Hermann-Josef Rollicke, as well as all
who participated in the seminar on the theme of tathagatagarbha Dr.
Rollicke arranged. I am very grateful to Michael Zimmermann for his
generous suggestion to include this volume in the series he edits.

Although it is pro-forma for one to say so, with utter sincerity I avow
that it is only the errors in what follows that I take credit for, and it is these
which belong to me alone.

Leiden
October 2013

Addendum

Due to some serious misunderstandings, for which I take full responsibility,
the production of this book was delayed by almost precisely one year. I very
much regret this, and the attendant fact that in the end I have been reduced
to typesetting it myself. I apologize for the infelicities that have resulted. In
this regard, I am very grateful to Andrea Schlosser for valuable advice on
typesetting, and for her precious friendship, and to Pu Chengzhong for
some last minute corrections.

November 2014



Introduction

The Anunatvapurnatvanirdesaparivarta (AAN) is a short Mahayana sutra
in which the Buddha preaches about, most centrally, the sattvadhatu, dhar-
makaya and tathagatagarbha, and their ultimate equivalence, in the frame-
work of a critique of false views.' It has been grouped with texts like the
Tathagatagarbha-sitra and the Srimaladevisimhanada, although its exact
historical relation to these texts remains unclear.” Both of the latter texts
have been studied, the former especially well,’ but the AAN has yet to
receive its due.* Modern scholarly attention directed at the text has empha-

' T use the following abbreviations here and in the notes to the translation:

AAN: Anuanatvapurnatvanirdesaparivarta
MDN: *Mahayanadharmadhatunirvisesa
RGV: Ratnagotravibhaga

A —

One expression used to refer to these texts, ‘Nyoraizo sambukyd’ 12K j&k = # 4%, “triad of
Tathagatagarba stitras,” though now used also by others, was invented by Takasaki Jikido
(Takasaki 1982: 27), no doubt on the basis of the expression Jodo-sambukyd, “triple Pure
Land sttra,” which itself, however, has an older, medieval, pedigree. Note that at the same
time, Takasaki (1974: 768-769; 1996: 42) considers the AAN to be “almost $astra-like (an
opinion shared by Matsumoto 1983: 64/389n38). For India we have no evidence other
than the RGV and MDN, but the citations in these treatises do implicitly group the AAN
with the Tathdagatagarbha-siitra and a number of others, although basing any argument
upon this fact is bound to lead to circularity. Whether it makes sense to speak of “tatha-
gatagarbha satras” as a class (at least in an Indian context), and how this might be histori-
cally meaningful, are questions which remain to be explored.

For the first, see the fine study of Zimmermann (2002). The Srimaladevi has been studied
more often, but awaits a critical edition and good (at least Western language) translation.
For an edition I have used Tsukinowa 1940, which however of course lacks reference to
the extant Sanskrit portions of the text (all of which were published only after the war),
and moreover is not presented in a form convenient for citation. The translation of Way-
man 1974 is inadequate for a number of reasons, not the least of which is that it avowedly
conflates distinct versions.

Since I first began to pay attention to this text (in 1984), a number of works have appear-
ed, including Watanabe (1984), Tsai (2004) (unfortunately not useful to me due to my ig-
norance of modern Chinese), Wakiya (2005) (a very short summary of his unpublished
thesis), Shiu (2006), and Srisetthaworakul (2010), adding to the older and still seminal
studies of Takasaki, in particular (1965, 1974, 1975a). See also Shimamura (2007) which,
however, I find rather hard to understand. In addition, at least one translation is to be
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sized its second half, almost entirely ignoring its discussions of wrong views,
primarily because interest in and awareness of the text has for the most part
been motivated by its identification as a scriptural source representing an
earlier stage and aspect of the tradition later codified in the philosophical
treatise Ratnagotravibhaga-(mahdayanottaratantra) (RGV), a work focused
on the fundamental notion of the tathagatagarbha.’ In seeking, however, to
study and appreciate the standpoint of influential scriptures, a fundamental
challenge remains that of trying to gaze on them free from the intervening
filter of later scholastic configurations, one implication of which is that the
focus of study should be wholistic, rather than concentrating on aspects
singled out or elaborated upon by later authors. If we wish to explore the
intrinsic ideological or doctrinal position of a given text (which is itself also
an essential step in the progress toward appreciating how later authors
utilized their sources), we should endeavor to read the text—in so far as this
is possible—on its own terms. With this in mind, the short study presented
here as an introduction to an edition and annotated translation of the Anii-
natvapurnatvanirdesaparivarta attempts to treat the sitra more on its own
terms, and in the context of other scriptures to which it might be conceptu-
ally related,’ than through its interpretation in the RGV and other later,
systematizing works, although naturally the RGV cannot and should not be
ignored.

found on the web at http://www.sutrasmantras.info/sutral4.html, attributed to “Rulu (41
# ), whose further identity is not known to me; it is now published in Rulu (2012: 97-
102). None of these works is established on a philologically firm basis. Shiu is a doctoral
thesis which the author proclaims to be philosophical rather than philological (p. 4), and
moreover as he avows on p. 1, “My understanding of the tathagatagarbha in this thesis is
in essence characteristic of the Nyingma hermeneutic,” which he clarifies by saying (p. ii)
“the result of my examination of the tathdgatagarbha does reflect the position of the
Dzogchen tradition of the Nyingma school” Despite this, he points out a number of paral-
lels (mostly in Chinese translations) and other references that have been of use.

By the abbreviation RGV I aim to include the commentary Ratnagotravibhagavyakhya,
which Ruegg and others call RGVV. Since the RGV consists only of verses, while all
quotations occur in the commentary, it seems to me unnecessary in this particular context
to distinguish the miila from the commentary in my abbreviations. Since both RGV and
RGVYV equally postdate the AAN, even taking account of the chronological layers within
the former, I do not hesitate to use one overarching abbreviation.

By this I mean to point particularly to the Tathagatagarbha-siitra and the Srimaladevisiri-
hanada, and not to obviously related but (as I now believe) more advanced texts like the
*Mahabheriharaka and the Mahayana Mahaparinirvana-mahdasitra.
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Textual History

The Ananatvapirnatvanirdesaparivarta survives as a whole in a single Chi-
nese translation, with several quotations preserved in Sanskrit in the Ratna-
gotravibhaga. No Tibetan version of the sttra is known to exist, or to have
ever been made.” The Chinese bears the title Foshiio bu zéng bu jidn jing
SN JEAS and is credited to Bodhiruci, translated in Luoyang %[5 in
520.% This date is well established. In addition to the AAN, Bodhiruci trans-

7 Not only was the AAN apparently never translated into Tibetan, but it seems that the can-

onical Tibetan translators of the RGV did not even recognize the title of the text as a title.
They render it twice in the RGV (Nakamura 1967: 3,7 and 14; Derge Tanjur Toh. 4025,
sems tsam, phi 75a3-4 and 6-7), without consistency and without any indication that a
text name is meant. First we find grib pa med pa dang ’phel ba med pa nyid bstan pa,
almost immediately followed by ’grib pa med cing ’phel ba med pa nyid bstan pa. The
translation of Obermiller (1931: 114-115), an incredible work of scholarship achieved
before the discovery of the Sanskrit text of the RGV (and without reference to the Chinese
translation), demonstrates this. Obermiller rendered, respectively, “Such do we know to
be the fourth adamantine topic which is not subject to augmentation and decrease as it is
demonstrated in Scripture; and “The 6" diamond subject is thus demonstrated as some-
thing which can neither increase, nor become diminished.” If correct, this is curious since
one of the translators was an Indian who also wrote a short commentary on the text, Saj-
jana (Kand 2006a; on the other translator, Rngog Blo ldan shes rab [1059-1109], see
Kramer 2007). Later authors were, however, evidently aware of the text as a sttra. ‘Gos lo
tsa ba Gzhon nu dpal (1392-1481), for instance, cites it under the name grib pa med pa
dang | phel ba med pa’i mdo (Mathes 2008: 440n275; sic the punctuation in the middle of
the title!), Mkhas grub rje Dge legs dpal bzang (1385-1438) has ’phel ba dang ’grib pa med
par bstan pa’i mdo (Lessing and Wayman 1968: 48,14-15), while Go rams pa Bsod nams
seng ge (1429-1489) refers to it with the shorter title ‘phel ’grib med par bstan pa’i mdo
(Cabezon and Dargyay 2007: 74). See below note 14. These versions of the title seem to
me perhaps to have been influenced by the title of the Chinese translation, though I am
not aware of any uses of the sutra in Tibet drawing from passages other than those cited in
the RGV, such as we might expect if authors had some access to the complete satra. It is
also possible that, since the RGV was translated into Tibetan as many as six times (Kano
2006b: 89-111), these authors were aware of different renderings of the title of the AAN.
Despite the Tibetan unfamiliarity with the AAN as a whole, I do not think that we must
necessarily assume, with Ogawa 2001: 24, that the sttra was already lost in India by the
eighth century. In our present state of knowledge, we simply cannot know why it was not
translated into Tibetan.

*  Lidai sanbao ji R =840 T. 2034 (XLIX) 45al1: BEF H3BIC ... [T ... THEERREZLZ
B oL WERRISE - B RN ERE H. See also T. 2034 (XLIX) 85¢24: T RAL —
& o IENERIKRGEE - Bi—+%. The Kaiyuan Shijiao lu BITBH % (T. 2154 [LV] 541a07)
points out that the attribution of 2 juan to the text is an error: THEAHE—F - IEFFER
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lated many other seminal texts including the Vajracchedika, Visesacinti-
brahmapariprccha, Lankavatara, Sandhinirmocana, Dharmasarigiti, and
Dasabhiimika.” As for the date of the Indian scripture itself, it is notoriously
difficult to date any Indian Buddhist text, and scriptures all the more so.
However, given that the AAN clearly predates the Ratnagotravibhaga, and
that the Ratnagotravibhaga may date to the early fifth century,' or even the
middle of the fourth," we will not be far wrong to suggest that the AAN
must be older than the early fifth century.”” On the other hand, given its
doctrinal standpoint and style of presentation, I believe that it post-dates
the Tathagatagarbha-sitra and Srimaladevi.”

The Sanskrit title Anuanatvapirnatvanirdesaparivarta is found in the
Ratnagotravibhaga," and the Chinese rendering bil zeng b jidn jing R¥EH

B - TR - 85 5%, 4. See also 604c21; 688b23; 712a06. Almost certainly only an
error misreading 7t as 7 lies behind the Zhenyuan xinding shijiao mulu’s S7C%7E B H
#% (T. 2157 [LV] 839b06) dating to 525: TN —% - IEXSNFERIEEBH - B4k - ==
% %, #. According to Fuse 1937: 128-129, the name Bodhiruci was written 3% $2 Jii =%
before the Sui period, in the Sui F#2% 3, in the early Tang both forms were used, and in
the middle Tang once again ¥#217 > became the standard.

° For biographies, see T. 2154 (LV) 541b4ff; T. 2157 (LV) 839¢3fF; T. 2060 (L) 428a22ff. A
systematic comparison of translation techniques would be useful, but is beyond the scope
of this study. In the meanwhile see Oda 1993, which is, however, more a doctrinal than a
terminological investigation.

1% Takasaki (1966: 61).
"' Zimmermann (2002: 79).

> The AAN is quoted three times in T. 1668, the Shi moheyan lun T& 5 #7 3, which is by
tradition attributed to Nagarjuna and *Vrddhimata (£ 2%, 384-417). If this were cor-
rect, it would push back the date of the AAN considerably. The Shi moheyan lun, however,
is a Chinese apocryphon, a commentary on the Dasheng qixin lun K€ 15 5, itself an
apocryphal composition. Therefore, the alleged early date of these quotations may be dis-
missed.

A Sanskrit manuscript fragment of the Srimaladevi has been published by Matsuda
(2000); Sander (2000: 293) dates this manuscript to the fifth century. Since however we
already have both a fifth century Chinese translation, and quotations in the RGV, this
does not push back the date of the Srimaladevi past what was heretofore known. Zimmer-
mann (2002: 15) offers “the middle of the fourth century CE” as a terminus ante quem for
the Tathagatagarbha-sutra. The relative chronology must from almost any perspective be
postulated on internal grounds.

A variant, Aniandparnatvanirdesaparivarta (Johnston 1950: viii; 3nl), is, despite John-
ston’s hesitation, probably a scribal error, although it is understandable. According to the
kind information of Madhav Deshpande (email 20 September 2012), Sanskrit commen-
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4% corresponds well to this Sanskrit."”” As is habitual, the Chinese label the
text jing %, whereas the Sanskrit instead calls it a nirdesa-parivarta. It may
have been this word parivarta, ‘section, chapter, which led Johnston, the
editor of Ratnagotravibhaga, to speculate that the satra “is possibly a
section of some larger work”'® If this were ever so, no trace remains of its
situation within any larger compendium."’

Our only Indian evidence aside from the translated satra itself is its quo-
tations in the Ratnagotravibhdaga and in the *Mahayanadharmadhatunirvi-
Sesa (Dasheng fajie wuchabie lun K37 51 4 7 7l & , for which see below).
All other texts known to cite the AAN are either native Chinese works, or
commentaries in Tibetan on the RGV." Since the latter can provide no more

taries cite a maxim, namely: dvandvante sSriiyamanam padam pratyekam abhisambadhya-
te, which Deshpande translates “A word attached at the end of a dvandva compound is
construed individually with each member of that dvandva” He goes on, however, to cite
several passages from the Tarkasarigraha of Annambhatta and its commentary Siddha-
ntacandrodaya in which in fact each member of a dvandva receives its own -tva suffix,
concluding, “In fact, I have not come across the use of -tva just occuring at the end of a
dvandva compound” This suggests that the variant cited by Johnston is less likely to be
correct. That said, it may well be the form standing behind the Tibetan renderings in the
RGV, namely ’grib pa med pa dang ’phel ba med pa nyid bstan pa and ’grib pa med cing
‘phel ba med pa nyid bstan pa (see above note 7). Both of these Tibetan phrases contain
the abstract suffix nyid (= tva) only once.

Note that, of course, this terminology is not the only possible. In the Yogacarabhiimi, for
instance, NIEAE, (T. 1579 [XXX] 285b24) corresponds to na ... ardhvam narvak (Bhat-
tacharya 1957: 31.5).

!¢ Johnston (1950: viii); Takasaki (1965: 88). Note that the Tibetan translations (see above
notes 7 and 14) also only render nirdesa (= bstan pa), ignoring parivarta (usually le’u). It
is theoretically possible that a translation of the AAN is included under a different title
within some larger work. If this were so, however, this fact also seems to have escaped the
attention of all Tibetan scholars who have written on the RGV. This seems to me most
unlikely.

Concerning the combination of nirdesa-parivarta, we do find two texts titled -nirdesapari-
varta in the Maharatnakita collection, namely Trisarvara-nirdesaparivarta and Ananta-
mukhaparisodhana-nirdesaparivarta, alongside which we find quite a number of simple
-nirdesas and simple -parivartas. For a brief study beginning to address the naming prac-
tices of Mahayana sutras, see Yonezawa 2012.

'* Examples include the work of Bu ston (Ruegg 1973: 135-136; 63n2), or the Theg pa chen
po rgyud bla ma'i tika of Rgyal tshab rje (Jiang 2008). See also Bernert (2009), Shiu (2006:
70n116). For a listing of Tibetan commentaries on the RGV, see the unpublished Kano
(2006b: 593-600) and Burchardi (2006); the latter, though extensive, remains incomplete.
For instance, the discussion list H-Buddhism on 4 September 2012 carried a note by Karl
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evidence for the sutra than that already to be found in the RGV, I do not
devote further attention to them.” The Chinese works, however, may be of
some interest for studies on the reception of the satra. Appendix 6 therefore
provides a list of citations of the AAN in Sanskrit and in Chinese sources.”

Three commentaries on the AAN in Chinese may once have existed,

though none is (known to be) extant.” These are (or were):

1. Fuzofugengyo kaihotsu NIEANEZEFE % by Saicho Fi&.
2. Bujiingbulgamgyongso T RAL K by Wonhyo Tt
3. A HT by 4637

20

21

2!

N

23

Brunnholzl making reference to the existence of a 172 folio commentary called Rgyud bla
ma’i ‘grel pa by Pandita *Ratnavajra, grandfather (or uncle?) of the Kashmirian Sajjana,
credited himself as a commentator on and one of the translators of the RGV into Tibetan
(this commentary already mentioned by Kano, 2006b: 53n140; 594). See van der Kuijp
Forthcoming.

Note however that the RGV was translated into Tibetan repeatedly, and careful study of
the citations of AAN passages in the works of Tibetan authors might uncover renderings
of these quotations different from those now found in the Tanjur translation of the RGV
credited to Sajjana and Rngog lo tsa ba. For one example, see the remark of Ruegg (1969:
360n3; 1973: 104) on Bu ston’s rendering of the technical term jiidnaguna as ye shes kyis
bsdus pa’i yon tan rather than ye shes kyi yon tan, mentioned below in Appendix 2.

There is at least one putative quotation of the AAN which does not in fact appear in the
siitra as we have it. In the Jin’gang xian lun SHIlH, falsely attributed to Vasubandhu, we
find (T. 1512 [XXV] 803b18-19): A~ #8 A< il 48 v B : 4 Hb 5 7% 52 5% N EE L. See Otake
(2003-2004: 1.72). (The same in T. 1708 [XXXIII] 394b16-17 and T. 2196 [LVI] 661c21.)
In view of this apparent misattribution I do not list this in Appendix 6. I likewise cannot
identify the passage cited by Morita (1922: 16) as from the {5 #(¥£#) 4.12a (a Chinese or
a Japanese work?), which cites paragraphs §4i and 15ii of the AAN by name, as do for
example other commentaries on the “Awakening of Faith” such as the Kishinron Shoshutsu
of Sonben, and thus even if I cannot identify Morita’s text, its genre is recognizable.

Ono (1932-1935: 9.193bc). Shiu (2006: 71) is thus wrong to deny the existence of com-
mentaries.

T. 2180 (LV) 1139a12; T. 2181 (LV) 1141b07; T. 2183 (LV) 1152¢10; T. 2184 (LV) 1171b16.
Although no copy has been discovered, the existence of manuscripts of this text in Japan
at an early period is well documented: see Fukushi 2004: 130-163. I am grateful to my
friend Funayama Toru for informing me of this study and sending me a copy of the
relevant pages.

T. 2183 (LV) 1152cl1. I do not transcribe the text title or author’s name since I do not
know whether the author is Korean or Japanese; I doubt that he is Chinese. Thomas Sung
Eun Kim, a post-doc working in Leiden, informs me that he is unable to trace such a
name in Korean sources. Thus: the author may be Japanese, he may be unknown, or the
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Nothing further is known of these works, although both Saich6 and
Wonhyo do quote the satra in their extant works.**

A question connected with the date of the AAN translation arises in
relation to the Chinese rendering of the Ratnagotravibhaga, the Jiujing yi-
sheng baoxing lun 7% % — 3 & 1 & , since the latter contains quotations
which clearly demonstrate familiarity with the Chinese translation of the
AAN, and not just its Indic text. The dating of the Chinese translation of the
Ratnagotravibhaga, therefore, is pertinent to the question of the date of the
translation of the AAN, which catalogues agree on dating to 520, as men-
tioned above. However, the attribution and dating of the RGV translation,
which modern scholarship generally attributes to Ratnamati (Lenamoti &
BIEESE), is fraught with problems.” The oldest extant post-Bodhiruci cata-
logue of Chinese Buddhist literature, the Zhongjing mulu %248 H % of 594,
attributes the translation to the self-same Bodhiruci who translated the
AAN.** Almost immediately thereafter, in 597, another catalogue, the Lidai
sanbao ji [EX =% %, on the contrary credits what appears to be the same
translation to Ratnamati, initially assisted, however, by Bodhiruci. They
then quarrelled, and each translated independently.”” The same is found in
the Kaiyuan Shijiao lu BA7CRE#$%.% This may, however, be mistaken, and it

single reference we have may contain an error. Note that the title is the same as that of the
(lost) work of Wonhyo, a possible source of confusion.

Wonhyo's use the of siitra may be discussed in Lee 1988, a work I have not been able to
see. For the citations in question, see the author index to Appendix 6.

Ui (1959: 3-21) gives an extensive discussion, although I cannot always agree with his
interpretations.

* T.2146 (LV) 141b14: TIEHIUE BB ERE G,

¥ T. 2034 (XLIX) 86b23-24: 5555 — R H M U5 R B M43 B Lo Baf - =4 - i
ke - REFIESE, listing it as a translation of Ratnamati (86b26-c1): FFH - Hi R~
ERGEAEAIESE - NTER - MEEE - EmAFREEGENE - YERm8HE -
BUMEF, W& - WIMHEH - SEAhEEEE2Z. Ul (1959: 3), followed by Takasaki
(1999: 19), is wrong to say that this catalogue is the oldest record of the translation of the
RGV.

% See Takasaki (1966: 7-9; 1999: 18-20). At T. 2154 (LV) 541b2, the text states there to have
been a translation by Bodhiruci: B {43# P4+, and that it was translated by Ratnamati from
the same original as the first: SK7L% - ¥, EERHERA - B L &R ik &N,
However, it also attributes a translation with another title to Bodhiruci: T. 2154 (LV)
540b6: 3t — B M MIYE. IR BHESBICRE Ein, =%, A% - RERES - ’R
BFIESE S SRR ¥ % [ A, The final attribution here, that an earlier and now lost
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may be that there either never existed a translation by Bodhiruci, or that
what was essentially a joint product ended up bearing only a single name.
This leaves us with the question of the date of what we might, by conven-
tion, term Ratnamati’s translation. Since Ratnamati arrived in China in 508,
the translation must date to this year or later. Takasaki claims the date of
translation as “c. 511,” without providing any reason.” If this were to be cor-
rect, we would have the difficulty of explaining how a translation of, let us
say, 511 could cite passages from a scripture the translation of which was
‘published” by Bodhiruci only nine years later in 520. However, it is clear
that there was at least at one point a very close working relationship
between Bodhiruci and Ratnamati,* and whatever the date of translation—
or perhaps better, publication—of the Jiujing yisheng baoxing lun, there is no
question that in its redaction the Chinese translation of the AAN was
closely consulted.

Very clear evidence for this relation between the Chinese translation of
the Ratnagotravibhaga and the AAN is found in the latter’s §§11-12. In the
first place, while the Sanskrit quotations corresponding to the sitra here are
found widely separated in the Sanskrit text of the Ratnagotravibhaga, the
Chinese translation of the Ratnagotravibhaga gives both passages continu-
ously, and almost verbatim with the Chinese text of the AAN as we have it.
Moreover, in §12 of the transmitted text of the AAN we find the term shi-
jian deng t [ & , representing the Sanskrit *loka-pradipa. The Sanskrit
Ratnagotravibhaga here has merely pradipa (and the Tibetan rendering has
the corresponding mar me), while in this context no sense could be derived
from loka-pradipa, an epithet of the Buddha (“lamp of the world”). The
Chinese translation of the Ratnagotravibhaga, however, like the AAN, has
here shijian deng tH:[##&. It is significant to note that both Chinese transla-
tions of the *Mahayanadharmadhatunirvisesa have deng /&, which suggests,
if it does not indeed prove, that the Indic texts known to the author and

catalogue, the Baochang lu g #%, spoke of two translations, appears to be an error; see
also T. 2154 (LV) 637b5. For the attribution to Ratnamati see T. 2154 (LV) 608c28-609al.

Takasaki (1966: 7). Funayama Toru suggests to me that he may have taken this idea from
Tsukinowa (1935), or Ui (1959: 21), who suggests on dubious grounds that the RGV may
have been translated between 511-515, the latter date hinging on suppositions about
Ratnamati’s date of death.

29

* The best discussion I have seen of the working relationship between the two, with special

focus on the Shidi jing lun &5, is Otake (2005: 20-29).
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both Chinese translators of this text also read pradipa. Another piece of evi-
dence presents itself in §21i, where the Sanskrit text of the Ratnagotravibha-
ga corresponds only to the latter portion of the Chinese of the AAN, while
the Chinese of the Ratnagotravibhaga corresponds to the entirety of the
AAN text. In the following section §21ii, the Chinese text of the AAN intro-
duces the notion of the icchantika, something absent from the Ratnagotra-
vibhaga’s quotation in Sanskrit. All of these points taken together indicate
that Bodhiruci’s translation of the AAN was known to the translator(s) or
redactor(s) of the Ratnagotravibhaga in Chinese.”

Aside from the RGV, our sole independent Indian source for the AAN is
the *Mahayanadharmadhatunirvisesa (MDN), extant in two Chinese trans-
lations.” The relation between this text and the RGV raises a number of
questions. Although Takasaki accepts the traditional attribution to the puta-
tive author of the RGV itself, *Saramati,* there is some confusion about the
Chinese translator of the MDN. Both Chinese translations are ascribed to
the late-seventh century Khotanese monk *Devendraprajiia & & f# # ,
though the two are clearly by different hands,* and only the first, T. 1626, is
to be attributed correctly to *Devendraprajfia.”” In any event, there can be

*' It is not likely that the Sanskrit text of the RGV available to its Chinese translator(s) itself
contained these variations, in light of the overall pattern of dependence seen throughout.

2 Found in T. 1626 (MDN,) and T. 1627 (MDN,), both of which bear the same title, Da-
sheng fajie wuchabie lun K IE%: 5 48 7 7l 3 . Perhaps the most detailed discussion of the
text to date is Takasaki (1999: 36-48). See also, inter alia, Tagami (1965, 1986). Note that
the Sanskrit title, often given as *Mahayanadharmadhatunirvisesasastra, is a complete in-
vention, which could correspond to the Chinese, but for which, as far as I know, there is
no evidence. Johnston (Johnston and Bailey 1935: 79) writes DharmadhatvaviSesasastra,
which (without Mahayana, of course) would equally well correspond to the Chinese. (He,
as others [e.g., Péri 1911: 353], apparently follows Nanjio (1883, number 1258), who was
more cautious than others, writing Mahéy4na-dharmadhatv-aviseshatd (?)-sistra.) I
would at least suggest, in any event, that the element °Sastra is unlikely to be correct. Zim-
mermann (2002: 89) writes that this text “is based on the #1454, but the Foxing lun {f 1%
&% was composed in China (Hattori 1955); this must be a misprint for %% = RGV.
Takasaki (1999: 37) considers the common authorship of the two texts to be obvious (ma-
giremonai), while earlier (1966: 45-46) he was considerably less conclusive. On this
author and his name, see Appendix 3.

** According to Forte (1979: 297n3), referring implicitly to T. 1627 (XXXI) 896b18-19, T.
1627 must post-date the compilation of the Kaiyuan Shijiao lu B 7t %% catalogue in
730; so also Takasaki (1999: 46).

% Takasaki (1999: 40) and elsewhere takes the name to be Devaprajiia, but see Forte (1979:
289-290) (apparently unknown to Takasaki).
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no question that the MDN is both an authentic Indian work, and to some
extent independent of the RGV. In the narrow frame of reference of the
AAN, that evidence comes not only from the manner of translation of
quotations, but from the fact that, corresponding to our §17ii, the MDN
quotes a passage from the satra not quoted in the RGV. When the MDN
quotes the AAN, however, it nowhere does so by name; it is therefore inter-
esting to note that while the commentary on the MDN by a direct student
of the translator *Devendraprajia, Fazang i f& (643-712) (Dasheng fajie
wuchabie lunshu bing xu KI5 87 H 5w Gi 7 7, T. 1838), does quote the
AAN by name (see §$ 10iii, 13ii, 14i in Appendix 6), these citations are all
based on the Chinese translation of the RGV, and not on the MDN.

While these clues tell us something about the existence and state of the
AAN in India, as I suggested earlier, little can be said with certainty about
the absolute chronology of the text. Moreover, despite some efforts to offer
hypotheses concerning the chronologies of the so-called Tathagatagarbha-
sttras as a group, even relative determinations are often fraught with dif-
ficulties. However, based on considerations of style and presentation, it
seems to me most likely that the AAN does not repesent a particularly early
phase of the development of the ideas it discusses. The primary ground for
this conclusion is the terse manner in which it introduces each of its key
terms, almost without exception free from explanation or argument. The
authors of the AAN evidently felt no need either to explain or defend their
use of technical terms, which they consequently obviously expected their
audience to already understand. The terms I have in mind here start with
the basic term sattvadhatu, “realm of beings,” which the Buddha uses in
answer to Sariputra’s question concerning “the mass of beings, the ocean of
beings” (§$2-3ii). While one might argue that the context sufficiently
explains what the Buddha means here by “realm of beings,” his immediately
following “single dharma-realm” (§4i) remains opaque. However, one could
once again argue that it is indeed clarified when the text, beginning at §8ii,
discusses the “single realm.” This term in its turn is ‘clarified” as equivalent
to the ultimate truth, paramartha, and to the tathagatagarbha and dharma-
kaya, both of which appear here without further explanation (§10iii). This
term dharmakdya is deployed in order to argue that the three modes of
being—ordinary being, bodhisattva and buddha—are in fact one, but the
basic idea of dharmakaya appears to be assumed by the text. What I would
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argue is most important, however, in terms of the likely relative chronology
of the text is that the term tathagatagarbha itself is entirely assumed by
AAN.

When one compares the presentation in the AAN with those in the
Tathagatagarbha-sitra and Srimaladevisimhanada, it is clear that these
latter, albeit considerably longer, works indeed argue for their positions,
while the AAN simply asserts them. Both the relation of the AAN with the
Tathagatagarbha-sitra and the Srimaladevi and the fact that it post-dates
these texts seem to me to be virtually certain.’® As is well known, the Tatha-
gatagarbha-sutra provided the overall structural impetus of the RGV, but
this very fact has also led to the Tathagatagarbha-sitra itself having been

* So too Oda (1993: 576 [36]). The opinion is, however, not universal; Takasaki (1975b: 235)
speaks of a sequence from the Tathagatagarbha sitra through the AAN to the Srimala-
devi, and (pp. 242) offers as examples the reliance of the Srimaladevi’s avidyavasabhami
on the AAN’s discussion of the beginninglessness of agantukaklesa, and (1974: 83) the Sri-
maladevi passage cited in the note to §15i(a) as another example of that text’s reliance on
the AAN. Takasaki (1974: 111-121) elaborates his arguments for the priority of the AAN,
but I remain unconvinced. Srisetthaworakul (2010: 63) probably simply follows Takasaki
(and also adopts without caveat the term ‘nyoraizo sambukyo, for which see above note
2). I do not understand Matsumoto’s view in his 1983 paper. He says once (p. 404 [49])
that he shares Takasaki’s opinion of the relative chronology of the texts, as well as Taka-
saki’s view that the Jaanalokalarikarasitra was composed between the two (F¥# & £7-Z
OFREZEHL T, THER, DAL OH%R % D). However, in a note he later says (389
[64] n38) that he believes the AAN to be later than the Srimalddevi because of its $astric,
which is to say philosophically abstract, character (£ 7% T REERFAL ; & "rELE, L
BERDIELIIDOVT ZTOHEBZHA L XTI S 0D, ZORKOEHIE, T
L s OF DL OFHEWEED RO, BIS, BLAMREDF L VD EHEOHRIZM
26750 T, ik (& T & 7% ). I have not studied the Jiianalokalarikarasitra, now
available in Sanskrit, but my initial impression is that it should post-date the AAN.
Possible connections with the Mahayana Mahaparinirvana-mahdsitra are much harder
to sort out, chiefly on account of the very complex textual history of this satra. At one
point it was held that the Mahayana Mahdparinirvana-mahasitra went so far as to quote
the Tathagatagarbha-sitra by name (Zimmermann 2002: 88n190, 137n204[5], Takasaki
1974: 138), but new research indicates that the reference is rather to the Mahdparinir-
vana-mahasitra itself (Radich 2015). Zimmermann (2002: 90) earlier held that two other
texts also cite the sttra, the Angulimaliya and the *Mahabheriharaka, but this too may be
rather a generic reference. On the former text see Kano (2000); for the latter, see Suzuki
(2002), who terms it the latest of the “Mahaparinirvana-siutra group,” in which he
includes the Mahdparinirvana-mahasiutra, Mahamegha, Angulimaliya and the *Maha-
bheriharaka. The most detailed considerations on the relative dating of these related texts,
including the AAN, are those found now in Radich (2015) which, however, deal primarily
with questions of relative chronology with respect to the Mahaparinirvana-mahdasitra.
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read—not only by modern scholars—primarily through the lens(es) of the
RGV. Even if Zimmermann is not right that the Tathagatagarbha-sitra is
the first source of the term tathagatagarbha,” his archaeological dissection
of the history of the text makes it abundantly clear that its various versions
available to us in Sanskrit quotations, two Tibetan translations and two
Chinese translations demonstrate the struggles its authors and/or editors
had with defining and expressing their nascent and developing ideas. The
very fact that not everything they say coheres with everything else they say,
and that some of what they say appears to lead in directions they would not
have wished (in particular, in regard to the implications of similes), suggests
a state of evolution of ideas that is immature and in progress, still cooking,
as it were.” In contrast to this, the AAN is simple; it assumes a great famili-
arity with ideas, rather than arguing for any given stance. Moreover,
although it makes ample use of highly pregnant doctrinal terminology, it
never feels a need to explain any of it. This is manifestly not the case in the
Tathagatagarbha-sutra. This contrast places almost beyond doubt the sug-
gestion that the Tathagatagarbha-sitra predates the AAN. Although the
matter is somewhat less clear, I believe that the case is the same with the Sri-
maladevi. Oda, for instance, points to the example of the AAN’s identifica-
tion of the sattvadhatu and the dharmakaya through the intermediary of
the tathagatagarbha, saying that it “takes as a given what the Srimaladevi
was at pains to define”” As is evident in the many cases in which I have
cited passages from the Srimaladevi in the notes, there is frequently a close
relation between the wordings of the two texts, suggesting to my mind that
the authors of the AAN may have been familiar precisely with the Srimala-
devi itself.

37

Zimmermann (2002: 32). If he is right about this, then there is no question that the
Tathagatagarbha-sitra is the oldest tathagatagarbha text. Radich (2015), however, argues
very convincingly that it is instead the Mahaparinirvana-mahdasitra which should be con-
sidered the prime innovator or, as he explains, “our earliest tathagatagarbha text; in the
sense that it is the earliest such text now available to us.

* T include within this consideration Zimmermann’s suggestion (2002: 21) that mention of

sattvadhatu and, as he writes, (citta)prakrti/agantukaklesa could be later additions to the
text in the course of its development. This, if correct, suggests in its turn that the authors
of the AAN knew a fuller, more developed form of the Tathdgatagarbha-sitra rather than
an earlier (?) or less developed form.

¥ Oda (1993: 576 [36]).
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All of this does not necessarily mean that the AAN post-dates the Tatha-
gatagarbha-sitra and the Srimaladevisirnhanada, for it could still theoreti-
cally be the case that some earlier literature, some ‘third source, which
could no longer exist, provided the context lacking in the AAN itself,
although one must confess that at a certain point such reasoning seems to
become somewhat too fastidious. Be that as it may, what this necessary
doctrinal background was will, I believe, become clear through an examina-
tion of the satra, as will the likelihood that the authors of the AAN were
indeed familiar either with the Tathagatagarbha-siitra and the Srimaladevi-
simhandda, or with some very, very similar literature.

How to situate the AAN more broadly still remains unclear. Takasaki
asserts that the usage of the category of the ten perfections (§14ii) places the
sttra in the lineage of the Buddhavatarisaka sttra, and associates it with
the Yogacara school.” This, however, seems to me to be reaching too far. In
the first place, as is typical of the text’s absence of elaboration of terminolo-
gy which plainly is simply assumed by its authors, we have nothing more
than a mere mention of “ten perfections,” without any specification of the
itemization of these ten. Classical Buddhist doctrine knows at least two
different sets, however, that associated most closely with the Dasabhiimika-
sitra (included in the Buddhavatarisaka corpus) and that belonging to the
Theravada.” In the latter tradition the category of ten perfections is known
already to the Buddhavarisa and to the Vimuttimagga,” and therefore is
probably chronologically prior to the composition of the AAN, or closely
contemporaneous to it. However, even in Mahayana sources the term “ten
perfections” is not limited to the Buddhavatamsaka literature. Mention ap-
pears in a portion of the Large Perfection of Wisdom text translated into
Chinese in the sixth century,” and much more prominently in the Aksaya-
mati-pariprccha of the Maharatnakita collection, where a set of ten is

* Takasaki (1999: 325n22), and somewhat less assertively in (1975a: 378n24). I think there
is little need to engage the suggestions of Shiu (2006: 82-87), which without any detect-
able logic suggest origins for the AAN from Andhra to North India to Central Asia (!).

* See Mochizuki (1932-1936: 111.2367c-2369b); Eimer (2006: 107-118); Furuyama (1997);
Suzuki (1999).

# Katsumoto (2002). The version found in the Jataka commentary (Suzuki 1999, quoting
from the Nidanakatha), is borrowed from the Buddhavarisa (Norman 1983: 79).

# T. 231 (VIII) 705c10. The term is found in Sanskrit in the Paficavimsatisahasrika Prajia-
paramita (Dutt 1934: 225.8).
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discussed at length.* The category also appears in the Gunaparyantastotra
of Triratnadasa and its commentary by Dignaga, a text which otherwise
shows no association with the Buddhavatarisaka.” Knowing that we can-
not necessarily associate the AAN with the Buddhavatamsaka traditions on
the basis of the mere appearance of the term ‘ten perfections’ does not in
itself help us locate the text more broadly, of course.” Nevertheless, for
other reasons Takasaki’s idea is not wholly fanciful; there are some cases in
which the AAN does seem to have at least some doctrinal similarities with
expressions in the Buddhavatarisaka literature, such as the reference to
dharmavasita in $4i(i). The question requires further study.

Doctrine

Turning now more directly to the contents of the AAN, the Buddha’s inter-
locutor is the ubiquitous Sériputra who, however, as is usual in such Maha-
yana scriptures, speaks rarely, in fact only twice. The question which moti-
vates the Buddha’s discourse at the outset concerns the extent of the mass of
beings in the universe, the sattavadhatu: does this expand or contract? In
other words, the basic question which frames the discourse is, does the
number of beings in sarhsara increase or decrease?”’ The short answer is
that it does not, the reason lying in the fundamental nature of reality. The
Buddha’s response, constituting the body of the scripture, falls into two logi-

“ T 310 (45) (XI) 648c9-649b7.

* See Uno (1992). The category appears from verse 12, and comprises: dana, $ila, ksanti,
virya, dhyana, prajiia, upaya, pranidhana, bala and jfiana, indeed the same 10 as in the
Buddhavatarisaka. The information that this text has no [other?] particular affinity with
the Buddhavatarsaka 1 owe to Jens-Uwe Hartmann (personal communication), who is
editing the text along with Michael Hahn.

“ It may be germane to mention that Zimmermann (2002: 56) considers the Saddharma-

pundarika and the Tathagatotpattisambhavanirdesa to be the texts “most closely related
to the [Tathagatagarbha-siitra]”; the latter of these forms part of the Buddhavatamhsaka
collection. By “most closely related” here, Zimmermann means: as sources, since he
earlier says (p. 54) that the Tathagatotpattisarnbhavanirdesa “may have been the proto-
type for the authors of the [Tathdgatagarbha-sitra]”

¥ On the question of whether there is an end to samsara, see, from a point of view filtered

through the lens of Gelukpa scholasticism, Lopez (1992). For an extensive discussion of
the question of the expansion or contraction of the two realms in East Asian Buddhist
scholasticism, see Morita (1922).
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cal halves, the first focusing on mistaken views (*mithya-drsti) which arise
from the basic mistake in view about the sattvadhatu, the second taking up
more directly the nature of this sattavadhatu, the realm of beings, and the
concepts to which this is related, namely the dharmakaya, the dharma-
dhatu, and the tathagatagarbha. We might see the division between the two
halves coming around $10i, where—I would suggest: not coincidentally—
we find the first quotation of the text in the RGV. It is this limitation of quo-
tations to the second half of the text which has led to scholarly disregard for
the satra’s presentation of wrong views and, in my view, consequent mis-
understanding of the overall nature of the text.

It is not my goal here in this Introduction to expound and explain the
AAN in its entirety; the annotated translation should serve this function.
Rather, in what follows I seek to highlight some of the interesting issues
raised by the text, the first of which concerns its vision of ‘wrong views. A
number of indications suggest that the AAN’s presentation of wrong views
is indebted, perhaps even directly, to that in the Brahmajala-siitra and its
well-known presentation of sixty-two wrong views (or rather, following
Analayo [2009: 190], sixty-two grounds for the formation of views). The
first indication is visible in the version of the Brahmajala-siitra in the Dir-
ghagama, preserved only in Chinese and generally agreed to be a Dharma-
guptaka text. There, in the first three views of eternalism we find that some
hold the self and the world to be eternal, $asvata, 3 J 1 [ /2 % .*° They
reach this conclusion on the basis of recalling, successively, twenty, forty
and eighty aeons of the evolution and devolution of the cosmos, during
which they observe that “beings in that [universe] did not increase and did
not decrease,” E H1 52 4= I JELL*Y The same is found in the citation of the

“ T. 1 (21) (I) 90al1-12, 19, 27. Note that while this is clearly a negative thing for the
authors of the AAN, they also assert the beginninglessness of the universe. These two
notions are positively connected for example in a sentence from the Suatrasthana of the
Caraka Samhita 30.27, so yam ayurvedah $asvato nirdisyate anaditvad ..., “this Ayurveda
is taught as eternal since it is beginningless”

T. 1 (21) (I) 90al4, 21, 29. See Analayo (2009: 188) for a translation in English. Similar
expressions are as old as the oldest Upanisads, as for instance we read in the Brhadaranya-
ka 6.2.2: vettho yathasau loka evarin bahubhih punah punah prayadbhir na sampiryata3
iti, “Do you know how the world beyond is not filled up, even as more and more people
continuously go there?” (Olivelle 1998: 145). See also Brhadaranyaka 5.1.1 and Chando-
gya 5.10.8.

4

3



16 Buddhist Cosmic Unity

section of the siitra on views in the *Sariputrabhidharma |7 [ B2 23,
also perhaps a Dharmaguptaka text.” Therefore, in the Dharmaguptaka
recension of the Brahmajala-siitra, wrong views about the eternality of the
world—views mentioned in the AAN-—are directly connected to the
absence of increase or decline in the number of beings in existence, provid-
ing precisely the connection taken as the basis of the Buddha’s preaching in
the AAN. What is more, the AAN repeats for each set of views it sets forth
the logical implication of one set for the next, saying “these ... views and
those ... views are inseparable, like a gauze net,” that is, like a jala, the very
term appearing in the title of the Brahmajala-sitra.”" It seems abundantly
clear, then, that both in the logic of its overall problematic and in a particu-
lar key term it employs as a metaphor, jala, the AAN bases itself on the Bra-
hmajala-siitra. What is of further interest is that while we can identify the
particular wording with “increase and decrease” in the Dharmaguptaka Dir-
ghagama version of the Brahmajala-sitra and in the *Sariputrabhidharma,
it is not found in the Pali recension of the Brahmajala-sutta, the (Mula)-
Sarvastivada version quoted by Samathadeva in his Upayika Abhidharma-
kosatika,” the independent translation of the scripture in Chinese (Fan-
wang liushi’er jian jing 74875+ — FH.4%),” or an independent translation of
the sitra in Tibetan.”* This might suggest a special connection of the AAN
with the Dharmaguptakas, but, since we do not have access to versions of
the Brahmajala-siitra from across the Buddhist sectarian spectrum, such a
conclusion may be premature.

The section on views in the AAN begins in earnest in §5i and continues
through §8i. As just mentioned, each set of views is said to lead further on-
wards to the next set, that indeed one view or set of views implies the next
inevitably: they are intertwined like the threads of a gauze fabric, a jala or

*0 T, 1548 (XXVIII) 656¢12-13, 20, 28. See Bareau (1950).

51

Analayo (2009: 219) points out that jala has been interpreted differently in various tradi-
tions which have transmitted versions of the Brahmajala-sitra, and that these do not
always agree with each other. This disparity of interpretation does not, however, affect the
point I am suggesting here.

Text 3050 (Honjo 1984: 38-39): Derge Tanjur 4094, mngon pa, ju 143b7; Peking Tanjur
5595, mngon pa’i bstan beos, tu 165al.

T. 21 (I) 266al16ff.
Tshangs pa’i dra ba’i mdo, Derge Kanjur 352, mdo sde, ah, 73a44.

5!
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net. Although the text repeats this poetic image again and again, I confess
that, at least for me, while individual views may, in most cases, be identifi-
able, the implied logical linkage between these listed views often remains
unclear.

The text begins with the view that the realm of beings, the sattvadhatu,
decreases. The reason this comes about is that, hearing that the Buddha
attained nirvana, persons may conclude that this led to a decrease in the
realm of beings, that is, that the number of beings in samsara has decreased
by at least one. This is the fundamental error, from which all else proceeds.
It leads in the first place to a set of three views, namely “1. The view of
annihilation, that is, that there is absolute exhaustion. 2. The view that there
is extinction, that is, precisely nirvana. 3. The view that there is no nirvana,
that is, that this nirvana is absolute quiescence.” The first view here seems to
refer to the notion of ucchedavada, while the second points to a “hinayan-
istic” view of nirvana as complete cessation, but what the difference be-
tween these two views is remains unclear to me. What is meant by the third
view, if I have even understood the laconic Chinese correctly, is moreover
also not clear to me. Be that as it may, these views as a set lead toward a
further set of two views, namely: “1. The view devoid of desire [for nirvana].
2. The view of the absolute nonexistence of nirvana” The first seems to
mean that, having concluded that nirvana is not real, beings cease to strive
for it, while the second seems to repeat the third item of the former set, and
as such once more remains unclear to me. These two lead onwards to a
further two: “1. The view of attachment to practices and observances. 2. The
inverted view through which one conceives of the impure as pure” While
these two are, on the one hand, well-known examples of error and as such
clear in themselves, at the same time their connection to the previous set of
two is far from obvious. Be that as it may, they in turn generate six views:
“1. The view that the world has a beginning. 2. The view that the world has
an end. 3. The view that beings are an illusory creation. 4. The view that
there is neither suffering nor pleasure. 5. The view that beings [produce] no
(karmically significant) activity. 6. The view that there are no noble truths”
Once again, these views, or at least most of them, are in and of themselves
known and as such clear, while their logical connection to what precedes
them is less so. The list begins with the old ideas that it is an error to think
that the world either begins or ends (for this, see below), but goes on to list
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ideas which seem to me to be, at least from a Mahayanistic $inyavadin
point of view, on the whole correct doctrinal stances. If beings are not illu-
sory creations, what are they?” They can hardly be asserted to be real in any
ultimate sense. The danger of the fourth view is obvious, as it can lead to
antinomianism, but again, from a Mahayanistic point of view aware of a
$tnyavadin critique, it seems perfectly orthodox. The fifth view is very hard
to understand, and I would not like to base an argument on my guess as to
its meaning. The sixth view from one perspective seems equivalent to the
claim that the Buddha’s message in toto is false. But once again, at least
from some Mahayana standpoints, one might well say just this.

The following set of views sets out the idea that it is erroneous to accept:
“1. The view that nirvana was initially produced. 2. The view that without
causes or conditions suddenly [something nevertheless] exists” The text
itself analyzes the problem here: “These two types of views cause beings to
lack the aspiration to desire and the aspiration to diligence [to cultivate]
good qualities.” The two views that nirvana was initially produced and that
without causes or conditions suddenly something nevertheless exists pro-
duce all that is dangerous, “all forms of defilements caused by ignorance,’
and in turn produce all other wrong views altogether. Here we come to the
ultimate problem identified by the AAN with regard to these wrong views:
holding wrong views will lead one to conceptualize reality in a wrong way,
and this in turn will quench one’s energy to practice and cultivate oneself
spiritually, and thus will vitiate the path itself. This seems to be the closest
that the text comes to actually advocating practice, yet even here it does not
directly advert to any specific areas of cultivation or suitable techniques. To
reiterate this message, then: wrongly conceiving of the nature of the realm
of beings—which is to say ultimately, of the single realm, the ekadhatu—
leads to the utter rejection of all correct visions of reality, rendering the
Buddha’s message and path null and void.

It is important to observe in this context that the opinions cited in the
first half of the satra seem, in so far as I can identify them, to be positions
which might be held equally by Buddhists and non-Buddhists. Some of the
positions, such as “attachment to practices and observances,” seem ipso
facto to refer to non-Buddhist positions. Whether the text was therefore
intended as some sort of missionary document seems to me, however, to be

» See however the note to §6(f).
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questionable, especially since so much of its overall dynamic assumes so
much of the system-internal discussions found in other Buddhist texts such
as the Tathagatagarbha-sitra and the Srimaladevi, as T have argued above.

One of the central points of this discussion is nothing other than the
basic position of the realm of beings. What, then, is this realm of beings,
this sattvadhatu, a correct understanding of which is so very vital for the
AAN?

The term sattvadhatu, with the ordinary meaning of ‘the collectivity of
living beings, is not particularly rare. Although it seems to be a primarily
Buddhist term, it does occur in other contexts.”® A common-sense under-
standing of the nature of existence, of samsara, is that beings, sattva, exist in
sarhsara and attain liberation in nirvana. This, for instance, is certainly the
notion underlying a passage in the Vajracchedika:”

However many living beings are comprised in the total aggregation of
living beings, be they born from eggs, or born from wombs, or born
from moisture, or arising spontaneously, whether having physical
form or being non-material, whether having apperception, or lacking
apperception, or neither having apperception nor lacking appercep-
tion—however the realm of living beings [sattvadhatu] is defined
when one defines it—I should bring all of them to final extinction in
the realm of extinction [nirvanadhatu] without substrate remaining.

Here the sattvadhatu as the realm of beings is contrasted with the opposite
state, that of the realm of nirvana, without any hint of a commensurability
between the two.

The question our satra raises implicitly occurs elsewhere explicitly, how-
ever, and is clearly not an innovation of the AAN. For instance, in the

* At least I have noticed it in the royal inscription cited by Sanderson (2009: 71n85), in
which the term sakalasattvadhatu appears to mean simply all persons, although techni-
cally we might understand it to mean all beings. There does not appear to be an term par-
allel to sattvadhatu in Pali. Note however the parallel expression also found in inscrip-
tions, sakalasattvarasi, for which see Schopen (1979/2005: 228).

Harrison and Watanabe (2006: 114,1-4): yavariitah satvah satvasamgrahena samgrhitah
andaja va jardyuja va sarisvedaja va upapaduka va rapino va aripino va samjiiino va
asamjiiino va naiva samjiino nasamjiiinah yavat satvadhatuh prajiiapyamanah prajiia-
pyate te maya sarve anupadhisese nirvanadhatau parinirvapayitavyah. Translation Harri-
son (2006: 142).
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Mahavastu, which certainly predates the AAN, we find Maha-Kasyapa
asking Maha-Katyayana the following:™

If, Son of the Victor, there are a great number of Perfectly Awakened
Ones, and each Perfectly Awakened One brought a limitless number
of beings to nirvana, would not they in a short time have brought all
beings to nirvana? In this manner this world would become entirely
empty of everything, free from all beings.

The answer is that there is no limit (paryanta) to beings. The ‘arithmetic’
behind this ‘calculation, although left implicit, is quite simple: substracting
from infinity leaves infinity remaining, just as adding to infinity yields the
same.” Because the universe is beginningless and beings infinite, depletion
and expansion are not possible. Similarly, the Sarnghatasitra, although
perhaps not for the usual reasons of politeness, asks substantially the same
question three times:”

There are beings, Sarvastra, who speak as follows: “Day and night the
Tathagata liberates many beings from samsara, but still the realm of
beings does not diminish. Many make vows toward awakening, many
are reborn in the heavens, many attain extinction—so why do beings
not diminish?”

58

59

60

Senart (1882-1897: 1.126.5-8): evam ukte ayusman mahakasyapo ayusmantarin maha-
katyayanam uvaca || yadi bho jinaputra [em. Tournier] ettaka samyaksaribuddha eko ca
samyaksambuddho aparimitan satva parinirvapayati nanu acirena kalena sarvasatvan
parinirvapayisyanti | evam ayarin lokah sarvena sarvasiunyari bhavisyati sarvasatvavira-
hita iti ||. See Skilling and Saerji 2012 on bho jinaputra.

The Abhidharmakosabhdsya of Vasubandhu, in discussing the triple realm of desire, form
and the formless, reflects this kind of thinking when it says (Pradhan 1975: 113.22-24, ad
111.3): traidhatukanam anto nasti | yavad akasari tavanto dhatavah | ata eva ca nasty
apurvasattvapradurbhavah | pratibuddhotpadam casarnkhyeyasattvaparinirvane pi nasti
sattvanari pariksaya akasavat, “There is no end to the triple realms. The realms extend as
far as space, And precisely for this reason, there is no appearance of beings who did not
exist previously, nor even in the face of the parinirvana of uncountable beings when a
buddha appears [in the world] is there the disappearance of beings, as with space.”

Canevascini (1993: §144; p. 63, the Sanskrit from von Hintiber’s unpublished edition):
santi sarvasiira satva ya evam kathayanti | ratrindivam tathagato bahuni satvani sarisarat
parimocayati | adyapi satvadhatuh ksayam na gacchanti [sic] | bahavo bodhaya pranidha-
nam kurvanti | bahavah svargaloka upapadyante | bahavo nirvrtim anuprapnuvanti | atha
kena hetuna satvanar ksayo na bhavati |
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The question is asked again in almost the same terms:®

[Some beings stood before the Buddha, and] they asked the Blessed
One: “Day and night, Blessed One, the Tathagata liberates many
beings from sarmsara, but still the realm of beings knows no decrease
nor increase. What is the reason, Blessed One, what is the cause that
these beings display arisal and destruction in equal measure?”

Finally, when the question is asked for a third time by the bodhisattva Bhai-
sajyasena, the Buddha offers some sort of answer, which however hardly
seems coherent.* The AAN for its part does offer a coherent, if indeed
rather abstract, reason for its claim. Its answer, however, is not based on the
type of arithmetical reasoning outlined above, but upon a revisualization of
the question—albeit, again, an implicit one.

The central concept of the AAN—or one of its central concepts—re-
mains precisely the denial of the possibility that the grand total of the num-
ber of beings in the universe could increase or decrease. This is an old no-
tion in Buddhist thought, although the reasoning which leads to the conclu-
sion is not, as I have suggested, necessarily always the same. Although ex-
pressed in different terms, this denial appears to be the idea, or a parallel to

' Canevascini (1993: §171; p. 70): bhagavantari pariprcchanti sma | bahini bhagavam
satvani ratrindivas tathagatah sarisarat parimocayati | na ca satvadhator anatvari va
pirnatvam va prajiiayate | ko bhagavan hetuh kah pratyayah yat te satva samana utpada-
nirodhar darsayanti |

62

For the passage see Canevascini (1993: §184-185; p. 74-75), and for a keen observation
his comment on §144 (p. 144): “The answer the Buddha finally gives ... certainly does not
contribute to diminish the validity of the objection: his reply (after exhaustion of merit
new merit is accumulated) can only imply that beings are reborn in good lives (for
instance in some pure buddha-field) after having accumulated enough merit and that they
are reborn in this world after the exhaustion of that merit. The answer does not meet the
objection that beings who have become extinct cannot be reborn at all; it would be only
acceptable if this text did not promise deliverance but only many good rebirths and this is
certainly not the case as the question itself correctly states. The weakness of the answer
might point to an author of these passages who had quite a confused idea of the Buddhist
doctrine of salvation: he probably could not figure out that deliverance from samsara,
extinction means just the end of the process of rebirth. On the contrary, for him these
terms probably meant a temporary condition of suspension of the rebirth process in
sarhsara ....” In fact, as a whole the Sanghatasitra is a baffling text, since whatever coher-
ence it might have is far from immediately obvious. While such might be said of a number
of Mahayana sttras, the Sanghatasitra seems to present an extreme case.
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the idea, expressed in the following passage from the Udana, a text which
belongs to the older strata of Pali literature:*

As an example, monks, in the world rivers flow into the ocean and
showers fall from the sky, but one does not thereby discern a decrease
or an increase of the ocean. In precisely the same way, monks,
although many monks attain perfect nibbana in the realm of nibbana
without remainder [anupadisesa nibbanadhatu], one does not there-
by discern a decrease or an increase of the realm of nibbana.

The question underlying this discussion is whether the extent of nirvana
changes as beings attain liberation, or in other words, whether as beings
transition from sarsara to nirvana the latter, at any rate, grows larger, to
which the Udana responds in the negative.64 The correlate of this, however,
would be a question about the extent of sarmsara, that is to say, the number
of existing beings, and this is the notion captured by the term sattvadhatu.
In contrast to the meaning of this term in its common usage, a usage in
which it indicates in a straight-forward manner the entirety of beings, a
number of texts, including the AAN, play (although certainly not humor-
ously) with the term sattvadhatu, and especially with the polyvalency of the
term dhatu, which has a rather wide semantic range. Here the relevant foci
of the term are its sense of ‘realm’” on the one hand, and ‘element, ‘quintes-
sence, ‘essential core’ and possibly ‘motivating factor; ‘cause, on the other.
Indian Buddhist scriptures contain a number of examples of explicit manip-
ulation of this key term. The Perfection of Wisdom literature, which

¢ Steinthal (1885: 55,2934 = 5.5.5): seyyathapi bhikkhave ya ca loke savantiyo mahdsamud-
dam appenti ya ca antalikkha dhara papatanti na tena mahdasamuddassa tnattam va
parattam va panfdyati evam eva kho bhikkhave bahu cepi bhikkhii anupadisesaya nibba-
nadhatuya parinibbayanti na tena nibbanadhatuya unattam va purattar va panndayati.
This passage is a bit more concise but otherwise virtually identical to that in the Angut-
tara-Nikaya, Mahavagga 19.15 (Hardy 1899: iv.202-203); I thank Ven. Analayo for point-
ing this out to me. He finds it significant that this expression does not occur in the
Chinese parallels to the list found in Pali, an issue which requires further research. Several
of the passages cited in the following were brought to my attention by Shiu 2006.

* Note that here and elsewhere, at least in part the logic is convoluted: there is no way that

rivers flowing into the sea could cause the sea to grow smaller. The original form of the
image must have conveyed the notion that the flow of water from a river into the sea does
not diminish the river or cause the sea to grow larger, but somehow in the process of tele-
scoping the metaphor, perhaps quite early on, the key distinction got lost.
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abounds in verbal and conceptual play, provides several good, if perhaps on
occasion extreme, examples. The following passage is found in the Sapta-
Satika Prajiiaparamita:®
When this had been said, the Crown Prince Mafjusri spoke to Sara-
dvatiputra saying: “Just so, Venerable Saradvatiputra, it is as you say.
This armor has been donned [that is, I have undertaken the bodhi-
sattva path] in order that all beings attain final liberation, yet I appre-
hend no beings, I yearn for no beings whatsoever. [Thus] this armor,

% Masuda (1930: 197,3-200,10): evam ukte manjusrih kumarabhiita ayusmantar $aradvati-
putram etad avocat | evam etad bhadanta Saradvatiputra yatha kathayasi | sarvasattva-
parinirvandya sannahas caisa sannaddho na ca me kacit sattvopalabdhir va sattvabhini-
veso va | nayar bhadanta Saradvatiputra sannaha eva sannaddhah | katham aham sattva-
dhator anatvari va kuryam pirnatvam va | saced bhadanta $aradvatiputra parikalpam
upadaya ekaikasmin buddhaksetre ganganadivalukopama buddha bhagavanto bhaveyur
ekaikas ca tathagato ganganadivalukopaman kalpars tisthet | saratrim divam ca dhar-
mam desayamana ekaikayd dharmadesanaya yavanto garganadivalukasamair buddhair
bhagavadbhih sattva vinitas tavatah sattvan ekaikas tathagata ekaikaya dharmadesanaya
vinayed evam api krtva naiva sattvadhator inatvar va pirnatvari va prajfidyate ||

tat kasmad dhetoh | sattvaviviktatvat sattvasattvad | bhadanta $aradvatiputra sattva-
dhator na conatvari va purnatvari va prajiidyate ||

evam ukte ayusman $aradvatiputro marnijusriyar kumarabhutam etad avocat | yadi
marnjusrih sattvaviviktatvat sattvasattvat sattvadhator naivonatvari na purnatvam va pra-
jiayate | tat kasyedanir bodhim abhisambudhya dharmar desayisyasi ||

evam ukte mafijusrih kumarabhita ayusmantari Saradvatiputram etad avocat | yada
tavad bhadanta Saradvatiputra atyantataya sattvanupalabdhih | tat ko ‘trabhisarbhotsya-
te | kasya va dharmari desayisyate | tat kasmad dhetoh | tatha hi bhadanta Saradvatiputra
atyantataya sarvadharmanupalabdhih ||

atha khalu bhagavan mafijusriyam kumarabhiitam etad avocat | yada tavan marijusrir
atyantataya sarvadharmanupalabdhih | tat kim idanir sattvam api prajidpayisyasi | api
ca sacen mafijusrih kascid evarin prcchet | kiyantah sattva iti | kim tasya tvari vadeh |

manjusrir aha | tasyaham bhagavann evar prsta evam vadeyam | yavanta eva buddha-
dharma iti | saced bhagavan punar api prechet | kiyatpramanah sattvadhatur iti | tasya-
ham bhagavann evam prsta evarii vadeyam | yatpramano buddhavisayah ||

bhagavan aha | sacet punar api te mafnijusrih kascid evam prcchet | kimparyapannah
sattvadhatur iti | kir tasya tvari vadeh |

manjusrir aha | tasyaham bhagavann evam prsta evam vadeyam | yatparyapannanutpi-
dacintyata ||

bhagavan aha | sacet punar api te manjusrih kascid evari prcchet | kimpratisthitah
sattvadhatur iti | kir tasya tvari vadeh |

manjusrir aha | tasyaharih bhagavann evam prsta evariv vadeyam | yatpratisthito nutpa-
dadhatus tatpratisthitah sattvadhatur iti ||.
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Venerable Saradvatiputra, has not actually even been donned, [for]
how could I bring about the diminution or the expansion of the realm
of beings? To take a hypothetical case, Venerable Saradvatiputra, if, in
each and every buddha-field, there were to be buddhas, blessed ones,
as numerous as the sands of the Ganges river, and if each and every
tathagata were to remain there for aeons as many as there are sands in
the Ganges river, teaching the teaching day and night, and each and
every one of those tathagatas were to guide with each and every
instruction in the teaching as many beings as were guided by each
instruction in the teaching by buddhas, blessed ones as numerous as
the sands of the Ganges river—even accepting this case, no diminu-
tion or expansion of the realm of beings would be discerned.

“Why? Because of the fact that beings are isolated, because of the
fact that beings have no be-ing. Venerable Saradvatiputra, neither
diminution nor expansion of the realm of beings is discerned”

When this had been said, Séradvatiputra said to the Crown Prince
Manjusri: “If, Manjusri, due to the fact that beings are isolated and do
not exist neither diminution nor expansion of the realm of beings is
discerned, then, having awakened to what awakening will you
expound the teaching?”

When this had been said, the Crown Prince Maijusri spoke to
Saradvatiputra saying: “When, Venerable Saradvatiputra, there is in
the first place absolutely no apprehension of a being, who will fully
awaken to that fact? To whom will he expound the teaching? Why?
For, Venerable Saradvatiputra, in this manner there is absolutely no
apprehension of all existent things.”

Then the Blessed One spoke to the Crown Prince Maijusri as
follows: “When, Manjusri, there is in the first place absolutely no
apprehension of all existent things, how on earth can you now asser-
tively speak of a being at all? Or if someone were to ask, Mafijusri,
‘How many beings are there?” what would you say to him?”

Maiijuéri said: “If, Blessed One, I were asked such a question, I
would say that there are as many as there are teachings of the Buddha.
If, Blessed One, I were again asked ‘How large is the realm of beings?’
Blessed One, I would reply that it is as large as the domain of the
Buddha”
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The Blessed One said: “If once again, Mafijusri, someone were to
ask ‘In what is the realm/quintessence of beings included?” what
would you say to him?”

Manjusri said: “If, Blessed One, I were asked such a question, I
would say that it is included in that in which are included nonarisal
and the inconceivable”

The Blessed One said: “If once again, Manjusri, someone were to
ask ‘Upon what is the realm/quintessence of beings based?” what
would you say to him?”

Maijuéri said: “If, Blessed One, I were asked such a question, I
would say that the realm/quintessence of beings is based upon that
upon which nonexistent things are based.”

The same notion is found in the Paficavimsatisahasrika Prajiiaparamita:*°

Bodhisattvas who desire to awaken to unexcelled complete awakening
for the sake of beings have obtained the perfection of great vigor.
Why? If this great universe of three times many thousands of worlds®
were quite full of tathagatas, like a thicket of reeds, a bamboo wood, a
sugar cane forest, a forest of Saccharum Sara reed or like a rice field,
and if these tathagatas would teach the Teaching for an aeon or for
the remainder of an aeon; and if each single tathagata were to cause
limitless, innumerable, uncountable beings to attain Nirvana; still one

66

Kimura (1986: 174.23-175.6): mahaviryaparamitapraptas te bhagavan bodhisattva maha-
sattva ye sattvanam krtaso ‘nuttarari samyaksarbodhim abhisarmbodhukamah | tat kasya
hetoh | saced bhagavann ayar trisahasramahdsahasro lokadhatus tathagataih paripurnah
syat | tadyathapi nama nadasvanam va venuvanarih va iksuvanar va Saravanarih va $ali-
vanari va | te tathagatah kalpam va kalpavasesarin va dharmarin desayeyuh | ekaikas ca
tathagato 'prameyan asamkhyeyan aparimanan sattvan parinirvapayet | na ca bhagavan
sattvadhator anatvam va piarnatvam va prajiidyate | tat kasya hetoh | sattvasadbhiitatam
upadaya sattvaviviktatam upadaya | evam ekaikasyam disi yavad dasasu diksu sarvaloka-
dhatavas tathagataih paripirna bhaveyuh | tadyathapi nama nadavanam va venuvanam
va iksuvanarih va Saravanam va Salivanari va | te ca tathagatas tisthantah kalpari va
kalpavasesarin va dharmarin desayeyuh | ekaikas ca tathagato ‘prameyan asarikhyeyan
aparimandn sattvan parinirvapayet | na ca bhagavan sattvadhator anatvarih va pirnatvari
va prajfidyate | tat kasya hetoh | sattvasadbhiitatam upadaya sattvaviviktatam upadaya |.
My translation is heavily modified from that of Conze (1975: 304).

There are a number of ways of calculating what is meant by the term here, trisahasra-

mahdasahasra-lokadhatu, but since its precise meaning is clearly irrelevant, the sense of
magnitude being the point, I offer an imprecise impressionistic rendering.
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could not discern the decrease or increase of the realm of beings.
Why? On account of the non-be-ing [a-sat] of beings [sat-tva], on
account of the isolatedness of beings. (And the same would be true if
all the world systems in all the ten directions were considered.)

An even more extreme version of more or less the same passage is found in
another text belonging to the same genre, the Suvikrantavikramipariprccha,
which offers a passage replete with wordplay and a sort of linguistic and
conceptual deconstruction which comes across very poorly (or not at all) in
translation. That said, the passage is worth presenting as an example of the
deconstruction of the notions at play here. In the translation below I have
translated dhatu as ‘realm’ or ‘quintessence’ according to my understanding
of the particular context,” but the reader should remember that in Sanskrit
there is one and only one word being deployed here, and in a number of
cases below it might have been better to give both renderings together, as I
did above:”

% To a great extent my interpretation and identification of the semantics of dhdtu in particu-
lar follows the Chinese rendering of Xuanzang, T. 220 (VII) 1070a17-b15. However, I
have not attempted to record the differences between Xuanzangs rendering and the
Sanskrit text, which would require careful study.

® Hikata (1958: 14,20-15,24; cf. de Jong 1977: 192-193): satvadhdtur ity asatvatdya etad
adhivacanam | na hi satvah satve savvidyate | asamvidyamanatvat satvadhatoh | yadi
satve satvah syat nocyeta satvadhatur iti | adhatunidarsanam etat satvadhatur iti | adhatu-
ko hi satvadhatuh | yadi satvadhatau satvadhatur bhavet sa jivas tac chariram bhavet |
atha satvadhatunirmukto dhatur bhavet | adhatuko hi satvadhatuh | dhatuh samketena
vyavaharapadari gacchati | na hi satvadhatau dhatuh samvidyate | napy anyatra satva-
dhatoh satvadhatuh samvidyate | adhatuka hi sarvadharmah |
idam ca me sarhdhadya bhasitam | na satvadhator inatvarm va pirnatvam va prajiidyate |
tat kasmad dhetoh | asatvat satvadhator viviktatvat satvadhatoh | yatha ca satvadhator
nonatvam na piarnatvam prajiiayate | evari sarvadharmandam api nonatvari na purna-
tvari prajiidyate | sarvadharmanam hi na kacit parinispattih | yenaisam unatvam va
piurnatvam va bhavet | ya evar sarvadharmanam anubodhah | sa ucyate sarvadharma-
nubodha iti |
iyam ca maya samdhaya vag bhasita | yatha satvadhator nonatvam na pirnatvam pra-
jiayate | evarii sarvadharmandam api nonatvar na piarnatvam prajiidyata iti | yac ca
sarvadharmanam aninatvam apurnatvam <tad deleted with de Jong> aparinispatti-
yogena tad eva buddhadharmanam api anunatvam apirnatvam | evam sarvadharmandam
anubodhad buddhadharmanam anianatvam aparnatvam | sarvadharmanam aninatvad
apurnatvad buddhadharma iti | tena tad buddhadharmanam adhivacanam | na hi
buddhadharmah kenacic chakya una va purna va kartum | tat kasmad dhetoh | sarvadhar-
manubodha esah | yas ca sarvadharmanubodhas tatra na kasyacid dharmasya inatvam va
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The ‘realm of beings’ is a synonym of the state of lack of being. For no
be-ing exists in a being because of the fact of the present non-be-ing
of the quintessence of beings. If there were to be a being in be-ing,
one could not use the term ‘realm of beings. ‘Realm of beings’ is an
indication of no realm, for the realm of beings has no realm. If there
were a quintessence of beings within the realm of beings, then life
would be the body. Then the quintessence would be free from the
realm of beings, for the realm of beings has no quintessence. ‘Realm’
is used as a conventional designation, for no quintessence exists in the
realm of beings, nor does there exist a realm of beings elsewhere than
the quintessence of beings, for all things are without quintessence.

I say this with hidden intention: no diminution or expansion of the
realm of beings is discerned.

Why? Because of the lack of be-ing in the realm of beings, because
of the isolation of the realm of beings. And as no diminution or ex-
pansion of the realm of beings would be discerned, so too no diminu-
tion or expansion of all things would be discerned. For there is no
perfection [and consequent disappearance in nirvana?] whatsoever of
all things, through which there would be this diminution or expan-
sion. Such a profound understanding of all things is called ‘profound
understanding of all things’

I have spoken of this with a hidden intention, saying: As no dimi-
nution or expansion of the realm of beings is discerned, so too no
diminution or expansion of all things is discerned. The absence of
diminution and expansion of all things [sarvadharma] due to the
absence of perfection is precisely the absence of diminution and ex-
pansion of the buddha-qualities [buddhadharma] as well. Because of
such a profound understanding of all things, there is the absence of
diminution and expansion of the buddha-qualities. Because of the
absence of diminution and expansion of all things, they are called
‘buddha-qualities’. Therefore this is a synonym of the buddha-quali-

pirnatvarm va | sarvadharma iti dharmadhator etad adhivacanam | na ca dharmadhator
inatvari va pirnatvam va | tat kasya hetoh | ananto hi dharmadhatuh | na hi satvadhatos
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ca dharmadhatos ca nanatvam upalabhyate | napi satvadhator va dharmadhator va ina-

tvari va parnatvarin vopalabhyate va sarivvidyate va | ya evam anubodha iyam ucyate

bodhir iti |
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ties, for no one can cause the buddha-qualities to diminish or expand.
Why? This is the profound understanding of all things, and in the
profound understanding of all things there is no diminution or ex-
pansion of any thing. ‘All things’ is a synonym of the dharma-realm
[dharmadhatu]. And there is no diminution or expansion of the
dharma-realm. Why? For the dharma-realm is endless; for no distinc-
tion appears between the realm of beings and the dharma realm, nor
does there appear or exist any diminution or expansion of the realm
of beings and the dharma-realm. Profound understanding in this
manner is termed ‘awakening’

One of the things brought out by these, in some respects obscure, passages
is the flexibility of the term dhatu. It is very clear both that the polyvalency
of the word—or at least its bivalency as both ‘realm’ and ‘quintessence’—is
essential to the message of the authors of some scriptures, including the
AAN, and that this built-in ambiguity presents a challenge to translators,
modern and ancient. The solution of the translator of the AAN, Bodhiruci,
was to maintain the identity of the term throughout by retaining a single
translation equivalent, jié 5%, such that sattvadhatu in the sense of ‘realm of
beings’ is indistinguishable in Chinese from sattvadhatu in the sense of
‘quintessence of beings. Other translators chose other solutions, including
the translator of the RGV.”" In that text dharmadhatu is often fiijié i%: 57, but
also fiixing i1k, sattvadhatu is usually zhongshengjie 224 5t but also zhong-
shéngxing %2 *£ 1%, nirvanadhatu is niépdnjié 12 5 5. while buddhadhatu is
foxing 1% and tathagatadhatu is ruldixing 215 % (or an extended form,
ruldi zhi xing W22 14%).”" 1t is evident that while the RGV in Sanskrit makes
full use of the broad semantic range of the term dhatu, as do its sources, in
its Chinese translation no consistent treatment was carried through. We

7 See, though too brief, Ichikawa (1960), and Takasaki (1966: 290-291n175, and the note to
§10i[b—c]).

The following makes no pretension to completeness: dharmadhatu = fijié % 5: Johnston
1950: 32.7 = T. 1611 [XXXI] 830a20; 32.9 = 830a22; 35.3 = 831al; 39.4 = 831c19; dharma-
dhatu = fixing F1: 9.18 = 823b1; 24.15 = 827¢13; sattvadhatu = zhongshengjié 52 £ 51 is
common, but = zhongshéngxing %2 E£ME: 6.1 = 822al3; nirvanadhdatu = niépdnjié I 5 .
58.13 = 836¢3; 59.7 = 836¢27; buddhadhatu = foxing 1% 5.5 = 821c27; 35.18 = 831a7;
36.2 = 831all; tathagatadhatu = rildixing W7 ME: 6.8 = 822a21-22; 54.3 = 835a26; = ruldi
zhi xing WA 2 P: 72.8 = 839al3. Some unusual equivalents include: andsravadhatu = 4
5L 39.3 = 831cl8, while at 56.10 = 835c18 the same Sanskrit is rendered & j& 5 ;
tathagatadhatu = TZRMEE at 72.10 = 839al6.

71
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should not attribute this variety to sloppiness. As Suzuki points out, in the
Mahayana Mahaparinirvana-mahdsitra, dhatu is both the cause within
beings which enables them to attain buddhahood and at the same time the
essence of the Buddha, the dhatu within each being which is like the dhatu
of the Buddha which rests in a stipa, the relic.”” In light of such a wide
semantic range, it is simply impossible to expect an unannotated transla-
tion—whether it be into Classical Chinese or modern English—to convey
anything like the full sense of the term. The broad scope of this key term in
the AAN becomes all the clearer when we appreciate the pairing of sattva-
dhatu with dharmadhatu.

The key term dharmadhatu is rich with significance and central to (not
to mention, once again, polyvalent in) the AAN, as it was in some of the
passages cited above. It is again paired with sattvadhatu in several other
scriptures, such as the *Animisabodhisattvaparivarta (Bushun pusa pin 1~
ETE ), a text from the Mahasamnipata collection:”

There may be bodhisattvas who perceive two realms, a realm of
beings [sattvadhatu] and a dharma-realm [dharmadhatu]. They per-
ceive the realm of beings as having the nature of the dharma-realm,
and they perceive the dharma-realm as having the nature of the realm
of beings. Apart from the dharma-realm there is no realm of beings.
In both the dharma-realm and the realm of beings, nothing is pro-
duced and nothing is destroyed. If one is able to penetrate this thor-
oughly, this is called insight into the fact that nothing is produced.
Insight into the fact that nothing is produced is precisely the intellec-
tual tolerance of the fact that nothing is produced (anutpattika-
[dharmaksanti).

72 Suzuki (2000: 80).

7 T.397 (7) (XIII) 43¢c19-23: FE G EEE R —RAER - ZHER - DIEFEEREN,
PURAMEEE R - SEE R R AR - AR A - SSRERIEE A, HEE
B o 4 A1 4 2. The passage is translated in Shiu (2006: 107). No version other
than the Chinese translation is known to exist.
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Such passages could be multiplied,” but the point is clear: numerous texts
are aware of the issue of the extent of the sattvadhatu, and the question
whether it increases or decreases, it being virtually universally denied that
this is the case. Several texts, in fact, go on to state a position also maintain-
ed by the AAN, namely the identity of the realm of beings with the dharma-
realm.” In the Buddhavatarisaka, for instance, we read:”® “There is ulti-
mately no distinction between the dharma-realm and the realm of beings.
To thoroughly understand all realms is to understand the domain of the
tathagata” A passage in the Trayastrimsatparivarta extends the identity of
the dharma-realm and the realm of beings to all existence:”” “Just as the
dharma-realm, so is the realm of beings. Just as the realm of beings, so too
is the domain of the buddha. All dharmas are also like that” The Ratna-
cidapariprecha says the following:”

" For instance, the Buddhavatamsaka, Derge Kanjur 44, phal chen, ka 320a2ff. = T. 278 [IX]
470b151%; Daji piyuwang jing KEE i 48, T. 422 (XIII) 954c17-21; *Madijusri-vihara-
sitra, Derge Kanjur 196, mdo sde, tsa 270a7-b4 = T. 471 (XIV) 514a15-24 = T. 470 (XIV)
511b28-c7; Sarvapunyasamuccayasamddhi, Derge Kanjur, Toh 134, mdo sde, na 106b7-
107a5; *Mahayanabhisamaya-sitra (?), T. 673 [XVI] 643a21-b3.

7> As an aside, as Ruegg (1969: 265n2) points out (his reference to Catuhsataka is a slip for
Catuhstava), this identity is expressed in Nagarjuna’s Acintyastava verse 42 (Lindtner
1982: 154), as follows: buddhanari sattvadhatos ca tenabhinnatvam arthatah | atmanas ca
paresarii ca samata tena te mata ||, “Thus in truth there is no distinction between buddhas
and the realm of beings, thus you believe in the equality of self and others” (The citation
in the Bodhicaryavataraparijika [La Vallée Poussin 1901-1914: 590.14-15] has yena for
tena in b, which may be better: “since ... thus ...”). The Tibetan translation renders here
not sattvadhatu but dharmadhatu, chos dbyings, while in the Tibetan version of the Bodhi-
caryavatarapafijika we have instead (Derge Tanjur 3872, dbu ma, la, 281b6-7): sangs
rgyas rnams dang sems can khams || don gyis de dang tha dad med || bdag nyid kyang ni
gzhan rnams kyang || de dang mnyam par khyod bzhed legs ||, in contrast to the version of
the Acintyastava: sangs rgyas dang chos dbyings dang || des na don du tha mi dad || bdag
nyid dang ni gzhan rnams dang || des na mnyam par khyod bzhed lags ||.

T. 279 [X] 69a21-22: % SR AL Jem R — 178 T 51 JR AR, Derge Kanjur 44,
phal chen, ka 209b5-6: chos kyi dbyings ni tha mi dad || sems can khams rnams rtogs par
mkhyen || dbyings rnams thams cad rab tu brnyes || de ni sangs rgyas yul yin no ||.

71

=

77

Derge Kanjur 223, mdo sde, dza 146al: chos kyi dbyings ji Ita ba bzhin du sems can gyi
khams kyang de dang ’dra’o || sems can gyi khams ji lta ba bzhin du sangs rgyas kyi yul
yang de dang ’dra’o || chos thams cad kyang de dang *dra’o ||

7

%

Derge Kanjur 91, dkon brtsegs, cha 230al-3: rigs kyi bu de Iltar chos rnams la chos kyi rjes
su lta zhing dran pa nye [xylograph prints nyi] bar gzhag pa la gnas pa’i byang chub sems
dpa’ de ni chos kyi dbyings dbyer med pa’i phyir dran pa la gnas te | de chos thams cad chos
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Noble devotee, examining in this way objects of mind in terms of
objects of mind (*dharme dharmanu~/ drs-) the bodhisattva who
dwells in the foundation of mindfulness (*smrtyupasthana) dwells in
mindfulness because it is inseparable from the dharma-realm (*dhar-
madhatvasambhinna). He knows that all things (dharma) are includ-
ed in the dharma-realm. The dharma-realm is precisely the realm of
beings. He comprehends that because the dharma-realm is insepara-
ble [from the realm of beings?], the realm of beings is inseparable
[from the dharma-realm?]. He understands that that dharma-realm
and the realm of beings are both equivalent to the realm of space
(*akasadhatu). Knowing that all things belong to a single realm (*eka-
dhatu), even while examining objects of mind in terms of objects of
mind, there will be neither attachment to nor views (*drsti) regarding
the objects.

Finally, an interesting pair of verses found both in the Purvasailanikayanu-
varttana-gatha—whence it is quoted in the Prasannapada and Madhyama-
kavatara, and in the Lokanuvartana-sitra—seems to come part way toward
the position of the AAN, or to surpass it, in that it accepts only the dharma-
dhatu, relegating the sattvadhatu to the realm of notions taught by the
Buddha only in conformity to the expectations of the world:”

79

kyi dbyings su ’du bar rab tu shes so || chos kyi dbyings gang yin pa de nyid sems can gyi
khams so || de chos kyi dbyings dbyer med pas sems can gyi khams dbyer med par khong du
chud do || chos kyi dbyings gang yin pa dang sems can gyi khams gang yin pa de gnyi ga
yang nam mkha’i dbyings dang mtshungs par rab tu shes so || des chos thams cad dbyings
geig tu shes nas chos rnams la chos kyi rjes su lta zhing gnas kyang chos la mngon par chags
shing Ita bar yang mi ’gyur ro ||. The Chinese versions appear to differ substantially: T. 397
(11) [XTI] 178a18-23: 18K, 557, EREEE R B R E &, T RS - IES, RAFUR
W - AR AP ER - —PIFETBAER - RERE, MRAER - BAFE, IS
Al - BABE—TNESE - R—UI5, BUEES - 8T RO, DI, Bl R0 - T
310 (47) [XI] 663¢16-20: 5 ERE T HEBIRE T HEAMR - BEILE, THEFREEENR, W
TR - PR E T, SHER S B AS » NGRS, IMEFTEABAS - NFUES,
b ZEE, FME S - Ll — 5% R 5% % . See Kato (2000) who observes another
connection between this siitra and the AAN.

Harrison (1982: 225-226), Yonezawa (2010: 139). The verse, evidently really only under-
standable in Prakrit, is badly transmitted and has not so far been reconstructed convinc-
ingly. I more or less follow the translation of Harrison, while aware that it is far from
definitive. For what it is worth, the verse might look something like: na vinaddham na
upannari dharmadhausamarn jagarin | sattadhaum cedam Sesi esa loanuvattana || tisu
adhvasu sattanaw pakati nopalambhati | sattadhaum cedari Sesi esa loanuvattana ||
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Not destroyed, not produced, the world is equivalent to the dharma-
realm,

But he taught this realm of beings; this is [only] in conformity with
the world.

He does not apprehend the original nature of beings in the three
times,

But he taught this realm of beings; this is [only] in conformity with
the world.

If these verses have been understood at least minimally correctly, the first
asserts that while the dharmadhatu is all that there really is, the Buddha
spoke also of the sattvadhatu because common language end expectation
lead us think in these terms. This seems to be a position equally radical to
that of the AAN, although going in a slightly different direction. At least for
the AAN, the ‘identity’ of the sattvadhatu with the Absolute (if we may term
it that) is the very heart of its message. This is, however, for the AAN less an
ontological assertion than a soteriological promise: and here lies the power-
ful vision of the AAN. All of reality is unitary—what the AAN calls the
‘single realm, ekadhdtu. But this identity of reality is not mere description.
This unitary foundation appears in several guises. Arguably the central
philosophical notion of the AAN, though one which appears not to be an
innovation of the text, is precisely that these three modalities, or perhaps
better, ‘aspects, through which this single realm appears provide the ground
for spiritual cultivation. A common ground underlies the realm of ordinary
beings, bodhisattvas and awakened buddhas, and consequently, the map of
reality is by definition also fundamentally a map to liberation: ordinary
beings, those perhaps not very far along the spiritual path, are less pure
than bodhisattvas, who in turn are less pure than those who have achieved
the goal, buddhas. These three, however, belong not to different realms but
to a single realm, although they appear as if they are distinct, not because of
their nature, but because—as will be explained—adventitious defilements
prevent realization of this inherent unity. Despite the prominence of this
three-fold division, it is well to note that the bodhisattva plays only a very
small part in this scheme. In fact, one might even say that, structurally
speaking, the place of the bodhisattva in the AAN is somewhat akin to that
of the lone buddha (pratyekabuddha) in the classical Mahayana scheme of
auditor ($ravaka), lone buddha and bodhisattva, in which the lone buddha
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receives almost no attention, and seems to exist in the scheme for purely
formal reasons. One can see this clearly in the AAN §15ii, when after dis-
cussing the three it states (in the Sanskrit version): “Therefore the quintes-
sence of beings is not different from the dharma-body. The quintessence of
beings is precisely the dharma-body. The dharma-body is precisely the
quintessence of beings. This [pair] is nondual with respect to meaning; only
the designations differ” Perhaps as a result of this relative unimportance,
the sentences devoted to the bodhisattva in the tripartite scheme in the
AAN are very hard to understand.

The terminology inherited by the authors of the AAN speaks of ordinary
beings and of dharmakaya, dharmadhatu and tathagatagarbha, all of which
share in the essential identity of all existence. Although it is not possible to
posit one of these terms as being most potent, the word dharmakdaya is cer-
tainly a highly pregnant term which has several distinct semantic ranges. In
modern scholarship the most well-known of these is as one of the three
bodies (trikaya) of the Buddha, and in that context its meaning has been
taken to indicate something like ‘transcendental buddhahood’ As Paul Har-
rison (1992) has demonstrated, however, it more originally had the sense of
‘totality of dharmas, ‘the body of dharmas’ in the sense that a buddha is one
who embodies his teachings, or more broadly, the ultimate truths of reality.

The reified dharmakaya as the matured, completed state of Buddhahood
may be, Harrison proposes, an innovation of the Yogacara school, assuming
that the term in scholastic contexts has been properly understood. While it
is hard to be certain of the exact sense intended by dharmakaya in the
AAN, its depiction as equivalent to the fundamental ground of reality sug-
gests that it was imagined in a sense closer to a reified ‘absolute’ than as a
(mere?) ‘totality of dharmas’ The AAN posits its dharmakdya as appearing
under different aspects—impure, part-pure and part-impure, and pure—
and thus as constituting the ground of all being, both defiled and pure, both
‘ordinary’ and transcendent. These three aspects are equated, respectively,
with (ordinary) beings, bodhisattvas, and tathagatas. This presentation
seems to assume some kind of monistic standpoint, which may well justify a
reified interpretation of dharmakaya as ‘body of the buddha’ in the sense of
an absolute principle of transcendent reality. Although I refer here to
‘monism, this is not necessarily to be understood in precisely the sense
intended by Obermiller, who sometimes used this term to point to siinyata-
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based Madhyamaka ideas.*” The monism of the AAN consists in its vision of
an essential unity to all (sentient) existence: the basic reason why there is no
increase or decrease in the realm of beings, despite the attainment of awak-
ening by beings, is that the domain of existence is fundamentally unitary.
This is the meaning of the ekadhatu propounded by the AAN.

By means of its absolutely monistic standpoint, the AAN logically side-
steps questions such as those concerning the beginning and end of samsara,
and such views are castigated as among those doomed to lead one astray.
Much debate is recorded on the question of the origin of samsara and its
eventual end, but none of this is at all relevant for the authors of the AAN
since, for them, samsara is nothing more than a mode of overall being.
There is no question of beings “being” in sarhsara and then undergoing
some “nirvanization,” after which they no longer inhabit samsara, and
equally no question of the swelling of the realm of nirvana, a possibility also
considered (and rejected) by traditional scholastics and by authors of scrip-
tures, as discussed above. There is only one reality, one state of “the way
things are,” termed among other things dharmata or dharmadhatu, not in
any reified sense of another mode of being, but rather as the absolute ground
of being, of “is-ness” While it states this three-fold reality within which
ordinary beings, bodhisattvas as those progressing toward awakening, and
tathagatas differ only subjectively, so to speak, what the AAN does not
address is how one may transform oneself from ordinary being afflicted by
defilements to purified awakened one.

The reality of the three modes is something beyond the ken of ordinary
beings, and even of auditors and lone buddhas. This underlying reality, the
dharma-body, is by definition the full collection of the qualities which

% Obermiller (1931: 95, 104). However, when he states (p. 106): “We see that Aryasanga in
his last work has come to a fully monistic and pantheistic conception. The statement that
‘the fundamental element of a living being and the Cosmical Body of the Buddha are the
same, there being a difference only in the names, is a very pregnant expression of his
standpoint,” Obermiller is doing nothing other than quoting the AAN. His immediately
following reference to a further passage also refers to an expression of the AAN, and
therefore one might well argue that as far as the RGV is concerned, what Obermiller saw
as monism was indeed the doctrine of the AAN. His overall stance is a bit confusing, how-
ever, since he also translates Dignaga for instance (1933, 1936: 247) saying “Prajia-para-
mita is the pure monistic spiritual principle,—the Divine Wisdom which is devoid of
every differentiation into subject and object” This $anyavadin idea seems not quite the
same as what the AAN is saying. Cp. Ruegg (1969: 3-4, 268n5).
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identify, and indeed constitute, a buddha. In other words, the dharma-body
is buddhahood, and this is the most fundamental reality, not only of awak-
ened existence but of all modes of existence. But we must take care: to use
the word ‘existence” here may lead to confusion if it were to be read to imply
existence as opposed to non-existence, samsara as opposed to nirvana. No
such dichotomy is possible for the vision of the AAN.

One and ‘the same’ dharma-body manifests or appears as ordinary
beings when it is covered by defilments, in which case it transmigrates, or
seems to transmigrate—the sttra does not attempt a distinction here—
through realms of existence. It appears as one on the path, as a bodhisattva,
when it has attitudes indicative of dissatisfaction with transmigration and of
attraction to the path set forth by the Buddha. It is plain that this character-
ization of the dharma-body as bodhisattva is not precisely parallel to that of
the dharma-body as ordinary being, since the latter portrays an essence
concealed beneath shrouds of negative elements while the former refers
explicitly to volition, attitude and activity (§14ii). Final perfection, buddha-
hood, is the same dharma-body free from all negativity, on the one hand,
and perfect in all of its aspirations on the other. The AAN’s repetition
(§§10iii and 15ii) of its complete identification of ordinary existence with
buddhahood frames its discussion of this topic, which it then elaborates
with its three-fold typology.

Ordinary beings are qualified thus (§14i, in the Sanskrit): “This very
dharma-body, hidden by tens of millions of sheaths of limitless defilements,
borne along by the current of transmigration, wandering through deaths
and births in the destinies of beginningless and endless transmigration, is
termed “The quintessence/realm of beings” Bodhisattvas (§14ii) are de-
scribed as follows: “That very dharma-body, being disgusted with the suffer-
ing of the currents of transmigration, indifferent to all objects of pleasure,
practicing the practice which leads to awakening, by means of the eighty-
four thousand teachings which include the ten perfections, is termed
‘bodhisattva’” Finally, buddhas are described (§15i) in these terms: “This
very dharma-body, thoroughly freed of all sheaths of defilements, having
transcended all sufferings, the stains of all defilements vanished, well and
truly pure, fixed in the Absolute Reality that is ultimately pure, risen to the
stage looked forward to by all beings, having attained peerless heroic
strength with respect to all spheres of knowledge, perfected in sovereign
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power over all things free of all hindrances and unobstructed—this is
termed ‘Tathagata, Arhat, Perfect Buddha.” There follow in §§17i~19i three
descriptions of the variant natures of the embryo of the tathagatas, obvious-
ly meant to correspond to these three types. However, it is extremely dif-
ficult to understand these precisely. On the assumption that their ordering
corresponds to that above, namely ordinary being, bodhisattva and buddha,
they seem to identify the modes of the embryo of the tathagatas as follows:

ordinary being: “The nature of the embryo of the tathagatas which
from the very beginning is in its intrinsic nature associated [with it]
and has a pure nature is in accord with reality, is not illusory, is
inseparable and indivisible from the dharma-realm of insight and
pure thusness, and the quality of being inconceivable. From the
beginningless beginning exists this reality which is both pure and
associated [with it]”
bodhisattva: “The embryo of the tathagatas which from the very
beginning is in its intrinsic nature unassociated [with it], is covered
with defilements, and is an unpurified thing, is from the very begin-
ning free and released, not associated [with it], covered by defile-
ments and is impure. It can only be cut [free] by the Tathagata’s
bodhi-wisdom.”
buddha: “The nature of the embryo of the tathagatas which is equal to
the future limit, constant, and existing is precisely the basis of all
qualities [definitive of a buddha]. It is furnished with all [such]
qualities, joined with all [such] qualities, and while engaged in
worldly affairs it is inseparable and indivisible from the truth and
from all [such] qualities, it maintains all qualities, it embraces all
qualities.”

I frankly admit that, although this is arguably one of the most central por-
tions of the AAN, much remains obscure to me. The overall point, however,
should be clear, namely that the three modes are nothing more than modal-
ities of the embryo of the tathagatas, variously related to ultimate Reality.
Upon this basis, to conceptualize reality as limited in one way or another, as
would be required in order to speak of an increase or decrease in the
number of beings, makes no sense at all.
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The complete failure to find increase in any one realm or decrease in
another—to conclude that the realm of nirvana does not expand nor the
realm of beings contract—despite spiritual ripening, despite the attainment
of buddhahood by beings who, once defiled, purify themselves through cul-
tivation as bodhisattvas, is both true and, as the AAN concedes, inconceiva-
ble. While this may seem to be little more than a rhetorical slight of hand,
intended to salve an audience which might sense some discontinuity in the
text’s logic, it is also something more. Starting from a standpoint in which
defilements require purification, and perfection consists in the complete
absence of defilements, it is hard to logically argue both that the defiled and
the pure are fundamentally equivalent and that, simultaneously, practice is
necessary. The AAN does not argue solely for the essential unity of sarhsara
and nirvana.” Rather, it takes a classical Mahayana position in which onto-
logy and soteriology fuse.

Much that would be required to more precisely understand the AAN’s
fine philosophical position is, it seems to me, missing from the text itself,
which is to say, it is assumed by its authors. An example is evident in the
AAN’s deployment of the preexisting technical term dharmakaya. While
the AAN presents the dharmakaya as the fundamental, unitary ground of
all existence, in which ordinary beings then appear as the defiled, transient
aspect of the unitary and real existence, it makes not the slightest effort to
explain the terminology of the notion itself. Bodhisattvas are in turn a kind
of pivotal, dynamic aspect, wherein the defiled is in the process of becoming
the pure but, as discussed above, this is hardly expanded upon. Finally, the
state of buddhahood is the realization of the pure, undefiled essence, the
accomplishment of the original, pure, essence. Before we consider this pro-
cess of purification in more detail, however, we should turn our attention to
the other key terms employed here.

The term tathagatagarbha, here rendered as “embryo of the tathagatas,”
has given rise to much discussion.” In brief, following Zimmerman, it may
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Ruegg (1969: 268): “La non-dualité (advaya) du tathagatagarbha (ou sattvadhatu) et du
dharmakaya [in the AAN] doit sans doute sexpliquer de la méme maniére que la doctrine
de la non-dualité du sarmsdra et du nirvana”

® Important studies include Ruegg (1969: 499-516), Zimmermann (2002: 42-46), and
many of the studies by Takasaki, but to these much could be added. While most scholar-
ship, to be sure, concentrates on later systematic analyses, rather than scriptural presenta-
tions, the portrayals in the Tathdgatagarbha-sutra, Srimaladevisinihanada and Mahayana
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be said that when beings are characterized by the term tathagatagarbha, the
word may have the sense of the “embryo of a/the tathagata(s) within all liv-
ing beings” or living beings as “the womb of the tathagata,” understanding
the compound as a tatpurusa, while as a bahuvrihi one may understand that
“living beings contain a tathagata,” or “living beings contain a tathagata as
an embryo”” Zimmermann concludes that the best interpretation is as a
bahuvrihi, “containing a tathagata” If he is right, and if his results hold also
for the AAN, then when the text says that the sattvadhatu (here to be
understood as “quintessence of beings”) is tathagatagarbha, the meaning is
that beings contain the nascent state (embryo) of buddhahood. In other
words, the quintessence of beings is to contain a tathagata; their nature is to
be loci of future buddhas. As Zimmermann states, for the Tathagatagarbha-
sittra, beings carry a full-fledged tathagata within themselves; “the nature of
living beings is not different from that of the Buddha and these living beings
will become buddhas themselves once the sheaths of defilements have been
removed.”* This stance fits perfectly with what is presented in the AAN
and, as I have suggested above, seems to have been assumed as a basis by its
authors, although they nowhere trouble themselves to explain anything like
this.

Perhaps the least problematic of the central terms used with reference to
the totally pure are, ironically, dharmadhatu, the dharma-realm or the quin-
tessence of the dharma, and dharmata, an abstract noun from dharma
whose meaning is even less evident, but probably should be understood in
the AAN as something like ‘the nature of reality as it is. I find this situation
ironic both because here again the AAN does not trouble itself to explain
either term, and because both terms are abstract to the point of virtually
defying translation or clear definition. What the AAN does devote slightly
more attention to is the question of the ultimate equivalence of absolute and
mundane from the point of view of essential nature.

In §17ii, we read: “Regarding this dharma-realm of pure thusness, I ex-
pound for [ordinary] beings the intrinsically pure mind, which is an incon-

Mabhaparinirvana-mahdsiitra at least have drawn some scholarly attention.

8 Takasaki (1973: 297) asserts that the AAN (as the Srimaladevisimhandda and the Maha-
parinirvana-mahdsiitra) never uses the term as a bahuvrihi, but he does not defend this
assertion.

8 Zimmermann (2002: 50).
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ceivable teaching.” This sentence as quoted in MDN presents the idea slight-
ly differently: “This pure dharma-nature (*dharmata) is precisely the dhar-
ma-realm. Regarding this intrinsically pure mind, I expound it as an incon-
ceivable teaching” Soon after, in §18ii, the text speaks of “the intrinsically
pure mind stained by adventitious defilements.” There is a long history of
this idea of the intrinsically pure or naturally luminous mind and its (appar-
ent) defilement,” going back to a much discussed passage in the Arguttara
Nikaya (1.6.1-2) which reads:* “Luminous, monks, is this mind, but some-
times it is defiled by adventitious defilements. ... sometimes it is free from
adventitious defilements.” In fact, this expression is often cited, and an argu-
ment can be made that the authors of the AAN were familiar with it in a
form close to what we find here, since the full form of the first phrase just
cited is: “Luminous, monks, is this mind, but sometimes it is defiled by
adventitious defilements. Ignorant common people do not understand this
in accord with reality,”® and this second portion is nearly exactly what we
read in the AAN §4i, which begins “Because all foolish common people do

not know the single dharma-realm in accord with reality ...”*

% A sketch of the place of ‘purity’ from the Upanisads to the AAN and Srimaladevi is given
in Fujita (1992). An excellent examination of the idea in toto is Shinoda (1964). See also
the detailed study of Nakamura (1975). Michael Radich brings to my attention the follow-
ing bibliography, which I cite on his authority: Kaginushi (1978), Miyasawa (1991), Kee-
nan (1982), Ye (1974), Hasegawa (1998), Nishi (1968), Fujita (1982, 1986a, 1986b).

% Morris (1885: i.10,11-16): pabhassaram idarin bhikkhave cittam tai ca kho agantukehi
upakkilesehi upakkilitthar ... tani ca kho agantukehi upakkilesehi vippamuttam. The same
position appears, according to scholastic sources, to have been held by the Mahasamghi-
kas, Vibhajyavada and by the (Dharmaguptaka) Sariputrabhidharma, for which see
Bareau (1955: 67-68, 175, 194), respectively, and the discussions in Takaoka (2007). Some
of the theological problems related to this issue concern the nature of mind, including
whether it exists more than momentarily; see Shih (2009) for a detailed discussion. See
also Gethin (1994). Earlier discussions of the Theravada tradition include Mizuno (1972).
The discussion in what is probably the oldest scholastic source, the Spitzer manuscript, is
studied in Franco (2000: 94-98). Ruegg (1969: 411-454) discusses later Madhyamaka and
Yogacara scholastic sources, as well as the RGV. For considerations on still later develop-
ments, see Sferra (1999).

tari assutava puthujjano yathabhutari nappajanati.
I do not mean that the authors of the AAN were necessarily familiar with a tradition like

that transmitted in Pali. However, as far as I know, so far no version of this whole expres-
sion has been found in other sources.
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The expression for the intrinsically pure mind in the AAN is zixing ging-
jing xin H M3& .0, potentially a rendering of something like prakrtipari-
Suddhacitta or prakrtiprabhdsvara but, as demonstrated in Appendix 1, it is
not possible to determine precisely what term stood in the Vorlage of the
AAN. While we might expect a difference between a mind that is pure or
purified and one that is luminous, in actual fact, it seems not to matter.

In brief, the general idea is that mind is fundamentally, originally, and
naturally pure and undefiled. It is only by the accumulation of so-called
incidental or adventitious defilements (agantukaklesa, kéchén fanndo 7 EE/H
1) that this natural purity and luminosity of the mind is obscured.”” What
this means is not constant through the tradition, as Shih Ru-nien points
out:

Unlike the Mahayana theory of tathagatagarbha, which claims that
the innately pure mind possesses all the virtues of the Buddha and
that the revelation of this mind is the attainment of the Buddhahood,
statements in the Pali texts only emphasize the knowledge of the in-
nate purity of the mind as a prerequisite step in the cultivation of the
mind and the restoration of the purity of the mind is not the end of
religious practices. As a matter of fact, after the removal of the defile-
ments, the mind is not only pure, tranquil, and luminous but also soft,
pliant, and adaptable. It then becomes suitable for the destruction of
all the asavas or the cultivation of the seven limbs of wisdom, and the
like. This means that the tranquil, luminous, and pliable mind is just
the basis for further religious practice.

In the AAN, in line with a Mahayanistic approach, ultimately the intrinsi-
cally pure mind is identified with the dharmadhatu itself. It is incon-
ceivable, the AAN says, that this mind which is so fouled by defilements is
actually pure and luminous just as is the dharmadhatu, the pure ground of
being itself, virtually identical with buddhahood. To say that this is incon-
ceivable means that one cannot logically conceive how the ordinary mind of
beings is identical with the purity of the dharmadhatu, the pure dharmata.
In other words, the initial and innate state of the mind is equivalent to
awakening, and realizing this means that no further practice is necessary.

% See Takasaki (1975b).
% Shih (2009: 168).
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However, as stressed above, this is beyond ordinary imagination, which
leads the text to offer that those who do not understand—all save
buddhas—can do nothing but have faith.

This idea of intrinsic purity is intimately linked, as we just saw, with the
notion of adventitious defilement, the condition in which we find ourselves.
In the AAN as in the Srimaladevi, the connection between the pure origin-
ary state of being and defilements is that the latter are temporarily associ-
ated with the former; the AAN goes on, however, to emphasize that there is
something which is intrinsically associated with this originary state, namely
the qualities of a buddha, that is to say, the nature of awakening itself. It is
this of which the satra speaks when it associates dharmadhatu, dharmata
and dharmakaya with the tathagatagarbha.”'

While the AAN is noticably silent on the question of practice, offering
no practical or direct guidance for the practitioner who might wish to
become awakened, it makes clear the necessary beginning point. One can-
not simply jump to buddhahood; that is, one cannot simply leap to an
understanding of the underlying unity of the three aspects of being. Rather,
the AAN teaches that the profound meaning of its teaching cannot be
understood by auditors and lone buddhas, much less ordinary beings, and
that the only recourse for those who have not achieved the necessary insight
is to have faith (sraddha) in its meaning, saying (§10ii): “It is indeed only
the wisdom of the buddhas and tathagatas which can examine, know and
see this purport. (Despite) the wisdom possessed by all auditors and lone
buddhas, Sériputra, with respect to this purport, they can only have faith;
they are not able to know, see or examine it in accord with reality”” A similar
passage from the Srimaladevi reads:”* “[You, goddess, can understand the
doctrine being preached, as can advanced bodhisattvas]. For the rest, god-
dess, all the auditors and lone buddhas, these two teachings are to be
embraced only through faith in the Tathagata” The notion of faith as a
fundamental element in Buddhist spiritual cultivation is far from unexpect-
ed, and it plays, moreover, a crucial role even in the RGV.”® What it might
have meant to the authors of the AAN, however, is not clear, beyond the

°" On this complicated question, see Appendix 2.
%2 See the note to §10i(b—c).

* In the specific context of the tathagatagarbha teaching, concentrating in the RGV see
Takasaki (1964), and more briefly but also more broadly Ichikawa (1976).



42 Buddhist Cosmic Unity

obvious observation that they consider the essential truth they are preach-
ing to be beyond the grasp of virtually all who might encounter it. Their
deployment of faith can certainly be read—if a bit subversively—to signal
their own lack of faith in the transparency of their message, and its lack of
intuitive appeal. Seen from another perspective, however, it is also puzzling.
For what it avers is that while the message of the AAN is offered to, presum-
ably, ‘ordinary beings, they will never understand it as long as they are not
awakened. At the same time, at least when read in light of the parallel
expression in the Srimaladevi, the rejection of auditors and lone buddhas is
a common Mahayana trope, and the Srimaladevi says explicitly that ad-
vanced bodhisattvas—the ‘middlemen’ of the AAN’s scheme—are capable
of understanding, a reassuring and doctrinally expected assertion.

Is the possibility of spiritual progress held out to all equally? In §21ii of
the stitra, we encounter the term icchantika, identified as one who holds the
view that the realm of beings increases or decreases. The originality of this
reference in the AAN is questionable, however, in the first place because the
term does not occur in the Sanskrit quotation of the passage, despite the
fact that the concept and the term icchantika are well known to the RGV.*
In the absence of any citation of this passage in the MDN it is hard to be
sure, but it seems most likely that the reference occured either in a recen-
sion of the satra different from that known to the compiler of the RGV, or
that it was added in China.” Much has been written on this term, which is
sometimes understood to refer to a category of individual who is forever
debarred from reaching awakening, and thus identified with the agotraka,
the individual who lacks the ‘genetics’ of buddhahood. This notion is not
only unknown to the AAN, but would appear to be incoherent with its
overall stance, suggesting that however icchantika in the AAN may have
been understood by whomever added it (as I suppose), it was not meant to
imply the permanent impossibility of buddhahood. Regarding the meaning
of the term, the hypothesis of Karashima Seishi is quite convincing. Suggest-
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It might be possible to argue that the author of the RGV simply felt no need to cite the
AANs reference to icchantika in his citation of the passage, but the immediate context in
the RGV within which the AAN is quoted, in which precisely icchantika is the topic of
discussion, argues strongly against this. Takasaki (1975a: 379n33) also believes the
reference not to have belonged to the original sitra.

* The presence of the term in the Chinese translation of the RGV is easily explained in light

of that translation’s demonstrably close reliance on the Chinese translation of the AAN.
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ing that the Mahayana Mahaparinirvana-mahasitra “is probably the first
text to contain this word,” he proceeds to argue that “[a]ccording to the
Mahayana Mahaparinirvanasitra, an icchantika ... is a monk who, claim-
ing (or fanc[ying] ...) himself to be an Arhat, rejects the teaching of the
Vaipulya—namely the Mahayana Mahaparinirvanasitra itself—as told by
Mara”” In this perspective, an icchantika is one who rejects a certain ver-
sion of the Mahayana teaching, namely that espoused by the authors of (at
least portions of) the Mahayana Mahaparinirvana-mahasitra. From a rhe-
torical point of view, the term might then fall into a class similar to the term
hinayana, which I understand to mean something like (roughly) “those
idiots who refuse to accept that we are right” However, in Karashima’s view,
from this apparent beginning, an evolution in the meaning of icchantika
takes place, one in which the earlier sense “one who claims (to be an author-
ity),” thereby rejecting the authority of the Mahayana Mahaparinirvana-
mahasitra, becomes “one who desires (transmigration),” this based in part
at least on a reestimation of the etymological sense of the root v/is.”® Like
some other texts, the RGV assumes this latter sense, as when it says, for
instance, ye napi sarsaram icchanti yathecchantika, “[Those beings] do not
wish for transmigration, as do the icchantikas”®” For the Larnkavatara, some
beings, icchantika, simply do not desire deliverance."” To return to the
AAN, however, given the isolation of the term, we simply do not possess
any context which would help us to understand what the term might have
meant to the scripture’s author or, as I would suggest, to those who added
the term to the scripture at some later time.

% Karashima (2007: 73). For translations of some relevant passages from this siitra, see Silk

(2007: 268-270). For remarks on the icchantika in this text, see Tagami (2000).

% Karashima (2007: 76). Note that although the internal chronology of the Mahayana
Mahaparinirvana-mahdasitra is complex, if it is correct that the AAN was composed
earlier than the Mahayana Mahaparinirvana-mahdsitra (see note 36, above), this might
serve as another argument for the secondary addition of the mention of icchantika in the
AAN.

Karashima (2007: 78). I am not quite sure whether every step in Karashima’s reasoning is
as strong as his overall point.

% Johnston (1950: 28.14-15), Karashima (2007: 78). See Silk (2007: 271-274).

1% See Ruegg (1969: 75). The exact reading of the Sanskrit text is not clear, but it involves
something like anicchantikatd mokse. More details on this satra’s presentation are found
in Ruegg (1969: 75-77); see the translation in Silk (2007: 270-271).
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In addition to those aspects discussed above, the rhetoric of the AAN
conveys its message in a number of rhetorically interesting ways. Time, for
example, is an idea which percolates in the background of a number of
Buddhist scriptural presentations. One might think, for instance, of the
multiple layers of the Sukhavativyiiha-siitra, in which the framing action
takes place in the Buddha’s time, since he is the preacher, while he narrates
the time of Amitabha, the distant past as well as the present, and finally,
though still simultaneously, the text works in the time of the listener, the
audience, as well, since the narration of Amitabha and his vows is some-
thing that is active and valid in every present in which the text is heard."”" In
a similar but somewhat different fashion, the notion of time is also funda-
mental to the AAN and its ontology (if it is indeed best understood as an
ontology). The text speaks of ‘beginningless time, (anavaragra, §$2, 14i[b]),
of the present and the future (§§3i[d], 3ii[c], [e]), and of the long time dur-
ing which one travels through transmigration. Likewise, it speaks of the
time when the Tathagata was in the world (the historical ‘present’ of the
narration, but clearly the ‘past’ from the perspective of any intended audi-
ence) and of an age to come, 500 years after the death of the Buddha
($4i[b], [c]). As tempting as this may be, it is not possible to decide whether
by this expression, the numeration of which is a stock example, the compil-
ers of the scripture necessarily meant to indicate their ‘present day, and thus
whether they intended the (again, stock) accompanying warning about de-
generation of the teaching to serve as a comment on their contemporaneous
circumstances.

The text identifies as erroneous views the idea that the world has a begin-
ning or an end ($6[d], [e]), and speaks of the ultimate reality (variously
named, for example as the dharmakaya) which is unlimited in both the past
and the future (§13i[b]). The expression of this last term in particular is a
bit problematic, since the text also says that the dharma-body is equal to
this future limit (aparantakotisamata, §$13ii[b], 16[f]).

A very important term related to time is andditva, beginninglessness
(Tola and Dragonetti 1980). Most fundamentally, beginninglessness is
essential for Buddhist cosmology (and soteriology) because all that exists,

! Much has been written on concepts of time in Buddhism, but I mention below only that
most relevant for our narrow discussion. See specifically Takasaki (1966: 232n242; 1989:
280-281n3); Ruegg (1969: 205n3) does not add to Takasaki’s considerations.
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which is to say samsara itself, is motivated by karma, action and its results.
All existence is driven by karmic energy, such that, for instance, the circum-
stances of the individual, and of even the world or the universe as such, are
created as a result of earlier actions (this karmic ‘savings’ surviving even the
periodic devolution of the cosmos itself). If one thinks of karma in terms of
inertia, the logic becomes clear: it is not possible to imagine an initial state
of rest out of which motion begins on its own. Since beings qua sarhsaric
entities are the sum-total of their karma, or karmic momentum, it is not
possible to posit a state of rest ab initio out of which inertia or momentum
could arise ex nihilo: there would have been no samsara, no existence,
before there was karmic energy, and thus one cannot posit a time before
there was karma. The AAN says, “All beings wander in the six paths from
beginningless time” (§2), just as later it asserts that the dharmakaya rides
the waves of sammsara from beginningless ages (§14i[b]). Given this logic of
karmic inertia, Buddhist theorists were forced to assume beginninglessness
as an ‘initial condition’ This is a soteriological conclusion as well, directing
attention away from any initial cause (since the search will lead only to
infinite regress) and toward a future solution of the problem of samsaric
cycling. If the cause of samhsara is karma, the solution is the future non-pro-
duction of karma. This is standard Buddhist doctrine.

Beginninglessness is closely related to the notion of nitya, often trans-
lated as ‘permanent’ or even ‘eternal’ As Tola and Dragonetti (1980: 2) point
out, however, although later it acquires the notion of eternality through all
time, in its early meaning this term refers to “permanency or eternity in the
future” (my emphasis), and not to the idea of beginninglessness. Rather,
nitya(tva) probably is best understood in English with terms such as ‘stable;
‘intransient, and ‘constant, since the notion is not one of eternal perma-
nence. In fact, the key background for the use of the pair nitya/anitya is not
ontology but soteriology. Therefore, the refusal to accept nitya(tva) is at
basis an assertion of the possibility of spiritual progress, although perhaps
needless to say this makes sense only in the broader context of the overall
nature of the world. From that perspective, attention is paid to the origins of
things—most of all, individuals—only from the standpoint of their possible
future liberation. The AAN’s assertions about the nature of temporal reality
likewise should be seen against this backdrop.
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In the AAN a key term is anavaragra, a word with special significance to
the Yogacara school,' but which can be traced in Pali as well to the form
anamattagga. In fact, however, the history of this word is complex, and it is
not a trivial task to determine how the authors of the AAN might have
intended their use of it.'” Although he was not the first to do so,'™* Sasaki
has offered a suggestion for an etymology of the Pali form anamattagga
which makes sense of both word and meaning. A canonical passage, men-
tioning only the past, reads:'”

12 See for example Sasaki (1942), which takes as its starting point Mahdyanasariigraha 1.1
(although the key term there is rather anadikalika); see the note to §16(d).

' The Pali form anamattagga has been subjected to various analyses. Much of what follows
in this note has been summarized by Sasaki (1978, 1984, 1986); see also Takasaki (1996).
Pischel, in discussing the change of m > v (1981 $§251), cites Ardhamagadhi anavadagga,
listing Jaina Maharastri “anayagga = Pali anamatagga = anamadagra, from Ynam.” His
note suggests that this term as an adjective of samsara “probably means ‘whereof the
beginning is not bent off; = ‘what does not change’ = ‘endless” He goes on, “The scholiasts
explain the word as ananta, aparyanta, aparyavasana and mostly consider avadagga,
avayagga as De$i words used in the sense of ‘end; and, therefore, analyse the word as
an+avadagga” A Critical Pali Dictionary (Trenckner et al. 1924-: 156) writes the word as
an-amat-agga. It begins by citing Sanskrit anavaragra, for which it cites the Tibetan
equivalent thog ma dang tha ma med pa, “taking avara and agra as lowest and highest
limit” It goes on “anavardgra is an adaptation of # A[rdha]m[a]g[adhi] anava(d)agga,
citing a commentary which understands an+avayagga, or an+avanatagra or an+avagata-
gra. The entry goes on to refer to Helmer Smith’s suggestion (1928-1966: 396n10 [§520])
“an+amuto+agga = ‘of which you cannot say that it begins from there or there.” Edgerton
(1953, s.v. anavaragra) considers anavardgra to be probably a hyper-Sanskrit form of
anavayagga. He goes on to say that “it may, and probably does, mean without beginning
and end, but it appears as if the “it” in this sentence refers to the Sanskrit form as used in
the texts studied by Edgerton. And indeed, there is a strong argument to be made that the
meaning of the term—canonical and yet not well, or perhaps not at all, understood—
shifted over time.

' T do not know if his is the first discussion, but see already Bapat (1955: 234-235).

'% Feer (1884-1898: ii.178,8-10 [15.1.1.3]): anamataggayarir bhikkhave sarisaro pubba koti
na panfidyati avijjanivarandnam sattanarm tanhdsariyojananari sandhdavatam samsara-
tarh. Very similar passages appear elsewhere. Among Chinese equivalents, see T. 99 (II)
240b20-21: A IR TE, MAAATE, BREME, REAETRE, THE ZAKEE. T owe this
reference to Li (2012: 200-201n106), who discusses it in the context of Candrakirti’s Pra-
sannapada citation in regard to Mulamadhyamakakarika XI.1, for which see the note to
§17i(b).
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Monks, samsara has a completely unthought-of beginning (anamat-
tagga). Its prior limit is not discerned by beings running and revolv-
ing [through existences], hindered by ignorance and bound by thirsts.

Sasaki suggests that, rather than taking the initial an- of the term anamat-
tagga as a negation, it should be understood as an-a-mata-agga from *anu-
a-mata-agga. In support of this understanding, Sasaki cites a gloss by
Buddhaghosa from his commentary to the Sariryutta-Nikdaya, the Sarattha-
ppakasini, in which the key term is amata, a negation of v/man, ‘to think’:'"®

anamataggo: ‘completely unthought-of beginning. Even if one seeks it
with knowledge for one hundred years or one thousand years, its
beginning is unthought-of, its beginning is unknown; it is impossible
to know its beginning as from here or from there. [So] it means its
former and latter extremes in time cannot be determined.

If this solution is adopted, it would imply that the original term referred
only to the past, to the beginning, and indicated that the beginning was
inconceivable, although Buddhaghosa also associates the term with the
future limit as well. It is important to note that here the focus is on epistem-
ology and not ontology: the beginning is not recognized, and the prior limit
is not discerned.

The eventual Sanskritization of this term followed the course visible in
Buddhaghosa’s interpretation (although it is not necessarily chronologically
later), the sense being: without both lower—that is to say, beginning—and
higher—that is to say, final—limit. In other words, in their attempt to
understand the term, at some point those who transmitted the texts and led

1% 1 cite from Sasaki’s citation, which he attributes to iii.149, namely the commentary on
Samyutta-Nikaya 15.1.1.3 (Nidana-vagga, Anamatagga-saryutta, pathamo vaggo, Tina-
kattham): anamataggo ti anu-amataggo, vassasatari vassasahassam fidnena anugantvapi
amataggo aviditaggo, ndssa sakka ito va etto va aggam janitur, aparicchinnapubbapara-
kotiko ti attho. As Bhikkhu Bodhi (2000: 795n254) points out, there is an etymological
gloss here with anu-gantva and amatagga. He is also correct that grammatically speaking
the subject of the passive sentence is 7idnena in the instrumental, but this seems to me to
produce odd English, namely “Even if it should be pursued by knowledge for a hundred or
a thousand years, it would be with unthought-of beginning, with unknown beginning. It
wouldn’t be possible to know its beginning from here or from there; the meaning is that it
is without a delimiting first or last point” My English is probably not much better, how-
ever.
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them through linguistic transformations added to the notion of an incon-
ceivable beginning the idea of an unattainable ending as well. However, the
sense of focus on the origin (or lack thereof) is maintained in the Chinese
translation wushishildi #6112k for anavaragra, which clearly refers only to
the origin, although it is hard to imagine how the Sanskrit word itself could
mean this from an etymological point of view.'” Moreover, it alters the epis-
temological focus to an (apparently) ontological one. Sasaki argues that the
Pali expression at least is not ontological, and refers to the (un)knowability
of the origin, and not to its (non)existence. While the Sanskrit expression, at
least as understood by the Chinese translation, does seem to be ontological,
the expression piurvakotir na prajiayate, “its prior limit is not discerned,”
found in the passage above in Pali, and adopted by sources including the
Srimaladevi and the RGV,'” emphasizes the subjectivity of the notion of
prior limit, in contrast to its objective, ontological status.

Time, then, is an important notion underlying the vision of the AAN,
whose authors posit a world in some sense almost without time: there is no
beginning, and no end, for in contrast to the early Buddhism of a begin-
ningless universe which nevertheless does have an end in nirvana, for the
‘cosmology’ of the AAN this dichotomy has vanished. Although the text
does certainly speak of purity and impurity, and of the presence of defile-
ments which obscure the innate purity which characterizes a tathagata, it
appears—although the text is not explicit on this point—that spiritual pro-
gress within this timeless realm consists not in transforming oneself from
an impure to a pure state so much as it does in recognizing one’s innate
purity.

In light of the above, it seems an obvious conclusion that the authors of a
text like the AAN would have held a world-view permeated by notions of
equality. After all, their fundamental message is one of the unitary ground
of being. And yet, what Michael Zimmermann has to say about the Tatha-
gatagarbha-sitra applies equally, mutatis mutandis, to the AAN: “The fact
... that nowhere in the satra are there ethical conclusions drawn on the
basis of this ekayanist theory of equality somehow comes as a surprise”'” In

"7 This duality is reflected in the Tibetan translation, thog ma dang tha ma med pa. Cp. the
observation of Takasaki (1996: 49), who offers as an explanation the association with the
term anddikalika on the one hand and parvakotir na prajiiayate on the other.

1% See the note to §17i(b).
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the AAN, if we read ekadhatu in place of ekayana, the point is the same. It
seems to be the case that neither for the authors of the AAN nor at least for
those of its precursor the Tathagatagarbha-sitra was the ethical implication
of real-world equality arising from abstract philosophical identity a matter
of concern. In this respect, even in details, the close relation between the
AAN and the Tathagatagarbha-sitra is evident. A passage from the Tatha-
gatagarbha-satra reads as follows:'* “Sons of good family, apply energy
without giving in to despondency! It will happen that one day the tathagata
who has entered and is present within you will become manifest. Then you
will be designated ‘bodhisattva, rather than ‘ordinary sentient being (sat-
tva). And again in the next stage you will be designated ‘buddha, rather

than ‘bodhisattva” Regarding this, Zimmermann writes:'"'

In the [Tathagatagarbha-sitra] it is this message alone that directly
urges the people to draw consequences from the fact that they possess
the buddha-nature. The call is not very detailed, and we cannot know
what exactly the authors had in mind when they put these words into
the mouth of the Buddha. Nevertheless ... the passage suggests that
energy (virya) was considered a central element to be employed.
Obviously it was not the purpose of the authors to deal with the ques-
tion of how to realize one’s buddha-nature in detail. Nor did they
draw any ethical conclusions. This is surprising for the modern read-
er, since the tathagatagarbha theory would seem to be an ideal
ground for establishing an ethical system, namely one based on the
principle that all living beings are equal by virtue of their buddha-
nature. This absence of ethical implications indicates that the (early)
buddha-nature theory centered on the importance of the individual’s

1 Zimmermann (2002: 15).

1% Quoted with original text in the notes to §14ii; the translation is Zimmermann’s.

"' Zimmermann (2002: 76). In note 155 Zimmermann writes: “ Ethical implications in the
texts propounding tathdgatagarbha thought are found, for example, in RGVV L157ff.
which, on the basis of the buddha-nature doctrine, calls for the same respect for other
living beings as for a teacher. In the Angulimaliyasitra, the doctrine of tathagatagarbha is
used to argue for a life of chastity and continence, against killing, and against the con-
sumption of meat .... Seyfort Ruegg supposes that tathagatagarbha thought provided the
decisive motive for the appearance of vegetarianism in Buddhism?” The title of Takasaki
(1997) would lead one to believe that he addresses similar issues, but at least to my mind
he never fully engages the problem.
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inclusion in the “family of the buddhas” rather than on a doctrinal
basis for ethical behavior. Even in later texts of this strand, direct ethi-
cal implications continue to be rather [infrequent], in contrast to the
prevailing worldly orientation of some of the sutras propounding the
tathagatagarbha theory.

In fact, the AAN’s authors do not even go as far as did the authors of the
Tathagatagarbha-sitra, since they do no more than describe a situation,
without advocating action. But of course, the AAN should not be read in a
vacuum, and there are other Indic sources which more directly bring out
the ethical implications of the tathagatagarbha and ekadhatu idea, texts like
the *Mahabheriharaka, which appears to post-date the AAN and which
deserves its own study.'” When it comes to East Asia, the situation is clear-
er, because ideas of universal buddhahood took hold there and widely influ-
enced the development of Buddhist ideology from relatively early times.
However, here again modern expectations (and for some, hopes) are apt to
be disappointed, as became clear in the debates raised by the ‘Critical
Buddhism’ (hihan bukkyo #t #11/,%7) movement, which focused originally
on Japanese issues of Social Justice.'” Although the AAN was not singled
out as a central topic of discussion in these controversies, many of the issues
raised do relate to the question of the ethical implications of the ideas found
in this statra. Outside the context of debates over ‘Critical Buddhism, Suzuki
Takayasu (2000) raises the question of the ethical standpoint of the tatha-
gatagarbha sutras as a class, from the standpoint of the question why, if
everyone is ultimately fated for buddhahood, one should nevertheless both
be moral and work toward spiritual cultivation, precisely parallel to the
question which has drawn, at least from the time of Honen and Shinran, so
much attention in Pure Land traditions, in which one’s salvation is assured
by the fulfillment of Dharmakara’s vows by Amitabha’s buddhahood. It is in
sum interesting that, although we cannot deny any recognition of an issue
to be addressed in terms of morality and ethics, there seems to have been
surprisingly little traditional consideration of the ethical implications of
these potent ideas—although one should rush to say that this critique prob-

"2 Suzuki Takayasu published several papers on this text, but apparently has not continued
along this line. See http://suzuki.ypu.jp/research.html.

' For a selection of papers on the topic, see Hubbard and Swanson (1997).



Introduction 51

ably applies to much of Buddhist literature of any stripe, in which attention
to issues of importance to many moderns is often conspicuously absent.'

Despite all that we might say about the location of the scripture within a
pre-existing discourse, and its debts to earlier materials and articulations—
all important contextualizations—the vision of the authors of the AAN
remains a truly awesome one, a vision of a universe, a reality in which the
immanence of buddhahood is strongly emphasized. Future studies may be
expected to more carefully take into account how this vision may have
influenced later developments.

" 1t is perhaps not necessary to add that in discussing such things one must avoid the ‘teleo-
logical fallacy’ of imagining one’s own moral standpoint, for example, to be applicable to
the past, final and complete, or necessarily ‘higher’ than that held by others, whom one
then is entitled to judge harshly for not being as sensitive as oneself.
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Edition and Translation

What follows is an edition of the text, below which are citations of first-
hand sources: the two Indian texts, RGV and MDN (in two versions), which
quote the AAN. Below this is a translation, and annotations. The printed
text represents my attempt to establish a critical edition, which is to say, I
have tried to reconstruct what I believe may have left the brush of the trans-
lator. However, in this policy with respect to emendations, I have not been
entirely consistent, and some possible emendations are relegated to the
annotations. I have tried to translate the Chinese text I print, placing obser-
vations on possible Indic background in the notes. However, the translation
of the Chinese does assume it to be a rendition from Sanskrit (or some
Indic language, although I see no evidence that the AAN ever existed in
anything other than [Buddhist] Sanskrit). In other words, I do not assume
either a naive Chinese reading, nor do I directly render what I imagine the
Indic source text should have meant. I offer separately, in Appendix 5, a
picture of what I imagine the ‘original’ of the AAN may have looked like in
its Indian context. While this is to be considered highly speculative, never-
theless I believe such a venture may be helpful in trying to approach a form
the text may have had in its homeland.

The sources for the Chinese text printed here, with their respective sigla,
are as follows:'

F1: Fangshan /5[] 285, volume 3, page 597. A single stele, carved in
the Tang /& dynasty, damaged in its lower portion and thus only
partially legible.

F2: Fangshan 5 1] 635, volume 14, pages 53-55, carved in the Jin &
dynasty.

K: Korean = & (Second Koryd edition) 490, volume 13, page 1309-
1311. Also reproduced in the Zhonghua Dazangjing * % K% as
542, volume 24, page 270-273 (with notes of variants which are
not, however, entirely reliable). The Jin < edition normally repro-
duced in these volumes was not available.

' ‘The text is of course also printed in the Taisho Shinshi Daizokyo, T. 688.
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Kongo: Kongoji & {l<F manuscript, catalogued as 0602-001 in Koku-
sai Bukkyogaku Daigakuin Daigaku Gakujutsu Furontia Jikkoiinkai
(2006). Photos courtesy of Prof. Ochiai Toshinori 7% & 22 #4.

Li: A Dunhuang manuscript collected by Li Shengduo ZE5%#£ (1859~
1937), now in the collection of Takeda Seiyaku i [ # %% (Takeda
Pharmaceutical Co.). Facsimiles were published in Koizumi (2010:
255-259, Item 201, frames 1-7). On the collection see Takata
(2007), and earlier Rong (2002, in which this manuscript is listed as
number 201).

Q: Qisha f& # in Yingyin Song Qisha zangjing ¥ HI 5 & i) J& 48
(Shanghai: Yingyin Songban zangjinghui 5 F[1 5% it & 48 & , 1934):
201.43b-46a. See Zacchetti (2005: 115).

S: Old Song (BE7R7< = “Palace” = NJT 74) edition; see Zacchetti (2005:
110-112).

SX: Sixi i edition held at the Iwayaji % & <F; see Zacchetti (2005:
112-115). Photos courtesy of Prof. Ochiai.

The collation of these sources reveals few transmissional errors. However, [
believe that there occurred, probably early on, several corruptions in the
text. In §9ii we must remove an expression, as I have detailed in my emend-
ation note. A second instance occurs in §12, where, as I have discussed
above in the Introduction, we find a contextually impossible word, shijian
deng tH [ /& . Another problem arises in §4ii, in which it seems that the
repetition of a formula has led a number of copyists to repeat variations on
an error. I print, thus, what I believe to be the text closest to the original
which left the translator’s brush.

Portions of this text have stauchly resisted my attempts to fully under-
stand them. In this attempt, however, I have studied in particular the
renderings of Tokiwa (1932) and Takasaki (1975a) with much profit, though
I refrain from noting all instances of disagreement. Although the following
constitutes, to my knowledge, the most extensive treatment of this sttra so
far, I am keenly aware of how much more remains to be done.
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The Aninatvapirnatvanirdesaparivarta

PR B AR

TERLAL ED R =R S

B TR RIEAT | F1, Kongo: M5 THRIAL —%; F2: THRIAE —%
TERLILEN R =RE SRS 7 | Kongo: o

JLENRE ] F1 (F2 not legible), Q: K3 S, SX: ¢

= ]S, SX: 0

TRMZ]Q S, SX: HiRE X

The Scripture on the Absence of Increase and the Absence of Decrease [in
the Realm of Beings].

Translated by the Northern (Yuan) Wei Dynasty Tripitaka Master from
Northern India, Bodhiruci.

Northern India: variant: India
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1

VAR — R s, ERE L, Y AR T H A
T NAE, S I A I A R AT AT AR

Y Thus I heard: At one time the Bhagavat was dwelling in Rajagrha on
Mount Grdhrakita, * together with a large assembly of one thousand two
hundred and fifty bhiksus, and with an immeasurable, infinite and innu-
merable number of bodhisattva-mahasattvas.

a-b) Perhaps rendering something like *evarin maya srutam ekasmin samaye
bhagavan rajagrhe viharati sma grdhrakite parvate mahata bhiksusam-
ghena sardham ardhatrayodasabhir bhiksusataih sambahulais ca bodhisat-
tvair mahdsattvaih ...

a) Bhagavat: Since the Chinese transcribes this, I do as well, but we might
better translate as ‘Lord’ or ‘Blessed One’

b) immeasurable, infinite and innumerable number: & & % 1~ 0] #% =t
*aparimana- aprameya- asarmkhyeya- ¢
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2

Y, B RN R PRI AL, BRI - Y BIE, THEME, B
r—TH - BEAHT: O TS, —U)RAE R RRI AR E EE, R E
SRR T ERE AT, o RS - O HE, RATR - RS G,
FOMIGIE - © HLFRVERE, BORAERE - P BT, ERWE -

a) BN{E 448 | Kongo: AITEAEAE; SX: B¢ FEAE

? At that time, the venerable Sariputra got up from his seat in the great
assembly and approached the Buddha. ® Bowing his head to the Buddha’s
feet, he withdrew and sat to one side. Placing his palms together reverenti-
ally, he spoke to the Buddha, saying: © “World-honored One! All beings
wander in the six paths from beginningless time, transmigrate in the three
realms and, repeating the cycle of birth and death through the four types of
birth, experience pain without exhaustion. ¥ World-honored One! Does this
mass of beings, this ocean of beings, undergo increase and decrease, or does
it not undergo increase and decrease? © The purport of this is profound and
mysterious, and I am not yet able to understand it. ” If someone asks me
about it, how should I respond?”

a) the venerable: Chin. huiming iy, Skt. ayusmat.
got up from his seat ...: The most stable part of the set phrase is some-
thing like *yena bhagavaris tenafijalim pranamya bhagavantam etad
avocat.

c) six paths: gatis. These are the realms of possible rebirth within sarhsara,
namely: (1) Hell, naraka (2) Hungry Ghosts, preta (3) Animals, tiryagyoni
(4) Asuras (5) Men, manusya (6) Gods, deva.
beginningless: Takasaki (1975a: 45): W DI U £ o 7c & HHNAENS.
See the Introduction.
three realms: (1) of desire, kamadhatu (2) of form, rapadhatu (3) the
formlesss realm, aripyadhatu.
four types of rebirth: Birth from (1) a Womb (2) an Egg (3) Moisture (4)
by Transformation.
without exhaustion: should this be understood distributively with each
verb in this sentence?
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d) mass of beings: *sattvanikaya?
ocean of beings: *sattvasagara?
e) The purport of this is profound and mysterious: See §9ii.
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) FEBE, fHhRE AR D T A I BRI, MBS YR, R
—YIBRLE, BB YRR, Flah— YRR, ek Y R SR A,
THRERI R R EVES - O S FI3h, WeR RIS - G ERAAERE,
BLMBE - O FAE - RETER R A, RS — )R R
1 BB, KRBT -

c) Li: MS begins with ZIZKEH ...
d) #1§ ] Kongo: =

¥ At that time the World-honored One said to Sariputra: ¥ “Good! Good!
Sariputra, you ask me about this extremely profound purport in order to
pacify all beings, to bring happiness to all beings, to show compassion for all
beings, to benefit all beings, to avail and bring happiness to all beings, gods
and men. 9 If you were not to ask the Tathagata, Arhat, Perfectly Awakened
One about such a purport as this, Sariputra, there would be many faults. ¢
How so? In the present age and in future ages all beings—gods, men, and so
on—would suffer and be harmed for an extended time, and would forever
lose all that is beneficial and brings them happiness.

b) you ask me ...: 5 #E il # . In the Lanikavatara we find the following
expression: {5 KE: F&K, B - FW, KB - MERE—TIRA, %
L, EEMBAEZE - EW, Fik - B, RE - Wik, 78 (T
671 [XVI] 531b23-26) = ffie R FBX, EEL - WREHBUREZE, L%
K, YRR - fEERE: R, IS, HRE Sz (T 670
[XVI] 491al-4). This corresponds to the Sanskrit bhagavan aha | sadhu
sadhu mahamate sadhu khalu punas tvarm mahdamate yat tvam etam
artham adhyesitavyarih manyase bahujanahitaya tvam mahamate prati-
panno bahujanasukhdya lokanukampayai mahato janakdayasyarthaya
hitaya sukhdya devanam ca manusyandri ca | (Nanjio 1923: 89.12-16).
The Sanskrit sadhu ... yat tvam etam artham adhyesitavyarih manyase
means something like “It is good that you think that you should ask about
this point’ Generally speaking néng gt indicates ‘can’ in the sense of ‘have
the ability to, ‘be competent to, or may just indicate agency, in contrast to
dé 1§ which suggests ‘can’ in the sense of ‘have an opportunity to. In this
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light, I translate /5 8ERIF simply ‘you ask me’; would a rendering like ‘you
are competent or qualified to ask me’ understand manyase as pointing to
something like ‘you judge that I should be asked’? Takasaki (1975a: 46) has
simply “asked”

extremely profound purport: See the note to §9ii(a).

to pacify ...: a version of a very frequent stock expression, appearing
perhaps most commonly as bahujanahitaya bahujanasukhdaya lokanu-
kampayai arthdya hitaya sukhdaya devamanusyanam. See the note above.
gods and men: probably this is meant to qualify the realm of beings in the
sense of ‘comprising the world of gods and men’ Notice that just below in
(d) the wording is “all beings—gods, men, and so on” The expression is
inclusive rather than exclusive.

¢) Takasaki (1975a: 46) takes this in the past tense, “if you had not asked ...

there would have been,” which is equally possible.
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3ii
O TR, RIS RE: Frsl, RRAERN, RRAEFRE - ¥ &FF78, K
MR, ERAESE, DAl A5 8E - B, REZETHE - DIER
&, REEHEREER - O S0, RS i, BURAE Ry R =
B BURAE B =0 - O FH0E, HEREREZ - 2l BREE
7878 - DUZ R, AR AR B s R -

a) RARER ] Q: RAREFW

d) BCREF ] Q: MUEREF I

e) ILFE R AR B 2 | F1: R R A B E =

R/ Z(TH07E ] Kongo: £%/TH0E

Y “Tt is a greatly mistaken view, Sériputra, to see the realm of beings as
increasing or to see the realm of beings as decreasing. ” Because of these
views, Sariputra, beings who hold these greatly mistaken views are born
blind and sightless. © Consequently, for a very long time they errantly tread
mistaken paths, and therefore in the present age they fall into evil destinies.
9 Tt is great disaster, Sariputra, to cling to and grasp at [the notion of] the
realm of beings as increasing, or to cling to and grasp at [the notion of] the
realm of beings as decreasing. © These beings, Sariputra, cling to and grasp
at [these notions]. Consequently, for a very long time they will errantly
tread mistaken paths, and therefore in future ages they will fall into evil
destinies.

a) greatly mistaken view: daxiéjian K 5. See the expression in the Sari-
yuktagama: ¥ 75 — %, # A A (T. 100 [109] [II] 412¢20) =~ Sanyutta-
Nikaya : tena kho pana samayena afifiatarassa brahmuno evartpari papa-
kam ditthigatam uppannam hoti (Feer 1884-1898: 1.144,11-12). However,
at least the term xiéjian i &, is rather common as a rendering of mithya-
drsti, kudrsti and so on.
the realm of beings: zhongshéngjié 25, sattvadhatu.

b) blind and sightless: I have translated the Chinese as if it contained two
words, shengmdng 425 and wimi £ H (lit. ‘eye-less’), but the whole is
probably simply pleonastic (or a hendiadys?): ‘blind’ In Dharmaraksa’s
translation of the Lotus Sutra, we find &2 5 # H (T. 263 [IX] 79al15) where
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the Sanskrit has kanandha (vs. II1.122c: Kashgar, Toda 1983: 50 = Gilgit,
Watanabe 1975: 220), which appears again to be a pleonasm for ‘blind’
The term shéngmdng 45 may reflect Sanskrit jatyandha, as in Mahavyut-
patti $8874. However, note that in RGV_ itself shengmdngrén ‘£ 5 A cor-
responds to acaksusman (Johnston 1950: 74.3 = RGV¢ T. 1611 [XXXI]
839b19). Takasaki (1975a: 47) interprets the second term metaphorically
as meaning one is not able to see things correctly: ¥ DZIEL < R H#%
% 72 9. For an excellent detailed study of the term andha and related
vocabulary, see Hara (2006), who argues that in many cases the operative
notion is not that of complete blindness but something closer to ‘short-
sighted’ or ‘dim-sighted, that is, an inability to see the correct object or the
big picture. In this light, it might be better to render loosely “beings who
hold these greatly mistaken views are of impaired vision” or some similar
expression. It is not the utter blindness of the individuals in question
which causes them to wander down mistaken paths, but their inability to
see correctly, as Takasaki suggests.

c) for a very long time: *dirgharatra: lit. the long night. A common expres-
sion.

c-¢) present age ... future ages: FR7E 1, 21t The reference is to incarna-
tions within samsara. There is no indication how far into the future is
meant by the second term, and in this sense English ‘ages;, which may be
read to imply a distant future, might not be the best rendering.

d) great disaster: Takasaki (1975a: 47) has # 4 (2 # & L ¥a K A7, which
seems stronger: the ultimate or unsurpassable disaster. I do not read the
Chinese as making such a comparative claim.

There is a very clear example here of the disposal construction with gii A -
object - verb. See Cao and Yu (2000).
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Y E A, — DB LA E R — 3 S, NN R — 3 5, AR

Lo, REERAE SN, JRAE SR - © A0, WRAEHE, T B F IR -9
BRI, BLEW, 2 EREBREE - O NEPEERRESE, R=1%
K, B P&, AREANEDFIET - O WRFEFEEIFDM, BRYF - JE
AT, AT - P MESS: TREYPM, EHBET, - MEHEAL
BRI - fATLLEE -

a) AR R0 | Li: 36 Rl
A TR ] Q: AU

c) ZHRLEREZE | FL: 524 3A [illegible character] 7 % %; Kongo:
LHEREBRESEE L S GRERRETEE

e) FEMEBF, BT 1 S: JEMEBF

a) «

Because all foolish common people, Sariputra, do not know the single
dharma-realm in accord with reality, because they do not see the single
dharma-realm in accord with reality, they entertain ideas informed by mis-
taken views, thinking that the realm of beings increases or that the realm of
beings decreases. ” While the Tathagata is in the world, Sariputra, my disci-
ples will not entertain these views. ©® (However,) when five hundred years
have passed after my nirvana, there will be many beings who are foolish and
lack insight. ¥ [Being] within the Buddhist community, although they will
remove their beards and hair, put on the three dharma robes, and manifest
outwardly the appearance of sramanas, nevertheless inwardly they will lack
the virtuous behavior of §ramanas. © Such people, although actually not
sramanas will call themselves §ramanas, although not disciples of the
Buddha will call themselves disciples of the Buddha. ” Still they themselves
will say: Tam a §ramana, a true disciple of the Buddha’ This sort of persons
will entertain the view that there is increase or decrease. Why?

a) foolish common people: yichi fanfi & & )R, balaprthagjana, this San-
skrit equivalent attested in §10i(d), below (although in several other
instances in the RGV it appears to render only bala, 13.2 = 842b3, 13.8-12
= 842b10-14, 84.18 = 842b21). I am uncertain whether, or rather how far,
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to understand this word as a technical term. It comes to have a special
significance in path theories, in which it designates the being at the lowest
stage of spiritual development, the details of which however differ accord-
ing to system. On the concept and term, see, with reservations, Haneda
(1979: 6-24), and from another perspective Hakamaya (2006). Haneda
makes the important point that formulations such as that in JAianaprastha-
na, which state that the prthagjana will never, in the past, present or
future, obtain holy states (=AM « B R8I ~ BEwg ~ B2 A -

B HEHEIFEL, G, IR, B BAM% [T 1544 (XXVI) 928c5-
7]) come very close to the idea of the icchantika, for which see the Intro-
duction. It is equally interesting to note that in early sources including the
Theragatha and the Samyutta-Nikaya we find, respectively, andhabala pu-
thujjana and balam puthujjamam andham (Oldenberg and Pischel 1883:
verse 575b and Feer 1884-1898: iii.140,2). This is very suggestive in light
of the expression above in 3ii(b) that speaks of those who are born blind,
clearly the same individuals as these foolish common people. I do not
understand Takasaki (1975a: 47), S S FD4EFEFNEH DTN TO IR
%, which seems either to skip what I take as foolish, or to somehow
extend the plain sense of ‘all' to mean ‘belonging to various modes of
rebirth’

the single dharma-realm: *ekadharmadhatu. See below §8ii.

in accord with reality: *yathabhitam.

thinking: this meaning for wéi & is quite common in this literature; it
might also on occasion be rendered ‘to wit, which would also be possible
here.

¢) when five hundred years ... after my nirvana: In the Kamapavaka-sitra

quoted in the Siksasamuccaya, Chinese Z %, IF %44 corresponds to
yadahariv parinirvrto bhavami saddharmas cantarhito bhavati (T. 1636
[XXXII] 91b8 = Bendall 1897-1902: 78,3-4), referring to the destruction
of the teaching after the nirvana of the Buddha. Here in the AAN, how-
ever, we have no reference to the disappearance of the teaching as a whole.
I am not sure if there is any significant difference here between nirvana
and parinirvana.

(Note that the Kamapavaka-siitra is called the Heéyjing 5407 in the Chi-
nese translation of the Siksasamuccaya. However, this is not the same as T.
615 EiE #1404 48, translated by Kumarajiva, a very short text, despite
the fact that this text is cited under the title F/4X#% by the Sifenlii xingshi-
chao zichi ji 195 BT E R (T. 1805 [XL] 275b71.). The Lidai sanbao
ji FER = 4D of 597 cites a FE A& —+4 (T. 2034 [XLIX] 92al), which
it attributes to Gunabhadra 3K §% k2 &, while the Kaiyuan shijiaolu Fi 7T
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TEFEE of 730 also refers to a FEs AA&—% (T. 2154 [LV] 528¢17) which,
however, it identifies as the same as Kumarajiva’s translation. Whatever
lack of clarity there might be in the catalogues, for the moment we must
conclude that we cannot otherwise identify the Kamapavaka-siitra quoted
in the Siksasamuccaya.)

d) [Being] within the Buddhist community: I remain slightly uncertain
whether to understand fofd #i% as referring to Sanskrit buddhadharma
(in which case we should understand “many beings who are foolish and
lack insight into the Buddha’s teaching[s],” connecting the clause to sen-
tence [c]), or whether we should see in 7 # i 1 *buddhasasane, as 1
understand it here. In the Sarvadharmapravrttinirdesa, the expression J*
& H corresponds to de bzhin gshegs pa’i bstan pa la (Braarvig 2000:
134.13-14 = T. 650 [XV] 0753c7), no doubt *buddhasasane. However,
when it occurs in the RGYV, it reflects rather Sanskrit ihadharmika (John-
ston 1950: 28.2 = RGV¢ T. 1611 [XXXI] 828c11; 29.7 = 828c20). (Al-
though the Sanskrit here is nominal, the Chinese appears to rephrase the
meaning.) Both Tokiwa (1932: 105) and Takasaki (1975a: 48) attach the
clause to (d), and indeed when we consider that the expression is followed
by sui i, there do not appear to be examples in which the sense of ‘teach-
ings of the Buddha’ is to be preferred. In a satra passage quoted in the Pra-
jAapradipa (T. 1566 [XXX] 131b2-3), we find B J5E 52 4 7> (s TP 8RS HH 52,
“foolish beings renounce the world into the Buddhist community”; the
same is quoted in the Prasannapada (La Vallée Poussin 1903-1913: 540.
12-541.1): tad ime bhagavan mohapurusa [ye] svakhyate dharmavinaye
pravrajya, and in the Chinese versions of the satra we find (T. 585 [XV]
4¢7): KRR, RIEEEMITHE; (T. 586 [XV] 36¢28-29): THE, ZF# LR
HIEEH S (T. 587 [XV] 66¢16-17): 2, ZEE L B R AR IEEH K. In
the Siryagarbhasutra (T. 396 [XIII] 291b23-25) we find: Tk 5 & &8 Z it
g, T B ik o BE S M 5K, (RO A0 2 T 7 B 2E, “we remember in a past age
when, although we renounced the world into the Buddhist community, we
still performed a variety of such bad actions” The same syntax, however,
can also appear when the meaning of the phrase is rather clearly ‘the
Buddha’s teaching, as in the Da zhidu lun K& E #H (T. 1509 [XXV]
320b4-5), when several monks are mentioned as excellent with respect to
the teachings of the Buddha, but not so with respect to those of the non-
Buddhists: E AL ~ AL ~ FIAVER SR R T EER, Fohkd .

e) although actually not §ramanas ... disciples of the Buddha: See the pas-
sage in Ratnarasi §1.3c (Silk Forthcoming): “in the future will there be
some monks who destroy the Tathagata’s awakening perfected over un-
countable aeons, who are not $ramanas but will falsely claim to be
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$ramanas, who are not followers of the practice of purity but will falsely
claim to be followers of the practice of purity?” (ma mchis pa’i dus na gang
dag de bzhin gshegs pa’i byang chub bskal pa grangs ma mchis par yang dag
par bsgrubs pa nub par bgyid pa dge sbyong ma lags la dge sbyong du mchid
kyis ’che zhing | tshangs par spyod pa ma lags par tshangs par spyod par
mchid kyis "che ba’i dge slong la la dag "byung bar "gyur lags sam; 75 KA
BRPMIFEYM A S HEW, JERT A8 SHERTT). In Sanskrit we
see an example of the stock phrase in a passage of the Ksitigarbhasiitra
quoted in the Siksasamuccaya: yo mahabrahman mamoddisya pravrajito
duhsilapapasamacaro bhiksur anubhitah kasambakajato asramanah Sra-
manapratijiah  abrahmacari brahmacaripratijiah (Bendall 1897-1902:
67.19-20), and see Mahavyutpatti §§9143-9144. There are numerous
other examples of the same (e.g., Stiryagarbhasiitra [Derge 257, mdo sde,
za 103b5], T. 721 (XVII) 286b2-3:EIE [, M H&HL F: F21P M. In T. 1462
(XXIV) 709b11: JEiP [ E, B = 2P = Pali Samantapasadika (Taka-
kusu and Nagai 1924: i.195,19-20): te hi assamana va hutva samanapati-
fifiatdya paresam paccaye corenti).

f) I am a §ramana: Takasaki (1975a: 48): DN Z Z 3PP TH 0.1 do not

think the Chinese contains the emphasis and exclusion implied by Z %,
which seems to convey the sense that ‘while I am a $ramana, others are
not’

increase or decrease: Takasaki (1975a: 48 and 374n6) translates 75\ & O
nbETLRAE (HERA) PH2b0zWETHRFT (FHA) 2827
Z & T & %. His note explains that he takes these to refer to adhyaropa
(samaropa) and apavada, with the view that beings become greater (the
view of increase) being one example of the former type. I have grave
doubts about whether it makes sense to apply such notions as adhydaropa
(or even the older form, samaropa) to a sutra like the AAN. At least
according to Tanji (2000: 347), “The word samadropa is used together with
apavada, the pair forming a dual category, for the first time in the Vijiana-
vada school”
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4ii
VD EERAE DRI T EAE, |MERG Y ENEZ REG O A g
FIUNZR AT s 0] 35 i @ S A 5 £ B SR T EITHG © AU gE A4
AT B AN D NIE AR EE TG © N IE A AR EE R
B N NMEWREEITRRGG ) NIE RN R EEEER )
BRI EREE ST FEG D NEEUNE 55 B W12k 8 2 72 IR RS D
AEE= AR A s R AEHG ™ AT AR RIS -

b) mEEAIE 22 BH | S: BEUIE 22 Bl

d) TagmEE ] Q S, SX: N EMEY

i) N3 | Kongo: 1~ E A

k) TEEAIE 53 B | F1, 2: TREAIE 4143 Bl; Li: TREAIE #1551 Q, S, SXe ANl
153 A

) ~r e | Li: B

m) KiE# | Kongo: KiEHE

¥ “[They entertain the view that there is increase or decrease] because these
beings, having resorted to the Tathagata’s satras of provisional meaning,
lack the wisdom-eye;  because they are remote from the view of emptiness
in accord with reality; © because they do not know in accord with reality the
initial aspiration (to awakening) realized by the Tathagata;  because they
do not know in accord with reality the practices which accumulate immeas-
urable merits for bodhi; © because they do not know in accord with reality
the immeasurable qualities attained by the Tathagata; " because they do not
know in accord with reality the Tathagata’s immeasurable power; ® because
they do not know in accord with reality the Tathagata’s immeasurable
sphere (of knowledge); ™ because they do not believe in the Tathagata’s im-
measurable range of action; ’ because they do not know in accord with
reality the Tathagata’s inconceivable, immeasurable mastery of the Teach-
ings;  because they do not know in accord with reality the Tathagata’s in-
conceivable, immeasurable skillful means; © because they are not able to
distinguish in accord with reality the Tathagata’s immeasurable sphere of
discrimination; ” because they are not good at penetrating into the Tatha-
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gata’s inconceivable great compassion; ™ because they do not know in
accord with reality the Tathagata’s great nirvana.

a) sitras of provisional meaning: *neydarthasitra. I do not know precisely
how old this term is, but we do find already in the Anguttara Nikaya the
sentences yo ca neyyatthari suttantari nitattho suttanto ti dipeti. yo ca
nitattham suttantam neyyattho suttanto ti dipeti (Morris 1885: 60,13-14;
I1.iii.5). Here the two bad positions are declaring a sermon as of final
meaning when it really is provisional, and vice versa. That is, in this pas-
sage nitattha is not given priority; the problem is simply confusing the
categories. For the AAN, however, priority is clearly to be given to nita-
rtha. Takasaki (1975a: 48) takes the second expression somewhat more
positively, understanding ‘who have not yet opened the eye of wisdom’
However, he also (1965: 89) interpreted the reference to neyartha scrip-
tures to point to Hinayana texts, although I see no reason this should be
s0.

b)-c): Takasaki (1975a: 48) considers these two items to be one reason,
understanding our (b) as the reason for (c), but he offers no explanation
for the connection he sees here. I do not see any. Earlier (1965: 89) his
division of the items corresponds to that given here.

d) Takasaki (1975a: 48) understands immeasurable practices which lead to
the attainment of the merits termed (?) bodhi: (#1skAY) FHE &\ 5 thfE
ERDLDICODIEBOBITEEAERICEVI ZLEZHDDIXIZLSAL
7 5. Ido not see how the syntax of the Chinese would permit this under-
standing. I render piiti 352 in English as bodhi, rather than Awakening,
because the Chinese transliterates the term, but I admit that I am not con-
sistent in this practice.

g) immeasurable sphere (of knowledge): In §15i(g), with note, jingjié 5t is
to be understood as jrieyabhumi. If this same terminology applies here, the
insertion in parentheses is thereby justified. Takasaki (1965: 89) also ident-
ifies this as the sphere of knowledge: & 7t (*visaya) 372D B H DX .
Takasaki (1975a: 48) however translates: Z[13E ) (&) DX/ 5 EDOIE

(BHR) MEETHDIEEDVDE FIZHS L LA 5. “The object of
the Tathagata’s work is infinite’ does not make much sense to me, unless
this would refer to salvific work. See also §10i(b) where we find %12k & £
i

h) range of action: Takasaki (1965: 89): 1T4L (* gocara) § 725 FLDIEE)
[ D HRE. See $10i(b): AP HRHL 5 and WAL FTITER.
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i) inconceivable, immeasurable mastery of the Teachings: 1~ EiE M E L H
1. I understand the reference here to be to one of the ten masteries, dasa-
vasita, namely (Mahavyutpatti §777) dharmavasita. In the Dasabhumika-
sitra it is said that the bodhisattva “attains the mastery of the Teachings
because he displays the radiance of the teachings which are without mid-
dle or extremes,” dharmavasitari ca pratilabhate | anantamadhyadharma-
mukhalokasarihdarsanataya (Kondo 1936: 143,6). Precisely the same ex-
pression is found in a variety of texts. The ordering of the ten can differ;
that the AAN refers to dharmavasita suggests that it referred to a list in
which this was the final item. See Funahashi (1977) for a brief discussion,
with references.

k) the Tathagata’s immeasurable sphere of discrimination. This is a curi-
ous expression, since ‘discrimination’ is usually a negative notion. For
example, the Acintyabuddhavisayanirdesa uses precisely the Chinese ex-
pression we have here, 7 A3 57, when it says A2 EEHIRR, B4 5
260 5 A (T. 340 [XII] 108a18-19), which is paralleled in the Tibetan
translation with: bcom Idan *das yul khyad par ma mchis pa ni sangs rgyas
kyi yul lags te (Derge Kanjur 79, dkon brtsegs, ca, 267a7-b1). The meaning
is that the domain of the Buddha is not a domain of discrimination as was

explained in the preceding sentences, namely, there is no discrimination of

eye, ear and so on. In our passage here in the AAN, therefore, where the
discrimination must be taken positively, it may be that this discrimination
refers to the Tathagata’s skillful means or something similar. This may be
what is intended by Takasaki (1975a: 49): 21K DI 75 EDHEDEED
EREHEDH D OXXITHFETSROMNSE.
Note (by examining the variant readings) that this expression created
great problems for the copyists of the sttra, who probably were so used to
writing %1 in this series that they automatically inserted it here as well,
against the required sense.

1) not good at: For the term néngshan ft, see Ota (1988: 41).

m) For Takasaki (1965: 90), misunderstanding the nature of the Tathagata’s

nirvana (which he takes as equivalent to misunderstanding the nature of

the dharmakaya) leads directly to the error of concluding that there is a
decrease in the realms of beings. In this he bases himself on the Tathdaga-
totpattisambhava-nirdesa (Xinggi TE#E chapter) of the Buddhavatarsaka
sutra.
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5i

Y A, R LR M R A, BIARIE SR, BT R R - DU BT &
PRAE Y, FEARAE SR, SN R E RS -

a) «

Sariputra, because foolish common people lack [even that] insight which
comes from hearing [the teachings], hearing of the Tathagata’s nirvana they
entertain the view that it is annihilation and the view that it is cessation. ”
Because they entertain the notion that it is annihilation and the notion that
it is cessation, they consider that the realm of beings decreases, and this cre-
ates the extremely heavy evil karma of a greatly mistaken view.

a) insight which comes from hearing: wénhui [ 2, *Srutamayi-prajna.

Probably what is meant is that foolish common people lack even the most
basic of the three forms of insight, that obtained by (mere) listening, that
is, learning from a teacher, not to mention that obtained through rational
thinking (cintamayi-) or the highest form, that obtained through medita-
tive contempation (bhavanamayi-). Because they do not even know the
doctrine as it is taught, they confuse the nature of nirvana with that of
nirodha, extinction. In Sanskrit, learning is aural, and thus to say that one
is bahusruta, ‘one who has heard much, is to express what we mean by
saying someone is ‘well read. Therefore, it would be more technically cor-
rect to render the expression ‘insight which comes from learning, but the
connection with the following ‘hearing of the Tathagata’s nirvana’ would
then be lost.
Tokiwa (1932: 105n9) rejects the identification of wénhui % with sruta-
mayi-prajiia and appeals instead to the pair ydnjian IR & and wénjian [ 5,
in the Mahayana Mahaparinirvana-mahasutra. There (T. 374 [XII] 527¢c-
528a) bodhisattvas and buddhas see through eyes and know that all beings
have the buddha-nature. Bodhisattvas of the tenth stage are in-between,
while those in the ninth and lower stages see by hearing. Those who hear
that all beings possess the buddha-nature, but do not believe it, do not
have even this seeing through hearing. Thus, while it is possible to see why
this passage came to Tokiwa’s attention (and perhaps he knew it since it is
quoted by Shinran in his Kyogyoshinsho 17 {5 &% [T. 2646 (LXXXIII)
624a1-25]), as the category does not seem to be known elsewhere, I do
not believe that we can reasonably apply it here.
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annihilation and ... cessation: Takasaki (1975a: 49) interprets this to
refer to the annihilation of transmigration and that there is nothing after
death. In RGV we find duanjian B R as ucchedadrsti (Johnston 1950:
34.20 = RGV T. 1611 [XXXI] 830c28). See §13i(b).

b) entertain the notion: For the construction with LI#E ... &, Stefano Zac-

chetti points to Edgerton’s discussion (1953, s.v. samhjiia [5]) concerning an
object, generally in the locative, followed by samjfia and the verb utpa-
dayati, with the meaning ‘conceives an idea’

extremely heavy evil karma: In the Suvarnabhasottama, f E X2 corres-
ponds to krtarin paparin sudarunam (Nobel 1937: 28; Skjaerve 2004: 3.38b
=T. 663 [XVI] 337b5). Later in the AAN (§20ii), those who hold the views
of increase and decrease will be called icchantika. In the Zhufo jingjie she-
zhenshi jing 3 5 R E B4 (T. 868 [XVIII] 276c11-12), we find the
expressions icchantika and ‘extremely heavy evil karma’ connected: # L&
NEIERFT, Mid 1~ —RIR S M E R, BRI, “If common persons
practice this visualization, although they commit extremely heavy evil
karma such as the five sins of immediate retribution, [those of] the iccha-
ntika, and so on, all [their evil] will be wiped out” As written this sentence
makes it look like icchantika is something one can ‘do’” zdo %%, which does
not seem to make sense, but the overall sense of the association between
being an icchantika and ‘extremely heavy evil karma’ is clear, and my
rendering attempts to make logical sense of the expression.

Takasaki (1975a: 49) understands two things, greatly mistaken views and
extremely heavy evil karma. This is also possible, I suppose.
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5ii

VARR, I, IR R, R =R - ¥ = R R
TRREHE, BANZEA - O MR =R - O —FH B R, 3 BRE Y "4 WA,
A BEEE O =%, MRAR R, i BB TR - ¢ &, L= R,
WA, AR, W -

b) MEANZEAE | F1: 1A

d) #% 3 ] Kongo: REHE

e) W R ] Kongo: 7
¥ “Once again, Sariputra, on the basis of the view that there is decrease,
these beings further entertain three types of views. ” These three types of
views and that view that there is decrease are inseparable, like [the threads
of] a gauze net. © What are the three views? ¢ 1. The view of annihilation,
that is, that there is absolute exhaustion. © 2. The view that there is extinc-
tion, that is, precisely nirvana. ” 3. The view that there is no nirvana, that is,
that this nirvana is absolute quiescence. ® These three types of views, Sari-
putra, fetter [beings] in this way, grasp [beings] in this way, and cling [to
beings] in this way.

a) on the basis of: The Chinese y7 fiX here perhaps renders some form of
a+/éri, ‘to depend on, prefer, or resort to. Compare this usage with that
discussed below in the note to §17ii(a).

b) inseparable: avinirbhaga. See Takasaki (1958), and Appendix 2.
gauze net: In the Da zhidu lun, the variety of wrong views about the world
are compared to the tangled threads of a net, & A &, ZAU0EL 2
M (T. 1509 [XXV] 258c3-4). As detailed in the Introduction, the term
luéwing ZE#8 certainly renders jala, ‘net, a key framing term in the Brah-
majala-sitra, famous for its exposition of wrong views.

d) annihilation ... absolute exhaustion: The first term seems to render
ucchedavada. Compare the expression in the Brahmajala-siitra of the Dir-
ghagama: ‘living beings are annihilated without remainder;” %2 4= B 5 5 £
(T. 1 [21] [I] 93a21-24). The Chinese expression M —H] kR EEFH A A
% in the Paficavimsatisahasrika Prajfiaparamita (T. 220 [VII] 202b3) cor-
responds to sarvadharmanarin atyantaksayaksinatam upaddaya (Kimura
1990: 1.25). In the Kasyapaparivarta — Y] 5 & 8 % # # corresponds to
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atyamtaksayatvat sarvadharmanarn (Vorobyova-Desyatovskaya et al.
2002: §148 [75r1 = p 52.27-28] = T. 659 [XVI] 282¢9-10). In the Jaana-
lokalarikara, the manuscript reading should be confirmed, but in any
event certainly nearly the same sort of equivalent is found (Study Group
on Buddhist Sanskrit Literature 2004: 138,3 = T. 359 [XII] 262a25-26).
However, in the Vimalakirtinirdesa, T~ 572 8 %5 35 #1 corresponds to what
the extant Sanskrit has as akopyamaitry atyantanisthanataya (Study
Group on Buddhist Sanskrit Literature 2006: 66.13, 40b2, §VI.2 = T. 475
[XIV] 547b18). This demonstrates that while the vocabulary is stable, it is
not invariant.

e) extinction: This term miéjian & . seems hard to distinguish from the

previous one dudnjian i =.. The term mié Ji may render nirodha, but in
the Karunapundarika we find instead (with a slight difference in vocabu-
lary) BE AR ZEHEETE R, Bk AS 588 i 8 = equivalent to
triratnocchedadystinam ratnavynhavyaharena (Yamada 1968: 11.254.10-11
= T. 157 [III] 210a27). In the Astasahasrika Prajiiaparamita we find the
sequence A i~ ML~ B R~ HAERETK R equivalent to bhavadrsti, vi-
bhavadrsti, ucchedadrsti, $asvatadrsti, and svakayadrsti, and thus it looks
like the last term misses an equivalent (T. 225 [VIII] 480c8-9 = Wogihara
1932-1935: 80.26-81.1). (When we find ¥ 7. in Malamadhyamakakarika
V.8d, it corresponds to drastavyopasama, ‘pacification of visible objects
[that is, what can be experienced]’ [Saigusa 1985: 144-145] It is intriguing
to notice, however, that Candrakirti comments drastavyopasamari Siva-
laksanari sarvakalpandjalarahitam, ‘characterized by calm, the pacifica-
tion of visible objects is free from the net [jala] of all conceptualization’
[La Vallée Poussin 1903-1913: 135.3]. Here note especially the use of the
key term jala.) How exactly to sort out the terms here is not clear, but it
does suggest that the vocabulary in question requires further investiga-
tion.
Incidentally, what seems to be the view criticized here has been repeated
in modern times, for example by Oldenberg (1882: 273): “The Nirvéna is
annihilation,” and La Vallée Poussin (1917: 117): “It may therefore be
safely maintained that Nirvana is annihilation”

f) absolute quiescence: bijing kongji % 22 5. In the Ratnacida quoted in
the Siksasamuccaya, we find corresponding to this Chinese term atyanto-
pasama (Bendall 1897-1902: 272.10 = T. 1636 (XXXII) 127c4), with the
same in the Mahayanasitralarmkara (Lévi 1907: XVIIL.77cy; and see
Nagao 1958: 7). Takasaki (1975a: 375n8) suggests rather *atyanta-vivikta,
in which vivikta has the original sense of ‘separated’ as in ‘pure, separated
from stain, or ‘quiet, separated from activities, such as a busy village, or
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‘empty; ‘nul; separated from the substantial. Here he suggests that the
reference is to nirvana as quiessence understood as empty or nothing.

g) It is not clear whether this sentence should rather be attached to the
following section $5iii.
fetter in this way, grasp in this way, and cling in this way: Seishi Kara-
shima points out to me that the grammatical construction with #I/&x, 4
=Y, 2z is found in a famous expression in the Lotus Sutra (T. 262 [IX]
5c11-13): ATiBsEEAIEM - AL - AR - )T - WElF - R -
WMZ% - WREER - MZW - WRAARKLFE. For an interesting discussion
see Robert (2011). In the Dirghagama (T. 1 [I] 90b11-12) we find MEE 11
2K, F RR, A2, W, INATERIE, translated by Sueki (2002: 43): 7272
WRTZT DY, ZORMBZDINTHERFFESNDILZ Y | T2 COHNEHD.
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5iii
Y D= RIRGH, BEE A TR - T fE REG = RN

B, EAOZEAE - O IRE R - O —F, A 8 EREERA
b) A1 | F1: s &4

¥ “Through the forceful influence of these three views, [those beings] in
their turn further entertain two types of mistaken views. ” These two types
of views and those three views are inseparable, like a gauze net. © What are
the two views? ¥ 1. The view devoid of desire [for nirvana]. © 2. The view of
the absolute nonexistence of nirvana.

d) devoid of desire [for nirvana]: I follow Takasaki (1975a: 375n9) here in
understanding the reference to be to nirvana. He reaches this conclusion
based on the following §5iv, which he understands to suggest that one
does not seek nirvana because one rather 1) follows other paths, and 2)
confuses the pure and impure. He then—to me it seems like a leap—con-
nects this with the Lokayata doctrine. Srisetthaworakul (2010: 67) under-
stands “they have no interest in nirvana,” & # (2 I & £5 72 75 L. These
suggestions seem to me be more or less guesses, and since the expression
does not appear elsewhere, so far as I can tell, its meaning is not obvious.
When the words # 4% & appear in the Madhyamagama (T. 26 [198:
Dantabhami] [I] 757b11, 22, c12) they are to be understood as “seeing the
absence of sensual pleasures” (Analayo 2006: 7), or as Ven. Analayo now
writes to me, ‘dispassionate vision’

e) the absolute nonexistence of nirvana: In Mahdayanasutralamkara we find
the expression %3 #5288 % corresponding to atyantaparinirvanadharma
(Lévi 1907: IIL.11cy, and see Nagao 1958: 7), where, however, it refers to
those who absolutely do not have the capacity for attaining nirvana at all,
ever. On this see (with some reservations) D’Amato (2003).
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5iv
U E&FFR, REAR, ERE R - ) T R B R AR RN AR R, AN 2R
Ao R - O —F, EUR; O, ISR AR A -

b) MUNZEHE | F1: HANZEAE
¥ “On the basis of the view, Sariputra, devoid of desire [for nirvana], [those
beings] further entertain two views. ” These two types of views and the view
devoid of desire [for nirvana] are inseparable, like a gauze net. © What are

the two views? ¢ 1. The view of attachment to practices and observances.
2. The inverted view through which one conceives of the impure as pure.

d) The view of attachment to practices and observances: In the Abhi-
dharmakosabhdsya, Vasubandhu offers this explanation for Silavratapara-
marsa: “Falsely viewing what is not a cause as a cause and falsely viewing
what is not a genuine path towards salvation as a genuine path towards
salvation is what we call attachment to practices and observances. For
example, [Siva] Mahegvara is not the cause of the different worlds, but one
nonetheless views him, or Prajapati, or another one, as their cause. Prac-
tices such as [voluntarily] entering fire or water [so that death ensues] are
not the cause of heaven, but one nonetheless views them as its cause. Mere
practices and observances as well as things such as the knowledge of
Sankhya and Yoga are not a genuine path to salvation, but one nonetheless
views them as a genuine path to salvation,” ahetau hetudrstir amarge
margadrstih Silavrataparamarsah | tadyatha mahesvaro na hetur lokanam
| tari ca heturi pasyati prajapatim anyari va | agnijalapravesadayas ca na
hetuh svargasya tams ca hetum pasyati | Silavratamatrakam sarikhyayoga-
jAanadayas ca na margo moksasya tams ca margari pasyati (text Pradhan
1975: 282,8-12, ad V.7, trans. Eltschinger Forthcoming, with extensive
removal of brackets).

e) inverted view: *viparydsa. The view mentioned here is the last of the four
inverted views, at least as old as the Anguttara-Nikaya: asubhe ... subhan
ti sanfavipallaso cittavipalaso ditthivipallaso (IV.V.49.1, Morris 1888:
ii.52,7-8), apparently without Chinese equivalent, although the category is
well known (for an extensive examination, see Watanabe 1987). In the
RGYV conceiving the impure with respect to what is pure is detailed as one
of four inverted views: ... asubhe subham iti sarijfia | ayam ucyate catur-

vidho viparyasah = R RF AL FE - 254 A IUFEEEE JEA] (Johnston
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1950: 30.11-12 = RGV¢ T. 1611 [XXXI] 829b19-20), with almost the
identical expression found in the Wushangyi jing #& F{X#% (T. 669 [XVI]
471¢16), a Chinese work composed under the influence of the RGV, where
as the fourth in a list of inverted views we find J#* X i /1 7fij 4 7% .. Note
that the Indic wording may slightly differ, as illustrated by a passage from
the Ugradattapariprccha (quoted in the Siksasamuccaya, Bendall 1897~
1902: 198.12): asucau Sucir iti viparyasabhayabhito.
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6

VEA I, (KRR R, RN R - Y i R AR R A RS
B, EA0ZEAE - O RN R - O —F, AR R O 5, MEER R
=3, RAELCATER; © 10, e g B0 7L, MRAR RN

b) MENZER | F1: HA1ZEA

a) «

On the basis of the view, Sariputra, of the absolute nonexistence of
nirvana, [those beings] further entertain six types of views. ” These six types
of views and the view of the nonexistence of nirvana are inseparable, like a
gauze net. © What are these six views? ¢ 1. The view that the world has a
beginning. © 2. The view that the world has an end. ” 3. The view that beings
are an illusory creation. ® 4. The view that there is neither suffering nor
pleasure. ™ 5. The view that beings [produce] no (karmically significant)
activity. 6. The view that there are no noble truths.

d-e) These first two views represent the first of the avyakrtavastu, the unre-
solved questions to which the Buddha declined to offer an answer as both
unfruitful and incomprehensible, namely ‘Is the world eternal?’ This cate-
gory is widely discussed in Buddhist literature.

f-i) While the first two views are clearly problematic for Buddhism as a
while, views 3-6 could be doctrinally acceptable from a $anyavadin point
of view, or even a Mahayanistic point of view more generally.

f) illusory creation: In the Astasahasrika Prajiiaparamita we find ZJ&fi 271k
Fr fF = mayakaranirmita (T. 228 [VIII] 674al13-14 = Wogihara 1932-
1935: 965.19), while in the Vimalakirtinirdesa ] € = nirmita ($X1.2:
T. 476 [XIV] 584c8-9, Study Group on Buddhist Sanskrit Literature 2006:
111.4). The doctrinal point in the Vimalakirtinirdesa is that asking about
rebirth makes no sense because all beings are no different from illusory
creations. As the Da zhidu lun makes clear (Lamotte 1944-1980: 1.357-
360, in the note), all conditioned things are indeed nothing but maya.
However, is the point here rather about the ontological (?) status of
nirmita (Lamotte 1944-1980: 1.468-469n)? I do not see the direct
connection here with nirvana and its nonexistence, but perhaps I am
being too literal.
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h) activity: shi £ is very difficult to understand here, and I am not at all sure

i

~

of this rendering, which is in fact a guess. Takasaki (1975a: 51), 4D LY
EZAE 7. Ogawa (2001: 228n22) uses precisely the same wording,
adding {478 % 3R 2 E BE 2372\ ; neither explains this understanding.
Generally yoridokoro means something like ‘authority; ‘ground (upon
which one can rely). See the entirely context-free expression in the Sama-
dhiraja: 5 45 = vastu nopalabhate (Dutt 1953: 346.14-15 = Vaidya
1961: 167.1 = T. 639 [XV] 586a6-7), although this hardly makes things
clearer. Dr Pu Chengzhong brings to my attention a passage in T. 468
[XIV] 494a22ff., in which Mafijusri asks the Buddha Z02R LB, =/
E{F% 4 5%. While I am not certain this would necessarily be relevant, in
any case, the Buddha’s answer does not clarify the precise sense of the
expression here.

no noble truths: I do not know what stance this is meant to represent.
While on the one hand to deny the Noble Truths is to deny Buddhism tout
court, this seems like a very elementary point and not in keeping with the
tenor of the rest of the discussion. In the Srimaladevi the “profound teach-
ing” of the Noble Truths is identified with the tathagatagarbha (Tsukinowa
1940: 120-122), and perhaps it is this discussion which was in the mind of
the AAN’s authors.
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7i

VIRR, A, B R AR R, B R - Y I RO R,
THERBE, AZEAE - O R - O —F, BEIIRA R 0 F, ERES
BARMAER -

b) WEANZEA | F1: EHANZEAE

a) «

Once again, Sériputra, on the basis of the view of increase, these beings
further entertain two views. ” These two views and the view of increase are
inseparable, like a gauze net. © What are these two views? ¢ 1. The view that
nirvana was initially produced. © 2. The view that [nirvana] exists suddenly
without causes or conditions.

d) initially produced: The Milindapafiha has Nagasena state: “Nibbana ... is
unarisable, therefore a cause for the arising of nibbana has not been point-
ed out,” anuppadaniyam ... nibbanari tasma na nibbanassa uppadaya
hetu akkhato ti (Trenckner 1880: 269.17-18, trans. Horner 1964: 88), and
further, “It should not be said of nibbana ... that it is born of kamma or
born of cause or born of physical change; or that it has arisen or has not
arisen or is arisable; or that it is past or future or present,” nibbanari pana
mahardja na vattabbarih kammajan ti va hetujan ti va utujan ti va uppa-
nnan ti va anuppannan ti va uppadaniyan ti va atitan ti va andagatan ti va
paccuppannan ti va (Trenckner 1880: 271.13-16, Horner 1964: 90).

e) suddenly without causes or conditions: Takasaki (1975a: 51) takes this to
refer to nirvana, translating: (B22(3) A& & 672 TEME L THET S
L5 BIJ7Tdh . If the emphasis is on the point that nirvana is uncondi-
tioned (asariskrta), this cannot be a false view. In fact, this seems to be
backwards (I owe the observation to Robert Sharf): nirvana is by defini-
tion unconditioned. I wonder, therefore, whether the sense of the sentence
may be that it is an error to believe that anything other than nirvana, that
is to say, any sarmiskrtadharma, exists without conditions. In the Brahma-
jala-sitra, we read of the category of claims that “this world has come into
existence without a cause;,” & K[ ifi Hi 5t (Dirghagama, T. 1 [21] [I]
92a15-16). Or is the sense, as we might gather from §7ii, that either (d)
nirvana already exists, and therefore need not be sought, or (e) will come
to exist without one creating the conditions for it oneself? Is there an im-
portant contrast between shi %t and hardn & 4%, ‘at first, initially; and
‘suddenly’?
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V&3, L R RS RAE NS E P EBENL  BEEL - Y &5,

et R A DI AN R i R, IEREE A - a0k B~ IER AR
FyEELE, @ IRBHEPELEAOD, $REL, BERIE -

Y “These two types of views, Sériputra, cause beings to lack the desire and
the zeal [to cultivate] good qualities. ® Because, Sariputra, these beings
entertain these two views, even if the seven Buddhas, Tathagatas, Arhats,
Perfectly Awakened Ones were successively to appear in the world to ex-
pound the Teachings for them, © it would be impossible for them to produce
the desire and the zeal [to cultivate] good qualities.

a) the desire and the zeal [to cultivate]: Notice the parallelism between /*%
HEHMEFEACL ~ BREED in (a) and RBEHEEECL, BFEELD in (o).
The expression FEAT.(» appears in Bodhiruci’s +#1 8 5% (T. 1522 [XXVI]
138all), but its correspondence to the Tibetan version of the text is not
entirely clear (Otake 2005: 163n22). It is conceivable that we should look
here to categories 1 ({5, faith) and 3 (}§%, energy ) in the list of 10 faiths
(+1%), for which see Nakamura (1981: 594a), but if so I do not know why
only these two items would be adduced here. The overall expression
remains unclear. Takasaki (1975a: 51) translates the two phrases: 2 7 5
Land B & D EDEDEIIT B0, respectively.

b) the seven Buddhas: Probably a reference to the standard list: Vipasyin,
Sikhin, Visvabhu, Krakucchanda, Kanakamuni, Kasyapa, Sakyamuni.
Compare the expression in the Mahasarmghika Vinaya referring to the
spiritual chances of a patricide: TE -t — R A B H Sk, N IEBR AR
43, “Even if the seven Buddhas were to appear in the world simultane-
ously to expound the dharma, he would ultimately not be able to produce
[roots of] good with respect to the true teaching” (T. 1425 [XXII] 417c4-
5).

c) impossible: wily0ushichu #& H /& Ji& , perhaps rendering asthanam ...
anavakasah, naitat sthanari bhavati, nedam sthanam vidyate or a similar
idiom.
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VA, IR R TR IR R, Y Al BRI R, NS

IRTA R -
a) FEEARA ] Kongo: EEIR A

9 “These two views, Sériputra, are nothing other than the foundation of all
forms of defilements caused by ignorance. * [“These two views’] means the
view that nirvana was produced in the beginning, and the view that
[nirvana] exists suddenly without causes and conditions.

a) the foundation of all forms of defilements: See the expression %k i b
SERKARA G B 2% ~ vicikicchakatharkathasalla (in the *Sakrapariprccha,
T. 15 [I] 249b23 = Sakkaparihasutta, Digha-nikaya 21, Rhys Davids and
Carpenter 1890-1911: ii.283,26-27).
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U, I BT R EIRAR R - Y S, RKIE  R )
Roe 9 M—) BB T RS BE, AR - O — D) R, PrEE: B,
EAL, R, A, T, R R, PrEE R R -

b) KL RAE—I R | F1: LRI R

c) MUNZEA | F1: B AnZEAE

a) «

These two views, Sériputra, are nothing other than the teaching of funda-
mental great calamity brought about by extreme evil. ” On the basis of these
two views, Sariputra, [beings] give rise to all views. © All these views and
those two views are inseparable, like a gauze net. ¥ ‘All views’ means all sorts
of views, of inner and outer, gross and subtle, and in-between, that is, it
refers to the view that there is increase and to the view that there is
decrease.

a) teaching: I am unsure of the sense of fi i% here. Takasaki (1975a: 375n13)
takes it as ‘notion, idea, concept’ ().
fundamental great calamity: In the Vimalakirtinirdesa, dahuan K& cor-
responds to mahavyadhi (Study Group on Buddhist Sanskrit Literature
2006: 49.22 [MS 29b6] SIV.12 = T. [XIV] 475 545a7; T. 476 [XIV] 568c1-
2). We might also understand: ‘nothing other than the root of great evil
and an extremely calamitous thing’

d) inner and outer ...: The expression is common; see the Lamotte (1944-
1980: 11.730, translating Da zhidu lun T. 1509 [XXV] 148a03): th 735 & # A
# W # 41, with reference to canonical sources and quoting Pali atita-
nagatapaccuppannam ajjhattam va bahiddha va olarikari va sukhamari
va .... In the Abhidharmakosabhasya we find likewise: atitanagatapraty-
utpannam adhyatmikabahyam audarikam va siksmam va ... (ad 1.20ab,
Pradhan 1975: 13.5). In light of these expressions, Takasaki’s (1975a: 52)
understanding of ‘inner and outer’ as Buddhist and non-Buddhist seems
unlikely.
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VR, R R ARIE— 5 B &5 Y IR R LR R
SN — S, AR R — S, © BRI RR Rk, §8: A FUE, 5
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b) —¥IBELK ] Q, S, SX: —IJFEFK. Note that in §9i all have —4J &5t JLK.
9 “These two views, Sériputra, rely on the single realm, are the same as the
single realm, are united with the single realm. ” Because all foolish common
people do not know that single realm in accord with reality, because they do
not see that single realm in accord with reality, ¢ they entertain ideas of

extremely evil greatly mistaken views, that is, that the realm of beings
increases or that the realm of beings decreases.”

a) the single realm: This most probably corresponds to *eka(dharma)dhatu.
See above §41(a).

b) Because ... in accord with reality: Takasaki (1965: 90, 1975a: 376n15) is
right to draw attention to the passage in the RGV which, while not a quo-
tation, certainly presents precisely the idea found here in the AAN: bala-
nam ekasya dhator yathabhitam ajianad adarsandc ca pravartate,
“[various problems] develop because fools do not know and see the single
realm in accord with reality” (Johnston 1950: 13.11-12).

c) extremely evil greatly mistaken views: See the passage in the Perfection of
Wisdom: =5k 2= A, REERFI IR B R, —— WM& R— - 5 —
A RARAELEFEFE LR - S E—TNEM B, BRI % (T
220 (6) [VII] 95926-9), “Maiijuéri, suppose one were to smash this realm
of four continents into atoms, and each atom became a buddha. A being
with extremely evil mistaken views might have malevolent intention to kill
all those buddhas. Plundering all the dharma treasures and material trea-
sures, he might destroy the medicine of the worldly law and the royal law”
According to Hikata (1958: xv), there exists no Tibetan correspondent.
that is: I understand wéi 58 to function here, as elsewhere, as equivalent, at
least functionally, to yad uta.



Edition and Translation 87
9i

VEE B flRams:Y THE fER RS0 —YRELEK,
$ZIDE%MEZ~§%E‘&, TINE B — U, @ R R RIS RO, 58 R
S, B AT -
d) #2457, ] Kongo: 4 F

¥ At that time the venerable Sariputra spoke to the Buddha, saying: ”
“World-honored One! What is this single realm of which it is said: ¢ ‘All
foolish common people, because they do not know that single realm in
accord with reality, because they do not see that single realm in accord with
reality, ¥ entertain ideas of extremely evil greatly mistaken views, that is,
that the realm of beings increases or that the realm of beings decreases’?

b-c) Takasaki (1975a: 53) translates: tHZE X, 727Z—D2DRc&IdWL o7z g
ATE D, ZEBNLILKRICHIEXT X T ... ] think the Chinese syntax
does not support this. Moreover, the sitra is no longer interested in why
beings would hold the wrong views—it has already addressed this in
detail. Now the questions is not why some might understand this single
realm wrongly, but how it should be correctly understood.
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9ii

VESL, HE - LRI, BORREM - ¥ EEAIR SRS, 57
EER

a) Emendation: The transmitted text reads: & /) # = 2% &k {2 IV 35 R R fE
fi#. Since Sariputra is already speaking, ] # & seems unnecessary or even
impossible (already noticed by Takasaki 1975a: 3761n16). Therefore, I delete
#H|35 5. For the interjection which begins the paragraph, see below.

b) HEFEAIZKE | Q, S, SX: MERHAIAK

a) <«

Good, World-honored One! The purport of this is extremely profound. I
am not yet able to comprehend it. ” Would the Tathagata please expound it

for me, causing me to be able to completely comprehend it”

a) Good, World-honored One!: The Chinese ¥, 2 probably represents

something like sadhu bhagava. The expression is very frequent, even, as
here, in the midst of a statement.
The purport ...: Compare §2e, where we find It %R, TR EEf#, and
note that in §3i(b) we find & % #& (which may suggest *gambhirartha).
Here we have shénshen # % where $2e has shényin % F& . That the
phrasing with [t % # % is much more common does not necessarily
indicate that the other is incorrect, however. The expression # ¥ %,
“extremely profound purport,” can also be equivalent, apparently, merely
to artha, as in the Jiianalokalamkara (Study Group on Buddhist Sanskrit
Literature 2004: 20.2 [6] = T. 357 [XII] 240a28). It seems to me most likely
that we have to do in these cases with some sort of elegant variation.
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VR, MBS Y T HEERT R EER R
HOLFRATRE © O & Ah, AR ER—TIEH - SGEEHE TN, T
RE R, THEBIER - O M — U EBR LR T REHI &

b) ME S | F1: L HZES
d) #I& ] Kongo: fil&; S, SX: il &

2.8-10: ' tathagatavisayo hi Sariputrayam arthas tathagatagocarah | ©
sarvasravakapratyekabuddhair api tavac chariputrayam artho na Sakyah
samyak svaprajfiaya <jiaturin va> drasturi va pratyaveksitum va @ prag eva
balaprthagjanair |
¢) jaatum va | Johnston (1950: 2n4) suggested this restitution of the damaged
aksaras in the MS on the basis of Tibetan shes pa; see too Takasaki (1966:
143n16), Ruegg (1969: 298). It is confirmed by the N GE41 of AAN. RGV has
only the verb #i%2, with the verb # in (d).
RGVc T. 1611 (XXXI) 821a20-23: AIAAE & 1) 25 & 719, L%,V Thidek
BRI BE R, O — YRR  BE IR, IR SN EE Rt % - O MpERsE
I

? At that time the World-honored One said to the venerable Sariputra: ”
“This extremely profound purport is exactly the Tathagatha’s sphere of in-
sight and it is the range of the Tathagata’s mind. © Sariputra, such a pro-
found purport as this cannot be known by the insight of all the auditors and
lone buddhas, cannot be seen, cannot be examined. ¢ Still how much less
could all foolish common people fathom it.

b-d) The RGV Sanskrit version has: “’ For this purport, Sariputra, is the
Tathagata’s sphere, the Tathagata’s range. © Even all the auditors and lone
buddhas are not able through their own insight to correctly know, see or
examine this purport to such an extent, Sariputra, ¢ still how much less
foolish common people” I agree with Takasaki (1975a: 376n17) that the
inclusion of insight and mind, respectively, as in the Chinese, is better, or
at least clearer. Takasaki (1989: 5 and note 216n2) understands ‘purport’ as
paramarthasatya. (tavat indicates that the auditors and lone buddhas can-
not do this as far as the Tathagata can.)
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b-c) the Tathagatha’s sphere of insight: In the Srimaladevi we read: bcom

Idan ’das de bzhin gshegs pa’i snying po ni de bzhin gshegs pa’i spyod yul
lags te | nyan thos dang | rangs sangs rgyas thams cad kyi spyod yul ma lags
so || (Tsukinowa 1940: 122.4-7), “Blessed One, the embryo of the tatha-
gatas is the sphere of the Tathagata, not the sphere of all the auditors and
lone buddhas” On this and the role of faith (in §10ii, below), see Ruegg
(1971).

Note that at least in some contexts, other expressions may be found. In the
Bodhisattvagocaropayavisayavikurvananirdesa we read that sems can gyi
khams kyi mtha’ ni rtogs par nus srid kyi, “although it is possible to com-
prehend the end of the realm of beings ...” (Derge Kanjur 146, mdo sde,
pa 133b1).

Takasaki (1974: 215) suggests that the relationship between the single
dharma-realm and the realm of beings here in the AAN is of the same
type as that portrayed in the Angulimaliya, in which we read: jam dpal
sems can thams cad kyi dbyings yin pas na | srog gcod pa spangs pa ni sangs
rgyas so || rigs kyi bu ji ltar bdag gsod pa ltar ’jig rten na srog gcod pa yang
de bzhin te | bdag nyid kyi dbyings joms pa’o ||, SCFRERFI F 55 12, Dl—
DI A SR — S, sE PR AR - RS R - MBI A B, BB R
. (Derge Kanjur 213, mdo sde, tsha 196b2-3 = T. 120 [II] 540c2-4),
[Chinese] “Maifijusri said to the Buddha: ‘Do the buddhas refrain from
killing living beings because the realm of all beings is the single dharma-
realm?” The Buddha answered: ‘Yes, killing living beings is like suicide,
because it is killing one’s own quintessence [or: the quintessence of the
self?]” [See Schmithausen (2003: 24n14), who reconstructs *sarvasattva-
<dhatveka>dhatutvat pranatipatat prativirata buddhah.] A few lines
below we find: gzhan yang ’jam dpal sems can thams cad kyi dbyings ni
chos kyi dbyings te | dbyings gcig tu gyur pa’i sha za bar ‘gyur bas | sangs
rgyas rnams sha mi gsol lo ||, 18K, SCERATF, —Y) R AEFKFAZ— 5 - fr
BCWEIRZE—A - B, # BB T AW (Derge Kanjur 213, mdo sde, tsha
197a5-6 = T. 120 [II] 540c26-27, with Ogawa 2001: 156n4), “Again,
Maiijuéri, the realm of all beings is [Chinese: my quintessence; or: the
quintessence of all beings is the quintessence of the self, that is, precisely]
the single quintessence. The flesh which is eaten is precisely a single flesh.
Therefore all buddhas eat no flesh at all” (Tib.: “Again, Maiijuéri, the realm
of all beings is the dharma-realm; since it is the flesh of the single realm
that is eaten, all buddhas do not eat flesh” Schmithausen [2003: 25n14]
translates the Chinese: ,,Der Wesenskern (dhatu) aller Lebewesen und
mein eigener Wesenskern sind ein [und derselbe] Wesenskern. Das
Fleisch [der anderen], das man ifft, [und das eigene Fleisch: das] ist
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[somit] ein [und dasselbe]. Deshalb essen die Buddhas keinesfalls Fleisch.
For the Tibetan he offers: ,Der Wesenskern aller Lebewesen ist der
dharmadhatu. Weil man [somit stets] das Fleisch von [etwas,] das eines
Wesens [mit einem selbst] ist (*ekadhatubhuta?), essen wiirde, essen die
Buddhas kein Fleisch.) Takasaki (1974: 232n83) remarks that the notion
of ‘one€’s own realm’ is unique to this satra, explaining that while context-
ually it is clear that this refers to the buddha nature, it is unclear to whom
the ‘own’ (bdag or rang in Tibetan) refers, but that in any event it does not
refer to atman. (Note that in this text Tibetan dbyings, *dhatu, sometimes
corresponds to Chinese 74, sometimes to 5, a variation discussed in the
Introduction.) Michael Radich points to a passage in the Mahayana Maha-
parinirvana-mahdsitra (T. 374 [XII] 409b12-17; T. 376 [XII] 884b12-14;
Derge Kanjur 120, mdo sde, tha 107a) in which the sttra apparently speaks
of an *atmadhatu. On the Angulimaliya see Kano (2000: 68), who suggests
that both the idea of the single realm and that of the purity and impurity
of mind in the Angulimaliya are related to presentations in the AAN.

The Sanskrit texts svaprajiiaya is not represented in AAN; is RGV(’s
zhéngzhihui 1E %8 & *suprajna < svaprajna? Or does zhéng IE represent
*samyak?

Sanskrit has sarvasravakapratyekabuddhair api, in RGV. — V&R ~ FF
4. Was api misunderstood as °adi (déng 55)?

d) Takasaki’s rendering (1975a: 53) seems to merge the Sanskrit and Chinese:
FLTOWDAR, HHPDENR LRIEHIZE>TER, HITHENT 5275
TERR.
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10ii

VMERFE AR BT REESE - A R -V A0, —UEH - &
RFrEEE, Rk, MERTIIE; O NeEE R - R BE -

a) MEEFEMAIZR ] Q S, SX: A BT
b) MERII(E ] S, SX: {ERIME
o) HIRBIZE]S: Bz

2.10-11: [anyatra tathagatasraddhagamanatah | sraddhagamaniyo hi Sari-

putra paramarthah | ]

RGV T. 1611 (XXXI) 821a23-25: R FRIEEAIA - S2ilik, S A9k, BEAIZR(E
BRERE -
» “It is indeed only the insight of the buddhas and tathagatas which can
examine, know and see this purport. ® (Despite) the insight possessed by all
auditors and lone buddhas, Sariputra, with respect to this purport, they can
only have faith; © they are not able to know, see or examine it in accord with
reality.

a-b) RGV here quotes (?) something quite different, syntactically connected
with the sentence cited above in §10i: “Except through embracing faith in
the Tathagata—for, Sariputra, the supreme truth is to be embraced
through faith” Takasaki (1989: 5): 7272, AskicxtUAGINZS ©F DOGE %R
e 2L, =V NI &, o8 (55— 38 Gl )) 137272 R MA@ L To A
55, This interpretation introduces a limitation (“the supreme truth
is to be penetrated only through faith”) that I simply do not see in the
Sanskrit, and which seems to me—if this is not going too far—to be
distinctly Japanese, although it is interesting to observe that Prof. Takasaki
himself belonged to the S6t6 Zen sect, and not to one of the Pure Land
schools, in which I would have been more inclined to discover such a
view.

We read in the Srimaladevi, quoted in Sanskrit: Sesandri devi sarvasrava-
kapratyekabuddhanam tathagatasraddhagamaniyav evaitau dharmav iti,
in RGV: sangs rgyas kyis ni chos ’di gnyis de bzhin gshegs pa la dad pas
rtogs par bya ba nyid do zhes gsungs pa yin no, in the satra: lha mo lhag ma
nyan thos rnams ni chos ’di gnyis la de bzhin gshegs pa la dad pas ’gro bar
zad de |, “[You, goddess, can understand the doctrine being preached, as
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can advanced bodhisattvas]. For the rest, goddess, all the auditors and
lone buddhas, these two teachings are to be embraced only through faith
in the Tathagata” (Johnston 1950: 22.3-4 = Derge Tanjur 4025, sems tsam,
phi 86al = Tsukinowa 1940: 154.1-3).

a) examine, know and see: This understanding of 441 R is confirmed by
§10i(c) (NEERI, AT aE R, T EE#ZE), pace Tokiwa (1932: 107) = Ogawa
(2001: 229), who understand #{Z2 A1 & as two verbs, #12% and %1 .. Note
in addition the passage in the Srimaladevi: It 78k £ & 8 TS - — )8
MGETRESTREIZ ~ H1 -~ A = nyan thos dang rang sangs rgyas thams cad
kyis kyang mdo sde ’di’i don thams cad ma lus par shes pa ’am | blta ba "am
nye bar brtag par mi nus na sems can gzhan dag gis lta ci smos | (T. 353
[XII] 223a23-24 = Tsukinowa 1940: 164-166).
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10iii

) & RIT, YRR, IR F 3 O B R RRER 0%
RS, BRAIAT - @ WIsE, ARES -

2.11-13: ¥ paramartha iti $ariputra sattvadhator etad adhivacanam | ©
sattvadhatur iti sariputra tathagatagarbhasyaitad adhivacanam | ¥ tatha-
gatagarbha iti Sariputra dharmakayasyaitad adhivacanam |

56.2-3: 9 tathagatagarbha iti sariputra dharmakayasyaitad adhivacanam iti |

RGV( T. 1611 (XXXI) 821a25-27: ¥ & f|7, SR EH, EE —FH - ¥ &F
7B BE—Ew G, ERAER - O &9, SRERE, ARG - @ &5
70, = W E, Bk a i -

RGV, T. 1611 (XXXI) 835c9-10: ¥ & F| 3, SU5 S, BIEE S -

 “The extremely profound purport, Sariputra, is precisely the supreme
truth. ® The supreme truth is precisely the quintessence of beings. © The
quintessence of beings is precisely the embryo of the tathagatas. ¥ The
embryo of the tathagatas is precisely the dharma-body.

a) the supreme truth: Note that while Chinese has *paramarthasatya, 55—
#e7, the Sanskrit in (b) has only paramartha. There are, however, several
examples in the RGV in which % — & appears to render something
other than paramarthasatya. In one case 55— i corresponds to para-
marthasamgraha (Johnston 1950: 89.18 = RGV¢ T. 1611 [XXXI] 843c11),
and shortly thereafter we find 55 —3%% & corresponding to paramartha-
kaya (Johnston 1950: 91.5 = RGV, T. 1611 [XXXI] 844a3). What di & =
*satya is doing in these expressions I do not know.

b-d) The RGV in Sanskrit has: “”’ The supreme, Sariputra, is a synonym for
the quintessence of beings. © The quintessence of beings, Sariputra, is a
synonym for the embryo of the tathagatas. ¥ The embryo of the tathagatas,
Sariputra, is a synonym for the dharma-body.” See Ruegg (1969: 265n2) on
Tibetan scholastic interpretations of the significance of the term adhi-
vacana here.

b) quintessence: the key word dhatu here shifts its locus from the semantic
domain of ‘realm’ to that of ‘essential core, ‘quintessence, though the Chi-
nese translator chose to maintain the same translation, jié ¢, the sense of
which is rather ‘realm’ I suspect that by doing so the translator made
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things as difficult for his Chinese audience as it would be for an English
audience to keep the rendering ‘realm’ throughout. The authors of the
AAN were clearly playing with the polyvalency of the term dhatu, for
which see the Introduction.

c) embryo of the tathagatas: tathdagatagarbha

d) the dharma-body: dharmakaya. Cp. the Srimaladevi, quoted in the note
to §15i, below.
The Srimaladevi is also quoted in RGV as follows: nanyo bhagavariis
tathagato ‘nyo dharmakayah | dharmakaya eva bhagavaris tathagata iti |
duhkhanirodhanamna bhagavann evarigunasamanvagatas tathagata-
dharmakayo desita iti | nirvanadhatur iti bhagavaris tathagatadharma-
kayasyaitad adhivacanam |, “Blessed One, the Tathagata is not other than
the dharma-body, and the dharma-body itself, Blessed One, is the Tatha-
gata. Through the designation, Blessed One, ‘destruction of suffering’ is
indicated the Tathagata’s dharma-body endowed with such good qualities.
The realm of nirvana, Blessed One, is a synonym of the Tathagata’s
dharma-body” (Johnston 1950: 56.3-6). The passages are not sequential in
the sutra itself; see for the first and third Tsukinowa (1940: 108), with the
third preceding the first on the same page. As for the second passage,
although Takasaki (1966: 2611n463) locates it on T. 353 (XII) 222a, I
wonder if it is not to be connected with the passage quoted in the note to
§15i(a) instead, where we find duhkhanirodhanamna bhagavann anadika-
liko ... gangavalikavyativrttair avinirbhagair acintyair buddhadharmaih
samanvagatas tathagatadharmakayo desitah, corresponding to: FT 5 7 i
&, B . B R REV A R R R ERR RS AR %
&, T. 353 (XII) 221c7-10.
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3.4-5: ¥ yo ’yarir $ariputra tathagatanirdisto dharmakayah so ’yam avinir-
bhagadharmavinirmuktajiianaguno yad uta ganganadivalikavyatikrantais
tathagatadharmaih |

RGV T. 1611 (XXXI) 821b1-3: ¥ & ] #f, WIZK Ara, 15 5 & &, BN ED T,
A, N EEOE, Wk EE -

¥ “As I have expounded, Sariputra, the meaning of the dharma-body is
inseparable from, indivisible from, not cut-off from, not different from the
inconceivable qualities definitive of a buddha, greater in number than the
sands of the Ganges, [namely,] the merits and insight of a tathagata.

a) The RGV in Sanskrit has: “” This same dharma-body the Tathagata has
spoken of, Sariputra, possesses qualities inseparable, and wisdom and
attributes indivisible, from what it is, that is, [inseparable from the] quali-
ties definitive of a tathagata, more numerous than the sands of the Ganges
river” Ruegg (1969: 360): “O Sariputra, le dharmakdya enseigné par le
Tathagata a pour qualité détre inséparable, et il a la propriété du savoir
non séparé—[inséparable] des dharma et tathagata dépassant [en leur
nombre] les sables de la Ganga” This translation makes -dharma and
-guna logically and semantically parallel, which I wonder about. See
below.
as I have expounded: AAN has 217 corresponding to Sanskrit tatha-
gatanirdista, which however means rather: “The dharma-body the Tatha-
gata has spoken of is ... Although the meaning remains the same, the
Chinese of the RGV reads here #12 7 &i, corresponding to the Sanskrit.
However, even though the latter is much more common, as both expres-
sions are well attested there is no reason to emend the AAN’s reading. See
also §16(a), below.
meaning of the dharma-body: I have some doubt about the sense and
usage of yi % in fishenyi % 5 5. Generally speaking, ¥ represents some-
thing like artha, but I am not sure what that might mean here. There is no
equivalent in the RGV, which has only dharmakaya, which seems to me to
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be better. As far as I can see, the few times the term % & & appears in
Chinese Buddhist scripture translations it is a grammatical predicate.
inseparable from, indivisible from, not cut-off from, not different
from: The Sanskrit here, avinirbhagadharmavinirmuktajfianaguno, has
occasioned some discussion, especially focused on the related term amuk-
tajfia, on which see Appendix 2.

The RGV speaks of the wisdom and merits of the dharma-body, and has
the qualities of the Tathagata as greater in number than the sands of the
Ganges. The AAN on the contrary seems to assume *acintyabuddha-
dharma-s which are ganganadivalikavyatikranta, and more or less in
apposition to this *tathagatajiianaguna. Cp. the Srimaladevi: sunyas
tathagatagarbho vinirbhagair muktajiiaih sarvaklesakosaih | asunyo gan-
ganadivalikavyativrttair avinirbhagair amuktajiiair acintyair buddha-
dharmair, “The embryo of the tathagatas is empty of all separable casings
of defilements unconnected to [buddha] knowledge. It is not empty of the
inseparable, inconceivable buddha qualities, connected with [buddha]
knowledge, greater in number than the sands of the Ganges river” (Tsuki-
nowa 1940: 130-131, Sanskrit quoted in RGV, Johnston 1950: 76.8-9.)
Chinese has: Z2 412G, E#E ~ B~ 52— DNENMGHE - {25, R Z2 A0,
HWREYD AEE A AR AR (T 353 [XIT] 221¢16-18). See
Ruegg (1969: 360), who in discussing the Tibetan translations of the RGV
and the Srimaladevi says: “Il est possible que la tradition porte les traces
d’une certaine tendance a interpréter le [Srimaladevi] a la lumiére de la
doctrine de 'TAAN] (ou d’'un autre texte trés proche de ce dernier).” Note
that Ruegg is not here asserting that the AAN is in origin older than the
Srimaladevt; he is speaking of (ipso facto, later) interpretive traditions.
sands of the Ganges: The syntactic position of # %183 within the sen-
tence is extremely difficult to account for. Its meaning is obvious, but how
it could relate to the rest of the sentence is less so.

merits and insight: I have taken jiianaguna, which in AAN corresponds
to TJ {8 % £, as a dvandva, but I am not sure that this is right; Takasaki
(1974: 82-84) understands it as a karmadharaya. The Tibetan translation
of the RGV appears to understand a genitive relation: ye shes kyi yon tan.
This has been followed by most scholars (see above for Ruegg’s translation
of the passage). However, see Appendix 2.

The Chinese gongdé zhihui T {8 & %, without benefit of the Sanskrit,
might have been taken otherwise, as in the Gandavyitha: & H D) {85 £
i, B¥CE = vipulapunyajiianaprabhapramuficanataya paramapritikara
bhavati (T. 278 [IX] 755a17-18 = Suzuki and Idzumi 1949: 388.3-4),
where we find punya and jriana.
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V&S, A AR~ G NEE T - Y AR B BRI A
o A RE T - O A, WRPREE & 2 RAMEAE, BIE
WAEE ~ T BT NEAEERME, MR R -

a) WifE ] All sources: 21t /%, However, while /% is a rendering of loka-
pradipa, Tamp of the world, a well-known term, it gives no sense here. The
Sanskrit quotation has only pradipa, lamp, which I follow, and emend
accordingly. Note that while MDN, and MDN, have E 1%, RGV has
H[#1&, thoughtlessly copied from the Chinese translation of the sitra.

o) TR | Q Rk

39.5-8: ¥ tadyatha sariputra pradipah | avinirbhagadharmavinirmuktaguno
yad utalokospavarnatabhih | © manir valokavarnasamsthanaih | © evam eva
sariputra tathagatanirdisto dharmakayo ’vinirbhagadharmo ‘vinirmukta-
jAanaguno yad uta ganganadivalikavyativrttais tathagatadharmair iti ||

RGVc T. 1611 (XXXI) 821b3-7: ¥ & 1 5, AIHERTE, B ~ (3R MR, f -
SUHEEFEEERR, B ~ & TEATRE » T - © HAh, e RAMER, B
BRI TR, AR B -

MDN, T. 1626 (XXXI) 893b15-19: #1554 ¥ & FI#H, 5L 5 Bk - EAE
BB EEE, T - Y BERERE - & TR, IMEAE - 9 EAH,
PRt Uik B B I IEET R, T - Fral: B e AR A -

MDN, T. 1627 (XXXI) 895c25-29: #1355 : ¥ & Ml o, B A1 4 1k oh RE 48
5o FR A R R AR - P S BROE - & O W, R,
2 HBh, ATt & T HERE, BT REFT R IR P iR Z i -

D “It is like a lamp, Sériputra, whose brightness, color and tactile sensation
are inseparable and indivisible [from the lamp itself]. ¥ Again, it is like a
mani gem whose characteristics of brightness, color and form are insepara-
ble and indivisible [from the gem itself]. © The meaning of the dharma-
body expounded by the Tathagata, Sariputra, is also once again like this: It is
inseparable from, indivisible from, not cut-oft from, not different from the
inconceivable qualities definitive of a buddha greater in number than the
sands of the Ganges, the merits and insight of a tathagata.
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a-c) The RGV in Sanskrit has: “ Take as an example, Sariputra, a lamp. It
possesses qualities and attributes inseparable and indivisible from it,
namely brightness, heat and coloration. ” Or a gemstone [which is insepa-
rable and indivisible from its] brightness, color and form. © Just so, Sari-
putra, the dharma-body spoken of by the Tathagata possesses qualities in-
separable, and wisdom and attributes indivisible, from it, namely the qual-
ities definitive of a tathagata, more numerous than the sands of the Ganges
river” In (c), Takasaki (1989: 68) understands ‘qualities inseparable from
wisdom, B EEENRNENEEZ AT HL DO THD.

a) lamp: The image is expressed in a verse in RGV as follows: pradipavad
anirbhagagunayuktasvabhavatah, namely, “[The buddhagotra] is like a
lamp, since its intrinsic nature is to be joined to qualities indivisible from
it” (Johnston 1950: 37.12; Nakamura 1967: 71.19 = Derge Tanjur 4025,
sems tsam, phi 56b4: dbyer med yon tan dang ldan pa’i || ngo bo nyid phyir
mar me bzhin ||; RGVc T. 1611 (XXXI) 831b12: A& - fiF - a1 HEh{Ew
7=.) Note that here for guna, ‘qualities, Chinese has Bf - fi - {4, brightness,
tactile sense and color; see next.
brightness, color and tactile sensation: Chinese 85 & % # might be taken
(as does Ogawa 2001: 229) as two things, B34 and #%, but Sanskrit aloko-
snavarna argues against this, although the word order is different: aloka =
BH, usna # #8 and varna = 4. The second is of course a problem; usna
means heat, but chii f usually renders sparsa, contact or tactile sensation.
MDN, and MDN, complicate matters further, the former having 8¢,
and the latter Y¢#A K J# 4, this being particularly hard to understand. In the
second example of the jewel, AAN has Bf 4], Sanskrit aloka-varna-sarm-
sthana, RGV (as usual copying AAN) has Bf 4%, while MDN, reads Yt
JZ Ik, and MDN, S%:BAT fa. These must be understood then as 3% - & ~ &
K and YBA ~ & - 8, respectively. (It seems unlikely that chii f is an error
for zhii /&, since the latter would still not give the required sense of
‘warmth’)

b) mani gem: This expression is no coincidence, given that images of gems
abound in discussions of the tathdgatagarbha and gotra. Ruegg (1976:
342-344) cites several pertinent examples from satras, among which one
from the Dharanisvararaja (= Tathagatamahakarunanirdesa), cited in the
RGV (Johnston 1950: 5,9-10; 6,1), provides the image of uncleaned mani
gems (aparyavadapitani maniratnani) and the impure sattvadhatu (apari-
Suddham sattvadhatum).

c) meaning: see the note to 11(a).

It is inseparable from ...: See §15i(a) for a Srimaladevi passage parallel-
ling this expression, and Takasaki (1999: 47-48).
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a) B TEFREZ ] Kongo: BT EE
b) B —iE#% ] Kongo: & — i

¥ “This dharma-body, Sariputra, is one which has the quality of being
unborn and unperishing. ” It is unlimited in the past and unlimited in the
future, because it is free from the two extremes. © It is unlimited in the past,
Sériputra, because it is free from a time of birth, ¥ and it is unlimited in the
future because it is free from a time of perishing.

a) one which has the quality of being unborn and unperishing: or: is an
unborn and unperishing thing? I would expect the underlying Sanskrit
may be a bahuvrihi. Here fi % may render an abstract suffix, °ta.

b) unlimited: In the Srimaladevi we read: bcom Idan ’das de bzhin gshegs pa
rnams ni dus kyi mtha’ mchis pa la gnas pa ma lags te | bcom ldan “das de
bzhin gshegs pa dgra bcom pa yang dag par rdzogs pa’i sangs rgyas rnams
ni phyi ma’i mtha’i mur thug par gnas pa’i slad du’o || (Tsukinowa 110.4-
7), “Because [—answering a question elided here] Blessed Ones, tatha-
gatas, do not dwell within the limits of time; Blessed Ones, tathagatas,
Complete and Perfect Buddhas dwell at the utmost [future] limit (apa-
rantakotinistha)” As Takasaki (1966: 213n102) points out, in the Dasa-
bhimika we find (in a bigger series) the following, obviously used syn-
onymously: dharmadhatuvipulam akasadhatuparyavasanam aparanta-
kotinistham (Kondo 1936: 19.5-6). Once again in the Srimaladevi we find:
de bzhin gshegs pa’i snying po nyid kyi dbang du bgyis nas bcom ldan *das
kyis sngon gyi mtha’ med do zhes bshad cing btags so ||, “Referring to this
very embryo of the tathagatas [which is the basis of sarhsara], the Blessed
One explained that it has no prior limit” (Tsukinowa 144.10-12). See the
note to §17i(b).
the two extremes: In this context, perhaps the extreme of nihilism (ucche-
davada) and that of eternalism ($asvatavada), respectively. This is, of
course, an idea of considerable importance to Nagarjuna, but the ideas
themselves are much older. This harks back to the views mentioned above
in §6(d)(e). In the Brahmajala-siitra it is an error to claim that the self or
the world does or does not have a limit, & /% :H 5% 42 (Dirghagama T.
1 [21] [I] 91al9, 26, b3).
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54.12-15: © nityo ’yam Sariputra dharmakayo ’‘nanyatvadharmaksaya-
dharmataya | dhruvo ’yarn $ariputra dharmakayo dhruvasarano ‘paranta-
kotisamataya | © sivo ’yam Sariputra dharmakayo ’dvayadharmavikalpa-
dharmataya | ¥ sasvato ’yar Sariputra dharmakayo vinasadharmakrtrima-
dharmataya |

12.2: 9 Sivo ’yarir Sariputra dharmakayo dvayadharmavikalpadharma

RGV, T. 1611 (XXXI) 835b8-13: ¥ &5 FI| 78, AIZRIE & 5, ISR L, DI HEE
e O SR, AR B E, DUR AT BRI, DURZRBR AL - O SR, A02k
1R EIEE, DIRZ3EH, LUE S RIS - @ & 550, W2 5 8, DIIERE
i, LAFEVEER -

RGV T. 1611 (XXXI) 824a7-8: 9 & F|#f, Q12K 1% H1F I, DI ik, LS H
TR -

¥ “The Tathagata’s dharma-body, Sariputra, is permanent because of its
quality of immutability, because of its quality of inexhaustibility. ” The
Tathagata’s dharma-body, Sariputra, is constant because it can permanently
be taken as a refuge, because it is equal with the future limit (of sarhsara). ©
The Tathagata’s dharma-body, Sériputra, is tranquil because of its non-dual
nature, because of its nature as free from discrimination. ¥ The Tathagata’s
dharma-body, Sariputra, is unchangable because of its imperishable nature,
because of its non-created nature.

a-d) The RGV in Sanskrit has: “” This dharma-body, Sériputra, is permanent,
because of its quality of immutability and its quality of inexhaustibility. *
This dharma-body, Sériputra, is constant, a constant refuge, because of its
equality with the future limit (of sarhsara). © This dharma-body, Sariputra,
is tranquil, because of its nondual, nondiscriminative qualities. 9 This
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dharma-body, Sariputra, is unchangable, because of its imperishable and
uncreated nature” The logical structure of causality in the AAN seems to
differ from that implied in the Sanskrit text quoted in the RGV. Cp. Ruegg
(1969: 363), who seems to understand the Sanskrit syntax somewhat
differently than I do. Takasaki (1989: 94) seems to read the grammar of the
Sanskrit impossibly when he takes ananyatvadharma as an independent
modifier of dharmakaya, although Tibetan gzhan du mi ‘gyur ba’i chos kyi
sku may support this understanding.

The well-known four topics of permanence, constancy, tranquility and
unchangeableness—explicit inversions of the older categories of the
impermanent and so on—are mentioned indirectly in verse 79 in RGV in
a fashion that follows the AAN: ananyathatmaksayadharmayogato jagac-
charanyo ’naparantakotih | sadadvayo ’sav avikalpakatvato ‘vinasa-
dharmapy akrtasvabhavatah ||, “This (Essence of the Buddha) possesses
an unalterable identity because it is endowed with inexhaustible qualities.
It is the refuge of the world because it has no future limit. It is always non-
dual because of its absence of discrimination. Likewise it is indestructible
because its intrinsic nature is uncreated.” (Johnston 1950: 53.10-13; trans.
Takasaki 1966: 256, modified.) This category is much discussed by, for
instance, Tsuchihashi (1954), Nakamura (1966), Ruegg (1969: 362-392);
Shimoda (1991 = 1997: 304-319, 618-629).

a) permanent: chdng &, nitya. This is not a happy translation, but it is hard

to find a term that will allow us to distinguish it from dhruva (note that in
Pali we frequently find the string niccam dhuvam sassatam, probably used
essentially synonymously). Nitya refers to constancy into the future (Tola
and Dragonetti 1980: 2-3). Note that, for instance, in the Trimsikavijfia-
ptimatratasiddhi of Vasubandhu, in verse 30 dhruva is translated by ¥ in
Xuanzang’s translation. Moreover, in Sthiramati’s commentary it is
glossed: dhruvo nityatvad aksayataya, translated by Deleanu (2012: 163n
50-51) as “[the word] stable [is used] because [the uncontaminated Realm
(the topic in the verse, andsrava-dhatu: JAS)] is permanent through its
inexhaustibility” Here in the AAN aksayadharmata is connected with
nitya, not dhruva. This demonstrates that even in the hands of a careful
philosopher like Sthiramati or Xuanzang, these categories are hard to dis-
tinguish.
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a) [5¥ ] F 1, 2: 183
b) #IRE R Kongo: HREHR

40.16-18: ¥ ayam eva sariputra dharmakayo ’paryantaklesakosakotigidhah

)

| 9 samsarasrotasa uhyamano b ‘navaragrasamsaragaticyutyupapattisu sari-

caran ¥ sattvadhatur ity ucyate |

RGV T. 1611 (XXXI) 832a24-26: ¥ &5 1|5, B[ M2 B i 5 1 4 B8 16 A, ®
TR R BB T P AP0, @ KRR AR, Y48 “RAE -

MDN; T. 1626 (XXXI) 893a9-11: ¥ <& Fl| #, B 1355 B 2 A 2% 4 428 0 16 3 P 4, ®
IR, A0 R A PR, VG SRR -

MDN, T. 1627 (XXXI) 895c2-5: ¥ 5 Fl| 8, I I, 355 5l A v 2 8 1 1S 3k A 4
L, VAR TR, B B AR SR IR TR, O AR PIEE T, VG R

¥ “When this very same dharma-body, Sariputra, ensnared by limitless
defilements greater in number than the sands of the Ganges, ” drifting on
the waves of the world from beginningless ages, © comes and goes through
birth and death, ¢ then it is termed ‘Beings’

a-d) The RGV in Sanskrit has: “* This very dharma-body, Sériputra, hidden
by tens of millions of sheaths of limitless defilements, © borne along by the
current of transmigration, ” wandering through deaths and births in the
destinies of beginningless and endless transmigration, ¢ is termed “The
quintessence/realm of beings.”

a) dharma-body: Here, in §14ii(a) and 15i(a), MDN, has fijié i%: 5% (dharma-
dhatu) against fiishén % & (dharmakaya) in other texts. Note that at
RGVc T. 1611 (XXXI) 835c18 = Johnston 1950: 56.10, %178 3% & corres-
ponds to tathagatadhdatu. Is the reading in MDN, merely a transmission
error? A more systematic comparison of such equivalents would help
clarify such questions.
greater in number than the sands of the Ganges: The Chinese translation
of RGV has #& X [E7), absent from the Sanskrit of RGV but found in the
satra itself. MDN;, lacks the term, which is found also however in MDN,.
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It is likely that the expression did not stand in the version of the satra
known to the compiler of the RGV and MDN.

b) beginningless ages: {¢ 1At anavardagra. See the Introduction.

c) comes and goes through birth and death: -5k 4£ %% is found in one trans-
lation of the Kasyapaparivarta ($67, T. 659 [XVI] 279a4) as equivalent to
sarisare bhramyanti. Further in §152 (283a3): & & M K AL 50 B 56 B i
corresponds to yaya dharmanava sarvasatva samsararnavapraptan uhya-
manan uttarayisyami.

d) Beings. The AAN terms the result of the process here ‘beings, while the
RGV uses the term ‘quintessence/realm of beings, sattvadhatu. The Chi-
nese translation of the RGV has only %2 /£, sentient beings, while MDN;,
has %24 5, sattvadhatu (but again MDN, has only %24=). Once again, it is
likely that the original of AAN known to the RGV and MDN read sattva-
dhatu.

This and the following two items are mentioned in verse 47 of the RGV,
with prose commentary: asuddho ’Suddhasuddho ’tha suvisuddho yatha-
kramam | sattvadhatur iti prokto bodhisattvas tathagatah, “[Depending on
whether the jinagarbha is] impure, both pure and impure, and completely
pure these refer in order to the realm of beings, the bodhisattva and the
Tathagata” (Johnston 1950: 40.7-8; following Schmithausen 1971: 148).
The commentary has: tisrsv avasthasu yathakramari trinamanirdesato
nirdista veditavyah | yad utasuddhavasthayam sattvadhatur iti | asuddha-
Suddhavasthayar bodhisattva iti | suvisuddhavasthayam tathdgata iti,
“The explanation in three names is to be known as explained in sequential
order in respect to the three states, to wit: the state of impurity refers to
the realm of beings, the state of both purity and impurity refers to the
bodhisattva, and the state of complete purity refers to the Tathagata”
(Johnston 1950: 40.14-16).

This triad is not an innovation of the AAN. The connection between the
realm of beings and the state of being a tathagata is expressed in the
Tathagatagarbha-sitra as follows: “In this connection the true nature
(dharmata) of a tathagata, being in the womb (garbha) inside the sheaths
of such defilements as desire, anger, misguidedness, longing and igno-
rance, is designated ‘sattva] When it has become cool, it is extinct (nir-
vrta). And because it is then completely purified from the sheaths of
defilements of ignorance, it becomes a great accumulation of knowledge
in the realm of sentient beings (sattvadhatu). The world with its gods, hav-
ing perceived that supreme, great accumulation of knowledge in the realm
of sentient beings speaking like a tathagata, recognizes him as a tathagata,”
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de la ’dod chags dang | zhe sdang dang | gti mug dang | sred pa dang | ma
rig pa’i nyon mongs pa’i sbubs kyi nang na snying bor gyur pa de bzhin
gshegs pa’i chos nyid de ni sems can zhes bya ba’i ming du chags so || de la
gang bsil bar gyur pa de ni mya ngan las ‘das pa ste | ma rig pa’i nyon
mongs pa’i sbubs yongs su sbyangs pa’i phyir | sems can gyi khams kyi ye
shes chen po’i tshogs su gyur pa gang yin pa de ni rnyed pa’o || sems can gyi
khams kyi ye shes chen po’i tshogs dam pa de ni | de bzhin gshegs pa ji lta
ba de bzhin du smra bar lha dang bcas pa’i ’jig rten gyis mthong nas | de
bzhin gshegs pa zhes bya ba’i ’du shes su byed do || (Zimmermann 2002:
§6B; trans. Zimmermann). See Zimmermann’s extensive notes on this pas-
sage (2002: 127-129nn159-164), especially his speculation that the men-
tion of sattvas and sattvadhatu may not have been present in an earlier
state of the text represented by one of the Chinese versions. See also verses
§6.3-4.
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14ii

VA, BNt S, Y BREEIE AR SRR, O SERE —DIRE R HOR, 917+
WAER, B\ BTN, Y EERT, Y 45 FE -

b) E#f ] Taisho prints JER#E
14 ] Kongo: %12

40.18-41.1: ¥ sa eva sariputra dharmakayah ® sarisarasrotoduhkhanirvinno

C €

) viraktah sarvakamavisayebhyo © dasaparamitantargatais © caturasitya

dharmaskandhasahasrair © bodhdya caryari caran ® bodhisattva ity ucyate |

RGV T. 1611 (XXXI) 832a26-28: ¥ &l f, Bl &, ¥ BRERE i ] 42 50514, © 38—
B OT TR, O B\ BTN, Y BEERT, Y AR i -
MDN; T. 1626 (XXXI) 893al1-14: ¥ {&2K, & Fl| 7, Bl &, ¥ BREEAE B 2 &, ©
R —DIRE AR, O IR R B T O /\E IO Tk P, Sk E R M 1T, ¢ 3
MDN, T. 1627 (XXXI) 895¢5-7: ¥ & fl]5f, Al ik S,V BREREIE, T EEDE, © —
IR E, VAT TR, © B\ IO Tk P, VAT ERITIG, © 45 EhE -
¥ “When this very same dharma-body, Sariputra, * repels the anguish and
suffering of birth and death in the world, © banishes all desires, ¢ practices
the ten perfections, @ collects the eighty-four thousand teachings, ” and
cultivates the practices leading to bodhi, ¢ then it is termed ‘bodhisattva’

e

a-f) The RGV in Sanskrit has: ““ That very dharma-body, Sariputra, ” being
disgusted with the suffering of the currents of transmigration,  indifferent
to all objects of pleasure, ” practicing the practice which leads to awaken-
ing ¢ by means of the eighty-four thousand teachings ® which include the
ten perfections, ¥ is termed ‘bodhisattva.” So too Takasaki (1966: 222): “10
Supreme Virtues as including and representing all the 84 thousands groups
[sic] of Doctrines,” noting in note 244 that antargata “lit. represented by or
summarized in [the 10 paramitas].” In (1989: 71) he translated: < ###(Z
FLOLNLN G TOIERIZE-T.

RGYV has past passive participles here, potentially indicating accomplished
states, as I have translated, but also possibly active ones, while AAN has
what can only be understood as active verbs.

¢) banishes all desires: RGV has viraktah sarvakamavisayebhyo, corres-
ponding in the Chinese of RGV to #—4#]4k. MDN,, however, has &/t —
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PIEEAUR S and MDN, —£J8UR 3, both of the latter rendering the term
visaya, missing in both AAN and the Chinese translation of the RGV.
However, they do this with the Chinese terms jingjié i 5¢ and jié 5,
respectively; while visaya should here mean not ‘domain’ but something
like ‘object (of perception), it is possible that these standard Chinese
equivalents are meant to be taken in this way. Tokiwa (1932: 108) = Ogawa
(2001: 230) understand —H] DFEH O H K & 3+ L T, Ogawa adding in
note 2: 5#6H: =, # LK IZ=+HEEEZ %, =5 This interpretation
gives weight to the words ¥4 A, identifying them with twenty-five modes
of existence in the three realms. In light of the extant parallel versions,
however, I do not think this is correct. Moreover, one would expect the
individual free of desire for all the realms to be already liberated, as is in
fact claimed, for instance, by the Mahayana Mahaparinirvana-mahasitra:
E AR, TME AR, B8 E#E T 70, “the truly liberated one is also like
this: completely distanced from the twenty-five [modes of] existence” (T.
374 [XII] 393al1-12).

d) the ten perfections: certainly the more common accounting has six per-
fections, but several versions of ten also exist. See the discussion in the
Introduction.

e) the eighty-four thousand teachings: This is a common expression indi-
cating the totality of teachings.

f) cultivates the practices leading to bodhi: The text reads {&3&#217, while
the Sanskrit has bodhaya caryarm caran. MDN, has B 3K &2 M & 5% 17,
while MDN, has 17 & #2 {7 ¢ (which, perhaps not entirely incidentally,
argues for its independent rendering of a Sanskrit source rather than
simply rewriting MDN,, since its duplication of xing 17 reflects the
Sanskrit caryari caran). My slightly free rendering of the Chinese follows
the meaning of the Sanskrit and MDN,.

g) Compare the Tathagatagarbha-sitra: “Sons of good family, apply energy
without giving in to despondency! It will happen that one day the tatha-
gata who has entered and is present within you will become manifest.
Then you will be designated ‘bodhisattva; rather than ‘ordinary sentient
being (sattva)! And again in the next stage you will be designated
‘buddha; rather than ‘bodhisattva}” rigs kyi bu dag khyed bdag nyid sro shi
bar ma byed par khyed brtson ‘grus brtan par gyis shig dang | khyed la de
bzhin gshegs pa zhugs pa yod pa dus shig na ’byung bar ‘gyur te | khyed
byang chub sems dpa’ zhes bya ba’i grangs su ‘gro bar ‘gyur gyi | sems can
zhes bya bar ni ma yin no || der yang sangs rgyas shes bya ba’i grangs su
gro’i | byang chub sems dpa’ zhes bya bar ni ma yin no zhes chos ston to ||
(Zimmermann 2002: §8B; trans. Zimmermann).
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15i

VIR, A, BN &, B — D) R E 1 R, Y 8 — D5, © B — ) ME
1635, @ 5%, 15 I%(fﬁ,e) ER IR EEET, D B —D)RAE R, ¢ 7
—fﬂf%ﬁﬁp?{ E, RS, Y BT, B, R — BT S
BTEST, Y %5 AR ~ JE ~ IR A

a) JE14{F48 ] Kongo: /E 2 #4H

¢) /B Y5 ] Kongo: JEAYE

d) BEHEEF ] Q S, SX: 15157F. However, the reading printed above is con-
firmed by Sanskrit suddho visuddhah. MDN, has & 1% & i# (though
MDN; has only #E#5i51).

41.1-5: ¥ sa eva punah Sariputra dharmakayah sarvaklesakosaparimuktah
sarvaduhkhatikrantah © sarvopaklesamalapagatah © suddho visuddhah ©
paramaparisuddhadharmatayari sthitah © sarvasattvalokaniyarin bhamim
ariudhah ® sarvasyari jiieyabhiumav ‘dvitiyarin paurusari sthamapraptah | ™
anavaranadharmapratihatasarvadharmaisvaryabalatam adhigatas ” tatha-

gato rhan samyaksarmbuddha ity ucyate |

RGV T. 1611 (XXXI) 832a29-b4: ¥ &5 F1| 38, 11k &, (58— /E IS H4E, Y 8/ —
TI5, O J— ) EISYE, © 51F, B, © BERREFFE T, O 24 A
ZHh,® R —Y) B R, AR Y B — TR — T, R — Yk R R T,
2B WA EIE IR AT HL -

MDN, T. 1626 (XXXI) 893a14-19: ¥ 18K, %%U%,Eﬂ&t&% i Hot — DT 16 e,
IREE—Y)E, © K BR—UEISHEEISYE, © 15, IEE, 0 E'Tﬂa/?ffﬁ”(fl K
B RAEFTEZEN, O F— ﬂﬁﬁ%ﬂzﬂﬁ,ﬁﬁﬁ:;@%ﬁ? 15 47 Tt Tt 4 P 2 —
TREBE AT, 8 MR EE S -

MDN, T. 1627 (XXXI) 895c7-12: ¥ & |38, Bl 3k F—UMERSE IS @A, © & —1)
R TNE S IRAEG, O B EE, O BB R, IR EZ
FriEl, © (=—YIf1EH, 5 K& 7, |EEE R —IIEAEEAETT, ) 54 0

Y “Once again, Sériputra, when this very same dharma-body is free from the
covering of all the world’s defilements, ” beyond all suffering, © and free
from the stains of all defilements, it attains purity, it attains perfect purity,
¢ and dwells among the pure dharmas of the other shore. ” It reaches the
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stage of what is desired by all beings, ¢ it thoroughly penetrates all spheres
(of knowledge), and there is none surpassing it. M 1t is free of all hindrances,
free of all obstacles, and it attains sovereign power over all things. " [This
then] is termed “Tathagata, Arhat, Perfectly Awakened One’

a-i) The RGV in Sanskrit has: “” Once again, Sariputra, this very dharma-
body, thoroughly freed of all sheaths of defilements, ” having transcended
all sufferings, 9 the stains of all defilements vanished, ¥ well and truly pure,
9 fixed in the Absolute Reality that is ultimately pure, ” risen to the stage
looked forward to by all beings, ® having attained peerless heroic strength
with respect to all spheres of knowledge, " perfected in sovereign power
over all things free of all hindrances and unobstructed—" this is termed
‘Tathagata, Arhat, Perfect Buddha?”

a) this very dharma-body ... all the world’s defilements: Compare a pas-
sage quoted from the Srimaladevi: na khalu bhagavan dharmavinaso
duhkhanirodhah | duhkhanirodhanamna bhagavann anadikaliko ’krto
jato nutpanno ’ksayah ksayapagatah nityo dhruvah Sivah sasvatah prakr-
tiparisuddhah sarvaklesakosavinirmukto gangavalikavyativrttair avinir-
bhagair acintyair buddhadharmaih samanvagatas tathagatadharmakayo
desitah | ayam eva ca bhagavams tathagatadharmakayo *vinirmuktaklesa-
kosas tathagatagarbha ity ucyate, “The cessation of suffering, Blessed One,
is not the destruction of the dharma (? dharmas?). The dharma-body of
the Tathagata, Blessed One, is taught under the name ‘cessation of suffer-
ing, being beginningless, uncreated, unborn, unarisen, inexhaustible, free
from exhaustion, permanent, constant, peaceful, eternal, naturally pure,
free from the casing of all defilements, accompanied by inseparable, in-
conceivable buddha qualities more numerous than the sands of the
Ganges river. Just this dharma-body of the Tathagata, Blessed One, when
not liberated from the casing of defilements, is said to be the embryo of
the tathagatas” (Tsukinowa 1940: 128-130, quoted in RGV 12.10-14, corr.
Schmithausen 1971: 137). (Cp. Ruegg 1969: 267, 358; Takasaki 1974: 83;
and see above §10iii[d] note).

¢) defilements: Sanskrit has upaklesa, though as Edgerton (1953: s.v.) points
out, this is functionally equivalent to klesa. Although in (1966: 232) he
understood it as a karmadharya, in (1989: 71) Takasaki translated upa-
klesa-mala as a dvandva, S4H 72 JE TP IE.

d) purity ... perfect purity: My distinction between jing ¥ and qingjing 1%
¥ is perforce artificial, and faut de mieux I follow the Sanskrit. See the
next note.
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e) dwells among the pure dharmas of the other shore: /4 {i 5 & i ik .
RGYV has paramaparisuddhadharmatayam sthitah, which Takasaki (1966:
232) translates: “abiding in the Absolute Essence which is the highest point
of purity” Bodhiruci here in his AAN translation has [mis]understood
parama as paramitd, ‘other shore! While the Chinese translation of RGV
reproduces the AAN, MDN; has & & {E R and MDN, & #iE i# %
% #1{%. Both of these render more literally the extant Sanskrit. Therefore,
we may conclude that what the sitra should express is “dwells in / fixed in
the Absolute Reality [dharmata] that is ultimately pure,” or something
along those lines.

f) reaches the stage of what is desired by all beings: | — 7] %2 ££ A Jfi 2 #h.
RGV has sarvasattvalokaniyam bhiamim aridhah, RGV. has 2| — 8] % 4=
Fr#i iz i, MDN, has = — )£ fr#i % and MDN, — 8] %24 Z i ).
These parallels suggest that AAN might contain a mistake here, and J#
should perhaps be emended to #i. Takasaki (1975a: 56) translates: 3 X C
DREMSMERSNLHALIZED.

g) all spheres (of knowledge): the satra has — ¥ # 5%, corresponding to
what RGV quotes as sarvasyam jiieyabhiimau. RGV¢ as usual repeats the
satra, but MDN, has —¥] At &1 .2 #i1, corresponding to the Sanskrit of the
RGV; MDN, likewise has here — 4] # & #t1, in which jfieya is transcribed
rather than translated. In the Srimaladevi (Tsukinowa 1940: 104,15 = T.
353 [XII] 220c10-11) the Tathagata is characterized as one who shes bya’i
sa thams cad la thogs pa ma mchis pa’i chos kyi dbang phyug mdzad pa =
i — ) MG Hh 45 SR B B E, “has become lord of the teaching (*dharme-
$vara) unobstructed in all spheres of knowledge (*jrieyabhiimi)” The
original text of the AAN most likely indeed contained the term jreya,
which either was absent in Bodhiruci’s exemplar or dropped out of his
translation at some point. See §4ii(g).
there is none surpassing it / peerless heroic strength: I have understood
paurusa in the RGV as ‘heroic, but is it possible that it is to be understood
in a sense closer to ‘personal’? MDN, has 3L 3%, while MDN, has K %% /7
(but see the next note). AAN has géngwiishéngzhé H 5%, a term which
occurs in several texts but not, as far as I can see, as a particular technical
term. Takasaki (1975a: 56) translated: Z 312>k <H D D 7x W BRI 78187
Z A L. In (1966: 232) he offered “has attained the unexcelled, manly
strength”

h) I edit MDN, with #&[& fi£3% in this clause, following the parallel versions,
although it might be more natural to attach it to the previous item from
the point of view of Chinese grammar.
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i) One might compare here the following from the Tathagatagarbha-sitra:
“When in this connection the bodhisattva-mahdasattvas who assiduously
apply themselves to these Dharmas have completely become free from all
defilements and impurities [upaklesa], then they will be designated ‘tatha-
gata, honorable one and perfectly awakened one; and they will also
perform all the tasks of a tathagata,” de la byang chub sems dpa’ sems dpa’
chen po chos de dge la mngon par brtson par gnas pa de dag gang gi tshe |
nyon mongs pa dang | nye ba’i nyon mongs pa thams cad las yongs su grol
bar gyur pa de’i tshe | de bzhin gshegs pa dgra bcom pa yang dag par rdzogs
pa’i sangs rgyas shes bya ba’i grangs su ’gro ste | de bzhin gshegs pa’i bya ba
thams cad kyang byed do || (Zimmermann 2002: §1B; trans. Zimmer-
mann, with removal of brackets). The Chinese translations differ signifi-
cantly here (Zimmermann 2002: 108n75).
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VR HA, NEERERGES, THRESERAER Y REFANA
H o DEFAIRAEF - O HF, W EE, B AR
a) THi: & ] Kongo: Tk & %5

41.15-17:® tasmac chariputra nanyah sattvadhatur nanyo dharmakayah |
sattvadhatur eva dharmakayah | © dharmakaya eva sattvadhatuh | 9 adva-

yam etad arthena | vyafijanamatrabhedah |

RGV T. 1611 (XXXI) 832b17-20: ¥ & fllif, N4 A B RS, Nk ERE
FeVRERANES - O FBHARER - O HHE, W IEE, BRI -
MDN, T. 1626 (XXXI) 893a19-21: ¥ ZH, & F| 0, RERT R LY, FHETERE

FoVREFRINEES - O FBFARRER - O WELE ERHFH -
MDN, T. 1627 (XXXI) 895c12-14: ¥ 2, & 170, SRR AER, HAIES -V B4
FENEE - O kG RIRER - 9 LECE, XFER -

¥ “Therefore, Sariputra, there is no quintessence of beings separate from the
dharma-body, there is no dharma-body separate from the quintessence of
beings. ® The quintessence of beings is precisely the dharma-body, © the
dharma-body is precisely the quintessence of beings. ¥ These two things,
Sériputra, have one meaning; [only] the names differ.

a-d) The RGV in Sanskrit has: “ Therefore, Sariputra, the quintessence of
beings is not different from the dharma-body. ® The quintessence of
beings is precisely the dharma-body. © The dharma-body is precisely the
quintessence of beings. ¢ This [pair] is nondual with respect to meaning;
only the designations differ””

d) [only] the names differ: “only” is added on the basis of matra in the
Sanskrit. MDN; preserves this sense with It {H % 5, but—following a
pattern evident elsewhere—it is absent in RGV¢ and MDN,.
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16

VIR, A, N L, RAEFRGUL = Y HEEW > AR
7= R = - O 3, WIS R B S N B 0 T, ARGE
AR TE R S G A8 3k, © =3, WRER 2R IR S8 A
E

a) IR =M | Q =Mk

¥ “Once again, Sariputra, as I expounded earlier, within the realm of beings
too there are three types of natures. % All are true thusness, not distinct and
not [mutually] separate. © What are the three natures? ¢ 1. The nature that
is the embryo of the tathagatas which from the very beginning is in its
intrinsic nature associated [with it] and is pure. © 2. The nature that is the
embryo of the tathagatas which from the very beginning is in its intrinsic
nature unassociated [with it] and, being covered with defilements, is unpu-
rified. © 3. The nature that is the embryo of the tathagatas which is equal to
the future limit (of samhsara), constant, and existing.

a) as I explained earlier: See §11 for the a very similar expression.
three types of natures: Here fd %, therefore likely dharma, though other
terms are also possible. Takasaki (1974: 78-79, 1975a: 379n32, 1996:
59n26) makes the intriguing suggestion that the three modes of the sattva-
dhatu have as their background etymologies of sattva: 1. existence
(nature), 2. sakta, defiled/polluted nature, and 3. good and pure thing. He
connects these with 1) the dharmata, 2) agantukaklesa, and 3) the intrin-
sically pure mind.

b) true thusness: zhénshiry &8 1l rendering *(bhita)tathata? Or is this to
be understood as “true and thus”? Apparently this is how Takasaki (1975a:
56) takes itt E= (I L C. EWMEEL ST, =P Th 5. See also
§19iii(a).
not different, not discriminated: “©~ 5 -~ 7% : RGV: ubhayam andsrave
dhatav advayam iti drastavyam abhinnam acchinnam, It — & ki IR &
SRR« R AE - AHEE (Johnston 1950: 56.13 = RGV T. 1611
[XXXI] 835c21-22).

d) from the very beginning: Cp. here the first half of a verse quoted in the
RGV (Johnston 1950: 72.13), Mahayanasarigraha 1.1, Trimsikavijfiapti-
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bhasya (Buescher 2007: 116.1): anddikaliko dhatuh sarvadharmasama-
Srayah, “The beginningless essence (dhatu) is the basis of all things” The
verse is attributed in the Mahayanasamgraha and Trimsikavijiaptibhasya
to an “Abhidharma-Mahayana-satra” (Tririsikavijiiaptibhasya: abhidhar-
masitra) which Nagao (1982: 28-33) believes to be an imaginary creation
of Asanga, the author of the Mahayanasamgraha.

d-f) RGV: etad aparantakotisamadhruvadharmatasamvidyamanatam adhi-

krtya dasavidhenarthena tathagatagarbhavyavasthanam uktam | punar
anadisamnidhyasambaddhasvabhavaklesakosatam anadisarinidhyasam-
baddhasvabhavasubhadharmatam  cadhikrtya navabhir  udaharanair
aparyantaklesakosakotigidhas tathagatagarbha iti, “With reference to the
present existence of constant Reality as equal to the future limit [of
existence], we have demonstrated the embryo of the tathagatas from ten
points of view. Again, with reference to the fact that the sheath of defile-
ments is in its intrinsic nature unassociated [with the embryo of the tatha-
gatas], although joined with it from the beginningless past, and with refer-
ence to pure Reality, associated [with the embryo of the tathagatas] from
the beginningless past, and in its intrinsic nature joined [with the embryo
of the tathagatas], it should be understood by nine illustrations based
upon the Scripture that the embryo of the tathagatas is concealed by
limitless sheaths of defilements.” (Johnston 1950: 59.11-14; trans. Takasaki
1966: 268, heavily modified. Tib. Nakamura 1967: 117.10-14 = Derge
106a7-b2: de ltar phyi ma’i mtha’i mu dang mtshungs pa rtag pa’i chos
nyid rig par bya ba nyid kyis dbang du byas nas don rnam pa bcus | de
bzhin gshegs pa’i snying po ’di rnam par gzhag pa bshad pa yin no || thog
ma med pa’i dus nas nye bar gnas pa ma ’brel ba’i rang bzhin gyi nyon
mongs pa’i sbubs nyid dang | thog ma med pa’i dus nas nye bar gnas pa brel
ba’i rang bzhin dag pa’i chos nyid kyi dbang du byas nas | dpe dgus de
bzhin gshegs pa’i gnyen po nyon po nyon mongs pa’i sbubs bye ba mtha’ yas
pas gtums pa ni | mdo ji lta ba bzhin rtogs par bya’o ||; Chn. RGV: T. 1611
[XXXI] 837a9-13). In the RGV, the subject is the pure nature of the sheath
of defilements, to which something is attached or not, in adjectival rela-
tion; this may ultimately be the same thing as what the AAN is saying by
having the tathagatagarbha as subject, to which the pure nature or sheath
of defilements are respectively attached or not. See Takasaki (1974: 81-82).
In light of the above (following Takasaki 1965: 103, 1966: 39166, 1974: 79,
90), we might suggest something like:

d) Aok A A JE B8 A 1Rk =~ anadisamnidhyasarbaddhasvabhavas

tathagatagarbhah subhadharmaih
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e) W2 AR HHIE f8 K MBS AR EHE = anadisamnidhyasambaddha-
svabhavas tathagatagarbho *Subhadharmaih klesakosaih
£) 707 ek R 2R RS 5 H ] H i = aparantakotisamadhruvas tathagata-
garbho [dhruva-]dharmatasarvidyamanataya
e) The distinction between the tathagatagarbha and what is covered with a
sheath (kosa) shows that here the Tathagatagarbha’s garbha refers to what
is inside being covered, and it is thus not the covering (hence not ‘womb’).
Compare Zimmermann (2002: 48).
f) equal to the future limit: Literally ‘equality; pingdéng -5 representing an
expression most probably with samata.
existing: you . Evidently this corresponds to sarividyamanata. Takasaki
(1975a: 57) seems to skip it, as he does in §19i(a), below. However, in
(1974: 74,76, 79), he connects this with sattva, analyzed as sat-tva.
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17i

V&R, B AR AR R B S B A, WEUE - TR T
Bt THREEESEEANES, TREE - BIAARIRE s Bk
B .

a) TR | SX: e fi:

HEEE ] F1, Kongo, Li: #1515
9 “You should know, Sériputra, that the nature of the embryo of the tatha-
gatas which from the very beginning is in its intrinsic nature associated
[with it] and has a pure nature is in accord with reality, is not illusory, is
inseparable and indivisible from the dharma-realm of insight and pure
thusness, and the quality of being inconceivable. ® From the beginningless
beginning exists this reality which is both pure and associated [with it].

b) beginningless beginning: #7574 [5: In the RGV, # 7 A [E Al F A1 =
purvakotir na prajiiayate, “no earlier limit is discerned” (Johnston 1950:
72.15-16 = RGV. T. 1611 [XXXI] 839a21-22) Takasaki (1966: 291n177)
points out that the Chinese translation of RGV suggests this expression to
belong to a quotation of the Srimaladevi: 1H:24, 430, (RUIZEHE - AAIZE
PR o SUAPEANEIAD o B, BARGE, SESE - B ES = I, A%,
RN « LU - SRR Al TH0 - 2, BARERT, B E L - 2
#2ZEt = becom Idan das de bzhin gshegs pa’i snying po ni ’khor ba na rton
pa lags te | de bzhin gshegs pa’i snying po nyid kyi dbang du bgyis nas bcom
ldan ’das kyis sngon gyi mtha’ med do zhes bshad cing btags so || bcom ldan
‘das de bzhin gshegs pa’i snying po mchis na ’khor ba zhes mchi na ni tshig
de rigs pa lags so ||, “Blessed One, the embryo of the tathagatas relies on
sarhsara, and it was in reference to this very embryo of the tathagatas that
the Blessed One stated that ‘there is no earlier limit’ Blessed One, it is
reasonable to speak of ‘sarhsara’ given that the embryo of the tathagatas
exists” (T. 353 [XII] 222b5-7 = T. 310 [XI] 677c7-9 = Tsukinowa 1940:
144.9-13). As Takasaki also points out in the same note, the canonical
source of the attribution to the Buddha is something like Anguttara-
Nikaya XV.1.1.3: anamataggayam bhikkhave sawmsaro pubbakoti na
paiifiati (Morris 1888: ii.178,8-9), to which the Srimaladevi has added the
reference to the embryo of the tathagatas. See the note to §13i(a). In the
Milamadhyamaka-karika X1.1 we read: parva prajiidyate kotir nety vaca



Edition and Translation 117

mahamunih | samsdro ‘navardgro hi nasyadir napi pascimam ||, “The great
sage said ‘No earlier limit is discerned’ Transmigration is indeed without
beginning or end-point, it has no origin nor any finality” In this context
Candrakirti quotes the Buddha as saying in a scripture: anavardagro hi
bhiksavo jatijaramaranasamsarah, “Transmigration, monks, consisting of
birth, old age and death, is without beginning or end-point” (La Vallée
Poussin 1903-1913: 219.6). See Takasaki (1966: 232n242).

reality: fit] %82, almost certainly a rendering of *dharmata.
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V& AR, AR IEFE LR, BRAENGE N ] BEE 8 %S
)L\ °
MDN; T. 1626 (XXXI) 892¢19-21: X A& © & A3, i HEEIEER - K
W EEBE L, AR -
MDN, T. 1627 (XXXI) 895b19-22: ZNAR g « @ & Fldh, IhEBHEEHE EMNERE
EEE O RS - BRI B EHE O, BRAENGHE R B -

¥ “Regarding this dharma-realm of pure thusness, Sariputra, I expound for
[ordinary] beings the intrinsically pure mind, which is an inconceivable
teaching.

a) regarding: See the note to §5ii(a). Although not discussed in the sources
at my disposal, I believe that the construction y7 {& (... git #1) renders San-
skrit adhikrtya, ‘regarding, ‘concerning. This equivalence is found several
times in RGV. Although more examples could be cited, note: the expres-
sion caturo ’rthan adhikrtya catvaro nama parydya veditavyah (Johnston
1950: 55,10-11) corresponds to i I'd & 2 & D f& % JEH1 (RGVc T. 1611
[XXXI] 835b23). Again, tatra kendarthena kim adhikrtya (17,14) corres-
ponds to i fi] % 25 B {11 & A\ (825¢21), and bhayanidanaprahanam adhi-
krtya (19,14) corresponds to % %z ff 1% Ifi = 2 & (826b21). Finally, several
similar expressions appear: yam adhikrtyoktam (55,14, 55,19-20) corres-
ponds to i th # # (835b27, ¢5), while yad adhikrtyaha (50,10) corres-
ponds in the same way (834b28) (see also 10,15 = 823b24 and 13,22 =
824b28). This being as it may; it is also possible that a more causal relation
should be understood, in line with a rendering “Relying on/on the basis of
this dharma-realm.”
intrinsically pure mind: *prakrtiparisuddhacitta or prakrtiprabhasvara.
One and the same Chinese expression was used as an equivalent for both
Sanskrit terms; see Appendix 1.
an inconceivable teaching: I understand the expression T~ 7] B g% % thus
to mean that the dharma-realm and the intriniscially pure mind are char-
acterized as inconceivable, but it is possible that fi 3% should be under-
stood otherwise, as ‘nature’ perhaps.

The MDS quotations differ, both from the sttra and from each other.
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MDN;: “Sariputra, this pure dharma-nature is precisely the dharma-
realm. Regarding this intrinsically pure mind, I expound it as an incon-
ceivable teaching”

MDN, (which looks like it lies somewhere between the expression of the
AAN and that of MDN,): “Sariputra, this dharma-realm of good qualities
[#1%2], pure thusness and the intrinscially pure mind are associated to the
nature of reality. Regarding this instrinsically pure mind, I expound it for
beings as inconceivable”

119
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18i

Y R, R AR R A TE B S JE IR, s RS, ) AR R
BRA, © AENE, @ SEIGFTHE, © TIE S - D B UIARE IR E Z FTREE
£) MEF AN ] Q, S, SX: MEAIZR

¥ “You should know, Sariputra, that the embryo of the tathagatas which
from the very beginning is in its intrinsic nature unassociated [with it], is
covered with defilements, and is an unpurified thing, ” is from the very
beginning free and released, © not associated [with it], ¥ covered by defile-
ments © and is impure. ” It can only be cut [free] by the Tathagata’s bodhi-
wisdom.

¢) not associated: Is it possible that a character has dropped out (rhythmic-
ally this is possible) so that we should emend to ~HE#S? In RGV ¢ 18 E
JE 14 corresponds to samprayuktah klesah, but always in compound with
=R, kusalamiila®. I am uncertain about the separation here of ~fHJE (if
we should maintain this reading) from /&1 F7 #. If they are to be read
together, however, this would produce: “is not covered by associated
defilement,” which doctrinally speaking is incorrect here. It seems best to
assume a dropped # and emend. We should then understand “is not
associated with its intrinsic nature”

It can only be cut [free] by the Tathagata’s bodhi-wisdom: RGV: ye
rhatsantanika anasravakarmapravrttihetavo vimalamanomayatmabhava-
nirvartakas tathagatabodhijfianavadhyah = X 7ZEE 5, FrEE SRR
IReE TR IR A & R, MEAIZRE 12 2 REET. “The causes which
motivate defiled actions and thus bring about polluted mind-bodies with-
in the mental continua of Saints are to be destroyed by the Tathagata’s
bodhi-wisdom?” The Chinese translation states this with a qualification:
“only the Tathagata’s bodhi-wisdom can cut them off” (Johnston 1950:
67.17-18 = RGV T. 1611 [XXXI] 837c3-5).

f

~
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Y <= ) B, FAK PUAEE AT AR AE E R R E R, B R A GRS R EE S
Fir s B M O r] R -

¥ “Regarding this non-associated and inconceivable dharma-realm, covered
with defilements, Sériputra, I expound for [ordinary] beings the intrinsic-
ally pure mind stained by adventitious defilements, which is an inconceiv-
able teaching.

a) non-associated ... covered with defilements: /&1 i 42 HH JE S BB 6= 51

Takasaki (1965: 103-104, 1975a: 57) corrects the text to read *1~fH JE /& &
8, namely: ZEPIZHEE L TORWEBOROIZEDN A E#EL S
FEDORITTE WD AIZH & D T. Should we imagine something like *aga-
ntukaklesagudhasarmprayuktacintyadharmadhatu?
covered with defilements: As Zimmermann (2002: 53) points out in rela-
tion to the Tathdgatagarbha-sutra, “whereas the figure of buddhas wrap-
ped in the defilements of living beings was a fitting one, it is odd to de-
scribe buddhahood in such terms” In the Tathdgatagarbha-sitra we read
in the simile of the kernels enclosed in husks that “tathagatahood,
buddhahood, svayariibhiitva—wrapped in the skin of the sheaths of defile-
ments—is always present in every sentient being,” sems can thams cad la
de bzhin gshes pa nyid | sangs rgyas nyid rang byung nyid | nyon mongs pa’i
sbubs kyi shun pas dkris shing gnas par ... (Zimmermann 2002: §3B, trans.
Zimmermann). In a similar fashion, the mention here of the dharmadhatu
as covered by defilements is worthy of note.
adventitious defilements: *dgantukaklesa.
The entire expression may be compared with the following from the *Sari-
putrabhidharma, a Dharmaguptaka text: /0P 1E I, B EER - LA BT,
TREME AR, IR0 - BRI, B AR, VG20, “The nature of the
mind is intrisically pure, stained by adventitious defilements. Because
common people have not yet learned this, they are not able to know or see
it in accord with reality, and they no not cultivate the mind. Because
Nobles have learned it, they are able to know and see it in accord with
reality, and cultivate their minds” (T. 1548 [XXVIII] 697b18-20)
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19i

U EA I, ERAAGEARRIE T EE R FEE, R —DERA - O
—Ylk, B—YNE, O AR - TIREE UL, O ER YA, &
— 4k -

a) MHEEE ] Q S, SX: K EHEAH

a) «

You should know, Sériputra, that the nature of the embryo of the tatha-
gatas which is equal to the future limit, constant, and existing is precisely
the basis of all qualities [definitive of a buddha]. ® It is furnished with all
[such] qualities, joined with all [such] qualities, © and while engaged in
worldly affairs it is inseparable and indivisible from the truth and from all
[such] qualities, ¥ it maintains all qualities, it embraces all qualities.

a) existing: See the note to §16(f). Takasaki (1975a: 58) seems to skip youfi
H ¥, but see his note (379n32) and the note above to §16(a). If this is
equivalent to samvidyamanatd, then we should render something like
“presently existing” However, it may be that I have not understood Taka-
saki’s translation, which runs: IR IL, KA BERELRMEDDH
L3, bbb, 2O (k) M. (F > FZF0D) IXTOEMEED
AT H U . According to this interpretation, the tathagatagarbha is the
basis of all qualities, good and bad. Immediately thereafter, however, Taka-
saki understands ‘all qualities’ to refer to those of the Tathagata. I am
afraid that I have also not well understood the discussion at Takasaki
(1974: 76-77). His point seems to concern the present embryonic
existence of future buddhahood within beings, this existence being sat-tva,
the fact of presently existing. See Zimmermann (2002: 127-129n164).
all things: sarvadharma, the expression — 4] % apparently being a pro-
sodic variant for —¥]%:.

¢) from the truth and from all [such] qualities: I disagree with (or do not
understand) Tokiwa (1932: 109) = Ogawa (2001: 231 E& ® —¥)k) and
Takasaki (1975a: 58 E 5732 5 —¥) D ffifk) who see here “all true qualities,”
because I understand that if 52 were to modify %, we would expect *—
P18 % rather than the 5 H — 4]k of the text. Karashima Seishi (per-
sonal communication) is of the opinon that we should understand here
“true sarvadharmas,” which I likewise do not understand. The text remains
unclear to me. In line with my bracketed insertion in (a), however, I do
understand ‘all qualities’ to refer to ‘all buddha qualities, those qualities
constitutive of a buddha.
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O A, BARIAE ~ N EIE - B AEREK - S ERE B
HHER, i RE -V LIEM - O F RE H, AETE - T H
T8~ JEE O NERK - PR EFERSRELYL - Y DIEEL K
ek, sl “RAE -

a) 787 ] Kongo: 1515

c) i& ] Kongo: 151
¥ “Regarding this unborn, unperishing, eternal, tranquil, unchanging
refuge, Sériputra, the inconceivable, pure dharma-realm, I term it ‘beings’ b
Why? 9 To say ‘beings’ is (only) a synonym for precisely this unborn, unper-
ishing, eternal, tranquil, unchanging refuge, (this) inconceivable, pure
dharma-realm, and so on. ¥ With this intention, regarding those qualities, I
term it ‘beings’

a) eternal, tranquil, unchanging refuge: See §13ii, where the Sanskrit
terminology is attested.

c) To say ‘beings’: The same grammatical construction, & ~~%, is found in
RGV¢ in $10iii, where for instance 5 %4 %, B2 5% —% & corresponds to
paramartha iti ... sattvadhdator etad adhivacanam. Here yiming £ #
renders adhivacana.
and so on: I do not know precisely what is meant to be elided here, but of
course similar lists appear earlier in the text.

d) intention: yi 5%, *artha, here not in the sense of ‘meaning’ or ‘purport’ but
rather of ‘goal.
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20

VA, =R E EEAL TR RE - YV RILEEA - TR fE
g, BE N ERENE IR - O ML - O LINE R - 9 FrEs:
VR LI R, AR, b AT R, R GR AR R TR R - O R P AR B

%= -
b) RILEEAIRE | F1: RILE IR R
MEAE | S T
e) Yl ALBg R ] F1, 2: Ji R H0H Rl Kongo, Li: 8 R HH R
fH)mE]Q,S, SX: F&H

¥ “These three types of natures, Sariputra, are all true thusness, not distinct
and not [mutually] separate. ” With respect to these truly thus, not distinct
and not [mutually] separate natures, one absolutely does not entertain the
two types of extremely evil and bad views [that there is an increase or de-
crease in any of the three categories]. © Why? ¥ Because this is a view in
accord with reality. © As for the views that there is increase or decrease,
Sariputra, the buddhas and tathagatas absolutely distance themselves from
these two mistaken views. ” They are criticized by the buddhas and tatha-
gatas.

a) true thusness: zhénshiri EE 1. See the note to §16(b).

b) natures: It is possible that we should understand fi % here not to refer to
the same % as in the preceding sentence, as I have taken it, but instead as
‘teaching, thus: “Regarding this teaching of true thusness as not distinct
and not [mutually] separate.” But this seems to me not very likely.
extremely evil and bad: This is somewhat odd, but what the Chinese says:
A%, It is apparently a very rare expression. Michael Radich wonders
if these are the names of two views. I wonder if it is merely a stylistic
hendiadys.

e) It is unusual in the AAN for % | #f; (Sariputra) to occur as a vocative in
the midst of a sentence. This suggests that we should perhaps put a full
stop between Fr38: I 1% 7 and & f#5. This leaves ATHE: 71 R, how-
ever, pendant, since it cannot be attached to the preceding answer to the
question ‘Why?” Therefore, in the end I reject this solution and have
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chosen the uncomfortable but otherwise possible mid-sentence vocative.
Tokiwa (1932: 109) chose the same.

f) criticized by the buddhas and tathagatas: Cp. the Dirghagama, T. 1 (I)
74c14-15 (et seq.): BB AIZE 2 B % 1E 5 2 B & 1. I wonder if we have to
do with some expression with avasadayati, Pali apasadeti, chastise, re-
buke.
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21i

VEMNM, ERLT - e B B, EE R AE TR,
AR I B, A2 N TR T -
b) FEFAIEIE M B AR IR T ] FL: s P A02¢IE (2 25 72 The rubbing

is not entirely clear.

28.3: ¥ naham tesam sasta na te mama sravakah |

RGV( T. 1611 (XXXI) 828c12-14: ¥ & |5, BB L, Lo e, (B 2258, B2k, 35
fE— R, B TR - Y BRI B, AR NIRRT -

¥ “If, Sariputra, there are bhiksus or bhiksunis, upasakas or upasikas, who
entertain one or the other view, ® the buddhas and tathagatas are not their
teachers, and such people are not my disciples.

a) Note that the Chinese translation of RGV cites the whole text of the sitra,
while in the Sanskrit only part (b) is quoted.

b) The RGV in Sanskrit has: “”’ I am not their teacher; they are not my
auditors”
the buddhas and tathagatas are not their teachers, and such people are
not my disciples: The Chinese here is a bit odd in that it literally says ‘the
buddhas and tathagatas are not their bhagavant” It is possible, as Vincent
Tournier suggests to me, that this is based on some sort of expression like
that found in the Mahdvastu (Senart 1882-1897: iii.3—-4, quoted in Tour-
nier 2012: 385n49): $asta me bhagavari Sravako 'ham asmir sugate ||
evam ukte ayusman ananda bhagavam mama etad uvdca || evam eva
kasyapa aham kasyapa $asta tvam ca me sravako. See also Silk (2003: 183-
184). For the negative formulation, as we have here in the AAN, cp.
Ratnarasi 11.2 (Silk Forthcoming): ‘od srung gang la la zhig chos di dag
dang mi ldan la | bdag ni dge slong dge slong ngo snyam du khas ’che na
bsam pas mos pa ma gtogs par nga yang de’i ston pa ma yin la de yang
nga’i nyan thos ma yin no ||; MEE, 5 H I B AR A2 2 8 K fr 2
7 XEEREITIRERE o B, E IR 7, BIEHEN, “If there is
someone, Kasyapa, who does not possess these characteristics but falsely
thinks “I am a monk, I am a monk,” rejecting zealous cultivation [of the
path], I am not his teacher, nor likewise is he my disciple”
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VA, DU — RIRGE, (R AR, (EEAR - Y BESEEHL —
a-b) F1: This entire section is missing.

28.3-4: ¥ tan aharm $ariputra tamasas tamontaram andhakaran mahandha-
karagaminas tamobhiyistha iti vadami |

RGV, T. 1611 (XXXI) 828c14-17: ¥ & F#f, B A LI — RIS - (CEAR, (K=
AE D HFRES — MR
¥ “Because these people, Sariputra, entertain these two views, from gloom
they enter gloom, from darkness they enter darkness. ” I speak of these
terming them ‘icchantika’

a) The RGV in Sanskrit has: ““ I say, Sariputra, that they, filled with pitch-
darkness, go from pitch-darkness into pitch-darkness, from gloom into
greater gloom.”
from gloom they enter gloom, from darkness they enter darkness: An
old expression in India, found already in the Brhadaranyaka-Upanisad
4.4.10 = Isa-Upanisad 9 (cf. 12): andhari tamah pravisanti ye ’vidyam
upasate | tato bhitya iva te tamo ya u vidydayam ratah ||, “Into darkness
enter those who serve ignorance; those who delight in knowledge [enter] a
darkness seemingly greater than that” [Sankara on BAU: andham adarsa-
natmakar tamah sarisaraniyamakam pravisanti pratipadyante ... tatas
tasmad api bhitya iva bahutaram iva tamah pravisanti ....]. The Jaina
Uttarajjhayana 14.12 has: veya ahiya na bhavanti tanari | bhutta diya
ninti tamar tamenarii || jaya ya putta na havanti tanari | ko ama te anu-
mannejja eyari1 ||, “The study of the Védas will not save you; the feeding of
Brahmanas will lead you from darkness to darkness, and the birth of sons
will not save you. Who will assent to what you said ?” (trans. Jacobi 1895:
63).

The expression is also common in Buddhist texts, including the Madhya-
magama: | EAR, AR (T. 26 [I] 647a29), and the Samyuktagama:
EM SRR AR, (EAR, RERIHEERER (T. 99 (1] 72a15-16).
On the Sanskrit vocabulary of tamas and andhakara, see the very interest-
ing study of Hara (2006), who concludes (p. 299) that “there exists a grade
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of darkness in the semantic content of andha-kara, from gloominess to
complete darkness. It is not like tamas (pitch darkness).”

b) icchantika: The RGV quotation does not mention icchantika, although as
is typical it is found in the Chinese translation. This is not the only reason
to doubt that the version of the AAN known to the author of the RGV
contained any reference to icchantika, an issue discussed in the Intro-
duction.
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VB, I, WS TEE I L RAE, SEE R FEIEEF - P FF
5, BRI 2R, B — R, (FIEE Y -

a) EHE I S TEE L% | F1: & 7] %2 The stone is damaged, and the
reproduction of the rubbing very difficult to read.

¥ “Therefore, Sariputra, you now should study this teaching and convert
those beings, causing them to give up the two views and dwell in the correct
path. ” You too, Sariputra, should study teachings such as this, give up those
two views and dwell in the correct path”

b) The text here makes clear that Sariputra is in need of further spiritual
maturation.
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22

VSIS E, Bdrm A, thr > B e - B HEE
AR, MEER o BE > X HZREEE o PEAE  MMRAE - BN AR EERR AR
i~ A~ FEANF—UIRR, EREE, E2FT -

9 The Buddha having expounded this sttra, the venerable Sériputra, bhiksus
and bhiksunis, upasakas and upasikas, bodhisattva-mahasattvas, and the
gods, nagas, yaksas, gandharvas, asuras, garudas, kinnaras, mahoragas,
men, non-men, and so on—the whole assembly—were all greatly delighted,
in faith accepted and honored (the teaching), and bore it in mind.

a) Something like: *idam avocad bhagavan attamana dyusman Sariputras te
ca bhiksubhiksunyupasakopasikah te ca bodhisattvamahdsattvas sa ca
sarvavati parsat sadevandgayaksagandharvasuragarudakirmnaramahora-
gamanusyamanusyadipramukha bhagavato bhasitam abhyanandann iti ||
bore it in mind: See Bingenheimer (2011: 51-56).
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SN AN RS

The Scripture on the Absence of Increase and the Absence of
Decrease [in the Realm of Beings].
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Appendix 1

Is the Mind Originally Pure or is it Luminous?

Sanskrit sources provide ample examples of characterizations of the mind as
innately pure (prakrtiparisuddhacitta) or innately luminous (prakrtiprabha-
svaracitta), using two distinct Sanskrit terms. The difference between these
expressions is not, as far as I know, anywhere made clear, and although
Tibetan translators carefully distinguish them, at least as far as Chinese
translators are concerned, the two terms (with their variations) appear to
have been treated synonymously. Since the AAN exists as a whole only in
Chinese, the challenge of looking backward from Chinese toward Sanskrit
poses the question of what might have stood behind the AAN’s zixing ging-
jing xin 0> H £ & . The goal of the following is demonstrate that there is
no clear correlation between the Chinese expression zixing qingjing xin /(> 5
P15 and either of two possible Sanskrit counterparts, prakrtiparisuddha-
citta or prakrtiprabhasvaracitta (or grammatical variations thereon). There-
fore it is not possible to hypothesize which Sanskrit term originally stood in
the text." However, since whatever differences might be assumed to be in-
herent in the different terminologies are not actually of much moment, our
failure to be able to reconstruct the Sanskrit forms is not actually problem-
atic.

Equivalences with parisuddha or visuddha (or variants thereof)

The RGV has the expression cittaprakrtivisuddhyadvayadharmatam,” in
Chinese DL H 1% 15 /0 5 5 i 110 A2 % (T, 1611 [XXXI] 838¢18-
19).° Takasaki (1966: 287n152) observes: “Cl[hinese] reads this passage

' For an earlier discussion relevant to this question, see Shinoda (1964).

*> Johnston (1950: 71,12). For comparison see Tibetan in Derge Tanjur 4025, sems tsam, phi

111a6: sems kyi rang bzhin rnam par dag pa gnyis su med pa’i chos nyid. All Tibetan refer-
ences below are to this text, so I give only the folio and line number, as references to the
RGYV in Sanskrit are to Johnston 1950.

When references below are to the Chinese translation of this text, I give only page, register
and line numbers.
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curiously as that “cittaprakrti, though it is suddhi, still is advaya by nature;
therefore ....” Since however 5 1% plainly represents prakrti, it is very clear
that visuddhi here is rendered with &5, although this term appears twice
(the source of Takasaki’s suddhi is not clear to me).

A quotation from the Srimaldadevi reads: atha ca punar bhagavan pra-
krtiparisuddhasya cittasyopaklistartho dusprativedhyah, In Chinese we find
e, REESHE RIS L, BEE LM AR, 8o 751 (824c28-825al).
Here parisuddha corresponds to i%13. The RGV Chinese translation quotes
exactly from Gunabhadra’s translation of the satra (T. 353 [XII] 222b27-
29). Another citation contains the Buddha’s answer to the statement just
cited: dvav imau devi dharmau dusprativedhyau | prakrtiparisuddhacittam
dusprativedhyam,’” corresponding to: K7z, H P15 01T 435 8nl 741 -
B EER T - SEE SO E ] T A (827a16-18). Here again Guna-
bhadra’s translation is quoted (T. 353 [XII] 222¢3-5).

Equivalences with prabhasvara

In a passage in the Dharanisvararaja, also known as the Tathagatamahaka-
runanirdesa, the second text in the Mahdasamnipdta collection, quoted in
the RGV, we find the expression prakrtiprabhdasvarari cittam,® correspond-
ing to Chinese /[ F £ 1% i (827a23). In the satra itself, we find &1.0 1% (T.
397 [XIII] 20b25-26).

A verse in the RGV reads: ye samyak pratividhya sarvajagato nairatmya-
kotim Sivam taccittaprakrtiprabhasvarataya klesasvabhaveksanat | sarvatra-
nugatam anavrtadhiyah pasyanti sambuddhatam tebhyah sattvavisuddhy-
anantavisayajiianeksanebhyo namah ||’ Although there is certainly some

* Johnston 15,6-7. For comparison see Tibetan 82b2 = bcom Idan ’das de lta lags mod kyi

rang bzhin gyis yongs su dag pa’i sems nye bar nyon mongs pa’i don rtogs par dka’o. In the
Tibetan of the satra we find bcom Idan ’das rang bzhin gyis yongs su dag pa’i nye ba’i
myon mongs pa’i don ni khong du chud par dka’ ba lags te (Tsukinowa 152.4-5).

Johnston 22,1-2. Tibetan 85b6-7: gang gi phyir lha mo chos ’di gnyis ni rtogs par dka’ ba

ste | sems rang bzhin gyis rnam par dag pa rtogs par dka’ ba dang | sems de nyid kyi nye bar
nyon mongs pa rtogs par dka’ ba’o ||.

Johnston 22,6. For comparison see Tibetan 86a2: sems ni rang bzhin gyis ‘od gsal ba.

Johnston 14,1-4. For comparison see Tibetan 81b7-82al: sems de rang bzhin od gsal bas
na nyon mongs ngo bo med gzigs pas || gang dag ‘gro kun bdag med || mtha’ zhi yang dag
rtogs nas thams cad la || rdzogs pa’i sangs rgyas rjes zhugs gzigs pa sgrib pa med pa’i blo
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problem in the correspondence of the Chinese rendering with the Sanskrit
as a whole, we can see how prabhdsvara is rendered & (although visuddhi
may also have the same rendering here, and thus this passage should per-
haps belong to the next category instead): IEB IE51%E R—YIR 4 FiFES
HORBEER DREAR T BB RIEEEE SR A R
WE RRLE BIEBEE fhikami SEFEIR RN B EENT Hk
S (824c1-8). Another example reads: cittasya yasau prakrtih prabha-
svara na jatu sa dyaur iva yati vikriyam,® for which Chinese has: 401 22 i[>
H B TCEE A (832¢24).

A passage from the RGV reads: prakrtiprabhdsvaratadarsanac ca citta-
syadiksayanirodhadarsanac ca tadupaklesasya | tatra ya cittasya prakrtipra-
bhasvarata yas ca tadupaklesa ity etad dvayam anasrave dhatau kusalaku-
salayos cittayor ekacaratvad dvitiyacittanabhisarmdhanayogena paramadus-
prativedhyam,’ corresponding to Chinese: —3&, R IEARKHHiFF - %,
REBRIE ARG - 155 IRERIR B, B MEEEH0, RIEN S E T, MR
B LEHMEBEOARAE F o SURRE LA AT R - L EER R ERE
e ERPELOAELE, EEE =0 - AERFHEHE AR (824c20-25). Itis
curious that immediately after this, the RGV cites the Srimaladevi, discus-
sed below, which states: atha ca punar bhagavan prakrtiparisuddhasya citta-
syopaklesartho dusprativedhyah. That is, the sttra citation uses the wording
with parisuddha in place of the prabhasvara found in the immediately pre-
ceding passage. It is not only the RGV which displays this flexibility. A verse
(Lévi 1907, verse 13.19) in the Mahayanasitralamkara reads:" matari ca
cittam prakrtiprabhasvararm sada tadagantukadosadusitam | na dharmata-
cittam rte ‘nyacetasah prabhasvaratvari prakrtau vidhiyate ||," correspond-

mnga’ ba || sems can rnam dag mtha’ yas yul can ye shes gzigs mnga’ de la *dud ||.

Johnston 43,9-10; Tibetan 97b5-6: sems kyi rang bzhin 'od gsal gang yin pa || de ni nam
mkha’ bzhin du "gyur med de ||.

Johnston 14,15-15,2; Tibetan 82a5-6: sems rang bzhin gyis 'od gsal bar mthong ba’i phyir
dang | de’i nye ba’i nyon mongs pa gdod ma nas zad cing ‘gags par mthong ba’i phyir ro ||
de la sems rang bzhin gyis od gsal ba gang yin pa dang | de’i nye ba’i nyon mongs pa zhes
bya ba gang yin pa ’di gnyis ni dge ba dang mi dge ba’i sems dag las gcig rgyu bas sems gnyis
pa mtshams sbyor ba med pa’i tshul gyis zag pa med pa’i dbyings la mchog tu rtogs par dka’
ba yin no ||.

On the relation between the RGV and the Mahdyanasiutralarnkara in regard to this topic,
see Ichikawa 1974.

Tibetan is in the Derge Tanjur 4026, sems tsam, phi 188b3-4: sems ni rtag tu rang bzhin
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ing to Chinese: B3 LM 1M RFER AEbLEW HIH 0MEE (T. 1604
[XXXI] 622¢3-4).

Instances in which Chinese appears to render both terms, or distin-
guishes them

The apparent disregard for any distinction between the two terms in ques-
tion is seen in the following small passage in which both terms appear: visu-
ddho jiieyavaranaprahanat | prabhdsvaras tadubhayagantukataprakrtitah,"
for which we find: 15 %, DIEER EEL - SURAE, AE MBS - 2 FE
JE & (831c15-17). Yet another example is found in a satra passage cited in
the RGV, which reads: ayonisomanaskarah prakrtiparisuddhipratisthitah |
tata ucyate prakrtiprabhdasvararm cittam agantukair upaklesair upaklisyata
iti,"”* corresponding to Chinese: AN IE B KA i B LB O - LUZ I,
Ky s B MG OEEEE S (833a28-bl). According to Takasaki
(1966: 239n292), the passage quoted here is found in the Gaganaganijapari-
precha, where we find the sentence in question: JEATFER (K B 415 F L 1E,
RIET LT B EEE AT (T. 404 [XII] 643¢5-6)."

When the terms in question occur together, translators are able to differ-
entiate them, although as we saw above, they may not do so. An example is
found in the following verse: vaimalyad avikalpatvad yoginari gocaratvatah
| prabhasvaram visuddhari ca dharmadhatoh svabhavatah ||, to which
corresponds: PARE— )5 HEE ASEH HEOCIARR DUATELTZE (84328-9). On
the other hand, a quotation from the Sagaramatipariprccha contains the
following: evam eva sagaramate bodhisattvah sattvanarm prakrtiprabhdsva-
ratari cittasya prajanadti | tam punar dgantukopaklesopaklistari pasyati |
tatra bodhisattvasyaivari bhavati | naite klesah sattvanam cittaprakrtipra-

od gsal *dod || de ni glo bur nyes pas ma rung byas || chos nyid sems las gzhan pa sems
gzhan ni || ’od gsal ma yin rang bzhin la brjod do ||.

"> Johnston 39,1-2; Tibetan 95b1: rnam par dag pa ni shes bya’i sgrib pa spangs pa’i phyir ro
|| ‘od gsal ba ni de gnyi ga glo bur ba nyid kyi rang bzhin ma yin pa’i phyir ro ||.

" Johnston 45,1-3; Tibetan 98b1-2: tshul bzhin ma yin pa yid la byed pa ni rang bzhin gyis
yongs su dag pa la gnas pa ste | des na sems kyi rang bzhin ni 'od gsal ba ste | glo bur gyi
nyon mongs pas nyon ma mongs pa’o zhes brjod do zhe’o ||.

" T could not find an equivalent in T. 397 (XIII) 124c.

'* Johnston 87,1-2; Tibetan 118b1-2: dri med rnam par rtog med dang || rnal "byor rnams kyi
yul yin phyir || chos dbyings ngo bo nyid kyis ni || dag pa’i phyir ni ‘od gsal ba ||.
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bhasvaratayari pravistah | agantuka ete klesa abhutaparikalpasamutthi-
tah,'® corresponding to Chinese: K #32£E, & [ EE i i /R (E A2 - WE R R —
D1 4 B MRS OO, T AR EEG AT - KR, S EF AR O I
R R A H L, 2R R F B = 0 AL EE (834b5-9). Here the
first prabhasvara corresponds in Chinese to 5% B3, appearing to yield
both &5 and YA, or perhaps even &5 and Y5 and 152

In another example from the RGV, we find both Sanskrit terms, visuddhi
and prabhasvara, this time however corresponding identically to &5 tatra
prakrtivisuddhir ya vimuktir na visamyogah prabhdsvarayas cittaprakrter
agantukamalavisamyogat | vaimalyavisuddhir vimuktir visariyogas ca var-
yadinam iva rajojaladibhyah prabhdsvardyas cittaprakrter anavasesam
agantukamalebhyo visariyogat,” HMEIB I, 581 MR B M AT BE, DU B 1%
BEELEAN S — O F RN, IR THE R - SRR G, S SR -
TR R B Bl — D035, AR B RE B R S5 1T 5 1B, DLE B LR R B R E
16 35 B £ 621 (841b19-24). A final instance also seems to show this distinc-
tion, setting the two terms directly next to each other: sa khalv esa tatha-
gatadhatur buddhabhimav atyantavimalavisuddhaprabhasvaratayari sva-
prakrtau sthitah purvantam upaddaya nityatvan na punar jayate mano-
mayair atmabhavaih," corresponding to Chinese: I {5 B i 2, BF 401 2 4 74
PR EIE O E E B EE - UARBRES AL - DEEEE S
(835a26-28).

In one passage we see what appears to be a clear distinction in Chinese
between visuddhi and prabhasvara, respectively ¥& % and ¢ 85: tadubhaya-

' Johnston 49,9-12; Tibetan 101a2-3: blo gros rgya mtsho de bzhin du byang chub sems dpa’
sems can rnams kyi sems rang bzhin gyis od gsal bar rab tu shes te | ‘on kyang glo bur gyi
nye ba’i nyon mongs pas nyon mongs par mthong ngo || de la byang chub sems dpa’ 'di
snyam du sems te | nyon mongs pa ’di dag ni sems can rnams kyi sems kyi rang bzhin od
gsal bar zhugs pa ma yin no || nyon mongs pa ’di dag ni glo bur ba ste | yang dag pa ma yin
pa’i kun tu rtog pas bskyed pa’o ||.

Johnston 80,16-19; Tibetan 116a5-7: de la rang bzhin gyis rnam par dag pa ni | gang zhig
rnam par grol ba dang bral ba ni ma yin pa ste | sems kyi rang bzhin 'od gsal ba glo bur gyi
dri ma dang ma bral ba’i phyir ro || dri ma med pa’i rnam par dag pa ni || rdul la sogs pa la
chu la sogs pa bzhin du rnam par grol pa dang bral ba ste | sems kyi rang bzhin ‘od gsal ba
la glo bur gyi dri ma mtha’ dag dang bral ba’i phyir ro ||.

Johnston 54,3-4; Tibetan 103a6-7: shin tu dri ma med cing rnam par dag pa ‘od gsal ba
rang gi rang bzhin sangs rgyas kyis la rnam par gnas pa de bzhin gshegs pa’i khams de ni
sngon gyi mtha’ nye bar bzung nas | yid kyi rang bzhin gyi lus kyis skye ba yang ma yin te |
rtag pa’i phyir ro ||.
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Srayasya cittaprakrtivimukter atyantavimalaprabhasvaratayarkamandala-
visuddhisadharmyam,"” corresponding to: =%, & 1 1% = F 14 & 0 f# B,
YR REYE O PSR G S (U E B A0 (836¢11-12).

As is evident from the the evidence collected above, there is both no
apparent pattern to differential usage in the Sanskrit terminology, and no
clear distinction possible between prakrtiparisuddhacitta and prakrtipra-
bhasvaracitta in the guise of Chinese translations. Therefore, while it is not
possible to suggest a firm reconstruction of the Vorlage of the expression zi-
xing qingjing xin .{» B TE{H1F as it occurs in the AAN, it does not seem in
the end that from a doctrinal, or perhaps even a rhetorical, point of view,
this makes any difference.

" Johnston 58,17-18; Tibetan 106al-2: de gnyis ka’i rten sems kyi rang bzhin rnam par grol
ba ni shin tu dri ma med cing 'od gsal ba nyid kyis nyi ma’i dkyil ’khor rnam par dag pa
dang chos mtshungs so ||.



Appendix 2

On amuktajia

In 1958, Takasaki devoted an article to the question of the meaning of the
term amuktajiia. The same author later promised (in 1973: 298) to return to
the issue in the light of critiques from Schmithausen (1971: 131-132) and
Ruegg (1969: 360) of his treatment in his English translation of the RGV,
but he apparently never did so.' In his English translation of the RGV he
suggested understanding amukta-jiia/jiiana as “inseparable/unreleased
from Wisdom?” In a note on the question, discussing the sequence avinir-
bhagadharma-avinirmuktajiianaguna-, he wrote of the last item:*

For ‘avinirmuktajiianaguna’, T. ma-bral-bahi ye-Ses-kyi yon-tan-can,
which does not seem correct (it should be ‘ye-ses-darn ma-bral-bahi
yon-tan can’); C. Nl ... B EETI{E, but & EII7E is placed at the end,
and probably the whole sentence could not be understood properly
by [the] Clhinese] translator. The term ‘avinirmuktajianaguna’,
being appositional to ‘dharmakaya’, is a Bahuvrihi compound, in
which the former part ‘avinirmuktajiiana’ is relating to the latter
part ‘guna’ as an apposition. And hence, ‘avinirmuktajiiana’, being
an adjective to ‘guna’ (which means ‘buddhagunah’ or ‘tathagata-
dharmah” i.e. the Qualities of the Buddha), forms again a kind of
Bahuvrihi compound. It should mean ‘unreleased from jriana’. Here,
‘jiana’ signifies ‘buddhajiiana’, i.e. the Wisdom, by which the
Buddha has realized ‘bodhi’. Therefore, this term ‘avinirmuktajiiana’
is an attribute, exclusive to the Buddha’s Qualities. ...

In other passages, ‘amuktajiiana’ or ‘amuktajiia’ is used as an
attribute to ‘guna’. They are nothing but the abbreviated forms of
‘avinirmuktajiiGna’ and seem to have the same sense as the latter.

The key sentence in question in the AAN appears in §11, and reads in San-
skrit: yo ’yaw $ariputra tathagatanirdisto dharmakayah so ’yam avinirbha-

' In (1988-1989: 11.354-355), in his brief addendum to the reprinted paper, he limits
himself to noting Schmithausen’s critique in a single sentence.

2 (1966: 144-145n23; see also 235n262).
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gadharmavinirmuktajfianaguno yad uta ganganadivalikavyatikrantais
tathagatadharmaih. A parallel passage (although the connection is cau-
tiously questioned by Ruegg 1969: 360n3) in the Srimaladevi (quoted in the
note to AAN S$11[a]) reads: sanyas tathagatagarbho vinirbhagair mukta-
jiaih sarvaklesakosaih | asinyo garganadivalikavyativrttair avinirbhagair
amuktajiair acintyair buddhadharmair. Ruegg understood the AAN
passage as follows: “ ... le dharmakaya ... a pour qualité détre inseparable,
et il a la propriéte du savoir non séparé — [inséparable] des dharma de
tathagata dépassant [en leur nombre] les sables de la Ganga” Ruegg notes
that the canonical translation of the Srimalddevi understands amukta-
jA(an)a to modify buddhadharma, while the Tibetan translation of the RGV
takes it in the AAN with dharmakaya, “qui a pour guna le savoir insépa-
rable,” ma bral ba’i yes shes kyi yon tan can. Ruegg (1969: 360n3; 1973: 104)
remarks, however, that Bu ston understands jrianaguna as ye shes kyis bsdus
pa’i yon tan, qualities included in wisdom. (It is not unlikely, although
Ruegg does not mention it here, that Bu ston had access to a Tibetan trans-
lation other than that of Rngog lo tsa ba.)

As Schmithausen observed, Ruegg saw that in the AAN avinirbhaga-
and avinirmuktajfiana- are qualifications of the dharmakdya, while in the
Srimaladevi these refer rather to the buddhadharma-s. Ruegg explicitly stat-
ed (1969: 361) that “le dharmakaya est donc qualifié d’avinirmuktajiiana-
guna et davinirbhagadharman,” but when he cited the Sanskrit of AAN
§12, evidently by oversight he misprinted avinirmuktajiianagunah in place
of avinirmuktagunah. This elicited the following response from Takasaki
(1973):

Prof. Ruegg writes ‘avinirmuktajfianagunah’ for ‘avinirmuktagunah’
as a description of a lantern (pradipah) (p. 361, 1.11). It may be
merely a slip of the pen, but it is quite important to consider why the
term jfiana is added in the case of dharmakaya as part of its epithet,
and this point seems to be more or less related to the formation of
the terms amuktajiiana and amuktajiia. As to the application of the
term muktajiia (muktajiiana) to the buddhadharmas in the second
Chinese translation of the Srimalasitra (at the beginning of the 8"
century A.D.) as well as in the Tibetan translation of the same text
(9™ century A.D.), this is clearly a change caused by misunderstand-
ing, for example, muktajiiana as (vi)muktijiiana (knowledge of liber-
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ation), which probably took place in the course of the transmission
of the original text from the seventh century onwards. The first Chi-
nese translation of the Srimalasitra (5" century A.D.) uses the term
equivalent to amukta- in the parallel passage, which supports the
term amuktajiia (amuktajiiana) as the original reading.

Schmithausen’s critique was as follows:’

It is, off hand, possible to translate the AAN passage as follows: “The
dharmakaya ... possesses inseparable qualities and merits which are

. avinirmuktajiiana-," that is, in the form of Buddha-qualities,
which are more numerous than the sands of the Ganges river.” As for
the terms (a)vinirmuktajiiana-, (a)muktajiiana- and (a)muktajia-
(which surely are synonymous), I might remark that Takasaki’s ren-
dering with ‘inseparable from the Wisdom’ ... seems grammatically
very problematic. As the term (vinir)muktajii(an)a- (and its oppo-
site) always follows the expression vinirbhdga- (and its opposite)—in
one spot asambaddha- (and its opposite sambaddha-) also precedes
it—it is to be assumed that it had a significance closely associated
with the idea of ‘inseparable’ (and its opposite, ‘separable’). This is

3

Es ist ohne weiteres moglich, auch an der vorliegenden AAN-Stelle zu iibersetzen: ,,Der
dharmakayah ... besitzt unabtrennbare Eigenschaften, und Vorziige, welche avinirmukta-
jAana- sind, u. zw. in Gestalt von Buddha-Eigenschaften, die zahlreicher sind als Sand der
Ganga.“ — Zu den Termini (a)vinirmuktajiiana-, (a)muktajfiana und (a)muktajiia- (die
gewify gleichbedeutend sind) mochte ich bemerken, dafl mir Tak.s Wiedergabe mit
»inseparable from the Wisdom“ (vgl. auch Tak. p. 144f, A. 23) grammatisch sehr
problematisch erscheint. Da der Terminus (vinir)muktajii(an)a- (bzw. sein Gegenteil)
immer dem Ausdruck vinirbhaga- (bzw. dessen Gegenteil) folgt — an einer geht auch
noch asambaddha- (bzw. sambaddha-) vorher — ist davon auszugehen, dafl er eine eng
mit dem Begriff ,,unabtrennbar® (bzw. ,,abtrennbar®) verbundene Bedeutung hat. Das legt
auch Bodhirucis chinesische Ubersetzung (pu) t'o (,,(nicht) losgeldst“) nahe. Am giinstig-
sten ist es m. E., den Ausdruck in (vinir)muktatvena jiianam (bzw. jia) yesar (na)
bhavati aufzulosen, ihn somit zu verstehen als ,,bei denen Erkenntnis als losgelost nicht
stattfindet®, d. h. ,,die (niemals) als [von der absoluten Wesenheit] losgelost oder beseitigt
festgestellt werden®. Denkbar wire aber auch eine Zerlegung in (vinir)muktari jAianam
(bzw. mukta jia) yesam (na) bhavati = deren Erkenntnis [von der Erkenntnis der abso-
luten Wesenheit] (nicht) losgelost [werden kann] d. h. ,,ohne deren gleichzeitiges
Erkanntwerden die absolute Wesenheit nicht erkannt werden kann"

Schmithausen’s note: There is no reason why avinirbhaga- and avinirmuktajiigna- in the
AAN should be tatpurusas and not bahuvrihis as in the Srimaladevi.
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also close to Bodhiruci’s Chinese rendering (bu)tuo A~ (‘(not) de-
tached’). In my opinion, it is best to resolve the expression as
(vinir)muktatvena jiianam (or jfia) yesam (na) bhavati, understand-
ing ‘in whom knowledge is not found separately; that is, ‘which
(never) is found to be separated or removed [from the absolute
truth]” An analysis as (vinir)muktam jiianam (or mukta jaa) yesam
(na) bhavati = ‘whose knowledge [can(not)] be separated [from
knowledge of the absolute truth] ’ is also conceivable, that is, ‘with-
out whose simultaneous recognition the absolute truth cannot be
recognized.

In light of this critique, it might make sense to try to understand Takasaki’s
arguments for his understanding. Since his 1958 (Japanese) paper is the
most detailed discussion of the issue, I will attempt to summarize his points
here.

He begins with seven passages from the RGV in which the term appears,
of which two are quotations from the AAN, four from the Srimaladevi,
while one is a sentence of the RGV itself. In the AAN we find avinirmukta-
jAana, in the Srimaladevi both amuktajfiana and amuktajiia, and in the
RGV itself amuktajiia. He states that amuktajiia, appearing in sequence
with avinirbhaga, acintya, and ganganadivalika-vyativrtta is a modifier of
buddhadharma or buddhaguna. The term avinirbhaga, translated in Chi-
nese as MEFEHE, 45, or N 1HEE, in Tibetan as rnam par dbyer med pa, fre-
quently appears indicating the close relation between the dharmakaya and
the buddhaguna or the dharmakdya and wisdom, etc. In the same fashion
avinirmukta and amukta are used in expressions like sarvaklesakosavinir-
mukto ... dharmakayah and avinirmuktaklesakosas tathagatagarbhah, or in
the example of a gem stone or a lamp, the qualities of which are inseparable
from the object.

One cannot say that the dharmakaya is separable from the buddhaguna.
Thus we have the expression dharmakayo ’vinirbhagadharmavinirmukta-
jAanagunah. Here avinirmuktajiianagunah is an adjective modifying
dharmakayah (in the same case), therefore a bahuvrihi with the former
member being avinirmuktajiana and the latter member guna, both also in
the same case, such that the compound’s internal construction is that of a
karmadharaya. In other words, avinirmuktajiiana modifies guna, function-
ing as does amukta elsewhere.
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In opposition to avinirbhaga and amuktajiia we find vinirbhaga and
muktajria. They modify klesakosa or samskrtadharma. Here too, vinirbhaga
and muktajiia take the buddhadharmakaya as their reference and signify
fundamental nonattachment (asambaddha). All sariskrta dharmas are void
(mrsamosadharma) and klesas are adventitious (dgantuka). In opposition to
the buddhadharma which is amuktajfia, all samskrta dharmas are mukta-
jna.

It is possible that mukta was understood as mukti, then connected with
jAana, such that muktijiiana was liable to be confused with vimuktijiana-
darsana, as apparently happened in the Tibetan translation of the Srimala-
devi. There we find the following sentences:’

sangs rgyas kyi chos tha dad du mi gnas pa | grol bar shes pa bsam
gyis mi khyab pa gang ga’i klung gi bye ma las das pa snyed dang
ldan pani ... (Tsukinowa 1940: 130,3-5)

gangavalikavyativrttair avinirbhagair <*amuktajfiair>® acintyair
buddhadharmaih samanvagatas

T. 353 (XII) 221¢9-10: THE, 3 FEVD A EEABEA AR Pk Ok

T. 310 (48) (XI) 677a17-18: HH =, AN it HE 7D AR 8 A 8
& -

de bzhin gshegs pa’i snying po ni tha dad du mi gnas shing "brel la
sbubs nas grol ba’i shes pa can dag gi gzhi dang | ... ’brel pa ma
mchis shing tha dad du gnas la shes pa grol ba ma lags pa phyi rol
gyi dus byas kyi chos rnams kyi gzhi dang | ... (Tsukinowa 1940:
146,11-16)

tathagatagarbho nisraya adharah pratistha sambaddhanam avinir-
bhaganam amuktajiananam asarhskrtanam dharmanam | asam-
baddhanam api bhagavan vinirbhagadharmanam muktajriananam
samskrtanam dharmanam ni§raya adharah pratistha tathagata-
garbha iti |

® Ttacitly correct Takasaki’s transcription errors from Tsukinowa’s edition.

¢ Takasaki inserts this on the basis of the Chinese translation of the RGV, and the Tibetan
translation of the Srimaladevi along with both of its Chinese translations.
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T. 353 (XII) 222b12-14: tH &L, NEEAS B AN 2R Bk - HE,
B AN E B R ENLE - B WIPR -

T. 310 (48) (XI) 677cl4-16: AIAsE - ENERFERER - BIKER -
e RS EEAL - IR R R GRS Bk o RISFEEAT -

de bzhin gshegs pa’i snying po nyon mongs pa thams cad kyi sbubs
dang tha dad du gnas pa ma grol bas shes pa rnams kyis stong pa
dang | ... sangs rgyas kyi chos tha dad du mi gnas shing grol bas
shes pa ... snyed dag gis mi stong pa lags so || (Tsukinowa 1940:
130,15-132,4)

$unyas tathagatagarbho vinirbhagair muktajiiaih sarvaklesakosaih |
asinyo ganganadivalikavyativrttair avinirbhagair amuktajiiair
acintyair buddhadharmaih

T. 353 (XII) 221c17-18: £ i 5 52, — I EGHR - 128, 22402k
9o, AR E VD BN S AN R b i

T. 310 (48) (XI) 677a23-25: AiriH, B A RILE —VIIETE - e, 122
AT - EAR RV b AR A R i

Takasaki asserts that here the Tibetan translators have reversed amuktajria
and muktajfia, attaching the first to klesa or emptiness, and the second to
the buddhadharmas or the non-empty. The same error appears in the sec-
ond Chinese translation of the satra, that contained in the Maharatnakuta
collection, while the older translation has rendered the passages correctly.
He further discusses the Chinese translation of the RGV, judging it with
ambivalence. As for the Tibetan translation of the RGV, it correctly renders
the negations of the Sanskrit, with such expressions as bral ma shes pa and
bral shes pa, translating avinirmuktajfianaguna with ma bral ba’i ye shes kyi
yon tan can.

In this light, for Takasaki both the Chinese and Tibetan translations have
not correctly understood amuktajiia. When the Chinese translations render
N HER, as far as the meaning of amukta goes, they are correct, but it is
not sufficient to speak of the inseparability of the buddha qualities
(dharmas or gunas), raising the question of the position of jigna. This is
not used in the discussion of the lamp, the qualities of which are inseparable
but in which wisdom is not at issue. The term amuktajiiana is used only
with relation to the buddhadharmas, and the key to its understanding
comes from Sanskrit grammar.
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Having suggested that avinirmuktajfiana is an adjectival karmadharaya
modifying guna, and that it was contracted to amuktajiia, Takasaki suggests
that avinirmuktajfiana > amuktajiia was understood as a bahuvrihi modify-
ing guna or dharma, and that it was understood that one could split avinir-
mukta and jiiana and amukta and jfia. Here both compounds have a past
passive participle with negative prefix. According to Panini ii.2.36, bahu-
vrihis take the past passive participle as their prior member. In the case of a
tatpurusa, a past passive particple comes second, in the same case as the
prior noun, but in the case of a bahuvrihi it must come first, and can be in a
case relation with the latter element. Thus: avinirmuktajiiana is to be
understood as jaanad avinirmuktah, ye shes las ma bral ba. This is clear
from the use of avinirmuktaklesakosa in the expression dharmakayo — avi-
nirmuktaklesakosas tathagatagarbhah siicyate [read: ity ucyate].

It is obvious that jiia in amuktajfia means the same as jiidna, jiia merely
being the nominalized root and agent of the action. It is adjectivalized as the
latter member of a bahuvrihi compound. However, -jfia is only used as the
latter element of a normal compound in verbal usage of ‘knowing’ the form-
er element (Panini iii.1.135), that is, as a tatpurusa. However, here that is
not appropriate. It retains its verbal sense, to be sure, but although it is pos-
sible, there are not many examples.

Takasaki asserts that he has shown amuktajria to be used in the sense of
‘not separate from wisdom’ as a bahuvrihi, modifying only buddhadharma
or buddhaguna. It is obvious that jriana refers to the Buddha’s wisdom, the
wisdom through which the Buddha attained awakening. Without it there is
no buddhahood, thus it is inseparable from buddhahood. One cannot
imagine the dharmakaya separate from the buddhadharmas, nor from
wisdom, thus the fundamental quality of the dharmakaya is wisdom as well.

It should be clear from this presentation of Takasaki’s views that he has,
at least to some extent, started from a doctrinal standpoint rather than from
the philology of the texts. At the same time, while we must give utmost
respect to the classical translations of Buddhist texts, it is also true that
sometimes their translators make mistakes, sometimes ideas change, and
sometimes there are disagreements among authorities. Takasaki attempts to
get to some ‘root’ meaning of the term in question, though it is not clear
that he has been completely successful in doing so.






Appendix 3

*Saramati

The name Sthiramati is well known, amply attested in Sanskrit in manu-
scripts and inscriptions.' A number of works are attributed to (a, maybe not
the same) Sthiramati, including the Abhidharmakosabhasyatika-Tattvartha,
Trimsikavijiiaptibhasya, Paficaskandhakavibhasa, Madhyantavibhagatika,
Dasheng zhongguan shilun (RZH 8w, a Malamadhyamakakarika com-
mentary) and perhaps also (with various degrees of uncertainty) the
[Mahayanalsatralarikaravrttibhasya, *Kasyapaparivartatika, Aksayamati-
nirdesatika, and Abhidharmasamuccayavyakhya.’ All of these works are
written from a Yogacara point of view (or maybe more than one point of
view).

A question, however, remains about the authorship of another work, not
exactly classically Yogacara in its orientation, namely the Ratnagotra-
vibhaga-(mahayanottaratantra). This work is composed of verses and com-
mentary, of which the former are attributed in the Tibetan tradition to Arya
Maitreya (‘phags pa mgon po byams pa) and the latter to Acarya Asanga
(slob dpon thogs med).” A bilingual fragment from Khotan, dated on paleo-
graphical grounds to between the second half of the ninth and the begin-
ning of the eleventh century,” ascribes the first verse of the text explicitly to
Maitreya demonstrating,” as Takasaki has said, that the tradition of
Maitreya as the author of the root verses was accepted in Central Asia

' There do, however, remain, to my mind, questions about the identification of all the indi-

viduals who may have borne this name, and his or their date(s). See Silk (2009: 383-385),
particularly regarding the inscriptional evidence. I was well on the way to preparing these
notes when Leonard van der Kuijp shared with me his Forthcoming paper, in which most
of what I have to say below is already said. However, at his urging I go ahead and offer
what I have here anyway.

A number of these are known to be extant in Sanskrit, whether published yet or not, in-
cluding the Abhidharmakosabhasyatika-Tattvartha, Trimsikavijfiaptibhasya, Abhidhar-
masamuccayavyakhya, Paficaskandhakavibhasa, and Madhyantavibhagatika.

> See Cordier (1915: 374 [§XLIV5-6]).
4 Kano (2012).
* Bailey and Johnston (1935: 87), and Skjaervo (2002: 484).
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(perhaps better to say, at least in Khotan) and in Tibet in the period
between the later ninth and eleventh centuries (when the text was translated
into Tibetan).’ In Chinese sources, however, a different attribution is made.
The translation of the Ratnagotravibhaga itself does not identify its author,”
but other sources have led to the suggestion that the name of the author is
*Saramati. Is this sustainable, and is this *Saramati a different author from
(some) Sthiramati?

Several sources provide information about Sthiramati. The historian Bu
ston tells us that Sthiramati (slob dpon blo gros brtan pa) was born in Mtha’
’khob ’dra ma to a $udra family.* We do not learn much more than this, and
later Tibetan sources appear to be derivative from Bu stons account, or at
least to agree with it on the whole.

The name Sthiramati is normally rendered in Chinese as Anhui % £, as
found for instance in the Chinese versions of some of the works mentioned
above, Paficaskandhakavibhasa,” Dasheng zhongguan shilun," and Abhi-
dharmasamuccayavyakhya," with the coordination of this name and its
Sanskrit form being provided elsewhere by the transcription xichiluémodi
BILZEARE or xidiludmodi 7B ZE A K. According to a reconstruction of
Old Chinese (Schuessler 2009, MC omitting tone notation), this should
produce something like sjet-t"i-ld--mwat-tiei and sjet-di-l--mwat-tiei, re-

¢ Takasaki (1966: 7) actually writes ‘12" century,, for reasons I do not understand. The text

was translated by the Kashmiri Sajjana together with Rngog Blo ldan shes rab (1059-
1109). See note 7 in the Introduction.

For the date of this translation as around 520 CE, see the Introduction.

8 Lhasa edition (Lokesh Chandra 1971, folio 107b6ff.), translated in Obermiller (1932:
I1.1471F.). Since Schiefner (1869: 129), at least, this place name has been repeatedly ‘recon-
structed’ by translators as Dandakaranya, without any reason as far as I have been able to
detect. I do not know what place name it is meant to represent. Note that not all sources
agree that Sthiramati’s caste was $udra.

° T. 1613 (XXXI) 850c16 (the text however is not quite the same as that preserved in San-
skrit and Tibetan).

0T, 1567 (XXX) 136a7.

T. 1606 (XXXI) 694b16; the Bhdsya is by *Jinaputra and the Vyakhya by Sthiramati. See

now van der Kuijp (2013).

"> Respectively the Chengweishilun shuji B Mt 3% % i 50 of [Kuilji [#] 2 (T.1830 [XLIII]
231¢19-20: LB AMERIE, B 54 ) and the Jushelun shiyishu {455 8§ which at-
tributes its authorship (T. 1561 [XXIX] 325a10) as follows: B & & ith 28 K K i, BF =L H.
Note that in the latter case hui is written 2, not £, a common variant.
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spectively. I am not sure on the basis of Chinese phonology alone whether
one could thus conclude that behind these transcriptions stood the form
Sthiramati, but given that we know this form with certainty from Indian
evidence, the equivalences must be taken as sure. Probably, however, what-
ever apparent distance appears between the Sanskrit and reconstructed
forms may be put down to the attempt to render the cluster s-thi on the one
hand and the vagaries of phonological reconstruction on the other (even
leaving aside the obvious facts of local pronounciation, shifts over time, and
so on).

Another Chinese rendering said to correspond to Sthiramati is Jianhui
E2EE " The problem is further complicated by the appearance of yet another
form (or another name altogether), Jianyi EX &, the name under which, for
instance, is recorded the authorship of the *Mahayanavatara (Ru dasheng
lun AKFez). "

It is the name Jianyi E*& which draws us toward the hypothesized *Sara-
mati. According to de Jong, “[p]robably the earliest reference to Saramati as
the author of the Ratnagotravibhaga is to be found in Zhiyi [# 81 (538-
597)]’s Mohe zhiguan [ 11 #1],” in which we find the name Jianyi B2&: EX
E H %5 . Before we turn to the reason for this reconstruction of Jianyi
as *Saramati, we must consider another text also attributed to the same
author, the *Mahayanadharmadhatunirvisesa (Dasheng fajie wuchabie lun
K ik FUAE 7E 7l i ). This text is very closely related to the Ratnagotra-
vibhaga, and there is to my mind no question that it is authentically Indian,
as discussed in the Introduction. Moreover, the common authorship of this
text and the Ratnagotravibhaga also seems to be clear.

Out of this mass of similar names there has apparently arisen some con-
fusion, such that the conclusion of Hidenori Sakuma is far from unique

If not the first in modern scholarship, one of the first to make this identification was Julien
(1858: 46), and the table on 489, who referred to the Mahavyutpatti as his source. (In the
edition of Sakaki 1916, however, this item §3484 is given a Chinese equivalent of & E2.

" T. 1634 (XXXII) 36a22. Note that this name is also attested as equivalent to a completely
different Sanskrit form, namely Dhcrdhamati, in a quotation in the Sik;dsamuccaya from
the Sarangamasamadhisiitra, T. 1636 (XXXII) 93c24 = Bendall (1897-1902: 91.8).

" De Jong (1968: 37) referring to T. 1911 (XLVI) 31b18. I have given the Chinese in Pinyin.

See the Introduction.



152 Buddhist Cosmic Unity

when, without referring to the Ratnagotravibhaga or to *Saramati, he
writes:"”

Sthiramati (Anhui Z%£) ... is said to have been based at Valabhi and
to have been a contemporary of Dharmapala. But the scholar men-
tioned by Xuanzang alongside Gunamati (Dehui %) in the Datang
xiyu ji in his accounts of Nalanda (9.3.5) and Valabhi (11.8.4) is not
Anhui but Jianhui B2 #. In the Datang Daciensi sanzang fashi zhuan
KB KZE BT =55 1 {# his name is given as Anhui. Among works
included in the Taisho edition, the author of the Dacheng fajie wucha-
bie lun Kk FMmEZHH (T. 31, nos. 1626 & 1627; neither translated
by Xuanzang) is given as Jianhui, while the author of the Dacheng api-
damo zaji lun K[ B2 BEJE 5 5 (T. 31, no. 1606; translated by
Xuanzang) and Dacheng guang wuyun lun K7€ [& H. %5 (T. 31, no.
1613; translated by Divakara) is given as Anhui. While a detailed
examination of this state of affairs will be omitted here, the original
Sanskrit equivalent of both Jianhui and Anhui may be considered to
have been Sthiramati.

Sakuma concludes his consideration by saying “On the assumption that this
view [that Jianhui might be the same person as Anhui] has become estab-
lished in academic circles, I have therefore decided to regard both Jianhui
and Anhui as Chinese equivalents of Sthiramati”'® A careful look at the
evidence, however, may demonstrate that this position cannot be upheld, at
least as presented. As Sakuma’s formulation informs us, however, the key to
the problem lies in Chinese forms of Indic names, and how they are to be
understood. The focus in what follows is not on Sthiramati per se, although
the name will not be forgotten.

A key piece of the puzzle is the *Mahayanadharmadhatunirvisesa, trans-
lated into Chinese by the Khotanese *Devendraprajiia. A commentary was
authored by *Devendraprajia’s direct disciple, the great Fazang % (643-
712), the Dasheng fajie wuchabie lunshu bing xu K Je ik 5 5 7 Bl 5@ Bi 77
within which Fazang writes the following:"

17" Sakuma (2006: 359-360).
8 Sakuma (2006: 360n5).

¥ T. 1838 (XLIV) 63c5-21. My thanks to Chen Jinhua for his suggestions on the understand-
ing of this passage. At the stage of preparing this manuscript for the press I came upon a
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B/EWGEE, BEEEE, RA2BERE - 20, WRBE - REX
B FEE, AoEREE

HaEBEH =R - — R, DU TR TSR, B EE - Eik
=8, BIFTR BB R - i A1, Bl ER A - DEENE, B G
B -

— T BRI R, B R RITE, SRKE R - ARG
H -

—: HIEFE R, B B, A S HE L, RRER B R - FE
=E, B G ERE R, AR -

=i VI, SR B - ORI R, H R, G
T - BEUREE, (RS 1R8 - HIGUEIE, BRI - RUNSREL, ST AR -
HLTERET, R - DEAETFEFER, @nRE, TRFEREER
fEam - EUE (ER—RE W) & (EFREEHER) F - HRRE

TR E, HERRZHR -

The eighth topic concerns the originator of the treatise, Jianhui pusa.
In Sanskrit he is named Suoluomodi [Schuessler 2009: si-1a-mwat-
tiei]. As for suoluo: Here [in China] we say ‘firm’ For modi we say
‘wisdom. Pusa is, in full, Putisaduo [bodhisattva].

Of the comprehensive explanations given in various treatises, there
are three meanings. One is named from the external object, given that
these two things (bodhi and sattva) are the object support, like the
contemplation of bones and so on [is called that because its object is
the bones]. ‘Bodhi’ is awakening, that is, the sought-after fruit of
buddhahood. ‘Sattva’ indicates sentient beings, namely the beings
who are saved. Because wisdom and compassion arise internally, they
take the two objects (bodhi and sattva) as external supports.

A[nother explanation] says: Bodhi is the sought-after fruit of
buddhahood, sattva indicates the practitioner seeking [bodhi], that is
to say, the sattva who seeks bodhi, from the viewpoint of the combi-
nation of the object and wisdom.

A[nother explanation] says: Bodhi is the same as above. Sattva
means heroic, that is, to have will and capacity, because one heroically

complete translation of this text published by Shimamura Daishin (2008-2009). My
understanding of the present passage (translated by Shimamura at 2008: 29-30) differs
from his, which in my opinion contains several very serious errors.
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seeks great bodhi. That is to say, the author of the treatise possesses
the firm correct wisdom [enabling him] to pursue Buddhahood in
accordance with the truths, and so is given [this] name.”

The Tripitaka [Master Devendraprajia] says that according to an
account of the Western Lands, [the author] was an upper level bodhi-
sattva. He belonged to the time 700 years after the death of the
Buddha. A great ksatriya from Central India, he was of outstanding
intelligence and insight. Already deeply familiar with the books of the
non-Buddhists, he renounced the family and studied the way. With
wise understanding and deep clarity,”" he thoroughly and completely
studied the teachings of the Great and Little Vehicles. But he only
practiced the practices of the bodhisattva, concentrating on the Great
Vehicle. He transmitted to and showed beings the equal dharmadhatu
he himself had already traversed, delivering ultimate and widespread
benefits. Therefore he composed the Ratnagotravibhaga, the *Maha-
yanadharmadhatunirvisesa, and others, all of which are about how to
reject the provisional and return to the true within the Great Vehicle,
manifesting the ultimate true doctrines.

What we find here, then, is Fazang offering the name Jianhui pusa B2 &5
as the author of the *Mahayanadharmadhatunirvisesa. A portion of the
phonetic analysis here is trivial: pusa is an abbreviated transcription of
bodhisattva. The remainder, however, appears to raise problems, to which I
will return below. The text goes on to analyze the compound bodhisattva in
three ways.

The text refers to the author as an “upper level bodhisattva” dishang puisa

i _F 35T, a technical designation of a bodhisattva in the level of the saint
(arya, shéng Z£), that is, in one of the final ten stages of spiritual ascent.”” He

20

21

22

Compare the presentation in the *Buddhabhimi-$astra #3585, T. 1530 (XXVI) 300a19-
24. See also the passage from the Madhyamakavatara translated in La Vallée Poussin
1911: 239.

Chen Jinhua suggests that the term yidming #i5i alludes to the following passage from the
Dadaili RKE# : fL7H : "TEF® | BEFRULURE  RATHLIRE - 5 TE8ER > 50
AH > AHURTE - |IETIL - RIEMANE - Mith s JTM@eaE - 24 - EEs o KiE
8% AR BB SEAEIRESD -

The term dishang pusa 3 FE[# is a technical category in path theory; as a translation
equivalent it renders bhamipravisto bodhisattva. See Funayama (2003: 131, 123n11).
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further and perhaps more historically considers him to have been a ksatriya
who lived in Central India 700 years after the death of the Buddha. One
problem with appreciating this information comes from determining which
system was used by Fazang for calculating the date of the Buddha. As de-
monstrated by Antonello Palumbo, such references must be to a calculation
with ongoing centuries, and therefore should be understood to mean that
*Saramati lived during the seventh century of the Buddhist era. As Palumbo
further points out, there are strong indications of a Buddhist era beginning
in 530 BCE, giving dates in the seventh century between 70 and 169 CE.” It
is not at all clear to me how much weight should be given to such indica-
tions, and we should recall that a number of figures are placed by various
authors in this time-frame, including Samgharaksa (as discussed by
Palumbo), and Nagarjuna, whose dating to the seventh century is cited by
Fazang himself, although it is not clear whether he accepts it.** All of this is
relevant, perhaps, in that since such an early date for *Saramati cannot be
accepted, one might ask whether the rest of the information should be ac-
corded greater credit.

Discussing the text of Fazang and related passages,” Ui (1959: 89-97)
takes up the question of the identity of the author of the Ratnagotravibhaga
(and thus the *Mahayanadharmadhatunirvisesa as well). In the first place,

» See Palumbo (2011). If the often cited date of 686 BCE is taken for the Buddha’s birth, that
should mean that the seventh century after the nirvana should produce a date something
like 0~100 CE. If the dating of Daoxuan is adopted, however, the nirvana is placed around
566 BCE, which provides a date closer to 50~150 CE. For the bases of these rough calcu-
lations, see Franke (1991).

** In his Shi’ermen lun zongzhiyi ji + M558, T. 1826 (XLII) 218c13, but in the same
paragraph he also cites sources which date Nagarjuna to the eighth, or on the other hand
the third, century after the nirvana.

* Such as Fazang’s note in his Huayan jing zhuanji # #8438 (T. 2073 [LI] 156¢10-13), in
which it is said, based on first-hand reports, that the same author wrote a compact com-
mentary on a work by *Vajrasena on the Dasabhumi[vibhasa?] which was not yet avail-
able in China, but was to be found in Khotan.: #T [ PE 3 =548, &= SRIEZEE
e, B AT HE, MR8 - CBEERE, ISR - noRkEit, THEREHR
7K. See Péri (1911: 353), who in this context also addresses the question of the existence of
more than one Saramati. See also the Hae simmil kyong so i % % £ 5i (Zokuzokyo 21,
369, 173¢16-17) by Wonch'itk [EI) (613-696): B2 i I 42 il 55, 25 [ LI - EREE 00, £
TEME M T, AR LM, Here *Saramati is said to be from North India; Fazang says
Central India. Both Fazang and Wénchik worked directly with Devendraprajiia, the
translator of the *Mahayanadharmadhatunirvisesa.
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based on Fazang’s ‘transliteration’ he proposes (or assumes), as had others
before him, a form Saramati, then going on the identify this individual with
the well known Yogacara author Sthiramati (generally Anhui % £, also
Jianyi B2 ),” whom he dates to between 350-400. This, to say the very least,
would produce serious problems of chronology if we were to identify this
author with the author of the well-known works associated with the name
Sthiramati, since these seem to belong to a somewhat later period.

De Jong and others have claimed that Saramati is a “somewhat unusual
form,”” and “[u]sually, personal names ending in -mati have as first element
an adjective or participle” De Jong does not offer examples, but one might
think of Aksayamati or Suddhamati. However, Ui is of course quite right to
appeal to well-attested names such as Sagaramati, Ratnamati and Guna-
mati, and to these we might add Dharmamati, Dharmakaramati and Pra-
jnakaramati. In addition, one must point out that forms of the word (not
name) saramati occur in a verse found in the Dhammapada corpus,” and
in some Yogacara texts such as the Mahayanasitralamkara, Abhidharma-
samuccaya, and Mahayanasarigraha.”

One hypothetical objection to the suggestion of *Saramati as the identity
of the author of the *Mahdayanadharmadhatunirvisesa and the RGV might
be that, this form being based solely on the report of Fazang, there might
have been some misunderstanding between Devendraprajna and Fazang,
since the former was a native speaker of Khotanese. However, Giuliana
Martini informs me as follows:

The Old and Late Khotanese consonant group sth- cannot be simpli-
fied into *s-; that is, the group is preserved (even in Late Khotanese,

* Tt is not possible to confuse Jianhui B2 £ and Jianyi 2% phonologically: hui # [OCM,

Schuessler 2009] < wis, yi & < ?akh. There is overlap in their respective semantic ranges,
however, leading to functional equivalence as elements of names (so already Péri 1911:
348n4). Likewise, the equivalence in meaning of jidn with either sthira or sara is quite
possible.

27

De Jong (1968: 38n10), specifically engaging Ui. So already Johnston in Bailey and John-
ston (1935: 81), who says: “Now the restoration of the name Saramati from the Chinese
seems to me doubtful. It is a somewhat unusual form ...

2

3

Pali Dhammapada 11a (= Patna 171a) asdre saramatino, Udanavarga 29.3 asdare saramati-
yah, Gandhari Dharmapada 213a asari saravadino.

Lévi (1907: 82.20), Pradhan (1950: 107.5), Nagao (1982: I1.31B, 398-399n5).

2!

°
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the native language of Devendraprajiia), and there is no phonetic
reason for it to be simplified. Moreover, short -i- cannot become long
-a- (though it could become short -d-), even in an oral context, and it
is possibly less likely in a highly “controlled” oral-cum-written context
such as that of a careful and professional translation team (especially
in the case of foreign monks present in the group, utmost attention
and questioning would be expected).

Let us remember in this context that the Ratnagotravibhaga was known in
Khotan, and the first published Sanskrit evidence of the text in fact came
from a bilingual scroll from the Stein collection which has been dated to the
second half of the ninth ~ eleventh century Khotan.™ This suggests that
there would have been little confusion about the accepted name of its
author.

In conclusion, it is not possible at this moment to clarify with absolute
certainty the name of the author of the RGV/MDN, but I doubt that it is
possible that he is the same individual as the one responsible for works such
as the Madhyantavibhagatika and so forth (leaving aside the question of
whether this author is the same as the author of the commentary on the
Kasyapaparivarta, and so on).”! For this reason, there seems no good reason
not to accept the validity of the form Saramati.

* Bailey and Johnston (1935), Kano (2012).

*' Note that Nguyen (1990) accepts that the author of the Madhyantavibhagatika and the
Kasyapaparivarta commentary are the same, although to my eyes perhaps rather more
work is needed before reaching such a conclusion.
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Reading Text and Translation
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The Scripture on the Absence of
Increase and the Absence of
Decrease [in the Realm of Beings].

Translated by the Northern Wei
Dynasty Tripitaka Master from
Northern India, Bodhiruci.
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9 Thus I heard: At one time the
Bhagavat was dwelling in Rajagrha
on Mount Grdhrakita, b together
with a large assembly of one thou-
sand two hundred and fifty bhiksus,
and with an immeasurable, infinite
and innumerable number of
bodhisattva-mahasattvas.
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* At that time, the venerable Sariputra
O, —TIRAE
i}

got up from his seat in the great

assembly and approached the Buddha
® Bowing his head to the Buddha’s
T2 g 7~ i,

feet, he withdrew and sat to one side.
Placing his palms together
TEZR =5, R Y 4 A i

reverentially, he spoke to the Buddha,
A AETE, g -

saying: ¢ “World-honored One! All

R A

=]

T, AR RAE

beings wander in the six paths from
A

=

beginningless time, transmigrate in the
three realms and, repeating the cycle
of birth and death through the four
) HLFERRS, FOREE

i

d

types of birth, experience pain without
exhaustion. ¥ World-honored One!
Does this mass of beings, this ocean of
beings, undergo increase and decrease,
or does it not undergo increase and
- o decrease? @ The purport of this is
SR =UNGE A ] profound and mysterious, and I am

not yet able to understand it. ” If

I respond?”

someone asks me about it, how should
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¥ At that time the World-honored
One said to Sariputra: ” “Good!
Good! Sériputra, you ask me about
this extremely profound purport in
order to pacify all beings, to bring
happiness to all beings, to show
compassion for all beings, to benefit
all beings, to avail and bring
happiness to all beings, gods and
men. 9 If you were not to ask the
Tathagata, Arhat, Perfectly Awakened
One about such a purport as this,
Sariputra, there would be many
faults. ¥ How so? In the present age
and in future ages all beings—gods,
men, and so on—would suffer and be
harmed for an extended time, and
would forever lose all that is
beneficial and brings them happiness.
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Y “It is a greatly mistaken view, Sari-
putra, to see the realm of beings as
increasing or to see the realm of
beings as decreasing. ” Because of
these views, Sariputra, beings who
hold these greatly mistaken views are
born blind and sightless. © Conse-
quently, for a very long time they
errantly tread mistaken paths, and
therefore in the present age they fall
into evil destinies. ¥ It is great
disaster, Sariputra, to cling to and
grasp at [the notion of] the realm of
beings as increasing, or to cling to
and grasp at [the notion of] the realm
of beings as decreasing. © These
beings, Sariputra, cling to and grasp
at [these notions]. Consequently, for
a very long time they will errantly
tread mistaken paths, and therefore
in future ages they will fall into evil
destinies.




Reading Text and Translation

163

4i

V&I, —UIEE LR
AN A0E R — R S,
WME R — &, B
b, RN, RAE
SR " & A, sk
FEH, FFE 2 I
R O ERRE, BIE
2o Ok EERR IR
52, lR=%= 3K, B PR,
RENEDFIET -
mEFHEEIFDM, B
R - JEBE ST,
#eEF - VIMBEHS:
"HREVWM, B A
T W FE AR
e ALl -

Ee
H

pa{ll4

¥ “Because all foolish common
people, Sariputra, do not know the
single dharma-realm in accord with
reality, because they do not see the
single dharma-realm in accord with
reality, they entertain ideas informed
by mistaken views, thinking that the
realm of beings increases or that the
realm of beings decreases. ” While
the Tathagata is in the world, Sari-
putra, my disciples will not entertain
these views. © (However,) when five
hundred years have passed after my
nirvana, there will be many beings
who are foolish and lack insight. ¢
[Being] within the Buddhist commu-
nity, although they will remove their
beards and hair, put on the three
dharma robes, and manifest out-
wardly the appearance of $ramanas,
nevertheless inwardly they will lack
the virtuous behavior of éramanas.
Such people, although actually not
$ramanas will call themselves
$ramanas, although not disciples of
the Buddha will call themselves
disciples of the Buddha. ” Still they
themselves will say: T am a §ramana,
a true disciple of the Buddha’ This
sort of persons will entertain the view
that there is increase or decrease.
Why?
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¥ “[They entertain the view that there
is increase or decrease] because these
beings, having resorted to the Tatha-
gata’s sttras of provisional meaning,
lack the wisdom-eye; ” because they
are remote from the view of empti-
ness in accord with reality; © because
they do not know in accord with
reality the initial aspiration (to awak-
ening) realized by the Tathagata; ¥
because they do not know in accord
with reality the practices which ac-
cumulate immeasurable merits for
bodhi; © because they do not know in
accord with reality the immeasurable
qualities attained by the Tathagata; "
because they do not know in accord
with reality the Tathagata’s immeas-
urable power; ® because they do not
know in accord with reality the
Tathagata’s immeasurable sphere (of
knowledge); ™ because they do not
believe in the Tathagata’s immeasur-
able range of action; ” because they
do not know in accord with reality
the Tathagata’s inconceivable, im-
measurable mastery of the Teachings;
" because they do not know in accord
with reality the Tathagata’s inconceiv-
able, immeasurable skillful means; ©
because they are not able to distin-
guish in accord with reality the
Tathagata’s immeasurable sphere of
discrimination; ” because they are not
good at penetrating into the Tatha-
gata’s inconceivable great compas-
sion; ™ because they do not know in
accord with reality the Tathagata’s
great nirvana.
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5i| @ <=Fl8, Bk N M ? “Sariputra, because foolish common
people lack [even that] insight which
B, EAsRIEEE, e comes from hearing [the teachings],
hearing of the Tathagata’s nirvana
R - LUEETE they entertain the view that it is
] \ annihilation and the view that it is
PRI, SR TR, PR cessation. ” Because they entertain
. the notion that it is annihilation and
NI P R the notion that it is cessation, they
consider that the realm of beings de-
creases, and this creates the extremely
heavy evil karma of a greatly
mistaken view.
Sil| @ 45, & a9k, [ EE s ¥ “Once again, Sariputra, on the basis
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of the view that there is decrease,
these beings further entertain three
types of views. ” These three types of
views and that view that there is
decrease are inseparable, like [the
threads of] a gauze net. © What are
the three views? ¥ 1. The view of
annihilation, that is, that there is
absolute exhaustion. © 2. The view
that there is extinction, that is, pre-
cisely nirvana. ” 3. The view that
there is no nirvana, that is, that this
nirvana is absolute quiescence. &
These three types of views, Sariputra,
fetter [beings] in this way, grasp
[beings] in this way, and cling [to
beings] in this way.
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S5iii | @ DI B = B f R, B ¥ “Through the forceful influence of
these three views, [those beings] in
L4 - o b
BRAE AR It their turn further entertain two types
—fE B H = H R ERE of mistaken views. ” These two types
9 of views and those three views are
A, IR fFTEE = inseparable, like a gauze net. © What
N T4 are the two views? ¢ 1. The view
devoid of desire [for nirvana]. © 2.
A, BREERA - The view of the absolute nonexistence
of nirvana.
5iv o =FdE (MR, 18 ¥ “On the basis of the view, Sariputra,

ST R e - Nl
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ZEA o O fE R Y
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devoid of desire [for nirvana], [those
beings] further entertain two views. ”
These two types of views and the view
devoid of desire [for nirvana] are
inseparable, like a gauze net. © What
are the two views? ¢ 1. The view of
attachment to practices and obser-
vances. © 2. The inverted view
through which one conceives of the

impure as pure.
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6| ¥ L=FI o (i Ty A% ¥ “On the basis of the view, Sariputra,
of the absolute nonexistence of
R, EENER -V I nirvana, [those beings] further
Vav: kiD= N i entertain six types of views. ” These
e N six types of views and the view of the
FEHE, AR - O 38 nonexistence of nirvana are insep-
FNE o) RE arable, like a gauze net. © What are
(Lo these six views? ¢ 1. The view that the
IR O o, AR world has a beginning. © 2. The view
H.0 =% dmaA (LA that the world has an end. ” 3. The
view that beings are an illusory
TER; ® U3, R creation. ¥ 4. The view that there is
HD A mesEE, neither suffering nor pleasure. ™ 5.
The view that beings [produce] no
VINE, MR (karmically significant) activity. ” 6.
The view that there are no noble
truths.
7i| W fEXR, SR, ek 9 “Once again, Sériputra, on the basis

AR g R, B
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of the view of increase, these beings
further entertain two views. ” These
two views and the view of increase
are inseparable, like a gauze net. ©
What are these two views? ¥ 1. The
view that nirvana was initially pro-
duced. @ 2. The view that [nirvana]
exists suddenly without causes or
conditions.
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7ii| @ g T fE H A ¥ “These two types of views, Sari-

. . - putra, cause beings to lack the desire

R IR AR A and the zeal [to cultivate] good

O~ BRI - D & F) qualities. * Because, Sariputra, these
beings entertain these two views,

o, 2wk R A AR A even if the seven Buddhas, Tatha-

— R B, T gatas, Arhats, Perfectly Awakened
Ones were successively to appear in

02 ~ JE ~ IEIR AR AR the world to expound the Teachings

S S 9 sk for them, © it would be impossible for
them to produce the desire and the

S AL, EhFEE L, zeal [to cultivate] good qualities.
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These two views, Sariputra, are
nothing other than the foundation of
all forms of defilements caused by
ignorance. ® [“These two views']
means the view that nirvana was
produced in the beginning, and the
view that [nirvana] exists suddenly

without causes and conditions.
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? “These two views, Sariputra, are
nothing other than the teaching of
fundamental great calamity brought
about by extreme evil. ® On the basis
of these two views, Sariputra,
[beings] give rise to all views. @ All
these views and those two views are
inseparable, like a gauze net. ¥ ‘All
views' means all sorts of views, of
inner and outer, gross and subtle, and
in-between, that is, it refers to the
view that there is increase and to the
view that there is decrease.

8ii
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? “These two views, Sariputra, rely on
the single realm, are the same as the
single realm, are united with the
single realm. ” Because all foolish
common people do not know that
single realm in accord with reality,
because they do not see that single
realm in accord with reality, © they
entertain ideas of extremely evil
greatly mistaken views, that is, that
the realm of beings increases or that
the realm of beings decreases”
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9i| o K, iy AFE e ¥ At that time the venerable Sariputra
> p
N spoke to the Buddha, saying: ”
b T =N
= HEE, 52 “World-honored One! What is this
BN =9 — ¥ &5 single realm of which it is said: @ ‘All
e, foolish common people, because they
K, AR — T, do not know that single realm in
RE R —Rik, @ accord with reality, because they do
- not see that single realm in accord
B AR AT oL, 5 : with reality, 9 entertain ideas of ex-
gn A Bl . dm g B tremely evil greatly mistaken views,
. , that is, that the realm of beings
L - increases or that the realm of beings
decreases’?
9ii| ¥ =R e o i3 E ¥ “Good, Blessed One! The purport of
e e b this is extremely profound. I am not
o, BORBERE - ¥ MEE yet able to comprehend it. ® Would
WA B B st & e iR the Tathagata please expound it for
me, causing me to be able to com-
T pletely comprehend it”
10i| ® FFRS, ﬂi—gﬂ: *gﬁ %]J ¥ At that time the World-honored

G
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One said to the venerable Sariputra: ”
“This extremely profound purport is
exactly the Tathagatha’s sphere of
insight and it is the range of the
Tathagata’s mind. © Sariputra, such a
profound purport as this cannot be
known by the insight of all the
auditors and lone buddhas, cannot be
seen, cannot be examined. ¢ Still how
much less could all foolish common
people fathom it.
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10ii | @ g =B Ak B £ 7Y ¥ “It is indeed only the insight of the
i . buddhas and tathagatas which can
REBSE » R RS - examine, know and see this purport.
b L= I — ] EERY ® (Despite) the insight possessefi by
Y . . all auditors and lone buddhas, Sari-
SRMAEE RILE putra, with respect to this purport,
o RS © RAEAD they can only have faith; ¢ they are
not able to know, see or examine it in
AR BE - accord with reality.
10iii| @ &= ] 5 CEEEE A ¥ “The extremely profound purport,
‘ \ Sariputra, is precisely the supreme
BB —F -V E K truth. ® The supreme truth is precise-
S HIIELmA . O o ly t.he quintessence. of b.eings. .C’ The
quintessence of beings is precisely the
A FE B2 - @ embryo of the tathagatas. ¥ The
. . embryo of the tathagatas is precisely
s, B2 A S - the dharma-body.
11| o &F188 3K Fred, i ? “As T have expounded, Sariputra, the

CE T V3R
BE RB KB R
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meaning of the dharma-body is
inseparable from, indivisible from,
not cut-off from, not different from
the inconceivable qualities definitive
of a buddha, greater in number than
the sands of the Ganges, [namely,]
the merits and insight of a tathagata.
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It is like a lamp, Sériputra, whose
brightness, color and tactile sensation
are inseparable and indivisible [from
the lamp itself]. ” Again, it is like a
mani gem whose characteristics of
brightness, color and form are insep-
arable and indivisible [from the gem
itself]. © The meaning of the dharma-
body expounded by the Tathagata,
Sariputra, is also once again like this:
It is inseparable from, indivisible
from, not cut-off from, not different
from the inconceivable qualities
definitive of a buddha greater in
number than the sands of the Ganges,
the merits and insight of a Tathagata.
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¥ “This dharma-body, Sariputra, is
one which has the quality of being
unborn and unperishing. * It is
unlimited in the past and unlimited
in the future, because it is free from
the two extremes. © It is unlimited in
the past, Sariputra, because it is free
from a time of birth, ¥ and it is
unlimited in the future because it is
free from a time of perishing.
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131 @ &3, R E S E, ? “The Tathagata’s dharma-body,
. . Sariputra, is permanent because of its
) N E b N N ,$§ b
PIARBE, DA quality of immutability, because of its
Hroo D @R R A Ek i quality of inexhaustibility. ¥ The
_ . . Tathagata’s dharma-body, Sariputra,
I N RS = N
S8, DUR AR AL, L) is constant because it can perma-
FRARPRIEEE LT - 9 & F) nently be taken as a refuge, because it
. . is equal with the future limit (of
o5, AR FH T, DA sarnsara). ¢ The Tathagata’s dharma-
T, DL S B body, Sariputra, is tranquil because of
its non-dual nature, because of its
o ) dual b f
e O A, A nature as free from discrimination. ¢
B, DR, DL The Tathagata’s dharma-body, Sari-
i putra, is unchangable because of its
FEIEERHL - imperishable nature, because of its
non-created nature.
14i ¥ “When this very same dharma-

VA, B S A
18 v 1 98 fE 1 Py A, P
R A 0 R T i 35
R, @ ERAE, ¢

body, Sariputra, ensnared by limitless
defilements greater in number than
the sands of the Ganges, ” drifting on
the waves of the world from
beginningless ages, © comes and goes
through birth and death, ¢ then it is
termed ‘Beings’
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14ii| @ &F)8h Bl &, Y ¥ “When this very same dharma-
body, Sariputra, ” repels the anguish
B 2k KK ©) 2
ARBRTE R A5 1, © 3% and suffering of birth and death in
By a ek, 917 the world,  banishes all desires, ¥
e o . practices the ten perfections, © col-
TREE, O @\ AT lects the eighty-four thousand teach-
B (EEET, YL ings, ” and cultivates the practices
e leading to bodhi, ¢ then it is termed
Ry g ‘bodhisattva’
15i| ¥ 18k, & F 4, Bl & ¥ “Once again, Sariputra, when this

B, B — DA [ 1
VT, O
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very same dharma-body is free from
the covering of all the world’s defile-
ments, ” beyond all suffering, © and
free from the stains of all defilements,
9 it attains purity, it attains perfect
purity, © and dwells among the pure
dharmas of the other shore. ? Tt
reaches the stage of what is desired by
all beings, ¥ it thoroughly penetrates
all spheres (of knowledge), and there
is none surpassing it. " It is free of all
hindrances, free of all obstacles, and
it attains sovereign power over all
things. ” [This then] is termed “Tatha-
gata, Arhat, Perfectly Awakened One’
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15ii | ¥ 2k, &H 3, NEksR ¥ “Therefore, Sariputra, there is no
o uintessence of beings separate from
ERBES, TEEES ftlhe dharma-body, thgere if no
B g R o D ga A EUA] dharma-body separate from the
. . quintessence of beings. ” The quin-
Hh VR BARE tessence of beings is precisely the
FLo D e T dharma-body, © the dharma-body is
" precisely the quintessence of beings. ¢
R HE These two things, Sariputra, have one
meaning; [only] the names differ.
16| Y18k, &F14, ik k ¥ “Once again, Sariputra, as [ ex-
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pounded earlier, within the realm of
beings too there are three types of
natures.  All are true thusness, not
distinct and not [mutually] separate.
9 What are the three natures? ¥ 1. The
nature that is the embryo of the
tathagatas which from the very
beginning is in its intrinsic nature
associated [with it] and is pure. © 2.
The nature that is the embryo of the
tathagatas which from the very
beginning is in its intrinsic nature
unassociated [with it] and, being
covered with defilements, is un-
purified. ” 3. The nature that is the
embryo of the tathagatas which is
equal to the future limit (of sarhsara),
constant, and existing.




176 Buddhist Cosmic Unity
17i| @ & HE, & A A ¥ “You should know, Sariputra, that
- the nature of the embryo of the tatha-
e 7 =SSN
PRARE B8 R im i ik 4, gatas which from the very beginning
WENE - NE= R is in its intrinsic nature associated
N e [with it] and has a pure nature is in
N N T k= e e
B~ AU S E AN accord with reality, is not illusory, is
ER, AR SEE D &E inseparable and indivisible from the
- . dharma-realm of insight and pure
IR AN SR R thusness, and the quality of being
R inconceivable. ” From the beginning-
less beginning exists this reality
which is both pure and associated
[with it].
17ii | @ & Fl] it Bk i = ¥ “Regarding this dharma-realm of
. — - pure thusness, Sariputra, I expound
BAR TR, By R AL WL ES for [ordinary] beings the intrinsically
ENGIRSS - N =K E: pure mind, which is an inconceivable
e teaching.
18i| @ &= g a5 %1 1 3 el 2 ¥ “You should know, Sariputra, that
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the embryo of the tathagatas which
from the very beginning is in its
intrinsic nature unassociated [with
it], is covered with defilements, and is
an unpurified thing, ® is from the
very beginning free and released, ©
not associated [with it], ¥ covered by
defilements © and is impure. " It can
only be cut [free] by the tathagata’s
bodhi-wisdom.
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18ii | o &=Fi| s F A5 I B 1 B ? “Regarding this non-associated and
L inconceivable dharma-realm, covered
HE T HH I A LR R with defilements, Sariputra, I ex-
5B A e e B I pound for [ordinary] beings the
intrinsically pure mind stained by

A B PR 0 AN AT R adventitious defilements, which is an
ek . inconceivable teaching.

191 @ S=Fi[dh &5 R ? “You should know, Sariputra, that
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the nature of the embryo of the
tathagatas which is equal to the
future limit, constant, and existing is
precisely the basis of all qualities
[definitive of a buddha]. ® It is furn-
ished with all [such] qualities, joined
with all [such] qualities, © and while
engaged in worldly affairs it is
inseparable and indivisible from the
truth and from all [such] qualities, ¢
it maintains all qualities, it embraces
all qualities.
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19ii | @ @=F] g0, BRI AL - ¥ “Regarding this unborn, unperish-
X [N ing, eternal, tranquil, unchanging
AW R HE A refuge, Sariputra, the inconceivable,
BB - Al HEEE pure dharma-realm, I term it ‘beings’
. i o o » Why? 9 To say ‘beings’ is (only) a
HHRA, Sl R - synonym for precisely this unborn,
FRLLEf - O = amae unperishing, eternal, tranquil, un-
. changing refuge, (this) inconceivable,
RN E S D pure dharma-realm, and so on. ¥
Bl . B R R V\ﬁth‘ t.hIS 1ntent1$)r2, régarc,hng those
B qualities, I term it ‘beings:
i~ AAERR - BEFE
FERLY - 9 DIRE,
PR, 3t RAE -
20| Y EFER =R E » “These three types of natures,
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Sariputra, are all true thusness, not
distinct and not [mutually] separate.
® With respect to these truly thus, not
distinct and not [mutually] separate
natures, one absolutely does not
entertain the two types of extremely
evil and bad views [that there is an
increase or decrease in any of the
three categories]. © Why? ¥ Because
this is a view in accord with reality. ©
As for the views that there is increase
or decrease, Sariputra, the buddhas
and tathagatas absolutely distance
themselves from these two mistaken
views. ” They are criticized by the
buddhas and tathagatas.
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21i| @ F#h, BEE - a “If, Sériputra, there are bhiksus or
S bhiksunis, upasakas or upasikas, who
EJe -~ BEE - BE entertain one or the other view, * the
A e = o = buddhas and tathagatas are not their
X i teachers, and such people are not my
® g% @% ;ZD 5*5 3’3 TEZ -H_j: % > disciples_
MR NIER AT -
21ii | ¥ &f3E, A LIFE—H ? “Because these people, Sariputra,
Lty LR AR, E entertain these two views, from
T s gloom they enter gloom, from
AR YRR EL darkness they enter darkness. ” I
— R - speak of these terming them
‘icchantika’
21iiil @ Bk SR i A TE 9 “Therefore, Sériputra, you now

Bk, LR AE, S8k
TR EEEF -V E
H 8, A2 F R N B
B, R, FIEE
o

should study this teaching and
convert those beings, causing them to
give up the two views and dwell in
the correct path. ” You too, Sariputra,
should study teachings such as this,
give up those two views and dwell in
the correct path”
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22| O SR, iyl ¥ The Buddha having expounded this
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siitra, the venerable Sariputra,
bhiksus and bhiksunis, upasakas and
upasikas, bodhisattva-mahasattvas,
and the gods, nagas, yaksas,
gandharvas, asuras, garudas, kin-
naras, mahoragas, men, non-men,
and so on—the whole assembly—
were all greatly delighted, in faith
accepted and honored (the teaching),
and bore it in mind.




Appendix 5

A Hypothetical Reconstruction of an Indic Form of the AAN

The text printed here is nothing more than an extremely tentative attempt
to explore what the AAN may have looked like in India. Based on the
edition and its notes provided above, in one or two places I have speculated
about mistranslations in the Chinese rendering, and tried to see through
them, but more than that, when we have Sanskrit evidence, or evidence
from the MDN, I have favored this in attempting to imagine a slightly more
Indic text. I would not for a moment defend this methodologically, but
since it does seem to me interesting to speculate on a (not the!) form the
text may have had in India, I have gone ahead with this little game. I should
emphasize that I do not for a moment propose this as representing anything
that actually ever existed.

1 ¥ Thus I heard at one time the Blessed One was dwelling in Rajagrha
on Mount Grdhrakta, * together with a large assembly of one thou-
sand two hundred and fifty bhiksus, and with an immeasurable, infinite
and innumerable number of bodhisattva-mahasattvas.

2 ¥ At that time, the venerable Sariputra got up from his seat amid the
large assembly and approached the Buddha. ® Bowing his head to the
Buddha’s feet, he withdrew and sat to one side. Placing his palms
together reverentially, he spoke to the Buddha, saying: © “Blessed One!
All beings wander in the six paths from beginningless time, transmi-
grate in the three realms and, repeating the cycle of birth and death
through the four types of birth, experience pain without exhaustion. ¢
Blessed One! Does this mass of beings, this ocean of beings, undergo
increase and decrease, or does it not undergo increase and decrease? ¢
The purport of this is profound and mysterious, and I am not yet able
to understand it. ? If someone asks me about it, how should I
respond?”

3i ¥ At that time the Blessed One said to Sariputra: ” “Good! Good! Sari-
putra, you ask me about this extremely profound purport in order to
pacify all beings, to bring happiness to all beings, to show compassion
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for all beings, to benefit all beings, to avail and bring happiness to all
beings, gods and men. 9If you were not to ask the Tathagata, Arhat,
Perfectly Awakened One about such a purport as this, Sariputra, there
would be many faults. ¥ How so? In the present age and in future ages
all beings—gods, men, and so on—would suffer and be harmed for an
extended time, and would forever lose all that is beneficial and brings
them happiness.

¥ “It is a greatly mistaken view, Sariputra, to see the realm of beings as
increasing or to see the realm of beings as decreasing. * Because of
these views, Sariputra, beings who hold these greatly mistaken views
are born blind. © Consequently, for a very long time they errantly tread
mistaken paths, and therefore in the present age they fall into evil desti-
nies. ¥ It is great disaster, Sariputra, to cling to and grasp at the notion
of the realm of beings as increasing, or to cling to and grasp at the
notion of the realm of beings as decreasing. © These beings, Sariputra,
cling to and grasp at these notions. Consequently, for a very long time
they will errantly tread mistaken paths, and therefore in future ages
they will fall into evil destinies.

¥ “Because all foolish common people, Sariputra, do not know the
single dharma-realm in accord with reality, because they do not see the
single dharma-realm in accord with reality, they entertain ideas in-
formed by mistaken views, thinking that the realm of beings increases
or that the realm of beings decreases. ” While the Tathagata is in the
world, Sériputra, my disciples will not entertain these views. 9 How-
ever, when five hundred years have passed after my nirvana, there will
be many beings who are foolish and lack insight. ¢ Being within the
Buddhist community, although they will remove their beards and hair,
put on the three dharma robes, and manifest outwardly the appearance
of $ramanas, nevertheless inwardly they will lack the virtuous behavior
of $ramanas. © Such people, although actually not §ramanas will call
themselves $ramanas, although not disciples of the Buddha will call
themselves disciples of the Buddha. ° Still they themselves will say: ‘I
am a $ramana, a true disciple of the Buddha. This sort of persons will
entertain the view that there is increase or decrease. Why?

¥ “They entertain the view that there is increase or decrease because
these beings, having resorted to the Tathagata’s sitras of provisional
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meaning, lack the wisdom-eye; ” because they are remote from the
view of emptiness in accord with reality; © because they do not know in
accord with reality the initial aspiration to awakening realized by the
Tathagata; ¢ because they do not know in accord with reality the prac-
tices which accumulate immeasurable merits for Awakening; © because
they do not know in accord with reality the immeasurable qualities
attained by the Tathagata; ” because they do not know in accord with
reality the Tathagata’s immeasurable power; ¥ because they do not
know in accord with reality the Tathagata’s immeasurable sphere of
knowledge; ™ because they do not believe in the Tathagata’s immeasur-
able range of action; ” because they do not know in accord with reality
the Tathagata’s inconceivable, immeasurable mastery of the Teachings;
" because they do not know in accord with reality the Tathagata’s
inconceivable, immeasurable skillful means; ¥ because they are not able
to distinguish in accord with reality the Tathagata’s immeasurable
sphere of discrimination; ” because they are not good at penetrating
into the Tathagata’s inconceivable great compassion; ™ because they do
not know in accord with reality the Tathagata’s great nirvana.

¥ “Sariputra, because foolish common people lack even that insight
which comes from hearing the teachings, hearing of the Tathagata’s
nirvana they entertain the view that it is annihilation and the view that
it is cessation. ” Because they entertain the notion that it is annihilation
and the notion that it is cessation, they consider that the realm of
beings decreases, and this creates the extremely heavy evil karma of a
greatly mistaken view.

3 “Once again, Sériputra, on the basis of the view that there is decrease,
these beings further entertain three types of views. ” These three types
of views and that view that there is decrease are inseparable, like the
threads of a gauze net. © What are the three views? ¢ 1. The view of
annihilation, that is, that there is absolute exhaustion. © 2. The view
that there is extinction, that is, precisely nirvana. D 3. The view that
there is no nirvana, that is, that this nirvana is absolute quiescence. ¥
These three types of views, Sariputra, fetter beings in this way, grasp
beings in this way, and cling to beings in this way.

® “Through the forceful influence of these three views, those beings in
their turn further entertain two types of mistaken views. ” These two
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types of views and those three views are inseparable, like a gauze net. ©
What are the two views? ¢ 1. The view devoid of desire for nirvana. © 2.
The view of the absolute nonexistence of nirvana.

Y “On the basis of the view, Sériputra, devoid of desire for nirvana,
those beings futher entertain two views. ” These two types of views and
the view that there is no desire are inseparable, like a gauze net. © What
are the two views? 1. The view of attachment to practices and observ-
ances. © 2. The inverted view through which one conceives of the im-
pure as pure.

? “On the basis of the view, Sariputra, of the absolute nonexistence of
nirvana, those beings further entertain six types of views. ” These six
types of views and the view of the nonexistence of nirvana are insepa-
rable, like a gauze net. © What are these six views? ¥ 1. The view that
the world has a beginning. © 2. The view that the world has an end. ” 3.
The view that beings are an illusory creation. ® 4. The view that there is
neither suffering nor pleasure. ™ 5. The view that beings produce no
karmically significant activity. ” 6. The view that there are no noble
truths.

9 “Once again, Sériputra, on the basis of the view of increase, these
beings further entertain two views. ” These two views and the view of
increase are inseparable, like a gauze net. ® What are these two views? ¢
1. The view that nirvana was initially produced. © 2. The view that
nirvana exists suddenly without causes or conditions.

9 “These two types of views, Sériputra, cause beings to lack the desire
and the zeal to cultivate good qualities. ” Because, Sariputra, these
beings entertain these two views, even if the seven Buddhas, Tatha-
gatas, Arhats, Perfectly Awakened Ones were successively to appear in
the world to expound the Teachings for them, © it would be impossible
for them to produce the desire and thezeal to cultivate good qualities.

9 “These two views, Sériputra, are nothing other than the foundation
of all forms of defilements caused by ignorance. ” “These two views’
means the view that nirvana was produced in the beginning, and the
view that nirvana exists suddenly without causes and conditions.

¥ “These two views, Sariputra, are nothing other than the teaching of
fundamental great calamity brought about by extreme evil. ” On the
basis of these two views, Sériputra, beings give rise to all views. 9 All
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these views and those two views are inseparable, like a gauze net. ¥ All
views” means all sorts of views of inner and outer, gross and subtle, and
in-between, that is, it refers to the view that there is increase and to the
view that there is decrease.

? “These two views, Sariputra, rely on the single realm, are the same as
the single realm, are united with the single realm.  Because all foolish
common people do not know that single realm in accord with reality,
because they do not see that single realm in accord with reality, 9 they
entertain ideas of extremely evil greatly mistaken views, that is, that the
realm of beings increases or that the realm of beings decreases.”

? At that time the venerable Sariputra spoke to the Buddha, saying: ”
“Blessed One! What is this single realm of which it is said: © ‘All foolish
common people, because they do not know that single realm in accord
with reality, because they do not see that single realm in accord with
reality, ¢ entertain ideas of extremely evil greatly mistaken views, that
is, that the realm of beings increases or that the realm of beings
decreases’?

¥ “Good, Blessed One! The purport of this is extremely profound. I am
not yet able to understand it. ” Would the Tathagata please expound it
for me, causing me to be able to completely comprehend it

® At that time the Blessed One said to the venerable Sariputra: ” “This
purport is exactly the Tathagatha’s sphere of insight and the range of
the Tathagata’s mind. © Even all the auditors and lone buddhas are not
able through their own insight to correctly know, see or examine this
purport to such an extent, Sariputra, ¢ still how much less foolish com-
mon people.

¥ “It is indeed only the insight of the buddhas and tathagatas which can
examine, know and see this purport. ” Despite the insight possessed by
all auditors and lone buddhas, Sariputra, with respect to this purport,
they can only have faith; © they are not able to know, see or examine it
in accord with reality.

¥ “The extremely profound purport, Sariputra, is precisely the supreme
truth. ® The supreme truth, Sariputra, is a synonym for the quintes-
sence of beings. © The quintessence of beings, Sariputra, is a synonym
for the embryo of the tathagatas. ¥ The embryo of the tathagatas, Sari-
putra, is a synonym for the dharma-body.
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¥ “This same dharma-body the Tathagata has spoken of, Sariputra,
possesses qualities inseparable, and wisdom and attributes indivisible,
from what it is, that is, inseparable from qualities definitive of a tatha-
gata, more numerous than the sands of the Ganges river.

? “Take as an example, Sariputra, a lamp. It possesses qualities and
attributes inseparable and indivisible from it, namely brightness, heat
and coloration. ¥ Or a gemstone which is inseparable and indivisible
from its brightness, color and form. © Just so, Sariputra, the dharma-
body spoken of by the Tathagata possesses qualities inseparable, and
wisdom and attributes indivisible, from it, namely the qualities defini-
tive of a tathagata, more numerous than the sands of the Ganges river.

¥ “This dharma-body, Sariputra, is one which has the quality of being
unborn and unperishing. ” It is unlimited in the past and unlimited in
the future, because it is free from the two extremes. © It is unlimited in
the past, Sariputra, because it is free from a time of birth, ¢ and it is
unlimited in the future because it is free from a time of perishing.

¥ “This dharma-body, Sariputra, is permanent, because of its quality of
immutability and its quality of inexhaustiblity.  This dharma-body,
Sériputra, is constant, a constant refuge, because of its equality with the
future limit of sarhsara. © This dharma-body, Sariputra, is tranquil,
because of its nondual, nondiscriminative qualities. 9 This dharma-
body, Sariputra, is unchangable, because of it imperishable and un-
created nature.

¥ “This very dharma-body, Sariputra, hidden by tens of millions of
sheaths of limitless defilements, ” borne along by the current of trans-
migration, © wandering through deaths and births in the destinies of
beginningless and endless transmigration, ¥ is termed “The quintes-
sence/realm of beings’

14ii ¥ “That very dharma-body, Sariputra, ® being disgusted with the suffer-

15i

ing of the currents of transmigration, © indifferent to all objects of plea-
sure, ” practicing the practice which leads to awakening © by means of
the eighty-four thousand teachings, ¥ which include the ten perfec-
tions, ? is termed ‘bodhisattva’

¥ “Once again, Sariputra, this very dharma-body, thoroughly freed of
all sheaths of defilements, ¥ having transcended all sufferings, 9 the
strains of all defilements vanished, ¢ well and truly pure, % fixed in the
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Absolute Reality that is ultimately pure, ” risen to the stage looked for-
ward to by all beings, ® having attained peerless heroic strength with
respect to all spheres of knowledge, " perfected in sovereign power
over all things free of all hindrances and unobstructed—" this is term-
ed ‘Tathagata, Arhat, Perfect Buddha’

¥ “Therefore, Sariputra, the quintessence of beings is not different from
the dharma-body. ” The quintessence of beings is precisely the
dharma-body. © The dharma-body is precisely the quintessence of
beings. ¢ This pair is nondual with respect to meaning; only the desig-
nations differ.

3 “Once again, Sériputra, as I expounded earlier, within the realm of
beings too there are three types of natures. ” All are true thusness, not
distinct and not mutually separate. © What are the three natures? ¢ 1.
The nature that is the embryo of the tathagatas which is from the very
beginning in its intrinsic nature associated with the embryo of the
tathagatas and pure. ¢ 2. The nature that is the embryo of the tathagatas
which from the very beginning is its intrinsic nature unassociated with
the embryo of the tathagatas and, being covered with defilements, un-
purified,. ” 3. The nature that is the embryo of the tathagatas which is
equal to the future limit of sarhsara, constant, existing.

Y “You should know, Sériputra, that the nature of the embryo of the
tathagatas which from the very beginning is its intrinsic nature associ-
ated with it and has a pure nature is in accord with reality, is not
illusory, is inseparable and indivisible from the dharma-realm of
insight and pure thusness, and has the quality of being inconceivable. ”
From the beginningless beginning exists this reality which is both pure
and associated with it.

® “This pure dharma-nature, Sariputra, is precisely the dharma-realm.
Regarding this intrinsically pure mind, I expound it as an inconceiva-
ble teaching.

¥ “You should know, Sériputra, that the embryo of the tathagatas which
from the very beginning is in its intrinsic nature unassociated with it, is
covered with defilements, and is an unpurified thing, ” is from the very
beginning free and released, © not associated with it, ¥ covered by
defilements © and impure. ” It can only be cut free by the Tathagata’s
bodhi-wisdom.
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18ii ¥ “Regarding this non-associated and inconceivable dharma-realm,

19i

covered with defilements, Sériputra, I expound it for ordinary beings
the intrinsically pure mind stained by adventitious defilements, which
is an inconceivable teaching.

? “You should know, Sariputra, that the nature of the embryo of the
tathagatas which is equal to the future limit, constant and existing, is
precisely the basis of all qualities definitive of a buddha. ” It is furnish-
ed with all such qualities, joined with all such qualities, © and while en-
gaged in worldly affairs it is inseparable and indivisible from the truth
and from all such qualities, ¢’ it maintains all qualities, it embraces all
qualities.

19ii ¥ “Regarding this unborn, unperishing, eternal, tranquil, unchanging

20

21i

refuge, Sériputra, the inconceivable, pure dharma-realm, I term it
‘beings’ ” Why?  To say ‘beings’ is only a synonym for precisely this
unborn, unperishing, eternal, tranquil, unchanging refuge, this incon-
ceivable, pure dharma-realm, and so on. 9 With this intention,
regarding those qualities, I term it ‘beings’

9 “These three types of natures, Sériputra, are all true thusness, not dis-
tinct and not mutually separate. ® With respect to these truly thus, not
distinct and not mutually separate natures, one absolutely does not
entertain the two types of extremely evil views [that there is an increase
or decrease in any of the three categories]. © Why? ¢ Because this is a
view in accord with reality. © As for the views that there is increase or
decrease, Sériputra, the buddhas and tathagatas absolutely distance
themselves from these two mistaken views. " They are criticized by the
buddhas and tathagatas.

¥ “If, Sariputra, there are bhiksus or bhiksunis, upasakas or upasikas
who entertain one view or the other view, I am not their teachers, and
they are not my auditors.

21ii ¥ “T say, Sériputra, that they, filled with pitch-darkness, go from pitch-

darkness into pitch-darkness, from gloom into greater gloom.

21iii ¥ Therefore, Sariputra, you now should study this teaching and convert

those beings, causing them to give up the two views and dwell in the
correct path. ” You too, Sariputra, should study teachings such as this,
give up those two views and dwell in the correct path”
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22 ¥ The Buddha having preached this sitra, the venerable Sariputra,
bhiksus and bhiksunis, upasakas and upasikas, bodhisattva-maha-
sattvas, and the gods, nagas, yaksas, gandharvas, asuras, garudas, kin-
naras, mahoragas, men, non-men, and so on—the whole assembly—

were all greatly delighted, in faith accepted and honored the teaching,
and bore it in mind.

The Scripture on the Absence of Increase and the Absence of Decrease
[in the Realm of Beings] is complete.






Appendix 6

Citations of the AAN

The following listing limits itself almost entirely to citations of the AAN by
name; especially since I have for the most part searched electronically, there
are sure to be other citations which I have overlooked, and thus the follow-
ing should in no way be considered complete. In particular, I have not had
access to collections of Japanese works, although I know that the AAN is
quoted by, for instance, Kikai (Watanabe 1984). Finally, the punctuation of
the citations was done without consideration of their context, and thus is
sure also to contain errors (in addition to those due simply to my own inat-
tention and poor understanding).
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RGYV (Johnston 1950: 2.8-10 [Nakamura 1961: 3.1-4]):
® tathagatavisayo hi Sariputrayam arthas tathagatagocarah | © sarvasra-
vakapratyekabuddhair api tavac chariputrayam artho na Sakyah
samyak svaprajfiaya jiiatum va drastum va pratyaveksitum va ¥ prag
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Nakamura 1967: 3.1-3; Derge Tanjur Toh. 4025, sems tsam, phi 74b7-
75a2:
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? The identification of both citations here is problematic.
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10ii
VMEE R AR BT RS A RUEE - Y BRI, — PR - BRATE
B, FULFE R, RIS O RREMEA - R - B

RGV (Johnston 1950: 2.10-11 [Nakamura 1961: 3.4-5]):
lanyatra tathagatasraddhagamanatah | Sraddhagamaniyo hi ariputra
paramarthah | ]

Nakamura 1967: 3.3-4; Derge Tanjur Toh. 4025, sems tsam, phi 75a2:
de bzhin gshegs pa la dad pas rtogs pa ni ma gtogs so || sha ri’i bu don
dam pa ni dad pas rtogs par bya ba yin no ||
Jiujing yisheng baoxing lun Fe % —2RE 5. T. 1611 (XXXT) 821a23-25:
JR MR AP ME(F AR - 2, EAIh, PEAIR(E IR A -

10iii
V&flsh, RERE, NEE—FH -V B —RmE, WERER - ) RERE,
BRI - @ Ak, B2y -

RGV (Johnston 1950: 2.11-13 [Nakamura 1961: 3.5-8]):
® paramdrtha iti Sariputra sattvadhdtor etad adhivacanam | © sattva-
dhatur iti $ariputra tathagatagarbhasyaitad adhivacanam | ¥ tathagata-
garbha iti Sariputra dharmakayasyaitad adhivacanam |
(Johnston 1950: 56.2—-3 [Nakamura 1961: 109.18-19]):
9 tathagatagarbha iti sariputra dharmakdyasyaitad adhivacanam iti |

Nakamura 1967: 3.4-7; Derge Tanjur Toh. 4025, sems tsam, phi 75a2-3:
® sha ri’i bu don dam pa zhes bya ba di ni sems can gyi khams kyi
tshig bla dags so || © sha ri’i bu sems can gyi khams zhes bya ba di ni |
de bzhin gshegs pa’i snying po'i tshig bla dags so || ¥ sha ri’i bu de
bzhin gshegs pa’i snying po zhes bya ba di ni chos kyi sku’i tshig bla
dags so ||

Nakamura 1967: 109.13-14; Derge Tanjur Toh. 4025, sems tsam, phi
104a7:

Y sha ri’i bu de bzhin gshegs pa’i snying po zhes bya ba i ni chos kyi
sku’i tshig bla dags so zhes bya ba dang |
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Jiujing yisheng baoxing lun 525 —3RE 5. T. 1611 (XXXI) 821a25-27:
V&R, FRAE, RS —%E -V &M, SE—RHEE, IERE
SO Efgh, FRAERE, MR - @ &9, SAEEE, B2
B -
Jiujing yisheng baoxing lun 57— E %5, T. 1611 (XXXI) 835¢9-10:
O & F5h, SUIHEE, RS -
Dasheng fajie wuchabie lunshu bing xu K3k 572 5l 3w Bi 7 /7, Fazang 1%
. T. 1838 (XLIV) 74a23-24:
O &I, FUAEE, Ry -
Zongjing lu 7=8%5%, Yanshou #€5. T. 2016 (XLVIII) 925b20-22:
VEERE, B - B E, RAER - O RAERE, HIAIK
g - O ISR, Bk -
Joyuishikiron honmonsho BXMER R 4~ 3P, unknown author. T. 2262 (LXV)
421c5-7:
— R, AR - Y R, RRAER - O RAERE, HIZEW
o - O AR, B R -

11

Y & A, AERATH, TR E S, WRED T R BT RET R,
RN FER % -

RGYV (Johnston 1950: 3.4-5 [Nakamura 1961: 3.15-17]):
Y yo ’yam Sariputra tathagatanirdisto dharmakayah so ’yam avinirbha-
gadharmavinirmuktajfianaguno yad uta ganganadivalikavyatikrantais
tathagatadharmaih |

Nakamura 1967: 3.12-14; Derge Tanjur Toh. 4025, sems tsam, phi 75a5-
6:
¥ sha ri’i bu de bzhin gshegs pas bstan pa’i chos kyi sku gang yin pa de
ni di lta ste | gang ga@’i klung gi bye ma snyed las das pa’i de bzhin
gshegs pa’i chos dag dang | rnam par dbyer med pa’i chos dang ldan
pa ma bral ba’i ye shes kyi yon tan can yin no ||

Jiujing yisheng baoxing lun 3t 7= —3€E 5. T. 1611 (XXXI) 821b1-3:
) & Fgh, WAL B, B ED TR, R, TR, A

miE -
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V&R, W, AW - GRETEE - B - Y U EHRATEY - & B
FEEE ~ R - O & A5, AIRATEHE B 2 FAMEANE, B EDTEE - T
i~ ANER S RS EEE, MR

RGV (Johnston 1950: 39.5-8 [Nakamura 1961: 75.15-20]):
Y tadyatha sariputra pradipah | avinirbhagadharmavinirmuktaguno yad
utalokosnavarnatabhih | © manir valokavarnasaristhanaih | © evam eva
sariputra tathagatanirdisto dharmakayo ‘vinirbhagadharmo ‘vinir-
muktajiianaguno yad uta ganganadivalikavyativrttais tathagata-
dharmair iti ||

Nakamura 1967: 75.12-15; Derge Tanjur Toh. 4025, sems tsam, phi
95b3-4:
¥ sha ri’i bu dper na mar me ni di lta ste | snang ba dang dro ba dang
mdog dag gis sam | ¥ nor bu snang ba dang mdog dang dbyibs dag gi
rnam par dbyer med pa'i chos can dang ma bral ba’i yon tan can no ||
9 sha ri’i bu de bzhin du de bzhin gshegs pas bstan pa’i chos kyi sku ni
di Ita ste | gang g&’i klung gi bye ma snyed das pa de bzhin gshegs pa’i
chos rnams kyis rnam par dbye ba med pa’i chos can ma bral ba’i ye
shes kyi yon tan can no ||

Jiujing yisheng baoxing lun 77— E 5. T. 1611 (XXXI) 821b3-7:

Y & filgh, IR, B - AR EEE - TR - Y CAIBE R, B
AR B ~ T - © &A1, BB 2 RIMEME, BRED T T
fid ~ SRR B ik, ISR BT -

Dasheng fajie wuchabie lun K3eiE 527, T. 1626 (XXXI) 893b15-19:

W ¥ & A9, sk S B - BAEE e R G R, T - Y
JEEERYE ~ &~ AR, IMEANZE - O &F3h, WA HTEE Bh ik B B Ih i
FEAEE, NHE - FrEE R E AR A -

Dasheng fajie wuchabie lun K3RiE5F 4R, T. 1627 (XXXI) 895¢25-29:

WS Y &FITE, BURE LI REER - FS C 0 R (S AR
- O BB HOE - O R, W, EFIE, MR AT
THERE, BB REAT R I A 2 i -
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V&, MR R, DR R, IR SR - ) &850, kil & 1E, DUE
AT BB RIEL, DARIRBR S8 - O & FI5%, W2 B 15, DR 3k, DUE S B
P - O A, WK ER B N, IR, AR -

RGYV (Johnston 1950: 54.12—15 [Nakamura 1961: 107.5-10]):
¥ nityo ’yam sariputra dharmakayo ‘nanyatvadharmaksayadharmataya
|® dhruvo ’yam sariputra dharmakayo dhruvasarano ’parantakotisama-
taya | 9 sivo ’yam sariputra dharmakayo ‘dvayadharmavikalpadharma-
taya | @ sasvato ’yarn Sariputra dharmakayo ’vinasadharmakrtrima-
dharmataya |
(Johnston 1950: 12.2 [Nakamura 1961: 21.1-2]):
9 $ivo ’yam Sariputra dharmakayo ‘dvayadharmavikalpadharma

Nakamura 1967: 107.8-11; Derge Tanjur Toh. 4025, sems tsam, phi
103b4-6:
¥ sha ri’i bu mi zad pa’i chos nyid kyis na gzhan du mi gyur ba’i chos
kyi sku di ni rtag pao || ® sha rii bu phyi ma’i mtha’i mu dang
btsungs pa nyid kyis bstan pa’i skyabs su gyur pa’i chos kyi sku’i ni
brtan pao || © sha ri’i bu rnam par mi rtog pa nyid kyis gnyis su med
pa’i chos kyi sku di ni zhi bao || ¥ sha ri’i bu ma bcos pa’i chos nyid
kyis ’jig pa med pa’i chos kyi sku di ni g.yung drung ngo ||
Nakamura 1967: 21.2-3; Derge Tanjur Toh. 4025, sems tsam, phi 80b1-
2:
9 sha ri’i bu gog pa zhes bya ba di ni chos kyi sku ste | gnyis su med
pa’i chos can rnam par mi rtog pa’i chos so ||
Jiujing yisheng baoxing lun 3t —3E M. T. 1611 (XXXI) 835b8-13:
V&, WA B R, DR, IR - Y &R, Ak e,
DUH AT BRI, AR KBRS - O & 7130, KRS E W, DT ik
0, DS B - O &R0, WAk B 8, DAIRIRIREL, IR
H -
Jiujing yisheng baoxing lun T. 1611 (XXXI) 824a7-8:
O &, AIAREE BB, DA ki, DU S B -
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Dasheng fajie wuchabie lunshu bing xu K3 % 57 Bl 3w i 7, Fazang i
5. T. 1838 (XLIV) 70c16-18:
Y &F B, WIREE R, IR R, DI, O DUES Bk - @ Ak
B, DIIREIESL, DIREEL -
Bosatsukai honshii yobu gyomonshi 5 & 7 A 5% i 17 5C %, Eison &1 &. T.
2356 (LIV) 80a8-10:
O EF B, AR B A, DI, DIIEFRH -

14i

Y G )%, I ik S 8 1 SR 3 T A, ) (48 S T 20 I D 3 o, ©
AT, @ 2B A -
RGV (Johnston 1950: 40.16-18 [Nakamura 1961: 79.7-10]):

Y ayam eva Sariputra dharmakayo ‘paryantaklesakosakotigidhah | ©
" ’navaragrasarisaragaticyutyupapattisu
saricaran ¥ sattvadhatur ity ucyate |

sarisarasrotasa uhyamano

Nakamura 1967: 79.6-8; Derge Tanjur Toh. 4025, sems tsam, phi 96a7-
bl:
¥ sha ri’i bu chos kyi sku de nyid nyon mongs pa’i sbus bye ba mtha’
yas pas gtums pas | 9 ’khor ba’i rgyun gyis khyer ba | thog ma dang
tha ma med pa’i ’khor ba’i gro bar chi ba dang | skye ba dag tu ’khor
ba ni ® sems can gyi khams zhes brjod do ||
Jiujing yisheng baoxing lun 725 —3RE 5. T. 1611 (XXXI) 832a24-26:
Y A5k, B R B R E v 4 B R i A, ) (8 4 0 B I 1 R A 3T R
W, O RAER, V4R RE
Wushangyi jing # FARZE. T. 669 (XVI) 469¢17-19:
Y B, SRR R B A e E A B TR - ) BEAESE T N R
il - O FEi G RER -
Jingang xian lun EHIlEE. T. 1512 (XXV) 805¢18-20:
REESRTGE, 45 RBE - BITHRCEEENE, 45 E@ - +
HUFT B R R B R, A

> Otake (2003-2004: 1.87n14-15).
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Jingang xian lun FHI{15. T. 1512 (XXV) 851b4-9:
XAAEETRAE B - w itk a8 L ERAE - FiE - b - SONLEEEE
Pk, THREMR G - 25 [F—3k 5, ATLAE TR = A3, R BT T BT
&, LR RA - BT RETRRE, R EE - 2ETWER
ORI, 45 B - BRSEHRES
Jingang xian lun ERI{L. T. 1512 (XXV) 861c14-15:
BEEGAR RE -
Dasheng fajie wuchabie lun K3eix 5 2R, T. 1626 (XXXI) 893a9-11:
&R oh, BN R B B AR RS s E S AT A0, © 1 S A 2R, 2R T T AR TR
o, VB SRR -
Dasheng fajie wuchabie lun K3ix 5 2R, T. 1627 (XXXI) 895¢2-5:
Y &R oh, BN IR OB E VD S E S s T A, D S O, B AR SR
PRI, O AR E R R, O B A
Renwang huguo banruo boluomiduo jing shu = . 78 B % 75 5 28 %5 % &K i,
Liangbi £ #. T. 1709 (XXXIII) 460b13-14:
VR R E N P, © R, O AR R -
Huayanjing tanxuan ji % &A% 2050, Fazang %5, T. 1733 (XXXV) 227b1-

2:
A FUR SR TR - BN B DIRGEEL, WETUE, A5 RA -

i g

Da fangguang fo huayan jing shu K77 J& ## % & 7 i, Chengguan E#i. T.
1735 (XXXV) 606a22-23:
Btk S s, £ H RA -
Cp. Da fangguang fo huayanjing suishu yanyi chao K77 & i % B A4S b b
E##, Chengguan E#. T. 1736 (XXXVI) 593b1-4:
SEERBUNESMBETIE, 20 RAE - TR AL - AR E
- AR e, A H R B
Amituo jing shu TR FEALHT, [Kuilji [#]2. T. 1757 (XXXVII) 319b5-6:
Bk S AV I, (HRSEV RIS PTHE, PEIEHER, ok A58, A4 AR -
Yolban chong’yo {2557 %, Wonhyo JtEE. T. 1769 (XXXVIII) 250b2-4:
Y AL B N, ) ST T BB T (BRI, © RARAETE, Y A R
A

* This appears to be a paraphrase of §§14i-15i; see Otake (2003-2004: 11.454).
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Dafangguang yuanjue xiuduoluo liaoyi jing lileshu zhu K77 EEBE L& T
% /QBLBTEE, Zongmi 52, T, 1795 (XXXIX) 5385-6 = 554a29:
FEHTMEIESH RE -
Pommanggyong kojokki " 48784l 5d, T aehyon KE. T. 1815 (XL) 689c19-
21:
B B B AETE A R RA - BILE S BETHEA S S - Bk
FERHFELR GE - (= 14i-iii)
Dasheng fajie wuchabie lunshu bing xu K3 i% 5 22 313 51 JF /7, Fazang 1
sk, T. 1838 (XLIV) 62¢26-28:
Y IR R B B AR E, S E SR ATAE, © AR A SEE T, AR TR, @ B
B RAT % -
Qi xin lun shu bixiao ji #&15 &% & & Hl id, Zixuan F ¥ . T. 1848 (XLIV)
343c6-8:
Y R 2R B B8 (TR ) SR R 1 P A, ) 1 e e 2 B R B RO,
ORI, VB RE
Dashengyi zhang KFe# %, Huiyuan Z%&. T. 1851 (XLIV) 486b21-22:
FEEwEIUE - A H RAE -
Dashengyi zhang K 7€ # % , Huiyuan £ 7% . T. 1851 (XLIV) 530a29 =
551al7-18:
BUBEIES - i riE - 4 RAE -
Zhaolun xinshu E&3##75%, Wencai 4. T. 1860 (XLV) 203c4:
FEHMBHLEST °
Huayan youxin fajie ji % Fl#/ 0% 55T, Fazang &5, T. 1877 (XLV) 649a2-
3
FERETETIE, A H RE F -
Zongjing lu 575 $%, Yanshou #E25. T. 2016 (XLVIII) 518c6-8:
Y & o, Bk Bl 18 v 4 BRI AT, ) 1 S A S B B HHE ] 4 3E 8
W, O BAER, O 4B R -
Huayan yanyi chao zuanshi % g 5 3% 89 ZF%, Tanei #80. T. 2205 (LVII)
252¢20-22:
Y B 325 B 38R 1B VD S R K T A, ) 1 S e 20 B 1 3B R, © 1
[>HEIRATE, @ 48 RE -
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Joyuishikiron honmonsho BMER R 4~ 3P, unknown author. T. 2262 (LXV)
787b11-12:
BESTEERS RE - HIES BT SHER S - kg E
R W < -
Shakumakenron kanchi T B 5 17 &% #) 73, Raiho $HE . T. 2290 (LXIX)
793¢c20-22:
BN S IR T8, 5 A - BIE S BTN E, 45 EE - Al
HEEBINER, AR - R SRR ENR A -
Hasshiki gisho kenjusho /\ % 3% 2 iff & 19, Chinkai 2 . T. 2305 (LXX)
658c11-13:
Y Rk R E D B E S AT AR, ) (e S T T AR B IE R i S, © 4
AT, O H B A -
Kegon gokyosho shiji % & L ¥ F45, Jurel F%. T. 2337 (LXXII) 231b27-
29:
D I, BV I B 0 S M AR, ) 8 S T T I i I T 35 R
B, O EARAESE, O A R -
Kegon gokydsho fushin % g 7L 0 5 A~ %, Jitsuei B 2¢. T. 2343 (LXXIII)
222cl11:
BN B T TE, AR R % -
Kegon gokydsho fushin % B 7L #( 5 A~ %, Jitsuei B 2¢. T. 2343 (LXXIII)

223a2-4:
VAR - BRI AR, Y BEIE TR, © kAT, Y A4

Kegon gokyosho kyoshinsho % & 7. # & [E & #), Hotan B & . T. 2344
(LXXIII) 507b9-10:
Y B B R R 1E v S S R T AR, ) (e SRR, AR, © HEARAETE,
VR R - THENLES - Y, 25 R 5
Kegon gokyosho kyoshinsho % & 11 # & [£ & #), Hotan B & . T. 2344
(LXXIIT) 511b9-10:
RLE SR T AR - BN S o DIRIEEL - TEIE - AR RE
Bosatsukai honshii yobu gyomonshii & 1 A % BLEH T S8, Eison B1E. T.
2356 (LIV) 80a10-12:
D I, BV I B N S M N A, ) 8 S T T I i I L 35 R
B, O AR, O 4 A
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Shingonshu kyojigi E 5 7R #Fi#, Annen Z /4. T. 2396 (LXXV) 375¢3-4:
B B s e 4 S R
B B imE a2 H R e -
14ii
U &I, B A, D BREEH [ 42301, © SR IR E AR, O TR EE,
O /BT, D EERAT, Y 25 R -
RGV (Johnston 1950: 40.18-41.1 [Nakamura 1961: 79.10-13]):
Y sa eva $ariputra dharmakayah ® samsarasrotoduhkhanirvinno © virak-
tah sarvakamavisayebhyo @ dasaparamitantargatais © caturasitya

dharmaskandhasahasrair © bodhaya caryam caran ® bodhisattva ity
ucyate |

Nakamura 1967: 79.8-11; Derge Tanjur Toh. 4025, sems tsam, phi 96b1-
2:
® sha ri’i bu chos kyi sku de nyid ® ’khor ba’i rgyun gya sdug bsngal
las skyo bar gyur pa | © dod pa’i yul thams cad la chags pa dang bral
ba @ rol tu phyin pa beu’i khongs su gtogs pa | © chos kyi phung po
brgyad khri bzhi stong gi © byang chub kyi don du spyad pa spyod pa
ni ® byang chub sems dpa’ zhes brjod do ||
Jiujing yisheng baoxing lun 5t —3RE M. T. 1611 (XXXI) 832a26-28:
O &, IR B, O BRBEH [ 4230, O B — 20RO TR, O
NEYTEM, D EERT, Y 45 EE -
Wushangyi jing & I 78, T. 669 (XVI) 469¢19-21:
P 4, SRR AR SR AESEST - TAREIRRBEFR 7S EEAK - (R/\E U T&FT, 2
PR, (BERIE - B EHE
Dasheng fajie wuchabie lun K% 5 2R, T. 1626 (XXXI) 893al11-14:
VIR, E I, AR g, Y BB AT E M 2 T, O R —IRE AR R, ¢
RTEEE R O \EUTEME, D BRERMIEHT, Y s EE -
Dasheng fajie wuchabie lun KIei%E 2R, T. 1627 (XXXI) 895¢5-7:
O &IPS, B REE, D BRER A E, SRS, O — IR E, O 1T
WA, O B\EIUTEM, D TERATR, O 25 HE
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Bosatsukai honshit yobu gyomonshii & 1 A % BLEH T S8R, Eison B1E. T.
2356 (LIV) 80a12-15:
V&I, B G, ) RRBR T R A2 SRR, © SERE—YIRE, © HORTT K
T, B IR, D BRI, Y 5 R
Shingonshii kyojigi B 55U 2%, Annen %445, T. 2396 (LXXV) 375c¢4-5:
B &, BT, 45 EiE

15i

VIR, A, Bk B, BE— O EE A 4, Y R — ), © B — Y E I,
D1, B, O ER R, B — ﬂ/KiﬁﬁlﬁEZi’@,gﬁﬁ TS
FETEBE, EARRE, Y M OIE, B —20RR, YR B ETE S, AR gk
JEIEMBAD -

RGYV (Johnston 1950: 41.1-5 [Nakamura 1961: 79.14-20]):
¥ sa eva punah sariputra dharmakayah sarvaklesakosaparimuktah
sarvaduhkhatikrantah © sarvopaklesamalapagatah © suddho visuddhah
) paramaparisuddhadharmatayar sthitah ° sarvasattvalokaniyam
bhiimim aradhah ® sarvasyarm jiieyabhimayv “dvitiyari paurusariv stha-
mapraptah | ¥ anavaranadharmapratihatasarvadharmaisvaryabalatam
adhigatas " tathagato 'rhan samyaksarbuddha ity ucyate |

Nakamura 1967: 79.11-15; Derge Tanjur Toh. 4025, sems tsam, phi
96b2-4:
¥ sha ri’i bu chos kyi sku de nyid nyon mongs pa’i sbubs thams cad las
yongs su grol ba | * sdug bsngal ba thams cad las das pa | © nye ba'i
nyon mongs pa’i dri ma mtha’ dag dang bral ba ® dag pa rnam par
dag pa © mchog tu yongs su dag pa’i chos nyid la gnas pa | " sems can
thams cad kyis blta bar bya ba’i sa la bzhugs pa | ® shes bya’i sa thams
cad la gnyis su med pa’i skyes bu’i mthu thob pa | ™ sgrib pa med pa’i
chos can chos thams cad kyi dbang phyug gi stobs thogs pa med pa
thob pa ni | ° de bzhin gshegs pa dgra bcom pa yang dag par rdzogs
pa’i sangs rgyas zhes brjod do ||

Jiujing yisheng baoxing lun 5t% —ZRE M. T. 1611 (XXXI) 832a29-b4:

V&g, AL, (S EE— fﬂ@]‘“@@%, O —YE, © BE— YN

B9, B5E, O BEREHRES, D H—gRERBZ, Y R—Y)5E
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Uk, EAEREE, " B YRR, YRR B B AE ST, ) &R
RIEIEBAT H
Wushangyi jing & FfiZ8. T. 669 (XVI) 469¢21-26:

Y [, R e RO R E IR - O BB IR R - O RER
RIEFBR - Bt REZHRER - M L —I) 8 —y) & -V A
MR EEEICREE SR ERBEST - ) A % e i B 28 5 =51
=fke

Dasheng fajie wuchabie lun K% 2 R, T. 1626 (XXXI) 893a14-19:

VIR, I, B B, R — VBN, O 1, O kb —YE
TSPEIETGYR, O W5, s, © RS EREE, | B RAeTEE
o, ® F—PIFTAIZ Y, F4E SRR, N SR AT YR B,
DA WIEEIE SR -

Dasheng fajie wuchabie lun K354 B5H. T. 1627 (XXXI) 895¢7-12:

Y &, BN R R — MBI E A AR, P B — )3, © B — U E I PR AR
MEYE, O BRI, O BB EEE TR, | I REZAED, O )
MG, 15 RE T, Y EIEEE N —YIREEES, ) s WRIEES
e

Yolban chong’yo 12557 %, Wonhyo st T. 1769 (XXXVIII) 250b4-5:

O BE—YIYE, O R R, VR — YIRS AR, ) AR WIRIEERAT Ty
EREH -

Bosatsukai honshii yobu gyomonshi 35 1 7 5% B {7 5., Eison B1E. T.

2356 (LIV) 80a15-20:

VLR, &I, B B, BE— O R E S A, © R — 05, © B — e
1635, ¢ 55, O ERERE SRS, D Bl RERREZ 1, ¢ R—)
R se R R, NG, Y B, B, R E
73,7 % By WA EIEIRAT -

Shingonshii kyojigi B 7 5% %, Annen %48, T. 2396 (LXXV) 375¢5:

B B BN, 4Ry 5 -

15ii

VR, &R, THRERGEY, THESERER -V RERNES - 9
BEENRER - O BRI, L TRE, B AR
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RGYV (Johnston 1950: 41.15-17 [Nakamura 1961: 81.4-6]):
¥ tasmac chariputra nanyah sattvadhatur nanyo dharmakayah |
sattvadhatur eva dharmakayah | © dharmakaya eva sattvadhatuh | ¢
advayam etad arthena | vyafijanamatrabhedah |

Nakamura 1967: 81.4-6; Derge Tanjur Toh. 4025, sems tsam, phi 97al-
2:

Y sha ri’i bu de’i phyir na sems can gyi khams kyang gzhan la | ” chos
kyi sku yang gzhan pa ni ma yin te | 9 sems can gyi khams nyid chos
kyi sku chos kyi sku nyid kyang sems can gyi khams te | di ni don
gyis gnyis su med de yi ge tsam dang tha dad par yin no ||

Jiujing yisheng baoxing lun 5255 —7RE M. T. 1611 (XXXI) 832b17-20:
Y &Agh, THERAERG RS, THIESERER -V REFRANEY, - 9 %
B BN TR - O SR, Ik, R
Dasheng fajie wuchabie lun K3ix 5 2R, T. 1626 (XXXI) 893a19-21:
VR, &F, RERTREY, BETRERER -V REFRNZHS -
O RHARRAER - O ELE, JEEEH -
Dasheng fajie wuchabie lun R3i:FH 5. T. 1627 (XXXT) 895¢12-14:
YR, %*U% WARAER, ERIGY - Y RERALY - ) REAIRE
FLe 9 g 5, AR -
Huayanjing tanxuan ji 3 g EPR 2050, Fazang %58 T. 1733 (XXXV) 413¢3-4:
O RRERNRY - kB AIRE - O REEY, H—RE -
Da fangguang fo huayan jing shu K75 J& {f £ &% 7¢ 5, Chengguan {E#i. T.
1735 (XXXV) 606a23-24:
VEEHIRAE -V RAEMES - VR RE, F—RE -
Dasheng qi xin lun yiji K3 #E {5 & 3% #C, Fazang 5. T. 1846 (XLIV)
275a10-12:
VEHHRE -V RAENGY - O ReERe, R RN -
Taesiing kisillon naetii yaktamgi ‘K% (5 5 N ISR 5C, T'aehyon KE. T.
1849 (XLIV) 421a5-6:
VEHHRE -V RAENGY - O ReERe, R RN -
Nengxian zhongbian huiri lun RS % 2 H i, Huizhao 22H. T. 1863 (XLV)
418b6-9:
Y &ABh, THERAERG RS, THIEEHRER - REFRANEY, - 9 %
BEVRAR - O HE, AR -

|
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Huayan yisheng chengfo miaoyi % & — 3 B (#7055, Jian Dengzhi & &2, T.
1890 (XLV) 779a2-3:
VIR - OB AIRE - O RETRY, F—RE -

Zongjing lu 5% §#6%, Yanshou %35, T. 2016 (XLVIII) 509b15-16:
VA ENkE - O RBAIRE - O REEE, F—HE -

Joyuishikiron honmonsho % ME 58 i 4~ SC ¥, unknown authorship. T. 2262

(LXV) 412b19-22:
EISE wE I TEA T - Y &, THREREERS - THIESERE
O REFRANEY - O REIIRER - VR, H R -

Kzshmron shoshutsu #E{5 510 Hi, Sonben it T. 2283 (LXIX) 544b15-16:
VA ENkE - O RBAIRE - O REEE, F—HE -

Kegon gokydsho kyoshinsho % % 7. #{ % [E£ H #), Hotan B\ & . T. 2344
(LXXIIIT) 507b8-9:
AR RIS, LG NRBER -

Kegon gokyosho kyoshinsho % # 7. #{ % [E£ H #), Hotan B\ & . T. 2344
(LXXIIT) 511b10-12:
OB AIRA -V REMEE - ¢ ?i%iﬁfi‘i BHE-

Shingonshii kyojigi B = %%, Annen %48, T. 2396 (LXXV) 375¢5-6:
FME S, AlREARA -

Himitsu sanmaiya butsukaigi % % = Bf 1 # 7 %, Kokai 2% ¥ . T. 2463
(LXXXVHI) 6c4-6:

YRERERE R, TS EERER -V RERIEES - O BHAD

ERESR -
Shingatsurin hishaku .0 F st %, Kakuban 2 #. T. 2520 (LXXIX) 41c12-
14:
VIR AERE RS, FEEEERAER Y BERINERS - O BEH
TRER -

Dasheng qi xin lun guangshi K 3 #E {5 & & B, Tankuang & I%. T. 2814
(LXXXV) 1151a12-13:
OLEERE - RAEMEY O BERE, H—RE -

Huayan xuantanhui xuanji % 5% % 3 & Z i, Cangshan Purui & [ ¥ .
X236 8.309c14235:
AT RE, AR -
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Hwaom-gyong Muniii Yogyol Mundap % f 78U B IR, Pyowon & &
X237 8.43529-10:
RAERNES - EHEARAE - RAERS, B—HE -
Huayan yisheng jiaoyi fenqi zhang fuguji % i —3€ 3% 573 75 %18 1 5d, Shihui
fifigr. X998, 338b18:
FEHARRAE - RENRES - REWRE K —HE -
16

VIR, EFIBh, N EH, RAEFR IR =M - Y HEEA - TR TE -
= - O —&, AR AR RS R IE EHE; © %, WA B e i
FIBMS TG O =4, MR AR S E R G -

Kiimgang sammaegyong non < il = R#E 5w, Wonhyo JCkE T. 1730 (XXXIV)
968a6-13:
VRERPREMEE Y HEEN TR TE - MHEE% 0 -,
AR AR BB B i 1 - R E TR = - T8, TR, TR
B e SRS ACE LA ISR - O TR, AR B E B R A
TR L - AR AR B AT S s - R ARSI
ZFTREET - O =, MAGE AR S IE A -

17i

V&I, B IR A A RS R R, R TR TR
S R B AR A, R - Y ARG LTS, MR -

Shi moheyan lun FEEE 75, T. 1668 (XXXII) 608c14-17:
) QAR A AR RS B I, A R N PHRE - &
ik - O ARG G, TR -
Zongjing lu 7=$5§%, Yanshou #€35. T. 2016 (XLVIII) 871al-3:
) QAR A AR RS B I, AT - R N PHRE S &
ik - O ARG G, TR -

17ii
Y &R, AR B E SR, BREMG BT RS EEERO -
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Dasheng fajie wuchabie lun K3RiE5F 4R, T. 1626 (XXXI) 892¢19-21:

XAEE - O A, BRI AR B - BRI G B, S EE
% -
Dasheng fajie wuchabie lun K3RiE5F 4R, T. 1627 (XXXI) 895b19-22:
WAS e - @ &FIgh, LT B AR E S B O E R - IR
BT L, BRENGHE N EE -
Shingatsurin hishaku /0> F #im 1 %, Kakuban ##. T. 2520 (LXXIX) 41c14-
16:
RAFUEE - JEFIENES - G EIEEE - EEAAIZKE - ()

18i

Y & HIBh, AT AR BR A T B R AR, NI R, Y AR R, ©
TARNE, @ EHEFTAE, O TRk - O R AR R Z AT e -

Shi moheyan lun BEEEF {757, T. 1668 (XXXII) 608c23-26:
Y AR AR AN RS, RSB NS RN TE Rk, AR BB, A S AR
T - Y MG CE R Z BT REETAL -
Zongjing lu 575 $%, Yanshou %€.3 T. 2016 (XLVIII) 871a9-12:
Y AR AR AN RS, B JE NS RN 5k, AR BB, A RS AR
T - Y MG CE R Z BT REETAL -

19i

V&, B AR R S R E B, e — IR R - P 1)
o, BP0k, O RN - TR EE Y, O SR, BP0
Shi moheyan lun FEEEF1iT5. T. 1668 (XXXII) 609a2-4:
VWIS e 2, AR — YT EARAR - Y 0%, B
B, O R TR~ R -
Zongjing lu 5%#%$%, Yanshou %EZ5. T. 2016 (XLVIII) 871a17-19:
Y W AR AR T S R 2, AR — YT EARAR - Y )ik, B
B, O AR T -
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19ii

Y & Fh, AR ~ R HIE - R TEEK - RALER  BEHEA,
A R D FILIEM - O F RE H, RTE AR HWIE - EE

TEER TR BEERSEY - O DURSH, BREE, 54 R

R

Wuliangshou jing youpotishe yuansheng ji zhu 5 B35 8 R S A B,
Tanluan Z%.° T. 1819 (XL) 831b23-24:

VF BAE H, MRTAE  THE -

21i

V& Fgh, BELE LR - Mg B, R, B TR, Y s
IR B, A2 TR AT -

RGV (Johnston 1950: 28.3 [Nakamura 1961: 53.15]):
® naham tesarn $asta na te mama sravakah |

Nakamura 1967: 53.9; Derge Tanjur Toh. 4025, sems tsam, phi 89a6-7:
® nga ni de dag gi ston pa ma yin la | de dag kyang nga’i nyan thos
ma yin no ||

Wushangyi jing & F{K#E. T. 669 (XVI) 471a26-27:
b, 2 F IR AETEME R T, FRIEKAM, 3FE§§@EF§
Jiujing yisheng baoxing lun Jt%—3RE M. T. 1611 (XXXI) 828c12-14:

V&R, HHELE LR TE&% LR, i — R, BHE R Y
BB ATRIEB A B, W E NTEFAR T -

Yanggwon muryangsu kyong chong’yo Wi & it & 2 4C % 5, Wonhyo T, T.
1747 (XXXVII) 129b26-28:

VEELETEEER, SRR, HE TR - Y ke 2, g

FANIEH ST -

21ii

V&R, AL ARG, EAR, REAR Y RHESL —W
=

°  See Tomotsu 1995.
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RGV (Johnston 1950: 28.3—-4 [Nakamura 1961: 53.15-17]):
Y tan aham $ariputra tamasas tamontaram andhakaran mahandhaka-
ragaminas tamobhiiyistha iti vadami |

Nakamura 1967: 53.9-10; Derge Tanjur Toh. 4025, sems tsam, phi 89a7:

¥ sha ri’i bu de dag ni mun pa bas kyang ches mun pa | mun pa nas
mun pa chen por gro ba mun pa chen po dang ldan pao zhes nga
smrao zhes gsungs pao ||
Wushangyi jing & FRZE. T. 669 (XVI) 471a27-29:
MEAZFEERE - LERMGKE T - R A SRRk -
DIASCEFR RIS, ERfEs, TrEEH -
Jiujing yisheng baoxing lun 5% — 3R E 5w, T. 1611 (XXXI) 828c14-17:
Y & flsh, BALUE AR - REAHE, #EAR - ERHHEEL —0
T2 -
Kegon gokyosho kyoshinsho % & 71 #{ % [£ E #», Hotan &l # . T. 2344
(LXXIII) 511b12-13:
HHBRETETE ZEE, B A — MR -
Huayan yisheng jiaoyi fenqi zhang fuguji % f— 3 #5537 & {5 1 5d, Shihui
Hifigr. X998, 338b18:
SRR FUR AR - HERAERRE A, A AL R -
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Indices to Citations of the AAN

By Taisho number:

T. 669. Wushangyi jing & b {7E: 14i, 14ii, 15i, 21i, 21ii

T. 1512. Jingang xian lun <HIl%: 14i

T. 1611. Jiujing yisheng baoxing lun 9t 35— 2 145 10i, 10ii, 10iii, 11, 12,
13ii, 144, 14ii, 15i, 15ii, 21i, 21ii

T. 1626. Dasheng fajie wuchabie lun K7 % 5 i 72 51l 30 12, 144, 14ii, 15i,
15ii, 17ii

T. 1627. Dasheng fajie wuchabie lun X3 1% 57 % 72 7l 3 : 12, 14i, 14ii, 15i,
15ii, 17ii

T. 1668. Shi moheyan lun EEE I {iT5m: 171, 181, 191

T. 1709. Renwang huguo banruo boluomiduo jing shu {— T & B 45 5 2 2 %
£, Liangbi R #&: 14i

T. 1730. Kiimgang sammaegyong non <l = k%5, Wonhyo TTEE: 16

T. 1733. Huayanjing tanxuan ji % & 7SR 250, Fazang 1576 144, 15ii

T. 1735. Da fangguang fo huayan jing shu K77 J&# % § 48 5, Chengguan &
#: 14i, 15ii

T. 1736. Da fangguang fo huayanjing suishu yanyi chao K77 & ff % Bt £ BB 57
E##), Chengguan & #: 14i

T. 1747. Yanggwon muryangsu kyong chongyo Wi & & & 35 78 52 %, Wonhyo
JoE: 210

T. 1757. Amituo jing shu [ FEASHR, [Kuilji [#]5: 14i

T. 1769. Yolban chongyo {28577 2. Wonhyo JTiE: 14, 151

%% T F A EEE, Zongmi SR 14d

T. 1815. Pommanggyong kojokki #8584 4l zd, T aehyon KE: 14i

T. 1819. Wuliangshou jing youpotishe yuansheng ji zhu f & 35 58 {8 E 12 & FE
A 1&%E, Tanluan 27: 19ii

T. 1838. Dasheng fajie wuchabie lunshu bing xu K3 % 5 22 7l 5 6t I 17,
Fazang %7 10iii, 13ii, 14i

T. 1846. Dasheng qi xin lun yiji K3HE(F5mFq0, Fazang 77: 3ii, 4i, 15ii
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T. 1848. Qi xin lun shu bixiao ji FAZFHEEHIGD, Zixuan TF5: 14i

T. 1849. Taesiing kisillon naetii yaktamgi KIERL(E 5 IS5 by Tlaehyon
KB 15ii

T. 1851. Dashengyi zhang K3E5 %, Huiyuan 25%: 14i

T. 1860. Zhaolun xinshu Z&5wm ¥4, Wencai 7 T. 14

T. 1863. Nengxian zhongbian huiri lun REFE %22 H &, Huizhao £ 15ii

T. 1866. Huayan yisheng jiaoyi fenqi zhang & g — e (5% 43 75 %, Fazang %
JEG: 3ii, 4i

T. 1877. Huayan youxin fajie ji % g5 (1% 550, Fazang %78 14i

T. 1890. Huayan yisheng chengfo miaoyi ¥ — B (#1) #%, Jian Dengzhi &

iz 15ii
T. 2016. Zongjing lu 7 §#§%, Yanshou %€ Z5: 3ii, 4i, 10iii, 14i, 15ii, 17i, 18i,
19i

i g

T. 2205. Huayan yanyi chao zuanshi & #1875 $) 5012, Tankei HAL: 14i

T. 2262. Joyuishikiron honmonsho pMERR 4~ 9, unknown author: 3ii, 4i,
10iii, 14i, 15ii

T. 2263. Yuishikiron dogakusho 38 [ 285, Ryosan R H: 3ii, 5i

T. 2283. Kishinron shoshutsu #2{5 551> Hi, Sonben L% 4i, 15ii

T. 2290. Shakumakenron kanchi FEEEFIAT=m N3, Raiho $HE: 14i

T. 2305. Hasshiki gisho kenjusho /\i= 20545, Chinkai 25: 14i

T. 2328. Kegonshii shusho gisho & #4540, Shinen #[H: 3ii, 5i

T. 2337. Kegon gokyosho shiji % g 1L E 55, Jurei 55 %: 4i, 4ii, 14i

T. 2340. Kegon gokyosho mondosho ¥ i 7L % &), Shinjo #3%: 3ii

T. 2341. Kegon gokyosho shinisho % L E R #, Shosen BER2: 3ii, 4i

T. 2343. Kegon gokyosho fushin % & 7L AN, Jitsuel B 14i

T. 2344. Kegon gokydsho kyoshinsho % 5 7L % % £ E#), Hotan JB#: 3ii, 4i,
14i, 15ii, 21ii

T. 2356. Bosatsukai honshii yobu gyomonshii & & 4~ 7% B {7 &, Eison
AL 13ii, 14, 14ii, 15i

T. 2363. Shugo kokkaisho <y &[5 5 %, Saicho f&&: 3ii,

T. 2370. Ichijo yoketsu —ZZE R, Genshin JF(5: 3ii

T. 2374. Shuiyo Kashiwabara anryn 5787 557, Teishun H%%: 3ii

T. 2396. Shingonshii kyojigi B = 7353, Annen Z¢44: 14i, 14ii, 15i, 15ii

T. 2463. Himitsu sanmaiya butsukaigi #\% =R A} #7015, Kakai 2238: 15ii

T. 2520. Shingatsurin hishaku /(> 5 ¥4 #, Kakuban ##2: 15ii, 17ii

T. 2683. Ojojiin 11 E45 A, Eikan 7KEi: 14i
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T. 2814. Dasheng qi xin lun guangshi RIEH(E5 E R, Tankuang E0%: 15ii

X236. Huayan xuantanhui xuanji % &% %75 & 25, Cangshan Purui & 113
Hi: 2, 3ii, 15ii

X237. Hwaom-gyong Muniii Yogyol Mundap # g7 U ZER %, Pyowon
#E&: 15ii

X998. Huayan yisheng jiaoyi fenqi zhang fuguji % & — 3% 5 B 218 5 5,
Shihui Afig: 3ii, 41, 15ii, 21ii

X1024. Xianshou wujiao yi & & TL#UE, Xufa #Ei%: 4i

In Alphabetical Order of Text Title:

Amituo jing shu FTi#FEACHR, [Kuilji [#]%E. T. 1757: 14i

Bosatsukai honshii yobu gyomonshii 35 1 7 2 7% B 517 SC %, Eison L& T.
2356: 13ii, 14i, 14ii, 15i

Da fangguang fo huayanjing suishu yanyi chao K77 & {2 Bt /S P priE 7 ,
Chengguan #&#i. T. 1736: 14i

Dasheng fajie wuchabie lun K2 % 5 4% 7= Bl . T. 1626: 12, 14i, 14ii, 154,

15ii, 17ii
Dasheng fajie wuchabie lun K% 5% 7= Bl &w. T. 1627: 12, 14i, 14ii, 154,
15ii, 17ii

Dasheng fajie wuchabie lunshu bing xu K3 % 5 7% 5l 3w bi /7, Fazang 1%
jek. T. 1838: 10iii, 13ii, 14i

Dasheng qi xin lun guangshi KIEHE (5 5B, Tankuang &0, T. 2814: 15ii

Dasheng qi xin lun yiji K53 3E 0, Fazang 7 T. 1846: 3ii, 4i, 15ii

Dashengyi zhang K35, Huiyuan £z T. 1851: 14i

Da fangguang fo huayan jing shu K75 J& {f £ &% 7€ 5, Chengguan & #i. T.
1735: 14i, 15ii

Da fangguang fo huayanjing suishu yanyi chao K77 & i % Bt AS P pi i 5= 2,
Chengguan #&#i. T. 1736: 14i

Dafangguang yuanjue xiuduoluo liaoyi jing liieshu zhu K75 B2 (Z %% T
FACWEFRE, Zongmi 727 T. 1795: 14i

Hasshiki gisho kenjiisho /3R WP, Chinkai 2. T. 2305: 14i

Himitsu sanmaiya butsukaigi 1% =R HL 0%, Kakai 223, T. 2463: 15ii

Huayan xuantanhui xuanji 3 g% % & 25, Cangshan Purui & 1113 ¥f: 2,
3ii, 15ii
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Huayan yanyi chao zuanshi % 555 #) 528, Tanei #AL T. 2205: 14i,

Huayan yisheng jiaoyi fenqi zhang % & — € #(5% 47 7 %, Fazang % 7. T.
1866: 3ii, 4i

Huayan yisheng jiaoyi fenqi zhang fuguji 3 & —3 #1377 75 %18 %, Shihui
Rifigr. X998: 3ii, 41, 15ii, 21ii

Huayan yisheng chengfo miaoyi % & —3€ B (#1055, Jian Dengzhi && 2. T.
1890: 15ii

Huayan youxin fajie ji % gi7.0:4% 57 50, Fazang 1556 T. 1877: 14i

Huayanjing tanxuan ji ZE &S HE 250, Fazang 558 T. 1733: 144, 15ii

Hwaom-gyong Muniii Yogyol Mundap 3 F 78U 32 B IR HZ, Pyowon £ 5.
X237: 15ii

Ichijo yoketsu —3R %7k, Genshin J5(5. T. 2370: 3ii

Jingang xian lun &I, T. 1512: 14i

Jiujing yisheng baoxing lun 3¢5 —3 & 5. T. 1611: 10i, 10ii, 10iii, 11, 12,
13ii, 14i, 14ii, 15i, 15ii, 21i, 21ii

Joyuishikiron honmonsho FHERER A< C#9, unknown author. T. 2262: 3ii, 4i,
10iii, 14i, 15ii

Kegon gokyosho fushin T & 71 HFAVE, Jitsuei B, T. 2343: 14i

Kegon gokyosho kyoshinsho & 1L 3 & [£ E#), Hotan BUE. T. 2344: 3ii, 4i,
14i, 15ii, 21ii

Kegon gokyosho mondosho T g 1L = HZ+, Shinjo #3k. T. 2340: 3ii,

Kegon gokyoshao shiji % E 1L ¥ E 153, Jurei 5 5. T. 2337: 4i, 4ii, 14i

Kegon gokyosho shinisho 3 B L F VR E £, Shosen B2, T. 2341: 3ii, 4i

Kegonshii shusho gisho % gt =@ 14 ¥4, Shinen #[El. T. 2328: 3ii, 5i

Kishinron shoshutsu #2153 51 !, Sonben ift. T. 2283: 4i, 15ii,

Kitimgang sammaegyong non <&l =R 5, Wonhyo JTHE. T. 1730: 16

Nengxian zhongbian huiri lun 2885 % H 3, Huizhao £, T. 1863: 15ii

Ojojain k435 7, Eikan . T. 2683: 14i

Pommanggyong kojokki EAE7E 55T, T"aehyon K. T. 1815: 14i

Qi xin lun shu bixiao ji FFRHEHIFT, Zixuan F¥5. T. 1848: 14i

Ratnagotravibhaga: 10i, 10ii, 10iii, 11, 12, 13ii, 144, 14ii, 15i, 15ii, 211, 21ii

Renwang huguo banruo boluomiduo jing shu 1~ 38 B 35 % 78 % % &85,
Liangbi R &. T. 1709: 14i

Shakumakenron kanchi BT 5 #)1E, Raiho #HE. T. 2290: 14i

Shi moheyan lun FEEE{iT5%. T. 1668: 171, 181, 19i

Shingatsurin hishaku /(> F #1188, Kakuban Z#. T. 2520: 15ii, 17ii



Citations of the AAN 217

Shingonshii kyojigi B 5 7= # %, Annen %48, T. 2396: 144, 14ii, 15i, 15ii

Shugo kokkaisho <7 B 5 %, Saicho & i&. T. 2363: 3ii

Shiiyo Kashiwabara anryi 752 A5 %57, Teishun 5%, T. 2374: 3ii

Taesting kisillon naeiii yaktamgi K (5 3w W 3K BE$E 7T, Taehyon KE. T.
1849: 15ii

Wuliangshou jing youpotishe yuansheng ji zhu 5 35 &8 B R & A B,
Tanluan Z%&. T. 1819: 19ii

Wushangyi jing # FAKZE. T. 669: 14i, 14ii, 15i, 211, 21ii

Xianshou wujiao yi B & 712U, Xufa i%: 4i

Yanggwon muryangsu kyong chongyo Wi % fift 8 55 4L 7% %, Wonhyo TTHE. T.
1747: 211

Yolban chong’yo 2555 %, Wonhyo jeHE. T. 1769: 14i, 15i

Yuishikiron dogakusho MEGm[F1£2#), Ryosan R &L T. 2263: 3ii, 5i

Zhaolun xinshu Z&5m%1 61, Wencai 3. T. 1860: 14i

Zongjing lu 7% §§%, Yanshou €. T. 2016: 3ii, 4i, 10iii, 14i, 15ii, 17i, 18i,
19i

By Author:

Annen %79K: 144, 14ii, 151, 15ii
Anonymous: 3ii, 4i, 10iii, 12, 14i, 14ii, 15i, 15ii, 17i, 17ii, 18i, 19i, 21i, 21ii
Cangshan Purui & 111#%: 2, 3ii, 15ii
Chengguan & #i: 14, 15ii

Chinkai £15: 14i

Eikan 7k#&i: 14i

Eison &1Z: 13ii, 14i, 14ii, 15i

Fazang I 3ii, 44, 10iii, 13ii, 144, 15ii
Genshin JE15: 3ii

Hotan B\E: 3ii, 4i, 144, 15ii, 21ii
Huiyuan £7%: 14i

Huizhao £35: 15ii

Jian Dengzhi /&% 2: 15ii

Jitsuei B¢ 14i

Jurei 5 2: 4i, 4ii, 14i

Kakuban &#%: 15ii, 17ii
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[Kuilji [5]%: 14i

Kukai Z2¥5: 15ii

Liangbi R &: 14i

P’yowon 3% &: 15ii

Raiho $HE: 14i

Ryosan RH: 3ii, 5i

Saicho &&: 3ii

*Saramati (?): 10i, 10ii, 10iii, 11, 12, 13ii, 144, 14ii, 15i, 15ii, 21i, 21ii
Shihui ffig: 3ii, 41, 15ii, 21ii
Shinen #[E: 3ii, 5i

Shinjo %¢: 3ii

Shosen BEE2: 3ii, 4i

Sonben Ei##: 4i, 15ii
T’aehyon KE: 14, 15ii

Tanei AL 14i

Tankuang 21%: 15ii

Tanluan Z%&: 19ii

Teishun = %#: 3ii

Wencai X7 14i

Wonhyo JTHE: 14i, 154, 16, 21i
Yanshou #EZ: 3ii, 4i, 10iii, 144, 15ii, 17i, 18i, 19i
Xufa Z&: 4i

Zixuan T-¥5: 14i

Zongmi = 14i
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Indices

Principally of Terminology Discussed in the Notes

Chinese

bijing kongji 5% 22 {:51i(f)

chang &: 13ii(a)

congmingruming 1= AR 21ii(a)
dahuan K&: 8i(a)

daxiejian K78 H.: 3ii(a)

duanjian B &.: 5ii(d),

fajie 51 14i(a)

fashen %5 14i(a)

fofa #i%: 4i(d)

fati F#5: 171(b)

Heyujing F#E: 4i(c)

huiming i 2(a)

jie 5t introduction , 10iii(b), 14iii(c)
jingjie HE 5. 4ii(g), 14iii(c)
luowang Z&44: 5ii(b)

miejian L R.: 5ii(e)

mingse ji chu % % f#: 12(a)
qingjing 1575 p. 1354
shengmang wumu “£ 5 # H: 3ii(b)

Indic

atyantopasama: 5ii(f)
atyantavivikta: 5ii(f)
adhivacana: 10iii(b-d), 19ii(c)
adhikrtya: 17ii(a)

adhyaropa: 4i(f)

anavaragra: introduction, 14i(b)

antargata: 14ii(f)

shi = 6(h)

shijiandeng tH:RJE: pp. 8-9; 12(a)
wanglaishengsi TE3R A2 5E: 14i(c)
wei 785: 4i(b)

wenhui FZE: 5i(a)

wushishi 45 1H: 14i(b)
wuyoushichu 2Rz 7ii(c)

xin zixing gingjing /L F ME1H ¥ p. 1354F,

yi fik: 5ii(a), 17ii(a)

yi #: 11(a), 19ii(d)

yichanti —[E$2: 21ii(b)

yiming 5¢4: 19ii(c)

yuchi fanfu B 4i(a)

zixing B1%: p. 136

zhenshiru EE101: 16(b), 20(a)
zhongsheng’ 4:: 14i(d)
zhongshengjie 5425t 3ii(a), 14i(d)
zhuyou 58 15: 14ii(c)

andha: 3ii(b)

andhakara: 21iii(a)

apavada: 4i(f)

amuktajfia: 11(a), p. 141ff.
avasadayati, Pali apasadeti: 20(f)
agantukaklesa: 18ii(a)
dcaksusman: 3ii(b)
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ayusmat: 2(a)

icchantika: p. 42; 5i(b), 21iii(b)

ucchedavada: 5ii(d)
upaklesa: 15i(c)
kanandha: 3ii(b)
kamapavakasitra :4i(c)
kosa: 16(e)

jatyandha: 3ii(b)

jala: 51i(b)

jieyabhimi: 4ii(g), 15i(g)
tamas: 21ii(a)
dirgharatra: 3ii(c)
dharmakaya: 10iii(d), 14i(a)
dharmadhatu: 14i(a)
dhatu: 10iii(b)

nitya: 13ii(a)

Buddhist Cosmic Unity

nirodha: 5i(a), 5ii(e)

nitartha: 4ii(a)

neyartha: 4ii(a)

paurusa: 15i(g)

prakrtiparisuddhacitta: p. 40; 15i(a), 17ii(a),
p. 1356,

prabhasvaracitta: 17ii(a), p. 135ff.

balaprthagjana: 4i(a)

viparyasa: 5iv(e)

visuddhi: p. 135ff.

visaya: 14ii(c)

Srutamayi-prajaa: 5(i)

sattvadhatu: 3ii(a), 14i(d)

samaropa: 4i(f)

Saramati: p. 1491t

Sthiramati: p. 149ff.
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