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The misunderstandings between Kumarajiva and Hui-yian

about the term dharmak@ya in the Ta-chleng ta=-i chang center
around four things: ontology versus epistemology; practicality

versus speculation; the use of the Abhidharma; and the attitude

of the two men toward the texts they were citing. Previous
research on the topic has focused on the difference between
the Indian snd Chinese mentalities and ignored the different
roles played by Kumdrajiva and Hui-ylen in their respective

coomunities, The sections of the Ta=-ch'leng ta-~i chang which

deal with dharmakExa (1=8,13,18) have been translated.
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INTRODUCTION
The Ta-ch'eng ta-i chang (7{ k K%@{? s, Te 1856)

is an exchange of letters between the Serindian translator

Kumdrajiva and the eminent Chinese Buddhist monk Hui-ytlan of
Tm-ghan ( &LL\ )?32 ) concerning certain Maha@yana topics about
vhich Hui-yﬂanvdésired clarification. It is one of the rare
recorded examples in the history of early Chinese Buddhism of
a distinguished Chinese monk questioning a learned foreign
authority about the tenets of the faith, and as such, sheds
light both on the problems that the Chinese were having with
Buddhism and the understanding that they had achieved of it,

Because the Ta-ch'eng ta-li chang was written at a critical

juncture in the history of Chinese Buddhism - Hui-yfan's gues~
tions were precipitated by Kumfrajiva's introduction of Maha~

yana scholasticism to China and were the direct result of his

translation of the Ta-chih-tu lun (K%ﬁﬁ}nﬁ Te 1509) = it

is also one of the earliest documents which bears witness to

the Chinese attempts to come to grips with the conflicting
schools within Indian Buddhism. Viewed from Kumarajiva's side

of the correspondence, the Ta-ch'eng ta-i chang provides a

summary of the Ta-chih-tu lun's position on a variety of Maha-

yana topics and is also a good example of the scholastic mode
of argumentation, Because of these characteristics, the Ta~

chleng ta-i chang affords a nearly unidque opportunity to exa=-

1
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mine a dialogue between a Chinese and a foreign Buddhiste.
In the attention it has received from Western scholars,

the Ta-chleng ta-i chang has been considered a problem text

in théTKumérajiva and Hui-ylan often seem to be at cross pur-
poses in the corﬁespoﬁdence. This thesis will continue in
that vein by focusing on the question of whether or not Kue
marajiva and Hui-ylan were actually communicating with each
other or whether, because their approaches to the Buddhist
scriptures were so different and because thelir respective
positions within the Buddhist community were so divergent,
their starting points made it difficult for the one to under-
stand what the other was saying. In order to show their indi-
vidual approaches in high relief, this thesis will center on
their attempts to clarify the meaning of the term dharmakaya

(}f;%'). Dharmak@ya has been chosen not only because it is

one of the major issues in the correspondence, but also because

the Ta-chleng ta-i chang is one of the first Chinese discusw
\

sions of the topic and so allows us a glimpse of the process
by which a major concept of the Mahayana was introduced into
the Chinese religious vocabularye.

To set the stage for examining this question, the first
chapter gives brief biographies of Hui-ylan and Kumarajiva,

and the textual history of the Ta=ch!'eng ta-i chang, Then

the positions of the various modern scholars who have written
on the work are summarized and commented on with an eye %o
determining which of the problems in the text were there %o

start with and which are a by=product of modern academic study.
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The second chapter gives a sampling of definitions

of dharmak3ya and then sets out the points at which Kuméra jiva

and Hui-yian diverged in their approaches to the concept. In
the discussion which follows this, the object is not to ex~

tract a meaning of cdharmakadya from the text, but to use the

concept as a way of illuminating Hui-ydan's and Kumdrajiva's
manner of thinking about the subject. Because both men re-

cognized it as euthoritative, quotations from the Ta-chih-tu

lun are given as examples of the orthodox view of the subject,
Three appendices are provided, the first giving Kuma-

rajiva's uses of [dharmaksya in the correspondence, the second

showing a sampling of the types of Buddha bodies in the Ta=
chih~tu lun, and the third listing a variety of Bodhisattva

bodies from the Ta-chih-tu lun. In this way the reader can

quickly see how many things the term dharmakiaya was being

used for and how vaguely defined the term was at the time of
the correspondence,
The heart of the thesis is the translation of those

sections of the Ta-ch'eng ta-i chang (1-8, 13, 18) which deal

wholly or in part with the concept of dharmakaya. In the main,

Hui-ylHan and Rumarajiva are capable of speaking for themselves.



I
There is, in Buddhism, an honored tradition of ques-
tion asking. It 'is considered proper and commendable to
question the Buddha and his disciples about the Dharma and,
because of this, many of the sttras and SAstras are in the
dialectic form, ‘According to the Agtasshasrikd Prajhfpira-

1
mitd , to be unwilling to ask questions is to show a lack of

faith and respect for what the Buddha teaches. Consequently,
both those who expound the scriptures and those who receive
the explanation with faith and ask questions about it are
worthy of praise,

The Ta-c@'eng ta-i chang can be viewed as a work in

this tradition. Refserved in the Chinese Buddhist Canon as
an exchange of 18 sets of questions and answers, it is a
correspondence between the Chinese Buddhist monk Hui-ylan and
the Serindian tr@nslater Kumarajiva, written approximately
between the years 405 and 409 C.E.2

Hui-ytlan was born in Northern Shansi in 33l C.E,, the sen

1
Edward Ceonze, tr., The Perfection of Wisdom in Eight

Thousand Lines (Bolinas, California: Four Seasons roundation,
19;/)5’ p. 139.
2

For a debtailed discussion of the date of the corres-
pondence see R,G. Wagner, "The Origginal Structure of the Corres-
pondence Between 'Shih Hui-yflan and Kumarajiva", HJAS, Vol. 31,

1971, PPe 31-3&. ‘

b
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of a gentry famiiy. Like most others of hié class, he spent

his youth in the study of the Confucisn Classics along with
the Lao-tzu and Chuang-tzm. In spite of excelling in the

study of these last two works, in Hui-ytlant's first attempt

to leave the world he planned to join the orthodox Confucain
hermit Fan Hstlan (iafél), who was living in retirement in
Kiangsi, However, political disturbances prevented him from
reaching his goal and so the 20 year old Hui-ylan, who had
been travelling in order to study with various masters, turned
and began to jourmey back to his native Shansi, But before
reaching home hejpassed through western Hopel and there heard
Shih Tao-an.(iﬁ?ié}é? ) lecture in his monastery on Mt. Henge.
According to his‘biography, as soon as Eni;yﬂan had seen Tao=-
an "he was filled with reverence and thought, the is truly my
master'."u Theréafter, when he heard Tao-an explain the Prajna-
paramité, "he became suddenly awakened (to the Truth) and said,
with a sigh: 'Confucisnism, Taoism and (the obher of) the Nine
Schools (of philosophy) are all no more than chafft," With

3
There are bilographies of Hui-yflan in the XKao-seng chuan

(T+2059, vol.50,‘pp. 357c=361b) and in the Ch'u san-ts chi chi
(Te21l15, v0le55, ppe 109b=-110c), The former has been translated
by E. Zdrcher in The Buddhist Conquest of China (ILeiden: Brill,
1972 reprint), PDe ZILl0=253, The following survey is based on
that translastion, Zircher's own comments on Hui-yillan (Conquest,
pp. 2014=239) and the chapter on Hui-ydan in R.H, Robinson's

Early Madhyamike in India and China (Delhi: Motilal Banarsidass,
1976 reprint), pPe 96=T11k.

Zdrcher, Conquest, p. 240
Ibid,
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this thought, he and his younger brother Hui-ch'ih (ié?%‘)s
became Buddhist monks and disciples of Tao-sn, Hui-ytlan was

as diligent and excellent a student of Buddhism as he had been
of the Classics, cauns_ing Tao-an to praise him, saying, "Should
Hui-y#an not be the one who will cause the Way to spread over
the Easterm country?"7 From the time Hui-yldan was 2l (357 C.E:)

and used a particularly apt analogy from Chuang=tza to explain

a debated point in Buddhism, Tac-an especially allowed him to
make use of secular literature, and even in his old age, Hui-
yldan retained the respect of the lay gentry for his expert%se
in the Rites and other aspects of the Classical Tradition.
Hui-ydan remained with Tao-an on his various journeys
and in his various residences until 378 C.E, when Hsiggryang
was beseiged and Tao=an dismissed his disciples so that they
could go to places of greater safety. At this time Hui-yian
stérted south, intending to go to Lo-fou Shan near Canton, bub
on the way throuéh Kiangsi decided instead to settle at Lu Shan,
where he remained for the next thirty odd years. The monastery
whieh he founded there was renowned for both learning and purity

of morals, with Hui-ydan himself demonstrating the ideal of

5 i
P, Demiéville ("La Pénétration du Bouddhisme dans la
Tradition Philosophique Chinoise", Cahiers d'Histoire Mondiale,

Vol III, 1, 1956, pe 23) refers to "ses fréres”, but that 1is

the only reference I have seen to more than one brother of Hui-

ydan,

7
Bzﬁrdherﬂ Conquest, p. 210,
Zdrcher, Conquest, pp. 217-219y 230-231, 245, 252.
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aloofness from the world by never setting foot off the moun-
tain, nor going beyond a set boundary when seeing off guests.
It should be noted that not only monks lived in this vihara,
but also lay devotees, "gentlemen who (desired to) observe
the Rules and to appease their minds, guests who (wanted to)
reject the worldly dust and to live in pure faith.."9

It was with a group of such lay devotees that, in L02,
Hui~ydan made a vow before a statue of Amitsbha to strive for
rebirth in the Western Paradise, This streak of devotionalism
is also evident in Hui=-yHan's interest in icons as aids to
meditation, and in his visualizations of the Buddha and poems
of Buddha recollection.

Hui-ylant's achievements reached far beyond the study
of the perfection of wisdom and the promotion of the laity as
active members of the Buddhist community. The types of Bud-
dhist texts with which he was familiar included works of vinayg-
and dhyana and the Sarvastivadin Abhidharma, He was so upset

sbart his lack of knowledge concerning the first two that he
gent his disciples to the west in order to obtain more com=-
plete texts, and ieven with what of the vinaya he knew, made
I Shan famous for the 3§§éctness with which the rules were
there kept, He studied”the Abhidharma under the influence of

Sanghadeva, who resided on Lu Shan from 391 to 397 CeE., and

who, during that time, translated past of the Abhidharmahp-

9
Zldrcher, Conquest, p. 2.
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daya, one of the many translations of various types of Buddhist
texts promoted bﬁ Hui-ylane

While his learning and encouragement of scholarship
ranged over all of the then known aspects of Buddhiam, Hui=-
yian did not limit his activities to the realm of erudition,
but also acted aﬁ the representative of Buddhism to the cul=-
tured laity and as the defender of the faith and protector of
the autonomy of the gsangha in a time of political turbulence.
The most important instance of this last sctiviby came in
1102 G.E.1O when the dictator Huan Hstlan proposed that the
monks be subject to secular authority, that they "bow before
the ruler", Even though Huan Hsdan had shown an earlier ten=-
deney toward antieclerical policies11, before acting on the
matter of changing the relationship between the ruler smd the
monks he sought ﬁui-yﬁan's opinion and the highly respected
ﬁcnk was gble to convince him not to go ahead with his plan.
Hui-ylan's arguments on the subject were published as the
treatise "The §rémana Does not Bow Before the Prince" (;J7Fﬁ
IR EER.,

Hui-ylan died in i16 at the age of 83, his death show=

10
Zircher, Conguest, ppe 231=239.
"

This in the form of attempting to "select” the EEE%§§
by defrocking all monks who were unasble to read and explain
sitras and who did not live in retirement and adhere to the
monastic rules. It is evidence of the esteem in which Hui-ydan
was held that even in the planning stages of the decree, Iu
Shan was exempt fram the processe
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ing the same devotion to the purity of Buddhist doctrire as his
life, for he would not drink a medieinal mixture of honey and
water until he knew whether oal; not the vinaya permitted it.
He died while his disciples were still consulting the text.
In 104 Hui-yHan received news that KumarsajIva had
came to Ch'angamn, Before that Kumarajiva, who was born in
Serindia in 350 G.E.12 to an emigrant Indian aristocrat and a
Kuchean princess, had been held captive gt the court of the
Later Liang in northwestermn China for 17 years, during which
time he learmed Chinese, His early education covered almost
all aspects of contemporary Buddhist doctrine. He left lay
life when he was seven years old along with his mother, who

became a nun, He spent the next two years in Kucha studying

the Agamas and the Abhidherma and then at the age of nine

went with his mother to North India snd studied the DirghAgama,

the Madhysmagama and the Kgudraka under the dharma-master

Bandhmatta, At the age of twelve he spent a year in Kasghap
where he studied the Sarvastivadin Adhidharme and also began

o receive the Indian equivalent of Fui-ylan's classical ed-

12 ‘
This is the date given by Zircher, Conquest, p. 226,
with an explanatory note (#239) on p. 239, Hobinson (Early
Madhyamika, p. 71) prefers the dates 3Lh-l13 C.E. and gives
his reasons in a long note (pp. 2ih=2h5) which summarizes most
of the research done on Kumarajivat's dates., There is a bio-
graphy of Kumdrajiva in the Kao-seng chuan (T.2059, vol.50,
PP. 330a=331a) which has been translated by J, Nobel in Sit-
zungsberichte der Preussischen Akademis der Wissenschaften,
Thil.-hist. Klasse, 1937/ Unfortunately, I have been unable
to consult this work., The following sketech of Kumarajiva's
life is based on the chapter devoted to him by Robinson (Early

Madhyemika, ppe 71=95)e
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ucabtion, studying the Vedas, the Five Sciences, grammar,
rhetoric and astrology., At some point shortly after this
he was introduced to the ideas of the Mghaysna and converted,
He then began to study the Middle Treatise, the Hundred

Ireatise and the Twelve Topics. VWhen he was twenty he re-

ceived the full ordination and thereafter studied the Sare-

vastivadi-vinaye with the North Indian master Vimalaksa.

Until his capture by the Chinese force in 383 (whem he would
have been about 40 years old) Kumarajiva had settled into a
brillant career as a resident of the king's New Monastry in
Kucha, where he studied and expounded the Mahiyana.
Kumarajiva's background made him eminently qualified
to introduce to China the Mahayana scholastic literature of
the Madhyamika school, and it is this transmition that Zdrcher
considers his greatest contribution to Chinese Baddhism.13 It
is obvious that his translations of these materials, particu-

b
larly of the Ta dhih tu lun set off an entirely new line of

speculation smong the Buddhists of China, and it was with this
new trend that Hui-yHan was coming to grips widhk in his seventh

13 ‘
Conquest, pe 225,

by

The Ta chih tu lun (hereafter TCTL, T.1509) claims
t0 be a Chinese translation of the Mahiprajnaparamitasatra.
Becanse there is mo extant Sanskrit version of this text, there
is some debate as to whether it is a translation, a compilation,
or an original Chinese composition. In the introdnction to Vol,
3 of his translation (ppe. viii=-xliv) Lamotte summarizes what is
currently known about the author and the sources and comes to
the conclusion that it is indeed a Chinese translation of an
Indian work, which was probably written in the Lth century of
the Common Era. Kumdrajiva translated the work at Ch'angan
between LOh and 406 (see Lamotte, Vol. 3, ppexliv=l).
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decade,

1Hui-yﬂan‘sent his first letter to Kumarajiva in 405
or 06, It is an epistle of good will and welcome in which
there are not yetlany doctrinal questions., Kumirajiva answer-
ed in the same vein, which elicited another friendly letter
from‘Huimyﬂan, this one expressing alarm at the rumor that
Kumfrajiva might be leaving Ch'angan and saying that he was
going to "take the liberty to submit some summary questions
on several tens of subjects".16 It is most likely these

questions which form what i1s now known as the Ta-chtleng ta=-i

chang, The first of the letters which form this text is
dated ¢, h0617, which is approximately the same time that
the translation of the TCTL was finished,
From reading the friendly salutations of the first
two letters, it is obvious that the exchanges in the Ta-ch'eng

ta=i chang have been sheared of any such material, We do not

know when the text was edited nor by whom. The Fa=-lun nm-lu
(L65=1172) grouped the mategial topically =nd referred to one

1
section which is now lost , indicating that the rearrangement

of the werk out of the original letters took place very early.

15 !

ZHrcher, Conguest, p. 226, R, Wagner, "Original Struc-
ture", pe 32 places the date firmly in early hO5. The letter is
perservedein the Kao=-seng chuan, T.50, pe 359b.

1
Zircher, Conquest, pe 226.
17

Wagner, "Original Structure", p. 33; Zircher, Conguest,

P. 226, 8
1

ZHreher, Conquest, pe. 226; Wagner, "Original Structure”,
pPpe 35=36,
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Wegner cites Faw~ching's 594 Chung-ching mu-lu as the

19
first compilation of the correspondence outside of the Fdilun,

In his Li-tai san-pao chi of 597 Fei Ch'ang~fang refers to a

version in three chian with the title Wen %a-chteng chung shen-
-2 -
i shihepa k'o (ﬂﬁ K;E”i’%\%"‘f’ /\ﬂ/"f )s which seems to have

survived with some change of title to the present, The title

shows that the present division into 18 sections was adopted
very early. It was under this title that the work appeared
in the Fa-ydan chu lin compiled by Tao-shih between 656 and

668, The 66l Ta-t'ang nei-t!ien lu of Tao-hsdan refers to it

as the Wen shih~shih ta-chl'eng shen-i. Wagner considers that

the transmission of the separate editions of the text is accord=-
ingly well attested in China to the middle of the seventh cen-
tury".zo

The text is cited under slightly differing names in
the Japanese cabtalogues of the tenth and eleventh centuries.21

The editors of the Eon kenkyu base their text on the earliest

known manuscript, which is dated 1293 and titled Cht!if=mo=-lo~-
shih fa-shih ta-i ( 1B B B 11 1% & f\%‘ )e The Taish®

edition is based on a 1762 manuscript now in the library of

19 ‘

Under the title Ta-wen lun L@&ﬁﬂé&r}, VWegner, "Ori-
ginal Structure", p. 39. The following summary of the textual
transmission follows Wagner's section on the topic, pp. =it2,

20
"opiginal Structure", p. 40.
21
Wagner, "Original Structure"”, ppe h0-L1.




13
the University of Kyoto. This manuscript was also the basis
for Chtin Po's 1930 YiHan-shih ta-chleng yao-i wen ta.(£§4ffl
# %% K% ).

The most recent edition and the one followed here is

Studies on Hui-ylan: Texts and Translations (Eon Kenkyu), which

provides a critical edition of all the surviving works of Hui-
ydan md is the product of a joint research project by the
Religion Research Room of the East Asian Section of the Re=
search Institute for Humanistic Studies, Kyoto Universitye.

In the ccmpanion volume to this work, Studies on Hui-

yilan: Researches, there is an article in Japanese by MAKITA

Tairyo on £The Textual Transmission of Hui-ydan's Works." The
English summary contains the following statement about the

form of the Ta-ch'eng ta-i chang:

there is no way of knowing with certainty whether

e o o the Ta-sheng ta-i chang + « o did in fact

oxist from the very outset in its present form,
(1962:21)

Mr. Makite then goes on to give the results of ""the textual
transmission and Study of the Correspondence in Japan before
1293 and the trangmission and study of labter manuscripts still
surviving in Jgpan".zz It is his belief that the text dis-
appeared in China quite early, but that it was transmitted

to Japan during the Nara Period (710-784) with og%er works

which summerized portions of the Buddhist Canon. He makes

2e

Researches, p. 21
23

Tbid,

g
[

—
|
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the observation that:
it is an interesting fact that in China only
his collected writings survive (albeit only
in part), while in Japan only his corres=-
pondence with Kumirajiva survives. (1962:22)
To date there has been no full translation of the Ta-

ch'eng ta~i chang published in a western language. Zircher

gives a gsummary of the questions in The Buddhist Conquest of

China and R, Robinson translated sections 12-15 in Early
Midhysmika in India and China, In his 1969 dissertation R.

Wagner gives a German translastion of section 1 in its entirety
and Hui-yHan's questions in the remaining sections. There is,

of course, a full Japasnese translation in Eon Kenkyi.

What attention the Ta-chleng ta-i chang has received

from modern scholars has focused on it as a problem text, with
HFai-ydan generally being held responsible for not understanding
Kumara jivae.

Liebenthal discusses Hui~-ydan in three works - the
book Chao Iun , and the two articles "Shih Hui-yldant!s Buddhism
as Set Forth in His Writings"ds and “The Immortality of the
Soul in Chinese Thought" - and represents the extreme end of
the prevalent attitude of western scholars toward the Hui-ylan/
Kumars jiva correspondence:

(Hui-yfan) at once got in touch with (Kumara-
jiva) to ask for the explanation of subjects of

Hong Kong University Press, Second Revised Edition, 1968,
25
2
Monumentsa Nipponica 8, 1052, section on Hui-ydan
pPPe 332, 354-365.
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controversy. The main topics dealt with are
the dharmakdya and connected problems, Kuma-
rajiva explains inconsistencies of theory by
quoting different exegeses, though the needs
of the Iua=-shan community might have been bet-
ter served by the exposition of a simplified
theory of Buddhism, The distance between the
me ntality of the Indisn scholar and the corme
unity on Lu-shan, uneducated in dogmatics,
was too great for the correspondence, as pub-
lished by Hui-yldan /27/, to have mueh success.
(Liebenthal 1968:5)

This notion that the Chinese could not guite under-

stand Indian Buddhism is often fougd in discussions of the
2

introduction of Buddhism to China , with the usual charge
being that the Chinese are too pragmatic, this-worldly and

culture=bound to understand the intricacies of the Indian

29
religion, While a more balanced view is presented by Paml

Demiéville in his arbticle "La Pénétration du Bouddhisme dans
30
la Tradition Philosophique Chinoise" , we find even Hu Shih

saying "Indigenous China was always facbtual and rarely bold
3
in- imagination n.

27

I don't know where the idea that the correspondence
was publighed by Hui-ylan comes from,
2

As a rejoinder to this kind of thinking Ed. Conze
wrote: "Often in the past when I heard Sinologues complaining
that the Chinese did not understand Buddhism, I have wondered
how well they themselves had actually grasped the terminalogy
of the more archaic writings". Further Buddhist Studies (Oxford:

Bruno Cassirer, 1975), p. 185,

29
H, Nakamura is the best known proponent of this view:
"It is a well known fact that the racial nature of the Chinese
is commonplace and utilitarian" and so on. The Ways of Thinki
of Eastern Peoples (Japanese National Commission for UNBESGO, 1960)

Pe 227

30
31

Cahiers d'Histoire Mondiale III, 1, 1956, pp. 19-38.

"The Indianizastion of China" in Inde end?nce Conver-
ing (London: Russell & Russell, reissued 1970)

gence and Borrow
p. 229.
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In the article "Shih Hﬁi-yﬁan's Buddhism as Set Forth
in His Writings", although Liebenthal is still rot free from
such notions, he does show more awareness of the specifically
religious aspect of the problem than do many of the other
commentators, For example, he realizes that revelation is
what Buddhism is based on and that it was this concern with
revelation which forged the committment of the Chinese Buddhist

communitys Focusing on Hui-ydan's concern with Amitabha he

Shih Hui-yfan is famous as the first to create
a Community or an Order of the type such as
later spread all over China, in which s number
of devout people took the vow to follow in the
Buddhist path to the very end, to be reborm in
the Western Paradise., (1950:24Ly)

What this means for doctrinal discussion is well surmed up in
the following:
the theorical aspect of a religion is less ime-
portant than its sociological one; one is a
Buddhist not because one believes in Buddhist
cosmology, but because one follows the path of
the Buddha, (1950:2l)
But Liebenthal does not consider in this what it means to in-
tellectually follow the Buddhist path, and it is the process
of resolving the intellectual position of faith that we witness

in the Ta=ch'eng ta-i chang., However, rather than seeing in

Hui-ytlen's questions the strivings of one intent on resolving
the logical inconsistincies of an unfamiliar system of thought,

Liebenthal views his confrontation with Kumédrajiva as a nearly

S

32
JAOS, 70 (1950)3 Pe 2}43.
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blind meeting of Indian and Chinese thought in which Hui-

yian was somehow incapable of grasping the subtleties of the
Indian mind., In his conclusion, Liebenthal shows an astounding
mixture of insight, in realizing that much of the discussion
was religious rather than philosophical, and blindness, as his
final statement shows:

What is astonishing is only that a man who

spent the greater part of his life under

Tao-an (he left him A.D. 378 whepn he was

45 years old), studying the Prajnaparamita

Sutras, assimilated so little of the Indian

Buddhist theory. (1950:259)

Part of Liebenthal's problem with Hui-ylHan may be that
the scholar does not recognize the monk's skill in means, for
in one of the works of Hui-ylHan which he examined he makes
mich of the point that Hui-ytlan "never quotes a sutra by name"
=:1d notes elsewhere that Hui-ydan rarely quotes from the sﬁtraS.BS
At the same time Liebenthal emphasizes Hui-yldan's Taoist out=-
look and allusions to the Classics, While all of this is
quite true when Hui-ydan is writing for the laity (and Lieben=-
thal sees him almost entirely in this position), in the corres-
pondence with Kumérajiva, Hui-ydan, taking the measure of his
audience, generally leaves his Chinese learning to one side

and shows himself perfectly able to exchange scriptural quota=-

tions with the Serindian,

33
JA0S 70 (1950), p. 258.

Monumenta Nipponica 8 (1952), p. 332. The work in
question is "A Sramena does not bow before a Prince,"

5
JA0S 70 (1950), p. 248, n. 26,
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In the final part of the article "On the Immortality
of the Soul", Liebenthal presents translations of sections of
"A Srémana does not bow before a Prince” Hui-ylan's letter
to Huan Nan-chiin, and his "Treatise on the Three Types of Kar-
mic Response',
Zircher also views the miscommunication in the Ta=-

ch'eng ta=-i chang as a case of the concrebte and empiricsal

Chinese mind being alien to the "subtle dialectical philosophy"
37

of Indian scholasticism  although h%penevolently decides not
to blame Hui-ydan: .
for his lack of understanding; on the contrary,
his letters to Kumarajiva testify of a know-
ledge of doctrinal problems and, sbove all, a
critieal spirit and an acute power of observa-
tion which are quite remarkable. (1972:226)
Zdrcher realizes that Hul-yien and the general Chinese interest
in the dharmabody was triggered by Kumérajivatls activities at

Chtlangan, stating that "speculations about the dharmakd@ya are

not found in early Chinese Buddhism before the late fourth
century . « « the subject essentially belongs to scholastie
literabure,” ° But ZHrcher acknowledges that at the game

time that this literature, and in particular the TCTL, was

exciting interest in the dharmakays and related subjects, it

36
This work is translated in its entirety by Leon Hure
vitz under the title "!Render unto Ceasar'! in Early Chinese
Buddhism", Liebenthal Festschrift Sino-Indian Studies, Vol. V,

Parts 3 & li, ed, Kshitis Roy, visvabhanti, 1957,
37

BCongueat, Ps 226,
3

Conguest, pe 225
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Wwas also very confusing., For example, while Z#rcher says
that in this work (the TCTL) "the Chinese found for the first
time a detailed discussion of the nature of the dharmskdya and

39
the whole Buddhology connected with it", on the same page
he also says that the TCTL was innocent of the full trikaya
scheme, Then in a later footnote he adds:

The buddhology of the Ta chih-tu lun recognizes

only ¥ (nirmapakaya) and % % » the latter
referring to the Eﬁagﬁais "Dherma-body" (dharma-
%gz%ﬁ, as well as to his glorified body perceived
y the Bodhisattvas (elsewhere denoted as sam=-
bhogakdya, "body of enjoyment") = a fact Which
sEE%E increases the confusion of Hui—iﬂan's ideas
on this subject. (1972: II 1O1 n. 243

Indeed it does increase Hui-ydan's confusion, but I would argue
that the confusion does not originate with him, but rather is
in the TCTL itself, which, in spite of our expectations of it,
is not a final, nor even an entirely clear, source on the matbter
of Buddhologye. Instead, it is a work in the process of de=-
veloping a Buddhologye
As Zfrcher notes, the problem is compounded by the
curiously limited vocabulary of the TCTL, in which the glori-
fied body of the Bodhisattva is also called dharmakaya, °
In the end, Zircher's conclusion is more balanced
than that of Liebenthall!s and is here quoted in full:
It is interesting to note how the two partners
continually misunderstand each other. Kumarajiva
does not see the real point of Hui-ydan's prob-
lems and answers him by a profusion of guotations

and, more indico, by a bewildering enumeration
of conflicting theories and scholastic opinions.

39 10
Ibid. Ibid.
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But Hui-ydan, not satisfied by abstractions,
goes on asking: the dharmakaya must, after

all, be made of some owever subtle
it may be; you can hear it and see it, it
must have sensory faculties and so on., Still
the same urge typical of Hui-ylan and the
creed propagated by him, to have something
concrete to hold on to, and this is perhaps
the most fundamental difference between this
branch of Southern Chinese Buddhism and the
intellectualized pseudo=Buddhist speculations
which had flourished at the capital and in the
South=East, (1972:229)
This at least is fair to both participants in the discussione
In the volume on Hui-ylan published by the Research
Institute for Humanistic Stu@ﬁbs of Kyoto University, there
are several articles that shed light on the problgm of the
1
misunderstanding between Hui-ydan and Kumarajivae. TSUKAMOTO
Zenryu suggests in "Hui-ydan in Early Chinese Buddhism" that
part of the problem was that it was not until Kumarajiva'ls
work in Ch'angan that Hui-yilan discovered that the Mahayana
and Hinay3na were rival systems of thought and that this dise
covery forced him to rethink and interpret the Buddhist doc-
trine which he had received frum Tao-an.
In his "A Preface to the Study of the Correspondence
of Hui-ydan and Kum@rajIve" OCHO Enichi states that many of

the problems stem from Hui-ydan's attempt To reconcile the

Prajnaparamita Sutras and the Abhidharms, -and further says

that:

as far as Hui-ylan was concerned, his questions
were a matter of the most vital necessity, since

b .
My knowledge of these articles comes from their

English summaries,
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his position in the doetrinal cireles of his
own locality was one of leadership. (1962:9)

Ochd then addresses the three matters of the nature of the
dharmakiya of the Buddhas and Bodhisattvas, the distinction

between the Mah@yana and the Hinayana, and the reconciliation

of the doctrinal differences between the Perfection of Wisdom

and the Lotus Sutrase.

This last isswe is also addressed by Leon Hurvitz in
his article "The Trig?e Vehicle in the Correspondence of Hui=-
ydan and Knmﬁrajiva",a%hich further devel ops the argument
that for Hui-ydan all of the Buddhist translations were equally
and literally true, while for the modern scholar and for Ku-
marajiva, the same documents present a progression of ideas

and the theories of various schools,

In his Early Madhyamika In India and China Richard H,

Robinson devotes a chapter to Hui-yilan and one to Kumarajiva,

and also translates sections 12=-15 of the Ta-ch'eng ta-i chang,

part V ("The Spirit Does Not Perish") of Hui-ydants "The

Spamana Does Not Make Obeisance to the King" and Hui-ydan's "
"Preface to the Abridged Great Perfection of Wisdom Treatise,"

Of all the works discussed so far, it is only Robine
son's that gives an analysis of Kumarajiva'!s Buddhism:

He shows himself to be an orthodox Stnyavadin
and Madhyamika, rejects the authority of the
Abhidharma, and interprets the Agamas in a
Mehayana way, holds that the Buddha's state-
ments are purely pragmatic and do not imply
any real entities, and denies that real entities

ne
The abridged treatise itself is lost,

Hlon,
Also in Fon kChé/\/ﬁ'
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arise, because (a) neither inherence nor non-
inherence of the effect in the cause is ad-
missable, and (b) simultaneous and successive
occurence of cause md effeet are alike unten-
able. He maintains that reality transcends the
four modes of the tetralemma, and he holds
Nigdrjuna's concept of negatiom. (1976:90)

This Robinson finds to be disappointingly orthodox, and, in-
deed, when studying the two men, Kumirajiva appears quite
colorless beside the personal intensity and idiosyncrasies
of Hui —yﬁm.

Robinson agrees that Kum8@rajiva's basic text for
answering Hui-ylan's questions is the TCTL, going so far as
to say that "Kumdrajiva's doctrine is the doctrine of the
Great Perfection of Wisdom Treatise", His conclusion as
to Kumdrajiva's convietions is as follows:

There is no evidence that Kumarajiva attempted
to found a lineage of any sort. His interests
were catholic, and his sympathies were broadly
Mahiyana, Within limits, his teaching was in
accordance with the interests of his disciples.
In his language there is very little self-asser-
tion, ;»d it does not appear that he set himself
up as the founder of any sect. As apparently he
recognized no conflict between any two aspects
of Mehayana, there would not have been much
point in founding a MAdhyakika faction, For
him, Madhyamika was simply Mahayana in sastra
form. (1976:95)
Given this, it is easy to see why Kumarajiva did not understand
what Hui-yan was asking, Having fully accepted the Mahayana,
Kumarajiva could not see the very real contradictions within

it, and so in the correspondence he often accuses Fui-ytan of

3
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making difficulties on the basis of Eragaﬁﬁca, when, in fact,
Hui-ydan is showing considerable insight into what the texts
actually saye
Robinson offers three solutions to the confusion he

perceives Hui-yien to be evincing in the Ta-chleng ta-i chang:

some of the questions actually originated with Hui-yian's dis-
ciples; Hui-yfan did not have the complete text of the TCTL;
Hui-yHan was manufacturing problems simply to have Kumarajiva
pénounce upon tham.hh It is discouraging to find Robinson
echoing Liebenthal's view:

He (Hui-yllan) had learned some parts of his
Abhidharms well, but he certainly had not
acquired any idea of what the Prgjniparsmita
Sutras meant, It would be unwarrented to assume
That other members of Tao-ants school were
equally uncomprehending of Sunyavada, but it

is si ficant that so eminent a scholar as
Hui-ytan should have been so much in the dark,

(1976:109) /Ls5/
However, immediately following this, Robinson praises

Hui-ylan's preface to the abridgment of the TCTL as "a piece

worthy of the Great Perfection of Wisdom Treatise in every way",
JIXS)
Pa gient among prefaces', This is hard to reconcile with

his previous ides that Hui-yHen had not read the treatise in
its entirety and with the notion that the Master of Im Shan

did not understand the Prajﬁiparamitéa

) Early Madhyamika, p. 108.
5
Poot-noted to Liebenthal, "Hul-yHan", p. 259b.
L6

Barly Madhyamika, ppe 109-110,
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Robinson's final statement on Hui-yfHan is:.

Hui-ydan, his advanced age not withstanding,
had learned a great deal from Kuma@rajiva and
the Great Perfection of Wisdom Treatise, How=-
ever, certain reatures of the synthesis which
he had labored more than fifty years to build
were not exactly congruent with Madhyamika,
His doctrine as of A.D. LOL was Mah&yana in
spirit, but Hinayana in philosophy, Conse=-
quently, he .did not assimilate the sastra
variety of Siunyavade perfectly. (1976:11l)

In spite of registering his disappointment with Kumarajivatls
orthodoxy and acknowledging that a faith which lacked any re-=
cognizable personal addition was not one that would fire future
followers, Hobinson does not recognize the necessary comple-
ment to Kumérajiva in Hui-ydan, who, not bound by adherence to
a tradition system of thought was free to recast the Buddhism
he received into a distinctive form which, in time, would be-
come a recognized lineage, Later generations of Chinese Bude
dhists have every reason to be thankful that Hui-yllan "did not
assimilate the satra variety of éﬁhyaﬁéda perfectly” and so
become a colorless copy of the Indian Masterse

Re Ge Wagner proﬁ%es a more creative solution to the

L7
problem of misunderstanding in the Ta-ch'eng ta-i ehang ,

saying that the problem rests not in Hul~ydan's understanding
or misunderstanding of Kumarajiva, but instead in the current
form of the text. He suggests that originally there were only

two long letters of questions from Hui-ylan with two corres-

g
Tn both his Munich dissertation Die Frigen Hui-yilans
an Kumarajiva (1969) and the article "Original Structure’,
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: L8
ponding long answers from Kumarajiva. As Wagner says:
The in?erpretative consequences of this structure
are evident: instead of fragmented, obstinately
repetitive questions from Hui-yldan, we would be
reading two sets of coherent questions, the se-
cond of which takes into full aeccount the argu-
mentation of Kumarajiva's foregoing series of
answers, We would have, in other words, an ine-
telligible text, (1971:31)
While thils is a very appealing suggestion for making sense
of the text, it does not solve all of the problems in it, For
even 1f we postulate just two sets of letters, there are still
grounds for wondering if Kumarajiva and Hui~yian were fully
aware of the othert!s positione
Whelen W, Lai, in his article "The Predocetic !Finite
Buddhakayat in the Lotus Sutra: In Search of the Illusive
Dharmak&ya Therein" , comes up with a quite sensible addition

to the discussion on the misunderstanding in the Ta-chleng ta-i

chang, Reminding the reader that at the time of the corres-
pondence, the full trikaya structure had yet to be introduced
to China, and that in particular the concept of the sambhoga=
kaya was unknown, he goes on to suggest that these things were
at the base of the misunderstanding between Kumarajiva and Hul-
yden, He writes:

Instead of seeing their exchange as a case of

CIross purposes ¢ o o We should see it as an un-

resolved tension between the philosophical

Prajhaparamita Sutra and the mythopoeic traditiom:*
of the Lotus sSubtra. (1981:463)

I8
Or perhaps three - oral communication 8 March 1982,
"Original Structure”, ppe. 30-31.

ho _
Journal of the American Academy of Religion, XLIV,
3s Sept. 1901, ppe Ui7=469.
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This would mean that in their discussions of the Ta=ch'eng

ta-i chang modern scholars are assuming that Kum@rajiva and

Hui-yldan were aware of the full triki3ya system, and that
Chinese Buddhists of the early fifth century understood the

tension between the Lotus Sutra and the Perfection of Wisdom

Literature, As Lai points oubt, this simply was not true.
Perhaps a more profitable way to approach the Ta-ch'eng
ta-i chang is to follow the lead suggested by Lai and to take

the limitations of knowledge available to Hui-ylan and Kuma=-
rajiva seriously and begin the discussion from there. For
instance, several of the scholars discussed above have sug-
gested that if only Hui-yian had had the complete text of the
TCTL, or if he had studied it a bit harder, then most of the
questions regarding dharmekdye in the Ta-chleng ta=i chang

would have been superfluous, However, even a brief glance
at Appendices II and III, where there is a sampling of the
uses of dharmakaya in the TCTL shows that that text is far

from clear about what the dharmakaya is., Hence the TCTL was

more likely to cause Hui-yHan to ask questions then to re-
solve his doubts.

Although there is something to the Indian/Chinese
split which is so often resorted to in explaining peculari-
ties in early Chinese Buddhism, in the case of the two corres-
pondents here I think that the matter is more a division bebt-
ween a believer who was so thoroughly immersed in a system
that he could not see its inconsistencies and cne who had

come to the faith as an sdult and so intellectually was not
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able to lay to rest certain questions without investigation.
Thus Kuﬁpérajiva may well not have realized how glaring the
contradictions between the Lotus Sutra and the Perfection of

50
Wisdom Literature were , while Hul-ydan felt intellecbtually

obligated to somehow reconcile the Holy Scriptures of his new
faith,

In the following chapter I will examine the nature of
the dialogue about dharmakaya with the following suppositions:

that Kum@rajiva and Hui-yian are intellectual equals; that the
ICTL is not entirely clear in its use of the term and therefore
some confusion ig Jjustified; and that the two men are divided
not .so much by laguage and nationality, as by their positions
within the religious commnity and degree of immersion in Maha-
yéna écholastism and corresponding ability to see contradictions

within that system.

50
James Joyce, when asked how he liked Bacht!s St,

Matthew pPassion, responded: "I simply cannot understand how
any man can mix the synoptic gospels with the gospel according
to Saint John.," (Frank Budgen, James Joyce, London: Oxford
University Press, 1972, p. 186) Bach probably would not have

understood the problem,




CHAPTER II
By virtue of the similarity in background of the two
correspondents, we are saved from a host of problems in be-

giming the discussion of the concept of dharmakava in the

Ta-ch'eng ta-i change, Although Kuniara jiva had a more exten~

sive Buddhist education than did Hui-y#an, the similarity of
the texts which they read is striking, Both specialized in
the Perfection of Wisdom Literature, yet had a broad back-
gound in other Mshayana stitras, and both were thoroughly cone

versant in the Abhidharma, Even more importantly, they both

recognized the same set of texbs as authoritative and were
in (unstated) agreement as to which sutras belonged to the
Mahéyéna.1 Thus a question like "What is a Meh3yana §§§g§?“
does not come wp in reference to this discussion, although
the relationship between the Mahfyana and the Hinayana is ob=-
viously a problem for Hui-ylan,

While there seems to be an unstated agreement as to
which texts were to be used in the discussion, what form
those texts were in is an almost insoclvable problem at this

point and very probably was one of the sources of confusion.

1
Of this Robinson says, "The general picture of the
canonical texts that matbtered to Kumdrajiva is much the same
as the one afforded by the translation corpus = centered in
the Prajhaparamit@, but accepting all known Mshayana texts,"
Early Ma ~%:wa.k_‘, Pp.838&90, For a list of Buddhist scriptures
cited in the text see pe. 89.

20
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Kumarajiva's fame rests in large part on his having done the
first reliable translations of many of the major sﬁtras.z
Before his arrival, the texts read and studied, as Hui-yian's
teacher Tao-an pointed out, were often not only inaccurate,
but alse nearly incomprehensible. No doubt it was Hui-yHants
awareness of this that prggﬁpted him to ssek the authorita=
tive pronouncements of Kumarajiva on matters in doubt. Twice
in the correspondence (letters L and 18) he quotes passages
which neither Kumarejiva nor the Japanese commentators can lo-
cate, even though in one case Hul-ylan gives the name of the
sutra from which he is quoting., It is possible that some of
the things he has having diffieulty with were the result of
poor or fagulty translation and incomplete texts, In view of
this situation, we are fortunate in knowing that the TCTL was
used in the same form by both men.

The dharmabody, being a matter for religious insight,

is, on many levels, not an understandable concept, not a pro-

per object for understanding.l It is:

2
For a list of sitras translated by Kumarajiva which
had already been translated see Robinson, Early Madhyamika,

PPe Th=T5.
3

See ZHrcher's translation of Fui-yHan's biography
(Conquest, ppe 246=248) for a description of Hui-ylHan's attempts
both to acquire more texts and more accurate translationse.

L
"the Dharmakaya is not a product of philosophical

reflection « « o it has religious signification as the object
of religious consciousness.” D.T. Suzuki, Outlines of Mahayana
Buddhism (New York: Schdéken Books, 1963 reprint), D. 222.
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without coming and without going,
without arising or extinction, the same as nirvéna,
(Question 1)
and so beyond all frivolous discussion, Because of this any
statement about Hui-ylant's or Kumarajiva's final understanding

of dharmekfya would be presumptuocus.

The earliest definition of dharmskaya or dharmabody
was quite simple - it was the body of the scripbures as op=
posed to the physical body of the Buddha and so was what re-
mained of the Bud dhae after his nirvéna.6 The Sarvastivadin

Adhidharma discusses three Buddha bodies: the material body

(rupakdya); the fictious bodies conjured up by the magical
powers of the Buddha (nirmankaya); and the "five-limbed

Dharma=-body", i.ee, the dharmas which constitute a Buldha as
7
distinet from a Bodhisattva,

N. Dutt adds to this by pointing out that the Kofa has

two interpretations of the Dharmakaya, one being the qualities

Also, pracXtically, we do not have enough information
to meke any such pronouncements., As Wagner points out in his
article ("Original Structure” pp. 28-&%? we do not know what
the original text looked like and so cannot safely say anything
about a progression in Hui-yfan's view of dharmakaya. Moreover,
there is no record of what Hui-yHan thought about the subjeect
after the end of the correspondence,

% Lewis R, Lancaster, An Anaysis of the Asfasahsrika-
prajnaparamitasutra from the Chinese Translations (Ann Arbor:
University Microfilms, 1972), Pe 72 with references to original
sourcegs. NAGAO Gadjin, "On the Theory of Buddha=body" (The Eastern
Buddhist, Vole VI, 1, May 1973, ppe 25=53) gives a history of
the development of the views of dharmakaya.

7Ed. Conze, Buddhist Thought in India Ann Arbor: Ann
Arbor Paperbacks, The University of Michigan Press, 1967 reprint),
pP. 9L,172. Even though Conze clains a triple body sc%ame here,
it is not the classical jrikiaya division. Cf. Nagao, Theory",

Pe 29
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adhering to a Buddha and the other being the purified person-
ality (Eérazg) possessed by him and other advanced beings. In
this latter sense, beings other than the Buddhas, such as
Arhats, can have a dhar.mabodya8

Of the Buddhats bodies in the Perfection of Wisdom

Conze writes:
o 9
The Prajnaparamitd knows this as the distinc=-
tion between dharmakays and ripakays, which is,
however, explicitly made relatively late., In
the Astasahasriki it is found only in the later
strata. (1975:113) /10/

and goes on to say "of the sambhogakaya there is no trace atb
21l in the actual text".11

Murti expands on what is made of the dharmakaya in the
Perfection of Wisdom Literature:

The Prajndparamita texts repeatedly ask us to
consider Buddha as Dharmakaya and not in the
overt form which appears to us, DTharmakaya is
the esgence, the reality of the universe, It

is completely free from every trace of duality
o ¢ ¢« It would be, however, not exactly correct
to take the Dharmakdys to be the abstract meta-
physical principle - Sunyata or Suchness, (ta=-
thata). The Dharmakaya is still a Person, and
inmumerable merits and powers etec, are ascribed
to hime (1980:285)

3]
Nalinaksha Dutt, Mahayana Buddhism (Delhi:Motilal

Banarsidass, 1977), PP. 151=152,
9

"The distinction between the Buddha in so far as he
is a chammel for the spiritual force of the Dharma, and in so
far as he is an historical individual . . . " Conze, Further

Studies, Po 11 3‘

10 _
For move on this topic see the chapter on Lharmakays
in Lancaster, Analysis, ppe 92=95.

11
Conze, Further Studies, pe. 11le.
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FPor Suzuki the Dharmakaya is:

the ultimate reality that underlies all particular
phenomena; it is that which makes the existence of
individuals possible; it is the raison dtétre of
the universe; it is the norm of being, which re-
galates the course of events and thoughts,
(1973:46)

All of these meanings of dharmakaya, including the

Hinayana and Abhidharmic, were known to and accepted by Hui=-

ydan and Kumirajiva. That Conze should wonder whether or not
12
the dharmakaya doctrine is a doctrinal innovation shows the

state of flux that the concept was in during the periocd bet-

ween the writing of the Perfecti on of Wisdom Literature and
13
the trikayas theory of the Yogicara-vijnina school, What

we see in the Ta-ch'eng ta-i chang is an attempt to bring or-
' 14

der to this doctrinal chaose However, given the material

12
Farther Studies, p. 113+ He decides that it is not:

"It seems to me that such a teaeching belongs to the very es-
sence of Buddhism, and that it must have been taken for granted
from the very beginning, although it was explicitly formmlated
only in the course of time, as and when misunderstandings be-
came more and more widespread,"

13

__ "It _was in the philosophy of the Yogdcara school (or
the Vijnana-vada school) represented by Asanga and Vasubandhu
that the two-~body theory developed until it wes consumated into
a three-body theory." Nagao, "Theory", p. 30.

1

Although he neverg mentions the Ta-ch'eng ta=-i chang
in his article, Nagao shows how neatly many of the problems
there can be solved by the idea of the gsambhogya-kaya. This
reward-body Nagasc finds to have been necessitated by the Bodhi-
sattvals vow to remain in the world to save beings (pp. 28-29),
to be the form in which the Buddha preaches to the Bodhisattvas
as it is econcrete and visible (pe. 33), to be the body with the
32 marks (p. 34) and to be the result of cause, i,e. the Bodhi-
sattvals vow and discipline (pe 35)e All of these are points of
particular interest to Hui-yHan, Considering the claim of the
later Pure Land Buddhists of Hui-ylan as their first patriarch
it is interesting to read "we see that the Reward-body is close-
1y connected with the Pure Land Teachings". (p. 32)
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Kumf@rajiva and Hui-ylan had to  work with, the matter could
not be resolved without a bold stroke of Buddhological inno=-
vation, which does not come in the text, It is this, more

than any misunderstandings, which makes the Ta-ch'eng ta-i

chang an ultimately unsatisfying work,

The examination of how Kumarajiva and Hui-ydan were
treating the concept of dharmakaya and whether or not they
were gpeaking to each other about it in the same terms will
focus on four major issues; epistemology versus onbology;

pré&icality versus speculation; the use of the Abhidharma;

and the attité% of the two men toward the texts they are citing.
But before we begin to look at the abstract positions in the
work, there are two concrete linguistic problems which add
greatly to the possibilities for misunderstanding,

The first is, of course, the word dharmskiya itself,.

That the term is used of both Buddhas and Bodhisattvas is a
basic source of confusion, While Kumarajiva does finally, in
the third letter, say thatt here are two kinds of dharmabody,
one of the Buddha and one of the Bodhisattva, and then again
in the fourth letter says that there is a dharmabody which is
like dharmatda and one which belongs to the dharmabody Bodhisat-
tva, at no point in the correspondence does he stress that the
dharmabody Bodhisattva is an entirely different order of being
from the dharmabody of the Buddha which is like mirvana and
the dharmatd., The dharmata-like body seems to be the one fore-
most in Hui-ylan's mind, for from the begimning he seems %o

be assuming that the dharmabody is pre-existent and the ground
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of being = neither created nor deskofied = and ig'that on
1
which the Dharma and the Buddhist way is based.

The matter is further complicated by Kumarajiva's
seeming inability to see the problem Hui-yldan is having. On
the one hand -he agrees that the dharmabody is like nirvina,
but on the other, there is in this text and in the TCTL a
desire to say both that the dharmabody is prg-existent (be=-

1
cause of its relationship with the dharmatd ) and that it is
produced by practice:
As for the Dharmenaturebody Buddha, without
affairs he is not complete, without vows he
is not sufficient, Why? For limitless asafi-
khyeya kalpas he has aceummlated all good
roots and virtuous accomplishments and com=

pleted all-knowledge and wisdom without hin-
drances, (TCTL 313b) /17/

K

Kumarajiva, instead of seeing that this is confusing Hui-ydan
menages to add to thg ambiguity by speaking about the excel=-
lently practicing body produced by the dharmanature (%giﬁ'

15
This is Suzukit's view of the dharmabody. (Outline,

ppe W5=h9; 220-2h1.
16

This relationship is indicated by references in the
TCTL to the dharmatékaya ( A2 ) (ICTL 122a, 263c, 26Lb,
271a). As used in the Ta-chleng ta-i chang and the TCTL there
seems to be no difference in meaning between ;& (X and /ﬁﬁ’ .
Both texts insist that the Buddha has two kinds of bodies, one
absolute and the other conditioned or illusory. At each pole
there 1s a eluster of terms describing what is meant. On one
end there is the dharmabody, the body produced by dharmanature,
the real body and on the other end is the birth body, the
transformation body end the form body. See Appendices I & II.

17

‘ All passages from the TCTL in French come from La-
mottel's masterful translation of the Sastra (see bibliography
for complete citation)}., The English passages were tranglated
by the author,
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SK ’fié% )e . This leaves much of Hui-ylan's questioning
focusing on the problem that while nirvana may be achieved by
effort and practice, it is not produced by them and exists in-
dependently of them, The dharmabody, however, while sharing
the seame nature as nirvana, is also the result of sucavita,
excellent practice, This only makes sense if one is talking
about two different dharmebodies which are two entirely dif-
ferent things. Much of the confusion, then, is linguistic,
"Dharmabody" is being used for too many different things (see
Appendix I). Kumérajiva can hardly be faulted for this, for
in his answers he is only reflecting the contemporary state
of thought on the subject,

The other major linguistie problem unfortunately re-
inforces the confusion gbout the status of the various dharma-
bodies, for it is found in the term which is used to describe
the manifestations of both the dharmabody Buddhas and the

_L

B \

dharmabody Bodhissttvas, a))é‘ s btransformation. One is tempt-

ed to resolve the matter by translating it instead as "emana-
tion", which is clearly what Kumirajiva means by it, However,
that is not the root meaning of the word in Chinese, and al=

though it is serving as a translation of"nirmapa", which

10
I have found one reference sach in the TCTL to the

Bodhisattva and the #:¥ A% Bodhisattva: "More-
over, as when Buddhas of the ten direestions preach the Dharma,
they praise all excellently practiclng (44 4:; ) Bodhisattvas"”
(61hc=6152a)3 "The third typ of Bodhlsattva is the pure
dharmabody Bodhisattva ( /3’ ) who obtains the patience
of non=produced dharmas and dwrells in the six supermatural
powers”™ (317b). These terms appear to be used more as adjec-
tives than as degeriptions of g process,
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Edgerton defines as "a magical creation", and expands, "a
magical creation is what has no material basis"19, the term
in the text comes out meening "transformation", which in
Chinese, as in English, impliés an existing something which
is transformed, While Kumdrajiva tries to get across the
idea that there is no material basis for the various emana-
tions of the dharmabody Buddha, his point is obscured by the
fact that the dhnarmabody Bodhisattvas actually do transform

from the material basis of resgsidual karmic elements and the

process is described by the same term,ﬁ%%ﬁf So, from the

outset it would seem that by bakings:] #; as an equivalent
for nirmana, Kumarajiva is trying to tell Hui-ylan one thing
and ending up saying quite another and geriously confusing
the distinction between the dharmesbody of the Buddha and the
dharmabody of the Bodhisattva,

In the confusion over the tenmé%%%@b s the difference
in interests between Kumarajiva and Hul-ylan is already ap-
parent, BHui-ylan, from his first question in which he wants
to know the relationship between the Buddha's dharmabody and
the four elements and five sense organs, is concerned with
what the dharmebody 1s and what it is made of, This concern
is precisely the opposite of Kumarajiva's and the TCTL's, for
while Hui-ylan wants to know what it is about the dharmabody

itself that can be seen, particularly given its equabion with

the unperceivability of nirvina, Kumarajiva, taking his stend

19
Franklin Edgerton, Buddhist Hybrid Sanskrit Diction-

ary (New Haven: Yale University Press, 1953), p. 302a.
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on the ééstra, is considering instead why beings can and can-
not see the dharmabody ("les étres dont la pensée est impure
ne le voient pas", TCTL 126b, Lamotte I,5L6),

The difference between their starting points, bet-
ween Hui~yHan's ontology and Kumirajivals epistemolgy can
most clearly be seen in the 13th excahfize, for there Hui-ylan
specifically asks about the ontological status of dharmanature:

I would also like to ask, the dharmanabure
endures eternally - is it non-existent or
existent?
In spite of Kumarajivals disapproval of ontological topics,
which usually call forth a charge of prapanca, what Hui-ydan
is getting at is extremely important, for without knowing
what does and does not exist it is nearly impossible to make
any statements about how things are causally connected, or,
as Hui-ydan says:
Considering the limit of existence and non-
existence, it is possible to obtain the con-
ditions and causes. (Question 13)
However, RKumarajiva does not seem to agree with this, for
the wording of his answer gives some indication that he feels
he is being forced into a corner, He has presented the ortho-
dox position and does not see what more could be required of
hime

In partthis might be because Kumarajiva did not en-
tirely realize what the question was, for Hui-ydHan's interest
in the three concepts of Thusness, Dharmanature and the Real-

ity Limit mey ﬁell have come from his teacher Tao-an, Tao-an

was known to have addressed these issues in his bi-yearly
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lectures on the Fang-kuang Ching, and in a preface to the

same work the three are fit together to form the Perfection
20
of Wisdom, There are, however, textual problems, for vhile

the Fang-kuang Ching does indeed discuss Thusness, Tharma-

nature and the Reality=Limit, in Tao=an's extant work on the
21
gub ject the triad instead is Thusness, the Dharmabody and

the Reality-Limit  (translated by Hurvitz and Link as "Pin-
nacle of Reality"). Hurvitz and Link give two notes on the

confusion:

The "Dharma-Body renders fa shen;ﬁb%’, which in
the context appears sbmehow to have become con=
fused or identified, with fa hsing %44 , the
standard equivalent of dharmata. Given that sub-
stitution, the trio is to be found in the Fang
Eugan as may be seen belowe, Furthermore, Hui-
ydan, Tao-an's one-time pupil, was quite exer-
cised over the same question, as can be seen in
his correspondence with Kumarajiva « «  Hui=
ydan too has fa hsing, not fa shen. (1974:41thn,.89)

After rethinking the matter:

On seocond thought, fa shen is almost certainly
not a copyist's error for fa hsi since Tao=
an is clearly thinking in Terms o% a "body",
The fact remains, however, that the original
reads dharmashitita, where "body" is not in-
volved, There is a eonfusion here, one that

we cannot account for. (197h:Lh9n. 152)

Zlrcher accepts the reading fa shen and considers this pre-

20
Z#rcher, Conquest, pe 193; leon Hurvitz & Arther Link,

"Three PrajR@paramita Prefaces of Tao-an" (Melanges de Sinologie
offerts & M. Paul Demiéville II, Paris: Bibliotheque de 1'in-
stitut des Hautes Lbudes Chinoises, 197h), ppe h2W=4253 129,

21 '

Translated by Hurvitz and Link, "Three Prefaces",
PPe W23=li4i2,
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face one of the sarliest examples of Chinese speculation on
22
the dharmakaya. Mi-ylan shows a tendency throughout the

letters to identify dharmekaya and dharmata, & matter which

he attempts to get Kumarajiva to address, so the confusion
here may well go beyond textual problems,.

But even without resolving the matter of exact term-
inology, it is clear that Hui-ylan had a background in these
ideas which Kumarajiva did not share, Perbaps one of the
regons Kumarajiva never spoke to this matter of the confu-
sion between the dharmanature and the dharmabody is because
he did not realize that it was there. It is very unlikely
that he had studied any of the natuve Chinese speculation on
Buddhism (although he was known to have admired Tao-anZB) and
by taking the FCTL as his source for the relationship betw€en
these terms he may well have missed the entire issue that Hui-
ylan was trying to raise.

In the TCTL there is a different triad of concepts
vhich fit together to describe reality - Tathatd, Dharmadhatu,

and Bhutakoti - all of which are sald to be synonomous with
dharamata (TCTL 297c)e. It, in turn, is the characteristic of

reality of all of them (TCTL 297c). However, the true nature

22
Conquest, Pe 193.

2
3"Kum"éraj‘i'va also had heard from afar of An's mode of
life, and he said of him, 'He is the Sage of the Fast!! Thoug%
always at a distance from him he nevertheless reverenced him,.
Arther Link, "Biography of Shih Tao=an", (ZI'oung Pao, Vol. XLVI,

1=2, 1958), pe UOe
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of dharma, in spite of having attributes given to it, in the
end cannot be discussed, (TCTL 170b)
Kumarajiva would second that sentiment, and his own
very tidy relating of the three terms seems to be a variation
on a similiar scheme found in the TCTL:

Ayant obtenu cette Tathata des dhgrma, on
péndtre dans le Dharmaedhatu, on détruit toutes
les opinions (vigaszana) et on concoit plus
d'autres croyances, car "Telle est son essence
(prakptir as yei 5)" « « o Enfin bien péneter
(suprativi & Dharmadhatu, c'est Bhukoti.
(TCTL 298a, Lemotte V, 2190)

It is clear in this that the interests of Kumarajiva
and the ICTL are not the same as those of Tao-an and Hui-yian,
and it may almost be said that in spite of the similarity of
vocabulary, they are not addressing the same questionse.

One important point of difference between the Master
of Tm Shan and the Purchita of Ch'angan was that while Hui=-
ytan had a religious community to run comprised of both clerics
and laity, it was Kumarajivals function at the capitql to serve
as the final arbitrabtor on all points of Buddhist doctrine,
Hui-y#an had not only the practical concerms of the monastary
to deal with, but also the responsibility of both meking the
Buddhist way available to interested seckers and of defending
it against uninformed, but well=armed worldlinesse In con=
trast, Kumarajiva's reé%nsibilities were to translate and to

be knowledgable in the Buddhist texts, His freedom from all

For Hui-ylan's dealings with the suthorities of the

time see Zdrcher, Conguest, pp. 211=217; 231=239, Without ever
leav1ng his mountain he was an apt defender of the faith,
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pracﬁtical concerns gave him the liberty for rarified specu-
lations In addition, his position allowed him no intellect-
ual equal, a situation which he himself lamented.26 Because
Kumarajiva was too admired to be fallible, any questioning

of him could never have the tone of a real debate, He was
never in Hui-ydan's position of having to defend the faith,

It is these things, rather than any postulated differences in
the Chinese and Indian characters, which lead to the division
between Hui-yian's pracitical concerns and Kumirajiva's spe=
culations,

The most blatant example of this difference in con=
cerng occurs in the third letter when Hui-ylan refers to the
didactic purpose of the 32 marks, The main thufst of the ques=
ig: If these marks are on the dharmsbody and only the tenth

27
stage Bodhisattvas can see them, then what purpose do the

25
A state which he seems to have enjoyed from the age
of seven, when he entered monastie life, For most of his adultl
1ife he was the kept wonder at the court of kings - first in
the royally established New Monastery in Kucha, then at the
court of ghe Later Liang and finally at Ch'angane
2
"Kumarajiva loved the Mahdyane and wished to propa=-
gate it, He used to say: 'If I should write and compose an Abhi-
- dharma of the Mahayana it would be better then that of Katya-
yaniputra. Now, in the country of Ch'in, the well-lea?ned are
scarce, here I am a bird with clipped wings. No uss discussing
anything.! So he became dolefully resigned %to his lot:" Lieben-
thal, Chao Lun, pe 3. (Translated from Kumarajivats biography.)
27
The TCTL agrees that it is the tenth stage Bodhisatt-‘
vas who benefit from the Buddhats dharmabody: "De meme cette Lol
prechée par le Buddha (au vrai corps) ou au corps d‘element.fogg
demental (dharmadhatutakaya), exgeption faite pour les Bodhisatt-
va de la dixieme terre, ne peub etre supportee par }eg‘adeptes
des trois Véhicules; seules les Bodhisattva de la dixieme terre,
dont les moyens salvifiques (EEEI%) et 1la force du savoir (jpana-
tya

d ‘ ; : t ac~-
bala) sont inconc¢evables (acin , peuvent entrendre e
copter cette Loi." (ICTL 2785;;%émotte IV, 1940-1941)
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marks serve? The point Hui-yldan is making about the teacher=
" lessnesgs of the tenth stage2 igs not so much a statement about
the condition of these Bodhisattvas, but a very pracitical
question about how the dharmabody and its marvelous attri-
butes can aid the progress of other beings.

Kuméra jiva misses this point altogether, While Hui=
ylan is trying to find out the purpose of the special nature
of the Buddha's body in helping the multitude of beings on
thifr road to salvation, Kumare jiva dives right by this ques=-
tion and plunges into a discussion of the actual status of the
tenth stage Bodhisattva in relation to sfill being taught by
the Buddhas, This, while it is a moot point, is not very ap=-
plicable to the salvation of the great multitude of beings.
Kumarajiva is backed by the TCTL in his statements, for that
work describes the necessity of the various practices of the
tenth stage and says that "although he is a great Bodhisabtva,
in regard to the Buddhas, he is still small" (340c).

Another division between the two men in terms of their
enjoyment of speculation comes in Hui-ylan's desire for unie-
versality in the process of rebirth as opposed to Kum@rajiva'ls
detailed typology of the kinds of bonds and karma involved in
the rebirths of the various types of dharmabody Bodhisattvas,.

When, in the second question, Hui-yYan wants to know
what is meant by the body produced by wonderful practice, what

seems to be most bothering him is how rebirth occurs and

20
See the third exchange for the body of the argument

on this point.
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vhether or not it is the same for everyone, If it&got the
seme then problems ensue. Karma, and hence what ordinary
people do to become better, to become more like the Buddha,
becomes meaninglesse The dharmabody Bodhisattva, because he
is susceptible to a special kind of rebirth, is cut off from
the human realm,
Neither of these problems seem to bother Kumdrajiva.
His answers generally present the (often osontradictory)
theories of the various schools with quotations from the sUtras
and égggggg which can support almost any viewpoint. While
this does provide information for the modern scholar which
might otherwise be hard to come by, it is not the most straight-
forward way of answering questions of religious urgency. An=
other problem with Kumarajiva's marshalling of scriﬂﬁral re=
ference is that the examples found there are often those of
one set of great beings preaching to another set of great
beings, all quite beyond human comprehension, Kumirajiva
adds tc this his own predilection for never discussing a Buddh-
ist being lower than the rank of a dharmabody Bodhisattva with
five supernatural powers, After several pages of such abe-
truse speculation, when Kum&rsjiva finally says that the
"dharmabody Bodhisattva profits and benefits the multitude
of beings" (answer 3), one would like a concrete example of
how, \
Closely related to this problem of universality is

the matter of the connection between the &harmabody and the

ordinary people, or the link between the transcendental and
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the mundane realms, As wNagao says in his discussion of the
drawbacks of the two body system:

Later on o « « this abstract dharma-kaya must
have gaire d universal reality - the reality
that claimed equal realness with the corporal
body. At this stage, however, there was nothing
that could reconcile the two realities of
dharma-kaya and ripa-kaya. (1973:38)

That Hui-ylan recognized this problem and was troubled
by it is apparent from his first question = if the dharmabody
can be seen and heard then it must be of the workd, i.e.,
made of the four elements and five sense organs. But if this
is so, then how can it be the same as nirvans? In his at-
tempts throughout the correspondence to solve this problem
Kumara jiva highlights what is not necessarily a misunderstand-
ing between the two men, but what is a major difference bet-
ween them, Hui-yiHan wants to connect everything in a great
chain of being beginning with the four elements and then the
five sense organs and up to the supernabtural powers and so
on (question 7)., Kumirajiva, in his answer, starts from ex-
actly the opposite end of the scale and after defining what
characterizes the dharmabody - the mark of solitary extin-
guishing, or that essence which it shares with nipvana - he
then goes on to sketch out a system in which it‘is this dharma
mark which gives everything reality, from the minute and fine
elements of the dharmasbody Bodhisattva down to the coarse
four elements and five sense organs of the ordinary people

(answer T)e

In doing this Kumarajiva is presenting the view of



the TCTL which sgys:

Des l'origine les Dharma sont non-néé (anut-
anna), non-detruits (aniruddha), pareils au
%irvana (nirvanasama) et tous leurs ciyacteres
sont du meéme genre: clest la Vrai caractere

des Dharma, (190b, Lamotte II, 1059=50)

Later on the TICTL postulates an underlying sameness of all
things which allows for their equation:
the characteristic of reality of all dharmas
consequently is the Buddha, Why? Obtaining
this characteristic of reality of all dharmas
is called obtaining Buddhahood., (7L7=)

The same passage goes on to equate the Buddha, nirvana, dharma-

£a and the reality limit, all of them being without coming
and without going, not arising and not extinguishing,
In the Ta=ch'eng ta-i chang Hui-ylan shows no sign of

accepting this Méd&amika position, Why, it is hard to say.
Since he seems to prefer to have things made of the four ele-
ments and five sense organs rather than of emptiness, perheps
it is because he remained ﬁmmersed in his Abhidharmic studies.
Certainly there are other examples in the correspondence of

the Abhidharma proving a stumbling block to Hui-ylanis under=-

standing of the dharmabody., This can be seen in the fifth
exchange when Hui-ydan specifically asks whether the 32 marks

are part of the dharmakaya or of the transformation body.

The issue centers around the production of the marks,
for as we know from the TCTL they are produced by specific
acts, and these aets are, as Ful-ylan notes, mental:

* Question.~ Les actes producteurs des trentee

deux marques sont-ils des actes corporels

(kBysksrman), vocaux (vikkarmen) ocn mentaux
(manaskarman)?
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Reponses.= Ce sont des acts mentaux et non pas
corporels ou vocaux, Pourquol? Parce que l'acte
mental est seul profitable. (87a, Lamotte I, 249)

As for the answer to the rest of Hui-ydan's questiom:

Questione.= En quel endroit les acbes produc-
tuers des trente~deux marques sont-ils accomplis?
Reponsee.= Dans le monde du désir (kamadhatu)

et non pas dans le monde material (ruapadhatu)

ni dans le monde immaterial (arupyadnatu).

Parmi les cing destinées (gati) du monde du
d351r, ils sont accomplis dans la destinee hu-
maine (manusyagati), Parmi les quatre continents
(caturdvipsaska), ils sont accomplis etant dans

1e Jambudvzpa. Le Bodhisattva les accomplit

étant un male ( uman) et non pas un ferme, Il °
les accomplit a I'épogque ou apparaissent des
Buddha; non pas & une époque vide de Buddha.

I1 les accomplit en vue de l'état de Buddha et
non pas dans un autre but, (87a, Lamotbe, I, 249)

This is a8ll quite specific and probably a source of confusion,
for while the TCTL gives the Abhidharma postion, it does so in

order to refute i¥f with the Médhyemika view. However, the
Abhidharma was a system which Hul-ylan had learned well, and

a system in which the dharmabody plays no great role., If the
concept of the dharmabody is injected into that which was just
described by the TCTL it throws the whole system into chsaos,

In his response, Kumarajiva relies heavily on the section of
the TCTL just following that given above, which gives the Maha-

yana response to the Abhidharma. Because of the Mahdym a em-

phasis on the dharmabody, the human body of the Buddha is
given a very minor role, and accomplishments of that body,
like the 32 marks, are played down. What Hui-yHan seems to
be trying to do is to take what he knows about the body with
the marks from the Abhidharma and transfer that to the dharma-

body of the Mehayana. In doing this he quite corregtly sees



L7
that the marks are the result of karmic practice, but then
does not follow the idea to the end by concluding that for
that very reason the marks are not going to be important to
the Mahayanist.
As 8 response Kumara jTva presents the Hinayana and

Mahayana views of the dharmakaya, which leads into their

two respective views of the 32 marks. Kumarajiva is quite
clear sbout the fact that it is the Bodhisattvals body of
incarmation which has the 32 marks, and because of that, -
while they are a good thing, not all that much iImportance
is attached to them, This is further emphasized by the story
of Nandazg, which is also told in the ICTL as proof that
"Ceg marques sont donc faciles 3 obtenir" (92a, Lamotte I,
2808 and consequently should not be taken very serioﬁsly,
even though, as Kumarajiva points out, without their comple=-
tion one cannot be called a Buddha, So, although the marks
are an Abhidharmist idea and are conditioned dharmas, they
do serve a purpose in inspiring people to go on the Buddhist
path and even provide a concrete manner of practice., There=
fore, one both wants o fulfill the marks of the body in
order to aid beings and aids beings in the process of oOb=
taining the body so marked,

In the eighth letter Hui-ylan again tries to apply
Abhidharmic notions (the 3l minds, 9 without hindrances, 9

liberations, etcs) to the dharmabody and again there is the

29
Nanda scquired 30 of the marks (TCTL 92a).
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resulting mismatch, In his answer, Kumarajiva finds a way of
working these things into the Mahayana scheme, but there is
a feeling that the two are being forced together, It is clear
from these lettemrsthat the problem is not simply Hui-yfant's
Abhidharmic background, but that he and KunErajiva do not
have the same attitude toward the Buddhist scriptures,

There is no reason to doubt that both recognized first
the siitras and then the Sastras as holy and authoritative,so
but by virtue of how each came to Buddhism they viewed the
sacred writings differently. During Hui-ylHants life ﬁhe Chinese
were only beginning to be aware that many of the Buddhist
writings had a polemical and exclusivist nature, and so he
was still trying to view all of the sUtras as being of equal
authority. However, in the eighth letter there are signs
that Hui-ydan is breaking out of this attitude, for in his
dotements about the story of the three animals he gives the
impression that,‘being uncertain about where the tale fits
into the tradition (Hinayana or Mghayana), he is then free to
guestion ik, As for his statement about the lack of classi-
fication of original meaning, it reminds one of Tao=-an's
interests:

His orderly style attained depth and richmness,

and he marvelously realized the profound pure
port (of the sacred texts). Once the seguence

30 _
There is an interesting thought at the end of Kuma=-
rajivats eighth answer, that if only they had more sutras, then
all questions could be properly loocked into and answered, The
overvhelming number of texts is not seen as a cause of confu-
sion, but rather as a means out of it.
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of items was in proper order, the (seemingly
contradictory) principles of the texts could
be comprehended - :§) . That we are able to
understand clearly the concepts of the stutras:
this, in fact, begen from Tao-sn., (Link 1958:18)
Interest in this sort of matter also suggests that the p'an
chiao developed later would have solved many of the problems
in these letters.
Kumérajiva, being at home in the way that the scrip-
tures were viewed by the various Indian schools, practices
3
an unspoken, and perhaps unconscious, ordering of the texts.
As we have seen, he is fairly explicit sbout this when dealing

with the Abhidharma, but in his third reply there is a more

subtle example of the harmonization of the scriptures when he
wents to explain away a sitra saying that tenth stage Bodhisat-
tvas ought to be known as Buddhas, If he had only set forth
his own presupposgitions, it would have made his treatment of
the scriptures much easier for Hui-ylan to understand.

In the casualness with which Kumarajiva treats Buddha-
¥acanam can be recognized both the ease and the curious blind-

ness of one who grew up in a religion and was too familiar

AN

~In light of Kumarajiva's attitude, there is an inter-
esting statement in Jsmes Barr's book Fundmentalism (Philadelphia:
The Westminster Press, 1978) on p. 65: "Fundamentalists, thaigh
many of thm may not admit it, accept in practice a certain
grading of the biblical materials, so that, to repeat our ex-
ample, St. John's gospel has a much more central function than
Ecclesiastes. They do not willingly concede that e similiar
grading can be carried out by others," In other words, while
Kumfra jiva was triying to persuade Hui-ydan to adopt his stan-
dard Medhysmika ordering of the sutras, any independent classi-
fication of the sttras by Hui-ytan or any other Chinese master
would have been Irowned on by the Indian dharmamasterse.
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with it to notice what, to an outsider'!s eye, would be logi=-
cal inconsistencies, After summarizing in the second letter
the major $Gstriec ideas sbout the klesas of the dharmabody
Bodhisattvas, he simply mentions that all of this is based
on the Buddha's words and then goes into his own speculations.

But his position on Buddhavacam in the first letter is even

harder for Hui-ytlan to tolerate, for there he quotes the Lotus
Sutra's prediction of the Arhats to Buddhahood and then a
gtitra which contradicts this and finishes by saying:

These two subtras both came out of the Buddha's
mouth; how can they not be believed?

This is a bit too much for Hui-yldan, for the Lotus
Sutrg, is the fish in the milk for him throughout the corres-
pondence, Since he came to Buddhis m after he had reached the
age of reason, he was not blind to its logical inconsigbencies
and required of Kumadrajiva a more serious attempt to solve
the texbual contradictions in the faith, After struggling
with the unsolvable problems presented by the Lotus, finally
this outburst is wrung from Hui-yidan:
Although it is said that we (must) have faith,
yet understanding must result fram ratioml
principles 22, , If these principles are not
yet understood, how can one have faith?
(Question 10, Zldrcher, Conquest, pe 228)
This is the cry of a religious dilesma. Hui-ytdan was
not asking questions as a matter of academic interest nor out
of a desire to clarify philosophical issues, but because he

needed to know. What he finally got out of this correspon-

dence we cannot say. It is true that there were misunder-
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standings between him and Kum@rajiva, which were due in part
to his ingbility to see the difference between the Abhicfb.ma
and the Madhyamika, and Kumarajiva's failure to realize the
need for explicitly harmonizing the scriptures, but whi h
were even more the result of their respective positions within
the religion and because the concept they were discussing was
in a state of semantic flux., But it is equally true that
beyond any misunderstanding, there stand revealed two men who
deserve the respect of later readers - RKumirajiva for his eru=-
dition and Hui-y#an for his dtermination to know and under-

stande



CONCLUSION

While in the end the Ta-ch'eng ta-i chang leaves the

reader with the unsatisfying feeling that many of the issumes
in it have gone unresolved, it is possible to look beyond the
work itself and gee the fruition of its ideas outside the
realm of the text,

In the first chapter several commenbtators were men=-
tioned who wrote about Hui-ytlan's seeming inablity to compre-
hend or conform to orthodox Msh@yana Sastric Buddhism. While
in the examinaticn of his questions we have found him occasion=-
ally baffled and certainly not a candféte for easy conformism,
if we look beyond the correspondence and into Hui-ylants reli=-
gious practices, then we find that bold stroke of Buddhologiw-
cal innovation which was lacking in the text, Hul-yldan's de=-
votional approach to the Buddha, his practices of visualiza-
tion and icon worship coupled with the cult of Amitébha, pro=-
vide the link between the earthly and transcendental realms

which he was seeking to have verbally explained in his ques-~

tions., In Hui-yHan's part of the Ta=-ch'eng ta-i chang one
can see him asking for the yet undeveloped concept of the
reward-body. In his religious life, he can be seen to be
de@%ping ite One can only admire the profundity of the Bud-
dhism of a man who could so see what was needed in his own
religious 1ife and the religious life of his community and

52
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put it into practice before it was intellectually developed,

As yet there has been no full length monograph in a
Western language devoted to Hui-yllan, so there has been little
Western study of the relationship of his thought and practice,
Cne hopes to see more energy directed toward this remarkable
man.

Much less emerges of Kumarajiva in the correspondence,

as he faithfully reflects the position of the Ta-chih-tu lun %

However, this makes the Ta-ch'eng ta=i chang very valuasble

as an introduction to the §istra. Studying the workings of
the kleSas and subtle elements of the dharmabody Bodhisattva
in Kumdrajival's answers would provide both a summary of and

an entry point to the topic in the Ta~chih-tu lun.

The meaning of the concept of dharmakaya remains un-

resolved, It had no fixed definition at the time of the letters
and perhgps for that very reason served as a good touchstone
for revealing the attibtudes of Hui-yHan and KumBrajivae. Ulti-
mately it is a religious mystery and perhaps the most appro-
priate attitude toward it is that voiced by Melanchthon on his
deathbed toward an analagous concept in the West:

You w111 come to the light, you will see God,

you will know his Son, you will discern the

wonderful secrets which in this 1life you could

not understand, namely, why we were created thus

and not otherwise, and wherein consists the unity

of the two natures in Christ. /1/

Thus Hui-y#an in the Western Paradise understands dharmakaya.

The rest of us practice prapsnca.

1 -
Bernhard Lohse, A Short History of Christian Doctrine,

(Philadelphia: Fortress Press, 1966), p. 90,




Appendix I: Definitions of dharmabody given by Kum@rajiva

General:

Buddha:

Bodhisattva:

the good accomplishments without ocutflows,
the 37 limbs of enlightenment, 10 powers of
a Buddha, li grounds of fearlessness, and 18
dharmas particular to a Buddha (Hinayana
definltlon” answers 2, 5, 18)e

the principles expressed in the Tripataka
(Hinayana definition, answers 2,5, 18)e

all dharmas are non-arising and non-extin-
guishing, the way of words is cub off, the
place of mind and practice is terminated, it
is without outflows and unconditioned, limit-
less and boundless like nlrvana, it is &al1
meritorious accomplishments without outflows
and all stutra dharmas (Mesh&yana definition,
answer 2),

dharmaﬁim(answer IL)e

enjbodiment of the mark of solitary extinguish-
ing (answer 7).

seme as transformation (answer 1).

the body produced by the excellently practicing
dharmanature (answer 1).

Buddha born from dharmansture (answer 1).

the body of the Bodhisattva who has obtained
the patience of non-production, also called
the body produced from dharmansture (answers

?i 5)'

the body of the Bodhisattva with 5 supernatural
powers (answer 2).

the body of the Bodhisattva with 6 supernatural
powers (answers 2, lL).

the body of the Bodhlsattva of the 10th stage
who has obtained the suramgama samadhi,

Sl



Appendix II: A sampling of Buddha bodies in the Ta-chih-tu lun

Mandane

body in conformity with

the world [f o A%
birth body of the Buddha 310b

& G

the Buddha which manifests 313b
and transforms in ac-
cordance with the misery
of beings

B R4 &Y 2

.. 303b.

body born from a mother 12%e
and father (A4 %’
transformation body 278a

L4

birth body Buddha 1224

&5 1

birth body 59b, 77c,
137a, 173¢c

£ S 27ha; 6832’

Buddha body ﬁi’a }}f 236a

form body &, %/ L77¢, 658a=b,
Th7a

fleshly body ;ﬁ/fﬂ' 502a

55

Absolute

body born from the dharma=-
nature ik WEH %

14}

the Buddha whose body is
born from the dharma-
- nabure

RN 1
dharmanature body
ZXEY

real body _ﬁ:,%’
dharmanatyre body Buddha

gl%.ix%é‘g;d Buddha 3% ¥ ’df?

dharmanature body Buddha

% Al

dharmabody

% g
dharmabody
dharmabody

dharmabody



Appendix IIT: A sampling of Bodhissttva bodies in the Ta=chih-

fu-lun
Mundane
fleshly body 251a
A &

Az A 1
transformation “& k) 261c, 264b
birth body £ §  262a
fleshly body of birth 263a, 580a

and death
body of limitless 602a
transfomat:.on
i A LR
trensformat:.on body 273b
.n : /ﬂf_,
body of birth and death 682a
&£ 5b
Bodhisattvais fleshly 39¢
body of blr’ch « death
(B4 2l
kimic fleshly body 106D
FLE A
/)];ain%c birth body 116a
fleshly body }Z@ g' 317d
bodyj' 570a

1
Transitional

body borm from dharmanature

771
dharmanature body /if' ’f.’i ﬁ

dharmabody /zt-‘ ﬁ’

dharmabody
dharmabody

body ressembling that of
he Buddha

LN R

body produced from fthe
dharmanature 1% & £ &

dhar¥manaturet!s supernatural

owers! dhar'mabody
& i /?%

dhamabod;y"s independence
A BE

dharmabody
A&

dharmabody
dharmabody

1
Until the Bodhisattva becomes a Buddha, he does not
have an abgolute ‘body. After his enlightenment he obtains a

real body _5( % or true Buddha body
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A Note on the Translation
The following translation was made from the Japanese
critical edition of the complete works of Hui-ylan, Studies
on Hui-yHan: Texts and Translations (Eon Kenkyi)e In the

mainy, I have followed the readings proposed in that work =
variant readings were suggested by their notess.

My aim in translating was to reproduce as closely as
possible the style and difficulties of the Chinese %ext, Be=
cauge of this, smoothness and literary style have been sacri-
ficed to literalness and a general adherence to the syntax of
the original, This lack of elegance was necessitated by two
things: the first is my own timidity and lack of skill as a
begimming translator; and the second, more to the point, is
the nature of the question being asked by this thesis. If we
are trying to find out whether or not two correspondents under-
stood each other, one of the first things we need to know is
whether or not the correspondence itself is understandable,
This last issue can be obscured by a smooth translation which
renders what we think was meant or what should have been said,
instead of what actually was said, which, on occaskion, makes
very little sense.

A related issue is the use of Sanskrit terminologye.
Translating Chinese terms back into the Sanskrit from which it
is assumed they were taken can lead to both fallacious equiva-
lencies and to a false view of what the Chinese did and did
not understand sbout the texts they were reading. Since the

aim of this translation is not to smooth over the difficulties
57
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of the original text, three categories for dealing with San-
skrit terms have been established:

1e Tansliteration, When Kumarejiva or Hui-yfan trans=-
literate a term the Sanskrit original is used in the transla-
tion,

2o Equivalent terms, These are get Chinese words
which are used o represent a Sanskrit term, regardless of the
meaning of the original Chinese term., Examples of this are
#M for kalpa,% for karme, and, most importantly,’% for
dharma, The Sanskrit word is used in the translation, although
this does not do justice to the possibilities for confusion in
the Chinese, As Max Mueller wrote in his introduction to the

Vajracchedika Sﬁﬁra:

If we were always to translate dharma by law,

it seenis to me that the whole drift of our

treatise would become unintelligible. /1/
which is precisely the problem faced by the Chinese, When an
equivalent term is mixed with a Chinese term in one word2 I
have preserved the mixture in English -« hence dharmabody,
dharmanature and so on. These hybrids, awkward as they are
in English, give ‘the reader some notion of the flavor of the
Chinese, If purist of English object to such formations, con-
sider how the classically trained Chinese scholars must have
felt about the wording of the Buddhist texts.

3e Trangslation, When a technical term is translo-

1 i
Quoted by Suzuki, Oubtlines, p. 222,

This assumes that there is a distinction between{?fand
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ted into Chinese.I have followed the literal meaning of the
Chinese words, rather than the sense of the Sanskrit original,
in rendering it into English., At the first occurance of the
term, the Sankskrit is given in a footnote, An exception to
this isﬁi/‘;j, which I have rendered "Diseciple”,
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Question 1: The Real Dharmabody
Hui-yfian asks: The Buddha, in the dharmabody, preaches
the sutras for the Bodhisattvas, and so the dharmabody Bodhi=
sattvas are able to see it, If this is so, then (the dharma-
body) has the four elements and the five sense organs. If
this is the case, then what difference is there between it
and the form bodj'1 that it is called the dharmabody? A gutra
gays:
The dharmabody is without coming and without
going, without arising or extinction, the

same ag nirvanae.

Please explain how it can be seen and also preach the stitras.

Rupakayse
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Answer 1: The Real Dharmabody

Kumdra jTva replies: The Buddha's dharmabody is the
same as tré%fonmation1. Transformation is without the four
elements and the five sense organs, Why is this? The dharma
of the production of form is not seperate from the four ele=~
ments. Now, if there is a thing having smell, it must have
four dharmas = form, smell, taste and touch, If there is a
thing having taste it must have three dharmas - form, taste
and touch, If there is a thing having form, it must have
two dharmas - it has form and it has touch. If there is a
thing having toudh, it rmust have one dharma and that is ac-
cordingly the dharma of touch, As for the rest, it may either
have them or not. Thus the earth must have form, smell, taste
and touch., Water has form, taste and touch, If water has
smell, then it is the smell of earth. How do we know this?
If a genuine gold vessal is used to catch rain from heaven,
then it will be without smell., Fire must have touch; if it
has smell, then this is the smell of wood., How do we know
this? If fire comes out from a white stone, then it is with-
out smell, Wind only has touch and is without form. If
there is a thing with no form, then it is something differ-
ent from the affair at hand., Thus the image in a mirror and
the moon in water are seen as though they had form, but are
without touch, etc, and consequently have no form, Trans-

formation is also like this, The dharmabody is also thus,

1

nirmana.
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Again, in the sutras speaking about the dharmabody,
some say that it:'is the body which is transformed by the
Buddha and others say that the excellently practici‘ng2
dharma natur63 produces the bodye The body that is pro=
duced by the excellently practicing dharma nature is the
true dharmabody, like the Bodhisativa of non-production who
sheds his fleshlj body and thus obtains a body of pure pracs
tice.

Moreover, as the Lotus Sutra says, the Arhats receive

a prediction to Buddhahood. A sltra also says that this is
the final body of the Arhats., These two sitras both came

out of the Buddha's mouth; how can they not be believed?

It is merely because the Arhats no longer receive karmic
form; the saying only refers to their future, Like the
dharmabody Bodhisattvas, because they are born from pure
practice, it is said fhat they will become Buddhas, Thus

in all matters having to do with the Buddha, although all

are true, yet there are differences = some are real and some
illusory « The true dharmabody completely fills the uni=-
verse and dharma-realm in the ten directions; its light fully
illuminates limitless lands; rhe sound of the Iharma being
preached constantly and completely covers numberless countries
in the ten directions. The multitude of Bodhisattvas vho

have fully completed the tenth stage are able to hear the

2

2 >
sucavits. Omitting F .

vygkarana,. ° 12%.
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Tharma, From the skillful transformation of this Buddha's
body, there are glways limitless and boundle ss transformation
Buddhas filling the ten directions and manifesting (their)
forms in accordance with the different degrees of the multi-
tude of beings, In illumination and image there are differ=
ent subtle and coarse formms, Even the ninth stage Bodhi-
sattvas are still not able to see the Thus Come One's real

body., How much less are those from the vaivartika down to

the rnultitude of beings able to do so! Why is this? The
dharmabody of the Buddha transcends the triple world, not
relying on the practice of body, speech or mind, Limitless
and without outflows, it is that which is completed by the
original practice of all pure accomplishments and virtuous
roots, and like dirfﬁna is able to long endure., The real
dharmabody is like the sun itself, the body which is trans-
formed from it is the same as the sun's rays., As it says in

‘. | / —
thelSiramgama-samadhi-nirdesa Sttra, Deng Ming Wang Buddha,

who lived seven hundred asamkhyeva kalpas was identical with

this éékyamuni. This and that were the same body and there
was no difference, If there is one Buddha, then it must exist
coming from that. The Buddha which is transformed by the
Buddha born from the dharmanature is also like this, If one
says that the dhdrmabody is without coming and without goigg,
this means that the dharmabody's Characteristic of Reality

6

Zdrcher (Conguest, p.lOl, n.17) gives the followin
note on this term; ”‘i 4§ » bhutalaksana(?), satyalaksana(?),
thus rendered by Et, Lamotte (Traité, passim), but I have been
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is identiceal with nirvapa, unconditioned and uncreated .
Moreover, it is said that although the dharmabody
is long enduring, it has dharmas of production and in the
end returns to non-being; its charsacteristic is emptiness
and quiescence, If this is the case, then however, the
dharmabody's Characteristic of Reality is without coming
and without going., Thus, although it is said that the
dharmabody preaches the sutras, its characteristic is non-

arising and non-extinction; consequently there is no error,

unable to find proofs of this restitution; it occurs frequent-

ly in Kumarajival's terminalogy for dharmati or dharmadhatu .

(besides ;% P£ ), especially in the combinationﬁ?lﬁzgi.iﬁ L.l

In this work £ will be translated literally "Ch cteristic
of Reality".

7
agamskrta. akptaka,
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Letter 1: Hui-ylan concludes

Hui-ydan's understanding and explantion is as follows:
the essentials of the recent response had three main points.
The first is that the dharmabody's Characteristic of Reality
is without coming and without going, identical with nirvins.
The second is that the dharmabody is the same as transforma=-
tion, without the four elements and five sense organs, a type
of thing like the moon in water or an image in a mirror. The
third is that the body produced from the dharmanature is the
real dharmsbody; it is able to long endure in the world and
is like the sun, These three are different, but are called
under one name - thus it is generally called "dharmsbody".
And because the ones who preach (about) it had not yet made
a careful analysgs, they merely kept the term and confused
the reality. Therefore I sent the previocus enquiry. You,

Sire, have set out an orderly gradation with judgment.
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Question 2: Again asking about the dharmabody

Hui-ylYan asks: As for the dharmabody's Characteristic
of Reality being without going and without coming; in the
Perfection of Wisdom Sutras the Bodhisattva Dharmadgata's
answer to Sadaprarudita has already expressed this view1.
Moreover, as for the dharmabody being the same as transfor-
mation and a thiﬁg like an image in a mirror, the Vaipulya
Sutras, drawing out this ilustration, say: "the sun and moon
do not move and their lights and shadows asppear in the rivers
and lakes," Abo@t these two things I have no problems. What
I want to aék now is the meaning of the body produced by

dharmanature which is accomplished by wonderful practice, In

the Vimalakirti "Shun Chtian" Chapter it says that the Thus

Come Onet's body is established from the dharma of transfor=-
mation. (Your) response which came was similiar to these words.
The classification of dharmas which this essay explained, were
they those caused by this body produced from the dharmanature
or not? If there were previous causes, they must come from
them in order to cause effect, I want to askz, are dharmas
which cause effect the seme as the Characteristic of Reality

or not? If that which is caused is the same as the Character-
istic of Reality and is not mixed with remaining impurities,
then it should not receive birthe I ask you to look into

the root of receiving birth, in order to seek out its custom.

I;f;f,@,for/ﬁﬁ_‘. 2[3.:'1 for Bﬂ .
g%iforiﬁi.
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From the ordinary people to the Disciples who have

obtained the fruit of non-returning and the final body, all
are born from the vexationss; the bonds and karma are that
which is transformed. From the Bodhisattva who, obtaining the
patience of dharﬁas, recelves a pure body, up to the one
limited to one more birthé, and the Mahasabtva who sits

under the king of trees and obtains perfect enlightenment ,

all are born from the vexations and remaining emanations .

The original hsbits and remaining impurities are that which

is transformed. From this time on, the principle of birth is
completely cut off, Concerning this birth, one ought to treat
it as ignorance, If the main idea is clear, then is it not the
same as thisg? If it is the same as this, then there are prob-
lems I want to ask about, When the Bodhisabtva who obtains
patience throws off the bonds and karma and receives a body
born from the dharmanature - by means of what principle does
he nevertheless obtain rebirth? If it is caused from attach-
ment and the habits of remaining emenations, (then in) the
Bodhisattva who has obtained patience, the vexations are al-
ready removed, manifested action is cut off, and he is in addi-

tion not attached to dharmas - how is there the original habit

j"’ - - ‘ 5 s &
anagamine. klesas, j(ﬁ'hg. I have translated
the term as closely as possible to the litersl meaming of the
Chinesge, although this may occasionally sound odd in context,
j\’ﬁ']'ﬁi is an equi{ralent term for a word, which is, as Edgerton
says, 'vague and undefined" (p,198a),

ekajiti-;-p_ratibadda ?? j,’%.
7 ; — g )=
—+ for t.. sambodhi, vasana 'ﬁégJ
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of remaining attéchment? Supposing that he has this remaine
der, explain how it obtains arising. And explain receiving
a body; is it real birth as birth or non=-birth as birth? If
it is non-birth azs birth sz=t3i¥Eh, then is called real birth -
in that case the birth principle ought to be inexhaustgble.
If it takes birth as birth, then all kinds of things which
receive birth should be classified as one with the Way.1o
fven if | the dharmebody Bodhisattva is caused to take the
Characterks tic of Reality as his own standpoint, excellent
dharma as good cause to the limit of receiving birth, he must
depend on remaining impurities in order to accomplish transe
formatione One still ought to take up and discuss what the
reasons are in ite

Now, that which is not yet understood is namely, if
the basis (of receiving rebirth) is already cut off, that
form which dwells is not the original vessdl, and the remain-
der of the former habits is without anything from which to
obtain arising. How do we know this is so? The vexations
and emanations must be produced from the bonds and karma of
the final body. Let me explain with an example, If one were
With12 éériputra (in) constant dhirani and samadhi and sound

and sensuous beauty were 2ll displayed in front (of one), (but)

the ear and eye remained unused, then (one would) receive

10
This passage is obscure, Note L9 to the textg gives

two possible ways of readimg it.

‘ 2
" rox #E. " g ror pg .

AN
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dispassion (by letting it) pass through, As for its use,
if this for a moment passes the nose and eyes of the ordin-
ary person, then harm is done to the great work, the virtuous
is lost and thoughts are dispemsed.13 Why is this so? Bew=
cause the basis is not yet cut off, there are (still) objects
of the ears and syes. If one reaches the point of forget=-
fulness of objects, there is no longer use - how much more
the cutting off of the five organs of sense! These“L Vvex-
ations and remaining emanations rust come from the effort
of the bonds and karms of the five sense organs, BEven if
the nature of compassion and mercy transforms in regard to
receiving the habits of the emanations, gives rise to the
root of independent supernatural power and does not depend
on the sense organs, since the four elements are already cut
off, how can that which comes together have this form? Oute-
side of yin and Egggjg, how can there be movement and the
accomplishment of transformation? If this is not possible,
then the Way is impoverished, fortune is exhausted, and the
principle is unknowable, In the example of water and the
mirror, there is cause and so there is an image., From where

16
is the true dharmanature produced?

13 P
Prom the reference to Sariputra on, the rendering
is entirely problematical,

1l ‘
EP ror 8%,

15
Zlrcher cites this as Hui-ylan's only use of a
Chinese tzchnical term (Conguest, Pei12).
1
The last paragraph is very obscure; the reading
here is at best tentative.
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Answer 2: About the Dharmabody

Kumarsajiva answers: After1 five hundred years, accord-
ing to the various éﬁstra teachers, each one clinging to that
with which he felt comfortable, the MahZyana and Hinayana
were classified and distinguished., The Hinayanists take all
the good accomplishments without outflow which have been ob=-
tained, those so=called 37 limbs of enlightenment and the 10
powers of a Buddha, the four grounds of fearlessness, the 18
dharmas particulgr to a Buddha, etce. as the dharmabody. More-
over, the principles expressed in the Tripataka are also
called the dhamé,body. Therefare, in all the countries of
India, it is said that although they are without the Buddha's
living body, the dharmabody still exists, The Mahayanists
say that 11 dharmas are non=-arising and non-extinguished, the
way of words is dut off, the place of mind and practice ter-
minated, without 'outflows and unconditioned, limitless and
boundless, like nirvana - these things are called the dharma-
body. And all maritﬂgous accomplishments without outflows and
all sttra dharmas are also called the dharmabody, Why? For
this reason, by ’dhis the conditions and c:au.ses2 obtain the
Characteristic of Reality. Also, in the Mahayana Dharma, there
is no fixed divisgsion between what is the produced body and
what is the dharniabody. Why? Because dharmansasture in the

end is pure, Nonetheless, according to the common distinection,

7 ‘ el
Delete cne 4% . hetupratyaya,

S
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vhen the Bodhisattva obtains the patience of non-proiuced

dharmas3 he sheds the physical body and at that time receives
the body of the next stage, which is called the dharmabody.
Why? It embodies the power of the patience of non=-produc-
tion, (being) without any vexations, and at the same time it
does not take hold of the realization of the éfévaka and
Pratyekabuddha Vehicles, and also has not yet become a Buddha,
In this interval; the body which is received is called the
body produced from dharmanature,

Thus the various §Zstra masters, in regard to this
dhamabody, have set forth different theories.

Some say that those without any vexations have al-
ready obtained nirvapa and should not again be born. As the
Vilurvapa-parippechd Sitra syhs, the Buddha told the Bodhi-

sattva Vikurvﬁpaéggbcha, "In the time of the Buddha Dipamkara
I attained to the four independences and accordingly in that
time I had already obtained the Buddha Path and afterwards
will enter nirvapa - this is my final body." Vikurvépa-ﬁécchE
said, "If at that time you obtained nirvana, from then until
now, what have you been doing?" The Buddha said, "My self-
profit already being finished, I returned for the sake of
saving the multitude of beings, purifying my Buddha=land and
preparing all spiritual powers and majestic virtues." By

means of these conditions and causes it is possible to know

that although the body's portion is used up, for a long time

anatpatﬁika—dharma-kaﬁnti.
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the transformation body can be used to save the multitude of
beings,

Some say that the matter is not tlus, Why? If at
that time the true path of nirvina had been obtained, the
body's portion would have been entirely used up, and more-
over, there would be no mind and thought. It is said, "How
would it be possible to manifest transformation in the five
destinies, to save the multitude of beings and to purify the
Buddha=-land?" It is comparable to there actually being a
magician, who then would be able to do magic tricks. If there
were no magician, then there would be no magic tricks. There-
fore, when the Bodhisattva obtains the patience of non-pro-
duced dharmas, even though he is without vexations, he must
have the remynents of habit, As when the Arhats complete
the Way, even though all outflows are exhausted, they still
have remaining emanations. But all Arhats, with reference
to being in the entire multitude of beings, are without the
thought of great compassion; all have the remnants of habit
and still do not receive rebirth, But the Eodhisattva enters
deeply into the whole multitude of beings, great compassion
penetrstes to the marrow of his bones, reachihg to the power
of his original vow and at the same time testing the reality
limit , Accordingly he responses by saving beings; receiving
a body in their midst and maintaining life and death by his

owvn decision, and not in accordance with the vexations. When

bhitakoti. One would like a negative in this phrase,
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he comes to sit in the seat of enlightenment, then the re-
maining emanations will be exhausted. If that were not the
case, then there would not be any difference between the Buddhas
and the Bodhisattvas,.

Others say that there are two types of Bodhisattvas
who have obtained the patience of non-produced dharmas. The
first type obtains the five supernatural powers and the second
obtains the six supernatural powers, As for the one who has
obtained the five supernaturszl powers, (although) the vexa-
tiong are still active, they do not appear before him, Like
a man who has seized an enemy: thief and binds him in prison
where he is not able to do evil, like this are all Bodhisattvas,
who, because the power of the patience of non-production re-
strains all vexations so that they are never able to rise again,
(are able) with only a purified mind to cultivate the merito-
rious achievement of the six paramitas. Thus the ordinary
peoplets efforts in the triple world produce vexations, while
in the upper two worlds the vexations are not manifested in
front (of beings}, so that although there are vexations, they
are not able to act. The Bodhisattva who dwells in the five
supernatural powers manifests every kind of transformation,
saves the multitude of beings, and because of the remaining
bonds, continues to receive rebirth, If there were no resi-
dual bonds, then there would be no returning to birth. It is
gimiliar to the rice one is obligated (to pay) and therefore
putting by the seeds., Gradually the six paramitss are com-
pleted, the multitude of beings converted, the Buddha-land
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purified and then the Bodhisattva sits in the seat of enlight-

enment, sheds the b onds of the vexations =nd afterwards be=-
comes a Buddha, As for the Bodhisattva who has completed the
six supernatural powers, that which he had to do has already
been done, his self profit has slready been completed, and like
the Arhsts and Pratyekabuddhas, he does not become otherwise,
When this body is finished, he no longer receives birth, But
because of the power of his original vow and of his great com-
passion, his body is transformed, its continuity is not cut
off, he saves beings and afterwards becomes a Buddha, When
salvation has beeh completed, afterwards he is extinguished,
First is the real extinguishing and then, in order to imitate
the multitude of beings, he transforms his body and causes
(it) again fo appear totally extinguished,

-
According to other Tripataka Sastra Masters, even though

the Bodhisattva obtains the six supernatural powers, he does
not exhaust all outflows., Practicing the four infinite states
of mind , he was born in the realm of form, =nd then coming to
the final body, he fathered Rahula, bathed in the Nairafijana,
was caused to drift by the great water, but could do nothing
about it, the five ascetics forsook me and left. When he sat
in the seat of enlightemment, by means of the 16 mindfulnesses
he obtained the state of a non-returning Arhat, by means of
the 18 mindfulnesses he cut out the bond of the realm of form-

&
lessness, by means of the 3L mindfulnesses he destbried all

5

catvari apramanani.
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vexations and obtained all knowledge, After he became a Bud-
dha, he endured all the human dharmas of hunger, thirst, cold,
heat, old-age, sickness, death, etc., so even though his mind
had obtained (liberation), his body still had obstructions.
Only in terms of all knowledge, wisdom and great compassion
was he superiore.

Thus the various éﬁstra writers all rely on the Buddha's
words in describing the characteristics of a Bodhisattvs) in
this each gives rjise to different points and those who ob=-
tain to the heart of the matter are few,

(My) view igs that when the Bodhisattva obtains the
patience of non—ﬁroduced dharmas, he sheds the body of birth
and death and then falls into the limitless and boundless
dharma, Like tge Arhat who has already entered into nirvapa
with no remains , he falls into the limitless and boundless7
dharma, but this can no longer be explaim 4 saying that he is
like a god or like a man, or that it is as if he exists, or
as if he were extinguished. What is the reason that he is
known as a man? Because of conditions and causes that are
dissolved of themselves and come to rest. There is no case
of a fixed actual extinguishinge. But it is called having
transformation into a different body. When he has obtained
this dharma door, even if at that time he desires extinguishs.
ment and liberation, Buddhas in the ten directions say to him,

"Son of good familly, you have not yet obtained this limitless

5 ? 7
nirspadhi~-sesa-nirvéana, i% forﬂ .
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and boundless (vision?) and see (only for) a short time these
Buddha bodies, Also, you have not yet obtained all the merito-
rious achievements of a Buddha - limitless meditations, know-
ledge, wisdom, etce You have only obtained one dharma door.
Do not, on account of one dharma door, consider yourself to
be completed. You ought to ponder your original vow and have
compassion and sympathy for the multitude of beings. Now, for
this reason, do not know this sign of solitary extinguishing,
(because the multitude of beings?) will fall into the three
evil paths and suffer all misery and trouble, That which you
have obtained, even though ultimately it is genuine and real
dharma, this is not the time to realize it." At that time,
when the Bodhisattva has received the Buddhas! instructions,
he himself ponders his original vow and rebturns with great
compassion into life and death, This Bodhisattva is named as
one not residing 'in nirvane, not residing in the world, one
without a fixed characteristic, who with all sorts of skill-
ful means saves the rultitude of beings.

What if there were the question asked, if the Bodhi=-
sattva were like this, that without returning to actual birth
he appeared to undergo toil and trouble, but without all irri-
tation and calamity, would the accomplishment of merit be little?
The answer is thst the affair is not thus. If while they are
ordinary people, they wait for the results of practice with

the mind of attachment, then even if they cultivate difficult

3
The reading of this paragraph is problematice.
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practices, they are entirely without real practices. Now,
(the Bodhisattva) obtains the Characteristic of Reality of
all dharmas, he é&pletes the enjoyment of nirvana and enters
into birth and death to convert and save the multitude of
beings = doing this is extrSrdinarily rare,.

What if it were again asked, if this person had no
frivolous thoughts and also was without the thought of self,
how could he regard the accomplishments of merit as9 valusble?
The response is that the Bodhisattva's mind is without this
matter, but others who make distinctions say that he has great
meritorious accomﬁlishments1oo It is like the lion, who has
great power, but does not (himself) consider it as great -
only the other aﬂimals11 congider it as great, Moreover, it
is like a spiritual drug, which for the sake of benefitting
the rmmultitude of beings, issues into the world and is without
discrimination = only the other people know {the Bodhisattva)
to have great power, As for (such) people (who have no frivo-
lous thoughts), it is said that (when) the body has the ulti-
mate Characteristic of solitary extinguishing, it is like an
illusion, like a dream, like the image in a mirror - the char-
acteristic of production or the characteristic of non=-produc-
tion cannot be tzken as a difficulty. VWhy? This person has
fallen into the limit beyond number and should not be sought

12
on the basis of meaningless discourse , But (if) because of

9 10
adding,%% . 12adding_2b {ﬁ} .

~—

11 R
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this a person foolishly says that when the Bodhisattva has
reached the seat of enlightenment, he exhausts all the bonds
and instigators and cuts off that idea (?), he is merely say-
ing that the Bodhisattva only has the bonds and instigators
of the remaining emaritions.

Thus in the Mah&yana SUtras it says that there are two
different kinds of karma, One is the bonds and instigators
of the passions which binds (beings) to the triple-world, The
second is the Characteristic of Reality of dharmas which all
Bodhisattvas obtdin, which extinguishes the bonds and insti-
gators of the triple world. Being very deep in Buddhas Dharma,
he only has the subtle karma of attachment, pride, ignorance,
etc,, which are received in the dharmabody., As for attach-
ment, if it is deeply displayed (toward) the Buddha's Body
and even to all Dharma of the Buddha, then it reaches the
Bodhisattva virtue of not sparing one's life. As for ignor-
ance, it is not zble to penetrate through into deep dharmas.
As for pride, when this deep dharma is obtained, if the mind
is not residing in the meditation of the patience of non=-pro-
duction, perhaps he will give forth a boastful thought - I,
among the ordinary people, have obtained this unique dharma
of solitary extinguishing, These words are a case of resi-
dual emandtions, these are the dharmsbody Bodhisattva's bonds
and instigators = because people do not recognize them, they
are called "emanations", These residual emantions are not
able to cause people to be born in the triple-worlf, they

are only able to cause all Bodhisattvas %o endure in the
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dnarmabody, to convert and save the multitude of beings, to
complete the dharmas of a Buddha, It is like these bonds and
instigators of the ordinary people; there are some which
screen the way of g?ds and men, the so=called evil views =
scorn, anger, avérf%usness, envy, etc, - because they vex
and injure the multitude of beings. There are some which do
not (act as) screens - the so=-called views that the self is
real13, rigid asceticism1h, attachment, pride, ignorance, etc,,
because these do not vex and injure the multitude of beings.
The bonds and instigators, if they are produced in the triple-
world, moreover, are like this, For this reason, the Bodhi=
sattva is both said to have obtained liberation and also is
said to have not yet escaped, In regard to the bords and
instigators of the ordinary people, he may be takem as having
escaped, while in regard to the bonds and instigators of the
Buddha's meritaerious achievement, he has not yet escaped.
Some ssy that because he has obtained the six supernatural
powers, he has exhausted the bonds and instigators of the
triple~world, Others say that becsuse he has (only) obtained
the five supernatural powers, he has not yet broken the bonds
and instigators of a Bodhisattva,

It is also said that, in addition. he is without the
attachment of dharmas, which means not being in the attach=-
ment of the dharmas of the ordinary people or of the two ve=-

hicles, Why? Because the Bodhisattva issues forth through

13 (n
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the two ranks. Like the srotd-apanns who knows that all

dharmas are mpemanent, painful and vexing, he accordingly
does not produce attachment - if his mind is not residing in
the Way, then there will be that to which he is attached,
Again, it is 1like the Arhats, who in regard to everything
(else), have nothing to which they are attached, but in regard
to being in the Buddha's Dharma, then have attachment. Like
éériputra and Mahikasyapa, when they heard they Buddha's very
deep knowledge and wisdom and boundless supernatural power,
said to one another, "If I had originally known that the Bud=-
dha's meritorious achievement was like this, then (even) re-
siding in Hell, it would have been better to have covered

the earth with one flank (of my body), and (so remained) until
the passing of the kélpa, then to have had my mind not res-
pond end turn away from the Buddha's Way."15 And again all
the Disciples wept copiously and they heard the shaking of

the tri-ghasradmdﬁﬁ-ghasra-loka-dhétu, and it was said, "How

could they lose this great benefit?" Therefore are there two
vehicles to compllete the Way; although the attached karma of
the triple world is cut off, in regard to being in the Dharma
of the Buddha's meritorious achievement, the attached mind is
not yet cut off. All Bodhisattvas moreover are thus, because
of the power of the patience of non-production. They are gen-
erally said to be free from attachment to anything, but they
think of the Buddha's grace and honor and are deeply attached

15

A very ‘tentative renderinge.
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to the Buddha's Iharma, But they do not merely give rise to
meaningless discourse, If, in regard to being in all dharmaé,
attachment had already been cut off, then they would not re-
turn and would not be able to complete the higher path, and
this person would not yet have fulfilled what ought to be
fulfilled, or yet obtained what ought to be obtained,.

(You) say (in your question) that if the basis has
already been cut off, the form which dwells is not the ori-
ginal vess%l and the remainder of former habits are without
that from which to obtain arising, Outside the triple-world,
the appearance of form is refined and the remainder of attach-
ment and habit moreover are minute, Therefore, suppose that
(the Bodhisattva) returned with a different form - the intrin-
sic characteristic has issued out and consequently there is
no error. Again, there is this nirvapa, but it is as though
screened, Thus the Mahayana Shtras say, "The entire dharma
from the origin until the present has always had the mark of
solitary extinguishing." (Even if) the entire multitude of
living beings had already done that which there was to do,
because they are obdfucted by all the bonds and instigators
of ignorance, etce., they would be unable to know that they
themselves have this characteristic of solitary extinguishing.
Thus is the Bodhisattva's solitary extinguishing screened and
hindered, and this is so until he realizes himself and becomes
. a Buddha, If it were the case that the Bodhisattva was without

the screen of the bonds and instigators, then he would already

be a Buddha,
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There are two  kinds of screens, The first is all
the vexations of the triple-world, which screen the path of
nirvana, The sedond17 are the Bodhisattva'l's bonds and insti-
gators which screen the Buddha path, and are the most diffi-
cult to cut off because they sre minute and concealed, Like
an enemy thief the results are concealed; (they are like) an
interior thief who is difficult to recognize and difficult
to know, When the Bodhisattva obtains the patience of none-
produced dharmas he sees the world's Characteristic of Reality,
even though he has destéRied the bonds and instigators of the
ordinary people, he has not yet eliminated the bonds'and in-
stigators of'theiBuddha path, Ig regard to being in the Buddha
path there are still errors (‘?)1 e If he were without errors,
then when he obtdined the patience of non-produced dharmas, he
consequently ought to be a Buddha, If he desires to teach and
convert the multitude of beings, purify his Buddha-land, then
he can complete it at 6ne time., Vhy? Because what he had ob-
tained previously had been hindered from the knowledge of real-
ity. Therefore he could not obtain that, because of having
mimite screens, However, the power of the patience of non-
priduction is only able to destdry heterodox and frivolous
discussions, etc. It manifests the real mark of sll dharmas,

and afterwards, when Buddhahood is obtained, then the entire

dharma is broken though to, without regard to near and far or

16 ‘ 17
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deep and shallowe I have heard that there is a Bodhisattva
Abhidharma, which undertakes to extensively distinguish the
characteristics of the bonds and instigators, like the Disci=-
ples' Abhidharma extensively distinguishes the fundamental
ten bondse
(You) also say that the four elements already being

cut off, how would anything come together and have this form?
It was already sgaid that the production of mire is not cut
off, (so) the response of the dharmabody is without doubtful
points, But that which the Abhidharma and that which the
Mah3yana Dharme understands is each different. Katyayana's
Abhidharma says:

Magical illusions, sounds in dreams (echoes?),

the image in a mirror and the moon in water,

these are dharmas which can be perceived and

moreover, which can be recognized and known,

That which is bound to the triple-world is

that which is united in the phenomenal worlde
In the Mahayana Dharma, the magical illusion and the moon in
water only deceive the mind and eye, and are without having a
fixed dharms. Moreover, the Hinayana Sutras say, "In what
world is the illusory man united in one person?" The answer,
"There is no such place," Now, using the explanation of the
Mahayana Dharma discussions, the dharmabody is without the
four elements and the five sense organs., Even matters of
magical transformation which the fleshly eye sees are, in
addition, without that which comes together - how rmch more

the minuteness and subtleness of the dharmabody? Therefore,

it is only without the coarse four elements and five senses

N
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of the triple-world. The condition and cause of its being

seen is in order to save the mmltitude of beings - when the
cause 1s exhausted, then it is extinguished, It is like the
sun shining in water; if the (water is) muddy, then it cannot
be seen, Thus, all Bodhisattvas always reside in the dharma=~
nature; if the multitude of beings are profited and the root
of virtue and happiness purified, then accordingly, that which
is seen corresponds to the body of salvation,

To reiterate, if you desire to seek the reality of the
matter, only the dharmas which the Sage views when he has be=
gun to obtain the Way extinguish all meaningless discussion
and finally are the characteristic of solitary extinguishing.
In this characteristic of nirvéna, the characteristic of
birth and death still cannot be distinguished - how mu§h less
the four elements and five sense organs, Therefore one ought
not to take the characteristics of the four elements and five
sense organs as real, meaning that without these, then the
dharmabody cannot exist., Like a conditioned dharma, all are
completely false and not real, A conditioned dharma means the
five skandas. The coarsest of the five skandas is the so-
called material skanda, If this is the casge, nothing sur-
passes the falseness of the four elements, Why? Thought
only makes distinctions19 and so reaching to the minute dust,
moreover nothing exists = this 1s extensively discussed in

the Sdstra. But in regard to the ordinary people, a number

) |
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of dharmas are combined and obtain the name "material skanda,"
but the material skanda has no fixed (substance), How much
less the four elements and five sense organs? Therefore one
cannot teke the falseness with which the ordinary people view
the material skanda as proof of (its) reality and thereby
question the limitless meritorious achievements which are
completed by the body. If one desires to obtain faith, one
ought to believe in the dharmsbody., Thus in the Sitras it
says that the existence of that which has form comes from the
four elements because of the attachments and bonds, condi-
tions and causes of the triple world., It says that the four
elements and five sense organs of the Bodhisattvatls dharma=-
body are the same as transformation and should not be dis-
tinguished as a (seperate thing), Moreover, the multitude
of beings of the realms of desire and form are fettered to
the four elements and five sense organs and are not indepen-
dent. And coming to the Arhats and Pratyekabuddhas, although
their minds have obtained seperation from the ties and forms
of the triple world, they still have not yet escaped from the
feelings of cold, hot, hunger, thirst, and such like evils.
The dharmabody Bodhisattva accordingly is not thus., He is
without having birth and death, maintains life and death by

his own decision and manifests according to change without
20

there being hindrances and obstructions,.

20
The final paragragh presents many difficulties and

the translation is provisional,
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Question 3: Again asking about the kind of form of the real
dharmsbody

Hui-ydHan asks: The multitude of sutras in speaking
about the Buddha's form all say that the marks of the body
are fully complete, its bright light penetrates and illumine-
ates, it is handsome and perfect without compare, its wearing
of clothes is a virtuous model « this is in accordance with
the &r@mana dharma form. As for the true dharmsbody, can it
be classified like this? If it is classified like this, then
there are points in doubt, ¥%hy is it that the Buddha's trans-
formation form dwells in a man, and of the highest among men,
none surpasses the wheel turning king1? Therefore the World
Honored (ne displays the form of going forth from home, and
aﬂexoellently handsome body in order to lead the ordinary
people., These kinds of forms (that of the Buddha and the ca=-

kravartIiraja) are the same, and one ocught to take the fine and

coarse merely as a degree of difference. Moreover, only the
tenth stage (Bodhisattva) can see the Thus Come C(ne's true
dharms form, with the collection of coarse element s screened
and cut off. The tenth stage (Bodhisattva) is without a teacher
and so has need of nothing., Even if he depends on the future
for completion, he does not depend on it in order to make

karmic progress, For what purpose did this form come into
existence? If it is by means of spontaneous merit and retri-

bution, he does not expect for there to be a response after-

1
cakravartiraja.

i
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wards, Accordingly, the Bodhisattva should not indicate the
existence of stages in order to establish the root of their

virtue,

RN
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Answer 3: The kind of form of the real dharmsbody

Kuma@rajiva answers: The Buddhats dharmabody and the
Bodhisattvals dharmabody have the same name, but are really
different, Even though the Bodhisattva's dharmabody has
minute bonds as I said before, the Buddha's dharmabody is
not thus. But by means of the conditions =2nd causes of the
karmic practice of his original vow, he spontaneously dis-

plays the doing of the matters related to a2 Buddha, As the

Tathégaﬁécintya-guhya nirdesa Sitra says, the Buddha's body
is without correépondence to direction; in one assembly of
the multitude of beings some see the Buddha's body as gold
colored, some see it silver colored, or like ggig:%glﬂj, or
cornelian~like, #nd so on, the forms of the éﬁtrash. Others
among the multitude of beings see the Buddha'l's body not dif-
ferent from that of a2 man, others see the body 16 feet tall,
others see it 30 feet, others see a form 10,000,000 feet high,
others see the body like Mt. Meru, etc, while others see a
limitless and boundless body. As with sound, moreover, the
multitude of beings hear in accordance with their mental
state, Some hear the sound of the kalavinka bird or the
white snow-goose, like the sound of the lion's roar, like
the sound of the king of the wild oxen, like the sound of
striking a great drum, like the sound of great thunder, like

the sound of Brahma, etc,, each not the same, As for what is

1
Probably some jade-like stone. Morahashi‘'Vi0, p.980.

2
There is textual confusion here,



89
in the sound of the voice, some hear it explaining giving3,
some hear it explaining the keeping of precepts, or medita-
tion, or knowledge a2nd wisdom, or liberation, or the Mah&yana,
etc, IKach one takes the meaning of the Tharma as having been
explained for his own sake., This is the dharmsbody!s spirit-
ual power, there being nothing it is unable to do. If this
were not so, how could it, at one time, widely send forth
all kinds of sounds and all kinds of dharma doors? One ought
to know that all of these are divisions of the dharmabody.
ggi Ching Wang Kuan'!s Buddha body consequently is a division
of the dharmgbody. It does not obtain appearance having ‘any.
(final) type of form., Why? éﬁkyamuni's Buddha body was
able at one time to do all the work of a Buddha in 10,000,000
countries (using) every kind of name and style, every kind of
body to teach and save the multitude of beings,

As for (you) saying that the tenth stage is without a
teacher, for the sake of the ordinary people, the Disciples
and Pratyekabuddhas snd ninth stage (Bodhisattvas) they turn
themselves back, (but) in regard to all the Buddhas they can
not be said to be without a teacher. When the Bodhisattva
comes to the seat of enlightenment, he even then still has
teachers - how much more the tenth stage Bodhisattva! As the

Dassbhimikasutra says, when the Bodhisattve sits in the seat

of enlightenment desiring to become a Buddha, at that time

Buddhas in the ten directions, rays of light issuing out from

1L
dana. %z for ‘ff,
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their mouths and entering the top of his (?) head, this Bodhi-

sattva consequently will deeply enter into limitless samadhis,

2ll the Buddha samadhis, dharanis, liberations, etc. He will

penetrate through to go into numbers of not yet come kalpas,
limitless kalpas he will take as one kalpa, one kalpa he will
take as limitless kalpas, one minute particle of dust as bound-
less form, boundless form as one minute paritcle of dust., He
will distinguish without 1limit the ten directions, the triple
world, the countries and lands, the names and styles and even
the multitude of beings, names end words, practice and result,
conditions and cguses, beginnings and endings, and every kind
of liberation path and door in sequence, By means of one
moment he is in correspondence with wisdom, penetrates through
all dharmas and obtains liberation without hindrances - this

is called becoming a Buddha, Liberation without hindrances

is the root and foundation of Buddha Dharma., Thus a Sutra
saying, "the tenth stage Bodhisattva ought to be known as a
Buddha', this is the Buddha's praise of the tenth stage of
meritorious achievement, Like this are the o s who recite

the Lotus Sutra praised , also being styled as Buddhas, It

also says, "On (my) two shoulders I carry these people,"

3ol

- ~.
Moreover, as in the Agataéatrukaurtyavinodana Sitra, Manjusri

says to Maitreya, "You should pick up the begring bowl,"
Maitreya is not asble to pick it up. Mefijuéri then extended

his arm and in the lower direction fetched the bowl., "Although

5 5 N
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you now have this power, when I become a Buddha, if those
like you were boundless and without number, they would not
be able to know the matter of my raising and lowering my foot.,"
And these great Bodhisattvas both were of the tenth stage,
they gave forth Buddha dharmas beyond comprehension, =nd all
(everyone else) were not able to reach (up to them). More-
over, Méﬁjuéfi, Maitreya and other Bodhisattvas, in regard
to being in the Buddha's Dharma, have, in various places, asked
many questions. Whether Mafijuséri is actﬁhé?or the sake of
the multitude of beings, or whether for his own profit as Man-
jué%i, he is caused to obtain extreﬁiy deep Buddha Dharmas.
If this is the case, how can it be said that the tenth stage
Bodhisattva is without a teacher?

Moreover, all the great Bodhisattvas do not discrimin-
ate (saying) this is fine and this is coarse, They are able
t9 view all dharmas as fine, or able to view all dharmas as

coarse, As it says in the Perfection of Wisdom Siatrsa, Subuti

said, "World Honored One, the perfection of wisdom is extremely
deep." The Buddha said, "The Bodhisattvals view of the per-
fection of wisdom, if his view is shallow, then it is also
negectful," Therefore, it can not be explained as that which
the eye sees as cloarse, the mind sees as fine., The great Bodhi-
sattvas have already heard and abandoned the eye and all other
organs of sense perception, snd only by means of the dharma

reglm hear dharma from the Buddha, Thus in the Sutra of Incon-

| ~, /
ceivable Liberation it says, "Manjusri e=nd the tenth stage

Bodhisattvas sit together in the Buddha's Assembly and hear
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the Dharma and moreover are able to have their bodies walking
in the southern kingdom. Moreover, the great Bodhisattvas
constantly reside in concentration and are gble to see the
Buddha and to hear the Dharma, Sounds are not able to reach

y 7
them, As the Visagsacintabrahmaparipprcch& says, P'u Hua Bodhie

sattva aé%d éﬁriputra, "Are you able in the concentration of
complete extinguishment8 to hear the Dharma or not?" EHe re-
plied, "I &mnot, but the Bodhisattvas can." Thus the dharma-
body Bodhisattva is able to practice, limitlessly and without
conception, If he had the karmically produced body of the
five sense organs, it would be different in regard to the
subtle and coarse, Thus the egsentiasls are exactly even, zand
the body and mind do not have the characteristics of differ-
ence.

Again, there are people who say that because the dharma=-
body Bodhisattva profits and b enefits the multitude of beirgs,
he will see the Buddha and hear the Dharma with his eyes and
other sense organs, and that by giving gifts and moreover, by
that which he has heard, he is established, supplied and nou-
rished, ¥hy? Because he desires to open up and lead the Bodhi-

sattvas who have newly raised the thought (of enlightemment).

7

Hobdgirin reconstructes this title on the bais of the
Tibetan =nd attributes the Chinese translation to Kumarajiva,

nirodhasamapatio.
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Question li: Asking about the limit of life of the real dharma-
body

Hui=-ylan asks: The length of life of the ordinary
people is entirely the accomplishment of the practice of
karma and the accomplishment has a basis, Therefore, the
different essentials1, in accordance with the fire and coarse,
must avail themselves of the characteristics of cause and
effect, In your response you have said how the dharmabody
Bodhisattva is not that which is created from the karma of
body, word or thought. If he is without mental karma, then
he receives result without cause - how can this be so? If
this is not the case, from where do the subtle essentials2
come that they (can be) obtained? I also want to ask, from
the beginning of the Bodhisattvals patience of dharmas one-
wards (until) the dharmabody reaches to the tenth stage, the
refined and coarse, excellent and vile, cannot be adequately
expressed.3 As applied to the root of life, thet which is .
received (produces) either a long or a short (1life), and so
ought, in accordance with the refined and coarse to take a
spans of life, From the tenth stage on, there is no further

essential discussion, “hat I want to ask now is about residing

in the tenth stage. The Dadabhiimikasutra says that the tenth

' ORE.

° &j%ﬁ What to do withl’ﬁg; is a problem I haven't

solved,

3

There are textual problems in this sentence,
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stage Bodhisattva at the most has one thousand births remain-
ing, and at the ieast has one more birth remainingu - are
these then dharmabody births or not ? If this is the case,
(the Bodhisattva) must take the accumulation of merit and
recompense in order to gradually produce up until the limit
and by means of this reach a birth. Or are the remaining
impurities passed on and dispersed snd the birth principle
transmitted to exhaustion, and by this means a birth is

reached? 1If the remaining impurities are passed on and dise-

persed, then the érota-ﬁpanna is the same as the seventh

birth because the power of the holy road does not reach to
the eighth, Now, as for the tenth stage not exceeding 1,000
births = by what power ig this done? If it is at the time
of universal learning, the power of the Way is that which
regulates it, and consequently the birth principle would be
limited and could not reach a thousand, Therefore, it would
decline and consequently could not be known as the same as
the seventh birth  If it is because merit and retribution

have dispersed or piled up to the limit of the principle (of

birth), and it is the case that there is only one birth (left),

this one birth then is the final body, (and so) the body is
exhausted in regard to the final limit; conseguently there

would be no possibility of achieving perfect enlightemment,

The editors could no’g find this in the Dafsbhimika.,
]

5
J~ for 3, sapta=kpd-bhava-params.
1

Adding ‘%,
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If there is no possibility of achievement, how can the Bodhi-
sattva have self-vows and not choose perfect enlightenment?
Do the words of his own vow apply to the transformation form
or to the real dharmabody? If to the transformation form,
then this is the speech of expedfggy and illusion, If this
is the dharmabody, the lives have a fixed 1limit, and conse=-
guently the self«vow cannot be fulfilled without exhausting

the wordse

B.fgi:for,jﬁie
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Answer ¢ The Limit of Life of the Real Tharmsbody

Kumarajiva reéznds: Now I will again summarize the
discussion, There are two types of dharmabody. The first
type is the dharmanature1, which is long enduring like space,
without being conditioned or non-conditioned and such-like
frivolous discussion, The second type is when the Bodhisattva
has obtained the six supernatural powers, but also has not
yet become a Buddha, the form which he has in that interval
is called the secondary2 dharmabody. The dharmanature, whether
there is a Buddha or there is not a Buddha, is long enduring
and does not decay; like space, it is without creation and
without exhaustion. On account of this Dharma are the divi-
sions of the Eightfold Noble Path, the six paramitas, etc.

called as "Dharma"., Thus the &Srot-@panna obtains this dharma

division, which is known as "the beginning of obtaining the
dharmebody", and as applied to the Arhats and Pratyekabuddhas,
it is known as "afterwards obtaining the dharmabody". Why?
The Arhats and Pratyekabuddhas, having obtained the dharma-
body, are not again born in the triple world . Therefore,
this is the meaning of the Buddha having distinguished between
the three vehicles; it does not mean that the dharma has a

departing place. Only +the Lotus Sutra has this meanirg. If

it is preached everywhere, the Lotus Sitra cannot be called

a secret which ought to be hidden, and also it is not able

1 ‘ 2
dharmatd, ff& for % . This is obscure,

3 L
= for .=« l"fifor BIEX



97
to cause people to greatly cultivate the habit of the path of

nirvéga and to ezhaust all outflows and bonds. Therefore, the

Indian word is "kB&ya" and the Ch'in word is sometimes called
"body" (é?), sonetimes called "multitude" (%ﬁ), sometimes
called "section" (%EF), and sometimes called "essential mark

({EQJQQ ) of dharma", and sometimes with the mind the mental

number of dharmas are called "body" (4 ). Thus in the sitras

it says that (there are) six knowledge bodies, six touch
bodies, six received bodies, six desire bodies, six marks of
the body, six thought bodies, etec. In the beginning of the
eightfold noble path, etc., because the multitude of acts are
harmonized and joined and not marked as separate, they are
called "body", When the Bodhisattva obtains the patience of
non-produced dhaﬁmas, although this Eﬁg the form of transfor-
mational space, and moreover, because it is similiar to the
physical body, iﬁ is called "body". Moreover, in this the
genuine dharmabody is the essential mark of the true Dharma,
If one refers to being without the karmsz of body, word and
thought, this is said in relation to this real dharmabody.

There are some who say that when the Bodhisattva obtains the

patience of non-produced dharmas, this is the mark of the kar-

5

ma of liberation , because it destéiiles the karma of the triple

world, Only by means of the great compassionate mind does
this Bodhisattva business arise. Because it destodles karma,

it ig called without karma, which only means that it is with-

S [ ‘I
A for HE.
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out the ordinary people's discrimination of karma. Thus the
Budﬁha said, "From the time I obtained Buddhshood until the
present, I did not again produce karma, because I destdriled

the mark of karma, this is called no=-karma." Moreover, all
Bodhisattvas have that from which karma arises, (but) because
it is all in accordance with the patience of non-production,

ig is called no~karma, Therefore, the Bodhisattva in the karma
of giving does not discriminate or grasp marks - this is called
no=karma,

As for the sUtras speaking of one thousand births,
because I have not yet heard that, I cannot deliver an answer,
Thus are Viévabhadra, Avalokitesvara, MaAjuéri, etc., these
tenth stage Bodhisattvas who have completed the 10 powers of
a Buddha, the four grounds of fearlessness, and the 18 char=-
acteristics of a Buddha, but because of their original vows
to widely liberate the multitude of beings, they do not be-

come Buddhas, A4 it says in the Maﬁﬁuéri Prediction Sutra,

"Thus in asamkya kalpas, at that time I will obtain Buddha-
nood." Moreover, Sakysmuni, etc. all take Mafijusri as issuing
the thought of condition and cause, At that time their power
is already completed, Thus they extend their quest beginning
to end, and consequently are not limited to a thousand births.
If it is the case that the sutras say that they have a thou-
sand births, then this originally is not separated from the
vow to long endure in the world, Or perhaps because those

who have inferior capabilities are not yet complete in all

Buddha Dharmas, and conssquently have many births, If the
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meritorious achievement is complete, then there is one birth,
Moreover, if meritorious achievement is completely stored up,
then there is only one birth, and (the Bodhisattva) cannot
complete perfect enlightemment., There are swo sorts of Bodhi-
sattvas. One whose meritorious achievement is complete and
who naturally becomes a Buddha. As when g1l Bodhisattvas
begin to ra%se the thought (of enlightenment), they all make
common vows saying, "I ought to liberate the entire multi-
tude of beings" and afterwrds as the mind and wisdom gradually
become clearer, they think "I only have this span of life and
not (even) a Buddha is able to save the entire multitude of
living beings. Therefore, all Buddhas obtain all-knowledge,
and (when) they have already saved what can be saved, they
take hold of ektinguiéling and pass over, I also should be
thus." In the second case, there are some Bodhisattvas who
still reside in the physical body and think only in distinc=
tions, "The principle is really thus, I have no choice, I

nust myself make an independent vow to dwell long in the world,
to broadly act as a support for the multitude of beings, and
not to obtain and complete Buddhahood.," Like this are people
who know that in the entire world everything returns and no=-
thing is permanent. It is not possible to long endure and to
have karmic practices to cultivate the habits of long life,

Formerly +there was no place of having a mark or not having a

6
There is some textual confusion here and the trans-

lation is very loose.

T I sor 4.
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mark, even to 8,000 kalpas. Thus Maityra, etc, purify their
Buddha lands and have long life wihtout limit,
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Question 5: Asking =zbout the cultivation of the thirty-two

marks

Hui-ydan asks: In reference to what are the 32 marks
cultivated? Are they cultivated on the karmic form or on
the dharmabody? If they are cultivated on the karmic form,
then the ability of the 32 marks is not that of an inferior
position. If they are cultivated on the dharmabody, and the

dharmabody has no karma form body or speech, then explain how

they are cultivated. If there are two thoughts (on the matter)

and one of them is this, that there is no production of karma
from body or speech, but the 32 marks are able to be culti-
vated, then I want to ask, is the Buddha who is causing this
the real dharmabody Buddha or the transformation body? If
the cause is the real dharmabody Buddha, then it is not some-
thing which the ninth stage (Bodhisattvas) see. If the cause
is transformational, then the achievement is of profound
reaching, how, from this, can it be exhausted? If there is
no difference between the real form and transformation, the
achievement of responsive effort must be the same, thus how
can it be styled the real dharmabody Buddha's excellent form

1
in regard to the ninth stage?

1
I can make little or no sense out of the last two

sentences,

ARl
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Answer 5: The cultivation of the 32 marks

Kumarajiva ansywers: How can the dharmaebody be spoken
of with a false name? It is not possible to seek it by means
of taking hold of marks., Why? In the Tripataka of the Dis-
ciples it only says thst the ten powers of the Buddha and
other such dharmas without outflow are the dharmabody. After
the Buddha 1s extinguished and passes over, the siitra dharmas
are the dharmabody. Even more, this is the name of the dharma-
body without remainders, In the Mahayana it says that the
Bodhisattvals patience of non-produced dharmas cuts off all
the vexations in order to save the multitude of beings and so
receives a body., All the ééstra Masters call this the dharma=-
bodye. U¥Why? 1In this there are no bonds and instigators and
even no outflows or wrong karma, but it is without the result
of purifying the six paramitis. This body exists for a long
time, independent and without hindrances, and finally becomes
a Buddha, The wheel turning king is the first among men and
the only one to have the 32 marks, Therefore, the Bodhisattva's
body of incarMtion in the world has the 32 marks., In regard
to birth and death there are different kinds of conditions and
causes, in regard to the Bodhisattva's dharmabody (the32 marks)
causes it to increase its benefit, understanding and puritye.
Why? As for the 32 marks, an ordinary person can also have
them, so they are not such a difficult mater. Thus the Buddha's
younger brother Nanda, in a previous body, painted the stupa
of a Pratyekabuddha with yellow ochre and made this vow, "I

vow that I'rmist obtain the mark of the gold form, the best
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body." Because of these happy and virtuous causes and condi-
tions, after the end of his span of life, he became the son
of king Tsao Li She1 of the kingdom of Varanasi and again saw
the gtlpa of Kaéyaspa. His heart was extremely happy snd
accordingly, he placed an umbrella on it, Because of these

causes and conditions, among the gods and men, he received

limitless riches and happinesses, and finally was born as the

s
son of Suddhodana, king of Kapikivastu, completed the 32 marks,

went out from home and studied the Way, obtained Arhatship,
and was, among all correct bhikgus, the first., Anirudcdha
supplied and nourished the Pratyekabuddha Uparista, and for
seven ages he was born in the Tugita Heaven and for seven
ages he was born among men and became a wheel turning king,
He completed the seven treasures and obtained the 32 marks,
Moreover, thus the Buddha said, "You, Bhikgu, your sight has
received the greatest happiness. You ought to know, that I
already have received such happiness. %hy? From beginning=-
less worlds until now, the place where I have been born has
not been pasg‘éby.2 And now, although I have returned to the
evil world, still, I have obtained unity, the two forms and
the 53 marks , By means of this therefore, 1 know that on
the body of birth and death all the marks and signs can be
cultivated.” Only (by) that which the marks and signs obtain-

1 l%,é"lé . Aiternef%e readinfé %*’l%\-

#%& rori8 . The meaning is not clear.
or = ..
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the completion of the beautiful establishment (of the body),

purification, bright illumination and the stern virtues =
can (one) be called a Buddha,

The 32 marks which one hears of, the Bud dhats Disciple
Katyayana, hinfslf only thought and spoke of them, They are
not something of which the Buddha spoke, Moreover, these
32 thoughts are not something which can be completed in an
instant. In one instant of time they rush off and do not
remain - the matter cannot be completed and discriminated,

In all conditioned dharmas, the response must harmonize to

be able to have accomplishment, For example, if 2 man views
the evil deeds of 32 people and if it is a case of desiring
injury, then not only is (the mind) thus for one instant, (but
gtill, only) at the same time life is cut off, is this called
a murderous mind, Even if before and after there were many
mirdirous thoughts, only this is called so, Concerning the
32 marks, There are people who say that if the Bodhisattva
gsees the Buddha's body and if he sees that the Buddha has 32
marks, by means of this he cultivates rich virtue and works
of the transfer of merit , vowing, "I will obtain thus this
reward," Or, when the Buddha becomes a man it is said that
if he cultivates the dharma of the 32 marks and peoplet!s eyes
gee the Buddha's 32 marks, then they will raise this vow say-

ing, "I ought, in regard to the world which has not yet come,

b

parinamana.
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obtain thus these marks, and afterwards, in order to purify
meritorious accomplishments, cause them to be completed,™

So the first inferior seed afterwards is thus irrigated.

For example, giving a pillow made of grass and other like
things obtains the mark of firmmess; giving light, lamps,
illumination and so on obtains the mark of great illumination;
regarding the multitude of beings with mercy, compassion and
the like obtains the eye of purple clarity; always bowing the
head and face to show respect to the teachers, elders and
holy saints and giving umbrellas and such-like is the cause
and condition of obtaining the mark of the protuberance,

There are other people who do not hear a Buddha and moreover,
do not see a Buddha, but only hear others explain that there
d°32 marks, or themselves read in the sitras (about them)

and then raige the vow saying, "I will obtain the 32 marks and
gradually complete them.," As was said above, there are other
people, who whether they see a Buddha or do not see a'Buddha,
their minds are not concerned about ité, but when they hear
the meaning of the Mah&yana in regard to the miltitude of beings,
they raise the merciful and compassimnate thought, and desire,
by means of the fundamental reality of all dharmas, to profit
and benefit the rultitude of beings, vowing, "I ought to ob=-
tain a superior mind and body, to draw out the multitude cof

beings, to cause them to believe my words." As in the Tathé-

.There is & character here which I cannot decipher,

6

There is some textual confusion in this passage and
the meaning is not clear.
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gata=-jninasmirdri-samadhi Siitra, the Buddha says for Maitreya,

"There are seven conditions and causes which give raise to the

thought of anuttara-samyuksambodhi, The first is that a Bud-

dha causes the thought to arise, The second is when someone
sees the true Dharma decaying and raises the thought to pro=-
tect and maintain the Dharma, The third is because one sees
how pitiasble are the multitude of beings and raises the
thought., Fourth, a Bodhisattva causes him to raise the
thought., Fifth, he sees another person raise the thought
and so does so too, Sixth, because of a great display of
giving he raises the thought. Seventh, he hears that the
Buddha has the 32 marks and the 80 secondary signs and so
raises the thought." The Buddha told Maitreya, "In the first
three cases of raising the thought, Buddhahood must be ob-

tained, the person will not again recede into revolving in

birth and death., In the last four cases of raising the thought,

one is not able to determine (for certain); many have receded
into birth and death." Therefore you ought to know, in the

types of the 32 marks, matters are not the same,

Mofeoverg as for the dharmabody Bodhisattva, the SUtras

also do not clearly explain that there is a dharmsbody country,
land and place, But by means of the principle, one can in=
fer that there ought to be a dharmabody, If 2all the Bodhi-
sattvas extinguish all vexations and go out from the triple

world, then they will be without a birth body, and if they

! & 2 & A 4, . The syntax is odd.
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also do not enter nirvana, in this interval, if they are
without a dharmabody, how can their business be said to be?
Therefore all the Sastra teachers say in regard to this in-
terval that the body produced from the dharmanature without
outflows is called the dharmabody. Again, this is not merely
one body and then it is done with, According to the amount

of power in the original effort, there is this body, or there
are two bodies, or three bodeis, 10 bodies, 100, 1,000, 10,000,
or limitless agﬁkhzas of bodies, which reach without 1limit

to the ten directions, the worlds all manifesting this body,
which, because it acts to complete the remainder of the Buddha
Dharma, unites in one to save the multitude of beingse. In the

Abhidharma-jHana=-prasthina-sastra the dharma without outflows

has no retribution, ¥hy? In the Disciples! Dharma, it only
says that the affairs of the triple world extend to the small
nirvana door, In the Mahdyana, it extends through the dharma
of the ordinary people and reaches to the small nirvapa door
and then explains the matter of purifying the Mahayana. Ac-
cording to the "Inconceivable Liberation Chapter" of the Hua
Yen Sttra and others, thus the ordinary people, although they
give raise to good karma, because the vexations are not yet
cut off, appropiate and grasp wealth and virtge. Because
they are far from the characteristic of nature and its expres-
sion, they cannot cause the good karma to increase and be

beneficial, All the Arhats, although they are without vex-

° e A,
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ations, injure the good dharma because they realize nirvana,
their minds do not give raise to the thought (of enlighten-
ment), and they are not able to add to the good roots of the
long Buddha path, The Bodhisattva extinguishes all vexations,
and because he does not harm the good dharma, returns and
does not realize nirvépa, his mind continues to go forthg,
and his meritorious accomplishments accurmlate for a long
times At this time he gives rise to all virtue and exceeds
the happiness and virtue which he has performed originally

from the world without beginning until now., As the Brahma-

vifegacinti-parippccha Sitra says, "I, in giving five lotuses

to the Buddha, surpassed all the heads, eyes, marrow, brains,
etc, which I had originally given., VWhy? The roots and the
display of giving both are empty, mixed in all results, up-
side down and without reality, This giving however, in a
small way, purifies reality.” For example, a man in a dream
obtains limitless precious things, (but) this is not like
(not as good as) his having obtained a few things when he

is awake, By this means the screens and hindrances of the
Bodhisattve in the triple world are all extinguished and he
has only the minute screens of the Buddha path still to ex-
haust. For example, by means of one lamp the darkness is

10
shattered, it is not able to break the second lamp in parts.

9 .
1@2 for 1.,
This is following the text literally. Obviomsly

there is a problem here, For variations of the lamp meta=-
phor see TCTL 190b, 618c and 65%a,

M
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If it were able to break it, the second lamp would still not
add to the benefit. Moreover, the darkness which the second
lamp would destoffy would be the same as that of the initial
lamp, But if there were no initial lamp, then it would des-
tofy the darkness., The Bodhisattva's obtaining of the patience
of unproduced dharmas moreover is thus., Yhen he sheds the
body of birth and death and receives the dharmabody, he des=-
tdkds the screens and hindrances of the triple world!s ordin-
ary people, but is not able to destory the screens and hine
drances of a Bodhisattva., If he does destofy them, then this
is the tenth stage and consequently he ought to become a
Buddha, This person, at that time, produces karma, without
having the bonds and ties of the triple world and having only
the Bodhisattva's ties and bonds and minute hindrances by
which karma is produced - both know the really real and puri-
fication without limit, ¥Why? It is not grasped by birth and
death, because it is not the same as the vexations; the mind
and will are broad and great and afterwards it receives its
body from the dharma body, like an illuksion or the image in
2 mirror, Karma moreover is like this; the mind whiech pro-
duces karma folld% the body and thereby obtains rewards and
recompence in accordance with karma, This is not possible
with the coarse body of the triple world, although11 the Bodhi-

sattva'ls minute and subtle form goes out through the triple

world,

11&&_ for jﬁﬁ.
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You ask the causes whereby the Buddha acts in the

real dharmabody and acts in the transformation body - this
matter I have already answered, As I said above, there are
some who see (the Buddha?) and some who hear (the Dharma?),
and some who themselves act for the sake of the multitude

of beings and therefore establish their bodies as beautiful,
There are some people who do not see the Buddha or hear the
Pharma, and are still able to raise the thought of anuttara-

samyuksambodni - how much more those who see the Buddha and

hear the Dharma! This person, by means of the mind, eye,
causes, the triple world and Buddha marks, goes beyond the
marks of the Buddha body (and thinks), "I ought to be thusg,"
and he thinks to manifest in times not yet come the marks of
the Buddha body (thinking) "My body moreover ought to be thus.,"
There are some people, who in accordance with goodness and
happiness, from birth reflect and think, "The meritorious
achievements which I have done, transfers of merit on the
Budcha path, aftérwards when I have become a Buddha, my span

of life, land, meritorious accomplishments, marks and signs

P
ought to be thus," This the Ydan Shih Chia Wen Fo Ben Ch'u

Fa Hsin StUtra explains. In a country where there was no

Buddha and which was without the Buddhat's Dharma, there was

a great king named Kuang Ming, At that time there was a minor
king who presented a fine white elephant to King Kuang Ming.
“hen the king saw (the elephant) he liked him very much and
ordered the elephant trainer to train and subdue him, The

elephant trainer, following his method, regulated him well

cn



111
and told the king to ride him, and so they roamed and played

in the forest., This elephant, while in the forest, heard a
female elephant and smelled her scent - lewd desire rose in
his heart and he dashed quickly forward, The king said to
the elephant trainer, "Control him and make him stop.," The
elephant trainer then used a hook to control him, but he
could not make him stop. Then the king loocked at the things
around and everything was spinning in circles. They plunged
far into a thorny grove, which torn their clothes and injured
their bodiés, Then they looked up, and, grabbing the branch
of a tree, climbed up and saved themselves, Later the ele-
phant remembered the food and drink (he got) among men and
returned to the palace, The king asked the great ministers,
"If a person caused these things to happen to the king, how
should he be punished?" The great ministers said, "His punish-
ment ought to be to the greatest extent of the law," Then
the elephant trainer said, "Do not cruelly ' kill me, T am
extremely expert at training." The king said, "Since the
elephant was as bad as he was, how can you say that you are
good at training?" The elephant trainer then approached in
front of the king (with) a hot13 iron pellet and said to the
elephant, "Take this red-hot iron pellet and swallow it., If
you do not swallow it, then I will go back to using the ori-
ginal method to train you." The elephant (calculated) his

ovn life span end (decided that) it would be betér (to suffer)

) | 13
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for a moment and die, for he could not long endure the pain
(of the training). And then he took the red-hot pellet and
swallowed it; it burnt his body and penetrated thrcugh it
and he gave a great cry and died, 'hen the king had seen
this, he knew (the effectiveness) of the elephant trainer's
training and subduing and consequently asked the elephant
trainer, "If you can train and subdue like this, by means of
what conditions and causes has there recently been this evil
business?" The elephant trainer said, "Having lewd desire
in the mind is a serious sickness, because (its) power is
used in an outburst - there is nothing which can guide or
direct it." “hen the king heard this, he was alarmed and
frightened (and said), Where does the great sickness of lewd
desire come from?" The elephant trainer said, "T do not know
from where, or when, comes its increasing and diminishing,"
The king said, "If it is a sickness, then there is no one
who is able to cure it." The elephant trainer said, "I wash
and train the herd, and the others have not gotten this way;
they return themselves from going down and bathing, There
are people, who for the sake of destofying the thief of lewd
desire, contend with the five passions and undergo mortifying
practices, There are other people who enjoy the five passions,
and (their) desire then becomes weary with and separate from
(them) and, with this cause and condition, they obtain liber=-
ation from this sickness. There are those who, for all sorts

of conditions and causes, go out from the house, and although
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they desire to cut off this evil,all have not plucked out

the root of the tree of lustful poison." VWhen the king had
hegrd this, he was grieved and frightened, and spoke to the
elephant trainer saying, "If this is the sickness, it is diff-
icult to be able to control it, Among the gods and men, is
there one who is able to destdry this sickness?" The ele-
phant trainer said, "I have heard it said that there is a
great man come forth to earth, his body is gold colored, he
has the 32 marks and the 80 secondary signs, he is always
shining and illumines afar, he pities and sympathizes with
the multitude of beings, and he is called "Buddha", This
man understands and knows the way of extinguishing the pro-
duction of lust and degire, and because he pities the multis
tude of beings, he explains it for their sakes.," The king,
having heard this, then descended from his couch, his right
knee set forth on the ground and his palms together, =and said,
"By means of this dharma I will govern the state and display
giving, and the other meritorious achievements, and by means
of this cause happiness and virtue. When I become a Buddha,
I will control in the entire multitude of beings all types of
sickness which produce lust and desire," From the time he
raiged this thought on, he began to meet the Buddha styled

as éﬁkyamuni, who, in regard to length of life, (lived) one

hundred years among the multitude of beings, doing the work

7
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of a Buddha, Now S&kyarmuni Buddha served both together with

another Buddha., At that time, King Kuang Ming was a potter,
his name Kuang Chao, That éEkyamuni Buddha, having saved the
rmltitude of beings together with the 500 Arhats, saved Kuang
Chao, and from a great garden15 went out to his house, Kuang
Chao then with hot mud and oil, lighted lamps, a stone, and
honey paste nourished and reared the Buddha.16 The potter,
hearing the Dharma from the Buddha.17 moreover raised this
thought, "I ought, in the future era, to become a Buddha, and
moreover ocught to be like this." This person, in regard to
being in an age without the Buddha'!s Dharma, was still able
to raise this thought., How much more those who see the Buddha
and hear the Dharma and plant (the seeds of) the 32 marks?

If at the beginning of raising the thought he clearly and
distinctly does not err, moreover, what value is there in
becoming a Buddha? Only the Buddha is the first among men,
and he only obtains without error., Therefore you ought to
know that like King Kuang Ming, who met with and obtained the
causes and conditions, and then himself raised the thought
(of enlightemment), and by means of these causes and condi-
tions, again was able to obtain a human body, to meet éakya-

muni Buddha, to hear the Dharms from the Buddha, and so after-

15

éﬂ for Gﬂ.
16

In the TCTL both this Kuang Chao and King Kuang Ming
are previous incarnations of Szkyamuni in a story illustrative
of dina. Both the identity of S&kyamuni and the list of gifts
seem to be a bit scrambled here,

T bEikcor B ik,
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wards to raise a vow, "Formerly in darkness I raised a

vow, only to act to destg%y the sickness of lust and desire.
Afterwards I got to meet the Buddha and clearly and distinctly
to distinguish his name and (now) I raise this vow - gradually
my mind will turn to the minute and subtle, I myself will be
able to give away my body into revolving in 1life and death,
Afterwards, in regard to all dharmas, I will not take hold

of marks, I will peacefully dwell in final emptiness, I will
complete the gix piramitd@s, (for all these things) I raise
this pure vow, (My) original vow was sent forth from a mind
confused with mygelf and my desire, that which I now vow is
pure and without dirt." Moreover, this would not be possible
without a cause, He promptly vowed and so was able to obtain
a pure vow = thisg affair is difficult, For example, although
the water 1lily is pure, it depends on the condition of mud

to be born - it cannot be born on the top of a gold mountain,

So it says in the VimalakTrtinirdesa Sttra.

Moreover, because the Buddha's Dharma is apart from
differentiation, there is no fixed real body. Because it is
apart from differentiation, it is without a fixed coarse body.
But because people are upside down, have wrong conditions and
causes, they are not able to see the Buddha; as their upside=-
dovnness is cast off19 and gradually (their) screens (diminish),

the pure eye revolves open and then they are able to see him.

The Buddha's body is minubte and subtle, without coarseness or

10

19
Adding %?:. H#, for ’fi"l.
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dirte For the sake of the multitude of beings, it manifests
differently. Moreover, the multitude of beirgs, in former
worlds, in all sorts of ways, have viewed the causes and con=-
ditions of the Buddha, their thick screens are each different.
In the case of screens, it is like now seeing the form and
image of a Mjyna Bird, etc,, in the case of thick (karma),
they obtain seeing the marks and signs of the birth body
giving and doing all the matters pertaining to a Budcha, More-
over, there are two types of seeing a living Buddha, Some
see the inferior and others see the Buddha's superior subtle-
ness of bodys. Seeing the superior subtle body also has two
types. Some see the Buddha like Mt., Sumeru, etc.,, and others
see the Buddhat's limitless and boundless bodye Thus when the
wheel of the Tharma is turned, it supports the power of the
Bodhisattve who desires to measure the Buddha's body - this
is seeing the superior body. Like this is it superior to all
other bodh@es and is able to save the multitude of beings, to
destdry snd remove all dirt amd toil, Although there are dif-
ferences in the refinement and subtleness, both act as the
real, In regard to the subtle, it also has the subtle in it,.
And coming to the real dharmabody, the tenth stage Bodhisattva.
also is not able to completely see it, only the Buddha eyes
of all Buddhas can completely see it., Moreover, the Buddha
which all Buddhas see, is also born from the harmonious union
of the multitude of conditions, its unrealness is not real,
Ultimately its nature is empty, the same as dharmanature, If

this body is real, then the other must be unreal, DBecause
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this is not real, the other is not only unreal. Because

the unreal is not separate, the coarse and subtle are the -
same. It ought, by means of the coarse body, to be able to
act for the mmltitude of beings, to produce and make minute
and subtle causes and conditions, to cause (them) to issue
out of the triple world and to peacefully dwell in the Buddha

Way, and moreover not to be named as coarse,

il
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Question 6: Asking about the prediction to Buddhahood

Hui-ylan asks: The prediction of the Bodhisattva,
does he receive the prediction from the real dharmabody or
the prediction from the transformation(body)? If he receives
the prediction from the transformation (body), then it was so
that éékyamuni received the prediction from Dipamkara and
Maitreya received the prediction from éékyamuni. This type
is extreméely broad and all (in it) is not true speech, If
he received the prediction from the real dharmabody, after=-
wards when he becomes a Buddha, then from the company of
coarseness he is eternally cut off, and this only concerns
the tenth stage Bodhisattvas with their lands. Then what
accomplishment and virtue is there in this? If the accom=-
plishment and virtue is to be real, then he ocught to be with-
out a teacher and self-perceiving1 - what man could he turn
to? If this is without reality, then this view is false in
one count., A Sutra says:

There are some Bodhisattvas who, when they have

become Buddhas, their lands entirely produce

only those limited to one more birth /2/.
This then is the understanding of the tenth stage together
with its 1a.‘nd!3 If there is result in the land of the tenth
stage, then this is the same as the beginning point of all

Bodhisattvas. One ought not say "there are some', "There

are some" moreover is not real, and consequently is a thing

1 R 2
f%ifor 2 - ekajatipraibaddha,
3

The syntax is odd snd the reading problematic,
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like transformation., Thus, the real dharmabody Buddha pro=-

perly dwells alone in the realm of profound emptiness,

11
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Answer 6: The prediction to Buddhshood

Kuméra jiva answers: Theories of what the Bodhisattva
prediction is are varied and different. There are some who
say that in order to profit the multitude of beirg s he is
given the prediction. Or that, with the corporeal Bodhisatt=
va, in regard to limitless kalpas and the long practice of
the Bodhisattva path, this acts as that prediction, only ex=-
pressing his reward and sebttling his mind. By others it is
said that in the coarseness of transformation, there is the
idea of prediction - the idea in regard to the dharmabody
consequently is without this mattere. There are others who
say that receiving the prediction is real substance1, and
only the dharmabody ought to give a prediction, the trans-
formation body should not,

Moreovera, what merit do these (predictions) have?
The Thus Come One's knowledge and virtue is limitless and
boundless, it profits and benefits the tenth stage, and his
accomplishments ére most excelling. By means of that root
of power, therefore the prediction broadly pervades, As in
the Perfection of Wisdom it says, "To nourish and rear limit-

3
less avaivartika , not thus does a person hastily become a

Buddha." To say without a teacher and self-perceiving, that

is only not to see a heterodox path as a teacher., This mean=-

ing has been clarified above, If, as in the case of genuine

1 | 2 4 4
vastu. 'fi;bb for %fi.

3 »

Perhaps a mistake for asamkhyeya kalpas?
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speech , all Buddhas are stern and majestic, the coarse matter
still cannot be known = how much less the profound and myster-
ious meaning of the prediction? There are the multitude of
beings who have not yet raised the thought (of enlightenment)
and yet the Buddha gives then the prediction, There are
people who appear before (him) and raise the thought (of en-
lighterment) and yet he does not give then the prediction.
There are people, who at the time that they raise the thought,
then they are given the prediction. There are people who in
the body of life and death obtain the dharma of non-produce-
tion and so are predicted (to Buddhshood)., There are those
who have thrown off the body of birth and death and received
the dharmabody and obtain the prediction - like this are Mah-
juéri and others of that company, There are Bodhisattvas
who limitlessly from all Buddhas receive the prediction; thus
Sakyarmuni from Dipafikara Buddha in the multitude with Hua
Shang Ming Buddha and even reaching to Kadyapa Buddha, all
from (him?) received the prediction. There are some who, in
the great multitude of dharmabody Bodhisattvas, have received
the prediction, These Bodhisattvas, although they were in
the great multitude, that the Buddha had alreadz given them
a prediction, cannot be taken as an explanation + Why? Be-

cause they themselves knew everyplace that the body would re-

"8 ror 3.
4¢éf§.for'%?4ﬁt . The sentence is not clear,

ﬁﬁLfor'h%d. Again, this is not clear.
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ceive a prediction, they would not take one body receiving
the prediction as happihess, because they also could not see
the joyful affair. It was like this when the Dragon King

A Na P'o Ta To réceived the prediction, Ajatadatru said,
"You have obtained a great benefit. In the midst of the mul-
titude, you have been predicted to become a Buddha." The
Dragon King said, "Who was predicted? If it was the body,
the body is like a clay stone, If it was the mind, the mind
is like an illusion., Apart from these two dharmas, there is
nothing to receive the prediction. You ocught to know, what
benefit is there in the production of happiness? If I have
recelved the prediction, then the entire multitude of beings
also ought to receive a prediction. Because this mark is the
sameos” Thus it is limitless and inconceivable, and one ought
not take this matter (as a means) to search out difficulties.
Moreover, all Buddhas (for) the body of the Bodhisattva, with
limitless sound preach the Dharma and with limitless super=

natural powers and skillful means, for the sake of profiting

all Bodhisattvas and equally to profit the multitude of beings,

give the prediction (to Buddhahood).

You have raisedt he difficulty saying that the multi-
tude of beings does not correspond to the explanation which
says, "there are some", The Buddha's Dharma is limitless and
cannot, at one time, be exhausted; according to the time is
the suitability of things = they will gradually become open
and be expresseds The land of the tenth stage is the same as

the final time of all Bodhisattvas, because the principle 1is

[REAN
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thus! The characteristic of all Bodhisattvas is all types
of broad Buddha skill in means., Therefore formerly, in the
production of vessals, one says "there are some."

As for dwelling alone in the realm of profound empti-
ness, if dwelling alone in profound emptiness is taken as the
origin in order to convert the multitude of beings, then what
blame is there in this? All the Buddhas are produced from the
linitless and boundless knowledge and wisdom of skillful means,
thelir bodies are minute and subtle, and cannot be impoverished
or exhausted. DBecause the meritorious achievements of the
maltitude of beings are not yet complete, they camnot complete-
ly see the Buddha's body. Only a Budcha can see a Buddha, and
is only able to do so to the utmosts Meritorious accomplish-
ments, knowledge, wisdom, and so on are also gll like this,

As the four great rivers issue out from Anavatapta Mountain,
all return to the great sea, Men see only the four rivers

and do not see their source, Only the ones having supernatural
power are able to see it, Although people do not see (it),
they infer that it has a cause and must know that there is an
origin, Moreover, the pure water in that pool has scant hap-
piness for the multitude of beings, for they are unable to ob-
tain and use it. (When water) from that pool issues out and
flows to the boundaries in éll directions, then it can be ob-
tair 4 and used, This Buddha dharmabody is also like this.
When he is dwelling alone in this profound emptiness men can
not receive the benefit, If from this body, bodies are trans-

formed without limit, then the entire mulfitude of beings can

receive the benefit,

I
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Question T: Asking about the dharmabody's movement and response

Hui-ylan asks: Of the opennings of this form, none
are better than the various sense organs, (and for) resulting
in use, nothing is subtler than the supernatural powers. Thus
it is said that a Bodhisattva without supernatural powers is
like a bird without wings; he cannot soar high and roam far,
and he is without the means to broadly convert the multitude
of beings and to purify his Buddha land, ZEnlarging on this,
it is said that to search for the source and to seek the ori-
gin and essentials is by way of the four elements, VWhen the
four elements have taken form, their open&ing is by means of
the five sense organs, When the five sense organs are in use,
they expand by means of the supernatural powers, When the
supernaturgl powers are extensive, then accordingly, there is
movement and response, The dharmabody Bodhisativa is without
the four elements and the five sense organs, Being without
the four elements and the five sense organs, then the subtle-
ness of his supernatural powers have nothing of which to avail
themselves, If the dharmabody alone moves, does not hurry and
vyet moves quickly, then coming to the assembly it must move
in agreement with the coarse (elements), (and therefore) must
have previocusly borrowed a vess&l. The greatness of this
borrowed vessal is not great in relation to the supernatural
powers, Therefore the siitras declare that the Thus Come One
has all supernatural powers and wisdom, and that the super-
natural powers and wisdom consequently zre the sea of all-

knowledge. These then are 10,000 currents assembled toget-

i



12
1 5

her , issuing out of the dharmabodyt!s felicitous cloud, moving
the accomplishment of transformation, and the accomplishment
is caused from thise Is it not thus? Is it not thus? If
the supernatural powers avail themselves of the multitude of
vesskls in order to bring about use, on account of this, the
use will be exhausted, (but) without the vess&ls there would
be nothing of which they could avail themselves, This cause
blows 10,000 different things all with one breath¢, and view=-
 ing (them) from the origin, where is their difference? Conse-
quently, that which the tenth stage sees is cut off from the
oneg at the ninth stage = (this) really is the eye discrimine-
ating higher and lower, and only viewing governs the degree

of difference,

BRI
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Answer T7: The dharmabody's movement and response

Kumara jiva responds: The meaning of the dharmabody
has already been clarified, As for the meaning of the char-
acteristic of dharma, it is without either existing or not
existing and other such frivolous discussion. Because it is
the characteristic of solitary extinguishing, it obtains this
dharma and its body is called "dharmabody". Like this the
charascteristic of dharma cannot be frivolously discussed, and
the body so obtained also cannot be friG%usly discussed as
to whether it exists or does not exist, I said previously
that it was without the four elements and the five sense or-
gans, and this refers to the dharmabody of the triple world,
ordinary people and coarseness, As the characteristic of
dharma is solitary extinguishing and pure, the body also is
minute and fine; because it is minute and fine, it is said to
be non-existght, like a body of the heavenly realm1, which, if
people are not caused to see it, cannot be seen. All the gods
of the form realm, in regard to the heavenly realm, also are
like this. So also are the people of the heavenly realm, who,
when they obtain the concentration of the form realm and have
great supernatural power, then the remaining men cannot see
them, because of their minuteness and fineness., It is also
like meditation snd concentration giving raise to countless
forms, which, although they always accompany people, yet can

not be seen., Even though there is this minuteness, the minute-

1
kamadhatu heaven.
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ness, because of this, is not manifest. The four elements

and the five sense organs of the Bodhisattva also are minute
like thisj; the common people, Arhats and Pratyekabuddhas there-
by are not able to see them, only all Bodhisattvas of the

same rank and above can reach to the possibility of examining
them and only are able to see them.

Moreover, as in the dharma of transformation, it is
said tla t the transformation form of the heavenly realm relies
on and resides in the four elements of the heavenly realm, the
transformation form of the form realm relies on and resies in
the four elements of the form realm, The Bodhisattvals dharma-
body is like thig, it similarly is transformed. Thus it separ-
ately has the supernatural powers of the minute and fine four
elements and five sense organs and it is not possible by means
of the obstructed mind of the triple world of even the Disciple's
mind to be able to see it, If they obtain the Bodhisattva eye,
which is pure and without obstacle, then they are able to see
ite

Thus the "Chapter on Inconceivaeble Liberation™ of the

Hua Yen St ra says:

Great dharmabody Bodhisattvas of the ten dir=-
ections sat in a previous assembly in front of
the Buddha and heard the Dharma., At that time
1250 great Arhats sat to the left and to the
right of the Buddha and were not able to see
them, because in a former world they had not
planted the conditions and causes to see the
great dharmabody Bodhisattva assembly sitting.

Like a man in a dream who sees the sight of a garden up in

heaven, when he wakes up, supposing that he is anywhere re arby.
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and does not see it. Also like this is a man entering the
water and fire gamadhi; if one hasn't heard of it, then even
though a person is together in one place, all is without being
seen.2

Other people say that the supernaturel powers of the
dharmabody Bodhisattva do not rely on and borrow the cause
of the four elements and five sense organs to have a display
of use, Only the supernatural powers in the world must be
caused by the four elements and five sense organs, As fire
on earth comes out of wood, and in heaven lightening fire
issues out from rain, and then, coming to transformational
fire, moreover. it is not caused by wood to exist, You ought
to know that one cannot take the fixity of the four elements
and the five sense organs as the origin of the supernatural
powers, Like 2ll types of transformation bodies of the Buddha,
which in the countries of the ten directions display (them-
selves) and do all the matters pertaining to a Buddha, (these)
issue out from the Buddha's mind, The Bodhisattva's dharma=~
body moreover is like this; it employs its power and accord=-
ingly is able to save the multitude of beings, and so for
their sazkes manifests a body. A body such as this cannot be
distinguished by frivolous discussion. Like the image in a
mirror, only by the exterior is it known whether the visage
is fair or ugly and that's all - still more is it unnecessary

to frivolously discuss the reality of existing and not existing.

2
This last part is obscure,
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As for your statement that the supernatural powers
avail themselves of the multitude of vess&ls in order to be
moved to response and use, and, on account of this, use will
be exhausted, but that without the vessﬁls, there would be
nothing of which they could avail themselves, of the vessfls
whereby the sage leads sentient beings, there are none which
are not used by the supernatural powers - all of this is ex=-
plained in the beginning of the supernatural powers . (In
the) matters of the supernatural powers, some have accomplish-
ment and practice which is completed, and some have rewards
and retribution which is obtained, If it is a case of obtain-
ing by reward and retibution, then it does not rely on the ac-
complishment of karma, (but) responses to things according to
the meaning =~ there is no obtaining of rewards, it relies on
the power of meditation and then there is that whiech is used,
If the coarseness and fineness which the ninth and tenth
stages see is not the same, this then is different, Although
the body which the tenth stage Bodhisattva sees is subtle, it
also is not fixed, Vhy? Only that which all Buddhas see,
well, this is the fixed dharmabodye. If that which the tenth
stage sees is real, then that which the ninth stage sees ought
to be false, DBut the matter is not thus, Therefore, that
which is seen has the pure and the coarse, the shallow and the

profound as different. And coming to the érotaegpanng, he

only see the Characteristic of Reality of the body, the tenth

i

3
j@__ O].'llsr PY

[T



130
stage great Bodhisattvas also identically see ite. Thus when

a mosquito reaches the bottom of the great sea and when Rshu-

asura also reaches the botteom, although what they have obtain-

ed is the same, there is a difference in deepness 1 and shallow=-

ness, The deepness and shallowness being different, conse-
quently is because the marks of the Buddhatls dharmabody are
perceived as clear oP coarse, People of the Disciples and.
even (those) beginning the habits and practices of the Bodhie
sattvas, obtain the Characteristic of Reality depending on
the 16 foot body. There are others who, having the complete
and firm power of the Bodhisattva'ls meritorious accomplishs
ments and sincere and genuine faith, thereby see the body
which exceeds 16 feet, The Characteristic of Reality is ob=
tained in accordance with attachment to form. As the Mi Chi
Shtra says:

The avaivartika Bodhisattva, who has obtained

the patience of non-production, the Buddha body

which he sees is limitless and boundless, that

which is correct and perfect in the world, the

first without compare., Moreover, he does not

teke hold of marks, does not produce the attach-

ment of desire, and, relying on this body, has

already obtained the most profound samadhis,
dharpis, etc, Thus this becomes more superior,.

As in the Disciple'!s Dharma, what there is is not the same.

The &rota-Epanns desires to obtain the sakpydagamin path, he

forsakes the root by which the great path is obtaimed. BEven
so he is not upside down, because with the sakrddgamin path

there is minute and subtle great profit. Because he is like

Problematic reading,

"1
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a person, who, for the sake of great profit, throws off small
profit, The Bodhisattva from one rank to snother rank moree
over is like this, Although (when) he obtains the patience
of none~produced dharmas thekeality of the affair is fixed,
however, obtaining one raenk he throws off the (previous) rank,
because by means of the original rank he is dull-witted and
does not understand clearly what is not minute and subtle,
These two both advance the Buddha path and are not named as
different or the same. because they do not issue forth from
the Characteristic of Reality. The Characteristic of Reality
then is the Buddha without sparating the different (matters)
large and small, The Bodhisattvals discriminating the Buddha

body, that which he sees is different,

1
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Question 8: Does the dharmabody Buddha exhaust original habits?
Hui-ytian asks: The Ta Chih Tu Iun says that the Arhats

and the Pratyekabuddhas exhausting the outflows is comparsble
to the smoke and charcoal remaining after burning grass and
trees, therefore their power is inferior, The Buddha is like
the fire which burns at the end of the kalpa, in which all is
exhausted, without solid remifns or vapors., The éggggg also
says that when the Bodhisattva reaches the patience of dharmas
and obtainsg a pure body, he exhausts the vexations, and when
he becomes a Buddha, then he exhausts the remaining emanations.
This being the case, it is only after again surpressing (the
remaining emanations) that the matter is finished, The kalpa
does not burn twice, how can (they) be removed? If it is as

the Lotus Sttra says, then the Arhats, in the end, are the

same as the Bodhisattvas, Betwsen them, can it be taken as

a degree of difference that the vexations do not reside (with)
the remaining emsnatians? Moreover, the three animals crossing
the river, what was aimed at by the three marksmen, (are these)
the same as the present case of the great removing? These
matters are 2ll heard of in the sutras, (but) there is no
great classification of the position of the original meaning
of the words, Therefore they can be taken with doubis. More-
over, I want to ask, the real dharmabody Buddha, when it ex-
hausts the original habits and the residual emanations, by
means of which mental state is this done? By the 3l mental
states? By the nine without hindrances and the nine libera-

tions? By the one without hindrance and the one liberation?

LT
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If by the 3L mental states, the vexations have previously
been exhausted and now only the residusl emanations remain
to be exhausted, This does not correspond to what is said
in the Disciples' Sttras, In what is named as the nine with-
out hindrances and the nine liberations, there are nine kinds
of vexations; because this pair of roads cuts (them) off, they
merely do not have this use.1 The vexations and remaining
emanations are not that which is united (in the) outflows and
bonds of the triple world, (but) the remaining impurities
are light and minute, and are not even one kind « how much
less are there the nine! If it is a matter of the one withe-
out hindrance and the one liberation, then it is counted in
the triple W&erd's nine positions ang all ought to have re-
maining emenations and not be counted as acting (only) in
the upper positions, If, from the position of non-use up,
the previous common paths of the world have been cut off,
now there are still doubts in regard to the upper positions,
How is it that the dharmas without outflows and the world's
cormon road both cut off the nine kinds of bonds, because
(vhile) the accomplishment is the same, the controlling is
different, (and yet) there is this meaning? To expell the
original habits and the residual emanations is still not to

have reached the fire without outflows, How rmuch more the

worldtls common road? (When) this achievement is profound,

1
The translation of the sentence is problematic,

° ’VF for ‘f,(?g.
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then the control is deep, (when) fate is impoverished, then
the burning is minute, this principle is certainly correct.

Calling to mind the Dharmabody Stutra, there ought to be a

complete explanation = in the remaining emanstions do some

have a degree of difference? This is what I desire to hear.

T
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Answer 8: Concerning the dharmabody Buddha exhausting the

original habits

Kumarajiva responds: The Disciples think that the
Buddha, the Arhats and the Pratyekabuddhas have altogether
obtained the supernatural power of the knowledge that the
outflows are exhausted1. If they have cut off all the vex=
ations, moreover, there is no difference (between them),
Therefore, the exhaustion of the world's fire kalpa is taken
as an example, Also, because when the Bodhisattva comes to
sit in the seat of enlightemment, then he cuts off the vex~
ations and therefore there is only the disbtinction of the
difference between habits with remainder and without remsin-
der, As the Mahayana Sutrag say, the Bodhisattva who has ob-
tained the patience of non-produced dharmas cubts off all vex-
ations and completes the six supernatural powers. However,
what 21l the S@stra teachers have understood (by this) is not
the same., Some gay that if the Bodhisattva cuts off the vexe
ations and obtains the supernatural power of the knowledge of
the exhaustion of outflows, then he is the same as the Arhat
without outflows, That the Arhat whose outflows are ex-
hausted never returns to birth, the matter is not thus. ¥hy?
Because the Arhat2 has not yet cut off the habits and emana-
tions and still he realizes nirvapa; he is without the great

compassionate mind and so is not able to return to life, Be-

7
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cause the Bodhisattva is without these two {ways of acting),

he understands birth and birth is not cut off, Other people
say that when the Bodhisattva obtains the patience of non-
produced dharmas, the triple world's screens and vexations
and even habits and residual emanations are all exhausted,
and the dharmabody Bodhisattva is separated from having bonds
and instigators which are not yet extinguished., Even so,
they do not hinder the habits and practices of the Buddha
path, They are like a thief who is bound in prison - al-
though he is not yet dead, he is unable to do anything. These
bonds and instigators of the Bodhisattva‘moreover, in every
stage are cut off, until he reaches the seat of enlightenment
when he really desires to become a Buddha, and then they are
cut off, extinguished and exhausted,.The meaning is like fthat
which is explained by the lamp illustration above, Thus the
meaning is that consequently (they) are without that which
interfers or hinders. It is because these are not extinguished
that the Bodhisattva (is able to) fully complete the tenth
stage, As for it being said that the dharmsbody Bodhisattva
cuts off the vexations, this saying is also true, because he
cuts off the vexations of the ordinary people of the triple
world, That the dharmabody Bodhisattva does not cut off the
vexations, this saying is also true, because there are still
the fine and mimite vexations of the Bodhisattva. It is like
there being darkness and, when the lamp is 1it, there being
brightness, (then) there is that which can be seen, If there

is darkness, when the second lamp is 1lit, then its brightness
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increases the benefit. You ought to know, if because at first
there is only minute darkness, (or) if at first there is no
darkness, then when the second lamp is 1it, it should not
make any difference,

Moreover, the 3L mental states, 9 paths without hina=
drances and 9 paths of liberation all are not things of which
the Buddha spoke. ¥Why? Because in the Agamas, the Vinaya,
and the Mahayana, these are not spoken of, Only the Abhiw
dharma makes this division., If the Buddha had spoken of
these one ought (to be able) to search out the beginning and
end, and (then) to raise difficulties in order to penetrate
through them and not (simply) to receive (the commentators!)
discussions.3 Moreover, the 3l mental states, nine without
hindrances and nine paths of liberation (were given) in order
for people to penetrate through to the meaning, and there-

fore are spoken of in the Ta Chih Tu Iun in order to distin-

guish the Buddha from the two vehicles, In all the Mahayansa
Sttras it says that the Buddha, by means of one moment of
wisdom, cuts off all the vexations and hasbits, thereby knowing
what ought to be known and seeing what ought to be seen,

there being nothing which is not penetrated through to. This
one moment of wisdomkomes from the cultivation of habits in
limitless kalpas up until the present and is supreme in under-
standing and benefit. It is not necessary for it to rely on

the power of the remaining mental states., If the Disciples,

3
Problematic reading.
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Pratyekabuddhas and all Bodhisattvas have knowledge and wisge

dom which is not able to be like this, then they use the nine
paths without hindrances and the nine liberations because of
this dull-wittedness. It is like a person with a dull knife
and a weak hand «~ it takes alot of hacking before he cubs
through, But if a person has a large sword and great strength,
then he cuts through at one stroke, Like this is the final
wisdom of the Buddha as he sits in the seat of enlightenment,
it is the highest profit without the re being anything able to
surpass it. At one time he cuts off 2all the vexations and
exhausts them forever without remainder. Because people do
not recognize this, they are only called "residual emanations.
Moreover, all conditioned dharmas, because they all are en=-
trangling and degraded, the mumltitude of causez join together
and then there is creation, The finsl diamond wisdom conse=-
quently is not thus, Because it has great power, it only uses
marks to correspond to all production of thought, mentzl con-
ditions and dharma states, it does not need the power of re=-
maining mental states, Therefore (these mental states) are
spoken of in regard to the principle as a convience, They

are like the ordinary peoplet!s bonds and instigators, habits
and subtle emanations, which have no ability in the matter of

great compassion and moreover cause a smallness in the karmic

t‘gﬁifor e 5:%\ for g‘&.
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marks of body and speech (and for) there to be different
marks which give raise to other impure mentsl statese The
Bodhisattvals bonds and instigators are also like this,
Their power declines, and although they are not able to give
raise to evil karma, they still detain the Bodhisattva, ut
do not cause disease when it comes to the Buddha pathe There-
fore it is said that when the dharm body Bodhisattva becomes
a Buddhz, he cuts off the vexations and habits. Formerly, I
heard  that there was a Bodhisattva Abhidharma which, in
every stage, distinguished all the Bodhisattva bonds and in-
stigators and even his meritorious accomplishments, even as
the "Great Ranking of the Tenth Stage" chapter of the Greater

Perfection of Wisdom Sutra spesks about renouncing so much

dharma and obtaining so much dharma, From before until today,
(I) would not mve said that this age d4id not need a work of
the Bodhisattva Abhidharma, and then, (when you) came to ask
for a minute examination, I earnestly looked into the differ-
ent forms of the remaining emasnationse At present we do not
yet have this Stira and it is not possible tg use it for dise

crimination, Therefore I cannot really make (a detailed)

reply.

7 8
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Question 13: Asking about Thusness, Dharmanature and the Real-
ity Limit

Hui-ydan asks: The gttras explain dharmanature and
then say that (it does not matter) whether there is a Buddha
or there is not a Buddha, because the nature dwells in thuse
nesse They explain thusness and then clarify receiving a
prediction to become a Thus Come One. They speak about the
reality limit1 and then say that the reality limit does not
receive testing., These three statements are each different -
could I hear the meaning? I would also like to ask, the dharma-
nature endures eternally - is it non-existent or existent? If
it is non-existent like space, then it is associated with be-
ing cut off and it ought not be said that nature abides, If
it exists and endures eternally, then it falls into the "eter-
nal® view, If it is non-existent and moreover endures forever,
then it falls into the nilihist viewe If it is not existant
and not non-existant, then it must be different from exist-
ence and non-existence, To distinguish between them and con=-
nect them, then one gets insight that is exceedingly deep and
exceedingly mysterious., Considering the limit of existence

and non-existence, it is possible to obtain the conditions and

causecse

1
bhitakoti.
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Angwer 13: Thusness, Dharmanature and the Reality Limit

Kumérajiva answers: These three ideas have already
been explained in the section above on the patience of non=-

production, The Ta Chih Tu Iun extensively speaks about these

matters, The so-called path of cutting off all speech, ex-
tinguishing all thought and practice, is called the Charac=-
teristic of Reality of all dharmas, This case of the Char-
acteristic of Reality of all dharmas takes (the names) thus-
ness, dharmanature, and the reality limit, In these there

is no existing or non~existing, and in addition they cannot
be obtained, How much less existence or non-existence? Be=
cause of the division of recollection and thought, each merely
had the contended points of existence snd non-existence, If
it is in accordance with the characteristic of the Buddha's
Oe rma of solitary extinguishing, then it is without frivolous
discussio?. If existence and non-existence are frivgasly

discussed then this 1s separate from the Buddha's Tharmae

In the Ta Chih Tu Iun, every kind of condition and cause de=-

stories existence and destories non-existence, One should not
grasp dharmas which have been destoried and then take them as
difficulties, If I answer again, moreover, it will not be
different from the first meaning., If I answered by means of
another meaning, then it would not be the Buddha's mea ing
and then would be the same as heteroxdoxye.

Now I will again summarily explain., All character-

1
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isties of dharma are named in accordance with the time, If,
in accordance with reality, one obtained the characteristic
of all dharmanature, then agll thought and discussion would
not be able to destory it, and it would be called as thusness.
Like this is the characteristic of dharma, it is not that
which is made by the power of thought. The intelligence of
all Bodhisattvas investigates all dharmas as marks. Vhy?
Because thusness is the mark of solitary exbtinguishing, which
is impossible to take hold of and impossible to let go of.
Consequently one knows the mark of the thusness of all dharmas,
because (their) nature is self-so. Like the firm nature of
earth, the wet nature of water, the hot nature of fire, the
moving nature of wind; fire's flame ascends to do what it does,
water flows down to do what it does, the wind comes and goes
to do what it does, thus all dharma-nature, the nature of self-
so=ness, is called dharmanature, It enters thusness and dharma-
nature, Still less (is there reason) to search for a super-
ior matter, at that time the mind is settled, it has exhausted
its extreme limit, this is cslled the reality limit. There~
fore the origin of these things is one, but they are called
three, As the road of dharma is one, but because it is divi-
ded into upper, middle and lower, it is termed as the three
vehicles, The beginning is thusness, the middle is dharma-
nature, and the end is the reality limit., The reality limit
is the top, dharmanature is the middle, and thusness 1s the
bottom, because this is in accordance with the power of view=-

ing and so there are distinctionse

L
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Moreover, the similiar socunds of the Indian words are
taken as a name, Therefore it is said that the one who knows
the thusness of all dharmas is called the Thus Come One, as
the one who, because he correctly and completely knows2 all
dharmas is called the Buddha, Moreover, in the Sitras of the
Small Vehicle, thusness and dharmanature are explained, As

in the Samyuktigama, a bhikgu asked the Buddha, "World Honored

One, these dharmas of 22 conditions and causes, were they pro-
duced by the Buddha, or were they produced by the remainder

of the people?" The Buddha said, "Bhiksu, these 22 conditions
and causes, are not produced by me and morsover, are not pro-
duced by others." If there is a Buddha or if there is not a
Buddha, all dharmas = thusness, dharmanature and dharma-abodeB-
long endure in the world, As it is said, because this dharma
exists, that dharma exists. Because this dharma arises, that
dharma arises, Ignorance is the condition and cause of pércep=-
tion , and then, coming to birth is the condition and cause of
0ld age and death, the condition and cause of all misery and
trouble, Therefore, if ignorance is extinguished, practice

is extinguished, and then because reaching old age and death

is extinguished, all misery and trouble is extinguished, The
Buddha, for the sake of humans, merely explains and manifests

(these things), as the sun manifests and illumines the ten

2
samyaksambuddha.,
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thousand things = long and short, fair and foul, are not that
which the sun produces. The SUtras of the Disciples say that
the world always has the dharma of birth and death, that there
was no time in which it did not exist., This is what is called,
whether there is a Buddha or there is not a Budcha, the mark
long endures, The meaning of‘the reality limit is only ex=-
plained in the dharma of the Great Vehicle, By means of dharma-
nature limitless as the great sea's water, all saints thereby
obtain their knowledge and power, Because the knowledge and
power of a follower of the two vehicles is weak, he is not

able to deeply enter into dharmanature and then take hold of
its proof. The proof they know is like the principle of the
limit, in which reality is the minubteness and fineness of dharmas,
they are deeply satiated with the conditioned, and determined
to take this as reality, without (there being) anything super-
ior to it., But 2ll Bodhisativas have great wisdom and power,
and deeply enter into the dharmanature, not in accordance with
reaching it as proof. Although they deeply penetrate, more=-
over, they are even more without matters of difference. It

is like one who drinks (from) the great sea, there may be a
difference in amount (drunk), but even so it is without there
being a difference in the (basic) matter, Moreover, all Bodhi-
sattvas, in their vehicle of the patience of compliance, have
not yet obtained the patience of non=-produced dharmas, they

view the Characteristic of Reality of all dnarmas and at that

Sfjfﬁ for j"&(.
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time call them "thusness", If they have already obtained the

patience of non~produced dharmas, because they deeply view
thusness, at that time they change the name to "dharmanature®,
If they sit in the seat of enlightemment and érove the dharma=-
nature, the dharmansture changes its name to "reality limit",
If they have not yet proved the reality limit, because they
still have entered dharmanature, they are named as Bodhisatt-
vas, (although) they do not yet have the holy fruit, Because
when they come to the seat of enlightenment, all Buddhas, by
means of all knowledge and limitless dharmanature, at that
time then issue out of the Bodhisattva path, in order to prove

the Buddha pathe

T
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Question 18: Asking about the meaning of life which is made
to endure for a long time

Hui-ylan asks: A s@tra says, "Knowing the four super-
natural powers, extensively cultivating habits and practices,
it is possible to obtain life which is made to endure for a
long time, one kalpa =nd more," Moreover, Subuti requested
the World Honored One1 to make his life endure for as many
kalpas as there are grains of sand in the Ganges. Since there
is this dharma, there ought to be people who practice it. I
would like to ask, do gll Buddhas and Bodhisattvas finally
have life which is made to endure for a long time or not? If
the answer is that they do, then is this the dharmabody or the
transformation body? If it is the dharmabody, then the dharma-
hody consequently has a life span2 without exhaustion, not
limited by the ordinary length of life, but not necessarily
one which is made to endure for a long time, If it is the
transformation body, then the transformation body consequently
corresponds to the time of extinguishing; if the time is long,
then it should not be short, if the time is short, then it
should not be long. What would be the point of a life which
is made to endure for a long time? I also want to ask, length
of life has & naturally determined limit. Is the length of
life a thing which is in the realm of transformation and yet

is made to endure, the days corresponding to that which does

not tarry? Time cannot be delayed, please explain how some=

1:@,‘ forZ%. 2%3 for ﬁ;.
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thing can be caused to endure, If the three marks can be
stopped in the middle, then the mark of production suddenly
would be the same as nirvina, I do not know whether or not
in a foreign language there really is life which is made to
endure for a long time or not. If one takes the increase of
numbers as life which is made to endure for a long time, then
the explanation loses its purpose, Also, if one obtains the
Extinguishing and Exhausting Samadhi, when this meditation is
entered into, then one passes through the kalpa without trans-
formation and the great fire is not sble to burn one, and the
great sea is not able to drown one, Thi s then is the power
of samfdhi, to independently cause life to endure for 2 long
time, Now, this is what I have doubts about, I do not know
where the root of the lifespan is 1ocated3. Is it located
in the mind or is it located in the form, or is it located
in both form and mind? If it is lodted in the mind, and con-
sequently the mark of the mind is extinguished, the extine-
guishing leaves no where for it to reside, If it is located
in the form, and consequently the form dwells in accordance
with transformation, time cannot be delayed. How is this to

be understood 7 The Li Shih I Shan STUtra says:

(If) it is not constantly transformed, (then)
it is not governed by the ten powers, If the
governing is not by the ten powers, then the
completion of the supernatural powers can be

knowne

This gquestion was already prepared in relation to a previous
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chapter, If one principle is enlarged and explained, two

moreover will be gotten rid of together,

1
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Answer 18: The meaning of life which is made to endure for
a long time
Kumdrajiva responds: As for your statement thst there
is life which is made to endure for a long time, one kalpa
@ d more, there has been no such thing said, The ones preach-

1
ing are in error , As (in) the Long Acama =and the Mahapari-

nirvina Stutra, Ananda says to the Buddha, according to actual

proof, "From the World Honored One I have heard that if one
cultivates well the habits of pddhipada, this person, if he
desires a span of life of one kalpa, or if less than one kalpa =
caﬁ this be accomplishedz?" As for the Mah&ydna Sitras saying
that if one désires a span of life as many kalpas as there

are grains of sand in the Ganges, this is a hyﬁ%hetical state=
ment, for in the end you do not attribute it to anyone. A

case of using this dharma is like the Arhat Pindola-bhara-
dvaja, who, because he cultivated well pddhipada, his span

of life has reached up until the present without being ex-
hausted. Because he displayed pdchipada and therefore obtained
a8 sandalwood almsbowl, the Buddha because of this, took him

in line, I have only heard of this one person who practiced
the use of this dharma, I have never heard of any others,

Moreover, all the Arhats view the body like a disease, like

an abcessg, like an evil rebellious thief, like an Arhat who

14%? for;&i.
2

Neither of the two sugested final characters, ﬁ4f or
quite seem to work here, One would prefer for this to be
a statement and not a questione.
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retreats from the Tharma - many have harmed themselves, How
ruch less would they purposely desire to cause a long span of
life? Because the mind is embodied without the thought of
self, and therefore profoundly plucks out all the roots of
craving, and because of the profit of the utter peace, calm,
and cessation of nirvana, he does not take pleasure in causing
there to be long abiding, Even though they abide in the con-
ditions and causes of a former world, (when) the body is ex-
hausted, then they cease (to be), Moreover, the déharmabody
and the transformation body have not had their different char-
acteristics and states firmly differentiated by the gutras.
Among the Disciples it is said that the body3 of transforma=-
tion is without thought, idea, knowledge, cold, heat and other
such awarenesses; its nature is without a sign and it is just
what the eyes can see, For the sake of a particular matter,
it is manifest and (when this) matter is verified, then .{the
body) is extinguished, Like this is the body, it is without

a foundation, md so there is no meaning to causing it to live
for a long timee There are two types of dharmabodye. The
first is the 37 limbs of enlightenment, and so on, all (of

these) holy dharmas. The second is the Tripatska Sutras, etc.

Tre se both are not (real) bodies, and are not (actual) life,
end so cannot have the meaning of life which is caused to en-
dure for a long time, As for the statement that this body

ought to be that which is obtained from karmic practice in a

3
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former world; if, for the@ake of a great condition and cause,
one desires to cause it to endure for a long time, then one

can obtain in accordance with the desire. In the }MahZyana,

the characteristic of the dharmsbody, its condition and
cause, have already been completely explained, Now I will
meke a brief explanation. There are two types of Bodhisa-
ttva dharmabodiess The first kind, when the tenth stage Bodhi=-

sattva obtain&g the Siramgama samddhi, causes the bonds and

instigstors of the Bodhisattva to become minute and slight.
This person's supernatural power is independent and is simi-
liar to the Buddha's and this is called the dharmszbody. In
the ten directions (the Bodhisattva) manifests a body of trans-
formation which saves people, and this is called the transfor-
mation body. Accordingly, the case of seeing the transforma=-
tion body, investigating e=nd searching out its roots and ori-
gins, is taken as the dharmabody. Therefore, the ordinary
people =nd small (vehicle people) call it the transformation
bodys a person like this, whose supernatural powers are withe
out hindrance, why must he cultivate well pddhipada®? The
second case, (when the Bodhisattva) has already obtained the
patience of non-production, he sheds the body of karmic resuit
and obtains the body of the Bodhisattvals pure karmic practicz,
and moreover, this body is within his own division of thought ,

and is able to be independent., If he is outside this division,

n 5
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then he is not able to be independent and without hindrances.
This Bodnisattva, if he desires to cultivate wll the habits
of pddipada, can also have a span of life as many kalpas long
as there are grains of sand in the Ganges. If a person has
this power, he does not rely on the four elements for use,
but if he is without power, then he must rely (on them), In

the beginning, entering into the dharmabody, the Bodhisattva

moreover is like this, The strength of the supernatural powers

have not yet been completed, (but) if pddhipdda is cultivated,

then (the Bodhisattva) obtains the doing of that which is in
accordance with his degires,

Also in the section on pddipdda, it says that if a
person desires a long life of one kalpa, then he obtains
rddipada, It does not say that life is made to endure for
a long time, As it says in the Abhidharma, there was an Ar=-
hat who, by means of giving, obtained great happiness and
virtue, and who, by the power of his original vow, turned
around and sought to increase his life span and then obitained
in accordance with his desires, Why? This person, in regard
to all meditations and concentrations obtained the power of
independence, the wisdom resulting from a vow7, the "without
debate" samadhi , and utmost concentration, etc., all of
these were comprehended and penetrated, (and when) the con-
ditions and causes of the lifespan of the previoué world

were about to be exhausted, (then), in order to profit and

o
pranidhi-nana, arand samadhi.
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benefit the multitude of beings, he (took) thelconditions and
causes of his remaining happiness and turned it around to seek
a long span of life and then he obtained what he desired.
Like the d&napati who desired to give a bhiksu many kinds of
foodstuffs, but this bhikgu had the condition and camse of
wandering and so did not need these things. Excellently he
instructs the dd@napati saying, "You view giving with a good
mind. Can you ca‘use9 this food to be as articles of clothing?"
And he obtained what he desired, Moreover, cultivating well
fddhipdda is also like this. Bven if one did not, in a former
world, (on the basis of) happiness and virtue, seek a long
span of life, because one has obtained the dharma without out-
flows, one has equally cultivated the extremely profound and
good foundations which have outflows, because cultivating the
power of the extremely profound and good foundations which
have outflows, then obtains the reward and retribution of an
increase in the span of life. Being without outflows though
is being without reward and retribution. Being able to cause
that which hasgs outflows to be purified and diminish moreover
is to seize a great result. Also, because of the conditions
and causes of the power of the Extinguishing and Exhausting
SamzZdhi, one passes beyond the life principle, then the body
consequently can suffer injury, without the body being used,
and when one arises from concentration, then it will cease to

exist, If one enters into the remainder of the meditation,
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then it will be without these matters, Like a bhiksu who
desired to enter the Extinguishing and Exhausting Samadhi
and gave raise to the thought of these conditions and causes
he vowed thatgwhen the bolt and mallet were struck1 o’ at that
timeq1 he would rise from meditation. There was a thief who
came and destoried the monastery, and during 12 years it was
without the sound of bolt and mallet, This bhiksu was still
in concentration. Afterwards the da@napati returned and re=-
stored and established the monastary, struck the bolt and
mallet, and at that time this bhikgu then came to awareness

and irmediately died.
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