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INTRODUCTION

Anyone stuaying Mah&yana Buddhism quickly finds that

tupiva kaubzlya' is a consistently important term. It may be

translated as 'skill' or 'deftness!’ (ggyéalya) in the use of
'means' or ‘devices' (updya). Among the various suggested
Bnglish equivalents, the wost common are 'skilful means' and
'skill in nmeans'; the latter, which is used 5y Conze for example,
is the more accurate and will generally be used in this paper.
'Skill'in means' refers most frequentiy tc the ability to teach,
lead and save creatures —-- “updyaksubalya pour autrui, pour

1 .
faire mlrir les &tres", It belongs to the Buddhas and Bodhisattvas

and plays a vital role in MahZy#na Buddhist soteriology.

In the present work an attempt is made to sort out scme
of the more interesting aspects of the doctrine in early
Buddhist 3itéra$ure. This will involve searching for the
origin and development of the expression, the meanings which
it has in specific texts, and the way it is used in doctrinal
disputes and dialogue witnin Buddhism.

By ‘'early' Buddhist jiterature we shall mean that which
belongs to the period up toc about 100 A. D, This includes the
first stages of the Mahaydna, and a great deal of activity émoag
the so-called 'Hinay@nists'. The former will be studied through

L
o3 5

a few of the important (and translsted) MahZydna Siltras; the

1
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latter will be studied through a selection of texts from the
PE1i Canon. The PAli Canon is interesting in its own right
as revealing certain peculiarities of the Theravida tradition;
it is also important, however, as the most complete and
accessible 'HInayZna' canon, through which can often be seen
accounts.which were common to &ll sects. We have certainly
not assumed the temporai priority of the PZli Canon as a
whole over the kHahayina literature, but the greater antiquity
of many parts of it is considered undisputed.2 By structuring
the paper with the PEli literature preceding the Mahayana
literature we are not implying that the latter 'developed out
of' the former; by and large, however, the MahZyana texts are

later and have often been written in evident awareness of the

'Hinay8@na' Nikayas or Agamas. This 'cvident awareness' is the

"main thread which connects the last two chapters with the first
chapter.

The selection of the NahZyZna texts to be studied in
this essay was easy since there are a very limited number which
are both 'early' by popular consensus and available in trans-
lation. In the case of the PEli literature, we were faced
with a large body of material and yet were convinced of

the desirability of examining any particular work chosen in

%

Pt

Pande, having considered the evidence, says that "The
major portion of the Nikayas, thus, apprears to have certainly
existed in the 4th cent. B. C." $Studies in the Crigins of
Buddhism, p.l15.




reasonable depth; this meant that only a very small sample of
the available literature could be dealt with. ~The choice of

the Sutta-Nipfta, Dhammapada, the entire DIgha I'ikdya and the

Jataka was rather arbitrary -- the sole criterion was that
each be an important. work.

To streamline the rresentation in the body of the
essay, we have decided to give here a brief summary of the
chronological data relevant to each major work.

The Sutta Nipata is often thgught to represent one of

the oldest strata in the P2li Canon. A more detailed analysis

reveals that at the very least the Atthskavagga and the PErayang-
vagea have much solid evidence in favour of their great age.
Pande suspects that Sutta 20 (the N&vE Sutta) may also be

=

) .
early. Our account of the Sutta-Nipdta depends largely upon

these definitely old sectioms.

The Dhammarpada is more difficult to date since it is

chiefly anranthology which draws from other parts of the PAli

3

) vee Fausboll's comment, quoted below, p.12, and Chalmer's
discussion in his Introduction to Sn.(C). '

4
See ibid., and Pande, Studies in the Origins of Buddhisn,
pp.51-65. Pande says that the Parayapesutta of tho Parayapa e
vagga may be a later addition, but gives no evidence 1o support
115 belief (ibid., pp.60,65). ‘

5
Ibid., p.65.
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6
Canon. The individual verses may be very old, but the collection

in its present férm need not be (although it probably would
have no trouble qualifying as "early" by our standards).7 In
any case, it must be admitted that this text was chosen out
of curiosity, for it has been extremely popular in Western
presentations of Buddhism and is also of great importance tp

8
the Theravada.

The Digha Nik&ya corresponds to the Dirghigama extant
in the Chinese. According to Pande, "all the suttas of the
Pali DIigha can be evidenced in the Kgamas"., This means that
this material is probadvly at least as old as the third century
B;CJ,;during which era the major break—ﬁp of the sects with
their various canons occurred.. Within the Digha, the first

iwo books, and particularly the first one, are held to represent

6
Warder, Indian Buddhism, pp. 204,279; VWinternitaz, A
History of Indian Literature, vVol. II, 81, 8%-84.

7

See Pande, Ltudies in the Origins of Buddhism, pp.7-8.
There existéd a Dharmapsda among other early sectis corresponding
to the Pali Dhammapada. These are not identical in form but

are similar.

8

Winternitz says: "In Ceylon the book has been used
for centuries down to our own times by the novices as a text-
book which they must have studied before they can receive the
higher orders (upasampada). For this reason there is not a
monk in Ceylon who camnnot recite his Dhammapada from beginning
to end from memory." A History of Indian Literature, Vol.II,
g1.

] :
studies in the Origins of Buddhism, p.78.
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the oldest strata, while book three contains much that ié
later.1o Our préseptaien is based chiefly upon hooks one and
ﬁwe. |

The composition and development of the PE1li Jatakss
straddles a very great length of time. It is probable that
many of the tales are pre—Buddhist,_reaching back before 500
B.C.; on the other hand, there is much materiai which definitely
reflects conditions severzal centuries A. D, Some of the
chronological problems connected wifh this literaturesare dis-

cussed in the section on the Jatakas in Chapter I.

Theuégtéséhasfikﬁ Prajfifpiramitd STtra ("The Perfection

of Wisdom in Eight Thousand Lines") belongs to the Prajidpiramita

literature, which is generally considered to be among the

. 11
earliest produced by the Mah8y8na. The Astasfhasrikd itself,
12

noreover, is thought to be one of the oldest of this group.

Conze considers it to contain material from different strata,
. 1%
reaching from perhaps the first century B. C. to 150 A. D.

1 0 . .
Winternitz, A History of Indian Literature, Vol.II,

11
Ioid., II, 34.

12
see ibid., pr.314,316, as well as Conze's "The Develop-
ment of PrajHapiramitd Thought" in Thirty Years of Buddhist
Studies, pp.123-147.

13 :
See the previous article and "The Composition of the
AstasZhasrikd Prajbapiramita’, also in Thirty Years of Buddhist
sthdies (pp.168-184). _




Eﬁienne Tamotte feels that the Vimalakirti Nirdeba

("The Teaching of VimalakTrti") "se range parmi les plus anciens
. 14" .
Mahay3na sutra". Although he is wary of giving an. actual date
for its composition, he refers with apparent approval to the

view of some authors that the earliest Mah3yZna texts fall
’ 15
between 100 or 200 B. C. and 100 4. D. There seem t0 have bheen

several versions of the VimalakTriti in existence, the later

ones having expanded and elaborated upon the earlier ones,
We have tried to use the earliest available version.

With regard to the gsaddharmapundarika STbtra ("The Lotus

of the True Doctrine"j, Winternitz says: "we shall most probably
be right in placing the nucleus of the work as far back as the
first century A.D."16On the basis of Kern's discussion of the
time-stratification of the Lgﬁgg,1jit can confidently be asserted
that practically our entire descriptien of 'skill in méansf
in this butra is grounded upon this early "nucleus",

A word should now be said about the plan of attack

adopted in dealing with the problem of skill in means in a

particular text. The scheme found to be the most desirable

14
Vkn.(L), pp.40,77.

15
Ibid., p.77.

16
A History of Indian Literature, Vol.II,304.

17
See his Introduction to 8P.(K), especially, p.xxi.
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involves organizing both research and presentation fairly
tightly around the actual occurrences of. the relevant technical
terms.18This approéch can be restrictive and uninteresting if
relied upon exclusively, but we have tried to make the facts
relating to the occurrence pf these ferms the starting point
‘ratherrthan the sum-total of the discussions. The comments
made on the topic of skill in means by most authors suffer
from a failure to look at the way the expression was used.

A majbr deviation from the method just outlined has been
necessary .. during . Chapter I (up» to the Jatakas). It was
- found, to our surprise, that the term 'skill in means' is |
scarcely ever met with in the PE1i Canon. This being the case,
we have chosen to examine data relevant to the concept of 'skil-
ful teaching and leading', since this lies at the heart‘of the
most oommon'qsage of 'skill in means' in ﬁah§y§na Buddhism.19
It is thereby possible to show how the 'Hinayina' literature
prepared the ground for the later doctrine in some respects,

while militating against the growth of the doctrine in other

respectis.

18 -
These terms 'are upaya kauéalya (PH1i updya kosalla),
the adjectival form updya kufala (Pall upZya kusala), and
updya by iltself where this has a technical meaning.

19
A search among the Pili texts for traces of the dif-. .
ferent meaning of the expression discovered in the Astasfhasriki
would be interesting, but it would be very difficul® and cervain-
ly out of the question for this essay. Most authors do not

even acknowledge the existence of this particular meaning.




Iastly, it should be mentioned that although.the placing
of the PZ1li literature first indicates its chronological priority,
all other ordering of texts is for convenience of presentation,

and has no other significance.



. : I
*SKILL IN MEANS' IN PALI TEXTS

The Idea of *'Teachineg' in the P51i Canon

The Pall Canon is often portrayéd as propounding a
religious system grounded in a séirit of self-reliance, Such
a characterizatisn would need to be guzlified, but there are
several points which can be made in its favour. One might mentiong
for example, the view taken of the law of ggggg (PE11 kzmma)e
Acti-m and retritution are seen ag belonging to the doer of
the act: in the final analysis, each creature is responsible for
hié own desgstiny. In this spirit it is said that, "By oneself,
indeed, 1s evil done; by oneself ig one injured., By onesgelf ig
evil left undone; by oneself ig one purified. Purity and impurity
helong to oneself. No one ﬁurifies another."1 Cléarly, there
"are held to be definite limitations to the ability of ocne man
to help ancther, |

Coupled with this, is the insistence that the kind of
faction' which is really liberating ls internal. To be sure,
external cilrcumstances are related to inner states and may help

or harm the aspirant (and hence the proper environment should

be fogtered through rules of discipline and so on); all such

1
attana va katah p3pam attani safkllissati etc. Dh.(R),

p.11k,



10

ekternals, however, are meaninglecs if the inner state is not

in fact changed. The nature of inner activity varies with such
factors as temperament and stsges of progress, but whether it 1s
the faith {saddh3 or vasdda) of the layman clrcumambulating a
shrine or the powerful event of knowledge and sight which
accompanies the attalnment of Arahatship, it is this internal
experience which counts. Such experlences can be, in part, .. -
evoked by a reliable teacher, but they cannot be transferred.

The truths which are soteriologically essential must be made part
of personal experience befnre they can be liberating, and hence
they cannot simply be 'told' and *understood! after the manner

of everyday dialogue. Ag A. X, Warder says with regard to the

Four Noble Truths:

This *science' of Buddhlsm begins with the krniowledge of unhappinese
and leads via self-possession and concentration to enlightenment,
But enlightenment also is 'discovery', or at least '"understanding
in their true nature', of the truths. The difference evidently

1s that when one has the Buddha or his doctrine as teacher one
begins by belng informed of the truths as something to be Kknown.
Whether one immediately understands them fully depends on one's
individual experlence., The way is intended to prepare the trainee
for this full understanding, which may come only . long afterwards,.
after much exerclise in detachment snd self-possession, muth medita-
tion and exerclise of the understanding faculty. What was first
plcked up as a plece of information will not be fully understood - 2
untll the trainee sees 1ts truth himself, through hls own experience.
It 1s seen once again, therefore, that there are striking limita-
tions to the capacity of any sne man to help another.

And yet the person who asks reglignedly: "“what then can

2
Indian Buddhism, p.102.
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one man do for snother?" and - who decides to keep hlis knowledge

to himself, is roundly condemned in the DIgha Nik3ya as holding

a "wicked view“.B For, .in short, it 1ls believed that despite the
difficulties involved, it is possible for people to help one:
another. One way such ssslstance can be given is through the
simple preaching 6r relating of the various 'standard' truths and
exhortﬁations.4 Another way 1s that of person-to-person teaching.
Now_of éourse such teaching may involve the standard formulations,
but 1t =zlso goes bejcnd them: it reguires the tescher's talloring
- of his words and method of presentation-to sult-the occasion.

He must take into account the capacities of the hearer and deftly
lead him through the reguisite experiences towards the final goal.
In general, it 1s precisely such limits and restrictions aé |
have been mentioned above which make this ‘deftness! or 'skill!

necegsary.

3

papakamh ‘ditthigatam. DN.I, 224 and passim in the Lohicca
Sutta, Note that for the DIgha Nikaya we have used Kashyap's
Devaniagarl edition but have adhered to the pagination of the
P31l Text Society's edition since Kashyap includes this. All
English quotations from the DIgha are, unless otherwise indicated,
from Dialogueg of the Buddha, Parts I-III. (which again includes
this pagination), translated by the Rhys Davids. Specific re--
ference 1g made to the latter only when 1t 'is a matter of the
translator's commnentss

i
Such as, eig., found in the list or matrka at DN.II,
120 (see Warder's comments in Indian Buddhism, pp.10-11, 81-83}.
Such groups as the Four Noble Truths would alsn fall into the
category of 'standard! truths.
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This type of skillful teaching will be of central concern
in the present chapter (up to the Jatakag, where a different
approach wlll be necessary) because it parallels in important
respects that ability which many Mahayana Sfitras indicate by the

term 'skill in mesns' (updya kaufalya). It will be found that

the texts lay a varying amount of stress on the lmportance of the
skilful teacher. Sometimes there 1s more insistence upon the
*standard formulations'; sometimes there 1s such a high degree

of self-reliance énd independence zdvocated that there appears

to be little scope for the talents of the téacher. Occasionally,
interesting combinations of these elements occur., In what follows,
it will be of interest to note the extent to which this kind of

skilfulness 1s recognized, and how it 1s characterized.

Sutta=Nipata

Fausboll, in the Introduction to his translation of the

Sutta=Nipata, says:

In the contents of the Suttanipita we have, Ithink, an important
contribution to the right understanding of Primitive Buddhism,
for we see here a plcture not of 1life in monasteries, but of the
l1ife of hermits in 1ts first stage. 5

The pilcture suggested here, of wandering ‘hermits' devoted to

forest-life, 1s accurate of much of the Sutta-Nipata; it is

mo: stikingly displayed in the famous Khaggavisapa sutta where

it is repeatedly urged that one “"wander zlone like a rhinoceros®.

5
Sn. (F) ’ pOX110
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such verses as the following are typical of this Sutta and indeed
of the whole text:

2. In him who has intercourse (with others) affections arige,
(and then) the pain which follows affection; considering the
misery that originates in affection let one wander alone like
a rhinoceros. (35)

3. He who has compassion on his friends and confidential (com-
paniong) loses {his own) adventage, having a fettered ming;
seeing thls danger in friendshlp let one wander alone like a
rhinoceros. (36) 6

In this hermit-like atmosphere we might wonder what place»discussion,
teaching and other soclal asctivities would be alotted. ‘'Discussion’
in the general sense would almost certainly be rejected, the
éyghakavegga in particular looking upocn all debate as_fruitiéss
contention arising from passion and attachment. - We find such
verses as these:

1. Abiding by thelr own views, some (people), having got into
conflict, assert themselves to be the (only) expert (saying),
‘(He) who understands this, he knows the Dhamma; he who reviles
this, he is not perfec:t.' (878) :

2. 30 having got into contest thay dispute: 'The opponent (1is)

a fobl, and ignorant (person)', so they say. Which one of these
these, pray, is the true doctrine (v§dag? for all these assert
themselves (to be the only) expert (879 7

12. He is full of his own averbearing {philosophical) view

[ ditthy 7, mad with pride, thinking himself perfect, he is in
his own opxnjon anointed with the spirit (of genius), for his
(philosophicali) view is gquite complete. (889) 8

For the true sage there is no roon for discussion: he is

6
sn.(F), p.6.

7 '
sn.(F), pp.167,168,

8
SN, (F) s P 169.
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self-rellant:
1. The oplnions that have arisen amongst people, all these the

wise man does not embrace; he is independent., Should he who 1is
not pleased with what hag been seen and heard resort to depend-

ency? (?) (897) 9

8. But he who 1s independent undergoes censure émongst the Dhammas;
with what (name) and how should one name him who is independent?
For by him there is nnthing grasped or rejected, he hag in this
world shaken off every (philosophical) view, (787) 10

In the midst of such self-reliance we might expect that ‘'teach-
ing' or ‘*leading' in any significant sense would also be gquestion-
ed. Indeed, we find it sald that, "The harshness of the
(philosophical) views I have overcome, I have acquired self=-
command, I have attained t» the way (leading to perfection),

I am in possession of knowledge, and nof to be led by others;

so speaking, let one wander alone like a rhinoceros,"11 Ob-
viously, however, it would bé impossible for one to learn the
Dhamma at all (and thus bécome truly independent) unless one
heard it from someone, hence it is admitted that one should,

at least at the beginning of his career, "cultivate (the soclety

of) a friend who 1s learned and keeps the Dhamma, who lg magnani-

mous and wise: knowing the meaning (of things and) subduing

9
sn.(¥), p.171.

10
Sno (F) ] p01500

11
an. (F) Y Poso
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12
his doubts." It ig clear that there is room for some sort of

teaching, and it remains only for us to determine how important

gskilful teaching ils considerad to be.

The most relevant section of the Sutta-Nip&ta for

answering this general questlion is the Niv& Sutta of the Ciila-

vagga. Thls Sutta ie sufficlently brief and sufficlently
important to be given in full:

1. A man should worshlp him from whom he learns the Dhamma as
the gods (worship) Inda:; the learned man being worshipped and
pleased with him, makes the (highest) Dhamma manifest. (315)

2. Having heard and considered the Dhamma that is in accordance
with the (highest) Dhamma, becomes learned, expert, and skilful,
strenuously associating with such a {learned teacher). {316)

3. He who serves a low (teacher), a fool who has not understood
the meaning, and who 1s envious, goes to death, not having over-
come doubt, and not having understood the Dhamma. (317)

4. As a man, after descending into a river, a turgid water with
a rapld current, is borne along following the current; -- how
will he be able to put nthers across? (318)

5. Even so how will a man, not having understood the Dhamma, and
not attending to the explanation of the learned and not knowing
it himself, not having overcome doubt, be able to make others
understand it? (319)

6. As one, having gone on board a strong ship, provided with ocars
and rudder, carries across in it many o6thers, knowing the way

to do 1it, and being expert and thoughtful

7. So also he who 1s accompllighed, of a cultivated mind, learned,
intrepid, makes others endowed with attention and assiduity
understand it, knowing (it himself). 321

8. Therefore indeed one sghould cultivate (the society of) a good
man, who lg intelligent and learned; he who leads a regular life,
having understood what is good and penetrated the Dhamma, will
obtain happiness. (322) 13

This Sutta is lmportant as contailning, among other

12
Sn- (F) ¥ p‘9'

13
sn.(F), pp.52-53.
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things, the sought-for phrase "skilled in meang.,®.. That which

Fausboll translates (in the sixth verse) as "knowling the way to
. - 14
do it, and being expert" is Tupiyalffl kusalo". It must bse

adnmitted that this 1s not, strictly speaking, a genuine occurrence

of "skilled in meang" (Pali updya kusala), but rather "knowing

the means™ (upZyaihi; Skt. upzyajfia) and "skilled" (kusalo) and
hence the phrase "skilled and knowing the means" or, as Hare |
translates it, "skilful knower of the means“.15 The expression,
nevertheless, is sufficliently remarkable considering the con-
text.lé

The main points which may be gathered from this Sutta
concefning the teaching relationship are::

(1) A man must himself have understood the Dhamma before
he can successfully teach it to others. It 1s not certailn

what is meant here by 'understanding the Dhamma'., The maln

terms used to describe the teacher are vedacu, bhavitatto,

bahussuto, avedhadhammo, medh3vinan meaning respectively "“one

who has attained to highest knowledge™, %self composed", "very

17
learned", "unshakeable" and "wise", It may perhaps be assumed

14
Sn-(c)9 p.?6.

15
Sn.(H), p.47.

16
The image of the enlightened leader who ferries beilngs
across to the *other shore' with his great skill in means fits
very well with the Bodhisattva ideal of the Mahayana,

17
PTS Dict.
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“that such a leader was supposed to have attained the goal of
Arahatship =nd Nibbina; it is possible, however, that this degree
of attainment was not a requirement. The general idea being
conveyed here is of course sensible and rather obvious, viz.
that a man must have first-hand knowledge of the place toward
which he is leading others. It will be interesting, however, to
observe the degree to which this is insiSted upon in other texts.

(2) One who has understood the Dhamma not only can be
but will be skilful in'leading others to this understanding.
This is not made~ eXpliclt in the Suﬁ?a; all we mean to suggest
is that the understanding would s=em to include the ability to
- be a skilful teacher. This is related ﬁo the first point, for
it will be seen that whether or not understanding includes this
kind of skilfulnegs depends iargely on what is meant by 'under=~
standing'.l8

(3) The third point which may be gathered from this
passage ls. llke the previous two in that it appears obvlious and
trivial here but becomes of considerable importance in the later
Mahéyﬁnic scheme of the skill in means of the teacher. It is
suggeéted that no teacher can be effective with a pﬁpil of wrong
disposition or low capaclity. ("So also he . . . makes others

endowed with attention and assiduity understand it" -- verse 7.)

This sets a restriction upon the power of the teacher which is

18
See, e.g., below pp. 126-128,
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essentially maintained throughout the literature we shall examine,
Having dea}t with this Sutta, which illunines the
attitude ﬁoward the relationship between teacher and student of
the Dhamma, there remsins but one topic to be dealt with. This
concerns the stance taken toward Gotama the teacher by his
followers. The most interesting passages in this connection are

found in the Pardyenavagea, chiefly in the Parayasna Sutta,

The brahmin Bavirl . sends his sixteen discliples tn ask
questions of Gotama, Thelr humble approach sounds strange after
the spirit of self-rellance encountered previously. UpasIva
says, "Alone, O Sakka, and without assistance I shéll not be
able to cross the great stream.“foJatukaggin says, "tell the
Dhamma to m§~who has (only) little understanding, O thou of great
understanding / bhilripafifia 7/, so that I may ascertaln how to

21
leave in this world of birth and decay." Dhotska's supplication

is even more interesting:

In thy compassion / karuni _/ teach me, Brahm,
Dharma's aloof state I would know,

So, trusting naught / asito _7, I here may fare,
Unclouded as the spaclous sky. 22

19
Teachers, 1t will be seen, can purify and exalt the
inclinationg of thelr hearers (in fact this 1s one of the main
functions of thelr skill in means) but there is always an element
of the pupll's character which 1g dictated by his own karma and
1s not under control of the teacher. See below, pp.33-34,

20 -,
sn.(F), p.197.

21
sn.(C), ».260; sn.(F), p.204. (quoted from Fausboll,
.With P11 from Chalmers). _

22 .
Sn.{C), p.250; Sn.(H), p.153 (gquoted from Hare, with
P31y from Chalmers).
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Here it 1s suggested that Gotama's compassion (karund) is the
motive for his teaching; furthermore, the goal of the aspirant
is seen to be precigely the opposlte of the dependence he now
acknowldges, i1.e. he wishes to be independent (asita). Both of
these elemnets will become significant later in this study of

skill in means. Most interesting of all, however, is the Para-

yana Sutta where the brahmin PifAgiya's praises of Gotama are set

forth;

9., *Well! I will prsise the beautiful voice of (Buddha), who is
without stain z2nd folly, and who has left behind arrogance and
hypocrisy. (1131)

10. 'The darkness=-dispelling Buddha, the all-seeing, who thoroughly
understands the world, has overcome all existencesg, 1sg free

" from passion, has left behind all pain, is rightly called {(Buddha),
he O Brahmana, has come to me. {1132)

* > - L . - . - . - - - . . * - @ . @ L - . - * @ - - - * . - - .

13. 'There is only one abiding dispelling darknegs, that is the
high-born, the luminous, Gotama of great understanding, Gotaema
of great wisdom. (1135)

14. *'Who taught me the Dhamma, the instantaneous, the immediate,
- the destruction of desire, freedom from distress, whose llkenesgs
1s nowhere.' (1136)

- - - L] - ] . Ld - LJ ¢ . * - L] - Ld - LN - L] - - . - - - » - * - .

17. Pingiya: *I do not stay away from him even for a moment, Q
BrZhmaga, night and day; worshlpping I spend the night . . .
20. 'Bellef and Joy, mind and thought incline me towards the
doctrine of Gotama; whichever way the very wise man goes, the
very same I am inclined to. (?) {(1142) ,

21, 'Therefore, ags I am worn out and feeble, mny body does not
go there, but in my thoughts I always go there, for my mind, O
Bridhmana, is jolaed to him. (1143)

22, 'Lying in the mud (of lusts) wriggling, I jumped from island
to island; then I saw the psrfectly Enlightened, who has crogsed
the stream, and is free from passion.' (1144)

23. Bhagavat: 'As Vakkali was delivered by faith, (as well as)
Bhadrivudha and Alavi-Gotama, s0 thou shalt let faith deliver
thee, and thou shalt go, C Pidglya, to the further shore nof the
realm of death.!' (1145)

24, Pizglya: 'I am hlghly pleased at hearing Muni's words;
Sambuddha has removed the vell, he igs free from harshness, znd
wise, (1146)
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25, 'Having penetrated (all things) concerning the gods, he knows
" every thing »f every description; the lMaster will put and end
to all questions of the doubtful that (will) admit (him). (1147)
26. 'To the insuperable, the unchangeable (Nibb3na), whoge like-
ness is nowhere, 4 sghall cextalnly go . . . 23

Pitgiya's dependence upon Gotama 1g obvious from the
above verses and requires no further proof. The terms in which
this is exprsssed, however, i.e. the eplthets applied to Gotama,
reveal a pattern which will be of consliderable importance later.,
Gotama's titles may be divided into two groups: those referring
to his own perfected development, and those referring to his role

as a skilled teacher., 4mong the former group are found "all

seeing" (samantacakkhu), "of great understanding” (bhuripaiifa),

"of great wisdom" (bhiirimedhasa), "perfectly Enlightened" (sambuddha),
24

"he Knows everything of every description' (sabbah vedl parovaram)}.
. 25
Among the latter are found "Master" (Satthid), "darkness-dispelling®

(tamonudsa); he has "removed the vell" (vivatacchada), he will

‘"put an end to all guestions of the doubtful®, It is possible
that thls two-fold pattern is here merely the spontaneous praise
of the man Gotama who happens to have such qualities; in the

DIgha Hik3va (especially i»n the Mah3padafa Sutta) this becomesg

23

sn.(F), pp.210-213.
24

Lit., “he knows everything high and low". PTS. Dict.
25

Usuzlly translated as "Teacher".
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26
a formal scheme applying to all Buddhas. This 1s an indicatlion,

then,rof a possible historical development of the concept of the

skilful téaching of the Buddhas.

Dhammapada

There is relatively little to be said with regard to the

Dhammapada. Since the text 1s not cast in dialogue form there

1s no opportunity to see Gotama in action as a teacher, and since
very little space is devoted to describing him it is difficult

t6 tell what view was taken of hls sgkilfulness., The text geemg
_ 27
to be largely a collection of aphorisms which attempt to give

the fundamentals of the Buddhist path and some advice on how to

act with regard to themnm.

Much of this advice, as in the Sutta-Nip3ta, is concerned
_ 28
- With showing the value of remalning aloof from soclety., A

26
_ Some scholars feel that the Sutta-Nip3ata, rsvresenting
an early stage of Buddhism, uses the term huddha as a "title open
to all bhikkhus of highest 'comprehension' or 'enlightenment!'" ~-
sn.{C), p.xix. See also Dialogues of the Buddha, I1I,2; III,6.

27
Warder refers to 1t as an "anthology® of verses, most
of which are drawn from the Sutta-Pitaka. Indian Buddhism, pp.204,2793.

28

Dayal speaks of a "tendency toward spiritual selfish-
ness" and says: "The Dhamnapada exalts self-control, meditation,
and absence of hatred, but it also exhibits =2n attitude of con-
tempt for the common people and remoteness from thelr interests.”
The Bndhisativa Doctrine of Buddhist 3anskrit Literature, p.3.
There 1z, to be sure, 2 total lack of 'missionary zeal' in this
text; nevertheless, 1t may be misleading to speak of self-rellance.
born of a certain view of the law of karma as fselfishness'.
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typical verse urges: "Let one sit alone, sleep alone, act:-zalone

without being indolent, subdue his self. by means of his self alone:
- 29
he would find delight in the extinction of desires." As in the

Sutta-NipZta, the only exception to the rule is in the case of

30
a wige friend. . There is little question but that this attlitude

is linked with a belief in ggggg ~as individuallistic and inexor-
able, the latter belwng z constant thenme herein.31 It is obv1§us
that this sets rigorous limits on the amount of assistance one
man c¢an render annther; this is most clear in verse 165, already
quoted: "By oneself, indeed, is evil done; by oneself ls one
injured. By oneself 1s evil left undone; by oneself 1s one - :: -
purified. Purity and impurity belong to oneself. No one puri-
fies another.," 2 Another verse emphasizing this ‘*anti-social?

stance says: "Let no one neglect his own task / attha 7 for

the gake of another's, however great; let him, sfter he has

2y 29
. .Dha (B) » V,.305.

30
"Therefore, even as the moon follows the path of the
cons tellations one should follow the wise / dhIrat:/, the in-
telligent / pafiham _/, the learned / bahussutah_/, the much en-
during, the dutiful, the noble: such a good and wise man (one
should follow)." Dh,(R), v.208,

31
E.g., vv. 66-69, 71, 119-127, 137-140, 220, 247, 248,
311, 312, 314.

32
Dh.{R), p.114,
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discerned his own tagk, devote himself to his task." Occasion-
a2lly we find passaggs which actually appear to represent . reactions
against 'dependence' tendencies within Buddhism; perhaps »f the

kind noted previously in the Parayana Sutta, For example: "Youu

youréelf must strive. The Blessed Oneas are {only) preacherss’
The term translated as "preachers", akkh3itaro, means "one who
relates, a speaker, preacher, story-teller" ; the term sattha
("teacher, master")36 which wag used of Gotama in the Pirf&yana
Sutta is not found 2t all in the Dhamnapada. Indeed, there is
l1ittle expression here of the idea of the ‘teacher' who takes
into account the dispositions of his hearers and deftly leads
then.

One must be careful, however, not to over-emphasize

the individualism of the Dhammapada. In fact, it 1s probable

that most of the verses are essentially concerned with making

the same point made in the NZvE Suttza, namely that while one

should indeed teach, it is imperative that he first understand

the Dhamma himself, Hence it is said: "ILet each'man first

v 33
' Dh.(R), v.166. Attha is an early term for the Goal
of the Buddhist training, il.e. ¥ibb3na. See Pande, Studles in

3 |
¢ - tumhe hi kiccam Atsppzm, akkh3itare tathagati. Dh.(&),
v.276,

3(‘

]
PTS Dict.

36
Ibid.
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establish himself in what 1s proper, then let him teach others.
(If he do this) the wise man will not suffer.,™ "If a man shapes
his life as he direhts others, then, subduing himself well, he
might indeed subdue (others), since the self 1ls indeed difficult
to subdue. "37 |

There is also some recognip;on that one of the maln
functions of a Buddha 1is his teaching'of the Dhamma (“Blesséd
is the birth of the awakened; blessedrls the teaching of the
true law") but there is no mention of the skilfulness such
teaching might reguire.

In general, it is found that the emphasis in the Dhamrna-
pada 1s on the Dhamma and on the 'standard truths' contained
therein rather than on the teacher whose job it is to comrunicate

thege truths.

Digha Nikfya

The following examination of the Digha Nikaya will

prove fruitful, hence it is desirable to organize our approach
somewhat more completely than previously. The material will be
presented as follows: first, several comments relevant to the
teaching process in general, l.e. to relationships involving

teachers othef than Buddhas, will be dealt with; next, pascages

37
Dh.(R), vv.158, 159,

38 '
N sukho buddhanam uppado, sukhia saddhammadessnz. Dh.(R),
v.194,
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- dealing speciflically with Gotama's skilful teaching will be

guoted and analyzedf thirdly, it will be seen how qualitles
attributed to him were considered as not peculiarly his but as
applicable in fact to al1ll Buddhas; finally, it will be shown

how, in the concept of the dhammati, these qualities were further"
seen as constituting part of the very essence of Buddha-hnod,

and part of 'the way things are'. These last three toplcs may
well represent progressive stages in the development of the
doctrine of the skilfulness of the Buddhas and as such will be
particularly lnteresting. The theme of *dependence and independ-
ence' will be geen to fall into place as one among many important
- elements connected with the doctrine bfAskilful teaching.

39
The Iohicca Sutta concerng itself with Gotama's oplnions

regarding the "three sorts of teachers (satthf) who are worthy
of blame", the discussisn being provoked by the Brahman Lohlcca's
question "for what can one man do for another? The three types
of teachers may be briefly described thus:

The first 1s he "who has not himself attained to that

aim of Samanaship (gamal¥attho) for the sake of which he left

his home"., His hearers pay him no heed and go their own way
without having attalned anything.
The second case 1s that of the teacher who again has

not attained his own goal but whose hearers neverthelegs take

S
DN.I, 224-234., The following description and
quotations are from this Sutta.
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heed and "Secome stedfasgt: in heart by theilr understanding what
1s sald"; they also _go their own way apart from thelr teacher.
The third teacher has attained his goal but hls hearers,
because of his ineffectiveness as a teacher, go thelr own way
without having accompllished anything. '

Now in each of these cases the teacher 1s considered
worthy of rebuke, each discussion ending with the comment "for
what, then, can one man do for another?" The followlng polints
are therefore clear. 1In the first instance the teacher is to
be blamed for his hearer's fallure; he has-no right even to
attempt instructing others while he has not yet attained hils own
goal. In the second case the hearers deserve the credit for their
success rather than the teacher: the latter is "like a man who,
neglecting his own fleld, should take thought to weed out his
neighbour's field,;" 1In the third instance the interesting pos=
sibility is suggested that a man may have accomplished his own
tagsk and yet be a fallure as a teacher. It 1s made clear that
thé hearers' lack of success 1ls not entirely thelr own fault:
as in the previous two cases the teacher i1s worthy of blanme,
belng "like a man who, having broken through an old bond, should
entangle himgelf in a new one",

Now of the various"aims'«bf-Samggaship,uone*would'think
that Arahatshlp and Nibbana would be that most relevant to this

40
discourse; indeed, attha was definitely used in this sense.

Lo
See above, p.23, n.33.
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Hence it 1s tempting to make the general conclusions that

‘(1) a man cannot be a good teacher of the Dhamma until he has
attained Arahatship; (2) self-effort is extremely important, some
men being able to make progress e#en without a propsr teacher;

(3) Arahatship does not necessarily entall the ability to teach

others. In light of what we have seen in the Sutta-NipXZta and

the Dhammapsada, the only one of these statements which is sur-

prising is the last one: this does not seem typlcal of the
attitude encountered previously nor indeed of the D _igg;.“llt
seems probable that at the time »f the composition of this Sutta
there was no formal theory on the subject. NMany reasong could
be given, using certaln schemes, for the fallure of an Arahat

L2
to teach successfully, at least as compared with the Buddhas,

but the relation between 'Arahats' and 'Buddhas' is by no means

5

See, for example, the PEsAdika-Suttanta: "Yet senior
bhikkhus of mine are there, Cunda, Who are disé¢iples, wilse and
well trained, ready and learned, who have won the peace of the
Arahant, who are able to propagate the gond Horm, who when others
start opposed doctrine, easy tn confute by the truth, will be
able in confuting it to teach the Norm and its saving grace.”
DN.III,125, 7Thls passage is typical of the attitude generally
encountered in that, while it does not explicitly say that
Arahatship is a sufficlient condltion for the teaching ability,
it seems to assume 1it,

L2
E.g+s Lthe Buddhas, but not the Arahats, have the ten
balas; also, it seems that Arazhats did not necessarily even
have to acqulre all the abhilitids, at least one of which (Lnow—“
ledge of the thoughts of .others —— cet0p3r1yaﬁana) would be
of considerable 1mportance to the teachlng process. See
'DB I 92,n.1. | v :
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clear for most of the Digha.

There is but one further passage of interest on the
subjeet of the requirements of 'teaching' in general. In the

. qr p— —
Mah3 Painibbina Suttanta Gotama says to Mara:

#Ishall not pass away, O Evil One! until not only the brethren
and sisters of the Order, but also the lay-disciples of either
sex shall have become true hearers, wise and well-trained, ready
and learned, carring the doctrinal bosks in their memory, masters
of the lesser corrollaries that follow from the larger doctrine,
correct in life, walking according to the precepts -- until they,
having thus themselves learned the doctrine, shall be able to
tell others of it, preach it, make it known, establish it, open
it, minutely explain it and make it clear -- until they, when
others start vain doctrine easy to be refuted by the truth,

shall be able in refuting it to spread the wonder-working truth
abroad! I shall not die until this pure religion of mine shall
have become successful, prosperous, wide-spread, and popular

in all its full extent -- wntil, in a word, it shall have been
well proclaimed among men!" 43

Tt is said that all the hearers (savakas), even the lay-disciples,
are expected to bé capable of this skilful teaching of the . -
Dhamma. It is clear that these hearers were not Arahats44so

it maytbe that the 'missiohary zeal! noticeable in;the above‘
passége was connected with a lowering of the requirements for

a teacher of the Dhamma., At any rate the tone here is remarkably

‘different from that of, for example, = the Dhammapada.

It would now be interesting to consider the teaching

of the Buddhas. At one point in the DIgha, Sakka, the king of

!

4%
DN.II,11%.

44 :
vee, for example, DN.IT,251-251; DN.III,125,
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the gods,. says of Gotama:

"Now what think ye, my lords gods Three-and-Thirty? Inasmuch

as the Exalted One has so wrought for the goond of the many, for
the happiness of the many, for the advantage, the gnod, "hapbiness
of gods and men, out of compagsion for the world -~ a teacher

/ satthi _7 of this kind, of this character, we find not, whether
we survey “the past or whether we survey the present - save only
the ©xalted One. 45

In order to see what qualities of Gotama provoke such pralse,

a passage describing his mode of speech may be examined:

In geagon he speaks, in accordance with the facts, words full of
meaning, on religion, on the discipline of the Order. He speaks,
and at the right time, words worthy to be laid up in one's heart,
fitly illustrated, clearly divided, to the point. 46

It is insisted here that the Buddha speaks Whaz is true (bhiita)

and what 1s useful or salutary (atthasahhitath). The attempt

48 :
to hold on to these two factors simultaneously seems to be

g ‘
DN.II,222.

L6 -
‘. « « kFlavEdI bhlitavadI atthavadl dhommavadi
vinayavadl nidhinavatim vicam bh3sitd kilena sapadesath pariyanta-
vatlh atthasahhitah® ti. DN.I,4-5.

L7
The PTS Dict. glives "connected with good, bringing
good, profitable, useful, salutary"” for atthasahhita and "one
who speaks good, l.e, whogse words are doling good or who speaks
nnly useful speech . . ." for satthavadin. It would seem that
attha should be taken a2s "profit" or "gain” rather than as
"meaning®, :

48
Kslavida is also important but for sur purposes nay
be seen as constitutive of atthagathhita for, as we shall see,
his words cannot be completely useful unless they are spoken
at the right time.
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49 | _
constant in the Pali Canon; this will later develop into one

of the central problems connected with the doctrine of the skill
50

in means of a teacher.

Now it is clear that before Gotema's speech can be truly

effective (before it can dbe atthasa?hita) he must be able to

ad just his manner of discourse to fit the temperament of the'in-
dividual with whom he is talklng.Sl This involveg a clear percep=~-
tion of the different capacities of men.‘ It is 1nteresting'ln

this connection to note the followlng passage which occurs near

the beginning of the DIgha Nikaya:

'How wonderful a thing it ls, brethren, snd how strange that the
Blegsed One, he who knows end sees, the Arahat, the Buddha Supreme,
should so cleaxrly have oerceived how various are the inclinatlons
of nmen! 52

This quotation is important, for the abllity of the Buddha to
perceive the various dispositions (Skt. adhimukti) of beings

becomes egsential to the doctrine of gklll in means as found

in the SaddharmapundarJka and the VimalakIrti Nirdea. It is

unclear whether or not the present passage hints at an ablility

49 ' ' '
See Jayatllleke's dliscussion of Majihima NikZya I,
395. Early Buddhlst Theory of Knowledge, pp.351~352.

50

See below, pp.131-136.

51 5
It will be seen that a three-fold adjustment is
necessary, viz. adjustment of the method of teaching, adjustment
of the doctrine, and 2djustment of the teacher himself (t.e. his
appearance).

52 :
DNOI,ZO
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on the paft of Gotama to actually discexrn the dispositions
(Pali adhimutti) of creatures. Such a discernment is of course
accredited to him throughout the DIgha as a natural ability (as
can‘be geen from practically every dialogue); what we are
questioning is the ascription of a supernatural {or 'paranormal‘)
abllity such szs was certalnly ascribed to him in later passages.53

All that the above passage says 1s that the 'many-dispositioned-

negs' (ninidhimuttikati) of beings 1s known by the Blessed One.

In the context it seems likely that this merely means that he
realizes and takes into account the variet& of inclinations among
creatures, not that he czn paranormally ‘read’ these 1nclinations.54
At any rate, 1t is clear that in parts of the DIgha 1t 1s assumed
that the Buddhas have powers which are, for our purposes,
egsentially identical with this one, and it 1s further clear that

55
" these are connected with thelr abllity to teach beings.

53
One of the ten balasg »r powers ascribed to Buddhas is
"'the abllity to comprehend the predilections of beings' (sattanam
nanadhimuttikatay yathZbhlitam vajanati, M,I,70)". Jayatilleke,
Barly Buddhist Thenry of Knowledgze, p.406,

54
One 1s tempted to suxgest that passages such as the

present one may have been the basis for later theories involving
the paranormal sbilitles. Jayatilleke, however, says that:
"Despite the apparent progress from three ton six and six to ten,
it is difficult to say that there 1is genuine change in the con-
ception of the intellectual powers of the Buddha, The seven
powers / which include the present one _7 added to ths list of
three are commonly attributed to the Buddha throughout the
Mikayas and it is 4ifficult t2 say that the transitinon from
three to ten represents a change in stratum." Ibid., p.470.

55

See below, p-+55 thege are, of course, powers abave
- and beyond the six Abhiﬁﬁas.
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Further enlightenment on the Buddha's teaching methods

may be gained from a passage which occasionally occurs after the

'

main discourse, showing Gotama bringing things to a succesgful
conclusion., In this case it is the brahmin PokXharasddi who 1is

the hearer::

Then to him thus seated the Blessed One discoursed in due order;
that ls to say, he sgpoke to him of generosity, of right conduct,
of heaven, o the danger, the vanity, and the defilement »f lusts,,
of the advantages of renunciation. And when the Blessed One saw
that Pokkharasadi, the Brahman, had become prepared, softened,
unpre judiced, upraised and believing in heart, then he proclalimed
the doctrine that Buddhas alone have won; that is to say, the
doctrine of sorrow, of its origin, of its cessation, and of the
Path. 4nd just as 2 clean cloth from which all stain has been
washed away will readlily take the dye, just even did Pokkharas&di,
the Brahman, obtain, even while sitting there, the pure and spot-
legs Eye for the Truth, and he knew: 'Whatsoever has a beginning
in that 1s inherent also the necessity of dissolution.' 56

Here we see many of the characteristics of Gotama's teachlng thus

far noted put into action. The speech is nbviougly atthasahhita

("useful", "edifying™) since it results in Pokkharasidi's attain-
ment of the understanding sf impermanence, Note, however, that
thls usefulness or effectiveness cah ﬁe seen as of two types:

(1) The discourse on giving (dina), morality (gIla)and so on is
effective in preparing, softening znd unprejudicing him; (2) the
discourse on the peculiarly Buddhist truths (dukkha etc.) is
effective in causing the arising of the *dhamma-eye' (dhamma-

cskkhu -~ translated by Rhys Davids as "Eye for the Truth"),

This can be analyzed by utilizing the concept of 'inclinatisn'

56
DN.I,109-110.
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{(adhimutti) which, though it is not explicitly mentioned here,

57
is clearly involved. Thus the initlal truths are given so as

to accomodate the hearerts low dispositionSBand to subsequently
raise and purify this disposition, inclining him from some
things (e.g. lusts) and toward other things (e.g. renunciation).
"When his disposition hés been purified ,"just as a clean cloth
from which all stain has been washed away", the Buddha {(who is
k8lavidin) percelves that the time ig ripe and reveals the truths
of dukkha, its origin, 1ts cessation snd of the Path. They
result in insight, experience , and personal verification.

- All of this has been brought about by the great skilful-
ness of Gotama; nevertheless, it should not be forgotten that
there is a restriction upon this skilfulnegss imposed by the fact
that, by the law of karma, an individual's present disposition
is the resglt of his former actions. Since these former actlons
are not under the £eacher's control it may happen that the
hearer 1is hopelessly>1ntractab1e. This 1s by no means considered

a merely ‘*thenretical' restriction: in the present Instance

' Pokkharasfidi attaing insight but in the Simakfia-Phala Sutta

the infamous king Ajatasattu falls to attain this same inslght

57

The whole speech 1is consldered as truthful, for the
Buddha ig bhiltavadin; the initizl advice may not be peculiarly
Buddhist but it invo lves no falsehood (i.e. lusts really sre
defiling, etc.).

58
, Of which the Sanskrit is hinadhimukti, a very
important term in the SaddharmaqudarIka.
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because of a previous evil deed. |

We have sald that the result of the present dlscourse
is Insight and verification. This is clearly relevant to the
theme of ‘'dependence and independence'. It is evident that
during the conversation the hearer ls dependent upon the Buddha;
ithls equally evident that he wins independence as he verifies a
the truth of impermanence for himself. Thisg is shown strikingly
by the words which immediately follow the last passage -quoted:
And then the Brahman Pokkarasfdi, as one who had seen ths Truth,
had mastered it, understood 1t, dived deep down into it, who had
passed beyond doubt and put away perplexity and gained full
confidence, who had bhacome dependent nn no other man for his
knowledge of the teaching of the Master / aparappaccayo satthu-
sasane_% s addressed the Blessed One . . . 0
This confirms what has been noted previously, namely that de=-
pendence upon the teacher is supposed to result in true independence.

On thls subject Rahula says: "It is always a question of knowing

and seeing, and not that of believing. The teachlng of the Buddha

is qualified as ehi-passika,éinviting you to 'come and see',

but not to come and believe.,® One could accuse Hahula of over-

simplification, since, as was seen in the Pariyana Sutta, faith

59
"!This king; brethren, wag deeply affected, ha was
touched in heart. If, brethren, the king had not put his
father to death, that righteous man, and righteous king, then
would the clear and spotless eye for the truth / dhamma-cakkhi _
have arisen in him, even as he sat there.'" DN.I,86,

60
DN.I,110,

61 \
What the Buddha Taught, p.9.
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62
can be an important tool in the attempt to gain freedom; never-

theless, even Pifiglya can scarcely be saild to have remained in
a state of 'blind faith'. He describes_éotama as the "darkness-

dispelling Buddha" who "has removed the veil" go that he can see

for himself. BEven faith, then ,leads the hearer to the experience
of personal verification. Thls point is of very great importance,
for it sets a goal and a limit to the sgkill in means of a téacher.
The hearer may be deftly led by many devices but when he sees

it as it is (yathabhilitam) he not only does not need to be led,

he cannot be led.

Since it 1s easy to over-simplify the situation, this
problem should be scrutinized a bit more closely., The last
passage from the Digha continues. as-follows:

'*Most excellent, oh Gotama {are the words of thy mouth), most
excellent! Just as if a2 man were to set up that which has been.
throvn down, or wer= to reveal that which hag been hidden away,
or were to polnt out the right road to him who has gone astray,
or were to bring a light into the darkness so that those who
had eyes could see external forms, --- just even so, Lord, has
the truth been made known to me, in many a figure, by the
venerable Gotama, And I, oh Gotama, with my sons, and my wife,
and my people, and my companlons, betake myself to the venerable
Gotama as my gulide,.tn the truth, and to the Order. May the

62
'*Ag Vakkall wag delivered by faith (as well ag)

Bhadrivudha and Alavi-Gotama, so thou shalt let faith deliver
thee, and thou shslt go, O Pinglya, to the further shore of the
realm of death.!

Yatha zshu Vakkall muttasadiho

Bhadrivudho Alavi-Gotama ca,

evam eva tvam pl pamubicassu saddham

gamlssasl tvam, Pingiya maccudheyyaparah
sn.{(C); p.272; sn.{F), p.21i3. The English is Fausboll's, the
Pall 1s from Chalmers.
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venerable Gotama accept me as a disciple, as one who, from this
day forth, as long as life endures, has taken him as his guide. 63

The first part of this passage 1s easily understandable and merely
reinforces our contentlon that the hearer was dependent upon
Gotama's great skilfulness during the discourse. It is more
difficult, however, to comprehend the subsequent sgentences which
proclaim Pokkharasddi as taking Gotama "as his guide" (or "refuge"=--
§§2§§§). If he is now independent, what need hag he for a refuge?
Two points should be made to clarify this issue. First, gﬁe

passage just quoted is an extremely common 'gstock finigh'

‘accuring, for example, in the Sutta-Nipita as well as in the

present text. It usually signifies merely that a man wishes
to become a lay-disciple (updsaka) and it ends accordingly with
the declaration of ‘'‘taking refuge' in Gotama, the Dhamma, and
the Safigha. It has no particular connection with the previous
discourse and in fact usually occurs without it, Secondly,

the arising of the dhamma-cakkhun marks only the first step along

63 |
DN.I,110.

64 '
See Dialogues of the Buddha II,144, n,.l.

65
E.g., Sn.(F), pp.79,30,94.

66
E.g., in the Samafifla~-Phala Sutta and the Kagsapa-
Sihsnada Sutta. In the Kutadanta Sutta the two passages occur
but in the opposite order,
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- the path to Arahatship. When one attains to this, he knows this

| particular aspect »f reality (impermanence) as it really is, and
he has no need to depend upon anyone, including the Buddha, for
this knowledge., But he still has a long way to go before

reaching the summum bonum and during thils time he may require

assistande, i.e. he may need to be led by Gontama or by another
qualified teacher, Filnally, however, when he destroys the
dsavas, he 1lg free and knows he 1s free:

He knows as they really are: "These_are the Deadly Floods"

/ime 3sava ti yath3bhitah pajznati_/. He knows as it really is:

. "This is the origin of the Deadly Floods". He kunows as it really
18: "This is the cessation of the Deadly Floode." BHe knows as
i1t ‘really is: "This 1s the Path that leéads to the cessation of
the Deadly Floods." To him, thus knowing, thus seeling / evanm
j3nato evah passato _/, the heart is set free from the Deadly
Taint of Lusts, ls set free from the Deadly Taint of Becomings,
is set free from the Deadly Taint of Ignorance. In him, thus

set free, there arises the knowledge of his emancipation / vimutta=
smih- vimuttamiti #Enam hoti _7 and he knowsg: "Hebirth has been
destroyed, The higher 1life has been fulfilled. What has to

be done has been accomplished. After this present 1life there
will be no beyond!"™ 68

At thls point there is no duestion of his being led by anyone;
Arahatship is therefore the goal and Zhe limit »f the gkill in
g

means of a teacher in the P11 Canon.

67 / .
See Dialogues of the Buddha I,95,n.1. This event is
to be dlstingulshed from becoming an upidsaks, which latter does
not necessarily éentall ‘'entering the path' at all. See ibid., I,

68
DN.I,84.

69
The fact that it is the goal and the fact that it
lg the limit must be seen as two different facts; Arahatship
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It was mentioned earlier that Gotama's skilfulness could
be seen in the manner of adjustment of his teaching to the
inclinations of hig hearers, and it was further noted that this
ad justment could be seen as of thrée types: adjustment of method,
adjustment of doctriné, ad justment »f the teacher's own appearance.
Mogst eagy to understand and t2 illustrate is the first kind of
ad justment., Numerous dlalogues furnish ample evidence
of the Buddha's talent for ghifting from one mode of expression
to another in accordance with his hearer's disposition. One

70
might refer, for example, to the Amba§§ha Sutta., Here the young

brahmin Ambattha 1ls seen as extremely proud of his birth and
breeding, =0 much so that he refuses to sit down and hold con-
versation with Gotama, whon he conslders of inferior caste. The
latter proceeds to tell a story reveallng Amba??ha's own lineage.
The results of thls are so devastating for Ambattha, his reputation
being crushed in the presence of hils friénds, that Gotama tells

a secorid story which has the effeop Qf res toring some meésure-of
his self-yegpect., Having thus tamed the brahmin's disposition

ﬁe engages him in dialogue, MNMany further examples of such adjust-

ment of method might be given; we shall chooseé rather to quote

- doeg not merely represent the point after which leading is not
needed, it represents algec the pdint after which leading ls not
poesible, Tor the Arahat 1s not only free but also independent.

70
DN. 1,87"1100
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Rhys Davids' very apt comments on the subject:

When speaking on sacrifice to a sacrificial priest, on
union with God to an sdherent of the current theology, on Brahman
claims to superior soclal rank to a proud Brahman, on mystic
insight to a man who trusts in it, on the soul to one who belleves
in the soul theory, the method followed is always the same.

Gotama puts himself as far as possible in the mental position
of the guesticner. He attacks none of hls cherished convictions..
He accepts as the starting-point of his own exposition the desira-
bility of the act or conditlion prized by his opponent. . . He
even adopts the very phraseology of hls questioner., And then,
partly by putting a new and (from the Buddhist point of view)
a higher meaning into the words; partly by an appeal to such
ethical conceptions as are common ground between themy he grad-
ually leads his opponent up to his conclusion. This ig, of course,
always Arahatship. . .

, There is both courtesy and dignity in the method employed.
But no 1little dialectical skill, and an easy mastery of the
ethical points involved, are required to bring about the result.

- * ] . . . - . L] . * * - L ] . L ] - [ [ 3 L4 L [ £ 2 - . * Ld L A 4 - e

However this may be, the method followed in all these
dialogues has one disadvantage.  In accepting the position of the
adversary, and adopting his language, the authors compel us, in
order to followWhat they glve us as Gotama's view, to read a
good deal between the lines. The argumentum =2d hominem can
never be the same ag a statement of oplnlon given without
reference to any particular person. 71 :

What Rhys Davids calls the argumentum ad hominem 1s

precisely that adjustment of 'method' to the adhimuttl of the
1ndi§1dual which we have‘mentioned. :Rhys Davids finds it a
“disadvantége" that this very flexible method makes it hard for
us to determine what Gotaﬁa's real opihions were on various
subjects.{e.g. asceticism). This difficulty is very real but

1s comparatively minor as long as the discourse follows a fairly

stable pattern, reaching s consummation with the preaching of -

71
Dizlogues of the Buddha I1,206-207. See slso Warder,.
Indisn Buddhism, p.64.




the goal of Arahatghip. The problem becomes very serious,

however, where no such consummatipn is seen to take place,. l.e.
where the discourse is found to end without mention of the hlghest,
most important items. Here, not only the 'means' of teaching

but even the 'end' of teaching seems flexible, unstable. 1In this
case it would seem not to be a matter of different means at all

but simply of different doctrines., We have, consequently, labelled
this *adjustment of doctrine'. Examples of this kind of radical

ad justment in the Digha are rare: the Tevijja Sutta is the msot

striking. BRhys Davids perceptively remarks of the Teviija:

This 1s the only Suttanta, amoneg the thirteen translated in this
volume, in which the discourge does not lead up to Arahatship.

It leads up only to the so-called Brahma Vih3ras -~ the suprene
conditions -~ four states of mind held to result, after death,

in a rebirth, in the heavenly worlds of Brashma. ¥Yhy is it --

the Buddhlst ideal being Arahatship, which lezds to no rebirth

at all -- that this lower ideal 1ls suddenly introduced? 72

This question may be answered quite simply by applyihg the terms
already discussed. That is, the brahmins being taught did not
develop the proper disposition to enable them to derive benefit
from the 'higher' truths, hence there was no point in revealing
them, After practiclising the Brahma Vih3ras they would eventuzlly
(either in the present 1life or in a future existence) be in a
position to comprehend the egsence of the Dhamma, and some tescher,

percelving that the time was ripe, would communicate it. This

explanation really says that there is no 'adjustment of doctrine!

72
Dialogues »f the Buddha 1,298,
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ultimately, but that the seeming variety of'dootrinés 1s really
just an extension of 'adjustment of method! almed at bringing
everyone finally tn"a comprehenslon »f the one Uhamma. Hence,

for example, even if the Buddhs appears to preach a diffarent

and lower doctrine to laymen than to monks, this is.merely'a-
temporary measﬁre directed towards bringing these same laymen

to the polnt where, finally, they will be able to understand the
doctrine they are now deniec’l.?3 However this may be, this type

of adjustment is sufficiently different from the usual ‘adjustment
of method', and opens the donr to so many new possibilities,

that we prefer to retaln a separate label for it. For, once

the precedent has been set, this 'adjustment of doctrine', whether
final‘or temporary, allows one tb maintain that in any given
discourse of the Buddha the doctrine which he expounds, even at
the e¢onclusion of his speech, may not contain his hlghest truths.
what, then, is»to stop someone from claiming that none of the
doctrines found in the Sﬁtras, including those involving Arahat-

ship, are the Buddha's final teachings? Perhaps they are all .

73

"Evidently, then, the teaching should not be indis-
criminate but should be restricted to what the person spoken to
could be expected to understand. Hence the stregs on virtue and
heaven when addressing laymen, even Buddhist laymen, desplte ’
the fact that all this ig gtill a matter of invonlvement in the
world, in trangmigration, is only relatively gond, as contragted
with evil and purgatory, 1s far from the supreme good of non-
attachment =nd nirvana. At best, the practice of this relative
good Was a prevaration which brought the understanding of the
supreme good nearer, so that a virtuous layman might eventually
be ready to benefit from hearing the whole of the doctrine."
Warder, Indian Buddhism, p.1G%.
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. simply 'lower' truths (analagous to dana, slla, sageza; etc.)

designed by the Buddha in his great skilfulness to purify the
capacitie§éo fhat é%entually the 'higher'! o1 ultimate.truths

may be revealed, This is, in fact, precisely what the Saddharms-
Pundarika claims and it uses the concept of the Buddha's 'skill
in means' to justify the claim. Thls is why we have lnsisted

on pointing out this 'adjustment of doctrine' as a separate:
type.

It remalns only to determine whether or not the Digha
contains instances of the ‘'adjustment of the appearsnce of the
teacher'., No doubt some such'adjustgent could be m2de naturally
(1.e. Gotama could to some degree change hls timage' to suit
hié hearer); what w»ould be interesting.to find, however, would

be a paranormal ability such.as becomes of great impnrtance

to the Mahayidnic concepticn of 'skill in means' as found, for

example, in the Vimalakirti Nirdefa. There is one such case

found in the lMaha Parinibbana Suttanta, as follows:

'‘Now I c¢all to mind, Anandd, how when I used to enter into an
agsembly of many hundred nnbles, before I had seated myselfl
there.or talked to them or started a conversation with them, I
used to become in colour like unto thelr colour, and in voice
like unto their voice. Then with religlious discourse I used to
instruct and incite, and guicken them, and fill them with glad-
ness. But they knew me not when I spoke and would say: -- "Who
may this be who thus speaks? a2 man or a god?" Then having
instructed, incited, quickened, and gladdened them with rellgious
discourse, I would vanish away. 3But they ¥Xnew me not even when
I vanighed away: and would say: -- "Who may this be who has thus
vanished away? a man or a god?7" .

And in the ssme words the Exlated One spake of how
he had been uged to enter Into assemblies of each of the ather

2y B
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of the eight kinds, and of how he-had not been _made known to
them either in speaking or in vanishing away._7 74 (Rhys Davids®
brackets)

S. Dutt speaks of thils power of manifestation as being
an ébility of a "yogin™, and he connects it with Gotama's ex-
periments with asceticism prior to his enlightenment.75 It seems
unnecegsary to seek'for such an explanation; it is probably
explicable as the fruit of the power of Iddhi available tn 211
asplrants to Arahatship.76

The next step 1ls to see how the quallties of skllfulness
attribﬁted to Gotama were attributed to 'Buddhas' in general.

It 1s possible that this represents a historical development --

attributes of the manAGotama being universalized and formalized

74 .
DN.II,109. The seven other kinds of assemblles are
"brahmins; householders and wanderers, and of the angel hosts
of the Guardian Kings, of the Great Thirty-Three, of -the Maras,
and of the Brahmis.”" (See the passage just preceding the one
quoted. ) .

75 ' '
The Buddiha and Five After Centurieg, pp.37-38.

76
"He enjoys the wondrous gift / 1ddhi_7 in its various
modes -- being one he becomes many, or having become many becomes
one again; he becomes visible or invisible . . . he reaches in
the body even up to the heaven of Brahma,

Just, 0 king, as a clever potter or his apprentice could’
make, could succeed in getting out »f properly prepared clay any
shape of vessel he wanted to have -- or an ivory carver out of
ivory, or a goldsmith out of gold."” DN.I,7?8. This occurs not
only in the sSamatfifia-Phala Sutta but also in succeeding Dialogues.
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" increasingly as an elaborate Buddhology evolved.

The view develops that there have been several Buddhas

(seven, including Gotama, according to the Mahipad3na) and these

~ are seen as having almost exactly parallel careers; hence 1t
becomes possible to define what 'Buddhéhood” entails. Thus far
it has been seen how important is Gotama's role aé a teacher
(satth3) and how explicitly is recognized‘hls talent for leading
men, taming and purifying their dispositions so that they'can
penetrate the Dhamma., A comﬁﬂn fecurring passage, which speaks
about 'Buddha' and 'Tathagata' as a type of being rathef than

as a particular individual, shows how thig role was accepted as
part of the formal definition of a 'Buddhé': -

'Suppose, O king, there appears in the world one who hasg won the
truth, an Arahat, a fully awakened one, abounding in wisdom and
goodness, happy, who knows all worlds, unsurpassed as a gulde to
mortals willing to be led, . a teacher for gods 2nd men, a Blegged
One, a Buddha. He, by himself, thoroughly knows and sees, asg

it were, face toc face this universe,-- including the worlds above
of the gods, the Brahmasg, and the MiEras, and the world below with
its recluses and Brahmans, its princes and peoples, -- and having
known it, he makeg his knowledge known to others, The truth,
lovely in its origin, lovelw in its progress, lovely in its con-
gurmation, dot he proclaim, both 1n the spirit snd in the istter,
the higher life doth he make known, in all its fulness and in

all its purity. 78

77

Thus S. Dutt says: "So it is that the humanity of the

Iord, known in all accounts of him in tradition, is consistently
subdued in the legends-to the coloursgs of Buddihahond, It 1s the
implicit, but prevaliling tendency of the legends." The Buddha

and Five After Centuries, p.87.

, 78
idha, maharija, tathigato loke uppajjatl araham,
sammésgmbuddho, vi}j3caranasampanno, sugato, lokavidu, anuttaro,
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This quotation may be rather neatl& d;vided into two
_parts, which we have indicated by underlining. Those sectlons
which are unemphasized refer to the qualities of the Tathagatas'
own attainments; those emphasized refer tn the faqt that they
share thege attainments with others byvassumlng the role of-
‘teacher'(satthé). Thelr deftness in leading ignofant'and in-
tractable men along the path 1s sugzgested chiefly by the term

purisadammasirathi. BRhys Davids translates it as "a gulde to

mortals wllling to be 1led" but the 1mplicatlons of the gxpression
are captured better by the phrases: "a man-trainer®, "a coachman
of the driving animal called man", "the tralner of the human
steer".80 It 1s evident, then,-that this skilful leadiﬁgland
tecahing is recognized as an ilmportant element of 'Buddhahood’,
This process of formalizatlion and sgolidification is
carried further through the concept of the dhammatd. Both S.
Dutt and T.W. Bhys Davids look upon this doctrine as an historical

deﬁelopment by means »f which characteristics of the person and

career of Gotama became universalized and hypostasized as part

purisadammasdrathi, satth3 devamanussZnam, buddho bhagavi. so
imam lokah sadevakah sam3Arakam sabrahmekah sassamanabrahmanih
pajah sadevamanussah sayah abhiffiZ sacchikatva pavédetl, so
dhammam deseti adikalyagam majjhskalyinam pariyosinakalyinanm
s@thah sabyanjanah, kevalaparipunnah pzrisuddhah brahmacariysh
pakzseti., DV.I,62,

79 ’
PTS Dict. under sfrathi.

80
PTS Dict. under damma.
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: 81 A
of the very "nature of things". Duttfs conments regarding the

dhammatd are worth noting:

The theory of Dhammati i1s of the Theravida school, re-
presenting the earliest attempt tn re-orient the legends to the
changed Buddha-concept. Appearing for the first time in the
Mah3padina Suttanta, it ls taken up in the lMahayina developnent
of Buddhism snd -enlarged upon (vide Lafnk3vatira sSutra). The theory
draws upon the old legends, 1n which a human Satth3d 1s posited,
to build up the frame-work for a Buddha, superhuman and imnutable.
‘ The inner logic of the theory is that since the Buddha,
re-conceived as an 'eternal Beingf, 1s not bournd by time, the
manner of his eatrthly manifestation must also be timelesgsg: it
must be a pattern, not a career, Every incldent of this pattern
must partake of the quality of eternity, not fleeting and
fugitive but capable of recurrence and renewal, What, therefore,
the legends relate of the Lord's life and career from his birth
at LumbinY to his death at Kusinari is not personzal history at
all: thege events grew not out of an individuzl life, but only
followed an eternal order of phenomena in the spiritual world. 82

For the present purposes, only'that part »f the "Sublime Story"
dealing with the Buddha Vipassi's decision to teach the Dhamma
.83 ' '

i1s relevant.

Vipassi first gains hig *enlightenment', which in thisg

81
BRhys Davids says of the MahZ&padina Suttanta:

"We have legsends of six forerunners of tne historical
Buddha, each constructed with wearisome iteration, in imitabtion
of the then accepted beliefg as to the 1life of Gotama. So
exactly do these six legends follow one pattern that it has been
possible, without the omission of any detail, to arrange them in
parallel columns.,

"The main motive of this parallelism is revealed in the
constantly repeated refrain Ayam etths dhammata: *That, in such
a case, is the rule,' the Norm, the natural order of things,
according to the reign of law in the moral and physical world."
Dialogues of the Buddha II,1. : ' '

82

The Buddha and Five After Centuries, pp.224-225.

83
The pattern which Vipassi's career displays is assumed
to hold for all the succeeding Buddhas, including Gotama,
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: : 84
_ case ls seen as coming about with the destruction of the asavas.

He then reflects upon how difficult the Dhammaiis to penetrate,
pérticularly for "a race devoting itself to the things to which
1£ clings." There follows a period during which he almost
décidés not to'try to teach, feeling that the task would be
fruitless. One of the "Great Brahmis", however, tries to per-
‘suéde him to make the effort, urging that, "There are beings whose
eyes are hardly dimmed by dust, they are perishing from not hear-
ing thesgruth / dhamna 7 ; they will come to be knowefs of the

Truth." ~ after the third such entreaty the following important
events ocour: o - . ‘

'Then, brethren, when Vipassl the Exalted One, Arahant, Buddha
Supreme, became aware of the entreaty of the Brahm&, because of
his pitifulness towards all beings, he looked down over the world
with a Buddhi's Eye. And so-lonking, brethren, he saw beings
whose eyes were nearly free from dust, and beings whose eyes
were much dimmed with dust, belngs sharp of sense and blunted in
sense, beings of good and of evil disposition, belings doclle and
indncile, some among them discerning the danger in rebirth and
in other worlds, and the danger in wrong doing. 4s in a pond

of blue, or red, or white lotuses, some lotus-plants born in the
water grow up in the water, do not emerge from the water, but
thrive sunken beneath; and other lotus-plants, born in the water
and grown up in the water, réach to the level; while other

84

DN.II,35. ©See Hhys Davlds' comment in Disloguesg of
the Buddha 1I,28,n.2.

85
’ DNCII,Bé.

86
DN.II,37.
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lotus-plants born in the water and grown up in the water, stand
thrusting themselves above the water, undrenched by it. . . 87

Vipassi then declides tn teach the Dhamma,
One of the main things to be noted about this passage
is that Vipassli's decision to teach is grounded upon hls com-

passion (karuni). S. Dutt tends to see this compassion as 2

cultic invention belonging to the Satthi-SammAsambuddha aspect

87 : 4
atha kho, bhikkhave; vipass] bhagavi arahah sammisam-
buddho brahmuno ca a]jhﬂqaﬂam viditva sattegsu ca karifulifatam
paticca buddhacakkhuni lokam volokesi. adrsid kho, bhikkhave,
vlpassI bhagavid araham gammBsambuddho buddhacakkhund lokam
volokento satte apparajakkhe mah3rajakke tikkhindriye mudindriye
svakfire dv3k3are suvinnapaye duvinnapaye appekscce paralokg-

vaj jabhayadassavino viharante, a2ppskacce na paralOKavajjabhaya
dassavino viharante, etc. DN.II,38.

88

Warder says: "Then the Buddha, on account of his come
.- passion for beings, (a significant motif), surveys the world with
his Buddha's insight and sees the varying gqualities and faculties
of beings, some of whom may be able t» understand the doctrine.’
(Indian Buddhism, p.50) This comment is made of Majjhima leiya
I,168ff. but describes equally w&ll the present discourse.
WardPr agiinpicks up the theme of comvassion a few pages later,
saying: "However, the element of compassion must not he over-
looked, Though / sic _/ not dominant it would seem to be
essential It is presented as the motive for all the Buddha's
teaching and organizing, it inspires the moral teaching although
the latter i1s also intellectually grounded: compassinon end concern
for the welfare of 211 living belngs is frequently spoken of".
(1bid., pp.63~64,) Besides the present passage, he 1s ns doubt
thinking of such utterances as "Inasmuch as the Exalted One has
sn wrought for the zood of the many . . . out of compassion
[ anukampa 7 for the world -- a teacher / satthi _/ of this
kKind, of this charascter, we find not . . . " DN, 11,222. The
present examination of the Mah3padina shows, of course, that
this scheme is not peculliar to Gotama but is part of the
dhammatad and therefore applies to all Buddhas.
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. 89
as opposed to the Buddha aspect of the Lord. It may, however,

be questinned whether this divislon between Buddha and SammAsam-
buddhg ls developed to any extent in the __g_g, and it 1sggoubt-
ful that the concept of karun3 is =2n artificial additlon, The
éscription of karuniZ to the Buddha ls qulte consis?ent with hls
image as presented throughout the DIzha and is explicitly siven
a8 é motive for his teaching in the very anclent Pirayanavagga

91
of the Sutta-~Nipzta.

89
E.2.: "When the Lord is described as Sa2tths in the

legends, 1t hits off an aspect of his personality -- the Samm3e-
satbuddha, as distinguished from the Buddha =2spect, -- and
though his teaching functlon may be ultimately derived from the
human tradition of him that remained in the inseparable background
of the 1egends, the cult conceived this functinn to be the expression
of his Karun? (compassion for mankind) attribute.” The Buddha
and Five After Centuries, p.84,

90 '

Specifically, we would guestion Dutt's asccount of the
Buddha's decision to teach (ibid., pp.204-205) on two points.
(His =ccount is supposed to spply to the MahZpadfina as well as
to the Lalitavistara and the Mah3vageca.) FPlrst, the present
text says that he looked down upon the world with hig Buddha-eye
because of his compassion {(sand this is substantiated by Warder's
degcription above n,88). This casts doubt on Dutt's comment that,
"Sarund, we have to take note, comes not with but after the
Buddhahood not evolved from the Lord's inner nature, but coming
to him in yesponse to the experience of his 'Buddha-eye'" (ibid.,
PP.204-205)., Secondly, it is worth noting that Vipassi is called
gammisambuddha immediately after his 'enlightenment' and before
his decision to teach. (DN.II,35). This weakens Dutt's argument
that the legend "marks the attribution by Buddhist faith of an
additinnal characteristic, viz., Karund, to the Enlightened,
rounding of f the concept of his perssnality, -- a Buddha who 1is
2lso a Sammisahbuddha" (ibid., p,204). Our second point is also
made by Rhys Davids -- Dialogues of the Buddha II,2,

91 A
See above, pp.18-19.
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Another ltem worth mentioning is that the Buddha's "
decislon to teach rests also upon his ability to discern the
capacities of men.  We have already dlscussed thls element of

Gotama's teaching and it will be seen that it is fundamental to

"skill in means” in both the ggggg and .the VimalakIrti.
»Vipassi then teaches two men whom he perceives "are

learned, open-minded and wise, and for long have had but little

dust in their eyes?.gz He delivers to them the discourse begin-

ning with dsna and sIla and ending with their attalnment of in-

sizht through the arising of the dhamma~cakkhu. They then pralse

his great skill in teaching in a stereoptyped passage already
referred‘to.93 They are ordaiged and, with further guldance from
him, goon accomplish the destruction of the Zgavas., - Vipassl
repeats the procedure with a group of e;ghty-four thousand and
continues from there, sending forth hordes of bhikkhus to spread
the Dhamma. In this manner the Saggha and, in effect, the Dhamma
are established in the world.

What 1s important here i1s that this scheme, whereby the
Buddhag -- motivated by their compassion and:alded by their dis-

cernment of the capacities of beings -- skilfully teach the

Dhamma to the world, is established as part of the dhammatsz,

part of the "way things are%. It will be found that the

92
DN.II,40,

93
See above,p p.35-36.
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SaddharmapupdarIka repeats the above episode, with several

important innovations, and that it uses the term "skill in

means! (upaya kaufalya) to refer to that deftness which is left

94
unnamed in the DI 1gha.

The Jatakas

Thus far, this paper has been concerned with the
concept of skilful teaching. This has been done in anticipation

of the concept of 'skill in means' found in Mah&y&na literature

and in the absence of the actual term upéyd kaubalya, which
latter is apparently very seldom‘encountered in the P&li Canon,
When one turns, however, to that mass éf Pali material commonly
" called the Jatakas the situation is quite different. Here one
finds a minimum of explicit doctrine, particularly in the
actual birth stories (the 'Tales of thé Past‘); and hence little
can be gathered with regard to,theltheme;of skilful teaching;

95
at the same time, the term itself is met with fairly frequently.

£ 94
The term uypiya kosallam occurs only once in the Digha
as far as we are aware, Thilis occurrence, at DN.III,220, is
insignificant for our purposes since it sheds no light on the
accepted meaning of the term and does not tell us whether or
not it was considered important.

95
By 'the term' we mean,ugax kosalla and the correspond-

ing - adjective upwva kusala. hese have veen found to occur
approx1mately 37 timeS in Fausboll's edition of the Jatakas.

The term upaya occurs on its own with very great frequency but

it is uncTear whether this is significant or not. This would
have to be dftermined through a comparison with other contem-
poraneous Indian literature.
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Before examining the particulars of the situation, something

should be said about the rather complicated chronological problems

*

connected with the Jatakas.
What is often called 'the Jataka' is actually a comment-

ary -- the Jatakatthavagnanf ("elucidation of the meaning of
Yo
the JEtakas") -- which is based wupon a collection no longer
. 97
extant. O©Of the present conglomeration only the verses or

g&thZs are now accepted as canonical aend it is possible that

- ' 98
even many of these were not originally part of the canon. In
general, it may be sald that the gathas are the earliest element

of 'the Jitakas' insofar as their present form is concerned,

for while the accompanying prrose narratives may in essence be
just as ancient, their form was less stable and hence was more
subject to development and alteration. A4s Winternitz says:

Nevertheless we may certainly say that, on the whole, the Gathis
have a stronger claim to be regarded as canonical than have

the prose portions of the Jatakas. At all events the prose

was more exposed to changes. In many cases it is nothing but
tlie miserable performance of a very late period. It contains
allusions to Ceylon, and not infrequently it is at absolute
variance with the Gathas., Moreover, the language of the GEthis
is more archaic than that of the prose. 99

96
Winternitz, A History of Indian Literature, Vol.IT,
116. This is what comprises Fausboll's rgli edition. The English
translation called The Ja3taka, done under the editorship of E.
B. Cowell, is the same except that it excludes the Veyyikarana.

97

For a description of'it, see ivid., II, 115=-116,

98
See ibid., II, 117-119.

99
Ibid., II, 119,
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Since, therefore, much of what one sees in the JEtakas bears
the stamp of lateness, the question naturally arises whether
this literature shouldAeven be included in the present discussion
of tearly' Buddhist texts. We have decided to include it, for
it is found that even in its preéent confused state it can be
made to shed some light on the development of the concept of
skill in means; at the very. least, it raises some vital questions
about this development.

Some facts of interest relating to the context of the
term s occurrance will now be mentioned .
| (1 Skill in means is virtually always accredited to the
Buddha or the Bodhisatta.. in the Tales of the Present, but in
the Tales of the Past there is no such preference and it is
used to describe any crafty creatureo100

(2) There 1S%O%n general, no connection between skill

in means and virtue. The ten pE&ramis are often mentioned but

are not associated with skill in meanse.

100
Sp801flcally, the term is used 12 times in comnnection
with the Bodhisatta and 9 times in connection with divers other
beings.in the Tales of the Past. This i1s perfectly natural in
view of the fact that the Bodhisatta is generally the most
crafty being in the story.

101

For example: "Men surely are cruelly mined and versed
in expedients é“upﬁya kusala /. . . " _ Ja.V,357. "This teacher
is fertile in resource / updyakusalo. _7} 'tis a wonderful plan
to kill the king." J&a.VI,424. (Wote that the quotations from
the J&takas are from the Englluh translation edited by Cowell
but that the pagination of PFausboll's P11 edition is followed.
The English version includes this pagination in brackets.)
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(3) UpZya kosalla has the general meaning of 'skill
in devices' or 'resourcefulness'; it may be used for any kind
of resourcefulness'and has no technical meaning, much less a
Buddhistic technical meanihg, Of particular interest and
importance is the fact that there is no connection seen between
this resourcefulness and the teaching, leading and saving of
beings.102

(4) The term occurs in close association with 'wisdom'
(pailifif) altogether at lea t fifteeen times, i.e. about half

the time. Within the Tales of the Present,. moreover, skill in

means is associated with the 'perfec%ion,of wisdom' {pafitlapirami)

about half of the time.
One is now faced.with the task of making sense out of
this collection of facts. It may first be noted that of the

MahZyina literature to be examined, the AgtasZhasriki Prajii-

pEramitd SUtra comes closer to the J8takas in its use of skill

in means than do any'of the other texts. Although the ﬁs?aséha—

srika gives the term a very subile and distinctive set of

102
Although +this is clear in virtually every 1nstance,
Jataka 402 might be cited as particularly striking. 1In the
Tale of the Past the Bodhisatta is praised as a wonderful

teacher and preacher and is also described as skilled in means,
and yet there is no connection seen between these two facts..
His skill in means is tied in with his wisdom and reasoning
powers but not with his teaching ability.

There is a sole exception to this rule, and that is in
the Tale of the Present for JZtaka 478. Here the tteaching!
.~ meaning is explicitly mentioned &nd several excellent examples
of this type of skill in means are referred to. 0ddly, however,
the Tales of the Present which contain these examples do not
themselves mention the term 'skill in means' at all, nor does
the Tale of the Past for Jdataka 478 which is supposedly belng
introduced.
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implications which are lacking in the Jatakas, the use of skill
in means in contexts other than the teaching and leading of
creatures, and the connection of it with wisdom and especially
the perfection of wisdom, are curiously similar elements, This
mighﬁ lead one to posit some sort of historical relationship

between the Jitakas and the early PrajnfpSramiti literature.

Before much is made of this line, however, it would be well to
ascertain something of the chronology of the occurrences of
skill in means in the Jatakas -- whether they belong to the most
ancient strata or the latest srata or somewhere in between.

It should be remarked at the outset that there is
nothing the slightest bit artificial about the presence of
tskill in means' in the stories themselves (the Tales of the
Past). The Bodhisatta is very frequently identified with the
clever and wise hero‘popular in folk-tales and is accordingly

103
described continually as pandito and pafiflavd. Surely it is

only natural that certain expressions referring to the deftness
“and resourcefulness of such a hero would develop and recur.
Iﬁ this vein Winternitz, having described one of the tales,
remarks:

This anecdote belongs to a class of narrativeé, which
are just as popular in the narrative literature of all peoples,

as those of foolish tricks, namely the narratives of ultra
cleverness or skill, which finds expression in clever answers,

103 :
Indeed, the PTS Dictionary defines 'Jataka' as

". . . the story of a previous birth of the Buddha &s a wise man
of olgd".
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especially answers to fiddles, or in the skilful accomplishment
of difficult tasks, or in wise judgments or in the accomplishmment
of wonderful works of art. We find numerous narratives of this
kind in the Jataka book, and many of them belong to universal
literature. 104 ‘

So much, then, for 'skill in means' in the Tales of
the Past. As for the quite numerous occurrences of the expression
in the Pales of the Present, one could simply say that the
resourcefulness of the Bodhisatta as portrayed in the Tale of
the Past was recognized and a suitable introduction was given
stressing this same quality. This naturally led to an emphasis
. on the most appropriate perfection (pZrami), namely the perfection

of wisdom.,

What all of this amounts to is that upaya kosalla may

well have belonged to many of the Jataka tales in their most
ancient forms, several centuries before Christ. If this were
accepted, thé next step would be to suggest that the concept
of skill in means found in Mahfy&ne may have originated in the
Jataka tradition - not necessarily in the Pali J&taka tradition
but at least in this general body of literature which was '
fertilized and exploited by all streams of Buddhism. There |
are, however, proﬁlems with the above argument.

There are several facts.which, when takén together,
suggest that contrary to what has been implied thus far the
expression 'skill in means' is no£ native to the PE1li Jatakas

in their earliest form.

104 o
Winternitz, A History of Indian Literature, Vol.II,1%6.
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First, of the thirty-three occasions where the term
is used, not one is in the gathis. This does not merely mean
that none of these occurrences is 1in canonical text, it probably
also means that the expression was originally lacking from the
tales. For, as has already been mentioned: while the prose
narratives may in many cases be essentially as old as the vérse

portions, the latter are generally older in their present form.

It is likely, therefore, that upaya kosalla became included
in the sto:ies as time went on. |

This hypothesis is strengthened when comparisons are
made between the version of a tale encountered in the J&taka=
tthavannand and a version of the same tale encountered elsewhere.
J&taka 1 in the PAli collection, for example, is found in

Digha Nik3ya II,342-346. The version in the Digha is shorter

and is not identified as a Jitaka (a birth-story of the Buddha),
but is in most{ respects quite close to the other. In the Digha,
the first caravan leader is described as "silly" (bZ8la) and

the second leader is described as "wise" (pandita); in the

Jatakatthavaynand these terms are kept but two other ones

are alsc found =-- anupgyakusala and upaya kosalla -- referring
. 105
respectively to the first and second caravan leaders. It is

difficult to zvoid the feeling that this is one of the several

105
This is not easy to guess from the English transBatlon,
which uses the expressions "lacking resource" and "ready wit"
Ja.1,98,102, A ,
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respects in which the latter account represents a later
elaboration of an early tale.

Again, this issue might be investigated by comparing
the PE1i Jitaka collection with the collection found in the
Mahavastue. Although we cannot claim to have conducted a rigorous
examination of the Mahéva§§g, a cursory inspection did not

turn up any cases of upaya kaubalya at all, Since it is most

surprising to find the concept of skill in means flourishing
in PEl1 literature while it is unheard of in the supposedly
proto-Mahdyanist Mahf&samghika literature, it seems likely that
the Pali Jataka tradition was left open to oral recitation and
graduval modification after the Mahivastu had already been set
doﬁn in a relatively stable form. An interesting case of the
same tale occurring in both traditions would be that of J&Ztaka

20 in the J8takatthavapnand, which is represented by the story

on pages 28~29 in Volume III of Jone$' translation of the Mahid
oo 106 o
vastu. In neither instance does the sought-for expression

occur in the Tale of the Past, but the Tale of the Preseant in
the PZli version concludes that the Bodhisatta was "fertile in

1077
resource" (upZya kusala). whereas the Mahfvastu does not mention

this. It appears as if both the Tales of the Past and the

Tales of the Present in the Jﬁtaka§§avaqgan§ use the term

106
For the Sanskrit, see Le Mahavastu, ed. E., Senart,

107 _
Ja.l,172.
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where it is not absolutely necessary and where it may well
have been absent from the earliest accountse.

In assessing these new facts, one tempting move would
be to ascribe the origins of the concept of skill in means to
that body of literature which is definitely known to have con-
sidered it of cental importance at an early date, namely early
Mah&yZna, .and to explain all subsequent usages of the expression
within Buddhism, as for example, in the Pali Jatakas, as due
to such Mahidyina influence. Such a view would receive support
from the points of similarity noted abdve between the use of

'skill in means' in the Astas&hasriki and in the Pali J&takas,

for the former is put among the most ancient of Mahayana

texts. Could it ndt be the case that this emerging Prajlaparamit&

literature was largely responsible for the situation in the
JEtakas? This suggestion cannot be dismissed out of hand but
it probably involves great oversimplification. It will have
been noticed from the account given earlier regarding the
J&takatthavarmand that in most respects the use of 'skill in
meéns' therein is not in fact even particularly Buddhistic.
The strong connection of skill in means with the Bodhisattvas
(and Buddhas), the integration of the concept into a scheme of
morality, and the development of various specific technical

meanings for it within Buddhist doctrine are features of the

idea of up@ya kaufalya in all the MahZyina literature to be

examined, and yet all are lacking .in the Jﬁtakatthavagnané. This

makes it extremely difficult to argue for direct . Mahadydna

influence.



60

In reality the situvation is probably much moré complex
than the above proposed solution recognizes. 0Of all the classes
of Buddhist literature, the Jataka is probably one of the
most open to interaction and exchange among the various sects
and one of the least bound within any particular doctrinal
position. Hence it is next to impossible to sort out the various
streams of influence at work. All that can be said in light
of the preceding discussion is that while the Jateka tradition
remains one of the most logical birth-places for the concept

~of skill in means the actual evidence for this is very scante.



II

*SKILL IN MEANS' IN TWO EARLY MAHAYANA TEXTS

AstasShasrikd PrajhSparamiti

The Astas®hasrika belongs tc the group of Mahdyfna texts

known as the PrajfiZparamitd literature. It is generally believed

tc be the oldest and most 'basglc'! text of the collectlion, form-

ing the essential foundation for later extensioneg and contractionsg
1
into Siitras of various sizes.

Of this body »f literature in general, Murtl commentsg:

With the PraiifipZramltdsg an entirely new phase of Buddhlzm be-
ging. A severs type of Abgolulism establighed bv the dlalectic,
by the negation (&lnyata) of all empirical notions and gpeculz-
tive theories, replaces the pluralism and dogmatism of the
earlier Buddhism. The PrajfifZp8ramitas revolutionised Buddhism,
in all asnects of its philoscphy and religion, by the basic
concept of Sinyatd. 2

This emphasgis on 'emptiness' (Sinyatd) as the essential doctrine

1
See Conze, The PraijfiSodramitd Literaturs, pp.9ff; see

algo Murti, The Central Philosophyv of Buddhism, pr.83-84. This
is not to suggest, of course, that the Astasihasrik® 1s itself
the work of one author or that it is from one historical period.
Conze bellieves that several different strata may be distinguiched,.
See; e.8., "The Development of Prajidparamita Thought®™ (Thirty
Years of Buddhlet Studies, np.123-147) and "The Cownos&tiQﬂ At
the Agtasibasrikd Prajiaparamitd® (ibid., pp.168-18%4),

The twe primary texts used for this section are Mitra's
Sanskrit edition and Conze's translation. Reference is made to
Mltra‘s pagination, which Conze includes in brackets.

2
The Central Philogophy of Buddhigm, p.83.
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: 3
of the Prajin@paramiti texts 1s quite often encountered. While

this doctrine is, to be sure, extremely important to the Asta-
gihasrikd, it 1is interesting to note that this text considers

the concept of the 'skill in means' (updya kausalya) of the

Bodhigattva as a more solid criterion than éﬁnxavada for dis-

tingulisghing its own particular concerns from those of other
i

texts. Thig makes it obvious that *skill in means*® is at the

heart of the Astasdhagrikfi's concerns. The significance of the

term upiya kausalya is further emphasized by the frequency of

3

Hence Suzuki says: "The Prajnipiramitd is generally
regarded as exclusively teaching the philosophy of Emptiness
($unyatd). MNost people, including scholars of Buddhism, sub-
scribe to this view. . " "The Philosophy and neligion of
the Prajrifipdramitd"; On Indian Mahavana Buddhism (Conze, ed.),
P.44. Suzuki himself holds that “the teaching of the Prajni-

Gramitd consists in defining the essence of Bodhisattvahood
Bodhisattvacary&] ." This, he feels, can be best understood
hrough the conept of prajiis. 1Ibid., p.33.

c

4 .

E.ge: -"Purthermore, Mara the Evil One will come to
where Bodhisattvas teach, etc. this perfectlion of wisdom, and
he wlll bring along the very deep Sutras which are amazasocisted
with the level of Discliples and Pratyekabuddhas, He will ad-
vise them that they should 'train in this, write, expound, and
repeat this, for from it all-knowledge will be created.'! But
a Bodhlsativa who is skilled in means should not long for thosge
Sutrass., For although They tesch Hmptiness, the Sicnlegg and
the Wishless, neverthelegs they do not announce the gkill in
means of the Bodhisattvas. A Bodhlsattva remains without the
higher knowledge of the distinction of the cognition of gkill
in means if he gpurns thls deep perfection of wisdom, and seeks
Ingtead for skill in means In the Sutras assoclated with the
level of Disciples and Pratyekabuddhag,® APP,, pp.242-243,
See algo 4AFP., pp.310-312, 371-379. The above passage speaks,
of course, not only of 'emptiness® but also of 'the signlegs'
(Bnimitt=) and the wishless (aprapihlta). These are the the
three ‘doors to deliverance® (vimokga-mukhini); ‘emptiness’
ocours most commonly in the Astasahasrika as a member of this
Zroup.




63

5
its occurrence and by the fact that it is extremely closely

associated with the perfection of wisdom. Skill in means is,

in faot, absolutely essential to the Bodhisattvacaryd; without

it one is bound to fall to the level of the Srdvaka or the Prat-
yekabuddha.7 It is, indeed, found that none of the practicessof
a Bodhisattvae can be fruitful unless he is gkilled in means.
There ig 1little gquestion, then, of the importance of the texm

upaya ¥kausalya to the present Sutra; it is now necessary, how-

ever, to establish its meaning.
'This brings us immediately into difficult straits. For
the comments of mest authors regarding the subject of ‘*skill

in meansg' are mostﬁnilluminating when applied to ths éggaséha—

srika. Dayal, for example, says that upSya kaugalya "may be

It is found about 93 times in Conze's translation, and
even nore times, of course, in the repetitive Sanskrit,

6
, It is virtually always connected with YpraifdZpRremitE®
in the text and is llterally conjoined with this term in over
half of its occurrences. 5Skill in mesns is variously sald to
issue from the perfection of wisdom (APP., p.75), to be on an
independent and equal footing (see the simile. APP., p.291),
and to be identical with it (APP., p.U27).

.?
See, eg.,JAPP., pPr.238, 28? 291,310-312,356,373,390.
Fo1~ the relation bekeen upéya kauaalya and the irreversible
(avinivartanIya) Bodhisattva, see APP., pp.379,463-470.

8

E.giwithout skill in means (and the perfection of
wigdom) one cannot successfully train in the paramitis (APP.,
pp. 100-101,172,310,348-350,412-413); without skill in means
one cannot conduct a useful 'dedication of merit' (parinfimana)
(APPO 1] PP. 138"“168) L4
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explained as 'skilfulness or wisdom in the choice and adoption

of the means or expedients for converting others or helping

them'. It is especlally related to a bodhisattva's work as-a

9
preacher and teacher.™ He then goes on to give a rather de-

téiled analysis of the factors involved in a Bodhisattva's teach-
ing and preaching, without re-examining his initial assumption
that this 1s in fact what the term signifles. Curiously, while
the term invariably has this meaning in the Lotus and usually

has 1t in the VimalakIrti, it almost never means this in the

10
AstasBhasrika.

Suzuki, like Dayal, repeatedly speaks of upiya kaufalya

as 1f it involved only the ability to deftly teach and save

The Bodhisattva Doctrine in Buddhist Sanskrit Literature,

p.248,

10

The possible exceptions are 3, .viz. APP.pp.58, 75, and
483, The first passage is not at all clear with regard to this
problem, particularly in the Sanskrit; the second psssage geems
to imply this meaning of "teaching end preachling®" but is also
analysable on the basls of the meaning which we ghall suggest.
The third instance seems gulite definitely to be parallel to the
ugage found in the VimalakIrti asnd the Lotusg, l.e. it involves
the meaning of the term suggested by Dayal. It 1s found, however, -
in the ¥S2332prarudita" gection, which Conze feels to be "later
than the remainder of the Asta, both on external snd internal
grounds." ("The Composition of the Astasahasr)ka PrajfnSparamita”
in Thirty Years of Buddhist Studies, D.169.)
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i1
beings.

Conze also-quite often seems to be of the opinion that
12
this is the sole meaning of the term, but he 1is obviously

aware at times of the difficulty involved in meking this in-
13
terpretation fit with the §§§as§hasr1k§, and consegquently is

11 .

See, e.g., OQutlines of Mahayana Buddhism, pp.6é4%, 298«
299; The Lankavatara Sutra, pp.xiii, xiv; "The Philosophy and
Religion of the PrajhZpiramitd® in On Indian Mahayana Buddhism,
pp.74-78.

This characterization of ‘'skill in means' may be accurate
of the Ladkdvatara (see, e.g., pPp.69, 104, 128 of that text =
though see alsoc p.138), but it is scarcely sufficient with
reference to the Prz i¥iparamité. Of course Suzukl is speaking
also of the MahZprajfifipiramitd, but we have reason to belleve
that _even in the larger and later expansions of the Astagiha-.
grikd the 'non-teaching® meaning of the term which we shall
eXzmine presently was retalned ag at least one of the connotations.
(see below, pp.75-76.)

12

A See, e,.g., Buddhism: Its Egsence and Development,
pPp.16-17, 128, 144; A short History of Buddhism, pp.33-34;
Buddhist Thousht in India, Dp.203, 236, 265; "Hahayana Buddhism®
in Thirty Years of Buddnist Studies, pp.72-«76.

13
He says: "This leaves the seventh, and by far the

most difflcult problem = "skill in meang". . . It 1s well known
from the Dafsbhumika that skill in means is a virtue even more
exalted than perfect wisdom, and its explanation will therefore
be correspondingly even more difficult. Apart from some occsa-
sionzal remarks the Asta devotes its twentlieth chapter to this
.subject. The three similes of pp.371-375 (= Bgs xx 2-10) are
guite easy to feollow, but the remainder of the chapter is rather
obscure, and Rgs sums it up in two brief verses (xx 1,21) and
shows 1ts conviction that the problem should be clarified by
nmetaphor rather thsn abstract reasoning . . .% "The Development
of PrajfifipZramitd Thought" in Thirty Years of Buddhist Studies,

P.133.

It seemg likely that much of the confusion and difficulty
which he encocunters here is the result of his beginning with the
agssumption that 'skill in means® should have something to do
with preaching and teaching.
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‘ forced to express his vlews on 'skill 1n means' 1n the

P

Prajnaparamita literature somewhat differently. These new

descriptions which he hesitantly offexs are exactly in line
with the interpretation which we shall suggest.ia

Now, with a minimum of ald from writers dealing with
this subject, we must proceed. To initiate this attempt to
come to grips with the problem of 'skill in means' in the

ég?asahasrikﬁ, we may lookK at a typlical parable:

A stupid man would launch into the water, a seafaring vessel
which was not caulked or repzired, and had been tried / sic _

to moorings for a long time, would overload it with goods, and
mount on it. Hls ship is doomed to collapse before it has
conveyed the goods across the water, When his ship has burst
asunder, that stupid merchent, who is unskilled in means
[_anunavakubalo , Will have lost a huge fortune, a great source
of wealth. Just so.a Bodhisattva who has all the quelities
enumersted above, but who lacks in perfect wisdom and =kill in
means'[_sa ca prajifpiramitayopfiyakaulalyena (silc) ca virahito
bhavati /,without having gained the wealth of all-knowledge

he is bound to collapse midway, to incur a fall; he has lozt a
great. deal of his own wealth, and he hasg also lost a great

dezl of the wealth of others, because he has logt all-knowledge,
which is like a huge fortune and a great source of wealth; not

to mention his collapse in the middle of the bad road, his fall
unto the level of Disciple or Pratyekabuddha. 4An intelligent
mexrchant, on the other hand would construct a so0lid ship, would
launch it with proper care into the water, load it with goods
and distribute them evenly, and with a favourable wind his vessel
would gradually sall to the country which is the goal of his
voysge., His shlip will not collapse in the water, it will go
where it is meant to go, 2nd the merchant will win great wealth,
in the shape of worldly jewels, Likewise, a Bodhisattva who has
falth, and the other qualities enumerated above, and who in
addltion has been taken hold of by perfect wisdom and does not
lack in skill in means [fqa ca prajfiapiramitayd parigrhita upfya-
kauéalyena cavirahito bhavati /9 1t 1g certain that he will
not.collapse in the middle of a bad road, that he will not incur
a fall, that he will stand in supreme enlightenment, For it is

14 '
See below, pp. 75-75; 78-79, n.38,
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a fact that if a Bodhisattva has faith, and the other qualities
enumerated above, and Af, in addition, these dharmas of his

have been taken hold of by perfect wisdom, and are not lacking

in gkill in means, then they will not hasten towards the level

of a Disciple or Pratyekabuddha / ete c3sya dharmmab prajfifpara-
mitaya parigrhits unayakauéalgena cavirahita na &ravakabhiminh

na pratyekatuddnabhimim va pratipateyante ./, but on the coatrary
these dharmss will face in the direction of 2ll-knowledge, and
they will set out for it, and they will conduce to the winning

of full enlightenment, 15

This parable is obviously reminliscent of the Jatakas,

where the plcture of the wise Bodhisattva (pandito, paifiavi)

who 1s ‘resourceful’ or ‘'skilled in meang' (upiya kusale) and

thus carries all oféhis ventures to a successful conclusion, is
4 1 :
commonly met with. The AstasZhasriki and the Jatakag agree that

{1) the Bodhisatt(v)a, while at times a 'leader' who assists
beings in dlstress, virtually always uses 'skill in meanst' to
bring himself to a certain goal; (2) while instruction or
'teaghing' might presumably be one of many valid fields for the
exercise of his 'resourcefulness', it is almost never mentioned

in this connection; (3) 'gkill in means' is a close partner of

wisdom (p=¥%a) and of the perfection of wisdom (psfi¥&paramim).

More specifically, with regard to the first two pointe,

it may be sald that the Agtasfhasriki viewg ‘skill in means' as

a tool with which the Bodhisattva brings himself to the goal.

15
APP. $ pp0288-290.

16
See, e,g., JEtaka No. 463, where the clever Suppiraka
{identified ag the RBodhicatta) deftly brings hinself and his
crew through the perllous oceans, wins great treasure, and
distributes it to the benefit of all. He is described as
papdito and upHyskusalo and the Story is introduced with a Pre-
face praising the perfectlon of wisdom (pafififp3raminm).
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(Buddhahood, full-enlightenment, and all-knowledge), so that
he then may instruct and save beings.17

The idea of 'skill in means' as an abillty aimed at the
self-perfection of the Bodhisattva appears to be a little-ex-

plored theme. Lamotte, however,basing himself on the Bodhigattva

Bhiimi, recognizes two main roles or functions of upayakaufalya,
the first of which corresponds generally to this ones IHe says:

L'upiyakaufalya remplit un double rdle: 11 réalise le bien propre
du Bodhisattve et le bien d'autrul (svapar8rthasi@dhana)l. 11 y a
donc 'lieu de distinguer, avec la Bodh. bhiimi, p.261-272, un
double updyaksubalya:
: 1. Upayakaugalva pour soi, visant & l'aquisitton des
attributs de Buddha (buddhadharmasamudagama) 1. sollicitude
compatissante pouxr tous les etres (sarvasativesu karupZsaha-
atﬁoeksa), >, connalssance exacte de tous les conditionés
%sarvaqqmskzresu vathabhutsnarljnanJm), 3. désir de ce savolr
par excellence qu'est ia cupreme et parfaite illumination
(anuttarasamuaksambodhi ifiBne sprhi), 4. voyage non-souillé 3
travers 1a transmigratlon (asamklista samsirasapsytib), 5. énergle.
ardente (uttaptaviryatd).

24 Up3yakaubalya pour autrui, pour faire nirir les &tres
(sattvanarinaka), constitué par les quatre moyens de captation
énuméres a lo note précédente. Par leur emplol, le Bodhisattva:
1. agsure un frult immense aux petites racines de bien des
8tres (sattvaninp parlttini kufalamiildny apramfinaphalatiysm -
upanavati), 2. failt acquerir par un petit effort d'immenses
racines de bien (alqurcchrenanramau&ni kuésalamilanl sami-
vartayati), 3. écarte les obstacCles empéchant les etres d'accepter
la doctrine bouddhique (buddhasdsanapratihatinin sattvanam
pratighitam apansvati), 4, falt traverser ceux qui SoOnt encore
a mi-chemin {(madhyasthan avatdravatl), 5. fait mirir ceux qui
ont déja traversé (avatirnin parpicayati), 6. délivre ceux

17

Ee8esy "When he is thus endowed with the thought of
enlightenment and with the desire for enlightenment and with
skill in means, then he does not midway realize the rezlity-
limit. Moreover, . . . he should in his mind form the following
agpiration: 'For a long time those beings, because they have
the notion of existence, course in the apprehenslion of a basgis.
After I have won full enlightenment I shall demonstrate dharms to
those beings 8o that they may fordke the erroneous views about
a basis'". APP. p.376.
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18
gquil sont déja mirs (paripakvi@n vimocayati).

When attempting to utilize the above scheme it should

be kept in mind that the Bodhisattva Bhimi is a considerably
19
. later sﬁtraéhan the Astas@hasrika. Indeed, neither the present

text nor the Vimalaklrti nor the SaddharmapupdarIka shows any

awareness of this rather elaborate and comprehensive classgifica-

tion, each text using the term upaya kaugalya with remarkable
20

internal consistency and with a gingle basic meaning. It 1s

possible that the author of the Bodhlisattva Bhimi drew up his

scheme partly as an attempt to tile together the various differ-
ing usages 6f the term in texts preceding his own. At any rate,

it 1s clear that we must be wary of assuming that the Astasfhacriks

reveals a conscious attempt to desl with only one aspect of

'skill in means'. Furthermore, it will be seen thzt even Lamotte's

outline of the flrst-type or role of upfya kau$alya, which

corresponds generally to that found in the Astasahasrika, is

actually of little use in helping to deliniate the more specific

and subtle connotations of the term in thls text.

18
an. (L), pp.116"11?, no680

19
. Dayal places it in the fourth century A.D. The Bodhi-
gattva Doctrine in Buddhist Sanskrit Literature, p.50,

20
The AstasBhasriki refers at one polnt to a plurality
of 'skills in means' ("all the varieties of skill in meang® «-
garvopayaksugalyani -~APP., p.472). This idea ig not, however,
developed further in the text,
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Let us now turn again to the Sitra itself and attempt
to discover and analyse these "speclfic and subtle connotatlons®.

The first few occurrences of the term in the Astas@hasrikd are

quite illuminating in this respect:

Sariputra:Well do you expound this Subhutli, you whom the Lord

ag aeclared to be the foremost of those who dwell in peace . . .
In this very perfection of wisdom should one endowed with skill
in means exert himself, with the aim of procuring all the
dharmas which constitute a Bodhigattva. In just this perfection
of wisdom all the dharmas, which constitute a Bodhisattva, and
in which he should be trained and exert himself, are indicated
in full detall. He who wants to train for full enlightenment
should algo listen, etc., to this perfection of wisdom. One
who is endowed with skill in means should exert himself in just
this perfection of wisdom, with the aim of procuring all the
‘dharmas which constitute a Buddha. 21

This passage certainly sounds reminiscent of Lamotte's

first type of gkill in means, i.e. updya kaufalya "visant a

l'acquisgition des attributg de Buddha, It is found, however,
that sSubhuti, who 1s in thig text the proper expoﬁnder of the
Praif3piramiti, is unimpressed by Sariputra‘s suggestions. He
replies devastatingly:

I who do not find anything to correspond to the word *'Bodhisattva’,
or to the words ‘'perfect wisdom', - which Bodhisattva should I
then instruct and admonish in which perfect wisdom? 22

After further elaboration he goes on:

He courses in a sign when he courses in form, etc.,, or in the
sign of form, etc,, or in the idea that *form is a sign', or in
the production of form, or in the stopping or destruction of

form, or in the idea that 'form is empty', or *'I course', or
‘I am a Bodhisattva'., For he actually courses in the idea 'I

21
.APP. Ppoé‘?.

22 :
APP. p.7.
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am a Bodhisattva' as a basis. Or, when it occurs te him 'he

who courses thug, courses in perfect wisdom and develops it', =--
he courses only in a sign. Such a Bodhigsattva should be known

as unskilled in means. 23 :

We might be tempted to conclude from this passage that the
Bodhisattva who is skilled in means will be he who has pene-
trated the truth of the 'signless' (&nimitta) as well, presumably,

as the ‘empty*' (§lnya), and the 'wishless' (apranihita). There

are many passages, furthermore, which would seem to corroborate
this hypothesis. Yet such a conclusion would be quite mistaken.
We would, for example, find it impossible to explain the chapter
which is explicitly devoted to the subject of skill in means.
For in the latter section, it 1s precigely the man who devotes
himself exclusively to the 'three doors ofAdeliverance' who
is named unskilled in means; on the other hand, "upheld by
ski1ll in means, he increases his pure dharmas more and more".zn
- This seems to go dlrectly counter to what would have been exvected
after a reading of the passage gquoted above., At this point,
then, one 1s apt to be completely confused,

The only way to cast light on the situation is to bhegin
by acknowledging the very strange soteriology of this fext,

and, more generally, of the PrajiipZramiti literature as a

whole. First of all, these texts recognize that there existe

a well-developed system of salutary actions to which the Bodhi-

23
ﬁPP; ppoll"lz.

24
APP, p.376.
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sattva ought to dedicate himself. These are, for example, Z?e
25 ' .
turning over of merit, the practlice of the six perfections,
27
and the vowing to save all beings. And there 1s, of course,

the positive goal toward which the Bodhisattva progresses,

namely Buddhahood, all-knowledge (sarvajiia jidna), full enlight-
28

enment. In general, the Astasdhasrikd encourages rather than

re jJects the plethora of positive activities associated in most

Mah@yana Buddhism with the Bodhisattvacary3, And yet, 1t 1is

inevitable that one who trains in the three doors to deliverance

. 1n the extremely radlical way advocated by this sSiitra will run
headlong into difficulties with regard tomgach of these activities,
Consider the following typical passage:

The lord: . . . by meang of this great vehicle no one goss
forth, no one has gone forth, no one will go forth.

25
See, e.g., APP. p.135.

26
See, e.g., APP, p.292. The Prajfifipiramiti texts are
even referred to as "these Sutras associated with the six
perfections®™ (4PP., P.225}.

27
E.g.: "We will become a shelter for the world, a2
refuge, the place of regst, the final relief, islands, lights,
and leaders of the world. We will win full enlightenment,
and become the resort of the world" (APP. p.293).

28 4
See, e.g., the above note.
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Because neither of these dharmas, -- he who would go forth, and
that by which he would go forth -- exist, nor can they be got
at. Since all dharmas do not exist, what dharma could go forth
by what dharma? 29

Subhuti: . . . Thus in each and every way I do not get at any
of the dharmas wich constitute a Bodhisattva. 1 do not sgee

that dharma which the word 'bodhisattva' denotes. Perfect
wisdom also I reither see nor get at. All-knowledge alsgo I
neither see nor get at. Since in each and every way I neither
apprehend nor see that dharma, - - what dharma should I instruct
and admonish through what dharma in what dharma? ‘'Buddhat,
‘Bodhisattva'!, ‘perfect wisdom®, all these are mere words. 30

To all appearances, the radically negative ontologlcal view-
point seems to cut down the entire positive soteriological
structure. Herein lies the fundamentslly paradoxical nature

of the teaching of the Astasdhasrika, from which lssue

nunerscus individuzsl paradoxes. The Bodhisattva must progress
to Buddhahood -« yet there i1s no Bodhlisasttva and there is no
Buddhahood., He must save 2all beings -- yet there are no

beings to be saved, It is most striking that thls Stitra fully

29
napl kascittena mzhdydnena niryydato nipi niryvisyati
ndpi niryy&ti. tat kasya hetop? yasca niryyayat yena ca
niryysyat ubhavetau dharmmau na vidyete nopalabhyete. evam-
avidygmﬁn&§u sarvvadharmmegu katamo dhsrmmalp katamena dharmmens
niryyasyati. APP., pPp.23=24.

30

evam bhagavan sarvvena sarvvath sarvatha sarvvah
bodhisattvadharmmamanupalabham3noe nfhanp bhagavan tah dharmmam
samanupabyami yasyaltannimadheyah yaduta bodhisattva iti.
prajiaparamitimapl na samanupadyaimi nopalebhe sarvvajhatZmapil
na samanupadyeami nopalebhe., sohah bhagavan sarvvena sarvvaf
garvvathfisarvvah tzh dharmmamanupalabhzanBno® samanupza§yan
kataman dharmman katsmena dharmnena katamasmin dharmme’
vavadigyZmyanuéacisyami? bduddha iti bhagavanndmadheyamitrametat

bodhisattva iti bhagavannamadheyamatrametat prajhiparamita
bhagavannédmadheyamatrametat, APP. Dp.25.


http:dharm.as

74

recogniées thig difficulty (and, indeed, repeatedly brlngs

it into focus), yet staunchly refuses to offer an intellectual
;solution' to it. Many Bodhisattvas will be thrown into con-
fuston and fear, the text says, upon hearing these paradoxical
expositions;?loﬁe ﬁust be very advanced to hear them wlthout
trembling.johe ideal is obviously to proceed courageously and
wisely without choosing eilther of the apparently conflicting
alternétives -- in fact, only one who proceeds thus can advance
securely'to the winning of full enlightenment, Hence, it is
finally misleading to portray this paradox;gal gstance as a
conflict of soteriology and ontology: both the vow ﬁo save

beings (for example) and the insight into the unreality of

beings'are soteriologically esgentlal,

Standing outside the actual process of Bodhlsatt§acar3§,
and approaching it 1n a supposedly objective manner, one can
penetrate only very slightly into this doctirine, Yet even fromv
the outside we might at least guess that a Bodhisattva would
need all the *wisdom' and 'resourcefulness® he could muster io

engage in this difficult pursuit. It 1s not unreasonable,

31
See, e.g., APP,, DPDP.5,10.

32

See, e.Z., the continuation of Subhiiti's reproof of
Sariputra quoted above (p.16). Having put forth one of the
paradoxes to 3irlputra he goes on: "A Bodhisattva who does
not become afraid when this deep and perfect wisdom is beling
taught, would be recognized as not lacking in perfect wisdom,
as standing at the irreversible stasge of a Bodhlsattva ['sthlto'
vinivarttaniyiy3h bodhisatvabhimau _/ , standing firmly, in con-
sequence of not taking hils stand firmly anywhere." (APP. pp.7-8).
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then, that this is In fact the role which resourcefulness

(or "skill in meang'! -- upfya kaufalya), coupled with-perfect

wisdom (or the 'perfection of wisdom' -~ prajh3pSramita) plays'

in the §§§aséhasrik§. It appears, that is to say, that upiya

kaufalya denotes in this text the indescribable yet essential
abllity of the Bodhisattva to be engaged equally in the fulfil-
ment of both sides of this paradoxical teaching.

At this point 1t would be most interesting to look at
a passage wherein Conze discusses some developments which took

place in the later and larger Prajfdpiramiti texts. It will be

. found th=t his comments largely bear out our interpretation

of the meaning of uniya kaufalya.

Finally a substantial section was added to the Large

- Sutra which deals almost exclusively with one of the facets of
“Skill in means". Why, if everything is one vast emptiness,

if there is no person, no object, no thought, no goal, no any-
thing, should one strive for perfect enlightanment through a
practice of virtue and a knowledge of dharmas? Hundreds of
times SubhiUtl is made to agk the self-same gquestion, and
hundreds of times the Buddha answers it. The problem wase
obviously felt to be a most intractable one, and in the
Satasdhasrikd 413 leaveg are devoted to it, The apparent con-
TIIct betwssn the ontology of the Prajiapiaramita zpnd the prace
tical needs of the struggle for enlightenment presented =
serious difficulty because experience shows that the PrajhZ- -
piramitZ teachings are llable to degenerate into a complete
nihilism asg far as the practical side of the gpiritual life

is concerned. 33
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It has thus often been thought that in attempting to
gafeguard the spiritual intent of all religious striving, the
Praindpiramita takes away the motive for doing any striving

at alli. Apparently it was not easy to prove these nihilistic
conclusionz to be unjustified. If the paradox could have baen

33

Conze here gives three examples of such degeneration.
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resolved by a few cogent arguments, they would have been glven,
By lavishing so many words on 1t, the authors of the Prajiifipira-

lta showed by implication that no verbal answer is possible.
The 1iving rhythm of the spiritusl life, lived from day to day,
alone can teach what words fall to convey. 34

Conze's degcription of the kind of problem which the
Large Sutra relegates to 'skill in means' fits in perfectly

with the latter concept as we have found it 1in the Astasfhasriki,

Conze speaks of 'one of the facets' of skill in means, thereby

'leaving room for othsar roles (and especially the more common

Mahayanlc role, which corresponds to Lamotte's second category

- {above, p.68B ) -~ "UpayakauSalya pour autrui, pour falre mirir

leg &étreg™), It may be that the term up3ya kaufalya does in

fact'play such other and varied roles in the larger and, presum-

ably, later PrajAaparamita texts; as has already been mentioned,

however, the meaning dlsgcussed above is virtually the only one

found in the ggpasﬁhasrika and we have no basis for assuning

that its authors were aquainted With any others.

It is quickly found that the text we are considering is,
as Conze suggests, very concerned with the poéslbllity of the
ontological viewpoint taking away the motive for religious
striving. It is said, in fact, that this *nihilistic' gtance

makes one a éravaka or a Pratyekabuddha. A true Bodhisattva 1s

34 '
From "The Development of PrajfiSparamita Thought" in
Thirty Years of Buddhist Studies, pp.139-140,

35
See below, pp.79-80 and passim in Chapter 20 of APP.
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one who can maintain hig activity undaunted, and it is pre~

cisely his skill in means which enables him to do this. 1In

order to establish this point more firmly, let us look st a few
more passages from the text,
Of all the individual paradoxes that this sotericlogy

enbraces, perhaps the most striking, and at the same time among

thg most cruclal, is that involving the saving of beings by
the Bodhisattva. This paradox is stated boldly in the Asta-
gsahasriks in terms such as the following: -

The Lord: Here the Bodhlsattva, the great being, thinke thus:
fcountiess beings I should lead to Nigvana and yet there are-
none who lead to Nirvana, or who should be led to it.' How-
ever many beings he may lead to Nirvana, yet there is not any
being that has been led to Nirvana, nor that has led others to
it. For such is the true nature of dharmas, seeing that their
nature is illusory. 37

Suzuki expressges this well: "The Bodhisgttva lives
this mystery, which ig regarded in the PrajHiaparamitid as
Efcarysm, ag marvelous, His eys turng in two opposite direc-
tions, inwardly and outwardly; so does his life proceed in two

opposite directions of éunyata and in the direction of Sarvasattva

{all beinzs). He does not lmmerse himself in the ocean of
eternal trangulillity; if he does, he is no more a Bodhlsattva;
he somehow keeps himself on the wavy surface of the ocean,
allowing himself to suffer the fate of an aspen leaf on the
turbulent waters., (From “The Philosophy and Religion of the
Prajifpiramiti" in On Indian Mahayana Buddhism, pp.95~96.)
Suzukl, however, does not refer to this abllity of the Bodhi-
sattva ag "skiil In means": he appears to concelve of the latter
as involving only the gaving of creatures.

37

Bhagavaniha: iha subhute bodhisattvasya mahasatva-
syaivambhavaﬁi. abrameya maya satvah parinirvvanayitavya iti.
asahkhyeya maya ztvah par1n1VVanay1tavya itl. na ca te santl
yairye par1n1IVVapayitavya iti. sa t3amstavatsh satvan pari-
nirvvapayati. na ca sa kafcitsatvo ysh parinlrvgto yens c&
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It is easy to see how one could, upon hearing and accepting

such a statement a; thlis, develop a *nihilistic' attitude which
would negate all spiritual endeavour and, specifically, lead

one to abandon ‘*beings' to their own fate, And such an attitude,
we might imagine, would be further reinforced by the meditations
or concentrationg (samadhi) concerning the three doors to | |
deliverance; for surely these would interiorize and gilve qon-
viction to these bellefs. Even further, would not these concen-

trations cancel out others which are aimed at the development

of social feelings -- for example, the Brahma-viharag? It is

precisely such problems as these to which chapter 20 of this

sftra, "Discussion of Skill in Means" (UpayakaufalyasmImansi-

parivarrtd), addresses itself. This chapter is extremely

difficult in many ways, but 1t is relatively easy to show that
gkill in means fulfils:the role indlcated previously: it signifiés
the ability of the Bodhisattva to énier into both kinds of con-
centration, to traln in the emptiness of beings while vowing

38
out of compassicn to save them. Two quotations should be

parinirvviplito bhavati. tat kasya hetoh? dharmmataisd subhiite
dharmmapsh nidySdharmnatimupidéya syit. APP. pp.20-21,

38 _
One of the most accurate comments on this chapter
which we have found 1is that of Conze, which was partly quoted
above ( p. 65). The lines which mre relevant here are as

follows: "Ihis leaves the seventh, snd by far the mogt difficult

problem ~= "skill in meang®™. How can a Bodhigattva tone down,
without at the same time losing, his gnostic insight and his
translic exaltation to such an extent that he malntains contact
with the world as 1t falsely appears to be and with the
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adequate to make thls clear:

The Lord: Just so, Subhutl, with a Bodhisattva who is full of
Pity and concerned with the welfare of all beings, who dwells
in friendliness, compassion, sympathetic Joy and evenmindednes
who hag been taken hold of by skill in means and perfect wiodom,
who has correctly turned over his wholesome roots, employing
the kind of transformation which has the Buddha's sanction.
Although he enters into the concentrations which are the doors
to deliverance, i.e. the concentrations on emptiness, the sliegn-
lagss and the wishless -- he nevertheless just doss not reallze
the reality-limit, i.e. neilther on the level of a Discliple, nor
on that of a Pratyekabuddha. PFor he has at his disposal very
gtrong and powerful helpers, in perfect wisdom and skill in means.
Since he has not abandoned all beings, he is thus able to win
full enlightenment, safely and securely. 39

essentially illusory beings whom he is pledged to gave?'™
There 1is little to quibble with here but it is sometimes
diffiecult to avoid the feeling that Conze still belleves that
skill in means must be directly connected with the saving of
beings. It must be stressed, therefore, that althcugh Chap-
ter 20 might give thls impression, the bulk of occurrences
of the term in this Slitra show that there need be no such
gonnection.
For a description of this seme chapter, see also D,T.
Buguki, "The Philosophy and geligion of the Prajfifpiramita®,
in On Indian fiahayana_Budhhism, pp.82-87.

39

" evamukte bhagavEniyugmanta®t subhlitimetadavocat:
evaneva subhiite bodhisattvo mahasatvah sarvvagatvahitinukampl
maltrivihsrl karupivih3rY muditiviharl upekgavihaZrl updyskaudal-
yena pra jiipd rmnitavp ca parigrh?tah kuealamulani samyakbuddhie
nujfifitayd parinBmansya paripfmya kiﬁcﬁpi Sunyatémﬁnimittam-
apranihitanca wamédhivimok$amukhanyavafarat1 na tvevsa bhutakotim
s§k§atkarot1 vaduta srivakabhiimau vi pratyekbuddhabhimau va.
tat kasya hetoh? tathid hyasya balavattami drgh itamdscs pari-
grahaka yaduts® prajnanaramita upayakausslyanca. tenasyzpari-
tyakt8h sarvvagatvistenalga pratibalal svastina kgemep3nuttaran
gamysksamhodhimabhisambodduwh. APP. p,373.

The *friendliness, c¢ompassion, sympsthetic joy and
evenmnindedness' alluded to heres constitute, of course, the
Brahma-vihdrag,
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The Lord: So it is, Subhuti. PFor the Bodhisattva has not
abandoned =2ll beings. He has made the special vows to set free
all those beings. 'If the mind of a Bodhisattva forms the
asplration not to abandon all beings but to set them free, ana

if in addition he aspires for the concentration on emptiness,

the Signlese, the Wisghless, i.e. for the three doors to de-’
liverance, then that Bodhlsattva should be known as one who 1is
endowed with skill. in means, and he will not realize the reality-
1imit midway, before his Buddha-dharmas have become conplete,

For it is this skill in means which protects him. 40

It may now be understood why skill in means was seen

above (p.5%2 ) to be a more solid criterion for distinguishing

the - Pra JiiGpSramitd texts than the concept of £lnyatd. For the

latter may be characteristic of the training of §ravakas and

Pratyekabuddhas who by such practices get rid of the 53rsvas
L1
and realize the 'reality-limit' (bhiita-koti); such people

thereby make an end of *'becoming! and vanish without attaining
Buddha-hood and without acting for the welfare of others., Skill
In meansy; on the other hand, includes by implication the train-
ing in emptiness, but it 1nc1udes»also the safeguard against

the danger of *nihiliem®. ‘

40

evamukte bhagavan@yugmantah gubhiitimetadavocat: evam-
etet subhiite evametst. . . tathi hi subhiite bcdhisattvasya
mehZsatvasya sarvvasatva aparityaktaqtasyeme evamruoah pragidhina-
visega bhavantl mayaite sarasqrvab parimoscayitavys 144, yada
bodnlsattvo mahBsatva evah cittamabhlnirharati sarvasatva mana ?
pariyaktih mayalte parimocayitavys iti. sUnyatanca sansdhivimokga«-
mukinemabhinirharati animittafica samddhivimokgamukhamabhlnirhact. .
apraplhlitatica gamadhivimokgamukhamabhinirharati. tadi uvSya-
‘kauéalvas smanvagato bodhisattva mahasatvo veditavyo naynmnntaro
bhitakotin qakgqtkarlsya?yaparinurnqlrbuddhadharmmaih. tat
kasya’ h@t%h?tatna hyasvopayakausalyam rakgdh karoti, APP. p,375.

41
See’ e.go, APP. pp.371"37)‘|’0
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Before leaving this discussion of Chapter 20, one last
comment of Conze's-should be examined. Speaking in the general
context of the "New Wisdom School® he says:

A Bodhisattva is a being compounded of the two contradictory
forces of wisdom and compassion., In his wisdom, he sees no
persons; in his compassion he is resolved to save them. Hls
ability to combine these contradictory attitudes is the source

of his greatness, and of his abllity to save himself and others.42
It is tempting to suggest that this mysterious "abllity" of

which Conze speaks here, which allows the Bodhisattva to "combine

these contradictory attitudes®, is, for the Astas@hasriki, just

that 'skill in means' which we have been examining. 4And yet
there are important reasons why the above scheme should not be
accepted as descriptive of this text.aBMoSt significant, perhaps,‘
is the fact that there 1s portrayed no conflict between karuna

- and prajfii in the AgfasBhasrikd. There is, to be sure, a
‘contradictory' or 'paradoxical' element in the stance of the
Bodhisattva, but this is'not deplcted in terms of karund versus
prajfia, Indeed, it would be more in line with this text to

say that "in his wisdom he sees no persons, yet 1h hig wisdom

he is determined to save them", For the perfection of wisdom,
working hand in hand with skill 1ﬁ means and compassion, ls what
supports the Bodhisattva as he works for the welfare of btelngs,

and hence 1t protects him from the "nihilism' which would

k2
~ Buddhlsm: Its Essence and Development, p.130,

b3
This implies, of course, no criticism of Conze, since

he does not claim this characterization as valid of this par-
ticular Sutra.
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by

result if he merely saw no persoris, Hence we may have reger-
vations when Suzuki tells us that "this antithesis / of “"Prajfis

or garvajfiata versus Karund or Upaya" 7 is fundamental in the

PrajfipSramita and algo in all the other teachings of Mahgyana
45
Buddhism." It can be confidently asserted (speaking strictly

within the context of the Astagfhasrikd) that no such antithesis

is in fact articulated.

What should be abundantly clear from the above dliscusgsion
of the 'paradoxical' nature of Bodhisattvahood and the role of
skill in means in relation to it, is that the variocus 'paradoxes®,
while perhaps finally resolvable at some experiential level
(and hence not ultimately paradoxical or contradictory), cer-
tainly cammot be resolved by simply choosing one of the two
options over the other, To do so, 1f we may repeat ourselves

ad nauseam, would be to show oneself unskilled in means and

would involve falling to the level of the §rivakas or Pratyeka-
buddhas. /

If one bears this in mind, i1t will not be difficult
to assess the following comment on this: Slitra by A.K. Warder:
, That there are no *'beings' 1s not new and the apparent

paradox that a bodhisativa or buddha causes beings to attaln
extinction whilst no beings become extinct is merely the

Ll '
See, e.g., the passage quoted above, p. 79.

ks
*The Phllogsophy and Religion of the Pra jfi@piramiti”
in On_Indian Mahayana Buddhism, p.87.
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conjunction of twn statements, the first at the *concealing®
everyday level and the second at the 'ultimate' philosophical
level (cf. p.150 above), 1In case there should be any doubt
about thlsg the commentators explain statements using these
terms. 46
b7
The doctrine of two truths and the doctrine of two types of
Lg
statement (which should be kept distinct) are difficult notions
and entail all sorts of problems, but writers on Buddhism are
49 «
quite consistently enthusliastic about them. No attempt will be
made here to analyze and describe theme~ and yet, inasmuch as
they are used by Warder to support an interpretation which
Oopposes our own, ons oy two comments are 1ﬁ order.
First, we may be excused for being sceptical of Warder's
“statement that ¥in case there should be any doubt™ abort the

applicabllity of thlis scheme to the AgtasBhasrikf, "the commenw-

46 :
Indian Buddhism, p.368.

L7 :
I.e. paranirtha-gatya and mamvril-satya, usually
translated as 'ultimate truth’ and 'conventional truth’,

48
I.e. nitdrtha and neyirtha, those of *dirget’ and ‘in-
direct'meaning . <They are alsc calied paramirtha and gamvrtt
but not necessarily in conjunction with gatya (tiuth).™

49
Dayal, €.Z., says: "“The Buddhist philosephers, having
g0 vociferously asserted the non-eXisgtence of all things, at
last manage to Ydeviate into sense" by the subtle theory of
"two kinds of Truth®. The Bodhisattva Doctrine lrn Buddhicsh
Ssngkrit Litersture, p.247,
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tators explain the statements using these terms®. Thi§ is
.scarcely a clincher, The commentator to whom he refers to
support this, Haribhadre, lived at least six centurles, and
probably more, after the composition of the bulk of this Slitra,
and in that interval many Buddhist doctrines were being defined
and developed.5o

Warder apparently views the two distinctions mentioned
above as substantially the same, since he uses the expressions

51
interchangeably. He regards the paramirtha or nitdrtha type

of statement as being in accord with "strict truth", while the
samvyrtl or neyartha is in "concealing language" or "conventional
everyday terms" in accordance with "the popular viewpoint"; it
"requires ﬁo be restated to relate it to the philosophical
standpoint of ultimate truth?.szThis accords with Murti’é

opinion that "satvyti satya is Truth so called; truth as con-

50

Warder tries to establish the great antiguity of the
ttwo level of statement! device, concluding on rather scanty
evidence that 1t had likely "“been clearly formulated within
about a century after the garinirvana” He goes on to =ay
that “"To the Buddha the dlistinction probably seemed so obvious
as to be taken for granted". Indian Buddhism, p.151. Since
he considers it to be virtually identical with the 'two truth!
scheme, he gives the latter an aura of ancientnegs far greater
than 1s probably warranted. The 'developed’ doctrine is not
gound, for example, in any of the three llahayana texts examined

erein,

51
See, e.g., ibld., Pp.368,479

52
Ibido » ppo 150"1510
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ventionally believed in common parlance". It would seem, then,

that from the standpoint of the Bodhisattva, whose wigdom 1is

far above that of the ignorant common folk (bala prthag-jana),
‘sapvyti'! does not refer to 'trutht' at.all, but to untruth
(asatya). And yet ‘it has been seen above that the two sides of
the 'apparently paradoxical' stance of the Bodhisattva are in-

sisted upon with equal emphasis in the é§§as§hasr1k§ and that

neither one is preferred to the other. Both are necessary to

the winning of Buddhahood. Nowhere is it said that a Bodhisattva
i1s one who realizes that ultimately there are no beings, while
simultaneously reallzing that his title of saviour is merely a
gonvenlent 'popular' way of speaking which 1s ultimately false
énd té be transcended. To~speak thus, on the contrary, would |
be to exemplify perfectly the *solution' of the paradox charac-
teristic of a Srivaka or Pratyekabuddha.541n facty the only way
one could accept Warder’sg interpretation would be to acknowledge
that this Sutra was interested in amusing, or even in mystifying

and confusing, those who heard it rather than edifying them.

For why else.would it make such a fuss about the 4ifficulty of

53 '

The Central Philosophy of Buddhism, p.244, MNurtl is
not talking here, however, of the doctrine as found in HInayana
canons and commentaries, whereas wWarder spvears to feel that
his comments a>ply to these, as well as to the later Mah3yZna
formulation. There is some reason to be skeptical about Warder's
account of the former; see, e.g., Jayatilleke's views in Farly
Buddhist Theory of Knowledge, pp.361-366.

Sk

See the chapter on "skill in Means" already discussed.
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training in the paradoxical course of the Bodhisattva (i.e. why
would it make much of skill in meang)? All that one would need
to know, after all; would be the two-truth distinction. If the
decision 1s made to take the text seriously, as attempting to
incite, instruct znd enlighten, this would seem to entall the
rejection of Warder's suggestions.

There is one last passage in the Astas@hasrikad which

should be discussed. This is the one in the ¥Sadapraruditas"
55

section, a2lready referred to. It is worthy of note because 1t

contains the only instance of the te?m "skill in means" in this
text which we feel to be clearly and definitely related to 'ths
teaching and saving of beings through deftness in devices'. In
sccordance with this meaning it 1is foundvthat the concept is
rut to a certain use, is made to fi1ll a particular role, which
-may be characterized as the severing of the Apparent.from the
Beal, What this argument involves, gquite simply; is the claim
that something which appears to be the case is not really the
case, but is merely a skilfully manifested guise or show - -

s device - - intended to edify the hearer. As such it is good
and worthwhile but must eventually be seen for what it is and
recognized as not constitutive of the reasl situation. This
function of skill in means will be seen to be of very great

importance to the VimalakIrti Nirdesa and the Lotus Sitra. In

55
See above, p.64, n,10,
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the present passage we find a warning to students of the Dharma
to be steadfasgt and to have faith in their teacher, even when

he appears (due to his skill in means) not to be practicing what
he 1g preasching:

When you weigh up these advantages, you:are bound to treat that
wonk who preaches Dharma as the Teacher, You should not follow
him with motives of worldly gain, but from desire for dharma,
out of respect for dharma. You must also see through Mara's
deeds. For there is always Mara, the Evil One, who may suggest
that your teacher tends, enjoys and honours things that can

te seen, heard, smelled, tasted or touched, when in actual fact
he does so from skill in means, and hasg really risen above them,
You should therefore not lose confidence in him, but say to
yourself: 'L do not know that skill in means as he wisely knows
"it. He tends, enjoys and honours those dharmas, in order to
discipline beings, in order to win wholescme roots for them.

For no attachment to objective supports exists in Bodhisattvas.' 56

'Before concluding this section, a few gpecific facts
about the context of the occurrence of the term *'skill in means'
in this text should be mentioned.

First, this quality 1is accredited in virtusally every
instance to Bodhisattvas. It is perhaps not surprising that it
1s denied to érﬁvakas and Pratyekabuddhas, considering the
general aim of the text to exalt the Rodhlgattva-yana, but it
is curlous that it 1s not used more liberally in describing the
Buddhas. The reagon for this, however, is probably to be found
Yy considering the meaning of the term in this slitra. For the
Buddhas have completed their journey to absolute enlightenment

and have no need of any such tool to self-progress. They are

the teachexspar excellence but, since there is no connection

56
APP., p.483.
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geen between this and being skilled in means, the latter is
* ' 5 7
not used to describe them.

Secondly, we might point out again the close assocliation

~of upfya kaufalya with praj¥spdramiti. While this gives skill

1h means a sense of great importance (for the perfecticn of
Wisdom ig without doubt the most central concept in the Agta-
s2hasrika), it also keeps it barren of any particular independ-
ence or distinctiveness: one gets the impression, generally, that
it is merely an aspect of, or another name for, the perfectiocn
of wisdom.

The term occurs several times in connection with the
six paramit@g, but not as though it were considered a member
or near-member of the group, but rather as an element (along
with the perfection of wisdom) essential for their correct
execution.

Lastly, 1t»shou1d be noted that there is no strict
connection portrayed between skill in means énd compassion

(karuni). These two are occagionally menticned together, and

are clearly seen to be complementary, but they are not bound

57
It 1s interesting to note that while a section of

the text is devoted to the subject of the Tathagata's know=
ledge of the minds and inclinations of beings (APP., pp.255-
272) -- which is essential to skilful teaching =-- there is
no mention made here of skill in means. This contrasts
sharply with what is found in, e.g., the lLotus Sitra,.
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. 58
together in any formal scheme, This is interesting inasmuch

59

as some authors lead one to expect that they would be.

VimalakTIrtl Nirdeba

The chief sources utilized for this section are the
translations by Hokeil Idzumi (1nto English) and Etienne Lamotte
(into French). These works are based, in turn, upon a variety
of translations of the orléinal Sanskrit text (or texts), the
latter being no longer extant. Idzumi has based himself largely
upon KumZirajIva's translation, which has been the most popular

in China; Lamotte has relied chiefly upon the translations

of DharmatZsila (into Tibetan) and Hslian=tsang (into Chinesge).
These three versions differ significantly at certain

pointé, and i1t has therefore been necessary to decide which

one ought to be gi#en pre-~eminence. We have dgcided to con-

centrate, as far as possible, upon Kumarajiva's translation,

58

‘ A good example of the informal but intimate association
of prajfia, upaya, and karuna characteristic of thls text is
the following: "In consequence of that he despises other
Bodhisattvas who dwell in villages, but who are uncontaminated
by mental activities assoclated with Disciples and Pratyeka-
buddhas, who dwell in the dwelling of wisdom with its many.
devices, and with its great compassion." (aparisuddhdkaya-
vqnmqnahkarmman*a eva sapstato’nyanapil bodhisattvan mahasatvan
grsmantaviharino sankirnan sravakapratyekabuddhaprat1samyuktalr-
manasikiraih prajfiopayamshakarugiviharaviharino'va mamsyate.)
APP,, p.392. This could be translated more simply as : " . . .
who dwell in the dwelling of wisdom, devices, and great com=-
passion®.

59 .
See egpecially Suzuki: "The Philosophy and Religion
of the Prajniparamitd", in On Indian Mshayana Buddhism, pp.74ff;
Outlines of Mahayana Buddhism, p,298, n.1.
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and this will involve relying heavily upon Idzuml. The
reason for this 1s simple: this paper is concerned with the
concept of skill in means as 1t 1ls found in ggglx Buddhist
texts. The earlier a translation ilsg, the better it is suited
to this purpose. - Later translations may reflect, through the
medium of the translator himself, a later stage of Buddhism
than 1s actually portrayed in the Sané}it original; they nay

60
even be baged upon later Sanskrit 'originals'. The earliest

extant translation of the VimalakIrti Nirdefa is thag of Chih
’ 1
Chtien, accomplished early in the third century A.D.; this

work has not, unfortunately, been translated intoc a modern

European language. This leaves KumfirajIva's translation (done

62
in 406 A.D.) asg the eagllest feasible version upon which to
3 .

base the present essay.

The.plan followed herein, therefore, ies as follows:

60 -
We have no guarantee, of course, that a translation,
simply because it is 'late', 1s based upon a late 'original',
In the present case, for example, the Hslian-tsang version is
the most elaborate and detailed of the above three and gives
the impression of having a later and more developed Sanskrit
prototype than the others; while thils translation is in fact
later than KumZrajiva's, however, it 1s two centuries earllier
than that of the Dharmatdsila.

61
see Vkn. (L), p.3.

62
See Vkn. (L), p.8.

63
Hsian-tsang's rendition is placeq at 650 A.D. (Vkn.
(L), p.11), and DharmatdsIla's in the early 9th century A.D.

(Vkn. (L), p.14).
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Idzumits text will be given most frequently, supported by the
Chinege of Kum3rajIva (TalshS 475) where necessary. Lamotte's
translation will be referred to when the situation seemsvto_
warrant 1it,

Lamotte gives an excellent descriptlon of the general

mood of the VimalakIrti:

Le VimalakIrtinirdeés est peut-étre le joyau de la
littérature bouddhique du Grand vVéhicule. Frémigsant de vie
et rempli 4*humour, il n'a ni la prolixité des autres Maha-
yinasltra ni la technlicité des 83stra bouddhiques dont L1
partage cependent la science et 1l'information. Loin de ge
perdre dans le désert des doctrines abstraltes et impersonelles,
son avteur réagit a tout coup devan; la profondeur de ia
hol bouddhigue & laquelle 11 n'épargne ni les critiques ni
les sarcasmes. Clest un vir ucse du paradoxe qui pousoe 1'in=-
dépendance d'esprit jusqu'a 1l'irrévérence. 64

Consldering its relatively early date, the lively audaclity of

the VimalakIrti is most striking. We find here neither the

defensive attitude of the Agtaséhasrikﬁ nor the wily, con-

cilaltory stance of the Lotus. In its dialogue with other
Buddhisﬁ groups, it is frank and confident, at the gsame time
managing to avold giving the impression of haranguing. It is
found that in both its stralghtforward presentation of the
Dharma and in 1ts dlscussions within the Buddhist body, the
eoncept of 'skill in means' plays a central role and is used
in a subtle and sophisticated fashion. We might first tske

- note of some of the facts regarding the context of the

64 :
Vkn., (L), p.V.
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occurrence of the term *'skill in means'.,

It is noticed that this particular ability is accredited
in this text to bosth Bodhigattvas and Buddhas. This might warn
us that we are dealing with a different quality from that en-

countered in the Aggasahasrlké. For if it can belong to Buddhas

it is obviously not primarily an aid to self-attainment; it
must, on the contrary, be an aid to the ‘other'-directed aims
of the Tathégatas.65Th1s is exactly what will be found to be
the case.

Equally noteworthy is the fact that skill in means 1is

given a‘very independent status in the Vimalakirti, It 1s

not continually assocliated with, or made dependent upon, any
other single item, as, for example, the perfection of wisdom.
Where it is connected with the latter, it is granted an equal

66 67
status. The term does occur falrly often, however, in close

65 . ’

This is not meant to imply that Bodhisattvas do not
direct thelr efforts toward the betterment of others -- if they
did not 4o so they would not be Bodhisattvas -- 1t 1ls meant to
suggeat, rather, that only the Buddhas have completed thelir
course (caryi) and can thus,immediately and completely, give
themselv eg LO the effective saving of beings.

66
Eeg.: "Prajfifip8ramit® is the mother of the Bodhi-
gattva; Upaya Ls the father; all of the leadsars of men are born
of such . » " (Vkn.(I), IV,51). See also Vkn.(I) III,238-240.
Passages such as thisg are very significant in light of later

Tantric developments -- see, for 1nstance, Bharati!s The Tantric

Tradition, chapter 8.

67
By "the term® we shall mean both upaya kauéalya and

[
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proximity to the six perfections, and in some cases seems to
be very nezr to admission into this scheme as a paramita of

8
full rank. Let us now turn to a consideration of the central
meaning of *skill in means®

It quickly becomes apparent that this term signifies,

in the Vimalakirti, the ability to deftly lead, teach, and

save beings. In his pralse of the Bodhimanda, for example,
Vimalakirti says: "The Necessary Mzans is the Bodhimaggala
/[ sic 7 as it teaches all beings". 9Th1s is the constant con-
notation of the term in this text. * Since we are, then, deal-

ing with skilful teaching and guiding, we may refer to some

upaya (where the latter is used in the technical sense). The

Chinese equivalents for these vary from version to version,

showing greater precision and sophistication in later transla-

tions. Hence for example, Chih Ch'ien usually has #% or &

¢ , only occasionally using 7 A% . Kum3rajiva almost

alwaéf has %W 42L and ‘;L 7y 452,. o H$lan-Tsang usually has
3..,'

€8 ‘ :

See, e.g., Vkn.(I) III,55 and IV,48-49,  In the
former of these passages skill in means is in fact a piramit:d
in the corresponding lines in the versions of Dharmatisila
and Hsiian-Tsang, where a list of the full 10 perfections is
given, (see Vkn.(L), p.99.) Both Chih Ch'ien and Kumirajiva
list only 6 perfections here, and elsewhere in all versions
there are only these 6 mentioned.

69
Vkn. (1), III,226. 7 4B R % 13 HK '“i
4*—.§L LA T.475, p.542, c24, See also, e.g., Vkn.(I), III,
64: “. . . with the Necessary Means he brings all beings to
perfection. v (RS OB s AR B RN E o
7,475, p.538, b29-c1.)
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of the relevant comments made in Chapter-l.‘ It was éuggested
there (p.38) that after discernment of the hearers's capacities,
the teacher might use é three-fo0ld adjustment in order to
adapt to them, viz. adjustment of the method of teachihg, of

the doctrine taught, and of the teacher himself, The VimalaXk Irts

takes for granted the ablility of the Buddhas and Bodhisattvas
70

to penetrate the capacities or inclinations of beings, and

1t is made quite clear that this ability is essential to those
71

who would be skilled in means. It is further sald that

§ravakas or 'HInayanists' do not have this talent and hence

- ' 73
should not attempt to set forth the Dharma, The subsequent

70 ,

"These Bodhisattvas . . . were acquainted with the
capacity of all beings; . . . they were acquainted with all the
places occupled by all beings and their mental dispositions. . .%
(Vkn.(I), I11I,55,56) "Capacity" and "mental disposition" probably
stand for indriya and &faya respectively: see Vkn,(L), pp.99,100.

71
See below,. pp.99, 109-110.

72
It is probable that Kumadrajiva uses the expression
_ 2 3*1 (*small vehicle') for the Sanskrit *'Sravaka-yana'; i%
is not, that is to say, apparent that the term 'Hinayana' 1is
actually found in the original Sanskrit.

VimalakIrti says: "How can they be taught and led
by the doctrine of the Hinayana? I know that the Hinayana
knowledge is, like the blind, limited, superficial, and can
not discern different capacities of all things," Pilirna adds
that "Since that time, I am convinced that no bravakas, being
incapable of understanding of others! faculties, ought to preach
the law." Vkn. (}), 111 V147, H2 5 W /-J.\ e, R i AR

Loz A Bl e B OB Asko e 4 B K.
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three-fold adjustment is also found herein, though, of course,
this dlvision is not explicitly muade. Of the three aspects,
| that which is probablj most consclilougly end frequently assoclated

Wwith the term 'skill in means' is the adjustment of the teacher
or 1eader himéelf; The Bodhisattvas, particularly, are often
sald to Eé&lﬁeSt themselves in countless forms and gulses for

the sake of beings.7uihe nature of each of these three adjust-
rents should become apparent és we proceed., Having established
the general meaning of the term, we should now examine some

of the specific functinns of skill in means in the teaching

of the VimalskIrti.

The two particular roles which will be examined nay
be classes under the general heading of what was referred to
earlier as the schere of 'the Apparent and the Real'.TSIn each
_ instance, the purpose of the argument is to show that what is

really the case is very different indeed from what aggeafs to

most people tc be the case. The first example involves a

T RE A B — A Aoz 4y Aty RS R 3
%4 Aiﬁ&) &, ,zm;ﬁ:r 475, p.541, a3-5,10- 1’1. - :
vl

For example: "Practice the mercy of the Necessary
Means/as he manlfests himself in all things." Vkn.(I), III,
3. %7 4 AR dE — el i 2D g, T.475, p.547, b28- 29.

75
See above, p86. As in the earlier case, this
function is tiled to the 'teaching and leading'® meaning of
'skill in means'.
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Mah3ydnist critique of the HinayZna or Srivaka-y3na. The second
involveg what appears to be an argument against some sort of
MahZyzniet ‘pure land! movement.

There are many sides to the VimalakIrti's debate with

the érévakas, gome involving the question of conduct and

discipline, others centred on more purely doctrinal issues.
Regarding the former, we would seem to be witnessing

in part a reaction against *monkishness': that is, against an

over-emphaslisg on the value of external conditions of renuncistion,

poverty, celibacy, meditational exercise,76and other similar

things which were, by and large, restricted to the samgha.

The point is not that renunciation, poverty, and so on are

not important, but that there is no necessary connection be-

tween them and extermal circumstances. To see the kind of

76 - o
Regarding 'renunciation', see, e.g., Vimalakirti's
conversstion with kahula, Vkn.(I), III,150-151, ("Yell, O Rahula,
thou shoudst riot preach to them the advantages of renunciation.
And why? Not to have any advantages or merits -~ this 1s
renunciation".)

Regarding 'meditation', see the conversatlion with
§ariputra, vkn.(I), III,141i-142. ("I remember one day I was
quietly seated meditatlng under a tree in s forest; then
Vimalakirti came to me and saild: 'Well O §3 riputyra, to glt thus
13 rnot necessgarily a gquiet sitting. To sit quietly measng to
withdraw both mind and body from the triple world. Not to
rise from the meditatilon of cessation {i.e, 2absclute tranguillity)
and yet to exercise all manners of datly life, -- this ils to
sit quietly. Following the manner of ordlnary people without
renouncing the righteoug law, -~ this is to sit quietly. . '
(ef. APP., pp. 391- 394.)

As for 'poverty' and ‘celibacy' see the description
of VimalakiIrti, below pp.99-100,
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9

dialogue whlgh takes place, we might look at the 1ﬁterest1ng
conversation which takes place between §§riputra and the davl.
After the latter has strewn flowers over the assembly, the
following exchange occurs: |

Then the heavenly maiden asked §ariputra: "Why art
thou striving to remove the flowers?" He replied: "These
flowers are unlawful; therefore I must remove them,"

The heavenly maiden said: YThou shoudst not deem these
flowers unlawful. And why? These flowers discriminate not
between one thing and another; it 1s thyself that does cherish
the thought of discrimination. So far as the Law of Buddha
is concerned, if any mendicant has discrimination in his mind
he ig 53id to be unlawful: if there be no dlscrimination nothing
is unlavwful. . . 77 {(our emphasis)

The interesting thinz about this passage is that §3riputra‘s

refusal to accept the floﬁers 1s in accordance with certain

: 78 :
Vinaya prohibitiong. Another passage which involves the Vinaya,

and showsg the attitude of this text toward it, is that concerning
the Sravaka Upali. The following sections will give some idea

of its message:

I remember at one time there were two Bhikshus who had committed
a breach of discipline . . . I preached to them the law accord-
ing to the doctrine of discipline. Then Vimalakirti casme to

me and said: ‘Well, O Upali, thou shoudst not increase the
burden of those poor Bhikshus, rather shoudst thou directly
exterminate thelir pain of contrition instead of distnrbing

Vkn.(I}), 1I1,345. The Chinese corresponding to the
two emphasized portions; 1n the same order as above is: (1)

i v S AV AL S 475, P, 547, c27-28.

(1 A Mo, B, R H i A e

- /Fﬁ /—’ 7/J L /tJ Yy .//_-\o T-475! p.jl&S 9-1"2~
78 |

See.Vkn.(L), p.272, n.27.
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thelir minds. And why? The nature of sin is neither within
nor in the midst; as it is taught by the Buddha, all beings
are unclean when their minds are unclean; all beings are pure
when their minds are pure; the mind 1ls neither within nor
without nor in the midst, and so 2ll things are z2s the nind 1is.

« « « O Upali, a false idea is uncleanliness, being
free from false ideas 1s pureness; O Upali, =sll things are
transient; nothing remains unchanged; they are 1like a phantom
or g flash of lightning; nothing walts for another; nothing
continues in 2 stay; all things are illusions; they are as °
dreams, = mirage, the moon reflected in the water, reflectlons
in & mirror, caused only by false ideas. One who knows this
is sald to be obedlent to disciplline, and one who knows thig
is said to be learned.? 79 (our emphasis)

It 1s not clear what 5ravaka group or groups the VimalskIrti
' 80

has in mind in its criticisms, nor is it easy to say jJjust

: 81
what the opinion of this text is toward Vinaya in general;

9
Vkn.{I1), II1I, 1h9—150 For the emphasized portion,
Kumarajiva has: TR AG A G e 4,
Jo B G B . T.475, p.541, b28-29,
Lamotte, for the same line, glives: "Ceux qul gavent
cela snnt nommés les vrals gardiens 3e la discipline (vinaya-
dhara); ceux qui savent cela sont blen disciplinés (suvinita)."

ano KL) 8 po 176'

80
Some scholars would doubt that it 1ls the Theravadins,
and would suggest instead, perhaps, the Sarvastivadins and
Sautrantikas. (See, e.g., Conze, Buddhist Thought in Indla,
p.203 and Murti, The Central Philosophy of Buddhism, p.09).

81
It could be arguned, of course, that the Vimalakirti
is merely interested in promoting 'true' Vinaya ('true' disipline
and 'true' purity), and yet in its devastation of the belief
in external c¢riteria for discipline and purity it may in fact
destroy the basis for *'Vinaya' in the usual sense (as involving
formal verbal expression, observation, and enforcement,)

-

e
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what 1s certaln, however, 13 that it connects the Sravaka-yana
Wwith a stance of strict adherence to formal Vinaya and connects
this attitude, in turn, with rigid dogmatlsm which fails to
penetrate to the essence of the Dharma., In conveying this

message, the Vimalakirti utilizes, as might be expected, the

concept of sklll in means; for this allows one to argue that

what appears to be lawful (as, for example, &riputra's rejection

of the flowers) is really unlawful, and vice versa.

A good illustration of the way skill in means is used
in the attack on this type of *monkishness' is the presenta-
tion of the layman VimalakIrtl himself. He 1s introduced as
follows:

At that time there dwelt, in the great clty of Vaifall,
a wealthy householder named VimalakIrti. Having done homage
to the countless Buddhas of the past . . . wWalking in the way
of wisdom, acuuainted with the necessary means, fulfilline the
great vows, comprzhending the past and future of the intentions
of all beings, understanding also their strength and weakness
of mind, ever pure and eXcellent in the way of the Buddha, re-
maining loyal to the Mah3ydna, . . . residing in Vaifali only
for the sake of the necessary means for saving creaturesg,
abundanitly rich, ever caraful of the poor, pure in self-
discipline, obedient to 211 precepts, removing all anger by
the practice of patience, removing all sloth by the practice
of diligence, rermoving all distraction of mind by intent
neditation, removing all ignhoranceé by fullness of wigsdom;
though he 1s but a simple layman, yet observing the pure
monastic discipline; though living at home, yet never desirous
of anything;: though possesing a wife and children, always ex-
ercising pure virtues; though surrounded by his family, holding
aloof from worldly pleasures; though using the jeWelled orna-
mentg nf the world, yet adorned with the spiritual dlendour;
though eating and drinking, yet enjoying the flavour of the
rapture of medltation; though frequenting fthe zambling house,
yet leading the gamblers into the right path; + « . manifest-
ing to all the error of passion when in the house of debaucheiry;
persuading all to seek the higher things, when at the shop

g
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of the wine dealer; . . . thus by such countless meang Vimalag-
kIrti, the wealthy householder, rendered benefit to all beingg. 8%
(our emphasis)

*

VimalakIrti appears to engage in all the normsl practices that
night be expected of a wealthy layman, yet in reality he re-
malns ever unblemished, "observing the purs monastic dlscip11n="
his residence in Vai%all and all of his actions there are

merely skilful devices ( 27 4@2 ) to enable him to save beings.

In drawing such a plcture, the VimalakIrti Nirdeéa succeeds
in champlioning the casue of the layman and in becoming the

layman's text var excellence,

This same scheme 1s ultilized in describing the general
conduct of Bodhisattvas; the following verses, it will be
noticed, effect an even nore radical separation of the Apparent

83

from the Real than the above passage;

17. Ils connalssent les oevreg de M&ra (mirakarman) et se
conforment (anuparivartin) aux Mara, Mals c'est parce qu'ils

82 :
Vkn.{I), I11,138-140, The Chinese corresmonding to
the thre e hasized portions 1n the me order as above 1is:
(1) & j%_@% o iﬁ,{\_?f f E& KK o K .

J&f— LAY Lﬁf[}t,c \. gr; ﬁ’J 'F& %l :/i.‘)a

» T,!&?_j, p 53} all- 13 (11) /9’ 75 \ﬁk INN :J

4 , EP A ; ?5, P 539. a145 =16 ., (111) % %

J}- P;‘; %1 > I‘\ ‘ﬁ -'\ ‘ }? 7 %L

'T 475 p.539, b8-9.
83

Lamotte's translation will be glven here, since he
has accesgs tn the original Sanskrlit of this passage through
. a quotation of the élk$§samuccaya. There are, for our purposes,
no significant differences between this version and that of
Kuamira jiva -- the choice has been based on the greater smooth-
ness and precision of the former.
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ont atteint l'autre rive des moyens salvifiques (upAyavirap
gatah) qu'ils manifestent de telles oeuvres.

18. . . . Ils se font vieux ou mnlades et se montrent morts,
mals ctest pour faire miurir les &tres qu'ils jouent avec ces
simulations.

e & e ® 8 &€ 8 & 8 & #® 4 @18 .06 6.9 -8 € - &8 & ® & & 2 s .08

30. . . . Ilgs se livrent aux plaisirs des sens tout comme 2
l'extage des extatiquesz; 1ls font la perte de Mira et ne lul
donnent pas prise,.

[ ] - L 4 L 4 L 4 - - [ ] L] . ® * * - » [ ] . - L L 4 * ® a« * * * L d L4 * [ ] °

32, + « » Volontailrement ils se font courtisanes pour attirer
les hommeg; mals les ayant sédults par le croc du désir, ils
les établissent dans le savolir des Buddha.

33. + . » Continuellement ils se font maitres de village, chefs
de caravane, chapelalns, premiers ministres ou ministres, pour
falre le bien des étres.

L} L] - L d * > L L] L) L - [ L - - L] L 4 * . L - L) - » L] * . L] © - L ]

39. . .« « Tous les moyens possibles pour qu'un étre aime 1la
loi, ils les mettent tous en ocevre car 1ls sont bien exercés
en grands moyens salvifiques,

ko, . . . Infinis sont leurs exerclices; infinl aussi est leur
domaine, Dnués d'un savelr infini, ils délivrent une infinité
d*8tres vivants. 8%

While this description of the manifestation of the
Bodhisattvas 1z probably intended to shock Srivaka standards
of proper conduct, there ils also a challenge on the doctrinal
level, particularly in verse 18. Here it 1sg suggested that
the Bodhlisattvas may appear as old, sick, or dead, but that

85
this is merely a "simulation" (mZyZdharma) used to bring

84

vkn.(L), pp.295-296, 298-299, The Sanskrit for verse
39 is as follows:

yena yenaiva cafigena satvo dharmarato bhavet,
darfenti hi kriyah sarvd mahopiyasufiksitah. Vkn.(L), p.299.

85
Vkn. (L}, p.296, verse 18.
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creatures to ripeness or maturity in the Buddhist Way; 1%

i1s, in other words, an instance of upaya. There is little
doubt that this view is put forth in conscious opposition

- to the belief of certain *'Hinayana' schools that the Bodhi-
sattvas and, 1ndeed,82ven'the,Buddhas, are really subject to
the above disasters. This ralses the question, then, of the
function of 'skill in means' in criticizing §ravaka doctrine,
rather than simply conduct and discipline. In terms of'our
previously discussed ‘three-fold ad justment' wa move from s
c5ncern chiefly with the adjustment of the teacher (‘'manifest-
ation' of the Bodhisattva in various guises) to a concern with
adjustmeht of method and doctrine.

The basic thrust of the VimalakIrti's claim in this

area 1s that certain teachings (especlaliy those valued most
by the Srivakasg), though apparently §5kyemuni Buddha's author-
itative endvfinal word on the doctrine, are not really so. It
is argued that although they have indeed been preached by the

Lord, they have been given with due regard for the circumstances

86

The Theravida, for example, would hold this to be the
case. With regard to the Bodhisattvas, one need only lo»ok at
a few of the Jataka tales. With regard to the Buddha (and to
the other previous Buddhas az well, even though thelir lifetimes
may have been longer) see, e.g., the Mah3parinibbina Suttanta.
The MahZsahghikas differed radlcally on the subject of the
Lord's supra-mundane (lokottara) nature, but theirs were ob-
viously not_revresentative of Srdvaka opinions in the eyes of
the VimalaXlrti. See, e.g. Vimalakirti's conversation with
the famous Sravaka (who is merely a Sravaka for this text),
inanda -- Vkn.(I), III,151-153.
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in sccordance with his great skill in means, and hence cannot
be expected to be applicable at 2ll times or in all places.

Some of the most significant teachings which meet with this
87
kind of ‘relativization' are those mentioned by VimalakIrti

as belng among the "severe words" necessary to save creatures

in this Saha world, "who are obstinate and difficult to sub-
88

due®, The following selection is representative in thils
respect:

#"Beings of this world are very self-willed and difficult to
teach. <Therefore, Buddha preaches to them in severe words in
order to subdue them: the unhappy reglons such as hell, the
animal world, and the world of hungry spirits are the reglons
for the ignorant; evil deed is the result of evil deed; evil
speech 1s the result of evil speech, evil thought is the re.
sult of evil thought; . . . ignorance 1s the result of ignorance;
s0 wWith the initiation into disciplinary life, living discipliin-
ary life, vieolation of disciplinary life, what ought to be

done, what ought nct to be done, the obstacles, absence »f
obstacles, gulltiness, purity or impurity, passion or passicne-
lessness, right or wrong, the created or the uncreated, the
world or Nirvina - with these divers doctrines he subdues

the minds of 211 veings and congquers them; because they are

as difficult to subdue.as those of monkeys. . « %" 89

It is made Gulte clear that the above teachings are not found

in nany othner Buddha-kgetrég, where instruction takes place

87 ,

We do not mean to imply that the truth-vazlue of these
utterances 1g seen as relative to their circumstances, but
glnmply that thelr effectiveness is seen to be thus relative,
The prebiem of *truth'and skill in means' will be dealt with
later,

83 '
Vkn. (I}, IV,188-189,

89
anc(]:)’ IV, 188"1890

S
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, 90 ' \ :
by quite different means. It 1s also explicitly said that -

this abllity to adapt to the inclinations of the beings of =2

particular world is none othervthan 'skill in means'.91
Now it 1s not immediately apparent that anything radically

different is being sald ﬁere from that which nne might encounter

in, for example, the Pali Canon. FPFor we saw previnusly that

‘in the DIgha Nik3ya the Buddha was represented as taitloring

his teaching to suit his hearers’ inclinations. He did nnt
speak dlscriminately of 'Nirvina', for instance, but preceded
such higher truths with discourses on the valué of giving
(dana), morality (sIla), heaven (sagga) and 50 on; if these-
did not have the desired effect of uplifting fhe hearer,
'Nirvéga' waé not mentioned at all., Furthermore, if we may
broaden our gaze so as to lnclude the extra- canonical Jitaka

material, we find numerous interesting possibilitles suggested.

" One outstanding case, for instance, shows how the Buddha wasg

able to recognize, by means of his speclal powers, the utter

uselessness of the theme of *impurity' (mentioned in the above

lisy) for one particular man; this then promptéd him tn take .

- 90 ' ' —
See, ®#:Z., Vkn.(I), IV, 188 and Vkn. (I}, IV, 350.

91
Vkn.(I), Iv, 352.

92 J3., I, 182-184,
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a different tack. surely, then, the VimalakTrti is not pro-

posing anything radically new -- at the most, it is merely
extending the process observed in the P31l literature.

It 1is quite true that the VimalakIrti's scheme is

similar to that found in the P31l material. At the same time,

however, 2 new and very signiflcant element can be foﬁnd, namsly

the concept of the Buddha-field (buddhaksetra). 1In the eyes

of the Vim212akIrtl it is not a3 simple mattar of how and when

t> communicate to an individual the varlous elements of the
more 2y less established bady of doctrine: much;of this sup~
posedly established dnctrine is in fact pecullar tn the Sahi-
ﬁorld {(the Buddha-field of éﬁkyamunl). This'opens the door to
an infinite ﬁumber of new teaqhiﬂgs, which may be as different
from thoce of this world as 'dana' is from 'Nirvina’.

It should 5e evident from what ﬁas been sald that the
critigue »f the 8ravaka-vana, which embraces both conduct =nd
doctrine, is radical and makes significant use of the concept
of skill in means. It would be interesting t» see how the

VimalakIrti utilizes the same concept, in the same general

way (as s2vering the Apparént from the Real), to establish a

posltion seemingly taken in cnnsci»sus opposition tn gome form

93 . :
It may be noted that, interegtingly enough, annther
Jitaka cites this nsne as exemplifying the Buddha's skill in
means, (J3. IV, 224)
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of Mahayanist 'pure land' Buddhism.

it would,ﬁe dangerous to assume that asny none text was
the target of this criticism, but we have little choice but
to base our surmlses regarding the tenets of this hyrothetical

pure land movément chiefly on the larger Sukh3dvatI-vyBha.

This became one of the chief Slitras in the Amita@bha-centred
pure 1and‘schdol, and it is geﬁerally considered to be older,
and hence more sulted to our purposes, than its smaller
counterpart.gh : |

In the larger SukhZvatlI-vytha, passages such as the

following are typical:

And =2gain, O Znanda, in the ten quarters, and in each
of them, in all the Buddha countries equal in number to the
" sand of the “angAd, the blessed Buddhas equal in number to the
sand of the Gafgi, glorify the name of the blessed Amitabha,
the Tathagats, tﬂ§ praach his fame, they proclsaim his glory,
they extol his virtue. And why? Because all beings who hear
the name of the blessed AmitZbha, and having heard it, raise
their thought with Joyful longing, even for once only, will
not turn away again from the highest perfect knowledge / te
sarve'valvartikatayah safityanuttariyah samyaksafibodhep_/ 95

By the very fact that Amit3bha's salvational potenG& is as
great as this, it seems to be implied that he 1s in some

sense a greater Buddha than most. In accordance with this,

94
See, e.g., Narlman, Literary History of Sangkrit
Buddhism, p.78. '

95 :
The Larger SukhAvatl-Vylha, trans. M. Muller, in
"Sacred Books of the Esat"W, Vol.XLIX, PartIl, pp.i4l-45, The
Sanskrit 1s from Bon-zG-Wa-Ei-Gappekl-Jddosanbukyd, p.96.

[
BTy
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he receivés lavish praise from the c¢ther Buddhas, as shown
in thisg passage. In fact, this Sitra is not at all hesitant
in proclaiming th; glory of AmitZ@bha at the expense of hisg
fellow Buddhas. It 1s sald that the Dharmakara (AmitZbha-to-be)
concentrated on making hils Buddha-fieid "eighty~one times
more immeasurable, noble and excellent than the perfection of
the eighty-oﬁe hundred thousand nlyutas of koyIs of Buddha
countries that had been told him by the Bhagavat Lokefvararaja,
the Tathagata".%amtabha's life 1s sald to be mmeasurable,97
the number of his Bodhlsattvas isbimmeasurable,gsand his personal
gplendour is so0 great that he illumines even the Buddha-filelds
of many other Buddhas.99 In respect of both his own person
and his field, therefore, he shows himself to be the foremost
of the Tathagatag. This kind of exaltation of one particular
Buddha would seem to be basic to mucﬁ if not all 'pure land'
Buddhism; for, the whole point of trying to be born in such a
land is that it is pure, as opposed to one's own world (for
éxample, the Sahi-world of éakyamuni) which is more or less

impure, and that it 1s not only more agreeable fo live in but

also more conductive to spiritual attainment. It is, in short,

96
The Larger sSukhavatI-Vytha, p.iil.

97
Ibid. ’ p.32.

98 ‘
See, e.g., ibid., pp.66-68,

99
Ibld.’ p.28‘
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a better land and belongs to a Buddha who is in some gense
'better' than one's own.

It is not difficult to see why this kind of exaltation
would meet with resistance from some parts of the Buddhist
community. It wéuld be opposed by those who were champloning
a rival 'pure land', by those (probably the majority) who re~
mained loyal to §3kyamuni Buddha and were unwilling to subscribe
to the view that he and his land were inferlor, and, lastly,
by those who were opposed in principle to the elevation of

any one Buddha over the others. The Vimalaklirti allies itself

with the latter two groups, inslisting on the equality of all
Tathagatas and of their worlds, and spending considerable time
in a special defense of Sakyamuni and the Saha-loka,

The essential argument of the VimalakIrti can be geen

in the following passages:

", . . Therefore, 0 hatnakuta, when the Bodhigattva wighes to
obtaln a pure land, he should purify his mind, and as his mind
is purified, purified is his Buddha-land."

At that time éﬁriputra, through the power of Buddha
thought within himgelf thus: "If it be true that when the
Bodhisattva 1g pure in mind, then his world is pure, why is
this Buddha-land of ours sn impure as we see it, which was
established by the Buddha out of his pure mind when he was
8 Bodhlgattva?® The Buddha knowing his thought spoke to him
and saild: "What thinkest thou, O Sariputra, is it the fault
of the sun or the moon that the blind cannot see the brightness
thereof 7" §iriputra replied: "Nay, O lord, it is not the
fault of the gun or the moon, but it is the fault of the blind."
The Buddha continued, "Then, O $3riputra, it is not the fault
of the Tathiigata th=t belngs who, because of their sins, cannot
gee the pureness of this Buddha-land of ours. Really, 0O
éariputra this land of nurs is ever pure; but it ls thou that
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canst not see its purity.®

* L d * - - L ] » - * g5 & - A d - * L] * L . K * - [ ] [ . L] e [ ] - * * *

At that time the Buddha touched the earth with his
toes, and lo, sll the three thousand grest Chlliocosms were
seen adorned with many a hundred-thousand preciousg jewels,
as the Treasure-adorned land of the Treasure-adorned Buddha
possessing countless qualities; the entire assembly finding
each seated upon a jewelled lotus-flower praised the Buddha
saying th3t such had never before been seen. The Buddha then
spoke to Sariputra and sald: "Now hast thou seen this world
of ours pure and adorned?”™ §iriputra said: "Well, O Blessed
One, it 1s what I have never seen the like before, never even
heard of such a wonder as this spendour now unfolded before
ug." The Buddha spoke to §ariputra: "This world of nurs is
ever pure =g thig; yet to save beings of inferior capacities
is this wicked and impure world shown. « « « © 100 (our
emphasis)

Here it is claimed that the SahZ-world is perfectl& pure: it
is pecause of ;he blindness of men that this purity is not
usually seen., It is evident, furthermore, that the world
dqes not merely ‘appear' as impure in a mechanical sort of
way through fhe vell of ignorance -- it 1s shown thus

‘through the deliberate action of the Buddha. This means that
thé_seeming impurity of our world is hot merely "not the fault

of the Tath@cata"™ but 1s, on the contrary, a proof of his

great Wisdom and skilfulness. By this device he saves belngs

- 100 . .
- Vkn.{(I), III,64,65. TQ; C 1nese corresponding to
the i?phifiﬁfd gortionsqis. (1)8 e {a \ & e
/5 Y S . 53 cl2 11 7
Sl Sh Y & b 1 A i‘?w T
e X T L% 4 derars, p.538, c25-27.

{
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' | 101
of low inclinations (hlnédhlmukti)

This bagic posltlon is reiterated and elaborated

'throughout the VimalakIrti. The defense of S5kyamuni and the

Sahd-world receives special emphasis in a section describing
the visit of the Bodhisattvas from the Buddha-field Sarva-

ghandasugandhi, In this passage, each major peint of con;

troversy 1s dealt with, It 1is agalin stated that the Sshi-

world is the equal of any Bﬁddha-kgetra ~-= gll worlds are
102
perfectly pure and empty as”space -- and yet, due to their

great skill in means, the Buddhas manlfest their lands dif-
103
ferently. Similarly, all Tathggatas-are.equalz there is no

high or low, lesser or greater. In an extended passage de-
- 104 '
voted to this tople, the specific respects in which Buddhas

are equal are listed; they include not only such fundamental

101
See VKn.(L). p.324.

102 - '
See, e.g., Vkn.(I), IV,186,351. Cf. Vkn.(L),
PP.326,343, 344,

103 : -
"The necessary means of all Buddhas are so in-
conceivable that they manifest in order to save all beings
different lands accorﬂing to the neeqs of all beings.tﬂ Vkn.

(1), 1¥, 352., 7%, 5 .e-a‘ o B )z % A
2P R v fL 4 E? ”J’ = Txﬂ75:@§3 554,
b1-20 Cf. an (L) ) p. 3&6

104 :
Vkn.(I1), 1v,351: Vkn. (L), pp.344-345.
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“things as enlightenment and wisdom, but also such quaiities~
ag duraticn of life, and ability tc teach beings. In other

words, such distinctions as appear to set Amitabha apart in -

the larger SukhidvatI-Vyuha are ruled out.

- The next point made in this connection 1is that the
Bodhisattvas of the SahZ-world are at least as worthy, and, it
is hinted, perhaps more worthy, than the Bodhisattvas living
in the supvosedly pufe lands. ‘Heﬁce we fihd the following
conversation taking place between the Bqdhisattvas from Sarva-

 gandhasugandh3 and Vimalakirti:

Those Bodhlsattvas having heard these words praised him saying:
“We have never heard the 1ike before; Sakyamuni, the world-
honoured one, concealing his infinite power of independence
which is never restricted, and manifesting only thosge things
desired by the poor delivers them L_from suffering_7, and also
thege Bodhisattvas of this world who are never wearied and
-always ready to c¢ondescend to bacome poor, are born in this
land of Buddha cherishing infinite great compassion.”

Vinalakirti said: %It 1s even as you say that the
Bodhisattvas of this world are firm in their great compagsion
towards all beings: and the happiness which is bestowed on all
beings by them throughout their lives, 1s of greater worth than
all the deeds wrought in your land during hundredd of thousands
of Kalpas. 105 (Idzumi's brackets)

This passage ls very significant in that it glves as the reason
for the Bodhisattvas dwelling in the Sahi-world their "infinite

106
- great compassion". This foreshadows the words of a-later

105

an.(I),.IV,189;
106, . N
B kM. pws, p.5s53, al9. The Sanskrit
is probably acintyamahakaruni -- see Vkn.(L), p.331.




112

sutra, the Karupipundarika:

"On account of the vows (pranidhana-vafena), bodhisattva
take elther pure or impure buddhalands.

Bodhisattvas Mahasattvas take impure buddhalands, be~- -
cause they sre provided with great compasslion (mahékaruna*sam-
anvagatatvat)., -

As for nyself [-Sakyamun1;7 according to my own prani-
dhana, I have appeared in this degraded world of five-fold de=-
filements (pratikaste paﬁca-kasaye buddhakgetra upapannah)“

(Kp 51, 16-52, 5). "107

There 1s little doubt that this text was indeed reacting against

pure land movements and attempting to regtore the dignity of
108
éakyamuni, and this lends support to our surmise that the
109
VimalakIrti undertook a similar task.at an earlier date.

107 .
Yamada ed., KarunipundarIka, I, 77-78.

108
Yamada says:

The task of the KarunipundarIka is to explain the reason
for Sakyamuni’s cholce of this 1mpure Sah3 world and instruction
of inferior beings in religion, z2gainst the background of well=
established Pure Land Buddhist theory . . « « It concludes
that S8kyamuni Buddha who has chosen the impure Sahid world
and the gsalvation of helpless beings 1s ultimately motivated
by the higheast compagsion, in contrast to those who have
chosen the pure worlds and pure beings. Thus, in the Karuna-
pundartka, AmlitSbha Buddha and Aksobhya Buddha, who have en-
joyéd great popularity from an eatly period in MahZyZna Buddhism,
as well ag many other buddhas in the pure buddhalands, are
assigned no more than supporting roles in order to i1lluminate
the unigue position of S5&kyamuni Buddha.

In this way, the Karun3pundarTka succeeded in restoring
éékyamuni Buddha once more as the central oblect of worship.
Ibid., I, 2,3.

109 :
It ought to be polinted out that differences are also
noticeable between the approaches of these two Slitras. The
Karunfipupqarika, judging from Yamada's comments, would seem to
hold that the bahﬁ—world is really more impure than others, and
also, possibly, that Sakyamunl Buddha 1ls more compasslionzte
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There is one last element in the stance the VimalakIrti

takesg on this subject which must be stressed. It concerns the

creatureé of the Sahd-world. Quite simply, what necessitates

110
both the manifestation of this world as lmpure, and the mani-
111
festation of §8xyamuni in his mundane nature, is the low dis-

112
position of these creatures. Thelr intractabllity is graphically

described in terms such as the following:

Just as gevere pain which penetrates even to the bone is to be
Iinflicted upon an elephant or a horse in order to bring it to
complete subjection as it is so obstinate and difficult to sub=-
due, even so severe words must be spoken to discipline those
beings who are obstinate and difflcult to .subdune. 113

This i1s a striking expression of the lowness of creatures, which

wag paralleled in the P11 Cenon by the title of the Buddhas
' 114
ag 'trainer of the human steer' (purisadammasZrathi). The

than other Buddhas. It has been seen that the VimslakIrti
rejects the former view, and, while it zadmits of varying degrees
of compassion smong Bodhisattvasg, it explicitly states that

the Buddhas are equal in this as 1n countless other respects.
See Vkn.(I), 1IV,351; Vkn.(L), pp.344-345,

110
See above, pp.109-110

111 '

_See, e.g., the concluding section of the discussion
of Vimalskirti with Znanda, Vkn.(I), III, 152-153. Lamotte's
sources are much more explicit: see Vkn.(L), pp.187-188.

112
This is also, of course, what necessitates the peculiar-
ly harsh doctrines to which S3kysmuni must resort: see above,p. 103,

113
Vkn.(I), IV,189,

114
See above, p.4s5,
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author of the Vimalakirtl obviously reallizes that this theme
is essential to his argument: only the 'pig-headed', ‘'mulish’
unmanageabllity of ihe beings of the Sahi-world can Jjustify
the strong measures and radical devices which éﬁkyamuni‘is

portayed as using. It will be found that the Lotug Sutra also

hag recourse to the concept of the mean aspirations»of beings
~to justify the use of the exﬁraordlnary upaya of the Buddhas.
We claimed earlier that the concept of skill in means
was a major tool in the above reaction of this Sutra to 'pure
land'.pretenslons. It should now be clear how this 1s so, yet
something further should be sgaid about the actual occurrence
of the relevant terms in the discussion. It has already been
Beenflghat the versatlle manifestation of the essentially pure
Buddha-fiélds, which is the most important point in the argu-
ment, 1s gilven as aﬁ instance of skill in means. With ﬁhe con=-
sequent defense of the Sahd-world, S3kysmunl is by implication
algo defended. And yet there are, of course, many respects
besides_this in which the Buddhas appear to be different, and
hence other questions naturally arise: for example, if all
Buddhas are to be considered equal in the greét duration of
their lives, why did éakyamuni appear to grow old and die?
One obvious answer would be that this was a further insténce

of his great skill in means -- an expedient necessary to ~.«-

115
See above, p.110, n.1013.
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discipline ignorant creatures. This 1is, in fact, preclsely

what 1s said in the Lotus Sutra, but in the Vimalskirti the

situation is somewhat more complex. vIn Vimalakirtits dialogue
with Znanda it is indeed said that éékyamunl conceals hls supra-
nundane (1okot£aré) nature in order to discipline beinzs and
awaken thenm to emanclpation,ilgnd this plainly points to skill
in meang, but the term is not actually used here. -Interegtingly,
however, it apparently ié used in at least one variation of

the text, as is learned from a quotation which Lamotte glves
from an excerpt cited in the_UEgdeéa%?7In the Hslan~tsang

| version, furthermore, it is unaﬁbigubusly stated that §3kyamuni‘s
hiding of his wonderful qualitles is a device (gggxg)llsKuméra-
jiva, while omitting these references, ties'in the whole of

the 'Sarvagandhasugandha' section (which contains every major

point in the argument) with the happy utterance from the

Bodhisattvas of.the"perfumed' land: "éﬁkyamuni Buddhea has here
‘ 119
well exhibited hig necessary meang.® This neat summation 1is

116 - .
Vkn,(I), III,152-153; Vkn.(L), pp.187-188.

117
Vkn.(L), p.186-187, n.82,

118 '
Vkn. (L), pp.331-332. Here, as elsewhere, this version
readily speaks of skill in means where it 1is merely implied in
the other versions.

119 ' .
Vkn.{I), IV q The Chinese reads ?y P fi JE,
Mo o 72 He AL MO Z ﬁ 75 4;(, T.475, p.554, c25-26,
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totally lacking in all other versiong, so one is left in doubt
as to whether Kumgrajlva's Sanskrit 'original' bore these words
or whether 1t was his own rather daring, but very sensible,
addition. At any rate, it seems unnecessary to cite further
evidence to the effect that 'skill in means' played a vital
role In the formation of thls sophisticated rebuttal.

It has been seen how this Sitra uses 'skill in means'_
in two areas of dialogue within Buddhism. These examples have
been chosen to illustrate the usual meaning of the term and to
show the importance and force of the role which the concept
plays. As for the mesning of the term, by far the mnst common
and probably the only meaning found is that of teaching and
leading beings by deftly employing devices adapted to thelr in-
clinations. This connotation apoears to be a ‘given' -- 1t 1is
not established by argumenﬁ and seems to require no introduction
or c¢larification. The author seenms quite used to the concept
and ls thus}able to wield it with eage and effectiveness. The
quesgtion that is now bound to arise is: what, then, is the
relation between 'gkill in means' in the text and 'skill in

meang' in the AstasZhasrikd? Since the latter is generally

gupposed to be the earlier of these textg, but 1s not thought
to be a great deal more ancient, it would be natural to seek
for a line of develospment such that the concept as found in

the VimalakIrtl would show strong lines of connectlon with

that found in the é§?as§hsrlk§, but also some changes, perhaps

even a censlderable advance. Unfortunately, on the basis of
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these two works alone, it is doubtful whether any such process

can be discerned. By and large, it seems that the AstasBhaszrik3d

-

uses the term in one sense, and the Vimalakirti uses it in

another. There ls only one passage in the latter where skill

in means (or, more properly, ‘means', since it 1s upaya which

1s spoken of) comes close to having the implications it has in
120

the former, Thls passage which stresses the interdependence

of wisdom (prajh3) and means (upiya), is very reminiscent of

Chapter 20 of the égpasahasrika; again, the type of problem
discuésed is -~ how can one train in the three doors to deliver-
ance while still saving beings? It is insisted once more that

the Bodhisattva nmust be able to carry - -out both of these activities,
and it is sald that when he can do so he igs adept in prajf3

and upiya. Thus far, there would seem to be full agreement

with the §§§asahasrik§. And yet, if one analyses the utter-

ances of the VimalakIrti, it appears that there is a disjunction

of prajff and updya that is absent in the AstasZhasrikda: 1In

the latter, these two are seen as s0 c¢losely related that it
would be congidered meaninglesé to speak of one being practiced

without the other; the VimalakIrti, on the other hand, goes

out of 1its way to urge that both must be present, and it is
willing to speak of the possiblility of thelr being wisdom de-

yolid of neans and means devoild of wisdom. Thls separation seenms

120
Vkn.(I), III,238-239; Vkn.{(L), pp.233-235. The
discussion is clearer in Lamotte's version.



118"

to correspond to a new distincticn in meaning. Specifically,
pra jHis signifies, In this passage, ‘insight'! (gained by training
in the 'three doors' and so on) while up3ya éignifies, ag elge-
where in the text, the devices whereby belings are saved. Hencé
gskill in means does nnt refer to the ability »f the Bodhisaﬁtva
to train in both sides of the paradox, it merely refers to

the one altruistic side. The two passages compared -- if our
analysis ls correct -- are not identical, tharefore, but contain
Important differences.

The section of the VimalakIrti just discussged is the

only one which is strongly reminiscent of the §§§as§hasrika

in its treatment of gkill in means. Possibly a detalled

study of other Pra jWiZpAramit3 literature, and other early

MahZyana texts in general, would bring to light some stages
in the development of the concept; the present study must find
its worth in showing that there is at least a gap to be filled

and a problem to he solved,
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*SKILL IN MEANS' IN THE LOTUS SUTRA AND SEVERAL
MISCELLANEOUS TEXTS | "

The Lotus Sutra

The Saddharmapundarika is one of the most important of

Mahﬁyﬁna Sitras, whether one Judges in terms'of historical
influence or doctrinal innovation. At the same time, it is a
text in which gkill in means plays a central role. It would
be gensible, therefore, to allot a good deal > space to a
discusgslion of it, On the other hand,.this 15 an essay about

skill in means, not about the Lotus stitra. Fortunately, it is

possible to describe the main functions of the concept briefly,
without going into detall about every occurrence. This is what
will be attempted here. Followlng this, some of the problems
which arise, and some of the implications of skill in means,
will be discussed.

The sources utllized for this section are, almost
exclusglvely, the English translation by Kern and the Sanskrit
edition of Valdya. When translations other than Kern's have
beer utilized this has been indicated.

It would be interesting to beglin by noting some facte

1
about the context of the term's occurrence, It is found that

1 ,

By 'the term', we shall generally m=2an ‘upiya Xaufalya',
though occacionally 'upaya'! by itself where the latter is used
in a specizlized sense.

119
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when skill in means is discussed, this 1s usually the skill in
neans of the Buddhas. Indeed, almost ninety per cent of the
times the term 1s mentioned it is the Buddhas who are accredited
with this ability. The remalning few instances concern the
Bodhlsattvas.z' This ls striking inasmuch as the former two

texts, particularly the Astasahasrika, place » greater stress

on the skill in means of the bodhlsattvas than on that of the
Buddhaé. It will be seen that there are important reasons for
this difference. _

Next, it is found that the term has a great smount of
independence in the Lotus., It is not, for example, one of the
Earam1t53,3 and it is not habitually conjoined with any one
term such as prajng or karuni (though it 1s connected with the

latter in an interesting passage to be examined shortly).

2 .
A few cases seem to involve éravakas, but a closer
look reveals that the apparent Srivakas sre actually Bodhisattvas
who have forgotten their former vows.

The one exception to this is in Chapter XXV, at SP.(X),
P.419; 3P.(V); p.258., Here is an interesting list of seven
paramitis -- the six usual ones mentioned throughout the text,
plustupiyakausgalyapiramits'. This may represent a transitional
stage between the six piramitZs and the later 1ilst of ten. At
any r?te, this chapter ls considered a late addition (3SP.(X),
p.%Xx1j.

There 1s also a recurring compound linking ‘upiya
kaubalya' and ‘paramita' -- mahop3yaksusalya jHiSnadarsanaparama-
psramitd -~ but *'paramlti' seems to be used here 1n a non-
tech?ical sense as 'mastery'. (See, e.g. SP.(V), p.21; SP(K),
r.31).
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There are two concepts, however, which are assoclated
fairly frequently with ski1ll in means, viz. adhimukti ('inclina-

~tion', 'asplration') and sandhZ-bhisya (translated often as

'mysterious speech'). These will later be discussed in their
relation to skill in means.

Having seen a few facts sbout this term's occurrence,

let us consider its explicit mesning. As in the VimalakIrtl
Nirdeéa, the constant meaning is the aﬁility to deftly teach,
lead, and save beings. It 1s apparent, in fact, that it 1s
thig siitra more than any other which has established this ss
the sole meaning of 'skill in means' and which is responsible
for many of its specific implications; when most authors speak

of upiya kaugalya they are bbviously thinking of it as made

femous by the Lotus Slitra. This is perhaps understandable,

given that some of the most important uses to which the concept
has ever bzen put are found here; neverthelesgs, to assume that
this text exemnlifies the commonly accepted understanding of
skill in means and has merely =dopted the general usage of

the concept is unwarranted by ﬁhe_evldence and under-ratés the
originality of the Lotus. Quite simply, it is unclear what

the term uviva kausalya meant before the authors of this text

got hold of it, and it is reasonably certain that many of the
implications which it has in later literature =2are due to their
innovation.

In inltliating the discussion of precisely this originality

and innovation, a passage from Chapter II (upiyakaudalyaparivartah)
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will be.examined. Thig particulsr section deals with a theme

already encountered in the discussion of the Digha Nikiya --

the Buddha's decision to stay in the world and teach the Dharma,.
The stance of the Lotus on this, as on many subjects, 1s deftly

taken so as to bulld upon the undoubtedly well-known account of
L
the story, and yet to use the very elenents essential toc this

account to establish its own novel message. The relevant passage
from the Lotus, although rather long, ls here given aimost in
full:

109. I likewise see the poor wretcheg, deficient in wisdom and
conduct, lapsed into the mundane whirl, retained in dismal places,
plunged in affliction incessantly renewed..

110, Fettered as they are by desire like the yak by its tatll,
continually blinded by sensual pleasure, they do not seek the
Buddha, the mighty one; they do not seek the law that leads to
the end of paln,

111, Staying in the gix states of existence, they are benumbed
in thelr senczes, stick unmoved to the low views, and suffer pain
on pain. For those I feel a great compassion.

112, On the terrace of enlightenment I have remained three weeks
in full, searching and pondering on such a matter, steadily
looking up to the tree there (standing).

113. Keeping in view that king of trees with an unwavering gaze
I walked round at its foot (thinking): This law is wonderful

and lofty, whereas creatures are blind with dulness and ignorance,
1i4. Then it was that Brahma entreated me, and so did Indra,

the four rulers of the cardinal pointg, Mahesvara, isvara, and
the hosts of Maruts bv thousands of kotis. ‘

115. All stood with joined hands and respectful, whlle mysgelf
was revolving the matter in my mind (and thought): What shall

I do? At the very time that I am uttering syllables, belngs

are oppressed with evils.

4

This is found not only in the DIgha Nik3ya but in the
Mz jjhima Nikaya as well, and is further corroborated by an
account, probably Sarvastivadin, found in the Chinese Tripitaka.
See Warder, Indisn Buddhism, pp.8,50, )
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116, In their ignorance they will not heed the law I announce,
and in congequence of it they will incur some penalty. It would
be better were 1 never to speak. May my quilet extinction take
place this very day!

117. But on remembering the former Buddhas and their skilful-
ness [fhpayakqusalyu 7, (I thought): ©Nay, I also will manifest
this tripartate Buddha-enlightenment.

118, When I was thus meditating on the law, the other Buddhas
in 211 the directions of space appeared to me in their own boldy
and raised their voice, crying *'Amen.

119, ‘Amen! Solitary, first Leader of the world! now that thou
hast come to unsurpassed knowledge, and art medltating on the
skilfulness [‘Epiyakauéalyu / of the leaders of the world, thou
repeatest thelr tesching.

120, 'We aleo, being Buddhas, will msake clear the highest

word, divided into _three parts; for men (occasionally) have

low inclinations / hlnadhimukta _7, and might perchance from
1gnorance not believe (us, when we say), Ye shall become Buddhas.
- 121. 'Hence we will rouse many Bodhlsattvas bv the display

of skilfulness [f upéyakauéalya _7 and the encouraging of the
wish of obtaining fruits.!'

122, And ] was delighted to hear the sweet volce of the lesders
of men; in the exultation of my heart I sald to the blegsed
saints, 'The words of the eminent sages are not spoken in vain,
123. 'I, too, will act according to the indications of the
wise leaders of the world; having myself been born in the midst
of the degr?dation of creatures, I have known agltation in this
dreadful world."'

124, Wwhen I had come to that conviction, 0 son of 3Sart, I in-
stantly went to Benares, where I skilfully / upfiyena _/ preached
the law to the five Solitaries, that law which is the base of
final beatitude,

125. From that moment the wheel of my 1aw has been moving, and
the name of Nirvapna mad= its appearnce in the worid, 28 well

as the nasme of Arhat of Dharma, and Safigha.

126. Many years have I preached and pointed to the stage of
Nirviga, the end of wretchedness and mundane existence. “Thus

I used tn zpeak at all timesg.

- * - . L . L L] . * . - * . L] - . - . * . . . L4 * . . . - .

129. Then I econceilved the idea that the time KHad come for me
to annonnce the excellent law and to reveal supreme enlighten-
ment, for which task I had been born in the world. 5

8P.(X), pp.54-57: SP.(V), pp.38-41. The numbering of
the verses in these versions differs slightly.
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There are many similarities between this account and

that of the Mahépaaéna. In both cases, for example, the Buddha

almost gives up the idea of teaching but 1s persuaded by the
gods to reconslider. His inltial pessimism is caused by a
perception of the ignorance and attachment of creatures, which
are bound to keep them from penetrating the Dharma. Yet in
both storiles something happens to change his nind. In the

Mahipadina, this 1s his realié}ion of the incredible variety

in the inclinations and faculties of belngs, so that, whlle some
are indecd steeped in ignorance, the eyes of a few are "“hardly
dinmed by dust"., In the Lotus, the deolding factor 1ls his

‘remembrance of the skilfulness (upidya kzufalya) of former

Buddhas. It will be noticed that in the latter verglon there

is actuslly an even greater stress on the low inclinations of
belngsg it is this which justifies the use of the very
radical-devices the Buddha is portrayed as employing. These
radical devices are, of course, the three yinas (courses or
vehicles). In both accounts, the Buddha, having thus decided
to remain and teach, tries out his ability on his first hearers.
His skilful presentation makes the Dharma and Sangha known in
the world. The details of this first act of teaching, however,

differ in an extremely significant way,- In the MahipadZna,

the skilfulness of the Buddha (which is not called upiya

kaufalya) is found in his choosing dlsciples with relatively

pure dlsposlitions, and his further purifying these dispositions
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through the preliminary discourse on dins, sila, and so on, so

that they may understand the higher truths‘of dukkha and Nibbina.
He is successful, and they soon deatroy the asavas and personzlly
attain Arahatship and Nibbana. In the Lotus, on the other hand,
_tha entire discourse, including the doctrines of Arahatship
andvﬁirvéga, is preparatory:-and preliminary .'“Thescfdcctrinés
are upaya, devices, which help to free beings from attachment

so that eventually they will be able to understand the higher,
final truth. This final truth is now, in-this very Lotusg of

the True Law, being proclaimed and explicated. It 1s theigospel,

6

the good news of the Lotug ~- "¥ou shall become Buddhas; rejoicel!"™

It is remarkable how the asvthors of the Lotug SUtra

thus manage to utilize the idea of the low inclinations of belngs
and the idea of skilful teaching through preparatory:doctrines

{now called upi3ya kaufalya), te relativize those very concepts

which are in the Digha Nikaya considered final and suﬁreme.

The passage quoted above is revealing in mény respects,
and 1llumines the general attlitude of the text being discussed.
One csn see, for example, how anxious it ls to weid its message
to the exisgting *Srdvaka' literature and to win acceptance

among the followers of the alleged éravakawyéna. In accordance

with this, it does not ingult the ‘course of the Hearers', but

merely argues that such a course does not exist. As for those

6
bhavigyatha buddna jenetha hargam. SP.(K), p.59;
SP-(V), poL,‘Bo
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who have thought all aloﬁg that they were Srivakasg (as, for
example, Sariputra and Znandz) -- many of them are in fact
great Bodhisattvas, acting for the weal of creatures and headed
for Buddha-hood, who have simply forgotten thelr vows. This
cautlious and amiaﬁle attitude of the Lotus, when combined with
the genuinely radical gospel which it is proclaiming,;makes
necessary some clever footwork.

We might next observe that the theme of compassion
(karund) occupies the same place in both accounts of the Buddha's
decision to teach. It is, therefore, a motive for his teaching

in general and, by implication, for his speciflc employment

of skill in means. This connection of karuni and upayz kau$alya,
however, ls rarely made explicit in the Sttra.

Thirdly, it will be noticed that, as was remarked pre-
viously, it is the Buddhas who are accredlited with skill 1in
means. In fact, Chapter II not only restricts itself to men-
tloning the skill in means of Buddhas, but implies that this
ability iz bound up with the extreme‘wisdom and enlightenment
of the Tathagatas and hence beyond the range of those merely
headed for Buddha-hnod, i.e. Bodhlsattvas.7 This 1s merely one

agpect of the general exaltation of the Buddhas, which occupies

much space in the text; the Bodhisativas occupy a lower position

?
See, e.g., SP.(X), pp.31-34,
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8
than in the two Mahayana texts examined previously. Some of

the reasons for this tendency will become apparent if the
historical situation which greeted the Lotus is kept in mind..
The essential 'gospel' which the.Lotus proclaimed wag certainly

not an axiom of *'Mahayana' as that conglomeration of elements

then existed. The Astas8hasrika, for example, speaks of the
Sravaka and Pratyekabuddha yanas as inferior courses rather

than ag non-existent ones. Sb thls new message undoubtedly

came as & shock not only to the $rivakas (the-aspirants in the
HIneyina groups) but to many 'Bodhigattvas' (aspirants in the
Mahaydna groups) as well; hence it was portrayed as issuing

from the great depths of Buddha-knowledge, naturally hidden

from the Bodhisattvas.g.lt need not be concluded, of coufsc,

that this exaltatlon of the Buddhas is therefore merely a
polemical tool, for there are many possible religious and
doctrinal bases for it. And with specific reference fo skill

in means, 1t is probable that a simple yet significant convictlon

was at work, namely that one who leads others ought to have 2

first-hand knowledge of the place to which he is leading them

B . :
Chavters-XXIV and XXVI, pralsing Avalekiteévara and
Samantabhadra, .are exceptions t» this, but they are believed
to be later additions. See SP(K), p.xxi.

9
The exceptlions here would be a few of the most advanced
Bodhisgattvag, such as Ma¥jusrl, who have heard this Dharms-

paryaya before.
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(in this case Buddhaéhood),lolt Ls clear that the Lotus generally
sees the Bodhigattvasg as among those who are thnmselves led by
skill in means, rgéher than as those who thereby lezd othersyll
It would now be desirable t~ see, in systematic form,
g description of each of the major doctrinal points in which
skill in means is implicated in the Lotus. These peints may
be gleaned from six parablesfzand listed briefly asg follows:
| (1) There is only one course (y3na). This is the
Bodhisattva course. The display of three courses is an instance
of the great skill in means of the Buddha, who percelves the
different inclinations of beings and adapts his method accord-
ingly. In this way he leads creatures from the triple world,

in which they are burning with misery and wrapped in ignorance.

Having escaped from 1t, they oan proceed to finzl enlizhtenment

10 ‘ :
This belief is suggested by verses such as the following:

But due to fthe penetration of 211l dharmas one is
called 'perfectly enlightened!; \
Thenceforth he continually teaches the Dhzrma to
1iving creatures by hundreds of means. {our trans.)
sarvadharm3vabodhittu samyaksahbuddha ucyate;
tenopdyatatalrnityah dharmath deseti praninim,
SP.(J), 94, v.53,

11
See especlally Chapter III and the parable of the
burning house. ’ :

12
We exclude here the vparable of the gem, SP.(X), .
pPp.201fT. 3kill in means is mentioned in this context but ie
not netessary Lo the argument.
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i3
by means of the one true course.
{2) Just as the use of different devices is due to the
greatvériety in the inclinations of belngs, so the extremely

radical devices to which the Buddha must resort are necessgary

because of the very low inclinations (hInSdhimukti) of beings.

In such casges, the required skilfulness is two-fold: first,

the speaker and his message must be adapted to the mean clrcum-
stances of the hearer; second, the inclinations of the latter
must be purifled and uplifted sb that he is in a position to
understand the final truth. In thls manner, the Buddha skil-
fully tends his '8ravakas', waiting for the day when they ar= "
ready foxr the revelation of their true ildentity as Bodhlsattvas.l

(3) Just as the two 'inferior'! courses are actually

non-existent, thelr respective summum bonums -- the Nirvinas

unaccompanied by full Buddha-hood and all-knowledge -~ are un-

real. They are like a magic city (;ddhimayam nagaram) created
to give hope and rest to tiréd travellers. Those who rest

in this dwelling are urged by the Buddha to rouse themselves
for the rest of the joﬁrney to Buddhahbod.iS

(4) The state of one who has reached the supposed end

13 ‘
The parable of the burning house: 3P.(K), pp.72ff.

14 :
The parable of the prodigal son: SP.(K), pp.99ff.

15 ‘ T S
The parable of the gulde and the Isle of Jewels: SP.
(K), pp.181ff,
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of the jdurney (the unreal Nirvana of the §ravakas and Pratyeka-
buddhas), through the device of the three courées, is like a
blind-born man who has had his sighf restored: he has been
rescued from darkness but must not now presume to Know everything.
To reach the final stage of all—khowledge will require further
devices and further effort;16

Two more points are made in parable form, but they should
be listed separately since they are not part of the above scheme:

(i) The Dharma 1s One: it is "of one essence" and "has
one single taste, l.e. the taste of delivérance, dlispassion and
cessation, and 1ts final aim is the gnoslis of the allfknowing.“
Creatures, on the other hand, are extremely wvaried in their
inclinations and powers. Only a TathZgata can perform the cosmic
Tunction of uniting the One and the many, and he does this

17 :
through his skill in means,

16
The parable of the blind-born man: SP.(X), pp.129ff.
See alsc, Conze, "The lotus of the Good Law", in Thirty Years
of Buddhist Studies, pp.114rf, , ‘

17 "
The parable of the cloud and the plants: SP.(K), pp.1i9ff.

Bee also Conze, "The Lotus of the Good Law", in Thirty Years of
Buddhist Studlies, pp.105ff., The phrases quoted above are from
ths latter translation, pp.106,107. o

The theme of the Buddha's voice being useful to each
creature according to his own individual make-up is not peculiar
to this text: it is found, for exsnmple, in the VimalakIrti-
Nirdese and in the NMahSvastu. What is distinctive, however,
s the ¢onnectinn made between this thneme and the gospel of the
Lotus that there 1g only one yZna. Distinctive also, lg the
way ugégq kauéalga 1g fitted inte the scheme, Althéugh the term
1s seldom used in the passage, the few occurrences are declsive
in ghowing its importance: gee SP.(K), pp.126,128.

T
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(2) &3xyamuni Buddha did not really die but merely pre-
tended tc do so, through:his skill in means, in order to
disclpline beings and bring them to sobriety so that they would
apply themselves to obtalning thelir deliverance.8 In reallty

1
his lifetime 1s immeasurable and inconceivable,

This description should serve to show how important the
Lotus conslders skill in means to be and how incredibly different
the Buddha's message becomes when this factor lsg accepted and
taken into account. As could be guessed, however, there are
problems which accompany the employment of this concept, and,
while they may not be entirely new to Buddhigm, they do become
particularly acute in this Sutra. Any account of gkill in
meansg which did not acknowledge them would be superficial in
the extreme; they are certainly recognized by the Lotus, and
are responsible for some important utternaces. A discussion
of thege implications may be initiated by some remarks which
Conze makeg under the heading of "Skill in Means™:

And yet, if the truth be told, everything we have
gspoken about go far is not real at all, but ls part of the vast
" phantasmagoria of thls world of 1llusion., In actual reality
there are no Buddhas, no Bodhisattvas, no perfections, no
stages, and no paradises -- none of all this. All these con-
ceptlions have no reference to anything that is sctually there,
and concern a world of mere fantasy. They sre just expedients,
concesgsions to the multitude of the ignorant, previsional con-
structions of thought, which become superfluous after having

served their purpose. + ... Nirvana,, as the true Reallity, 1ls
one single, and it has no second. All multiplicity,

18
The parable of the physician and his sons: SP.(K), pp.3C4ff.
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all separation, all duality.is a sign of falseness. Everything
apart from the Cne, also called "Emptiness™ or "Suchness", ls
devold of real exlstence, and whatever may be sald about it' -
1z ultimately untrue, false and nugatory; though perhaps
permissible-if the salvation of beings requires it. The abillity
to frame salutary statements and to act in conformity with i9
people's needs, springs from a faculty called "skill in means". . .
Two Interesting questions which this quotation raises-
are (1) what 1s the truth-value of expedient statements? (2) are
all Mahzyanic conceptions considered to be merely expedients?
Hegarding the first question, we are at once confronted
with Conze's suggestion that such statements can be false but
useful. Cértainly he 18 right in saying that they are useful;

in fact, one might say that the whole point of upiya kaugalya

is t2 render the Dharma soteriologically useful to beings. The
issue of whether or not skill in means can and does give rise
to falge utterances, however, is more difficult. It will be

remembered that in the DIgha ¥ik8va the Buddha's speech is

. 2¢
described as being both useful (ztthasathita) and true (bhita),

This observation 1is to the point, for it is precisely the Buddha

himsell who is primarily portrayed in the Lotus Siitra as speaking

forth expedlential statements. And the latter text is in
complete agreement with the DIgha in holding that the Buddha

spezks only what ls both soterioclogically useful and true.

19 : '
"MahfyZna Buddhism™ in Thirty Years of Buddhlst Studies,.
PP.72-73. Cf. Conze, A Short History of Buddhism, p.3%.

20
See above, p. 29.
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It would be interesting to consider for a ﬁoment why and how
the Lotus makes this clalm.

It is immedlately apparent that the authors are not un-
aware of the impression given by the various parableg concerning
gkill in means: they know that deceptlon and falsehnod might
seem to be involved. 1In accordance with the recognition
of this problem, what they set out to establish 1ls not so
much that the expedlientlial statements of the Buddha are true,
ag that they are not false.210ne could glve a rather facile
explanation of this c¢lalm by saying that 1f the Lotus represented
the Buddha as a liar, this would ensure the reJection»of its
message by the Buddhlst community. Thére are, however, certain
religiously and doctrinally.respectable*reasonsffor*the‘1hsistence
that expediential statements are not false.

The most common expression for 'false speech' in the
Lotus 1s 'mrsivAdal’., Just as the English word ‘false' is not
merely a neutral label which may or may not appiy to a certaln
proposition, but has, on the contrary, in many contexts, im-
Plications of 'lying' and ‘deception' on the part of the
speaker%zso also has the Sanskrit ‘mrsavada’ these same implications.

But ‘'deception' is not merely a moral evil (and hence out of

the question for a Buddha) but is, in fact, directly contrary

21
See, e.g., SP.(X), pp.75-76, 82, 302, 304, 306, 309.

22 .
Cf. also the lLatin 'falsus'which is originally a past
participle of 'fallere', meaning 'to decelve'.
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to the notion of Buddhahood. It has been seen how in the palt
Caﬁon 'Buddha' comes to signify one who {(a) is nimself enlightened,
and (b) spreads his insight abroad by teaching others. In the
Lotus, a Buddha is likewise one who reveals the truth which he
hinself has discovered. Since upiylc statemehts help him to revesal
this truth, and are at times more helpful in thls respect than
simply 'telling the truth'?3 surely they should nct be classed
as deceptlon -~ mrsavada.,

The reactlon of the average modern reader to all of this
would probably be to say that while it may indeed be mislezding
to call expediential statements false, they are certainly not
ﬂ‘true‘ either in the normzl sense of the word. Actually, the
Lotus agrees with this and, while 1t 1s not aware of the developed
'two—truth' scheme of later Mahéyéha, it 1is definltely feeling
its way toward some.such doctrine. It recognizeg that the kind
of *truth' we normally speak of is the ldeal, and that when

such truth can be soteriologically useful as well it is to be

preferred over expedliential statements. The“higher‘typeﬁdf

23

In the parable of the burning house,the father ftells
the truth' to nis sons right at the bnginning, they, however,
are so ignorant that they do not understand the word 'burning!?
and hence do not run from the house. In the parable of the
prodigal son, it 1s obvious that 'telling the truth® at the
wrong time would be dovnright harmful to the son. Hence the
Buddha, speaking the truth at the right time (k3lavidin), tells
him of his identity when he has been prepared fo‘ the knowledge
through expedients.
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24
statement 1is indicated throggh‘ such terms as uttamdrtha,
25 2
paramiirtha, and’bhiitirtha. This would seem to correspond more

closely to the higher *'type of statement', which has its meaning

drawn out (nIt3rtha) and expliclit, than to the paramSrtha-satys
of the two-truth distinction. Similarly, the neyartha kind of
statement, needing to have its meaning drawn out, corresponds

fairly closely to what is in the Lotusg called sandhi-bhiAsya.

A conslijeration of this latter concept, Which is closely tled

in this text to upiya kauéalya, will show why the Lotus can

¢clalm that every word the Buddha speaks is true,

Whatever the best translation of *sandh3-bhigra'may be

(Kérﬁ-usually calls it 'mysterious speech'}, it clearly signifies,
in this Sitra, speech which has twollevels, or a double meaﬁing.
rThose baings with high aspirations and good understanding

catch the higher meaning, while ;?ose clogged with ignoraﬁce

may aspire to the lower meaning. This lower meaning ls not

2l 4
'SP.(K), p.34; SP.(V), p.23

25
SP.(K), p.64 (sP(v), p.46; sP(X), p.128 (sP.(V), p.90).

26 ‘
sP.(K), p.189; sP.(V), p.127,

27 4
_ The most common example of gandhid-bhagya concerns the
three yanas. Thoge creatures who are highest in wisdom hear
themselves belng called to Buddha-hood via the Bodhisattva~-yina;
- those with lower understanding, while listening to the same discourse
hear themselves being called to the Nirvanas of the §rfvakas
and Pratyekabuddhas via the respective courses. 3ee, e.g. SP,

(K)9 pp,,3‘9-’+3, 53, 59.
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merely a mistake of the hearer, for if it were it might lead

him astray from the truth; it is fashioned by the Buddha so
‘as to lead the agpirant to the point where he can understand the
higher meaning, the 'real truth'. It is, in other words,

expediential. Both levels of gandh3-bhigya, therefore -- the

'paramirtha' level and the ‘upiya' level -~ are soteriologlcally

positlive and have a posltive relationship to the revelation
of *'the truth'. Furthermore, insofar as any utterance of the
Buddha on the subject of the three yfinag (previous to the present

explicit statement in the Lotus of the True Law) has been an

instance of sandh3-bhisya, it follows that the higher meaning,

the real truth,has always been offered to beings: it 1s the fault
of their own low Inclinations that they have been unable to

draw out this meaning. Hence the Lotus dan and does claim

that the Buddha has always told the truth. One could make the
counter-clsim that he has élso always been offering the 1oﬁer
meaning and that this is not 'truth!'. This may or may not be the
case, for it is unclear whether or not such expedliential statements
ought to be accepted as 'true in a certain sense', We have been
content to support the Lotus in holding that there are at lesagt

28
eood Yreasons for nnt wanting to call them falge.

28 '

A word mizght be added here to emphasize the dlffesrence
between the two-level distinctlon which the Lotus accepts and

the Madhyemika two-truth distinction., In the latter, it would
appear that "the paramartha is in fact the unutterable (anabhilipya),
the untrinkable, unteachable etc." (quoted in Murti, The Central
Philosophy of Buddhism, p.244). In the Lotus, on the other hand,

the paramirtha is utterable, thinkable and teachable: it ig, in

fact, beingz taught in this very Dharmaparydya., Samvrti-satya,
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It is now possible to proceed to the second point of
interest which was brought to view by Conze's statements, viz. --
arelall‘Mahéyanic conceptions considered to be merely expedients?
(This question, like the former, is of course being considered

in the gcontext of the Lotus; an analysis of the VimalskIrts

might yield gulte different results.) The flrst thing to be gald

is that certaln concepts -~ that of the érévaka-yéna, for

example -- are explicitly called expedients, and that the average
reader would take this as an indication that the remaining con-
cepts are not expedients. In short, the obvious meaning of the
text ig that the Buddhas use varlcus upiya but that many con-
ceptions, such as 'Buddha' itself, are not upiya, or at least
not merely Egézg.nghey would appear, 6n the contrary, to refer
to sctual realities. |

At this point it might be cbjected that the Lotus does

not subscribe to a notion of such ‘actual realities', since like

most Mahfydna Sltras it holds"that all phenomena have the nature

furthermore, is absent in the Lotus': scheme, and it corresponds
badly with elther gandhZ-bhasya or upiya.

29

This distinction 1s rather important. One gets the
inmpresslon, for example, from the parable of the burning house,
that the concept of the Bodhisattva-ySina 1s considered an upiya
necessary to attract beings from the ignorance of the triple
world, but that it refers, nevertheless, to something real. It
is, in fact, =zensible that many ldeas may be employed in a
soteriologically useful way -- as expedients -- without their
teing ‘merely' expedients.
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of 1llusinn and dreams, that they are as pithless as the stem
30

of a plantain, and simllar to an echo"., To this, 1t must be

replied that the Lotus seems committed to a doctrine of degrees

of reality. If, for example, the Bodhisattva-yZna is unreal,

then the érévaka-y§na is even less real. What is important to

see, is that the text does not use the notion of upays for pro-
moting the notion of the general emptiness and unreality of
phenomena, as Conze's comments would suggest.
A more serious objection might be ralsed regarding what

we have sald above. We have claimed that certaln things are
Csexplicitly' called expedients and that this implies that the
remaining things are not expedlentsg; we have spoken of the
‘obylous' meaning of the text., But surely this is an extremely
nalve way of spealing which shows that we have not learned any-

thing abtout skill in means and gandh3-bhisya. If Siriputra

could migs the Buddha's intimations to the effect that he
was himgelf headed for Buddha-hood, might we not at present be
missing certain impllc=tions of the supposedly obvious and
explicit utterances of this Sutra? Might it not be the case,
for example, that "if the ftruth be told" it would be seen -
that every one of the conceptions peculiar to the Mahayanist
scheme of gszlvation -- 'Buddhas', 'Bodhisattvas', 'stages',
'perfections' and so. on «- are "just expédients"? A final

answexr to thege questions cannot he glven here, It may indeed

30 :
SP.{K), pp.140-141,
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be the case that if one had sufficient wisdom he would see

this or<that in the Lotus SUtra which he does not at present see,

In default of such wisdom, however, it is probably safer to

take the text at its 'face' value than to try to guess its

hidden meaning. The admlittedly ‘apparent? meaning of the Lotus,
then, is that former utterances of the Buddha have been examples
6f his skill in means whereasg, these devices having served

their purpose, the present teaching ls 'really true'., Former
utterances have been instances of the mysterious speech (sandhi-
bhisya) of the Lord, but this teaching is explicit in its meaning
" and true in the highegt sense.31 Indeed, just as orthodox Muslims
regard Muhammad as the 'Seal' of the prophets, so does the

Lotus speak of itself as 'the Seal of the Dharma'.32 Again, 1t
says; ", . . For this, Manjusrl, is the supremé preaching

of the Tathagatas; this is the last Dharmaparyaya of the T;;hé-

gatas; this is the most profound discourse on the law. . .

This teaching would ‘appear', therefore, to be final and

31
See above, pp. 134-135,

32 :
dnarmamudri. See SP.(V), p.64. Kern translates this,
we think rightly, as "the closing word of my law"™. 3SP.(X), p.9%1.

33
ecf hi matjubristBthigatdndh parama.dharmadefana, .
ayah padcimastathagatanah dharmaparyaya. - sarvesah dharmaparya-
yayspamayah dharmsparyayah sarvagambhIrah . . .~ SP.{(K), 276;
SP.(V), p.174. '
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34
explicit. If it is taken thus, one 1ls bound to conclude that

those conceptions which it contrasts with expediential conceptions
are not themselves "just expedients". With regard to this text,,
therefore, there 1s reason to be skeptical of Conze's account

of the igsue,.

However this may be, it remains true that the use of the

concepte of skill in means and sandha-bhagya leaves .the asplrant
in an odd situation. He may acéept the 'apparent' message of
the new gospel, but 1f he does s0 how can he be sure he is not
being fooled again? Put in more docirinally appropriste terms:
" how can he be sure that he has sufficient purity and wisdom to
catch the real and entire significance of what the Buddha 1is
trying to communicate to him? The only possible answer would
seem to be that he has the repeated assuraﬁce of the Buddha

(as recorded in the Lotus) that this is not further skill in
means and mysterlous speech, but that it is explicit and com-

pletely true. To accept thls assurance, however, requlres faith --

in the Buddha and in the Lotus Sutra -- and it 1s no small ‘wonder,
therefore, that faith (&raddha) receives much attention in this
35

34

The Lotus 1s portrayed as that which finally draws
. out the meaning of former utterances; it is the uncovering or
explznation (vivarana) of the Lord's saniha-bhasya. See, e.g.,

SP.(K), p.2213 SP.(V), p.146.

35
See, e.g., Sp.(X), pp.39, 91, 273, 298.
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The authorg recognize, furthermore, that it is no easgy
matter for people,. particularly the §ravakas to whom the message
is chlefly addressed, to have faith in what 1s being said here.

Hence thg Lotug is characterized as "hard to be received with
'., - -

-

faith". 1In order properly to appreciate this point it 1is
~necessary to bear in mind the religious system which these
'&r3vakas' espouse. According to this system, the venerable
Arhats such as éériputra are not merely men who have previdusiy
heard something and believed it. They are, on the coﬁtrary,
~men who have personally verified the truths which they proclaim,

who have sgeen as it really is (yathZbhiitham) the destruction

of the Zfravas within them and the cancelling of future rebirt hs..
They are free and they know that they arelfree.' Having attalned

to this state »f independence they do not need to be led, nor

37

can they be led. Yet these are the men whom the Lotus portrays

as galning falth in the new message and as admitting that pre-
viousgly they had merely'imagined having attained Nirvana®.

36 - :
duhfraddadheya. SP.(X), p.70: SP.(V), p.50. See also
SP.(X), pp.295-207- | ’ * P

37

See above, pp.34-37. Skill in means is sald in the
Lotug to have as its aim the freeing of creatures from their
varlous attachments (SP.(X), pp.31,34, 191). PFurthermore, it
is implled in the parable of the burming house that the Buddha
needs these very attachments in order for his upiys to work
(i.e. beinzs are attracted from the pain of the triple world
by the promise of delightful rewards: see SP.(X), pp.74,80).
But the Arhat 1s free from attachments; how, then, can he be
led by upZya?

38
sF.{X), p.99.
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It 1s easy to see why the Lotus 1s "hard to be recelved with
faith" by the Srivakas.

The text seems to direct onaparablé especlally toward
this p:oblem, namely the parable of the blind-born man.39 Here
it is suggested that simply because 2 manAhas had his sight granted
him (as have the Arhats) this does not mean that he can now
see and know everything. In reply to thls, it could be argued
that the Arhat does not clalm to see and know everything, but
merely those aspects of reality which are*essentiglvto coﬁplete
- liberation. At any rate, the Lotus 1s very aware of ﬁhe
difficulty its gospel will have in being accepted and belleved,
and it accordingly arms 1ltself against those who would scorn it
with warnings of dire karmic retrivution, =

*Skill in means', as dlscussed in this scripture, brings
one more important problem to the fore. Dayal brings it to light
in the followlng comments:

A bodhissttva can-adopt other methods suggested by his
upiya-kaudalva., The Sad. Pu.relates some interesgting parables,
wnich illustrate thls Perfection. It seemg that trickery and
Talsehnod are permitted, if the end of converting or helping

others 1s achlsved. The paramitd, as described in the Sad. 451
Pu., com=s perilously near the vice of duplicity and insincerity.

39

See above, pp.129-130. - -
L0

See, e.g., SF(K), pp.92-95.
I

Tha Bodhlsattva Doctrine in Buddhist Sangkrit Literature,

P.249.
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Now it is necessary to decide whether Dayal 1s attempting

to give the view of the Buddhists themselves here, or whether
he ig giving his own opinions. The last sentence 1s presumably
his own moralistic gloss; the sentence preceding it, however,
is obscure in this regard. 1If it is hlis own opinion it 1s
uhderstandable, but if it 1s supposed to reflect the views of
the text‘he is discussing it is misleading. This should be
evident from what has been sald above about the trﬁth-value

of expediential statements. All of this, however, cbncerns
what 1s merely a specific instance of a more general problem
which Dayal hints at, and it 1s the latter which 1is of interest
here, Is it the case that immoral means are permitted il the
given end 1s achleved? Put even more broadly: does the doctrins
of skill in means entail the belief that 'the end justifies
the means'?

In attempting to answer this it 1s instructive to lonk
at the position taken in the specific case already refsrred to,
that 6f 'falsehood', since this is illustrative of the stance
taken on the wider issue. Just as the Lotus denles that false-
hood has actually been used, s0 the texts refuse to admit thst
expedientg invelve immoral sctions. Indeed, if immorality were
permissible there would be llttle need for skill in means,
for one of the main functions of this ability is to allow the
practitioner to save beings without lapsing into immorality.
VimalakIrti, for example, may appear to break the moral rules

(£Ilas) of a layman, but in reality he is observing the pure
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monastlic discipline. It is his skill in means which lets him

do this; in fact, such a severing of the Apparent and the Real

has heen mentioned as one of the main roles of upfya kaugalya..
Obviougly, this doctrine, as seen by the texts examined herein,
does not imply that immoral means may be used for the end of

" saving beings.

A possible rejoinder to what has been sald would be that
we have actuslly proven that the end 1s seen as jJustifying the
means, since what 1s taking place 1s that actions and beliefs
which promote the attainment of ‘the end’ comé to be considered

for that reason good and moral., Hence, it could be claimed, the

end '"justifies' or 'makes good' its means. Nowlit 1s undoubtedly
true that some Mahayanist groups have been willing to re-think
questions.of morality and to give more emphagls to actions
whlch have soterioldgicaily useful effects than to certain
‘rules of purity! whiéh they consider religiously impotent.
This, however, is a perfectlyrnormal instance of what con-
tinually happens in religion and in all areas where questions
of morality are discussed, i.e. effects are taken into account
to help in determining what i1s and what i1s not acceptable and
moral., This certalnly does not ilmply that one is committed to
the bald belief that 'the end justlfies fhe means'.

This concludes our discussion of the Lotus Sutra., As

can be seen, there would be no Lotus Sutra without *skill in
means'. This concept is the main instrument by which the

new gospel is made plausible and is simultaneously part of the
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content of the new message. It has strong tles with the con-
ception of the Buddha as a skilful teacher, which is found in
the most ancient traditions, and yetvit manages to bring about
real innovation.hZWe have tried to sketch the essentiai scheme
into which skili in means is fitted,.tc indicate the various

sﬁecific roles it plays, and to suggest some of the problems

with which it 1s bound up.

Miscellzneocug Texts

Three MahZyZina texts will be dealt with here in an

extremely brief fashion.r They are the_Ratnagngasamcayag§th§,

the Rastrapalapariprechd and the SukhivatI-vyiha., The primary
reasons for mentioning them are that they 2ll have claims
to_antiquity,.and are all relatively accessible for study.

Each sﬁtra, however, has speclal features which merit 1ts in-
clusgion, and it should not be thought that we are simply enter-
taining the 1llusion of belng completely comprehensive in this

‘ presentation of early Mahf#iyZna works.

The Batnagugasamcagagatha is a collection of verses or

gathiig, corresponding fairly closely in subject-matter to the:

42
Whether ~ne believes that the Lotus Sttra is really
innovative doctrinally or that it 1s merely, as it clalms, draw-
ing out and explaining the dostrine which has been taught all
along, 1t remains true that this scilipture has been responsible,
historically, for a continuing chain of religlous innovation.
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mich longer Astasfhasrikd. It may, in fact, have originally been

the verse portion -of the latter (which portion is normal&y found
in Mah3y3na slitras intertwined with the prose version). It wins
a place in the present discussion due chiefly to the efforts
of Conze, who argues that it contains some of the oldest, or

ks

1ﬁdeed even the “original" Prajfifpzramita writings. HMore

specifically, he says: "The first formu%}tion of PrajnfZpiramiti

doctrine is contained in the first two chapters of‘thzsgggga-

5ggasaﬁcayag§tha, which may well g0 back to‘100 B.C."

"The second stage of Prajhdparamiti thought", he claims, "is

represented by chapter 3-28 of Egs., and thosg parts of A
- 7
[ AstagBhasrikd _/ which correspond to them."

17 3

But note that: "The exlisting text, printed by E.
Obermiller, has been rearranged by Haribhadra (c. A.D., 800) so
as to make 1t correspond to the present chapter division of the
Asta. 1ts value for chroncloglcal and historical studles 1is
théreby greatlv diminished, and we cannot be certain that
Haribhadra did not add, omit, or alter occasional verses.”
Conze, "Ihe Composition of the AstasBhasriki Prajn@pBAramltiy
in Thirty Years of Buddhist 3tudiés, p.169.

Ll
Ibid., p.169.

4s ,
See "Recent Progress in Buddhlst Studles™, in Thirty
Years of Buddhnist Studies, pp.16-17. B

46 ' A
: "The Development of Prajnapiramitd Thought®, in Thirty
Years of Buddhist Studies, p. 124.

47
ibid., p.130.
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Having already dealt with sklll in means in the Astas8ha-

srika, it would seem to be a sensible and intrigulng study to

v

compare the state of the concept as found there with its state
as found in the supposedly earlier githid text. When this 1s done,
the first shocking find is that the actual term upaya kaudalya

48
does not occur in all 302 verses (as compared with approximately

93 occurences in Conze's tranglation of the AstasBhasriki, and

more in the repetitive Sanskrit). The corresponding adjective
upiya kugala 1s met with a single time in a passage not found
. 50

in the Astasahasrika. The term upiya occurs six times: very

infrequently, in other words, when compared with such terms as

praj#ia paramitd and sarvaj¥ati which literally dot the pages.

Upaya is virtually always found in conjunction with the temrm
prajfia and its meaning, so far as 1s discernible, 1s the same

as in the Astasfhasriki.

"With regard to the first two chapters, which Conze feels

mg
It 1s found, to be sure, in the titie given for Chapter
20, upady=kavéalyamimdhsaparivarto, but this is almost certainly
one among several cases of a chapter title being constructed
{presumably by Haribhadra) to match the title of the eguivalent
chapter in the AstasBhasrika. For the term is entizely sbsent
from the remaindér of the chapter.

kg ,
Prajfif-paramita-ratna-guga-sahcaya-githi, ed. Obermiller,

p.320.

50
Ibid., pp.17, 55, 60, 74, 76, 103.
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containg the oldest material, there 1s little to note. The sole
51
relsvant expression .is upiyapraifin. Neither the term itsgelf nor

the fact that upiya occurs only once in this section is in
any way remarkable within the overall context of this work.52

It might be hegitantly concluded that the above flindings
gsupport Conze's hypothesis of the relative antiquity of the

Batnagugé§amc@ygg§th§, and simultaneously indicate a certaln

stage in the development of a doctrine of skill in means. It
appears as 1f the doctrine became much more popular in the space
of time between the initlal writing of these gathas and the

completion of the bulk of the §§§as§hasrik§, perhaps from about

100 B.C. to 100 A.D. It is also possible that the term 'upaya’,

‘agssoclated closely with prajna, was used in a technical sense

before the expreésion *upaya kaubalya'. The meaning which the

shorter term suggests,'however, seems to be the same ag that

51
fbid., p.i7.

52 '

Conze says that, "If we accept verses 16-23, the re-
mainder of the two chapters, with the doubtful exception of -
tathatid (II v.2), contain ro new terms." ("The Development of
Prajhaparamitf Thought", in Thirty Years of Buddhist Studles,
p.125,) It could be noted that although upaya 1s not exactly
a "new term", its use in thls technical sense seems rather
unprecedented. : : :

53
Some authors dismiss any number of oddities in Buddhist

Hybrid Sangkrit verse as being due to ‘'exigencies of meter?,

and would no doubt urge that it is simply easler to fit ‘upiys’
into verse than'upaya kaugalya'. Thls would be far from con-
vincing, however, since other texts {such as the Lotus) apparent-
ly have no trouble incorporating the longer term iln vexse.
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uncovered for upaya kaugalys in the Astasihasriki.

The Bastrapflaparipycchi was first translated into Chirese
in the late sixth century A.D.,Sain contradistinction from the
~relatively early dates of tranglation for most of the MahayZna
texts considered in this essay. A.K.Warder feels, neverthﬁless,
that there 1ls reason to believe that this Slitra is a very early
creation. He says: "There is no external evlidence for its great
antiquity, but its content would harmonize with its belng even

earlier than the Ratnakiita Sutra, before the open breach with

the 'pupils' (who are not here denounced), in fact a sfitra of
the Pirva Salla school not remodelled after the breach."55
Oncé again, then, there 1is a2 possiblility of interesting finds
with regard to the early stages of the doctrine of skill in
means. |

Disappointingly, 1little of value in this regard can be

gatnhered from the Egggrapalapariprccha. Although the temm

updya kaujalya does not seem to occur at all, upiya ls falrly
.56

frequent, occuring a dczen times in this shart text; <+the con-

cept seems to be takxen for granted ag very important and bezars

the meaning, where thls is clear; which is found in the

54
See The Guestion of BAstrapfila, trans. Ensink, p.IX.

55

Indian Buddhism, p.359. For his remarks on the Ratna-
klita collection and S@tra, see ibid., pp.356-35%. The Plrva
Ealla 1s a sect of the Mah3samghlka.

56
_éggrapélapargp;cché, ed, Finot, pp.4, 5, 7, 20, 27,
30, 51, 52, 5%, 55, 57.
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Vimalakirtl and the Lotug, i.e. that concerned with the teaching

57
and saving of beings. Furthermore, although the text{ expllicitly

58
mentions the fact that there are six pSramitig, and even lists
, 59
these usual sgix, therg are three occaslons where upiya is listed
0
ag a seventh paramit&. This, of course, suggests a late rather

than an early date, though it may only be a case of late
tampering with an early text. At any rate, there are no sure

conclusiong which can be drawn from this confusing situation

with regard to elther the date of the §§s§rap§laparip?cch§

or the developument of the doctrine of skill in means.

A few oogments are now in order regarding the larger
1 .
sukhavatl-vylha. Unlike the former two texts this one is un-

questionably very important do¢trinally and historically, and

is undoubtedly quite ancient as well. The only reason it has

57

See, e.g., Th2 Quegtion of RAsgtrapila, trans, Ensink,

P. 50,
58
Ibid., p.21.

59
lagtrapalapariprecha, ed. Finot, p.51.

w—irs g

60
See The Questi-n of RAgtrapila, trans. Ensink, ppo.6,
28, 53. Ensink mentlons this fact as "remarkable® (ibjd., P 6
N, 25) but makes no further comment.

é1

This Sitra 1s being dealt with rather than lts smaller
counter-part becausge it 1s probably the older of the two. For
the records, however: (1) the smaller SukhivatI-vylha does not
refer to skill in means, (2) the Amitﬁyur—dhyana, another probably
later Pure Land Sltra, seems to mention upiya (see the Amitayupr-
dhyana-giitra, trans. J.TakaBusu, in "Sacred Books of the Last
Vol. XLIX, PartIl, p.169).
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not merited a more dignified place in this exposition is that

the doctrine of sk1ll in means is entirely absent from it. As
far as vie have been sble to determine, neither the temm ggézg
kaubalya nor even upaya in the technical sense occurs at all.

This 1s rather surprising, and one is lmmediately set to wondering
why 1t is so.

An answer could be suggested. on the basis of certain
detalls given about the creatures living in the "Land of Bliss".
It will be remembered that skill in means as a teaching aid is
needed particularly when belngs have. low inclinations; the more
wigdom and purity they gain, the more independence they achieve
and the less they need to be led. In Sukh@vatl beings are
already 1ifted above the myriad common defilements and evils:
hence, perhaps, skill in means., 1s not necessary. More specifically,
in the lotus, upaya kaugalya is sald to be almed at the freeing

62
of beings from attachment; in the Land of Bliss they are alrezdy

free from attachment. Again, in both the Lotus and the Vimala-

kIrti skill in means aims at bringing beings to the ultinate

goal of abasolute and perfect enlightenment {anutiarasemysk=-
segmbodhi), i.e. to Buddhshood; in the Land of Bliss they are

'guaxanteed of being bound to one birth at the most bafore reaching

H2
See sP.(K), pp.31,34.
63 v
The Larzer sukhavatI-vyiha, trans. M. Muller, in °
"Sacred Books of the Bast", Vol. XLIX, Part II, p.56.
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this goal, Most revealing of all is the following section
of Dharmakara's vow: "0 Bhagavat, if in that Buddha country
of nine, after I Héve obtained Bndhi, elther teaching or learning
should have to be made by any being, and they should not all be
in possession of the perfect knowledge, then may I not obtain
the highest perfect knowledge?“r The situation seems to be,
therefore, that Dharmakara's vow is so tremendously potent that
it takes care of the whnle soterinlogical dynamic: once one ig
born in this land the game has In effect been won.

This being the case, it would follow that skill in
" means in any of the senses encountered (not merely as connected
with saving others) 1s unnecessary and out of place, And yet,
one cannot help thinking that if the relevant terms relating to
this doctrine had been in vogue at the time this sitra was
composaed they would have been mentioned, for the lavish descriptions

herein manage to include innumerable other technical terms.

"It is just possible, then, that the larger SukhavatY-vyliha is

entirely innocent of the doctrine, elther because it is a very
old text or becauge it belongs to =z Quite different tradition

from the previous texts examined.

In the final analysls it must be admitted that the resszons

64 ,
Ibid., pp.15=-16. This excludes, of course, thoge
Bodhisattvas who have taken vows to the contrary.
/
65
Ibid., p.18.
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for the omission are still obscure, and it Ls probably un~
profitable to multiply hypotheses without some further evidence

of a hintorical nature.



CONCLUSION

It has been seen that there are plenty of curicus and
apparently significant data relating to the problém of the
historical development of the concept of ‘ékill in means'; it
requires considerable deftness in devices, however, as wellkas
some imagination te fit these intoe 2 coherent theory.: The |
definite impression one gets from reading early Mahiyina Sitras
is that in many cases they were written and transmitted by people

- who were unaware of ezch other's efforis. The Agiasa Ghasrikid

and the uadﬁbdrmapundarLka, for example, both consider ‘upaya

kauéalgg' to be of great importance; yet in their treatment
of the %topic, about all they have in common is the texrm itself.

In the ﬁ§ ghasrika, the 2bility belongs to the Bodhisattvas

and is aimed at helplné them %o progress to Zuddha-hood aiong
the difficult and paradox-ridden Bodhisattva-yEna. It is very
closely asscciated with the Perfecticn of Wisdom and is not

directly related to the ssving of beings. In the Lotus Suitra

-

8kill in means always involves the saving of beings, is almost
always a trait of %he Buddnzs, and is not related particulariy
to 'wisdom'. Neilther text argues for ite interpretation but,
rather, assumes its own to be the only one and uses it to
argue for other ends. In fect, the meaning of 'skill in nmeans?
is not itself disputed in any of these SUtras -- it is taken
for granted and exploited in dialogue about other subjects.

Futhermore, tinough the VimalakIrti Nirdefa lies in between

154
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the above two works in some aspects of its treatment of 'skill
in neans!, one would have to be very daring to portray it as
an actual historical link in a linear *tdevelopment'. There is,
in short, far too little evidence upon which to constiruct a
theory of the development of the concept in early Mahayina.

Again, there is no sure ground,onlthe issue of itne t'origin?

of the expression 'upa*akauqalya' as a Buddhist technical *erm.

It would be logical for it to have arisen in the J&ataka tradition
as a natural sttribute of the wise and resouceful Bodnisatt{v)a.

It is further possible that the Prajifpiramitd literature then

agopted it from the Jétakas and groceded to fit it into its
own special soteriology, giving it many new implications. All
of this is no more than = guess, however, as should be apparent
from what has been said previously. Although it may provide
iittle comfort, ome can a2ffirm that the fog which hangs over
this issue 1s merely one avea in the larger fog-bank which
ensiarouds 50 many questions about the genesis and early
development of the MahZydna.

¥What has been clear Lhroughoul the study, however, is
the ceniral importance that the concept of 'skilful teaching!
has in early Buddhism, both in the 'HTinayfna' and in the Mahi-

¥&na. Moreover, it has been apparent that there is a line

of continuity between this concept as found in the Nikdyas

or Agamas and the doctrine of siill in means in the Mah2yina

Sttras (particularly in the Lotus). Updya kaufalya, therefore,

while distinctive of early MahZyina Buddhism and active in the
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proselytizing and self-jﬁstificatian of that group, is grounded
in the earliiest Buddhist literature that exists.

This survey has not touched upon the mass of later
Mahéyéna works, where skill in means fuifils manylnew roles.
1t becomes, for example, the seventh in a scheme of ten
PEramitfs; again, it has a new life in Tantrism as the male
principle corresponding to the female Prajiii. Nor have we
touched upon the implications of the doctrine fo: the spread
of Buddhi?m and the adaptation of the Dharma to different
¢ultures. We have undeftaken the present study in the bvelief
that these vhenomera will be relatively easy to understand
ornice the gist of the doctrine, as origirally conceived and

expounded in some of the earliest and most important Buddhist

texts, is grasped.

1
For souwe interesting comments on this issue, see

Conze, "Mahaysna Buddhism", in Thirty Years of Buddhist Studies,

pp.ioff.
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