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Chapter forty-four of the hundred-thousand chapters of the Arya
Maharatnakita:
The *4rya Ratnarasivyakarana

First Bam po.

In Sanskrit: Arya Ratnarasi nama Mahayana-siitra

In Tibetan: ’Phags pa rin po che’i phung po zhes bya ba theg pa chen po’i
mdo

Homage to all Buddhas and Bodhisattvas!
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The English Translation: Chapter One

<The Sramana>

L1
Thus have I heard at one time the Blessed One was staying in Rajagrha, on the
Vulture Peak, together with a great assembly of monks consisting of eight
thousand monks, and with sixteen thousand bodhisattvas' gathered from various
buddhafields, all of whom were like this: bound to only one more birth before
[obtaining] unexcelled perfect awakening,” they had all obtained non-retrogres-

sive tolerance [in the path].’

! Chinese adds Mahasattvas.
2 The phrasing in KP §0 is almost identical: “Thus I heard at one time the Blessed One was staying
in Rajagrha, on the Vulture Peak, together with a large group of monks, eight thousand monks, and with
sixteen thousand bodhisattvas gathered from various buddhafields, bound by [only] one [more] birth, that is
to say, until unexcelled perfect awakening.” evari maya srutam ekasmir samaye bhagavamn rajagrhe
viharati sma/ grddhakite parvate mahata bhiksusarmghena sarddharim astabhir bhiksusahasraih
sodasabhi$ ca bodhisatvasahasraih nandbuddhaksestrasarinipatitair ekajatiprabaddhair yad utanutara-
syam samyaksarmbodhau /. 1 have translated the opening stock phrase in accord with my understanding of
the syntax, or rather of one possible understanding, namely that the specification “at one time” is to be
taken with both the verbal expression “heard” and with the verbal expression “was staying.” See Silk 1989.
3 See SP 259.12-13: garganadivalukdsamas ca sattva anuttarayar samyaksaribodhau cittam
ulpadayisyanty avaivartikaksantipratilabdhas ca bhavigyanti /, the last part of which is rendered in Tibetan
as phyir mi ldog pa'i bzod pa yang thob par ‘gyur ro /. Edgerton (BHSD s.v. ksanti) rendered the expres-
sion: “and will become possessed of the intellectual receptivity of non-returners.” But I doubt whether
avaivartika is a substantive; as far as I can tell, it is used generally as an adjective or attributive. That s, it
means “non-retrogressive” (or irreversible), or refers to non-retrogression or the state of non-retrogression,
but not directly to those who are in this state, the non-returners. Burnouf 1852: 157 renders it adjectivally:
“des créatures en nombre égal & celui des sables du Gange, concevront celle de I’état de Buddha parfaite-
ment accompli, et elles obtiendront la patience qui ne se détourne pas du but.” Lamotte 1975: 120, n. 5
refers to this phrase, which he understands to mean “en possession d’une conviction sans recul.”

It is perhaps unlikely but not completely impossible that we should understand the phrase to mean
“the tolerance of [or: which characterizes] the [stage of] non-retrogression,” that is, as a reference to the
“Immovable” stage in the Bodhisattva path. (This is usually the eighth, but is the seventh, for example, in
the Avatamsaka). The “iolerance of the non-arisal of things,” anutpattikadharmaksanti, is the defining
characteristic of this stage in the path. On avaivartika see Lamotte 1976: 1803-07, Lamotte 1975: 208, n.
209, and Conze 1975: 383ff.
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12
Then the Reverend Mahakadyapa spoke thus to the Blessed One: “Blessed One.
You often use the word ‘Sramana.” In what sense do you use the word
‘éramana’?”’ When he had spoken thus, the Blessed One addressed these words
to the Reverend Mahakadyapa: “Kasyapa, as for the word ‘$ramana,’ since [a

§ramana is]:

1) Pacified, and

2) Restrained, and

The Chinese of the Ratnarasi seems to refer to a reading something like *avaivartikair anuttara-
yar samyaksambodhau ekajatipratibaddhail /. The link here between avaivartika and anuttarasamyak-
sambodhi is clear from /A, non-retrogressive “with regard to” anuttarasamyaksaritbodhi.

In the Dbh (Kondo 1.9-10) we find a similar formulation of the opening cliché: mahata bodhi-
sattvaganena sardham sarvair avaivartikair ekajatipratibaddhair yad utanuttarayam samyaksambodhau /,
! Exactly the same expression is found at KP §121: sramana sramana iti kaSyapa ucyate / kiyan nu
tavat kasyapa Sramana Sramana ity ucyate /. Weller 1965: 131 rendered this “Wird . . . ein Religioser als
Religioser bezeichnet.” The word §ramana may indeed be intended here as a nominative form, or even
perhaps in the example from the K@syapaparivarta, a case-less stem form (although it could also be a plain
nominative, with loss of final sandhi § before §). The only other possibility to imagine would be a vocative,
which is to say the least unlikely. Be that as it may, there is certainly no symactic relation between the two
instances of sramana (as Weller for instance understood, “x as y”"). The argument that we should under-
stand the terms as nominatives can be made on several grounds. Renou 1975 §224 has stated in his
discussion of vocatives “En présence de iti, la notion d’appel passe en retrait et le nomin. apparait presque
toujours.” See also Speyer 1886 §498 on nominatives with iti. We also have a nearly perfect parallel in
MNi.271,11 =281,5: samana samana ti vo bhikkhave jano safijanati, where it is clear that we have plural
nominatives. An interesting interpretation is found in the Ekottaragama parallel T. 125 (49.8) (II) 801c15-
16: “All the people refer to you as Sramanas” 3 AREREZEBYM. (Compare also Madhyamagama
T. 26 [182] [1] 724¢20)) See also Siks 263.1 = BCAP 588.14-15 tathats tathateti kulaputra Siinyataya etad
adhivacanar. {We might also point to the constant usage in the Vajracchedika [Schopen 1989b: 103], for
instance, of expressions such as: ksetravyiihah ksetravyiha iti subhiite avyiihds te tathagatena bhasitas
tenocyante ksetravyitha iti /.) 1t is plain that Weller’s understanding is to be rejected, and the repetition
attributed to the intention of emphasizing the word. The Sanskrit may be intended to reflect a general
statement: people generally use the word ‘§ramana,” and so on, but it seems possible that the Tibetan
translators understood the object of the question to be the use of the word by Buddha himself, which they
marked with the use of an honorific verb, bgyi.
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3) Noble blooded,' and
4) One who has purified the constituent elements of morality,? and

5) One who knows the entrance into trance,’

I use the word ‘Sramana;’* and [he is]:

6) One who possesses wisdom, and

7 One who devotes himself to the heart of liberation,’ and

8) One who is free from doubt regarding the three doors to liberation,
and does not give way to uncertainty,’ and

9 One who dwells in the realm of the saints,” and

! Probably items 1, 2, and 3 are §dnta, danta and gjanya. They occur together in KP §153:

dantasantajaneyakusalasilpasunisthita [correct from dinta® with Weller 1965a: 154 (6)). The Chinese in
the Ratnarasi has translated djanya as 32 %X, which is not one of the usual renderings and may be based on
some understanding of 4 V jiid as “taught.” [Note T. 783 (XVII) 720c4. KaSyapa says to the Buddha: i
B, MEIRSEEL, “Blessed One, please instruct me.” See also T. 670 (XVI) 513¢11.] The standard Tibetan
translation is based on a (mis-)understanding of the term as connected with the root V7 when it renders
cang (= ci yang) shes pa. But note that the Dunhuang text of the Ratnarasi hasrendered bka’ nyan,
“obedient.” The word has been discussed in detail by Edgerton BHSD s.v. djanya. To this one may add a
reference to the remarks of John Brough 1962: 234 (note to GDhp 173), and for the term in Jaina Prakrit
one may refer to Caillat 1985. The entries in Wogihara’s Sanskrit-Chinese dictionary (1978: 185b)
illuminate some possible confusions. Wogihara cites &, 53, AR, FIERIL, FIH 48 and others, but
a glance at his entries for danta (576b), which are remarkably similar, suggests that especially in this case
the correct identifications of the Chinese terms with comesponding Sanskrit terms may not always be easy.
[Compare also Wogihara 1978 s.v. karmanya.] More investigation is necessary.

2 *$ilaskandhaparisuddha? See Asta page 805.15 et seq. See BHSD s.v. skandha 3, and PTSD s.v.
sila. See Mv ii.353.20, and the Sramanyaphalasiitra. The term for §ila-skandha in Chinese 3.4t is termed
“archaic” by Lancaster 1968: 383, who refers to its appearance in T 225 (VIII) 486a27, which corresponds
to Asta (Wogihara) 327.8. The term here probably refers to one member of a set: sila-skandhah, samadhi®,
prajiia®, vimukti®, and vimuktijiiagnadarsana®. See Oda 1917: 164c.

} *samadhipravesa (-pravista).

*$ramana iti

Chinese, agreeing with the Dunhuang Tibetan manuscript: “One who understands things as they
truly are and [so] obtains liberation.”

§ The expression “does not give way to uncertainty” is missing in Chinese. The technical terms here
are probably *kariksd and samsaya. The same Tibetan translation equivalents are found for the two terms
at SP49.1

! *aryagocara. Chinese: one who is fixed in those practices practiced by the saints / nobles.

4
5
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10)  One who dwells in the four applications of mindfulness,’' and

11)  One who dwells in the four exertions,’ and

12)  One who has cultivated the cultivation of the four bases of magical
power,’ and

13)  One who possesses the faculty of faith,* and

14)  One who has indissoluble faith® in the Buddha, and

15)  One who has indissoluble faith in the Teaching, and

16)  One who has indissoluble faith in the Samgha,’ and

17)  One who, because he knows the Buddha, the Teaching and the
Samgha, possesses faith,” and

18)  One who possesses knowledge which acquiescent to others,® and

19)  One who has put forth effort with respect to good Dharmas,’ and

20)  One who has conquered existence, and

21)  One whois set out,'’and

! *catusmrtyupasthana, or perhaps catvari smrtyupasthanani. Chinese instead of “dwell” has
“cultivates well.” After this Chinese has another item: “One who is free of all bad dharmas.”

2 *catvari samyakprahanani. See Gémez and Silk 1989; 87, n. 44, on the term prahina.
3 *rddhipada

¢ *$raddhendriya. Chinese rather than “possesses” has “perfects.”

5

*abhedyaprasada Mhy. 6824. See Dbh (Kondo 1936: 68.6; Rahder 1926: 38.10-11; verse
version at Kondo 75.7; Rahder & Susa 1931-32: 351.7: translation in Tatsuyama 1938: 85 and 93), where
the second of the ten qualities which matures wisdom is friratnabhedyaprasadanisthagamanatd, “the state
of arriving at perfection of indissoluble faith in the three jewels.”

s The three items 14, 15, 16 are considered as one in Chinese.
! Chinese: “One who perfects firm faith in....”
s *aparapraneya / °pratyaya. It may also mean “not dependent on others.” Chinese: “One who

does not have faith in the teachings of other schools.” Mhy. 2396 has aparapratyaya and 2398 apara-
praneya, the Tibetan for both the same. The term aparapraneyata appears in the Asta Mitra 398, Wogihara
788.19-20. See #49, below.

’ *viryam arabhate. Chinese: “who endeavors to be free of all defilements.”

10 *samprasthita. This probably means “who is set out in the Mahayana.” Chinese has for 20-21:
“one who well cultivates the seven limbs of awakening and is free of all non-good; in accord with reality he
cultivates all good dharmas.”
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22)  Mindful and skillful in [maintaining] constant attention,’ and
23)  Ofsingle-pointed mind,? and
24)  Wise in insight’ due to his wisdom, and
. 25) One who possesses the five powers, and
26)  One who is not crushed by all the defilements,* and
27)  One who contemplates’ the seven limbs of awakening, and
28)  One who is wise in knowing the basis of [all] things,® and
29)  One who knows the path,’ and
30)  One who is wise with regard to the path,® and
31)  One who has correct views,” and
32)  One who is correct in meditation,'® and

33)  One who is wise in the cultivation of calming and insight," and

! *smrta / smrti and sarmprajanya [ sarprajana. The pair of terms is very common in Pali and
Sanskrit. For references see BHSD s.v smrta, smrti, smrtimant, sarprajanya, sariprajana.

2 Chinese: “one who is single-minded [in attention to] all good dharmas.”

3 “ipasyana.

¢ Mhy. 5199 anavamardaniya. See BHSD s.v. Chinese has here “confused” for “crushed.”

Compare the passage in the Gandavyiiha (Suzuki and Idzumi 1949: 430.16-18, quoted also in Siksasamuc-
caya 1234-5). “You, gentle son, should be zealous to make the city of the mind difficult to conquer,
difficult to approach, by being uncrushable by all the defilements, the hosts of Mara, evil friends, the circle
(M of Mara.” cittanagaraduryodhanadurasadatabhinirharaprayuktena te kulaputra bhavitavyarm sarva-
klesamarakayikapapamitramaracakranavamrdyatayd. (Kajiyama et al. 1994: I1.259, maracakra = BEDE
8%, the hosts of Mara.)

5 Chinese: cultivates.

¢ Basis is probably *a@sraya, and may well mean, with Chinese, “cause.” Iinsert “[all}” also on the
basis of the Chinese.

7 *margajiana. Mhy. 1241. One technical definition is given by Yasomitra, quoted by La Vallée

Poussin in KoSa vii.13, note 3 (ad VI1.8). Compare the expression margamargesu kovida in Uv. 33.33b =
Dhp 403, knowing / wise with respect to what is the proper and improper path.

8 See Mhy. 441 margavid= lam mkhyen pa. Chinese combines 29-30: “skiliful in knowing well
the noble path.”

’ *samyakdysti

1 *samyaksamadhi

i Chinese combines 31-33: “skillful in knowing well correct views and correct meditation.”
Calming and insight are of course samatha and vipasyana.
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34)  One who possesses knowledge of the four special knowledges not
acquiescent to others,’ and

35)  One who relies on the meaning and not on the letter,” and

36)  One who relies on wisdom and not on discursive knowledge and

37)  One who relies on the siitras of explicit meaning, and not on the
stitras of implicit meaning, and

38)  One who relies on the Teaching and not on persons, and

39)  One who has completely passed beyond the paths of the four
Maras,’ and

40)  The protector who knows well the aggregates (?), and

41)  One who has cleared up his defilements,’ and

42)  One who has obtained his final body,’ and

! “Special knowledges” renders *pratisamvid. These are the special qualities of a preacher of the
teaching: 1) knowing the meaning of what is to be expounded, 2) knowing the text, 3) knowing etymology,
and 4) having eloquence. See BHSD s.v. for references, and Childers 1909: 366 for a lucid discussion.
Chinese seems to understand this item # 34 causally as follows: “Obtaining the four special knowledges,
one does not have faith in other teachings.” See #18 above. I do noi really understand “not acquiescent to
others.”

2 Mhy. 1546: arthapratisaranena bhavitavyar na vyafijanapratisaranena. On this and the
following three items, see La Vallée Poussin’s elaborate note in AKB ix.246 n. 2, and for additional
references BHSD s.v. pratisarana. See also Lamotte 1962: 380, note 23, and 1944-80: 536ff., and notes.
The items are, in Mhy. 1548, 1549, 1547: jiianapratisaranena bhavitavyam na vijfianapratisaranena;
nitarthasiitrapratisaranena bhavitavyam na neyarthasitrapratisaranena; dharmapratisaranena bhavita-
vyam na pudgalapratisaranena. Chinese has all four items as one item in the list.

3 I think our text corresponds to the terminology found in Gv. 472.15-16: caturmarapathasamati-
kranta®. BHSD s.v. Mara lists the four Maras as Klesa-mara, Skandha-, Mrtyu- and Devaputra-. See
Childers 1909 s.v. Maro, Wayman 1959: 112ff, and more recently Fussman 1977.

4 I cannot understand the Tibetan. Chinese has: “One who knows weil the five aggregates.” Could
Tibetan mean “one who preserves the perfect knowledge of the aggregates”? What would that mean?
yongs su shes pa = parijiid at Mhy. 6910.

s *(sam)klesa-apanita?

¢ Although the terminology is a little non-standard, I think we have to do here with the carama-
bhavika, the final body obtained before awakening. Mhy 7003 gives carama-bhavika as equivalent to srid
pa tha ma <la> pa, whereas the Ratnarasi reads tha ma’i lus 'dzin pa. The standard terminology seems to
be closer to that of the AKB (Hirakawa 1973: 155), namely srid pa tha ma pa. The term has been dis-
cussed by Dantinne 1983: 172-74, but I wonder whether his references to the Abhidharmic literature are
necessarily relevant. In brief, it appears that the term can refer to either the last body obtained before
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43)  One who has completely passed over the ways of death,’ and

44)  One who completely and thoroughly understands suffering,” and

45)  One who rejects all causes of suffering,’ and

46)  One who dwells in the realization of the destruction [of
suffering],* and

47)  One who follows the yogic practice of cultivating the path [leading
to the destruction of suffering],’ and

48)  One who sees the four noble truths, and

49)  One who is not acquiescent to others,® and

50)  One who has done his duty with respect to the Teacher’s

buddhahood, or that obtained before arhat-hood. See the references in BHSD s.v. carama-bhavika. Divy
174.1-2 reads: asthdnam anavakaso yac caramabhavikah sattvo ‘samprapte visesadhigame so ‘ntard
kalam kuryat. Chen 1947:254, n. 17 renders this “It is impossible that a being in his last state of existence
should die before obtaining special attainments.” He cites the Tibetan as: srid pa tha ma pa'i sems can zag
pa zad pa ma thob par bar ma dor rgyun chad cing dus byed par ‘gyur ba ni gnas ma yin skabs ma yin te,
which he renders “It is impossible for a being in his last state of existence to die and cut off the stream of
life before he had obtained the destruction of the aravas [sic].”

! *mrtyupatha-samatikranta? Chinese: “free from all the ways of samsara.”

2 *duhkham [samyak?] parijiiatam. Mhy. 1321 gives only sdug bsngal yongs su shes = duhkham
parijiiatam. Chinese has here: free of all 2 = trsna?

On parijiia(ia), see Tatia 1983. As Tatia points out, the term originally meant “counsel of
wisdom” or “discrimination between good and evil.” Later it came to mean “abstinence from sinfiil
activities.” Depending on the date of a given text and its background, then, the term might imply either
understanding of suffering or its removal. In Pali we find the stock phrase (e.g., SN iv.51,5; v.6,26-27 etc.).
dukkhassa kho avuso parifiniattham bhagavati brahmacariyam vussati. "Truly, Venerables, one lives
carrying out the practice of purity under the Blessed One for the sake of understanding suffering.” The
rendering of parififia here as “understanding” is supported by Samyuktagama 114 (T. 99 [II] 38b3, parallel
to SN iv.51,5, which renders the phrase FBHEH.

3 *sarvasamudayah prahinah. Mhy. 1322 does not include the term “all,” *sarva, but is otherwise
identical.

4 *nirodhah saksathrtah. Mhy. 1323 is a little different. It has ‘gog pa mngon du byas = nirodhah
saksatkrtah. 1do not know to what Sanskrit term “dwells,” zhugs pa, corresponds.

5 It is evident from the context that we have here the final member of the formula of the “Four
Noble Truths.” However, the terminology is non-standard. Mhy 1324 gives sdug bsngal ‘gog pa(r) ‘gyur
ba’i lam bsgoms = duhkhanirodhagaminipratipad (bhavita). The latter part of the phrase in the Ratnarasi
may reflect some form of *yoga-anuNgam or yoga-anupra\vis. Chinese has combined 44-47 into one item.

6 See #18 above, and note.
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teachings,' and

51)  One who has done what is to be done,? and

52)  One who has destroyed the depravities, and

53)  One who contemplates the eight liberations,’ and

54)  One who is greeted by Sakra, Brahmi and the world protectors,’
and

55)  One who has a store of former practice and mental disposition,®
and

56)  One who delights in dwelling in the wilderness,” and

57)  One who dwells in the saintly attitudes,® and

! *$astuh Sasana ... krtakrtya. See Mhy 2435 and 1082. Here Chinese has evidently divided the
Indic original differently. The phrase “with respect to the Teacher's teachings” is included by Chinese in
the previous item: “with respect to the Buddha’s teaching, he does not have faith in other paths.”

2 *krtakaraniyah. Mhy 1083. This item is either not included by Chinese or combined with the
preceding item. Ido not know what the difference is between krtakriya and krtakaraniya.

3 *ksinasrava.

¢ *astavimoksadhyayin? SP 180.1 in the edition of Kern and Nanjio is printed as astavimoksa-

dhydyinah, with a note that the manuscripts read °vimoksa®. Edgerton BHSD s.v. vimoksa rejected the
emendation and proposed to read with the manuscripts. However, the printed edition’s °vimoksa® is also
found in the Gilgit text. (Kashgar reads astavimoksapraptah.) KP §83 has na tv evastavimoksadhyayisv
arhatsu = dgra bcom pa rnam par thar pa brgyad la bsam gtan pa de dag la ma yin no: “while not at all
(even) in Arhats who have attained the concentration on the eight liberations.

5 I have not yet tracked down a reference. Chinese has “praised” instead of “greeted” (praty-
udNgam?).

s See SP 46.5, cited by BHSD s.v. sampada: te dfayasampadaya visuddhariipdya samanvita bhiti,
translated by Edgerton “they were endowed with a rich store of mental disposition that was pure in form.”
Probably the term “former practice” is related to the Sanskrit piirvacarya. The LSV §9 verse 7 has sngon
gyi spyod pa translating purimacari. Chinese: “one who from the beginning has practiced the way
single-mindedly.”

! *aranyavasabhirati. In KP §25 the Tibetan translation and the commentary of *Sthiramati read:
gus par byas te dgon pa la gnas par imngon par dga’ ba dang, which in the extant Indic text corresponds
only to satkrtyaranyavasah, without the term abhirati occurring. The latter (i.e., mngon par dga’ ba) also
is absent in the Mahdyanasamgraha quotation of this passage (I1.34A.24; Nagao 1982: 104 for the text,
translated at 427).

8 See KP §6 for aryavarsa. The Sanskrit equivalent for the Tibetan and Chinese translations is
certain, but the meaning is less clear. See BHSD s.v., and CPD s.v. ariya-varisa, I follow Edgerton BHSD
in translating “attitudes,” thought this is far from etymological, since I think this is a good way of describ-
ing what the CPD (loc. cit.) calls the “fourfold traditional practices.” These are: being content with the
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58)  One who dwells in the dhuta ascetic purification practices,' and

59)  One whose intelligence is free from distortion?, and

60)  One who having gone forth does not mix with the home
dwellers,® and

61)  One who wanders alone like a rhinoceros,* and

62)  One who is scared by garrulous association with others, and

63)  One who is liberated from the three worlds,’ and

64)  One who is always fearfully aware [of the three worlds],® and

65)  One who dwells in the practice of the perfect §ramana, and

66)  One who does not desire anything, and

67)  One who is completely free from the eight conditions of the world

[namely]: gain and non-gain, fame and non-fame, happiness and

robes one has, the alms one receives, the sleeping accommodations one has, and delighting in meditation.

! *dhutaguna.

2 Conze 1967 notes that in Suvikra (Hikata 1958: 60.2) gya gyu med pa tepresents akutila; the same
is found in the LSV according to Inagaki 1984: 14 (LSV §38d, Kagawa 1984: 296.15). It is also possible
we have to do with *a(vi)kampyacitta, as at Mhy. 5198 or Bbh 240.4, 251.1, but this is less likely. Chinese
has: “whose mind is not inverted.”
3 Chinese has “does not closely associate with groups of renunciants or householders.” The same
idea as that found here in the Tibetan seems to be expressed in the RP 12.16-13.1 (a passage which is in the
Han translation): “A bodhisattva, Rastrapala, must be disinterested in the home life. Having gone forth, a
bodhisattva, Ristrapila, must be disinterested in gains and honors.” grhavasad rastrapala bodhisatvenana-
peksena bhavitavyam / pravrajitva rastrapala bodhisatvena labhasatkarad anapeksena bhavitavyari /. For
an understanding in line with that taken by the Chinese text, see below 14 (10, 11), and the note there,
4 We have here to do with a famous cliché, discussed by Edgerton BHSD s.v. khadga-visana. See
RP 13.7: ekdcari viharanti khadgavimalah suddhasaya nirmalah = bse ltar gcig pur gnas shing bsam pa
dri med dag la dri ma bral. (Thisis quoted in Siksasamuccaya 1964 with sadrsah in place of vimala)) RP
16.7: “He wanders alone just like a rhinoceros, and moreover is not frightened, just like a lion.” eka
viharati yathaiva khadgo na ca punar uttrasate yathaiva simhah = dper na bse ltar gcig pu gnas byed cing
// seng ge lta bur figs pa yod ma yin /. Edgerton gives further references to many other passages. As he
points out as well, the reference is not to the horn of the animal, though it is a single, as it were lonely, horn,
but to the habit of the rhinoceros to wander alone. The Chinese translation of the Ratnarasi, however,
renders: “whose mind delights in wandering alone like a rhinoceros horn.” The use of this image in
comparisons to the lone buddha, the pratyekabuddha, is common,

3 Chinese appears to have, corresponding to this: “one delights in dwelling in solitary places.”
¢ The interpolation in brackets is uncertain and based upon the Chinese, which has: “One is always
fearful of the three worlds.”
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suffering, praise and blame,' and

68)  One who dwells having produced” a mind [firm] like the earth,
and

69)  One who defends self and others, and

70)  One who is without transgression,’ and

71)  One who is without mental disturbance,* and

72)  One who lives rightly, and

73)  One who dwells having attained a mind [clear and vast] like the
sky,’ and

74)  One whose mind is unobstructed with regard to all appearances, as

for example a hand is unobstructed in the sky.®

Kasyapa, if one possesses such qualities as these, characteristic of a §ramana, one

may say his a ‘éramana.’”

! The eight lokadharmah are given in Mhy. 2341-48: labha, aldbha, yasa, ayasa, ninda, prasamsa,
sukha, dubkha. The same set is found in Pali, for example DN iii.260,6-7. See S'ik_s'&samuccaya 180.1-2,
quoting the Ugradattapariprecha: “Again, householder, the householder bodhisattva must be free from
attachment and repulsion, unsmeared by the eight conditions of the world.” punar aparam grhapate grhina
bodhisatvendnunayapratighapagatena bhavitavyam astalokadharmananuliptena.

2 *upa-sant| hr.

} Mhy. 4545 avyabhicari.

4 KP §93 ‘khrug pa med pa= nirupdyasa. BHSD s.v upayasa. Chinese has for this and the
previous item: “who is unstained.”

s 1t is not exactly clear how this comparison of the mind with the sky is to be understood. We find

the following comparison at Thag 1156 (trans. Norman 1969): “This mind, well-concentrated inside, is like
the sky.” tad akdsasaman cittam ajjhattarh susamahitarh. Another example is found in KP §99 in which
the mind is again compared to the sky, this time in a negative sense: the mind is defiled by adventitious
defilements (Ggantukaklesa) just like the sky is filled with smoke and, as we would say, smog. See also
Mori 1987: 254. Ifollow, nevertheless, Luis Gémez’s suggestion that here the comparison indicates the
vastness and clarity of an, as it were, endless sky.

§ The sky is a common object of comparison for non-obstruction. See Mori 1987: 522-23,
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L3
Then the Reverend Mahakasyapa spoke thus to the Blessed One: “Blessed One.

It is marvellous' that these merits of the perfect §ramana were taught by the
Tathagata, Arhat, Perfectly Awakened Buddha, Blessed One in this way. Blessed
One. In the future will there arise those monks who destroy the Tathagata’s
awakening perfected over uncountable acons, who are not $ramanas but will
falsely claim to be §ramanas, who are not followers of the practice of purity but
will falsely claim to be followers of the practice of purity?” The Blessed One
said: “Kasyapa, after I and you and also these great auditors have entered final
nirvana, and after these bodhisattvas have also dispersed to other buddhafields,’
the complete destruction of this teaching will be indescribable in words.®> Then,
Ka$yapa, there will arise some monks who will not contemplate the body, will not
contemplate the precepts, will not contemplate the mind, will not contemplate

wisdom,* will be poor fools,’ imbeciles, confused,® not calmed,” undisci-

! The Tibetan has ngo mthar, and the Chinese RE4. It is impossible to say whether these both
go back to one and the same word; they are both good, attested translations of either adbhuta or ascarya.
These words are quite often used together, in both Pali and Sanskrit literature. See CPD s.v. abbhuta, and
for example VKN VI §13, 2, quoted in Sanskrit at Siksasamuccaya 269.12: ... iyar dvitiya ascaryadbhuto
dharmah (Tibetan in Oshika 62,32: de ni ngo mtshar rmad du byung ba’i chos gnyis pa’o). Anyway, both
terms mean more or less the same thing.

2 Note that the bodhisattvas do not go to Nirvana, but rather to other buddhafields to carry on their
work.
3 In Chinese the order of clauses differs significantly: “The crime of such a destruction of the

Tathdgata’s bodhi is inexhaustible. KaSyapa. After I enter nirvana and after you and the other great
disciples also all enter nirvana, and all the great bodhisattvas of the world go to buddha worlds of other
directions, then in my teaching there will be monks who are mentally very confused about all the practices
...~ The following sentences of the section are also found in an order which differs from that in the
Tibetan, but this difference does not seem to affect the meaning as much.

4 See Pras 6D [ed. and trans, Harrison 1978, 1990] for future monks who “have not cultivated their
bodies, not cultivated their minds, not cultivated morality, not cultivated wisdom.” Ius ma bsgoms pa/
sems ma bsgoms pa / tshul khrims ma bsgoms pa / shes rab ma bsgoms pa. InKP §137, shes rab sgom pa

= prajiiabhavana.

5 Chinese has *bala as “small child,” Tibetan as “fool.”

¢ Chinese: “turning into darkness.”

? See Weller 1965: 141 (6), and his reference to the KP commentary (Staél-Holstein 1933): 235.15
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plined. I will [now] describe their deceit, guile, dishonesty, intrigues, the

impurity of the monk, and the offences of the monk.

L4
“In that regard, Ka$yapa, what are the impurities of the §ramana? The following
thirty-two items,' Ka§yapa, are the impurities of the §ramana,” and if he
abandons them one may say he is a ‘Sramana.” What are the thirty-two?
1) Focus on physical desire is the impurity of the §ramana,’ and
2) Focus on malicious thoughts is the impurity of the sramana,* and
3) Focus on harming [others] is the impurity of the §ramana,’ and
4) Praising oneself is the impurity of the §ramana, and
5) Despising others is the impurity of the §ramana,’ and
6) Seeking all around for improper possessions is the impurity of the
§ramana, and
D The desire [to obtain] a possession [by referring to] possessions
[obtained from others] is the impurity of the ramana,’ and
ff.
! Actually, the Tibetan translaticn has thirty-three items, although the Chinese preserves only
thirty-two.
2 KP §114 gives two impurities of the renunciant, pravrajitasya malau.
3 kamavitarka. The series of this and the next two terms appears below in Ratnarasi V.6. The setis

in fact canonical; see, for example, DN iii.226,13 ff., and PTC s.v. kdmavitarka for further examples. In
Sanskrit see Asta quoted in Siksasamuccaya 39.15 = Mitra 520 = Wogihara 981.10-11: na kimavitarkam
utpadayamasa na vyapadavitarkam na vihimsavitarkam utpadayamasa, and the Lalitavistara (Lefmann
1902: 71.8-9): na ca kamavitarkan va vyapadavitarkarn va vihimsavitarkari va vitarkayati sma. See also
Bbh 145.12ff, (Tatz 1986; 54).

4 *vyapadavitarka. See BHSD s.v vyapada.

s *ihinmsavitarka

s See for this and the previous item KP §1 atmotkarst parapamsakah, “he thinks highly of himself,
is a disparager of others.” Mhy 2444, 2445. The two terms are also found together at Asta 184 (Wogihara
403.8-9).

? labhena labhaniscikirsa. Mhy 2456. See BHSD s.v niScikirsa, “extraction of a profitable gift
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8) Squandering gifts of faith is the impurity of the $ramana,’ and

9) Concealing one’s transgressions is the impurity of the $ramana,’
and

10)  Serving householders is the impurity of the §ramana, and

11)  Serving renunciants is the impurity of the §ramana,’ and

12)  Delighting in garrulous association with others is the impurity of

(from a layman, by a monk) by (referring to) a gift received (from others; one of the 5 mithyajiva for a
monk.” Edgerton refers to Wogihara 1930-36: 25-26, which contains a detailed discussion of the term and
its etymology.

! Sraddhadeyam vinipatayati, as in KP §9. See in P3li Vinaya 1.298,2. BHSD s.v. §raddhadeya
refers to Divy 336.27-337.1: vayam: sraddhadeyar vinipatayitva iha pratyekanarakesipapanndh, “we are
here fallen into individual hells, having squandered gifts of faith,” and in a following sentence (337.3-4):
mayusmanteh Sraddhadeyam vinipatayisyatha, “do not squander gifts of faith!” See below in1.9. At 571.6
we have the Tibetan in Nobel 1955: 33.35-34.1: §raddhadeyam vinipatya = dad pas sbyin par bya ba chud
gzan pas. In his translation and note, Nobel 1955: 91 and (2) interprets the term to mean “consume,”
“aufzeheren, verbrauchen.”

2 Mhy 8473): gnas ngan len "chab pa = dusthulapraticchadanam. In KP §116, two faults (vrana =
rma) of the renunciant are mentioned, one of which is svadausapraticchidanata= bdag gi nyes pa ‘chab
pa: “covering over of one’s own faults.” }

} See above 1.2 (60), with the note, at which spot the Chinese of Ratnarasi seems to have the same
intention. SP 287.11-13 also seems to say exactly the same thing: “Once again, Mafijusri, the monk who is
a bodhisattva, mahasattva, living when the Tathagata has passed into nirvana, at the time of the destruction
of the true teaching, who wishes to uphold this preaching of the teachings must dwell as far away as he can
from householders and renunciants, and must dwell in friendliness.” punar apararh manjusri bodhisatvo
mahdasatvas tathagatasya parinirvrtasya saddharmapratiksayantakile vartamana imam dharmaparyayan
dharayitukidmas tena bhiksuna grhasthapravrajitanam antikad ditrena diiram vihartavyar maitriviharena
ca vihartavyam. The corresponding expression in the Kashgar manuscript (Toda 1981: 140, 243) of the SP
and in Kumarajiva’s translation (38c4ff) (the Gilgit manuscript is missing here) expresses an entirely
different idea. Itis possible that the insertion of this idea into the SP should be considered late.

Another example is found in the Paiicavimsatisatisahasrika Prajiiaparamita (Dutt 1934: 215.20),
in which a list of ten things to be renounced in the fifth bhtimi includes: “Familiarity with householders
and renunciants must be renounced.” grhipravrajitasarstavah parivarjitavyah. See also the *Dasabhiimi-
vibhasa: “The bodhisattva who dweliis in the wilderness (*aranyaka-bodhisattva) should (first) dwell
separating himself from householders and renunciants. [Then continue three more items, elided here).” T.
1521 (XXVI) 114224: EREERIHEREE, —BEEERHK. It seems that the same idea is expressed in
the Mahabharata 12.269.16 and in the Naradaparivrajaka Upanisad (Schrader 1912: 183.10, translated in
Olivelle 1992: 205): “Let him [= the ascetic] never associate with householders or with hermits.” vanapra-
sthagrhasthabhyan na samsrjyeta karhicit /.

Contrast, however, the idea in KP §113: “These two, KaSyapa, are things which create imped-
iments for a renunciant. Which two? Frequenting those belonging to the group of householders, and
hostility toward those belonging to the group of the saints.” dvav imau kdsyapa pravrajitasyamtardyakaro
dharmau. katamo dvau. grhapatipaksasevend ca aryapaksavidvesanata.
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the §ramana, and

13)  The false idea that his possessions are imperfect' is the impurity
of the §ramana, and

14)  Being dissatisfied with his own possessions is the impurity of the
$ramana, and

15)  Being jealous of and avaricious toward what others have easily
obtained is the impurity of the §ramana,’ and

16)  Lust for the possessions of others is the impurity of the §ramana,
and

17)  Notrecognizing his own failings is the impurity of the §ramana,*
and

18)  Seeking after the failings of others is the impurity of the
$ramana,’ and

19)  Not upholding the monastic disciplinary rule and the code of
monastic behavior is the impurity of the §ramana,® and

20)  Being noisy like a raven is the impurity of the §ramana,’ and

t

*aparinispanna.
2 Chinese: “creating the means to obtain what one does not yet possess is the ....”
} See KP §7 irsyamatsaryari paralabhesu = gzhan gyi rnyed pa rnams la phrag dog dang / ser sna

byed pa; inthe verse matsaryam irsya paralabha kurvate = gzhan gyi rnyed la ser sna phrag dog byed.
One of the four “crooked inceptions of mind” is “that having jealousy and envy of the acquisitions of
others.” Items 14 and 15 are reversed in order in the Chinese.

‘ See KP §24 atmaskhalitesu dosadarsanatayad, “the recognition of the fault in one's own mis-
steps.” See also Asta (Mitra 184; Wogihara 403.9) dosantarapreksi.

5 See KP §24 paraskhalitesv arustapatticodanataya, “being without anger or accusation of sin in the
mis-steps of others.”

s That is, Pratimoksa and Vinaya.

’ Raven, khwa, may be vdyasa Mhy. 5057, kdka 9310 or dhvanksa 4863. mu cor smra ba means to

talk nonsense, and Mhy. 2481 gives mukhara. On the latter, see BHSD s.v. As Edgerton notes, in Sanskrit
this means noisy, or garrulous. Thag (Norman 1969, note to 926) Cy ad Thag 955 offers the following
definition: mukhara ti mukha-khara khara-vadino, “mukhara means the oral roughness of a rough talker,”
which while clearly a folk etymology, supports the meaning suggested by Edgerton of impudent or
scurrilous. In canonical P3li the term seems to occur usually in the set phrase uddhata unnala capala
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21)  Being disrespectful, haughty and arrogant is the impurity of the
éramana,’ and

22) Being ensnared by views is the impurity of the §ramana,” and

23)  Contradicting [the teaching of] dependent co-origination is the
impurity of the §ramana, and

24)  Dwelling in extreme views is the impurity of the §ramana, and

25)  Delighting in sarhsara is the impurity of the $ramana, and

26)  Not delighting in nirvana is the impurity of the $ramana,’ and

27)  Grasping after the ideas of the Materialists is the impurity of the

§ramana,* and

mukhara vikinnavaca. See CPD s.v. uddhata, and see the next note. Chinese has here: “not knowing
modesty and shame is the ....”

! See the Ugradattapariprccha, quoted in Siksasamuccaya 120.4 = BCAP 123.9-11, “One must be
sober and sane, steady and constant, unperplexed, not loquacious, not arrogant, humble.” bhavitavyam
amattenanunmattendcapalendcaficalenasambhrintenamukharenanummadendanuddhatena®. See La Vallée
Poussin’s note in BCAP 123 (3) on unnada.

2 See Mhy. 862) nanadrstyanusayaparyavasthana® = lta ba tha dad pa dang bag la nyal dang kun
nas dkris pa®. See BHSD s.v. paryavasthana.

3 Chinese has Tibetan items 25 and 26 as a single item 26. Item 25 in Chinese is: “Not to be
completely calm and not to be free of lust is the ....”

4 See KP §5, 111: lokdyatanamantraparyesti = jig rten rgyan phan pa’i gsang tshig (yongs su)
tshol ba. According to the commentary of Sthiramati on KP §5 (p. 41), one thinks that through studying
worldly literature, and by gaining skills such as facility in debate one will be able to obtain profit and
reverence, and thus one loses sight of the true teaching. It is interesting to observe Sthiramati's comment
that the word lokayatana (not lokayatal) is to be explained by the fact that they devote themselves to what
is not the domain (skye mched = ayatana) of good dharmas. See also KP §13, 111. Ibelieve that the term
Materialists, lokdyata, is used in a rather generic sense as a criticism of those not properly concerned with
spiritual goals. In the Pratyutpanna (Harrison 14B) a condition for the bodhisattva to obtain the samadhi is
(Harrison’s translation) “not relying on the formulae of the other sectarians,” gzhan mu stegs can gyi gsang
tshig la mi rten pa, and in 16M in order to obtain it the bodhisattva must “not rely on any of the sectarian
schools or on any of the sectarians’ formulas,” mu stegs can gyi skyed mched thams cad dang / mu stegs
can gyi sngags thams cad la mi rten pa dang /.

On the Materialists see Yuyama 1989. (To the voluminous references given by Yuyama one may
add the article by Namai 1967. It is gratifying that in his letter of 15 Feb., 1993 Prof, Namai agreed with
my understanding of the meaning of lokdyata in the KP passage. Namai’s series of articles of which that
cited above is the first has continued, reaching at least seven so far.) One might also consult Mori 1982, a
study of the Lokayata and Vitandavada in the Pali Atthakathds. Note that neither Yuyama 1989 nor Weller
1965: 66 (1) were able to suggest what the meaning of the difficult term mantra might be here. Yuyama
did however refer to some suggestive passages in the Lankavatara, which will bear further examination.
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28)  Being ensnared by obstructions is the impurity of the §ramana,’
and

29)  Contradicting [the teachings concerning] the maturation of acts is
the impurity of the §ramana, and

30) Being terrified by the three gates of liberation is the impurity of the
§ramana, and

31)  Rejecting the profound teaching is the impurity of the §ramana,
and

32)  Dwelling in opposition to the teaching is the impurity of the
$ramana,” and

33)  Not honoring the Three Jewels is the impurity of the §ramana.

Kasyapa, these thirty-two are the impurities of the §ramana, and if he abandons

them one may say he is [truly] a ‘éramana.’

L5
“Kasyapa, these eight obstruct the qualities [which define a true] §ramana’.

Which eight?

! Chinese has: “The five *avarapas / *nivaranas covering over the mind and producing various
defilements is ....” The five are, in Pali, k@macchando, vyapado, thinamiddhar, uddhaccakukkuccanm., and
vicikiccha, at for example DN 1.246,17-18, AN iii.63,14-20, and so on. We find in the Bodhisattvabhiimi
145.8-13 an example of these terms together with what is probably the same verb we have here: kama-
cchandaparyavasthanaduhkhitanarn sattvanar kamacchandaparavasthanaduhkham prativinodayati.
vyapadastyanamiddhauddhatyakaukrtyavicikitsaparyavasthanaduhkhitanam sattvanar yavat
paryavasthanar prativinodayati.

2 Chinese has, for 31 and 32: “slandering the profound teaching and not practicing complete
calming is the ....”
: Based on the extant Sanskrit from the end of this section, we know that this phrase must be: *ime

kasyapa astau sramanadharmavarandas.
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Not honoring one’s mentors.'

Not reverencing the teachings.”

Engaging in incorrect thinking.?

Rejecting stitras one has not learnt [oneself].*

Being terrified by the doctrine [that there is] no self, no living
being, no life-force, no person.’

Not comprehending the teaching about unconditioned things, but
pursuing only the conditioned.®

Being terrified when one hears that conditioned things are

! This is hardly a satisfactory rendering for bla ma = guru. But I have failed to find an acceptable
alternative. To leave Sanskrit guru or Tibetan “lama” would obviously be impossible, given the nuance
these terms have acquired in modern English. Iam aware that “mentor” has a distinctly contemporary air
about it in American English, and this is not, I confess, appropriate, but I have sought in vain for an

alternative.

Chinese has for “honor,” “honor and obey.”
2 InKP §1 the qualities which lead to the bodhisattva’s loss of wisdom are listed. These include:
agauravay bhavati dharme ca dharmabhanake ca, “he is without a respectful attitude toward the teaching
and the preacher of the teaching.”
3 *ayoniSomanasikara. See BHSD s.v. yonias and ayonisas.
4 KP §5 (and at Siksasamuccaya 148.11-12): asrutanam anuddistinan ca sitrantanan prati-
ksepena: “Repudiating those siitra discourses not studied [by oneself] and not explained [to oneself].” I
should remark that I have usually translated Vsru forms such as §ruta with English verbal forms such a
study, learn, etc., although literally the sense is of course “to hear.” The aural sense of these terms is very
important, but hearing implies so much more than merely having sounds hit one’s ear drums that after
considerable hesitation I decided against using “hear” in cases such as the present one. In a culture such as
our own in which learning is primarily visual it is hard to convey the sense that is meant by such hearing. 1
only hope that my translations do not, as a result, give a wrong impression of the emphasis of the original.
5 See KP §125 sunyatadrstyapy anarthiko bhavati kah punar vada Gtmasatvajivapausapudgala-
drstya: “He is disinterested even in wrong speculations on emptiness, not to mention in wrong speculations
on a self, living being, life-force, human or person. ” See also KP §52.
8 I originally gave this a distinctly Mahayanistic cast by translating as follows: “Not comprehending
the teaching about the unconditioned [nature of all] things, but following after only conditioned [objects,
rather than nirvana).” Inow think this is perhaps rather too much. It may be that one could indeed read the
expression in this way, but it is probably better and more in keeping with the tone of the siitra as a whole to
give the more conservative rendering I have chosen. Chinese has: “hearing that all sariskaras are
originally unproduced he understands the conditioned things (sariskrta) but does not understand the
unconditioned (asarskrta).”
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unproduced.'
8) The feeling that one is falling into a great abyss [which occurs]
when one hears that all things are in their intrinsic nature

unproduced.’

Kadyapa, these eight obstruct the qualities [which define a true] §ramana. The

renunciant must abandon them.

L6
“Kadyapa, I do not explain that a §ramana is a §ramana by virtue of his physical
appearance and attributes,’ but I explain that the §ramana who practices virtuous

qualities* is a [true] éramana.’ Ka$yapa, a ramana must wear the pure monas-

! See KP §134: sa ca ajati sarvvadharmanar Srutva utrasati sarmitrasari samtrasam apadyate,
“hearing that all things have no arisal he is frightened, scared and afflicted by fear.”

2 G-yang sa =prapata. KP §123 Sinyatanupalarbhas ca dharmesu §rutva prapatasarijii bhavati.
“And hearing that things are inconceivable because of emptiness he feels as if he has confronted an abyss.”
Chinese has incorporated Tibetan item 7 into item 6, and has items 7 and 8 corresponding to Tibetan 8:
“hearing the preaching of the sequential teaching he falls down into a great abyss. Hearing that all things
are intrinsically unborn, without a nature, without ? (S£H{ = ), he is mentally confused.”

3 Chinese: “shaven head and dharma-clothes.” See KP §122, in a discussion of those who are not
true §ramanas: varnariipalingasamsthanasramana= kha dog dang rtags kyi dbyings kyi dge sbyong, “one
who is a §ramana by virtue of his figure, outward form, distinguishing marks and appearance.” Compare
the Brahmanical Naradaparivrajaka Upanisad (Schrader 1912: 180.9-10): na dandadharena na mundena /
na vesena na dambhacarena muktih //, translated by Olivelle (1992: 203): “Not by carrying a staff, not by
shaving the head, not by a special dress, and not by a hypocritical life does a man become free.” One might
also bring to mind the common Buddhist critiques of the “true Brahmana,” not distinguished by his outer
marks, birth or so on, but by his nature and spiritual accomplishments.

4 Here in the Ratnarasi we have the Sanskrit available, and it is gunadharma. Compare the term
§ramanagunasamanvagata used in the Ugra, quoted Siksdsamuccaya 198.4 (see Mochizuki 1988: 284-303;
T. 310 [X1] 477¢28 has ¥PFFIh1%). See also below 1.8 for sramanagunadharma. MW defines the term
gunadharma as “the virtue or duty incident to the possession of certain qualities (as clemency is the virtue
and duty of royalty).” The RGV (Johnston 1950: 77.1, Takasaki 1966: 203 note 71) has the term. It
appears also in AKB 189.12 (ad II.100b), where however it contrasts with dravyadharma of the
Vaifesikas, and is therefore not relevant to our case. Inthe RGV the term is rendered {5, in the AKB
Xuanzang f&#:, Paramartha SKFFE:. In the Ratnardsi gunadharman pratipatya is rendered B I FEHR
B2 #, “fully equipped with virtuous qualities and ascetic purification practices.” (3%, usually is
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tic robes on his body with a mind unstained by impurity.! Why? Kasyapa, I
prescribe’ that the monastic robe is for one without impurities,’ but, Kayapa, I
say that all of those who, characterized by impurity, wear the pure monastic robes
on their bodies burn the monastic robes,” except for those earnest in their

intention.” Why? Because this is the banner of the Nobles. These garments,

dhutaguna or (sam)acira in the Ratnarasi; literally the Chinese means “ritual practices.”) It must be
admitted that its meaning is not yet totally clear. A hint, however, may be gained from KP §125, quoted in
full in the Introduction, in which, after contrasting three types of false Sramanas including “the one who is
an ascetic by virtue of his figure, outward form, distinguishing marks and appearance,” the KP describes
the ascetic engaged in real correct practice.

5 See the well-known verse: “Neither nakedness, nor tangled hair, nor mud, nor fasting, nor
sleeping on the bare ground, nor covering oneself with a coat of dirt, nor religious exercise in a squatting
posture can purify a mortal who has not overcome desire. But who even adorned should practice the
teaching, restrained, tranquil, self-controlled, practicing celibacy, giving up violence toward all creatures,
he is a [true] brahman, he is a [true] §ramana, he is a [true] monk.” Uv 33.1-2 =Dhpl41-2 =Mviii4l2,
15-22 (2nd verse = GDhp 80 = PtDhp 196 = Divy 339.26-29 = CPS 17.16): na nagnacarya na jata na
panka no ‘ndsanarm sthandilasayika va / na rajomalan notkutukaprahanam $odheta martyarh hy
avitirnakanksam // alamkytas capi careta dharmari ksanto danto niyato brahmacari/ sarvesu bhittesu
nidhaya dandar sa brahmanah sa Sramanah sa bhiksuh /. MN 1.281,311f. (= Madhyamagama T. 26 [I]
725¢18-26¢24) has an almost exact parallel: “I do not speak, monks, of the §ramana-hood of one who
wears the outer monastic robes merely because of his wearing those outer monastic robes. Ido not speak,
monks, of the §ramana-hood of one who is a naked ascetic merely because of his nakedness. ... one who
dwells in dust and mud ... the ritual bather ... one who dwells at the foot of trees ... one who dwells in the
open air ... one who constantly stands upright ... one who eats only at intervals ... one who concentrates on
mantras ... one who has tangled hair ....”” The text, having listed these ascetic practices through which
some seek perfection goes on to specify that it is the one who frees himself of negative mental qualities and
eventually removes the dsavas who is, therefore (284.27-28), “a Sramana through the destruction of the
asavas.”

! Chinese has “a mind free of lust, hatred and delusion.” This totally misses the classical pun here
on kasaya, “impurity,” and kdsaya, “the ochre monastic robe.” The pun and its meaning are discussed in
the Introduction.

2 The term rendered here as “stipulate,” ama\jiia, is commonly translated “allow.” However, in
many contexts in which the Buddha speaks he is not so much allowing or permitting as laying down rules.
This is commonly the case in the Vinaya literature, and in this context the CPD (s.v. anu-janati) explicitly
recognizes that “(in Vinaya) when the Buddha speaks, nearly = to ordain or prescribe.”

3 Chinese has here, and for the next “impurities,” “whose mind is without lust, hatred and delusion.”

4 The extant Sanskrit for this expression, kd@sayadagdha, is odd if it is meant to mean “burn the
robes,” and would more naturally be understood as “are burned by the robes,” as Hoernle (1916) in fact
translates in Manuscript Remains. But both Tibetan and Chinese are rather clear on the meaning: de dag
thams cad ni ngur smrig thig pa, BHHEWRZBE. See the Introduction for a detailed discussion.

s Chinese: “except for those who are single-minded in upholding the precepts but still cannot
uphold them.”
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which belong to those who are repentant’ and practice free from passion,
conform to their tranquility and are attendant upon their friendliness. In this
regard, Kadyapa, what is the banner of the Nobles?* Kasyapa, these twelve are

the banner of the Nobles. Which twelve? Kasyapa,

1)  Monastic discipline is the banner of the Nobles.?

2) Mental trance is the banner of the Nobles.

3) Wisdom is the banner of the Nobles.

4) Liberation is the banner of the Nobles.

5) Knowiedge and vision of liberation is the banner of the Nobles.*
6) Entrance into the Truths is the banner of the Nobles.?

7)  Entrance into dependent co-origination is the banner of the

Nobles.

8) The four concentrations are the banner of the Nobles.

! Sanskrit and Chinese omit “repentant.”

2 Sanskrit: “In that regard, Kasyapa, listen to what are the banners of the nobles.”

3 If the reconstructed letter suggested by Thomas and printed by him in brackets is correct, [ta]pa,
then the Sanskrit reads: “asceticism.” But, given the fact that this is a stock phrase (see the next note), and
that the Tibetan and Chinese agree on having §ila, this is rather unlikely. The MS is, however, perfectly
clear and there can be no doubt about pa. Thomas 118 (7) suggested that the neuter dhvajars agrees with
tapas, but while it is true that dhvaja looks to be a neuter, this does not prove we must reconstruct *fapa. 1
have no suggestion about how to understand the -pa of the manuscript.

4 These first five items constitute a group, variously named: §ila, samadhi, prajiia vimukti, and
vimuktijianadarsana. This set is classified as a set of skandhas (Pali khandha, e.g. at SN 1.99,30-100,4;
DN ii.279,14-17), also termed sampada. See also Mhy. 104-108.

5 Chinese specifies “the four noble truths.”

¢ Sanskrit rather “awareness of dependent ...” See CPD s.v. anubujjhana, “awakening, enlighten-
ment, understanding,” quoting Patisambhidamagga. BHSD s.v. amubudhyana quotes only the present
passage [Edgerton passively hyper-corrects -buddhya-]. Not in Waldschmidt et al. 1973-. The translation
note (by Thomas or Hoemle, page 120, note 15) suggests however a possible misreading, the correct
reading being *avatara. While this would agree with Tibetan, it is hard to see how such a confusion could
be explained either graphically or phonetically. On the other hand, Chinese BEf#+ — %%, “being able to
comprehend the twelve-fold causality (= pratityasamutpada),” could agree with anubudhyanata.
Ultimately either reading gives more or less the same sense, since “enter into” here obviously means
“comprehend, understand.”
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9) The four immeasurables are the banner of the Nobles.!

10)  The four formless attainments are the banner of the Nobles.

11)  The entry into the certainty [to attain nirvana] is the banner of the
Nobles.?

12)  The destruction of the depravities is the banner of the Nobles.®

Kasyapa, these twelve are the banner of the Nobles.

L7
“Kasyapa, I say that whoever,* without possessing these banners, wears the
pure’ monastic robes, the garments of the saintly attitudes,’ practices an

erroneous Teaching.” I say that he dwells in contradiction to the teaching.® 1

! The order of items 8 and 9 is reversed in the Sanskrit and the Chinese.

2 Sanskrit reads niyamavakkranti, which is, or is part of, a set phrase, on which see the detailed note
in Lamotte 1962: 115-16 (65). Lamotte explains: “Niyama (variants niyama, nyama) or, more completely,
samyaktvaniyamavakranti is the entry into the absolute determination to acquire the supreme good. It is
concerned with a ksanti by which one enters into possession of a state of predestination relative to the
future acquisition of samyaktva, that is, Nirvana.” See also Wogihara 1930-36: 28-31, Mochizuki
1932-36: 2664a-26652, and BHSD s.v. niyama. The form is quoted for Pali CPD s.v. avakkanti. Tibetan
skyon med par zhugs pa =nyamavakrantah at Mhy. 6503. Chinese here in the Rafnardsi has “entry into
the four-fold certainty is the banner ....” I cannot locate any such category in the sources available to me,
including the Sanzang Fashu =HE8L.

3 *asravaksaya. This item is omitted in the Sanskrit MS, evidently by accident. The numbering in
the MS itself, however, would lead one to believe that it is item 11 rather than item 12 which is missing,
since the numbering skips from 10 to 12 omitting number 11, Butin fact it is item 11 which is listed under
number 12, and the real final term is missing.

4 Sanskrit and Chinese here specify “monk.”
s Sanskrit and Chinese omit “pure.”
¢ The Tibetan and the Sanskrit represent slightly different readings; Tibetan ‘phags pa’i rigs gos

seems to equal something like *aryagotra- or *aryavamsa-vastra, while Sanskrit has aryanarm dhvajarn,
the banner of the nobles.

? Sanskrit has vitathadharmapratipanna, and Tibetan nor pa’i chos la zhugs pa, understanding
*yitatha-dharmar: pratiNpad. Tt is perhaps preferable to understand as, “he practices the teaching in an
incorrect way,” that is, with vitathadharma as an instrumental fatpurusa, rather than as an adjectival
karmadharaya. The Tibetan translator’s practice of following the word order of the Sanskrit compound
makes it difficult to understand his rendering correctly without reference to the original. The Chinese has
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say that he dwells far from the teachings of the Tathagata.! I say that he dwells
in opposition to the side of nirvina. I say he is partial to the side of satnsara.’ I
say he is caught by the hook of Mara.® I say he has not taken possession of the

essence [of the teachings].* I say he has fallen from the teaching. I say he

P M e R REEAT. “I say that this monk is [one who has an] incorrect dharma practice,” again very
literally with vitathadharmapratipanna translated word for word into ZB¥E4T.

8 On the form uddara-, Edgerton BHSD s.v. refers only to the present passage and says “conjectural-
1y rendered (practicing) heretical (principles).” Perhaps he based himself upon the note of Thomas (121,
note 22) in which he says: “The context requires a word with a bad sense, such as ‘heretical.” Perhaps
derived from uddara or avadara from Nuddy or avady, ‘split.” Tibetan has chos dang ‘gal bar gnas pa,
which regularly stands for viruddha. The phonological resemblance between the two forms, uddara and
viruddha, is enough to make me think there may be some connection. Chinese has yet another understand-
ing (apparently), reading JEF¥%AT. I cannot immediately see what hint this might provide to solving the
problem.

! As Thomas points out (121, note 23), Sanskit diisthitam may be correct, but is perhaps better
understood with Tibetan as dii[ralsthitam.

2 Sanskrit mistakenly sariskdra for samsara! As has been pointed out many times, the Chinese
translator Lokaksema for example regularly renders both sarisara and sarskara by 43E, birth and death,
usually standard for samsara. See Harrison 1990: 153, note 5, and Lancaster 1968: 390. It is worthwhile
pointing out that the often appealed to Gandhari is obviously not applicable here. In Gandhari: samskdra =
saghara and sarisara = satsara (Brough 1962: 310. The latter transcription with -£sa- is somewhat
problematic; see Brough’s §17). How Lokaksema could have justified such a translation remains to be
explained, but might not passages such as the present one in Sanskrit contribute to such an explanation?

3 Tibetan has rendered “hook of selfishness or pride,” but both Sanskrit and Chinese have “caught
by the hook of Mara.” Evidently the Tibetan translators read instead of (our Sanskrit text’s) marabadisa-
grastam rather *manabadisa®. SN ii.226, 17-18 (XVIL.2 [2] 4) has: balisiko ti kho bhikkhave marassetari
papimato adhivacanan, “hook [or bard], monks, is a designation of Mara, the evil one.” See also SN
1v.159,9-10 (XXXV.189 [3] 6).

There is, however, a passage in the Chinese Samyuktagama ZEFIE#E T. 99 (966) (IT) 248b4-9 in
which being caught up by mana 18 is perhaps being compared to being caught by a fish hook 848784, But
the interpretation of the passage, and of the subject of the verbs, is not totally clear. The passage reads:

Those Sentient beings, {the non-Buddhists who you met] previously, have a prideful belief in a

self, a deluded pride, and they are tormented by that deluded pride, for deluded pride accumulates

more deluded pride. They do not have full understanding [of pride: *manabhisamaya). They are
entangled [by pride?] like a dog's intestines, like they are caught on a fish hook. And like
disturbed grass [which wafts back and forth in the wind] they gallop back and forth from this
world io the other, from the other world to this they gatlop back and forth, but they cannot escape

[samsara]. Purna. All sentient beings who have destroyed deluded pride without remainder will

in the long night [of sarsdra] attain liberation (ksema) and happiness.

TRERAE. REBE. BENE. BERERE. FEMS. GLmE. meRss. MRl
B, fEREESh. SLiHfbiE, fhipeil. BESMER. TRl BRE. —YRERMRRERKY
o B YIRAERWERRREE. Note that the parallel in T. 100 (200) (II) 448a11-16 does not have the
same terms.

4 The addition within brackets is conjectural, but I do not see what else could be intended here. (I
understand that the essence of the teachings would be fundamentally equivalent to the essence of awaken-
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dwells in an incorrect path. Therefore, Kasyapa, if a §ramana wears the pure

monastic robes on his body he must do so with a mind unstained by impurities.

L8
If he has not yet obtained the fruit,' he should wear the robe on his body with

eight [types of] respect. Which eight? [He should hear the robe with]

1)  Theidea thatit is a shrine,” and
2) The idea that ii is the teacher, and
3)  Theidea thatit is pacified,’ and
4) The idea of friendliness,* and

5)  Theidea of respect [toward the robe as] toward the Buddha, and’
6) The idea of shame, and

)] The idea of modesty, and

8)  The thought that “I must become free of impurity.”$

ing, perhaps the only other real possibility.) Chinese has rendered: “has not passed beyond sariisara.” Iam
far from certain, but it is possible that here the Chinese translation has confused sara and sarsara. But1
do not know what Sanskrit term could lie behind J, “pass over,” here. At KP §120, one of two causes of
the renunciant’s pain is anddattasarasya kilakriya (rendered in Tibetan snying po ma blangs par 'chi ba’i
dus byed pa), “dying without having undertaken the essence [of the teaching].”

! Chinese actually includes the last clause of 1.7 with this portion. Chinese consequently has:
“Kasdyapa. Therefore, when the renunciant monk wears the monastic robes upon his body, if he has not yet
attained the fruit of the §ramana, ....”

2 Or, with Chinese, “stiipa.” Tibetan regularly mchod rten for both caitya and stipa, but Chinese 3%
regularly renders sttipa. I have nevertheless understood the Tibetan following the close parallel in the
Ugradattapariprecha, quoted in the notes below. There we have the Sanskrit text from the Siksd-
samuccaya, and the reading is caitya.

3 *upasanta.

4 *maitri,

3 The word “as” is made explicit in Chinese.

s Chinese, as usual, has “lust, hatred and delusion” for “impurity.”
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Because the pure monastic robes conform to the conduct proper to a §ramana,’
he should wear them on' his body with those eight [types of] respect. Kadyapa,
those who, being careless,” are not given to self-restraint and, having failed to

uphold these virtuous qualities of a §ramana’ still wear the pure monastic robes

on their bodies, do not produce these [types of] respect [toward those robes].*

L9

Kasyapa, there is an individual hell’ named ‘Torture® of one who imitates the

! dge sbyong gi tshul dang "thun pa probably reflects *$ramanpasya sariipya. Forthe latter
expression in a slightly different application, see Lalitavistara 383.3-4: na sramanasya saripyani iti krtva
tathagato na pratigrhnite sma, “The Tathagata did not take [some bowls made of precious substances],
thinking that they were not suitable for a Sramana.” Just before that (382.22), however, the same idea is
expressed with: tani na sramanapratiriipani iti krtva. See also BHSD s.v. sariipya.

2 The term vaidarya (or vaidarpya?) is not at all clear. Both the Ratnarasi and the Siksasamuccaya
render it with Tibetan lhod, which as Edgerton BHSD s.v. vaidarya points out, means loose, slack, careless.
Should we look etymologically to some derivative of viVdF, perhaps in the causative meaning of “to
scatter’’?

3 So I understand the Tibetan dge shyong gi yon tan gyi chos 'di dag las nyams par, but its cor-
respondence with the extant Sanskrit version's itah sSramanagunadharmad uddhurah is not quite clear to
me. In Sanskrit uddhura means “freed from a burden, unrestrained,” or more literally “one who has
unyoked himself.” Perhaps we should look etymologically to udVhr (a doublet with udvVdhr) in the sense of
removal, separation. Bendall and Rouse render the Siksasamuccaya passage (134) “free from the rule of
the ascetic’s virtue.” Chinese has “free from the rules (%) of the §ramana.” See the notes to 1.6 above.

4 From “Kasyapa, those who ...,” the Chinese text has attached the sentence to the following
section, 1.9: “Kasyapa. If they are dissatisfied with their practice of the four saintly attitudes, do not follow
the practices of a §ramana, and do not respect the monastic robes in these eight ways, then they are counted
apart, among the imitation §ramanas, and fall into minor hells.” See the Introduction for some interesting
parallels.

s On the pratyekanaraka, see BHSD s.v pratyeka. Edgerton interpreted it as a hell of less severe
punishment than that in a regular or great hell, but this is probably not correct. We have a considerable
number of references to such hells in Buddhist literature, and the term has been discussed in Mochizuki
1932-36: 1248bc and La Vallée Poussin 1923-31: iii.155, note 1. Both Nakamura 1981: 347c and Oda
1917: 468a foilow the AKB (Pradhan 1975; 165.5-7) and understand the term to refer to an individual hell
in which one experiences by him or her self the maturation of his or her own karma: “Individual hells are
produced by separate individual acts of a large number of people, or of two or of one. Their variety is
multifarious, their location unfixed. They are in river, mountain, or desert regions, or in other [locations],
and because they are located below.” pratyekarh narakas tu svaih svaih karmabhir abhinirvrttah /
bahiinam sattvanar dvayor ekasya va / tesam anekaprakalpo bhedal sthanam caniyatan: nadiparvata-
marupradesesv anyesu va 'dhas ca bhavat. As La Vallée Poussin (op cit.) pointed out, the hells
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appearance of a framana.” Ka$yapa, in that individual hell, in accord with their
imitation of the §ramana they are tortured' with their garments ablaze, their
heads ablaze, their begging bowls ablaze, their sitting mats ablaze, their couches
ablaze. Whatever possessions and goods they have are all burned up, set blazing,
set afire’ and they experience those tortures in accord with their imitations of the
appearance of a Sramana.’ Why? Because they are thus characterized by impure
actions of body, speech and mind, and the future realms of rebirth? of those who
are characterized by impure actions of body, speech and mind also become

impure.’

enumerated at SN ii.2541F. are “individuated,” in the sense that the sufferings of the damned correspond
exactly to the sins they committed. This is in fact not an unusual pattem, although the term pratyekanaraka
is not necessarily used to designate such a situation. The term pratyekanaraka is discussed, in addition to
the sources given in BHSD, in T. 1506 (XXV) 28a17-19, (translated by Beal 1871: 65), in which the
description of “frontier hells” #h##k corresponds with the AKB’s description of the pratyekanaraka; see
also Nyayanusara T. 1562 (XXIX) 517a26ff.; and Yogacarabhiimi T. 1579 (XXX) 297a26-29; the latter
refers for details to the 25 ERTERSZ T F48. So far I have not identified this text. In Pali the term
Dpaccekaniraya appears in the commentary to Suttanipata Mahavagga 10 (Kokalikasutta; Smith 1917:
476,27-28) in the following: abbudo nirayo ti abbudo nama koci paccekanirayo n’atthi, avicimhi yeva
abbudagananaya paccanokiso pana abbudo nirayo ti vutto, esa nayo nirabbudadisu. Ina verse in the
canonical Jataka v.266, 15-16 (XIX Satthinipata, 2 Samkiccajataka 530, verse 84), we find what might be
associated with this term, if we understand the compound to have been broken for metrical reasons: icc’efe
attha niraya akkhata duratikkama / akinna luddakammehi pacceka solas’ ussada /. Note that while the
Chinese translation of the Ratnarasi has /N3R, the quotation in the Siks@samuccaya has just 3%k,
Gererally speaking the term is rendered in Tibetan as nyi tshe ba'i sems can dmyal ba, with ihe variant nyi
tshe’i sems can dmyal ba; the latter form is that given in Mhy. 4944,
s Both Sanskrit and Chinese agree in omitting “torture.” Sanskrit has only sramanavarnaprati-
ripaka.
! See BHSD s.v. karana.
2 See Ratnarasi 11114, and compare Mhy. 226: ...adiptah pradiptah samprajvalito ‘gnina ekajvali-
bhitto nirvapyate = (b)sreg(s) shing / cing Ishig ste mes rab tu ’bar zhing 'bar ba gcig tu gyur pa zhi bar
byed do. Mhy. 5249: adiptah = ‘bar, 5242 pradiptah =rab tu ’bar, 5243 sampradiptah = kun tu / du rab tu
‘bar, 5244 samprajvalito =kun tu / du rab tu mched / "ched cing 'bar, 5245 ekajvalibhiito dhyayati= me
lce gcig tu gyur cing (b)sreg go. See the expressions in the Dbh (Rahder 1926: 33.17-18), and Vinaya
1ii.107,23-26.
3 There is a very interesting parallel in the Maitreyamahasimhanadasiitra, for which see the
Introduction,
4 I have given a slightly round-about rendering of *gati, perhaps more usually rendered “destiny.”

5 For the whole paragraph see KP §122, quoted in full in the Introduction.
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L10
Kasyapa, if one who is not §ramana but falsely claims to be a §ramana and who is
not a follower of the practice of purity but falsely claims to be a follower of the
practice of purity’ accepts the praise offered by those who uphold the precepts
and those who are endowed with virtuous good qualities,? he’® suffers eight

[types of] contempt through that bad action.* Which eight?

1) He becomes like a stupid [insensible object],’ and

2) His position becomes difficult and he becomes slothful, and
3) He becomes a woman laughed at by many people, and

4) He becomes unfree,’ and a slave, and

5) He becomes of low caste, and ugly, and

! Mhy 9143-44: asramanah Sramanapratijiiah, abrahmacari brahmacaripratijfiah =dge sbyong
ma yin par dge sbyong du khas ‘che/mche ba, tshangs par spyod pa ma yin par tshangs par spyod par khas
‘che ba. The expression is of course also a well-known stock phrase in Pali: AN i.108,21-22, ii.239,30-31,
SN iv.180,31-181,1, Vinii.236,25 [etc.] = assamanari samanapatififiarh, abrahmacarim brahmacari-
patiiiiam.

2 Chinese treats these two qualifications as one; “those who uphold the precepts, endowed with
virtuous good qualities.”

2 Chinese adds here: “that precept breaking monk accepting that respect and worship even though
he knows himself to be evil, that evil monk through these roots of demerit will suffer ....”

4 Cf.KP §117: dvav imau kasyapa pravrajitasya paridagho katamo dvau / yad uta ... §tlavarta
gunavartd cantikad upasthinaparicarydsvikaranam. “These two, KaSyapa, are burning torments for a
renunciant. Which two? Namely, ... accepting worship and devotion from those who uphold the precepts
and those who uphold the virtues.”

5 Both Zhang et al. 1985 s.v. bem po, and Das 1902 s.v. bem quote the expression bem po Iltar lkug,
“stupid, senseless like a log of wood or physical matter.” It is possible that the term stands for *jada
(Wayman 1959: 53 gives the equivalence bem po = jada [sic!], but without any reference). Chinese has
rendered the eight items of the list as follows: “1) he is stupid; 2) he is dumb (i.e., he canuot speak;
*mitka); 3) he receives a short and ugly body; 4) his face will be ugly, and those who see him face on or
askance will laugh in scorn; 5) obtaining a female body, he will become a poor slave or servant; 6) his
form will be weak and exhausted, and he will be injured and die young; 7) he will not be respected by
others and will always have a bad reputation; 8) he will not be able to encounter a buddha.”

s Probably rang dbang med = *asvatantra.
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6) He becomes of low caste, of lowly origin,' and
7 No one will come to meet him, and

8) He does not gladden those worthy of respect.

He suffers these eight [types of] contempt. Therefore, Kadyapa, hearing about
such negative things as these, evil monks should not accept the praise offered by

others.

L11
If that one who while not a §ramana, Kasyapa, falsely claims to be §ramana, while
not a follower of the practice of purity falsely claims to be a follower of the
practice of purity, should not obtain on this wide earth so much as that [space] to
eject a glob of spit,” how much less [should he expect] a place to lift up and set
down his foot.> Why? Because this wide earth, Kayapa, was given by kings of
old to those who uphold the precepts, those who are virtuous and those worthy of

veneration, in order for them to carry out their practice.

L12
In that regard, Kadyapa, that fool is unworthy of any gift of faith at all, even a

! Mhy. 6412 alpesakhyah = dbang chung bar grags pa. MW s.v. defines this as “named afier an
insignificant chief or master, of low origin,” citing it as Buddhist, but without source. For Buddhist
materials, see BHSD s.v., Mv i.28,7, and Senart’s note i.392.

2 For khetapinda, see Ratnarasi §V1.9, quoted Siksasamuccaya 130.18.
3 See the Siksdsamuccaya 267.15 (quoting Ratnamegha) for the terms kraman utksipati ... niksipati.
4 I suspect that there are in Indian lore references to Kings giving the earth to ascetics, but I have yet

to track down such a reference.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



285

place to set down and lift up his foot; and if this applies to a place to set down and
lift up his foot, how much more unworthy is he to enjoy all gifts of faith, that is,
the couches or the stools, or the promenade walks, or the sitting mats, or the
caves, or the monasteries, or the pleasure groves, or the park sites, or the
properties, or the bowls, or the monastic robes, or the alms, or the bedding, or the
medicaments, or any equipment at all which belongs to the local community or
belongs to the universal community. You should have faith in this, Kasyapa.

You should understand it.

113
One who while not a Sramana, Kadyapa, falsely claims to be a §ramana, while not
a follower of the practice of purity falsely claims to be a follower of the practice
of purity, cannot purify’ a gift of faith even as small as the point of the tip of a
hair.> Why? Because, Kadyapa, I teach that the community of the saints’ is

like the great ocean,’ it is a field of merit and the best of those worthy of rever-

Chinese: “requite.”

The expression is a stock one: Mhy. 6489 skra’i rtse mo’i mtha’am cha shas =valagrakotih.
Compare Pali AN 1ii403,14-15: Yavakivaii caham Ananda Devadattassa vilaggakotinittuddanamattam pi
sukkan dhamman addasanm ...

The Maitreyamahasirihanadasitra T. 310 (23) (XT) 502¢22 has one of 4 FRIMETE = rab tu byung
ba’i nyon mongs pa cha phra ba, minor defilements of a renunciant, as accepting the gift of faith from
another while knowing oneself that one is a violator of the precepts H AP0 24tifE 1 = (P 65a7-8, M
130a6, S 158a2): shes shing rtogs bzhin du [P /] dad pas byin payongs su longs spyod par byed pa ste. See
La Vallée Poussin's note in AKB v.78 on anusaya.

3 'phags pa’i dge 'dun = *arya-sarigha. CPD s.v. ariya-samhgha renders “the noble fraternity,” and
of course this is possible. But it is necessary to note that the term could as easily mean “community of the
Aryas, that is the noble ones,” and I have followed this. The term seems to be rare in canonical Pali. Fora
related discussion, see Norman 1990.

4 Compare the following passages: Da Zhidu lun K& T. 1509 (XXV) 22528-10 (= Lamotte
1944-80: 1399): “The monastic community is like the waters of the great ocean / Bounded by the shores of
the precepts. / A precept-breaking monk / At the end of his life will not be counted among the monks /
As the waters of the great ocean / Do not give lodging to a corpse.” (The last image is proverbial in Pali
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ence. Faithful brahmans or householders, Ka§yapa, may make offerings to that
[false $ramana] with the idea that those offerings are infinite. But, Kasyapa, if a
precept-breaking fool were to enjoy a gift of faith even as small as the tip of a hair
cleaved in a hundredth portion,® because of the purification of the donor and the
benefactor, as small as is his enjoyment of a gift of faith as tiny as the mere tip of
a hair, so great an oéean of [evil] karma would he amass.? Therefore, Kasyapa,
you must learn that the gift of faith is to be enjoyed by those who are pure in

[their practice of] the precepts.”

L14
When that teaching was preached,’ two hundred yogacara* monks hearing this

teaching wept, and the tears flowing they said: “Even though we may die,’ as

and other Buddhist literatures.) At Ekottaragama ¥§ZMI-S#% T. 125 (I) 792a19 the monastic community
is compared to the sea. The same text T. 125 (II) 575a22-23 compares the community of saints to the
ocean, since both produce rare jewels. (The last passage corresponds more or less to SN 1.233,18 [X1.2.6],
but without the image of the ocean.) See also the Sitrygarbhavaipulyasiitra T. 397 (13) (XIII) 215b24-25,
which has the community of monks as a great ocean of merit: SR ATHEEHE.

! Compare Pajicavimsatisahasrika Prajfiaparamita Dutt 1934: 27.9-10 = Satasahasriki Prajiiapara-
mita Ghosa 1902-13: 81.16: $atadha bhinnaya valagrakotya ... .

2 The syntax of this passage (in Tibetan as well as in English!) is rather difficult, and I am not
certain that I have understood it correctly. Iam especially unsure of the meaning of the expression
“because of the purification of the donor and benefactor.” It may be that it should be attached to what
follows: the gift of faith given by a donor and benefactor for their own purification — if the precept-
breaker consumes even a small portion of that he will reap correspondingly great negative results. The
Chinese reads as follows:. “If there is a precept-breaking monk, just as one splits a single hair into a
hundred bits, if that evil monk were to accept a gift of faith of even the amount of one hair, as small as the
hair’s portion which he accepts he subsequently destroys a correspondingly great ocean’s amount of the
donor’s meritorious fruit, and he cannot completely repay him. KaSyapa, therefore [a monk] should purify
his mind to accept gifts of faith. Kasyapa, you should imitate this [behavior].”

3 In the Suvarna(pra)bhdsottama in Tibetan (Noble 1944: 174.15): bstan pa 'di bshad pa na=
asmin nirdese nirdesyamane, but our Sanskait text has rather atha tasyam eva parisadi, “in that very
assembly.”

4 For the term “Yogacara monk,” see the discussion in the Introduction.

3 I thank David Jackson for his suggestion on this rendering of bdag cag ni gum yang rung. The
Sanskrit is perhaps a little different, being kalar vayam ... karisyamo na punar ..., “we shall die, but still
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long as we have not obtained the fruit [of the §ramana state]' we should not
enjoy even one rice-ball given by the faithful.” The Blessed One said: “Worthy
men,? good! Good! You in this fashion, modest, full of regret,’ fearful of

censure in the other world* beautify this preaching.’

L15
I permit’ the gift of faith, Kadyapa, to two éramanas. Which two? The one who
is intent and the one who is liberated.” And to two others: the one who sees

impermanence with respect to all conditioned things, and the one who attains the

....” The Chinese also clearly indicates the future. I wonder whether this means or implies that the monks
are willing to starve to death. As monks the only food they might obtain is that offered by donors, so
declining such food would doom them to death by starvation, unless they were to renounce the monkhood,

as they in fact do in IIL.19.
! After Chinese, and so when the same appears below.
2 Tibetan skyes bu dam pa is generally (e.g. Mhy. 7358) equivalent to safpurusa, but here the extant

Sanskrit reads kulaputra. The Chinese translations of the Ratnarasi and Siksasamuccaya also have 3 5F
= kulaputra. BHSD s.v. satpurusa is wrong to state that the category refers exclusively to laymen. As far
as I can tell, however, almost no attention has been paid to this category by modem scholars, but see La
Vallée Poussin 1923-26: vi.218 (AKB ad VL.40). It must remain questionable, however, how far such a
scholastic conception of the satpurusa as that of the AKB may be applied to the stitras. At least in Chinese
there seems to be considerable overlap with terms sometimes equivalent to mahdsattva. See Hobogirin s.v.
Daiji (by the sorely missed Anna Seidel).

3 The two terms lajja and kaukrtya are associated at Bbh 250.20-21.

4 The meaning, of course, is after death, in the next life or in between lives. For the whole
expression, see the discussion in the Introduction.

3 Chinese: “you are the ornament (literally, necklace or neck ornament) of this present age.” Iam
not clear how Z 1t could correspond to idan pravacanam; is it “present dispensation” understood as “this
age” (ignoring context)? »

¢ We have here, again, the term anujiid, rendered above by “prescribe.” The sense here is surely

that these two types of monk are permitted to accept a gift of faith, and no other type of monk is so
qualified. In that sense, here too the Buddha is setting down a prescription.

7 There is a kind of word play I have not been able to capture in English, between the literal
opposites yuktasya and muktasya, “yoked” and “freed.” The Chinese translators likewise could not express
it. Exactly the same expression is found in the Buddhapitakaduhsilanigrahi (Peking #886: mdo, tshu
23b4). The entire passage from that text is quoted in extenso in the Introduction.
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mind of liberation and friendliness." Monks, in that regard that intent monk,
yogacarin,2 who practices what I have taught, having enjoyed the robes, begging
bowl, sleeping mat, medicaments and equipments® [obtained] from donors and
benefactors, who sees the faults of sariisara,” sees the impermanence in all
conditioned things, understands that all conditioned things are suffering, zealously
applies himself to the [fact that] all dharmas lack a self, and comprehends that
nirvana is calm,’ even though he enjoys mouthfuls of [food] as great as Mount
Sumeru [given as a] gift of faith, still the offerings made to him become complete-
ly and totally pure. When [that monk] enjoys a gift of faith from donors and
benefactors, the maturation of merit from that [gift] for those donors and benefac-
tors has great power, and the benefit [to them] is great.® Why? Because, monks,

the attainment of a friendly attitude is the best of the material objects related to

! Sanskrit and Chinese omit: “And two others: the one who sees impermanence with respect to all
conditioned things and the one who attains the mind of liberation and friendliness.”

2 Chinese has “liberated monk,” omitting “yogacarin.”

3 The list of course is standard, civara-pindapata-§ayanasana-glana-pratyayabhaisajya-pariskara.
See BHSD s.v. parigkara.

4 Chinese has “practices good dharmas and strictly upholds the precepts as I have taught” for “who

practices what I have taught, having enjoyed the robes, begging bowl, sleeping mat, medicaments and
equipments [obtained] from donors, sees the faults of samsara.” Sanskrit has “practices my teachings.”
5 For this standard list, the “seals of the teaching, dharmamudra,” see Lamotte 1970: 1368ff, with of
course copious references. See also VKN II1.25 (Lamotte 1962: 165, n. 51), and references in his index to
dharmoddana. In the MRK see Tathdgataguhyasiitra T. 312 (XI) 741.b.10-16, Bodhisattvapitaka T. 316
(XD) 794.¢.21-795.a.6.

The list here adds to each item a term signifying the monk’s understanding of the “seal.” The last
term in Tibetan is “comprehends,” rfogs pa, whereas Sanskrit has “is one who longs for,” abhikarnksi.

¢ As La Vallée Poussin long ago pointed out (1923-31: iv.21, note 1), a siitra passage is quoted in
the AKB with which the present passage should be compared: “A strong monk, upholder of the precepts,
possessed of good qualities, consuming alms [from a donor] and bodily realizing and attaining the im-
measurable concentrations of mind and dwelling [therein], should for that reason expect for that donor and
benefactor immeasurable, overflowing merit, overflowing goodness, a shower of bappiness and joy.” The
AKB (Pradhan 1975: 197.26-198.1 = Shastri 585.10-586.1) reads: yasyograbhiksuh silavan kalyana-
dharma pindakar paribhujyapramanar cetahsamadhim kayena saksatkrtvopasampadya vikaraty
apramanas tannidanalm] dayakasya danapater punyabhisyandah kusalabhisyandah sukhasvadadharah
pratikanksitavya iti. 1do not know if this passage has so far been identified.

See also BHSD s.v. maharddhika, mahadyutika and anuarsa,
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meritorious action.’

L16
Monks, if a monk who having enjoyed the robes, begging bowl, couch and
equipments’ of a donor and benefactor were to attain the immeasurable mind of
liberation, you should know the maturation [of merit] of that donor and benefactor
would also be immeasurable.’ Even, Ka$yapa, if possibly the oceans which are
in three thousand times many thousands of world systems were to be exhausted,
still there will be no exhaustion of all the natural results of that merit.* Whoever,
Kas$yapa, having enjoyed ihe gift of faith from a donor and benefactor should
cause [the donor] disaster due to his failure to uphold the precepts, that deluded
man must see how much damage he causes later.” Therefore, Kasyapa,
éramanas with pure intention® must abandon such qualities as the impurity of the
§ramana, the sin of the §ramana, the dishonesty of the §ramana, the deceit of the

$ramana, the guile of the §ramana, and the deception of the §ramana.

! See Mhy. 1703, aupadhikan punyakriydvastu. List of seven aupadhika punyakriyavastu, for
which see Lamotte 1949: 670 note 2, summary of AKVy 353-54 (see La Vallée Poussin 1923-26: iv.15,
and notes). Chinese has the sentence as: “Because he always produces merit. There are three types of
merit: 1) always donating food. 2) monasteries. 3) practicing friendliness. Among these three merits,
friendliness is the best.”” This three-fold listing does not agree with that given in BHSD s.v.
punyakriyavastu and Nakamura 1981: 486d-487a.

2 Sanskrit omits “couch and equipments.”

3 Virtually the same expression in AN 1i.54,23-25: yassa bhikkhave bhikkhu civaram paribhufija-
mano appamanan cetosamadhim upasampajja viharati appamano tassa pufiiabhisandho .... See BHSD
s.v cetosamadhi.

‘ For nisyanda (rygu mthun pa) as “natural result,” see BHSD s.v.

5 The meaning of phyir zhugs pa is not completely clear to me.

§ Compare KP §30, 47, 33, where we find either dsayasuddha or suddhasaya.
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L17
Kasyapa, the title ‘Sramana’ is not something which issues from the eye, nor does
it issue from the ear, nor from the nose, nor from the tongue, nor from the body,
nor from the mind either; therefore one says ‘Sramana.’ [A §ramana] possesses

cognition of the six sense spheres and the six superknowledges and the six

mindfulnesses, dwells respecting the honorable ones, and dwells in the six

dharmas gone beyond,’ therefore people one says ‘éramana.’

The Chapter on the Sramana, the First.

! Mhy 5104 (S. 5107) pha rol tu ‘gro ba = parayanam.
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The English Translation: Chapter Two

<The Monk>

L1
People, Kasyapa, use the word “monk.” Because one has overcome the defile-
ments,' people call him a “monk.” Because: one has overcome the conception
of self, one has overcome the conception of living being, the conception of
life-essence, the conception of individuality, the conception of person, the concep-
tion of male, the conception of female, the conception of man, the conception of
woman,” therefore people call him a “monk.” Because: one contemplates the
body, one contemplates the precepts, one contemplates the mind, one contem-
plates wisdom,’ one is without fear, one has crossed over the flood of existence,
one is free of all views and fear with respect to both existence and non-exist-

ence,’ and one dwells in the path of fearlessness — therefore people call him a

! Mhy. 419) nyon mongs pa bcom pa=bhinnaklesa. Is the term here a bahuvrihi, meaning “one in
whom the defilements are destroyed”? The expression here is a so-called folk etymology, with the bi- of
bhinna and the k- and -§- of klesa to account for bhiksu. The same expression is found in “explanation” of
bhiksu in the Abhisamayalarkaraloka (Wogihara 1932: 8.26), and it is quoted in PTSD s.v. bhikkhu as
“one of several allegorical etymologies ... which occur frequently in the commentaries.”

z The list is a standard one, and the technical terms are, in order, atma-saryjfia, sattva-, jiva-, posa-,
pudgala-, purusa-, stri-, daraka-, darika-. Compare the variants in the Ratnaciida-siitra quoted at Siksa-
samuccaya 236.15-16: na punar atra kascid atmabhave satvo va jivo va jantur va poso va puruso va
pudgalo va manujo va yo jayate va jiryate va cyavate voipadyate va; the Ugradattapariprecha, quoted at
Siksasamuccaya 199.8-9: nasty atra kdye atma va satvo va jivo va poso va pudgalo va manujo va manavo
va ....; KP §142; The formula as a whole does not seem to appear in the Nik3yas, but does in the Niddesa,
for which see PTC s.v. posa, for examples.

3 Of these four terms, kdya-bhavana, §ila-, citta- and prajfia-, only the second and fourth are found
in Chinese. This list was, however, already found above at 1.3, and see the note there.
4 Mhy. 2417) ‘byung ba dang ’jig pa la sred pa dang bral ba = vita-trsno bhavabhave, allows us to

suggest here *vita-sarva-drsti-bhayo bhavabhave. The expression from “crossed over the flood of
existence” to here is found in Chinese as follows: “crossed over the three existences (bhavas) and four
floods (oghas), sees the faults of the existences and floods and is free of all existences and floods.”
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¢‘mo .”

.2
If there is someone, Kayapa, who does not possess these characteristics but
falsely claims “I am a monk, I am a monk,” rejecting zealous cultivation [of the
path], I am not his teacher, nor likewise is he my disciple.

L3

Evil monks, Ka$yapa, will to a great extent' bring about the destruction of this
teaching of mine but, Kagyapa, the ninety-five non-believers and all the rival

schools are not able to bring about the destruction of this teaching of mine.2 On

! I am not certain that phal cher here should be taken adverbially. Chinese has rather “many evil
monks.” Should the Tibetan also be so understood?

2 Probably the term translated here as “non-believer” is pasanda or pasandika (Mhy 3524), and
“rival schools” parapravadin (Mhy. 2730). The usual translation of pasanda as “heretic” is not accurate,
since the reference is not to heretical Buddhists but rather to those who do not follow Buddhism. (Fora
few remarks on pdsanda, see Halbfass 1988: 191-2, and 514 n. 91.) Oda 435b says there are two types of
classifications of 95 or 96 non-buddhist views #43& (the classification of 95 is mentioned only very much
in passing by Mochizuki 911b-913a, and 96 not at all). Oda refers to many examples, of which we may
quote a few and add a few more: 95 views: Mahaparinirvanasiitra KERIESEAE T. 375 (XII) 668a4: 3k
— YN BN REEEBIEE. The Wenshushili niepan-jing SCREETFIAREERAE T. 463 (XIV) 480c16
refers to 95 theses of brahmans: BRI S+, See also Zhi Yi's §EH Pusa jieyishu EREMR R T.
1811 (XL) 579229 which says there are 95 types of evil non-Buddhists: 5355 AR+ FAE. 96:
Ekottaragama T. 125 (20.4) () 651¢29. Gandavyitha (Suzuki and Idzumi 1949: 181.14-17); “I will go
everywhere, Gentle son, to mature those beings, nonbelievers in this land [Jambudvipa = India] obstinately
attached to the ninety-six varieties of items of wrong speculation.” ye pime kulaputra jambudvipe
sannavatiyo pasanda vividhadrstigatabhinivistas tatrapy aham sarvatragacchami vividhadrstigatasakta-
ndm sattva@ndrm paripacanatdyai. Da Zhidu lun T. 1509 (XXV) 79b29; 228b15, 25; 325¢11; 349522 (62
views at line 261), etc. The *Sarvastivadavinayavibhasa (T. 1440 [XXIIT] 536a22-26; I owe the reference
to Wang 1988: 125, note 25) explains (or rationalizes) as follows: There were six non-Buddhist teachers
[in canonical accounts]. “Each teacher had fifteen types of teaching, and he gave each disciple a different
teaching. The disciples accepted and practiced them, and each evolved a different view (*drsti). In this
manner one teacher produced fifieen types of views; the teacher’s [own] teaching (*dharma) was different
from those of his disciples, so teacher and disciples have sixteen views [together]. In this way the six
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the contrary, it is those deluded people with minds not given to profound concen-
tration' who arise from [within] this [very] teaching of mine who will destroy

my teaching.” By way of example, Kadyapa, the flesh of a dead lion, the king of
animals, cannot be eaten even by some wild beast or bird, but those worms born
out of the very carcass of that lion eat the flesh of the lion, the king of animals. In
this fashion, Ka$yapa, those greedy fools, overcome by passion,’ of illicit view,
of uncomprehending mind, feeble, liars, who arise from out of this very teaching

of mine will destroy my teaching.*

teachers have ninety-six views.” The *4ngulimalika (a Mahayana text) T. 120 (II) 541¢3-6 also refers to
96 different views. Yijing’s account of pilgrims who travelled to India also refers to 96 (T. 2066 [LI] 629,
Wang 1988: 114, and 125 note 25, and Chavannes 1894: 91, and note 2), as does the account of Faxian (T.
2085 [LI] 860c19, 861a8-9, Legge 1886: 60, 62). An eleventh century commentary on the Dharma-
guptaka-vinaya, the M RITEFEDEEREIR T. 1805 (XL) 165b4, refers to the idea that there are 95 543
plus Buddhism, for 96.

Another account, the locus classicus of which is in the Brahmajala-sutta (DN i.39), places the
number instead at 62. See for instance BHSD s.v. drstikrta, referring to SP 48.6, dvasastidrstikrta
nis[rlayitva; the Central Asian text in Toda 1981: 28 reads dvdasastidrstigatam asrayitva. The Updya-
kausalyasiitra in the MRK also gives the number of heresies as 62 (T. 310 [38] XI 599b25).

! In its positive form the term nges par sems pa, refers to nidhyaptacitta, which I have translated as
“with profound concentration of thought” in VL5, below. See BHSD s.v. nidhyapta, et seq.

2 A passage in the Samyutta Nikdya says the following: “The earth element does not destroy the
True Teaching (saddhamma), nor does the water element ... nor does the fire element ... nor does the wind
element destroy the True Teaching. Rather, right here [within the community] there arise deluded people
and they destroy the True Teaching.” SN i.224,22-26 (XV1.13.8-12): na kho kassapa pathavidhatu
saddhammam antaradhapeti // na apodhatu / pe / na tejodhatu / pe / na vayodhatu saddhammam antara-
dhapeti // atha kho idheva te uppajjanti moghapurisa ye imar saddhammam antaradhapeti. The simile, of
course, does not appear, but otherwise the passage seems to have exactly the same intent as those just
quoted. [The term moghapurisa is not completely clear. First, the reading should be emended either to
moghapurisa, or treated as two words in apposition: mogha purisa. Second, although mogha is defined in
both Pali and Sanskrit as “empty, vain,” it is also equivalent to moha, which means deluded or foolish. Ido
not see how a rendering such as that of C.A.F. Rhys Davids 1922: 152, “futile men,” makes any sense, and
have adopted the understanding of mogha as = moha.] Chinese parallels to the SN passage are found in the
Samyuktagama T. 99 (506) (1) 226c10-13 and T. 100 (121) (IT) 419b28-c4. Both of these versions clarify
that the evil members of the community will “say that dharma is non-dharma, non-dharma is dharma,
vinaya is non-vinaya, non-vinaya is vinaya, etc.” and this will cause the gradual disappearance of the
Buddha’s True Teaching (saddharma) and its replacement with the Semblance Teaching (5 ¥5).

: Compare Mhy. 180, in which a couple of the same terms appear: kye ma jig rten gnas pa 'di ni
brkam zhing ‘dod pas zil gyis non pa ste chog mi shes shing gzhan gyi nor la ‘phrog pa= lubdho lobha-
bhibkhiito vatayar lokasamniveso 'frptah paravittapahdri.

4 The Chinese translation has it a bit differently: “Ka$yapa. There will arise out of my teaching
such evil monks, greedy for profits, who conceal their greed, who do not destroy evil things and do not
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If one possesses four qualities, Kasyapa, he should be known as an evil monk.
Which four?
1) Lust, and
2) Hate, and
3) Delusion, and
4) Self-conceit.  Those four.!
H.s

Another four. Which four?

cultivate good things, who are not free of malicious language.”

The simile is found elsewhere: Oda 704a-b refers to the Lianhuamian-jing: “For example, when a
lion dies all beings whether of the sky, the soil, the water or the land do not dare to eat the flesh of that
lion’s body. Rather, from the very flesh of that lion itself are born worms which consume the lion’s flesh.
Ananda. This Buddha teaching of mine is not something which can be destroyed by others. It is rather evil
monks within my teaching who like a poisoned thorn will destroy the Buddha teaching which I have
accumnulated through the practice of ascetic penances over three immeasurable aecns.” EZETAE T 386
(XID) 1072c23-28: BN Fli-F-rda B3 B2 E B KEBERT A REF BB 2. WM E
AR RMTZH. FMEE, RABEIEARERRRE AT RS RIS =P a5t
FIBEPT4EHEEE. On the text see Yamada 1955 and 1959: 567-80.

See also the {~ EAXE Ik B EAE T. 245 (VII) 833b29-c7: “Great king! When the dharma is no
longer in the world, there will be monks, disciples of the four groups [bhiksus, bhiksunis, upasakasa,
upasikas], kings (and ministers) who perform many unlawful deeds, transgress against the Buddha, the
teaching and the community, perform great unlawful deeds, perform many sios, illegalities and violations
of the discipline and bind up monks in the fashion of a prisoner. At such a time the teaching will decay and
not remain long. Great king! After my death, in future days there will be in the world four types of
disciples, various petty kings, princes, princelets and these protectors and defenders of the Three Jewels
will turn and destroy the Three Jewels. Similarly, it is worms in the body of a lion which themselves
devour the lion, [so it is monks within the community who destroy it] not non-Buddhists.” KE AR
HEHL R FEE S, Y, Madd KE) SEFRB TR B GHRMGEAIE ST AR
RIS EARINE BEZ R ERTA. KE RRER Rt hmEsFi/ M EATFEFHRE
RE-HANERE=E MR 7P RE R FIMEL ... etc.

! The list is of course raga, dvesa, moha, plus asmimana. On the last see BHSD s.v.
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4
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Arrogance,' and
Impudence,’ and
Being [noisy] like a raven,® and

Using obscene language.* Those four.

16
Another four. Which four?
1)  Frivolity,” and
2) Conceit, and
3) Desire for gain, and
4) Desire for the illicit.  Those four.
L7
Another four. Which four?
1)  Deceitfand
2) Cunning, and
! *siambha, Mhy. 7339.
2 *mukhara, Mhy 2481. Or perhaps garrulousness, scurrilousness? BHSD s.v. See the note to 1.4
(20), above.
3 See MW kakarava: crying out like a crow, cowardly.
4 Chinese: “committing the fault of not taking care in speech.”
s auddhatya. See BHSD s.v. auddhatya. As Edgerton points out, the term means “f#ivolity, inthe

double sense of amusement, idle sport, and mental indolence, lack of seriousness of mind.” 1t is the second
of these senses which is more to the fore here, as the Chinese rendering “unsteadiness” emphasizes.

¢ *jihma (Mhy. 7324).
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3)  Improper livelihood,' and
4) Speaking of insignificant matters. Those four.

L8
Another four. Which four?
1) Not to acknowledge what was done [for one by others],? and
2) To deprecate what was done [for one by others], and
3) Not to recall what was previously done [for one by others], and
4) To insult one’s friends. Those four.
9
Another four. Which four?
1) Destruction of the gift of faith, and
2) Not upholding the precepts, and
3) Contempt for the monastic disciplinary rule, and {
4) Not upholding the discipline.  Those four.
IL10

Another four. Which four?

! Probably this does not refer to the category of the five mithydjiva, but rather to various types of
improper livelihood in general.
2 Here and in the following the additions in brackets are based on the Chinese translation.
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[Holding] the doctrine [that there exists] a self, and
[Holding] the doctrine [that there exists] a sentient being, and
[Holding] the doctrine [that there exists] a life-essence, and

[Holding] the doctrine [that there exists] a person.!  Those four.

11
Another four. Which four?
1) Not honoring the Buddha, and
2) Not honoring the Teaching, and
3) Not honoring the Community, and
4) Not honoring the [three] teachings.? Those four.
12
Another four. Which four?
1) Not delighting in the communion of the order,’ and
2) Not obtaining delight in the monastery,*and
3) Delighting in garrulous association with others, and
! We have here of course dtma-, sattva-, jiva- and pudgala-vada.
2 It is not certain what bslab= *$iksa means here. See BHSD s.v. Chinese 7 suggests the meaning

morality or even discipline. Ihave conjectured that the reference is to the three “instructions,” the adhisila,

adhicitta and adhiprajia.

The parallelism with Buddha, Teaching and community, however, escapes me.

3 dge 'dun 'thun pa= samghasamagri. See BHSD s.v. samagri.
4 Monastery is vihara. Chinese has: “not delighting in solitary places.”
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Propounding the ideas of the Materialists. ~ Those four.

IL13
Another four. Which four?
1) Desire for acquisitions, and
2) Desire for fame, and
3)  Desire for friends,' and
4)  Not obtaining joy in the Teaching? Those four.
m.14
Another four. Which four?
1) To be possessed by Mara, and
2) To be overcome by Mara, and
3) To be full of torpor and drowsiness,? and
4) Not to dwell in the saintly attitudes.* Those four.
15
Another four. Which four?
! Or, relatives and friends. Compare bskes gnyen = mitra. Chinese K% 4138, probably just
“searching for many friends.”
2 *dharmapramodya®. The appropriate Chinese rendering of this item is found at I.14.4.
: *styanamiddha. See BHSD s.v.
4 The appropriate Chinese rendering is found at IL.13 (4). The “saintly attitudes” translates
aryavamsa.
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1)  To adorn the body, although it is rotten,' and
2) To be afflicted by defilements, and
3) Turning one’s back on nirvana, and

4) To not have obtained the fruit [of the §ramana].  Those four.

1116
Another four. Which four?
1) Being burned by burning desire for lust,” and
2) Being burned by burning desire for hatred, and
3) Being burned by burning desire for delusion, and
4) Being burned by burning desire for all defilements. Those four.
w17
Another four. Which four?
1))  Dwelling in a bad path, to be one who does not see arisal, and
! Chinese: “to rot/ decay in the Buddhadharma,” or “to cause the Buddhadharma to rot”? Either

way, the possible connection with the sense of the Tibetan translation is hard to locate. In the following,
item 2 in Tibetan is rendered by Chinese 3, but item 3 does not seem to correspond to Chinese 2, “to have a
mind given to deceit.”

2 See BHSD s.v. paridagha, which offers the meanings “ardent desire” and “torment, anguish.”
Edgerton cites references to the form k@maparidagha and its Pali equivalents (we might add in Tibetan
Sandhinirmocana I1.3). Our passage, however, clearly refers to raga, dvesa and moha, along with
sarvaklesa. For the first three, at least, see Uddna 32.25-26. The Buddha surveying the world sees many
beings being burned: “being burned by many burning desires, by lusts, by hatreds, by delusions.” anekehi
ca parildhehi paridayhamane ragajehi pi dosajehi pi mohajehi pi. [Should we read with MS A °rajehi for
%ehi?]
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2) Being greedy, having the nature of not sharing with others, and
3) Desiring to possess everything, and [so] being unsatisfied, and
4) Being unsated, but being devoid of energy for leamning,! Those

four.

1118
Another four. Which four?

1) To descend from darkness to [greater] darkness, and

2) To descend from delusion to [greater] delusion, and

3) To have an illicit view because of being ensnared by wrong
notions,’ and

4) Being bound by the fetters of sarhsara because one has shut the

doors of nirvana. Those four.

! Chinese has: “1) To engage in sexual play and to not know one is sinning. 2) Not being content,
although one is very learned. 3) Not being content with what one possesses.” 4) = Tibetan 2.
: This image is standard, not only in Buddhist materials but even in the Upanisads, although the

usage and meaning may not be the same. See Ifopanisad 9 = Brhadaranyakopanisad 4.4.10 (and see also
I5a 12). andhari tamah pravisanti yo 'dviyam updsate / tato bhiiya iva te tamo ya u vidydyanm ratah /.
“They enter blind darkness who are intent on ignorance, ang darkness which seems even greater than that
enter those who delight in knowledge.” For a Buddhist usage of the image, see the Aniinatvapurnatva-
nirdesaparivarta quoted in the Ratnagotravibhiga (Johnston 1950: 28.3-4; the siitra passage is T. 688
[XVI] 467¢23, differing slightly): a@n aham sariputra tamasa tamo ’ntaram andhakaran mahandhakara-
gaminas tamobhityistha iti vadami, “Sariputra, I say that they [people who have certain wrong views,
specified in the sfitra] go from one darkness to another darkness, from obscurity to greater obscurity, that
they are fundamentally characterized by darkness.”

3 Chinese has “not seeing the noble truths and producing much confusion.”

4 In the Da Zhidu lun T. 1509 (XXV) 206a12-13 = Traité (Lamotte 1944-80): 1210, it is stated that
there are three doors to the city of Nirvana, these being emptiness, signlessness and wishlessness. This may
or may not be the image intended here.
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IL19
Another four. Which four?
1) Deceitful behavior of body, and
2) Deceitful behavior of speech, and
3) Deceitful behavior of mind,' and
4) Deceitful behavior of the [four] modes of deportment> Those
four.
1120

In that regard, deceitful behavior of body is deceitful behavior of walking slowly;
deceitful behavior of lowering one’s head;? deceitful behavior of gazing only a
yoke’s length ahead;* deceitful behavior of wearing [monastic] garb well;
deceitful behavior is like being a forest dweller while not pursuing the good
qualities of the forest dweller; deceitful behavior is like accepting alms without
dispelling the idea [that one will thus atiain] fame; deceitful behavior is like

wearing refuse rags without the accompanying shame and modesty; deceitful

! See BHSD s.v. kuhana. Siksasamuccaya 268.1-3 quotes Ratnameghasitra: “Thus he does not
behave deceitfully in terms of body ... speech ... mind.” evan kiyakuhanarm na karoti / kathar vakiu-
hanam na karoti / ... kathar na cittakuhanar karoti /. Bendall’s note quotes the Tibetan as tshul ’chos,
and refers to Anarghardghava IV st. 11.

2 See KP §123: “Those modes of deportment are feigned with deceit and boasting [about his
spiritual accomplishments].” spyod lam de dag kyang tshul "chos pa dang / kha gsag gis yongs su brtags
payin te /= te casyeryapathakh kuhanalapanataya kalpita bhavanti. The four modes of deportment are
walking, standing, sitting, lying down. See BHSD s.v. iryapatha. (It is perhaps more standard to translate
kuhana with “hypocrisy,” but I think that fundamentally the term refers to a type of trickery or deceit; one
fools not oneself [which is hypocritical], but others, and for the sake of a certain end; this is deceit.)

: Mhy. 7125 adhomukhah; Chinese not looking left or right.

4 See Mhy. 8539: gnya’ shing gang tsam du blta ba = yugamitradarsinah. Siksasamuccaya 167.15
quotes from the Ratnamegha the form yugamdtrapreksikaya. Apparently the word in the Mhy.’s shape is
not in BHSD. Pali seems to have equivalents for both terms, according to PTSD s.v. yuga.
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behavior is like dwelling near a mountain and near a tree without understanding
dependent co-origination; deceitful behavior is like trying to obtain decocted
medicine but not trying to obtain the immortal medicine of the Teaching.! This

is what we mean by “deceitful behavior of body.”?

m.21
In this regard, what is deceitful behavior of speech? Saying ‘such-and-such a
person knows me, such-and-such a person invited me to a feast,” or ‘I obtain what
I desire, and obtain it with honor. I obtain what is good. I obtain things many
times. I am very learned. Iuphold the precepts and am of good character? I am

worthy to be invited. I am, again, capable of establishing an opposing position.*

! The four items just listed refer to the four reliances, nisraya, listed for example in Mhy. 8669-73.
In Pali the four nissaya is a common classification. Childers s.v. nissayo is better here than PTSD. The last
item, decocted medicine, is pittimuktabhaisajya (Mhy. 8673 sman bkus ta bor ba). See BHSD s.v.
pitimukta; Bhiksuni Vinaya (Roth 1970) §51, 64; Oda 1917: 1211¢-12a; Vin. 1.58.20 (Mahavagga1.30.4);
MN i.316,24-34; Sarvastivada-vinaya & T. 1435 (XXII) 156¢24. See also Yijing’s diary, Takakusu
1896: 139. Ihave not yet run across other examples of the striking imagery we have here, especially in the
last item.

2 We may compare here the passage in the Ekottaragama 3ZRI A48 T. 125 () 634a24-29 (= AN
ii.106-107 [§IV.106]), pointed out already in a somewhat different context by Ono H6d6 1954: 100-101:
“What sort of people are ‘raw / immature’ 4 but imitate the ‘cooked / matured’ 24 ? There are some
people who wander to and fro and do not move abruptly and carelessly. The way their eyes look [at things]
is always in accord with the teachings. Wearing their robes and taking their bowls they wander in accord
with the teaching. They look at the ground and do not gaze right or left. But they violate the precepts and
do not follow the correct practice. They are not true §ramanas but rather imitation §ramanas. They are not
followers of the practice of purity (brahmacarya) but claim themselves to be followers of the practice of
purity. They destroy the true teachings. They are the seed which corrupts the root. These people are called
‘raw / immature’ but counterfeiting the “cooked / matured.””

3 See KP §11 for silavat® and kalyanadharma® side by side, those who uphold the precepts, and are
of good character.

4 Mhy. 4448, samadhdna or 6593 pratividhdna? BHSD s.v. samadhana says: “acc. to Tib. lan gdab
pa, making answer, reply: ... prob. in sense of refutation of an opponent’s argument by way of establishing
one’s own view....” Still, Tam not clear on the meaning. Chinese has: RIS, REEIEEHR. R
4. “Ianswer questions well. I can [recite?] the teachings in their forward order and I can [recite them?)
in their reverse order.”
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Being endowed with dignity, I have fortune and I have power.! I am wise in the
teachings which concern the ascertainment of meanings.? Such-and-such a
person speaks in such-and-such a way to me, and I speaking in such-and-such a
way to him revile him and cause him to lose confidence.? I please the audience,
Ireceive their congratulations, I receive clothing from them,* and I am invited to
come again.” Whatever sort of vain talk, Kasyapa, comes from among those
whose minds are not given to profound concentration is all deceitful behavior of
speech. This applies to those who are unworthy, but does not apply to those who

are worthy. This is what we mean by “deceitful behavior of speech.”

m22
In that regard, Ka$yapa, what is deceitful behavior of mind? Imagining in one’s
mind that it is appropriate that one receive robes and bowls, but still verbally
saying “I need nothing,” and desiring in one’s mind to obtain [something] but still

saying with words that one has few desires — this is what we mean by “deceitful

behavior of mind.”
IL23
In that regard it is said:
! Chinese omits this sentence.
2 *arthaviniScaya-. Chinese has: “I comprehend meaning and non-meaning in relation to all

dharmas.” For a discussion of the meaning of the term arthaviniscaya in the context of its appearance as a
text title, see Samtani 1971; 57-60.

3 Chinese has the sentence as: “if another asks me in such-and-such a way I can answer him in
such-and-such a way, and having answered I reduce him to silence.”
4 Chinese omits this clause.
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To think in one’s mind “Wouldn’t it be nice if I got [gifts]?”
[While] saying aloud “I have no needs at all” —
One who speaks in that way with a mind that is not sincere

Will never ever obtain happiness.  {a}

One whose thoughts are [characterized by] deceitful behavior of mind,

Who has the idea that his speech will beguile the gods,

The nagas, and those possessed of the Divine Eye, will never become
pure;

All the Tathagatas know him. {b}

.24
Thus, Kaéyapa, whichever unrighteous’ monk of this type, who practices evil,
wrong? practices, will go [in his subsequent rebirths] to hell-being status, or to

birth as an animal, or to the realm of the king of the dead.?

The Chapter on the Monk; The Second.

! *adharmika.
2 Perhaps *andcdraka? The rendering “wrong” may be too weak in the present context.

On Yama, see Wayman 1959,
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The English Translation: Chapter Three

<The Outcaste Sramana>

Now, Kasyapa, what is the outcaste-like §ramana? By way of example,
Kaisyapa, the outcaste is one who always frequents charnel grounds.? He hopes
[to find] a corpse, looks at living beings with eyes devoid of friendliness, and
takes delight in [encountering] a corpse.® In a similar way, Ka$yapa, the
outcaste-like §ramana also is one who is always eager to find the house of a friend
and the house of one who gives alms. Then, subsisting on the profit and honor
[he obtains], he does not incite those householders to undertake the Teaching and
the Discipline, but he becomes familiar with them for the sake of profit and not
for the sake of [acquiring] the goal;* he is without a loving heart and he always

hopes for profit. This, Kadyapa, is what we mean by “the outcaste-like §ramana.”

! See the discussion of the candala in the Introduction.

2 Manusmrti X.39 discusses the off-spring of a Nisada woman and a Candala man, who is called an
Antyavasayin and who is masanagocara, frequenting burning grounds, going about in places for burning
the dead: nisadastri tu candalat putram antyavasdyinarm / $masanagocaram siite vahyanam api garhitam
/.

3 I bave inserted the words in brackets in line with the Chinese translation. Tibetan shi ba usually
means just “dead,” but in AKB mrtakalpa, “almost dead,” is rendered shi ba dang 'dra ba and, by Parama-
rtha, BINFER, “like a corpse.” See Hirakawa 1973, 1977, 1978, s.v.

4 One of the Brahmanical Sarinyasa Upanisads, Maitreya Upanisad 2.3.10 (Schrader 1912;
117.1-2) says: dravydrtham annavastrartharm yah pratisthartham eva va / sarinyased ubhayabhrastah sa
muktin naptum arhati /. Olivelle (1992: 163) translates: “He who renounces for the sake of wealth, food,
clothes, or celebrity, falls from both paths and is unable to attain release.” Schrader’s commentary (427.6)
explains ubhayabhrastah garhasthyat samnyasac ca bhrastah, in other words he is no longer a householder
but not a renouncer either (see Olivelle note 17).
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By way of example, Kasyapa: The outcaste deserves to be forever spurned by
guild-chiefs, householders, ministers, vassal princes, brahmans, ksatriyas,
townsmen and country-folks.! Recognizing the outcaste, even those far away
spurn him at a distance.? In a similar way, Ka$yapa, the outcaste-like $ramana
too deserves to be spurned by monks, nuns, upasakas and upasikas who uphold
the precepts and are virtuous. Having recognized that the outcaste-like §ramana
practices evil deeds and breaks the precepts, even those far away spurn him ata

distance.?

L3

By way of example, Kasyapa: High class people do not touch and do not use an

outcaste’s flag® or garments, everything used by him. Similarly, Kasyapa,

! See BHSD s.v. kottarajan, and the stock phrases quoted there. See also s.v. naigama.

2 The exact sense of thag ring po bais not clear to me. Chinese MEBERBkILVEHNR, “stay away
and do not desire to become friends with them.” Probably Tibetan should be understood in the sense of
ditra®, distant,

: Compare the passage in the Anguttara Nikdya (AN 1.126,14-22): “Here, monks, there is a person
who is a precept breaker, of evil behavior, impure, of vile conduct, who acts secretly, who while not a
$ramana claims to be a §ramana, who while not a keeper of the practice of purity claims to be a keeper of
the practice of purity, who is internally putrid, internally leaking, internally of a rotten nature. A person
such as this, monks, is to be shunned, he is not to be frequented, not to be associated with, not to be
attended upon. Why? Because, monks, even though one does not give consideration to the wrong
speculation of such a person, still an evil reputation spreads about, that one is a man who has evil friends,
evil companions, evil intimates.” idha bhikkhave ekacco puggalo dussilo hoti papadhammo asucisarkassa-
rasamdcaro patichannakammanto assamano samanapatififio abrahmacari brahmacaripatiiifio antopiiti
avassuto kasambujato. evariipo bhikkhave puggalo jigucchitabbo na sevitabbo na bhajitabbo na payiru-
pdsitabbo. tam kissa hetu. kificapi bhikkhave evariipassa puggalassa na diithd@nugatim apajjati atha kho
nam papako kittisaddo abbhuggacchati papamitto purisapuggalo papasahayo papasampavarko ti.

4 Zhang et al. 1985 defines kha phyis as a cotton handkerchief or napkin, gdong phyi byed kyi ras.
This is obscure to me, but I wonder if this refers to the sign the outcaste must display warning those who
catch sight of him that they should stay away. The Chinese translation of the Ratnarasi has: “good people
absolutely are not pleased by the robes, food and evervthing used by a candala, and do not use it.” I cannot
suggest a clear resolution of the problem now.
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because the outcaste-like §ramana’s bowl, robes, and everything used by him is
sought for through improper livelihood, sought for through injuring body and
mind, those who uphold the precepts and are virtuous do not touch and do not use

them.

By way of example, Kasyapa: An outcaste holds up his ‘flag’ and goes to
another’s home in a timid, shrinking way.' Similarly, Ka$yapa, the outcaste-like
$ramana too pays homage to the Tathagata’s stiipa in a timid, shrinking way. He
goes about in the assembly in a timid, shrinking way. He goes to a monastery,
rest-house and another’s home in a timid, shrinking way. He walks, sits, lies
down in a timid, shrinking way. Thus, Kadyapa, all his means of deportment,
which conceal his sinful timid, shrinking actions, are imagined based on the

unreal.?

It is probable that what Tibetan has as “touch,” reg, represents some form of Vsprs, and that this
was understood by Chinese in line with the meaning of phasu as Z¥4% “delight in, be pleased with.” This
would account for the difference in their renderings, and would further suggest that the text available to the
Chinese translators was in some form of Middle Indic, rather than Sanskrit. (For a detailed discussion on
the term phasu, see Caillat 1960, 1961.)

! The Tibetan zhum zhum is defined (Zhang et al. 1985) as movement such as that of a cat stalking a
bird or mouse, but virtually without question we should interpret it instead in a weak rather than a strong
sense. It is possible that we should imagine a form such as */ina/ *dina here. See BHSD s.v. alina and
lina, and Wogihara 1964-74 s.v. alina, adina, dina, lina. Siksasamuccaya 20.15 (quoting the Bodhisattva-
pratimoksa) has: linarm cittarh bodhisatvanari na vidyate, Tibetan (Derge 157) ... zhum pa’i sems med,
Chinese T. 1636 (XXXII) 80a15 EREMEME.L. (88 usually renders kausidya, “laziness.”) (The
Bodhisattvapratimoksa is the Bodhisattvapratimoksacatuskanirhdra Otani 914, Tohoku 248. The quota-
tions in the Siksd@samuccaya have been identified and studied by Fujita Kokan 1988. Fujita 1988: 124
translates linari cittari [which he writes in compound!] as {5k L 7z.0», “dejected.”)

2 T'am not sure of this rendering. yongs su brtags pa surely refers to *parikalpita or a related form,
but what is rung ba ma yin pa? Could it stand for *abhiita?
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By way of example, Kayapa: The mind of the outcaste is not set on birthin a
good destiny. Why? Through the fault of his very own actions. Similarly,
Kas$yapa, the mind of the outcaste-like §ramana too is not set on doing the actions
necessary to go to a good destiny, and so that other world is lost, and there is no
obstacle to his dwelling in the three bad destinies. This, Kasyapa, is what we

mean by “the outcaste-like $ramana.”

1.6
Now, Ka$yapa, what is the putrid §ramana?' By way of example, Ka$yapa:
From the excellent drink which is fit for the king the best part® is scooped off
[for him to drink], and the remainder becomes putrid and impure, and is not fit to
be tasted. Similarly, Ka$yapa, the putrid §ramana too is deprived of the taste of
the cream of the best teaching, fetid, fit [only] to be thrown away, defiled,
cunning and deceitful, full of the stench of broken precepts, deprived of the
fragrance of the precepts, soiled by the odor of defilements. Wherever he goes he
is concerned with his own benefit, but not with the benefit of others.> This,

Kasyapa, is what we mean by “the putrid éramana.”

! It is possible that the Sanskrit equivalent here is *pitti(ke). Tse ring dbang rgyal (Bacot 1930:
170a) writes putima (the other associated forms are obscure to me). But note that AN i.72,8 (no Chinese
equivalent?) discusses two types of assembly: parisakasato ca parisamando ca, the “dregs” assembly and
the assembly of the “cream” or best portion. The former term is also found at SP 44.11 (Tibetan snyigs
ma). This expression (and see the following note) suggest that the Ratnarasi may be referring to kasat(fa
rather than *piiti.

2 Probably manda. See Hobogirin 640-51 (Daigo EZ&H, by Anna Seidel), in which the imagery etc.
is discussed in detail, but without any reference to our particular example.

3 Chinese has: “Wherever he goes he cannot benefit himself and he does not benefit others.”

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



309

By way of example, Kasyapa, the “putrid” is like this: What is eaten, drunk, or
chewed on' is excreted, and that putrefies and is evil smelling; for all high class
people it is [only] fit to be thrown away. Similarly, Kadyapa, the putrid ramana
too is like excrement, and since [his] behaviors of body, speech and mind are
impure noble people should spurn him. This is what we mean by “the putrid

§ramana.”

By way of example, Kasyapa: A putrid seed cannot grow out of the earth.
Similarly, Kad$yapa, the putrid $ramana too is not produced in the Buddha’s
teaching, the noble Teaching is not a possible seed of liberation, and the fruit [of
the §ramana] will not be obtained. This, Ka§yapa, is what we mean by “the putrid

§ramana.”

Now, Kaéyapa, what is the box-like? framana? By way of example, Kasyapa:
Although one may cleanse a box on the outside, the inside may still be filled with

various impurities. Similarly, the box-like §ramana too has the appearance of a

1

Compare Mhy 7040: zos pa dang 'thungs pa dang 'chos pa dang myangs pa rmams legs par bde
bar ’ju = aSitapitakhaditasvaditani samyak sukhena paripakanm gacchanti.

2 Mhy. 5891 karapdaka. Is there some sort of verbal play here between karandaka and kurantaka
in the following section? See below in the notes as well for the term kdrandava, rubbish barley Sramana.
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$ramana, and externally he practices cleanliness, but inside he is thoroughly filled
with lust, hate and délusion. This, Kayapa, is what we mean by “the box-like

$ramana.”

IL.10
Now, Kasyapa, what is the kurantaka-like' §ramana? By way of example,
Kasyapa: If one looks at the color of the flowers called “kurantaka” they are
agreeable, but if one touches them they are rough, they stink of dung-flies, and
they stink of the root of the *$ilabarka.> The wise do not touch flowers like that,
do not pick them, do not smell them, but those who are foolish and do not know

their defects pick flowers like that and smell them. Similarly, Kayapa, the

! Probably kurantaka or karuntaka or kuruntika (?), although Tibetan suggests a pronunciation
kurandaka. The term appears not rarely, for example in the Brhatsamhita XLIIL33. The Bukky Daijii #
SUARESRE 11.891 discusses the word, giving HRiZ, {R5H @, and LBZE. The word is referred to in the
discussion of Ratnakiita vocabulary in the —8JfE %2 of Huilin ¥ (a Kashmiri who lived 737-820), T.
2128 (LIV) 400b10, and again 414b7 where it refers to a passage in the Siryagarbhasiitra T. 397 (14)
(XTI) 238al. The latter stitra passage is peculiar, however, in that it says /B 5 @ H & HEF, in other
words the *kurantaka is colorless and odorless! I do not know how to reconcile this passage with our
description. (The whole expression is completely missing in the Derge edition of the Tibetan translation of
the Sitryagarbhasiitra Toh. 257 mdo sde, za 104a3.) Also note that the FRFEZE T. 2130 (LIV) 1050c5 lists
the term from the Ratnarasi as #)Ri2k#E. The term kurantaka is discussed in Das 1988: 255 (note 4), 434,
460. There the identification with barleria prionitis 1. is suggested. This plant is said to be a small spiny
bush with plentiful buff colored flowers, yellow when fresh, and of bitter or sour taste. Das (or the
appendix’s author, G.J. Meulenbeld), as well as Prof. Michio Yano (personal communication), also refer to
celosia argentea I., but Yano at least concludes that the identifications so far offered by specialists are all
inconclusive. Nothing is mentioned in the sources I have seen about the odor of any of these plants, which
must be a very noticeable feature of the plant being referred to here in the Ratnarasi. Notice also that
further confusion is suggested by the entries in the Amarakosa and its commentaries. 4.74ab
(Vanausadhivarga) reads tatra Sone kuravakas tatra pite kurantakah.

z I am puzzled by shi la bar ka’irtsa ba’i mnam ste /; Chinese has no equivalent for the expression.
It must refer, of course, to some plant with an odoriferous root; more than that I cannot say. Iam jus
guessing, but perhaps *$ilavarka is Sanskrit (??). It does not appear to be a Tibetan word. In the context of
the discussion of kurantaka, however, Das 1988: 460, 454 refers to Sitivaraka, which should be investigated
if only for its phonetic similarity to our problematic term. We might also consider the Sanskrit $ila-valka,
but the discussion in the Sabdakalpadruma s.v. makes this look unlikely. Should we compare Hindi
Silavak?.
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kurantaka-like §ramana too possesses the color and physical appearance of a
$ramana, but he is not gentle, he uses abusive language, he stinks of broken
precepts, he is of wrong livelihood, wrong practice, and wrong view. The wise
neither serve nor approach nor honor that kurantaka-like §ramana, but recognizing
his character even those far away from him spurn him at a distance. Those who
are foolish serve, approach, and honor the kurantaka-like §ramana, and like a fool
holding a kurantaka flower in his hand they are well-disposed toward that
[kurantaka-like ramana]. This, Kasyapa, is what we mean by “the kurantaka-like

$ramana.”

L11

Now, Kasyapa, what is the thief-like framana?' By way of example, Ka$yapa:
A man whose very nature is craftiness is always desiring, is overcome by lust, is
not satisfied with his own possessions, wishes for the wealth of others, is fierce,
violent, carries about swords and weapons, is shameless, without compassion, is
always malicious and always has a malicious mind; when he enters a market-
place or a village or a town or a city or a district, then this thought occurs to him:
“Whatever is the mass of wealth of others, I hope to make it mine,” and thinking

to grab it he prowls around secretly.” Similarly, Kaéyapa, the thief-like éramana

! See1.12. Chinese has here “the Sramana who seeks profit,” See the Introduction for a discussion
of thief-monks.

2 Chinese has “always conceals his body and does not permit others to see him.” The Tibetan text is
perhaps a bit problematic. It reads: mkhyun bu mkhyun bur rgyu ba. The term "khyun bu is defined (Zhang
et al. 1985) as chung ma min pa’i mdza’ mo = {51, adulteress, mistress. This is very dubious. On the
other hand, mkhyud pa means to “hold in secret,” perhaps rendering Vguh? Compare the term giidhacara,
“going about secretly.” We may wonder, then, whether mkhyun and mkhyud are equivalent, or whether our
text (all exemplars, without variants!) transmits an error.
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too is always desiring, is overcome by lust, is not satisfied with his own posses-
sions, and he wishes for the possessions of others. When he enters a market-place
or a village or a town or a city or a district, then he enters for the sake of posses-
sions, not for the sake of the Teaching. All of his modes of deportment too show
him to be like a thief. Hiding [things] he is a concealer.! He thinks: “If other
monks know that I have broken the precepts they will not allow it, and if they
come to know, according to the recitation of the monastic disciplinary rule I will
be banished,” > and so he is always afraid and fearful. Because he practices all

his modes of deportment with guile, gods, nagas, yaksas and gandharvas will
recognize that “A thief comes, a thief goes. A thief stands. A thief walks. A
thief sits, lies down, puts on the religious robes. A thief goes to the village, comes

out of the village. A thief eats. A thief drinks. A thief shaves his hair.”

Thus, Ka§yapa, whatever his modes of deportment may be, since they are all
unacceptable gods, nagas, yaksas and gandharvas will recognize that he is
feigning,’ and having recognized that they will produce great compassion toward

him,* and scoffing they will insult him saying: “Oh no! It’s amazing! Such evil

See Mhy. 8492 gopanam = sbed pa, and 9062-65.
Mhy. 8644 pravasaniya, BHSD s.v. “action leading to banishment.” Pali pabbdjaniya. Chinese

contains the technical term in a sentence: BEFRHRE ., “eject me from the [group of] good monks.”
According to Nakamura 1981: 273b there are two basic terms, B&H{ kushit and BB kuhin, while Oda

1917: 147b gives REBZIK ometsuhin. Mochizuki 1932-36 has a discussion s.v. hinzui ${H{ 4332¢c-4333c, in
which he lists even more synonyms and gives detailed information.

3

Compare the expression in the KP §123: fe asyeryapathah kuhanalapanataya kalpita bhavarti,

“those modes of deportment are feigned with deceit and boasting [about his spiritual accomplishments].”

4

Up until here the Chinese reads: “Kasyapa. Gods, nagas, yaksas and gandharvas will know this

fool in his going, coming, all his behaviors, and having seen him ... (they will scoff etc.).”
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monks as this will destroy the teaching of the Blessed One Sakyamuni.” Gods,
nagas, yaksas and gandharvas, however, greatly honor those who uphold the
precepts and are virtuous, saying: “These [people] understand the teachings.” If,
Kasyapa, the thief-like §ramana feels aversion for renunciation in this teaching,
and he does not produce even one thought devoid of lust, it goes without saying
that the attainment of the fruit [of the §ramana is beyond him], and he has no

place [here].! This, Kadyapa, is what we mean by “the thief-like §ramana.”

113

Now, Ka$yapa, what is the weed” monk? By way of example, Kasyapa:

! Chinese understands the last clause as: “there is absolutely no chance that he might obtain it.” It
is possible that Tibetan gnas med do, which I am not certain I have correctly understood, is intended to
render *aniketa. The term aniketa is difficult, and the dictionary meaning of “homeless” doesn’t make
much sense here. Moreover, generally speaking the word appears to have a positive sense, which surely
cannot be the case here. Régamey 1938b: 87 (166) translates aniketa “placeless,” quoting the Kirtimala
commentary to the Samdadhiraja as gnas med pa ni gzung ba’i gnas med pa’i phyir ro, “placeless, because
having no attainable place.” This in itself is not absolutely clear, but might be suggestive.

2 Note that sections ITI.13 and 14 are reversed in order in the Chinese translation. The term shin te
ma appears in Mhy. 7635 (correctly in the new edition): shin te (ma) med pa’am snyigs me med pa=
nisphalgum. (BHSD s.v. nispula is thus to be deleted.) This is confirmed by the definition found in the
Bod rgya tshig mdzod chen mo (Zhang et al. 1985): 1) nyam chung ba 353, $£77 [weak, feeble]; 2) snyigs
ma YL, ¥ [impurity, taint). The primary sense of phalgu is “worthless, insignificant,” and Pali pheggu,
apparently the equivalent term, means soft or inferior wood (opposed to sdra, hard pith, Cf. Vedic
phalgva). But this is not the only possible identification.

The Tibetan shin te ma occurs in SP 39.3-4: Tibetan: nga’i ‘khor shin te ma med par gyur te /
sha ri’i bu snyigs po ma yin pa med par gyur la dad pa’i snying po la gnas te .... Sanskrit: Gilgit:
nispulava me $ariputra parisad<am> apagataphalgu suddha sare pratisthita. Kashgar: nispalapi me
Saradvatiputra parisat apaldpa hy apagataphalgu $uddha sare pratisthitd .... Chinese: Kumarajiva T. 262
(IX) 7a12-13 has, laconically, 4 R B Hi4 HE (Kubo and Yuyama 1991: 27: “My assembly
here is frec of useless twigs and leaves; only the pure essence remains.”). The translations of Dharmaraksa
T. 263 (IX) 69b23 have been studied by Karashima (1992: 47, 286). He reports (p. 286) the bewildering
array of readings the Nepalese manuscripts have for the word Gilgit and Kashgar have as nispulava
nispalapa, and concludes that the Sanskritic form lying behind the readings, as indicated by Dharmaraksa’s
misunderstanding, is nispulaka. (But compare Pali paldpa/ paldsa, and see the passage quoted in the note
to I1L.14, below.) He also notes that Kumarajiva seems to have understood *nispallava (or *nispalasa), and
further reports that some Nepalese manuscripts read nisphala (we should remember in this context that it is
the Nepalese reading of sraddha for §uddha which Tibetan has rendered with dad pa). Where this all
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Amongst the grain there are some that are not ripe, are not vigorous, do not bear
fruit,’ but look like grain, and these are called “weeds.” Similarly, Ka$yapa, the
weed §ramana too, being weak and powerless, is consumed by Mara, overcome
by Mara,? overthrown by all defilements, as if shaken by the wind. Kaéyapa, the
term “weed §ramana” is a designation for evil precept breaking monks, and I style

them “weed $ramanas.”

.14

Now, Kasyapa, what is the malicious §ramana? * By way of example, Kasyapa:

le..ves us we cannot be quite sure. If the Tibetan comresponded perfectly with the consensus of the Gilgit
and Kashgar texts (which do not completely agree with each other!), we might suggest that shin fe ma
renders *pulika or *palava. (Can *paliva= *pallava?) But it is far from impossible that the Sanskrit text
from which the Tibetan translators worked had instead *nisphala. From the context here in the Ratnarasi,
however, let us note that pulaka is defined by MW as “shrivelled or blighted or empty or bad grain.”
Nevertheless, the examples quoted in Bohtlingk and Roth 1855-75 s.v., in Kautilya, and so on seem to
indicate an already dried and edible, even if not desirable, grain. (We might also want to notice here the
vocable nigpava, found for example in Amarakosa 2,24 [Samkimavarga]; it is said to mean not only
winnowing [of grain], but also a kind of pulse.)

Chinese has here $4E¥M, cat-tail (?) §ramana. I think the reading 3 is preferable to 3, which
seems to me impossible (see Morohashi X1.46 [38871]). Chang et al. 1983: 294, however, translated
“underdeveloped,” with a note reading “literally, ‘new born.”” I do not understand that rendering, although
it is true that Morohashi does list the meaning “slow” for the term 3 (definition 7). Chang et al. seem to
have hedged in the following as well, perhaps to justify this understanding. The translation reads “They
look like rice, but actually they are not yet rice.” But the Chinese is clear: “They look like rice, but they
are not JE rice.” JE does not mean “not yet.” A precise identification of i, however, is not easy.
Morohashi IX.10179 (31611) seems to identify it with cat-tail, which as far as I know does not look like
rice or rice seedlings. It is true, however, that cat-tail looks exactly like pearl millet (pennisetum
typhoides).

Xuanying (quoted in the notes to the edition of the Chinese text) comments that 58 should be 78,
and he says: “It means that in a field some grain or beans, despite being unplanted, nevertheless grow on
their own, and this is called 78.”

! The translation is a conjecture. I do not know the meaning of ‘ongs med, but suppose that it might
be something like “do not bring [fruit],” or “do not prosper / grow.” Ms. Miya Shimada suggests to me the
meaning in Tibetan of “infertile,” sterile, barren,” based on the idea that, quite literally, “they have no
future.” Chinese has no corresponding expression.

2 A variant reading in the Tibetan translation adds here: “overcome by all defilements.”

3 Tibetan has dge sbyong sun par byed pa, which seems to be related to Vdus. As we will see
below, a Pili paralle]l might suggest *sramanadisin. The context, however, strongly suggests that we look
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Among the perfect new green shoots of barley' grows one that damages the
barley, but since its color is similar to that green [of the shoots] and its form and
characteristics also are similar, the owners of the barley consider all of them to be
barley. However, when sprigs’ appear from the barley shoots, then they injure
the barley, and [then the farmers] do not consider [the sprigs] to be barley.
Similarly, Kasyapa, since the monks who are malicious §ramanas indeed sit
among the assembly of monks and resemble in figure, outward form and appear-
ance’ those who uphold the precepts, are virtuous, and are worthy of offerings,
then donors and benefactors consider them to be monks and consider that they are
worthy of offerings. Hence, if a malignancy which is a deluded man who while
not a §ramana falsely claims to be a §ramana, who while not a follower of the
practice of purity falsely claims to be a follower of practice of purity, rotting
inside, arises out of the community, then dying, having reached the time of death,
he will go to hell, and gods, nagas, yaksas and gandharvas who possess the divine
eye see him born in hell. When they have seen him [there in hell], they feel great
compassion for him as they think: “This deluded person formerly with the figure
and outward form of a §ramana performed evil deeds and so he was bornin a

greathell. Just as when there is injury to barley the barley’s good qualities* are

for some sort of agricultflral reference here. Chiﬁese, in fact, uses the same term here and in the following,
“parley ramana.” See the next note.

. Note that BHSD s.v. karandava has pointed out that the term appears in Mhy. 5669 = sre de /sre ta, in a list

of cereals. Tse ring dbang rgyal (Bacot 1930: 187b) has the same correspondence (spelled sre da).

! Zhang et al. 1985 defines ljang bu as gro nas kyi myu gu snon po Rifi, RARHEEMRIEE.
Tse ring dbang rgyal (Bacot 1930: 56b) stambha (read stamba) = clump of grass, shrub. My friend Prof.
Tanaka Koji FHA$F7], an agronomy specialist at the Tonan Ajia Kenkytjo of Kyoto University, kindly
informs me that F2E is also cultivated as a crop, but initially it was a weed, or it may just refer to mal-
formed weak plants. But the parallel quoted above makes clear what the image should be.

2 *matijari, as at Mhy. 5745, 6837. Tse ring dbang rgyal (Bacot 1930: 63a) also has this, but in
addition gunda = gundra.

3 KP §122: varpariipalingasamsthanasramana.

4 Probably the term yon tan here, translated as good qualities, is guna. Given this, and the context,
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lost, so for him too the fruit of the good qualities of the §ramana are lost.” This,

Kasyapa, is what we mean by “the malicious §ramana.”

mL.15
Now, Kasyapa, what is the imitation §ramana? By way of example, Kasyapa:
There is a certain kind of metal called “great brass.” > When it is made very
clean and made very pure, it comes to resemble gold. However, it is not similar
to gold in value, to gold in color, in polished appearance,’ or in weight when
weighed on a pair of scales. Similarly, KaSyapa, the monk who is an imitation
$ramana too washes his body well and puts on good, handsome clothes, purifies
all the external practices of a §ramana, and is mindful of his coming and going,
his looking ahead and looking around, his retraction and extension [of limbs], his

holding of the upper monastic robe, begging bowl and monastic robes,’ but still

it may be that there is something of a play here on the sense of gupa as the §ramana’s good qualities on the
one hand and the efficacy or viability of the grain on the other.

! See the notes to 1.9. Note the passage in the *Dasabhiimivibhdsa. “The dissembler: There are
some people who dwell in a wilderness (Granyaka), wear patched robes (pamsukiilika [robes from a dust
heap]), always live on alms food (paindapatika), eat in one sitting (ekdsanika), sleep in a sitting posture
(naisadika), and do not eat after noon (khalupascadbhaktika) because they seek material profit and
reverence (*/@bhasatkira). Someone may undertake such dhuta ascetic purification practices, thinking:
‘Others undertake these practices and obtain reverence and respect. Iwill undertake these practices and
also obtain these [advantages].” And so for the sake of material profit and reverence he comports himself
behaving in a grave and dignified manner. This is termed dissembling.” T. 1521 (XXV1) 29b10-14: 452
Ho BAEORNIBHY. BHERBEE, EMK. BEECR. B-88. HES, HPRTRE, 2
REUPET. RS MIERMT. /RIS, RIFRTIAEZ. BHRISSRE. ARG
2. The passage has also been translated by Dantinne 1991: 46-47, whose understanding differs a bit from
mine.

2 ra gan= raitya, Mhy. 5987. Tse ring dbang rgyal (Bacot 1930: 165b) gives in addition rir7, more
usually written riti. Chinese: gold gilded (?) copper, $¥$fl. I do not know what sort of process is
indicated by this term, but it is evidently some sort of gilding.

} The translation is speculative, since the term bdar phro is not in my dictionaries. Probably this is
equivalent to S5 EERE 79 A1FES:, “if you rub and polish it then you will know that it is not gold.” Tibetan
bdar ba means to polish, rub, and ‘phro bato issue from,

4 In other words, as the Chinese translation says, all his behaviors as a §ramana are carried out
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he is overcome by lusts, overcome by anger, overcome by delusion, overcome by
defilements, overcome by [love of] profit and honor, overcome by arrogance,
haughtiness, pride and conceit, egotism, high opinion of himself, pride of thinking
things inferior to himself, and misplaced false pride,’ enslaved by defilements;
devoted to service [of people], but not devoted to the Teaching; he zealously
applies himself to adorning his body, but does not zealously apply himself to
being adomed by the precepts;? he is devoted to food and clothing, but not
devoted to the Noble Teaching; he is not fearful of censure in the other world; he
devotes himself here to this world, but does not devote himself to the future state;
he relies on nourishing the body, profit, honor and fame, but does not rely on
venerating the Teaching; he is stained by various stains, defiled by sin; he applies
himself to the business of the house; because he possesses a mind which is like
that of a layman, he is both pleased by happy things and afflicted by sufferings,

and he is overcome by affection and aversion. All of his §ramanic natures and

corzeciiy. In the Siksasamuccaya (120.11-16) the positive external and accompanying internal signs which
characterize a good monk are discussed. The Ratnarasi is criticizing here the mere copying of these
external signs: “Mindful awareness is discussed in the Prajiaparamita: Going, he is aware ‘I am going,’
standing he is aware ‘I am standing,’ lying down he is aware ‘I am lying,’ sitting he is aware ‘I am sitting,’
and he is aware of the situation of his body just exactly asitis. ... Whether he steps forward or steps
backwards, he acts with mindful awareness. He acts with mindful awareness in his looking ahead and
looking around, in his retraction and extension of limbs, in his holding his upper robe, belt, bowl and robes,
in his eating, drinking, chewing, in his shaking off sleepiness and fatigue, in his coming, in his going, in his
standing, in his sitting, in his sleeping, in his waking, in his speaking, in his silence, and in his private
meditation.” samprajanyan tu Prajiiaparamitayam uktan / carams caramiti prajandti sthitah sthito 'smiti
prajanati Sayanah $ayita iti prajandti / nisano nisano ‘smiti prajanati yatha yathd casyah kayah sthito
bhavati tatha tathaiva prajanati // pe // so 'tikraman va pratikvaman va samprajanans cari bhavati /
alokite vilokite sammirijite prasarite samghatipattapatracivaradharane asite pite khadite nidraklama-
prativinodane dgate gate sthite nisane supte jagarite bhasite tusnibhave pratisamlayane sarhprajanams
cari bhavatiti. Compare to this passage the Satasahasrika Prajiiaparamita Ghosa 1902-13: 1429.1 and
Siksasamuccaya 215.9-10. See BHSD s.v. alokita-vilokita. Pali commentaries have it as looking ahead
and looking all around, with Tibetan. See also CPD s.v. For the next see BHSD s.v. sathmiiijita and

prasarita.
! Mhy. 1946-52: mana, adhimana, manatimana, asmimana, abhimana, inamana, mithyamana.
2 Chinese omits “but does not zealously apply himself to being adorned by the precepts.”
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deportments, and all of his thoughts and mental states, are inclined toward hell,
the realm of beasts, the realm of the king of the dead.! He is not similar to a
$§ramana in value, in worth or in the measure of a §ramana. This, Ka$yapa, is what

we mean by “the imitation §ramana.”

IIL16
Now then, Kaéyapa, in what way is one a monk robbed of vital essence? > By
way of example, Kasyapa: If some man or woman or boy or girl has his vital
strength robbed by a non-human, he is weakened, ugly and becomes disfigured.
Those whose strength is thus robbed are not healed by medicines, incantations or

magical spells,’ and finally their end will be none other than death. Similarly,

! From “he applies himself to the business of the house,” the Chinese reads: “he applies himself to
the business of the house with the mind of a layman. And according to what he experiences, when it is
unpleasant he suffers, when it is pleasant he is pleased. He does not want to practice the practices appropri-
ate for a §ramana, except (external) conduct and deportment. He wiil certainly fall into hell, or rebirth as an
animal or hungry ghost.”

2 gzi =gjas. Chinese ll48. CPD s.v. suggests also "nutritive essence." Compare ojohara, BHSD
s.v., in which demons who sap the strength of individuals are mentioned. Schopen 1978: 262-64 has
quoted a number of examples of phrases in which yaksas and so on carry off the ojas of someone, for
example SP 450.5 and Ratnaketu 140.10. Gonda 1952 offers his habitual encyclopedic treatment in tracing
the term ojas from the Vedas through the epics and later. It is worth quoting his comments on gjas in the
medical context (44-45). "As far as ojas is concerned, it is important to remember that according to the
Indian experts the human body consists of seven essential constituents, to wit: rasa - the primary juice or
fluid,' rakta - "blood,’ marsa - 'flesh,' medas - ‘fat, asthi - ‘bones,' majja - 'marrow,' and sukra - 'scmen.'
The quintessence of these seven ‘elements' is called gjas. It is regarded as the strongest, the most potent
power among them .... It is the bearer of the vital function and constitutes the fundament on which the
preservation of the body depends. Without ojas the elements of the body do not live ... Aslong asitis
upheld, the human being continues to exist, when it perishes, man passes away. Anger, hunger, sorrow,
weariness are injurious to it; then man becomes timid, weak, lean, pale and sad. In exireme cases the
decline of this central vital power results in death.” Filliozat 1964: 166-68 has also discussed the medical
concept of gjas.

The Chinese term [fil 5, appears to be what we might call a “cul._.al translation,” Morohashi
(1955-60: 10.129 = 33964.24) cites the term from as early as the Book of Rites ##72 and the Confucian
Annalects 35E, and perhaps it was its “canonical” status which induced the translators of the Ratnarasi to
select it as an equivalent for ojas.

3 Chinese adds: “sword and staff.” I do not know what sort of medical treatment might be so
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Kasyapa, any monk whose: precepts are without vital essence; concentration is
without vital essence; wisdom is without vital essence; liberation is without vital
essence; vision and knowledge of liberation are without vital essence; friendliness
is without vital essence; compassion is without vital essence; joy is without vital
essence; equanimity is without vital essence;' liberality, self-control and gentle-
ness are without vital essence; §ramana virtues are without vital essence;?
dwelling in the saintly attitudes is without vital essence; dhuta ascetic purification
practices and austerities are without vital essence; purity of body, speech and
mind is without vital essence’ — Kasyapa, he is what is mean by “the monk

robbed of vital essence.”

o117

Kaéyapa, those robbed of vital essence in that fashion cannot cure’ themselves
with the medicines prepared by the Tathagata; that is:

1) The medicine of [the contemplation of] impurity [as a curative] for

carried out. Various colleagues have suggested that the first term, at least, refers to some sort of surgery. I
owe to my friend Nobuyoshi Yamabe a reference to the Mahasamghika Vinaya T. 1425 (XXII) 488b12-25,
in which “sword therapy” 7}¥# is discussed. The Buddha prohibits the use of surgery on “intimate areas”
3%5%; the example refers to hemorrhoid surgery.

! Chinese omits “joy is without vital essence; equanimity is without vital essence.”

2 Chinese has “gentleness” as “control of actions of body, speech and mind,” and omits “§ramana
virtues are without vital essence.”

3 At least part of this listing is made up of well known sets of terms: $ila, samadhi, prajia, vimukti,

vimuktijiianadarsana, maitri, karuna, mudita, upeksa, dana, sathyama, sauratya, Sramanaguna, arya-
vamsa, dhiitaguna, sarlekha, kdyavanmanas-parisuddhi.

4 My translation here is a conjecture, since I think the term fshugs pa must mean cured, saved, but
the dictionaries give only the meaning to injure, to harm. Zhang et al. 1985 s.v. tshugs pa has gzugs po
thang por nad kyis mi tshugs pa = S HRREEFR R HEEE, to be healthy and disease be unable to injure
one. Luis Gémez, however, brought to my attention the entry in Jaschke’s dictionary (s.v. ‘dzugs pa)
which refers to the expression sman ma zug, “the medicine has not yet taken hold, does not work.” Chinese
has A JeSR YD FISESZ NS B 5ER Bl B B, “for instance, a §ramana who has lost his vital essence, although
he received the Tathagata’s dharma-medicine, does not [is not able to] save himself.”
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lust, and

2) of [the contemplation of] friendliness for [as a curative] for hatred,
and

3) of [the contemplation of] dependent origination for [as a curative]
for delusion; and

4) of correct mental contemplation [as a curative] for the
defilements;' and

5) of delighting in seclusion [as a curative] for ga;rulous association
with others;? and

6) of dwelling in the wildemess in order to remove all attachments;’

and

! See Sakurabe 1980: 308-9; For remova! of defilements by yonisamanasikara, see KP §71. Da
Zhidu lun T. 1509 (XXV) 60a6 =Traité (Lamotte 1944-1980): 34-5 (p. 35 n. 1); 227b = 1418, 238¢ = 1540,
478b. LV 32.21. The first three of the items listed here are a standard set, appearing for example in KP
§94. The Da Zhidu lun compares them to herbal remedies. For example Da Zhidu lun T. 1509 (XXV)
60a21-b1 = Traité (Lamotte 1944-80): 34, after discussing such herbal cures says: “La considération de
I'horrible (asubhabhavand), dans la maladie de I’attachement (rdgavyadhi), est un bon reméde (kusala
pratipaksadharma). ... La méditation amicale (maitricittamanasikara), dans la maladie de la haine
(dvesavyadhi), est un bon reméde. ... La considération des causes et conditions [Lamotte has ketupratyaya-
pariksa, but probably prafityasamutpada® is better], dans la maladie de la sottise (mohavyadhi), est un bon
reméde.” AEFHRBHERARR T LREHRE.. . BERLRIRER FARSSERE.. FERER
BER 4 BB A, Da Zhidu lun T. 1509 (XXV) 227b8-11 = Traité (Lamotte 1944-80): 1417-18:
“De la méme maniére [better: For example], on régle le médicament (bhaisajya) sur la maladie (vyadhi)
pour qu’il soit efficace. I1'y a des gens particuliérement amoureux (rdgabahula), particuliérement haineux
(dvesabahula), particuliérement sots (nohabahula) .... Aux amoureux, on préche la contemplation des
horreurs (asubhabhavana); aux haineux, on préche la bienveillance (maitricitta); aux sots, on préche la
profonde production des phénomeénes en dépendance (gambhirapratityasamutpada).” FANGEw REERIH
. FEREANEEAREE.. BELRENFHRES BUBMEEE BHRERERZ. Secalso T.
1509 (XXV) 238¢14-16 = Traité (Lamotte 1944-80): 1540. I owe these references to Sakurabe 1980,
which also contains further references. To my friend Honjo Yoshifumi Z<FE E23C I owe references to
Sthiramati’s Abhidharmakosabhasyatikatattvartha (Otani 5895, Toh 4421) Derge 98a5-7, and to the
Nyayanusara of Samghabhadra ] R BEIEIEBEER T. 1562 (XXIX) 346¢26-347al.
2 Compare SP 309.10-11: ete jita kulaputra vivekarama vivekabhiratah. naite kulaputa deva-
manusyan upanisraya viharanty asamsargacaryibhiratah. “These sons of good family, Ajita, revel in
solitude, delight in solitude. These sons of good family do not dwell near gods and men and are not
delighted with the practice of garrulous association with others.”

3 Chinese has: “give up one’s possessions.”
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7 of purifying body, speech and mind in order to restrain the three;

and

8) the medicine of purifying concentration in order to make the mind

capable of work.!

— they cannot cure themselves with such medicines as these prepared by the
Tathagata. They will die and will certainly go to hell; there will be no other end

for them.

.18

‘Whichever supramundane medicine it might be — namely, knowledge of the
aggregates, knowledge of the spheres, knowledge of the senses, knowledge of
dependent co-origination, knowledge of emptiness, the signless and the wish-
less® — even by such supramundane medicines as these they will not be cured.
And having died, they will certainly go to hell; there will be no other end for

them.?

! Chinese combines items 7 and 8: “One should carefully protect the three qualities of the renun-
ciant. Those three are namely: a) to uphold the precepts in purity; b) to restrain the mind; c) to enter
into concentration and not to be distracted.”

Compare KP §153 diyanacittakramaniyakarmanikrtah. Pali PTSD kammaniya, “workable,” fit
for work, often with citta, “with active mind.” PTC I1.31b, BHSD s.v. karmaniya.
2 See KP §94 for a list of therapies similar to this. It is worthwhile noting that the translation &4
for apranihita is archaic; #€B5 is more standard. #E4E usually renders avijiiapti in later translations. 4
occurs for apranihita however in, for example, the Da Zhidu lun T. 1509 (XXV) 95¢2, 96b29, 96¢3,6, etc.
etc. See further Mochizuki 1932-36: 1498¢, 1512¢, Oda 1917: 618c¢, 619a.
3 Here Chinese has instead of “And having died, ihey will certainly go to hell; there will be no other
end for them” the following: “Such a §ramana has a foul smell and is impure because he breaks the
precepts, because he has few virtues, because he is born in the lowest place (?), because he is haughtily
arrogant, when his life ends he will be born nowhere else but will certainly fall into a great hell. A person
such as this who has lost the vital essence will certainly die. Thus such a $ramana will upon his death
certainly fall into hell. KaSyapa. This is called the $ramana who has lost his vital essence.”
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L1

When this teaching had been preached, five-hundred yogacara monks thought:
“As we do not puriﬂl the precepts, if we were to enjoy the gift of faith it would
not be right,” and they became dejected and went back home.! Then, a few other
monks criticized them saying: “Itis very bad that these yogacarins, monks who

possess a magnanimous attitude,” are dejected by the teaching.”

II1.20

The Blessed One spoke to those monks as follows: “Monks! You must not say
“Itis very bad that these monks who possess a magnanimous atiitade are thus
severely dejected by the teaching.” Why? When monks become displeased [with
their behavior as monks], this [returning to the] home life is the proper course for
those possessed of faith. These monks of great faith and conviction, possessed of
remorse, having heard this teaching became despondent, thinking: “We did not
purify the precepts and as such it is not right that we enjoy the gift of faith.”
Kaséyapa, I predict:® These monks dying from here will be born among the

assembly of gods of Tusita, and they will enter into the numbers of the first

! Chinese omits “yogacara” both times in this section, and the expression ... thought: ‘As we do
not purify the precepts, if we were to enjoy the gift of faith it would not be right,” and....” Further, Chinese
has 57848, “reject the precepts and return to the laity.” The present episode already occurred in
KRatnarasi113-14. See the Introduction for a detailed discussion of this episode and the problems relating
to leaving the monastic community.

2 *mahdtmya.

3 This is a vyakarana, 2 prediction of future buddhahood or other high status. See the Introduction
for a discussion of the issues here.
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assembly of the auditors of the Tathagata Maitreya.”"

The Chapter on the Outcaste-like Sramana; The Third.?

! Chinese has the section as follows: “The Buddha said to the monks: Do not say this! Why? Such
ones are called those who are in accord with the Teaching. Such monks who do not want to receive gifts of
faith from others and return to the home life are called those in accord with the Teaching. Because those
monks have faith and conviction (adhimukti) they produce remorse. When this teaching was taught, they
heard it and thought: “Since we cannot practice purely and thus obtain gifts of faith, we should produce
remorse and return to the household life.” KaSyapa. Inow proclaim that these monks upon their deaths
will be reborn in Tusita heaven, in the place where the bodhisattva Maitreya is. And when the Tathagata
Maitreya appears, those monks will be among his first assembly.”

2 Tibetan adds here: Beginning of volume two [of the Tibetan translation].
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The English Translation: Chapter Four

<On Supervision>

Then the Reverend Mahakasyapa spoke to the Blessed One: “Blessed One, what
sort of monk shall superintend?” ' The Blessed One said: “There are two [types
of] monks, Kasyapa, I allow to superintend. Which two? The monk who is
purified, who is fearful of censure in the other world, who has confidence [in the
idea that results will come about for him as] the maturation of [his own] deeds,”
and who feeis shame and feels remorse, and also the one whose depravities are
destroyed and who has become an Arhat — Kasyapa, I allow these two

unimpaired monks to superintend.?

Iv.2
Why? Because, Kadyapa, in this well-taught Dharma and Vinaya are renunciants

! The term referred to here is vaiyaprtyakara. See the discussion in the Introduction.

2 We find the identical expression at KP §8: karmavipakapratisarana. So too in the Aksayamati-
siitra, quoted in Siksd@samuccaya 316.16: “He has confidence in [the idea of] the maturation of deeds,
thinking: ‘Whatever act I perform, I will experience the maturation of the fruits of that act.”” sa karma-
vipakapratisarano bhavati yad yat karma karisyami tasya tasya karmanah phalavipakam pratyanu-
bhavisyamiti. The Tibetan of the passage is found in Braarvig 1993: 1.139,20-22.

: The Chinese has divided things entirely differently: A): 1) One who can purely uphold the
precepts, 2) One who is fearful of the other world, for instance like a vajra. B: 1) One who is aware of and
knows the results of karmic actions, 2) One who feels shame and modesty and repents. C: 1) Anarhat, 2)
One who can practice the eight liberations [vimoksa). Finally, probably what is “these two unimpaired
monks” in Tibetan is rendered in Chinese as “themselves being free of (literally) abscess and pox.” 1do not
know what Sanskrit might stand behind the latter rendering. There seems to be two types of monk here,
one still dutifully on the path, the other having already reached the goal. This is, moreover, the interpreta-
tion of the parallel passage in the Siirpagrbhasiitra, discussed in detail in the Introduction.
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from various backgrounds,' they possess various types of mental predisposi-
tions,” and they engage in various types of yogic practices for the sake of
renunciation: some delight in the bed and seat of the pacified forest dweller, some
are alms beggars, some dwell among the relations from their village, some have a
purified way of living,’ some apply themselves to great learning,’ some are -
reciters of the Teaching,’ some uphold the monastic discipline,’ some uphold

the Abhidharma,” and some enter into villages, towns, markets, districts and
metropolises and preach the Teaching. Because it is difficult to protectively
watch over the thoughts and actions of other beings [I allow only those two types
of pure monks to be superintendents].? In this respect, KaSyapa, the monk who

superintends should please the minds® of all the monks of the community.

Iv.3

Now, Kasyapa, whichever wilderness-dwelling monks keep their seat and bed in a

! The translation “backgrounds” is a slightly free rendering of rigs = *kula. 1do not know if we
should limit it strictly to “family,” which would be more literal.

2 *nanadhimukti. BHSD s.v. adhimukti.
} *parisuddhdjiva.

4 *bahusrutya.

5 *dharmakathika, as below.

s *vinayadhara.

! *matrkadhara, Mhy 5143.

8

Chinese has this sentence at the beginning of the section, and logically speaking it makes little
difference. The Chinese of this sentence, FEAB AR HHFEEH, is not easy to understand. Nagai 1932: 235,
note 15 suggests that it means “respect the intentions of others” (ffiZ A D&% &3~ 3). Tibetan
suggests something like *anyasativanam cittacaritadiraksa-. The Tibetan sems kyi spyod pa = *cittacarita
might point to an understanding as a genitive fafpurusa, but what is evidently the same term appears in the
VKN, for example, as a dvandva (Oshika 35.15, 41.8, 49.9: sems dang spyod pa). 1 have translated it as a
dvandva, although with some reservations. I do not fully understand the term, and if it is actually a
tatpurusa I am truly baffled.

i See CPD s.v. abhiradheti, “to satisfy, conciliate.” This is also the standard Sanskrit usage
(Bohtlingk and Roth 1855-75: V1.323), “zufriedenstellen, befriedigen.”
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border region' should not be charged [with tasks] by the superintending monk.
The superintendent must look after those forest dwelling monks, and he shall not
make requests of them at inappropriate times, he shall not send them on errands at
inappropriate times.? If it falls, Kasyapa, to the turn of the wilderness-dwelling
monk to carry out the student’s task relating to the community’s work, the
superintending monk should do that task himself. Or, appointing another monk
he should order him to do that task, but should not pressurize’ the wilderness-

dwelling monk.*

Now, K@yapa, that superintending monk should allot sumptuous food to those

monks who practice alms begging.” Now, Kasyapa, the superintending monk

! BHSD s.v. pranta (with numerous references), Mhy 2988 prantasayyasana. The term seems to
denote dwelling in the wilderness, as at Mv. ii.212,9 prantasayyasanavihari (although I do not think we
need to understand -vihdrin with Jones [1952: 2.202] as “content”). In Mv. iii.422,9 prantasayyasana
replaces vivittasayana of Dhp. 271 (Uv. 32.31 viviktasayana, GDhp 65 vevitasayana, and see Brough’s
note). RP 14,14-15 reads prantasayydsanabhiratih sa ca labhasatkaranapeksataya, that is, one of the four
noble paths which a bodhisattva must follow is to “delight in having his bed and seat in a border region,
through indifference to material profit and reverence.” This passage is in the Han translation of Rastra-
Ppalapariprccha T. 170 () 412¢4-5. A verse at RP 31.13-14 points to the important role of the wilderness
for the Mahayana under siege: “Those sons of mine reviled from all sides in the last age, calling to mind
my words will then dwell in a border forest region.” nirbharisatapi ca samantat te hi mamaurasas
carimakale / vacanar ca te mama hi smrtva prantavane tadabhinivasanti /. Chinese of the Ratnarasi has
here rather “delight in isolated places.”

2 This sentence is omitted in Sanskrit and Chinese.

3 I translate the Sanskrit uipidayitavya, “pressurize, annoy,” here, rather than Tibetan gnod pa,
which renders “harm,” another meaning of ut\pid. 1 do not understand, however, how this might cor-
respond with tu Chinese 7N HERY (H IR L. “He should not employ the wilderness-dwelling monk as
aservant,” Perhaps the latter is interpretive.

¢ Chinese adds here: “If there is a time he [the forest-dwelling monk] is not practicing the path, then
he {the supervisory monk] may assign him [the forest-dwelling monk] a small amount of work.”
3 According to the patayantika / paccittiva and pratidesanika / patidesaniya of the various Vinayas,

monks are prohibited from begging for sumptuous (pranita) food: Sarvdstivada Pratimoksa (Finot and
Huber 1913), patayantika 40 (510.13-511.3; see now von Simson 1986: 223 [and 277], which I print
without apparatus): yani punas tani kulesu pranitabhojanany anujiiatani tadyatha ksirarn dadhi navanitar
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should give to those. who are yogacarin monks appropriate paraphernalia,
medicine to cure the sick, and personal belongings. In whatever place that
yogacarin monk is dwelling the superintending monk should not cry aloud and
yell nor permit [others] to do so." The superintending monk should protect that
yogacarin monk and also provide him with a bed. He should give him sumptuous
food, savories and hard food and soft food” suitable for [one in] the stage of a
yogacarin® It occurs to that [superintending] monk: “This [yogacara] monk
lives in order to promote the Tathagata’s teaching. I should generously provide
him with all the appropriate personal belongings,” and he should resolve to very

carefully protect him from harm.*

Now, Kasyapa, the superintending monk should encourage whichever monks
apply themselves zealously to great learning, saying: “You must accept the

transmitted teachings, you must read them, you must recite them, and I must be

sarpis tailarih matsyo marmsavalliira yah punar bhiksur evamripani kulesu pranitabhojanany Gtmartham
aglano vijiiapayet patayantika: If a monk were to take such pleasing foods as milk, yoghurt, ghee, sesame
oil, fish, meat or dried meat, that monk would incur a patayantika offence. The pratidesaniya is on 525-27.
Almost exactly the same rule is found in the following: Miilasarvastivada: Banerjee 1977: 36.7-10, #40;
Mahasamghika: Tatia 1975: 22.19-22, #39 = Pachow and Mishra 1956: 25.17-20, Roth 1970: §252, and
see Hirakawa 1982: 3751f.; Pali (Theravada). pacittiva 39 Vin iv.87-89 = Patimokkha ed. Vedekar 1939:
14.8-10, patidesaniya Vin iv.346-48 = Patimokkha ed. Vedekar 20-21; Upalipariprcchdsiitra (Stache-
Rosen 1981: 74) #42..

! Sanskrit omits “nor permit [others] to do so,” but Chinese has it.

2 The classification is a common one. For Pali see PTC s.v. khidati (I1.80a), and for Sanskrit see
BHSD s.v. khadaniya.
} We encounter here a crucial term, yogacarabhiimi. 1 have discussed this in detail in the Introduc-

tion. The Chinese translation renders ... yell nor permit other to do so, because he wants to protect that
yogacara monk. The supervisory monk should honor the yogacara monk thinking of him as the Blessed
Ore.”

¢ Chinese omits “and he should resolve very carefully to protect him from harm.”
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your attendant. The more greatly learned you become, the more you must
become an ornament of the community of monks. You must sit down and
ornament [the community] with your speech. You must make your own wisdom
supreme.” Now, Kadyapa, the superintending monk shall not send them on
errands at inopportune times, and he shall not assign them tasks. The superintend-

ing monk shall protect those monks of great learning.

Now, Kaéyapa, the superintending monk shall not assign tasks to those who are
reciters of the Teaching.! He shall cause them to enter villages, towns, markets,
districts and royal metropolises and preach the Teaching. He shall inspire the

audience.? He shall purify an assembly area.’ He shall arrange an assembly

! The meaning of the Tibetan text is quite clear. The Sanskrit text, however, is not as easy to
understand. The second clause reads: fesam pratiharadharmata kartavya, with tesam referring to ye
dharmakathika. Wogihara 1904: 99-100 translated the Chinese of the Ratnarasi corresponding to prati-
haradharmata kartavya, FESFHEHERR, as “with everything must he supply,” and stated: “We are induced to
read pratikara-dh® or ‘b’ in pratihara may be an insertion to avoid hiatus in original prakritic pratidra [sic
pra cluster with prakritic vowels!].” He refers to the form jalahari (which he writes, for reasons beyond
me, with an accent, jalahari) in the Lalitavistara, and credits the suggestion to Emst Leumann. I think,
however, that the appeal to a hypothetical underlying Prakrit characterized by loss of intervocalic stops is,
at best, a stretch. Such cases do occur, in ASokan Prakrit and Gandhari, for example, but are far from
common. The rendering offered in the English translation of the Siksasamuccaya (Bendall and Rouse
1922: 56), “he must do duty as doorkeeper,” is perhaps correct, since the term pratihdra can have that
meaning. Perhaps the sense of the Sanskrit is something like “he should do the duty of protecting them as a
doorkeeper.” (Incidentally, the rendering of the Tibetan offered by Bendall and Rouse 1922: 56 in note 2,
“must make them indefatigable,” is wrong.)

2 The Sanskit for this passage is quoted in Siks@samuccaya, and the term here is udyojayitavya.

See CPD uyyojeti (2): to urge, instigate. BHSD s.v. udyojayati discusses the present passage, and con-
cludes with the suggestion that the Sanskrit meaning of “arouse” or “inspire” is fitting, The Tibetan of the
Siksasamuccaya has brtson par *gyur, to make zealous. Chinese: “The superintending monk should ...
incite and encourage all the people and make them join and listen to the teaching [preached by the monk
who is a reciter of the teaching].” I consider, therefore, the meaning of ud\yuj to be certain. However, I
doubt that this can be the meaning of the reading of the Tibetan translation of the Ratnarasi, bsko bar
bya’o. The Tibetan as is would seem to mean “assign the audience [to him].” This meaning or slant could
be inferred from the Chinese, but we might also consider two other possibilities: First, the Tibetan could be
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area for the elegant preaching of the Teaching. The superintending monk shall
expel those monks who do injury to 2 monk who is a preacher of the Teaching.
The superintending monk shall always greet the monk who is a preacher of the

Teaching, and shall congratulate him generously.'

Now, Kasyapa, that superintending monk shall go before those monks who
uphold the monastic discipline and those who uphold the Abhidharma and shall
ask them: “How may I be faultless and uncorrupted? How may I superintend in a
manner free from offence?” Then those monks who uphold the monastic disci-
pline and those who uphold the Abhidharma, understanding that superintending
monk’s intention, shall inform him what he must do, what will happen, and what

the means are to carry it out.?

an error for (b)skul ba, “to incite.” Second, and what is perhaps more likely, the Tibetan translation is
based on a different (in this case wrong) meaning of the simplex (non-causative) of ud\yuj, namely “to
prepare.” (I owe the seeds of the latter suggestion to Luis Gémez.)

3 The expression is missing in Chinese; but found in Siksdsariuccaya and its Chinese translation.

! Compare a passage in the Sagaramatisiitra: “Again, Gentle son, serving, adoring, attending upon,
rising for, making obeisance to, being respectful toward, reverencing, obeying, protecting, receiving (as a
guest), providing with robes, begging bowl, sleeping mat, medicaments and other equipment, applauding,
protecting as a master, preserving the virtue of, exposing the merits of, concealing the demerits of those
preachers of the Teaching who expound such stitras as these and who regard correct practice as quintes-
sential is [called] protectively embracing the True Teaching” The passage is quoted in the Siksasamuccaya
41.15-42-1 (the Chinese of the Siksasamuccayais T. 1636 [XXXII] 83¢25-84al): punar aparar kulaputra
ye te dharmbhdnaka esam evaririipanam sitrantanam desayitarah pratipattisaras ca tesam api dharma-
bhanakanar yat sevanari bhajanarh paryupasanam utthanam upasthanar gauravan citrikarah susrusa
araksa parigrahas civarapindapatrasayanasanaglanapratyayabhaisajyapariskaradanan sadhukaradanam
svamyaraksa kusalapaksaraksa varnabhasanam avarnapraticchadanata ayam api saddharmaparigrahah.
2 Chinese has “namely: this you should do, this you should not do,” for “what will happen, and
what the means are to carry it out.”
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Iv.8
The superintending monk shall take good care of the monks who uphold the
monastic discipline and those who uphold the Abhidharma, and he shall generate
faith, respect and high regard [toward them].! From time to time the superintend-
ing monk shall distribute to the community of monks what is the property of the
community, but he shall not hoard the community’s property and conceal it. The
property is to be given as it was received;? it is to be given without being urged,
itis to be given without objection.> He should not proceed with caprice,*

hatred, delusion or fear.

v.9

He shall devote himself to the community of monks, and he shall not devote
himself to the group of householders.” He shall devote himself to the necessities
of the community, and he shall not devote himself to his own necessities. He
shall not produce any idea that he shall rule over even a single place, but rather,

no matter how trifling the matter, he shall act according to the counsel of the

! Perhaps the last two terms refer to the common pair sagaurava and sapratisa, on which see BHSD
s.v. saprati§a. At KP §10 sapratisa is rendered with the spelling which in our edition is found as a variant,
rje sa.

2 T have not fully understood ji itar rnyed pa bzhin du sbyin par bya. Does this mean to emphasize
that the monk in charge of distribution should not alter or profit from the donations which pass through his
hands, or is that reading too much into the expression?

: Or, “kindly”’? BHSD avyabadha, Mhy 1508. Luis Gémez suggests possibly “without coercion /
pressure.” Chinese has this sentence as: “He should divide up and give out the property. It should be
given at an appropriate time, not with a bad mind, not in contradiction to the dharma.”

¢ Ifthe Tibetan translation is consistent, the term is probably *chandas; anyway, not raga as the
usual cliché and the Chinese translation here have it.
s In KP §113, the renunciant is warned against frequenting those associated with the group of

householders, and cautioned against hostility toward those belonging to the group of saints. However, the
Paiicavimsatisahasrika Prajiigparamita (Dutt 1934: 215.20) lists in a group of ten things to be renounced
in the fifth bhiimi “familiarity with householders and renunciants.”
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community, not according to his own inclination.

V.10

Whatsoever are the belongings of the local community, the universal community
or the stiipa, he should assign them accordingly, and he shall not mix those of the
local community with those of the universal community. Neither shall he mix the
possessions of the universal community with that of the local community. He
shall not mix the possessions of the local community and universal community
with that of the sttipa. Neither shall he mix the possessions of the stiipa with that
of the local community and universal community.! If the universal community

is destitute and the local community has plenty, the superintending monk shall
summon the community of monks and make them agfée hnanimously;2 then he

shall exchange from the local community’s possessions to the universal communi-

ty.

Iv.1

If a stiipa of the Tathagata is gone to ruin and the possessions of the local
community or the universal community are abundant, the superintending monk

shall gather all of the community of monks and make them agree unanimously,

! See the Introduction for a discussion of the mles concerning distribution of monastic goods in the
various Vinayas.

2 The Tibetan reads as I have translated, and the Sanskrit has here “make the community to be of
one mind,” but the Chinese specifies that a vote is to be taken, using the technical term *$alaka, in Chinese
chou $& (here actually xingchou f7#, a term with identical meaning). For a very detailed discussion of the
meaning and uses of chou, see Hobagirin 431a-456a, “Chii,” by Hubert Durt,
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saying: “The stiipa of the Tathagata is gone to ruin, but the possessions of the
local community and the universal community are abundant. If, Reverends, you
have no objection,' if you are favorably inclined, if you allow, if you approve, I
will take a small amount of supplies from these possessions of the local communi-
ty and the universal community and I will repair the Tathagata’s stapa.” If the
community allows it, that superintending monk shall do so. In case the communi-
ty does not allow it, that superintending monk shall request the donors and

benefactors and obtaining [their contribution] he shall repair the Tathagata’s

stiipa.?

Iv.12

No matter, Kasyapa, how vast the possessions of the stiipa, the superintending
monk shall not give them to the local community or the universal community.
Why? If even so little as a single thread given to the stiipa by those faithful and
full of devotion is a shrine for the world together with its gods, what need is there
to mention jewels and highly valued objects?* Whatever clothing is given to a
stlipa had best be vanished by wind, sun, and rain; clothes given to a stiipa shall

not be exchanged for gold or valuables. Why? Because what belongs to the

! The sense of gnod pa med cing seems to be *avyabadhya or the like (BHSD s.v.). Desgodins
1899: 571b defines gnod med pa as “inoffensif.”

2 The Sanskrit has rather: “inspiring the donor and benefactors he should repair [the stiipal.”
Chinese: “The supervisory monk should inspire the lay people and seek material support for repairing the
stiipa of the Buddha.” It might be better to understand gsol ba not as “request” but as “instigate” or
“inspire.”

3 BHSD s.v. ratnasarimata refers to Pali Vin iv.161,26, 162,19, 163,13 for the expression ratananm
va ratanasarmmatari va, with the definition at 163,21-22: yam manussanam upabhogaparibhogar etam
ratanasammatam nama: “what is of profit and use to men is ratanasarhmatam.”
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stiipa' is totally without price, and because the stiipa? is itself without any want.

Iv.13
The superintending monk, Kasyapa, shall thus purify things,’ and he shall not
mix up the belongings of the Three Jewels. He shall be content with his own

possessions. He shall not have the idea that those properties controlled by the

Three Jewels are his own.

Iv.14
Any superintending monk, Kasyapa, who possesses a mind of anger, if he gets
angry toward or rules over and orders about precept keepers, virtuous ones and
those worthy of venération, will, on account of those bad acts, go to hell.* When
he is reborn in a human world he will become a slave or servant of another, and

he will be beaten and kicked by violent fist blows, slaps and weapons.’

! Chinese of both the Ratnarasi and Siksasamuccaya specify “Tathagata’s stiipa.”

2 Chinese of both the Ratnarasi and Siksasamuccaya have “buddha” instead of “stipa.”

3 Chinese is niot very clear, but it might mean “a superintending monk, good and pure in this way
....” This is more or less how Chang et al. 1983: 298 have taken it (“a good, pure administrative monk”);
although Nagai 1932: 238 seems to take it a bit differently, just how he understands the expression is not
clear to me (FFZH[B]TiX. BHOANIZ...).

4 Chinese of both the Ratnarasi and Siksdsamuccaya have “great hell.”

5 The term “violent” is based on Sanskrit pracanda. Tibetan snyems pa seems rather to mean
“arrogant.” The expression is a rather loose stock phrase, for which see BHSD s.v. khata. See for example
the Mahakarmavibharga (Lévi 1932: 37.5-6), khatacapetapradanam. The term lag cha may correspond to
praharana (Mhy. 6105); is this related to praharanam? The verb written phrad pa is strange. This means
“the meet, encounter,” but we require actually phra ba, “to kick, lash out at.” Should we emend the Tibetan
text?
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Iv.1s
Moreover, Kasyapa, if the superintending monk goes beyond the duties
[necessary to] the community and commands the monks according to his own
inclination, ordering them, punishing them, frightening them, threatcniné them,
giving them untimely commissions or untimely orders, on account of those bad
acts he will be born in the individual hell' named “many nails.” And being born
there his body will be pierced by one hundred thousand iron nails, and they will

catch fire and blazing up [the fire] will spread burning everywhere.

IV.16
From the verbal karma which will accrue from his hurtful speech of threatening
precept keepers, virtuous ones or those worthy of respect, he will be born there [in
that individual hell], and his tongue will be one hundred leagues in size, and one
hundred thousand iron nails will be buried’ in that tongue of his, and they too
will catch fire, blaze up, and thoroughly blazing everywhere [the fire] will spread

everywhere, burning, and become a [true] conflagration.’ Why? Because he

! Chinese of Siksasamuccaya has here “great hell,” while the Ratnardsi has “minor hell.” That the
reading in the Chinese Siksasamuccaya is not a misprint is confirmed by the Jisha edition (#1521 [vol. 37
49b2).

z Sanskrit has here nikhata, that is, the nails are “dug into” the tongue. It appears that the Chinese
translation of Sikydsamuccaya has rendered this with #£78.. I wonder whether it is possible that the
translators imagined some form of *nis-ksanti < *nikkhanti < *nikhati? The ¥, “difficult to bear,”
which appears immediately before #£78 I cannot explain in a similar way. It appears to have no immediate
correspondent in Sanskrit. Just from the point of view of the Chinese text, however, the whole expression,
“It is difficult to bear and difficult to stand,” does make sense.

3 One may compare here the term $R & #i%R, “pierced tongue hell.” Both Nakamura 1981: 1112bc
and Oda 1917: 14510 refer only to the Ojayashu F: 4244, but especially the entry of Nakamura is a bit
misleading, since the Gjoyashu is in fact quoting the Yogacarabhiimi T. 1579 (XXX) 296b22ff. here. This
entire section of the Yogdcarabhiimi deals with the sufferings of various hells, and the exact torture
described in the Ratnarasi is mentioned. In addition, the term $R &% is also found in the Mahayana
Mahaparinirvanasitra T. 376 (XII) 872b29, where it refers to the fate of one who misrepresents a teaching
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threatened [the monks] and so produced destructive verbal karma with his

speech.’

Iva7
If any superintending monk, Kasdyapa, collecting the possessions of the communi-
ty and hoarding what he has collected, does not give it out from time to time, [or]
scorning and tormenting he gives it, and some he gives, some he does not give, to
some he gives, to some he does not give, then on account of those bad acts he will
be bom in a hungry ghost realm called “Sunk up to his knees in excrement and
mud.”® Afier he is born there, other hungry ghosts will seize his food and show
itto him. And then, when they show it to him, he stares at that food with both
eyes unblinking, and pained by hunger and thirst he will experience feelings of
suffering. But he will not obtain that food even in one hundred thousand years.
Even if at some point, at some time, he were to obtain that food, it would become
vomit and pus and blood. Why? Because he did not gratify precept keepers,

virtuous ones and those worthy of respect, and he was not content with what he

himself possessed.®

of the Buddha concerning the propriety of slave ownership.

Compare the stock expression (for example Divyavadana 337.9-10) adipta pradipta samprajvalita
ekajvalibhiita.
! The question “why?” and its answer are omitted in the Chinese translation. -
2 Chinese has “and always eat balls of excrement” instead of “called ‘Sunk up to his knees in
excrement and mud.””
3 Chinese has: “Because he used for himself the goods of monks who uphold the precepts and those
who are worthy of respect, and only gave them out with reluctance.”
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Iv.18
If any superintending monk, Ka$yapa, were to harbor a desire for what belongs to
the local community, or the universal community, or the stiipa, the [karmic]
maturation of that could not be expressed in words, even if I were to reckon for

aeons.!

Iv.19
If any superintending monk, Ka$yapa, having heard of such miserable’ destinies
as these were to produce anger or abuse or hatred or wrath, I declare that he is
incurable.® Therefore, Kadyapa, hearing such True Teachings as these,’ the
superintending monk should purify his body, speech and mind. He should

protectively look after himself and others.

1v.20
The superintending monk, Kadyapa, even if he has to eat his own flesh, should not

enjoy the bowls, robes, alms food, medicines or equipments controlled by the

! Chinese has the section as: “If a superintending monk were to indiscriminately mix and use the
goods of the local community, universal community and buddha, he would receive great suffering as a
result, for an acon or even more than an acon. Why? Because he infringes upon the possessions of the

Three Jewels.”
2 *adinava?
3 Compare the expression in KP §65 tam aham acikitsyam iti vadami: “Him I declare to be

incurable.” Note, however, that this occurs in the context of a monk who, using emptiness to dispose of
views about the self, then becomes attached to that emptiness itself. In Pali in the Arguttara Nikaya and
other texts (AN 1ii.402,22 = Vin. i1.202,8 [Cullavagga VI1.4.7] = MNi.393,34, and etc.), Devadatta is
called atekiccha, the Pali form of acikitsya. See CPD s.v. atekiccha.

4 Chinese has: “hearing about such adharma crimes as this ....” Is it possible some confusion was
caused by the term *sad-dharma being misunderstood as containing *a-dharma? -
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Three Jewels.

Iv.21
Then the Venerable‘Mahﬁkééyapa spoke thus to the Blessed One: “The Blessed

One preaches the teaching for laxness to those who are lax, and the teachings for

shame to those who are shameful.”

The Chapter on Supervision; The Fourth.
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The English Translation: Chapter Five

<The Wilderness Dweller>

Vi

“Blessed One! Some wilderness-dwelling monks claim ‘I am a wilderness-
dweller.” Blessed One, in what ways is one a wilderness-dwelling monk? In
what ways is one an alms-gathering monk? In what ways is one a refuse-rag
wearing monk?” ! And when this had been asked, the Blessed One spoke to the

Venerable Mahakasyapa as follows:

V.2

“The wilderness-dwelling monk, Kagyapa, should make his bed and seatin a
wilderness, an abode in the forest, and a border area.? He should dwell in
wilderness border regions such as those without thieves, herdsmen or
shepherds,’ without snakes, without wild beasts and flocks of birds, with few

flies and stinging insects, with little noise, with few sounds of commotion.

! Chinese adds here: “In what ways is one called a monk who dwells at the base of a tree? In what
ways is one called a monk who inhabits chamne] grounds? In what ways is one called a monk who lives in
the open air?” The list in Chinese, then, includes: granyaka, paindapatika, pamsukiilika, vrksamilika,
S$masanika, and abhyavakisika, that is, six of the twelve types of practicers of the dhutaguna ascetic

purification practices.
2 Mhy 2988 prantasayyasana, 2991 aranya, 2993 vana.
3 I am not sure, but perhaps *gopala(ka) and *pasupala(ka). Chinese: Fet:3EE.
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If that [monk] is a dweller in that wilderness abode,’ he should bring about eight

deliberations. What are the eight?

1)
2)
3)
4)

5)
6)

7

8)

He should not be concerned about his body.

He should net be concerned about his life.

He should not be concerned about wealth or honors.?

He should not be concerned about all garrulous associations with
others®

He should undertake to die in a wilderness® like an animal.

He should dwell in the wilderness making use of the advantages
offered by the wilderness.’

He should live with his livelihood in accord with the Teaching; he
should not live wrongly.

He should live in accord with a livelihood free from worldly

material possessions® and defilements.

He should dwell in a wilderness abode bringing about those eight deliberations.’

L N I L

Chinese: “If that monk wants to dwell in a2 wilderness area.”

For the first three items Chinese has “I should abandon my body ... life ... wealth and honors.”
The terms in this and the previous item are *labhasatkara and *sarisarga.

Tibetan actually rather has the term in the plural, “wildernesses™!

I'have some doubt about this rendering, but I provisionally understand dgon pa i yon tan as

*aranyaguna, a term which however I cannot quote. Chinese: “undertaking the wilderness practices.”

6

Chinese omits “worldly material possessions.”

7 Compare this passage with one from the “Twelve Dhiitaguna siitra,” +_._EF'B$§S quoted in the

Introduction.
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V.4
If he is a dweller in that wilderness abode, he should produce eight types of

friendliness toward all beings. What are the eight?

1) The friendliness of benefiting [beings], and

2) The friendliness of pleasing [beings], and

3) The friendliness without injury’ [to beings], and

4) Correct friendliness, and

5)  Undifferentiated friendliness, and

6)  The friendliness of mental calming,” and

7 The friendliness of profound concentration on the teaching, and

8) The friendliness of completely purified intention.?

He should produce those eight [types of] love toward all beings.*

! Chinese has “without hatred (*dvesa).”

*$amatha. Chinese has J[§3, which I cannot understand. Perhaps Chang et al. 1983: 300 is right
in rendering “to be compliant with sentient beings.” Generally speaking JI renders anukiila or terms with
any®. (In1.7 I[§ = dang ’thun pa =°anukiila [in sarmsaranukiila).) What the connection between this and
*$Samatha might be I cannot guess.

3 For a possible explanation of the connection between Tibetan bsam pa yongs su dag pa =
*asaya(vi)$uddha and Chinese YRR = *akasavisuddhita, see the Introduction.
4 A passage in the Aksayamatinirdesasiitra, quoted in Siksasamuccaya 212.12-14, rationalizes three

degrees of friendliness. The classification in the Ratnarasi does not present the same sort of schemati-
zation, but the two are interesting as offering contrasting presentations of similar material from texts which
both belong, at least in a broad view, to more or less the same stratum of the tradition. The sitra reads:
“Bodhisattvas who have just raised the first aspiration for awakening have living beings as the object of
their friendliness. Bodhisattvas who have perfected their practice have the teaching [or: (all) things] as the
object [of their friendliness]. And bodhisattvas who have attained the tolerance of the non-arisal of [all]
things have friendliness without any object.” satva@rambana maitri prathamacittotpadikanar bodhi-
satvanan/ dharmarambana caryapratipannaniri bodhisatvanam / anGrambana maitri anutpattikadharma-
ksantipratilabdhanar bodhisatvanam //. (The Tibetan text is edited in Braarvig 1993: 1.86,30-34, and
translated with reference to the commentary I1.352. Braarvig’s English rendering differs slightly from
mine.)
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V.5
If he is a dweller in that wilderness abode, he should think thus: “I have come
here on a long path, alone, unaccompanied, without any friend at all to admonish
me about things I have done well or done wrong. Whatever gods, nagas, yaksas,
gandharvas or buddhas, blessed ones, there are who know my mental disposition
will be my witnesses if, when I am dwelling in the wilderness abode, I should

»l

come under the influence of bad thoughts.

V.6
“I have come on a long path and am alone, unaccompanied, with nothing on
which to rely, without possessions, without chattels. If I were to focus with a
focus on physical desire, if I were to focus with a focus on malicious thoughts, if I
were to focus with a focus on harming [others],” or if I were to focus with a
focus on other bad things, I would be no different from those beings who delight
in garrulous association with the company of others. I would deceive the gods,
nagas, yaksas, and gandharvas, and I would not gladden the buddhas, blessed

ones, either. I must think: “May it be such that the gods will not censure me and

! Sanskrit reads as follows: “While dwelling in that wilderness abode he should think thus:
Although I came to the wilderness alone, unaccompanied, with no friend who might admonish me about
things I have done well or done wrong, still there are these gods, nagas, yaksas and buddhas, blessed ones,
who know my mental disposition. They are my witnesses: [They know whether] while I am dwelling here
in this wilderness retreat I will come under the influence of bad thoughts.” As an equivalent for the last
sentence, the Chinese translation of the Ramarasi has: “Now I am here practicing the practices of a
wilderness dweller. If I do not have a good mental attitude, I will not be able to be free / attain lordship
(?).” It seems that the Chinese translations of both the Ratnarsi and the Siksdsamuccaya have understood
vasa with Vgam as “become free” E7E. For this rendering see Wogihara 1964-74 s.v. vasa (page 1181a).
I cannot understand the Chinese translation of the Siksasamuccaya here very well at all.

2 The expression up to this point is a stock phrase, for which see for instance LV 71.8-9: na ca
kamavitarkari va vyapadavitarkari va vihirmsavitarkan va vitarkayati sma. Asta 981 quoted Siksd-
samuccaya 39.15f. na kamavitarkam utpadyamdsa na vyapadavitarkam na vihimsavitarkam utpadyamdsa.
See also 1.4, above.
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buddhas, blessed ones, also will be pleased with me.”

V.7
Ifhe is a dweller in that wilderness abode,
1) He should be bound by the vows of the monastic disciplinary
rule,' and
2) He should uphold completely all of the constituent elements of
morality,” and he should:
3) Be pure in body, speech and mind, and
4) Be without deceit, and
5)  Be without boasting,’ and
6)  Be ofpure livelihood,*and
7 Direct himself to acquiring the mind of concentration, and
8) Depend on the Teaching as he has learnt it, and
9) Be devoted to correct mental reflection,’ and
10)  Seek what s free of despair and desire, [namely] cessation and
nirvana, and
11)  Be fearful of sarhsara, and
! *pratimoksasamvara.
2 *$ilaskandha. Chinese has 7J&; see Mochizuki 1932-36: 1288b, Wogihara 1964-74: 1337a.
3 Chinese omits this item; the subsequent numbering is thus offset by one until Chinese inserts an
item between 14 and 15, after which the numbering comes back into line between Tibetan and Chinese.
4 The two previous items refer to the absence of kuhana and lapana, the first two of the five

incorrect manners of livelihood (mithydjiva). That makes it likely that we should understand this item,
perhaps *(pari)suddhajiva, to comprise the complete negation of all five. See Wogihara 1936: (Lexical
remarks) 21-26, and Lamotte 1944-80: 1182-83, note 2.

5

Yonisamanasikara.
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12)  Know the aggregates to be an executioner and enemy, and

13)  Quickly recognize the four elements’ to be a poisonous snake,
and

14)  Take pleasure in the six senses as in an empty village,? and

15)  Be wise in his understanding of dependent co-origination, and

16)  Completely reject views of permanence and annihilation, and

17)  Consider there to be no beings, no life, no individual, no person,
and

18)  Be convinced of emptiness,’ and

19)  Have as his domain the signless, and

20)  Magnify his attitude of wishlessness,* and

21)  Always possess a mind fearful of the three realms, and

! The four elements are the dhatus, earth, water, fire and air. The Chinese rendering X is more
usually a translation of mahabhiita, but the meaning is the same.

2 The three comparisons given here in items 12, 13, and 14 are a stock set, as discussed in detail by
Lamotte (1962: 136-137, with note 28, and in 1944-80: 702-707, with notes.). In Pali SN iv.172-74 is the
locus classicus, and see especially 174, 22-23, 25, 32: “Four poisonous snakes of fierce might and frightful
venom, monks, is a designation for the four great elements. Five executioners and enemies, monks, is a
designation for the five aggregates of appropriation. An empty village, monks, is a designation of the six
individual [senses].” cattdro dsivisa uggateja ghoravisa ti kho bhikkhave catunnetam mahabhiitanam
adhivacanan ... paficavadhaka paccatthika ti kho bhikkhave paricannetam upadanakkhandhanam
adhivacanam ... suifio gamo ti kho bhikkhave channam ajjhattikanam adhivacanar. See also VKN III
§64 (Oshika 38,20-22) and Pratyutpanna 2H (ed. Harrison). In the Pratyutpanna, moreover, the previous
item, our 11, is also found directly before this list. See also RP 44.15: “The elements are similar to a
snake, the aggregates are executioners, and the mind, filled with depravities, is a useless, empty village.”
dhati$ ca sarpasadr$a vadhakas ca skandhah cittarm ca sasravam anarthakasiinyagramah.

Lamotte also points in the above mentioned VKN footnote to the quotation of the Dharmasamgiti-
siitra in the First Bhavanakrama of Kamalasila (Tucci 1958: 222,12-16): skandhesu mayavat pratyave-
ksana ... dhatusv asivisavat pratyaveksand ... dyatanesu Siinyagramavat pratyaveksana. But the first
comparison there seems to be different from the stock expression.

After this item the Chinese translation inserts another item; “To know well skillful means.”

3 Tibetan perhaps *$anyatadhimukta. KP §16 Sunyatarm cadhimucyate = stong pa nyid la yang mos
pa. Chinese “to understand the empty character of dharmas.” Probably ## is intended to render adhimukti,
although without the Tibetan for comparison one would never know this.

4 Chinese “gradually eliminate things one [wants to] do, and practice wishlessness.”
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22)  Always exert himself as if his head or clothes were on fire,' and

23)  Notlay down the burden, and

24) Investigate his bodily faults in accord with reality, and

25)  See the arisal and decay of mind,?and

26)  Make an effort to comprehend suffering, and

27)  Reject craving for all things which originate [suffering], and

28)  Set out to realize the cessation [of suffering], and

29)  Endeavor in the yoga of cultivating the path [to the cessation of
suffering],’ and

30) Be settled in the applications of mindfulness in the external realm,
and

31) Be free of bad dharmas and inclined toward good dharmas, and

32)  Be well settled in correct exertion,* and

33)  Be bent on the bases of supernatural power, and

34)  Possess the five faculties,’ and

35)  Possess the five powers,’and

! The expression is a stock phrase. See for instance SN i.108,23-24: appam ayu manussanan
hileyya nam suporiso / careyyadittasiso va natthi maccussa nagamo ti //. See also SN v.440, AN
1i.93,18ff, and CPD s.v. adittacela. KP §2 [3]: “Knowing that wisdom comes through great learning, he
strives after learning like one whose head or clothes are on fire.” bahusrutyena ca prajiidggamar viditva
adiptasirascelopama Srutan paryesate. The correct meaning of the expression was pointed out already in
1933 by Staél-Holstein in his edition of the KP Commentary, page v (in the Cy. itself the explanation is
found on pages 27-28). The Maiijusribuddhaksetragunavyisha T. 310 (XI) 342¢16 in listing six types of
bodhisattvas who will quickly attain complete and perfect awakening has as the second type one who,
whether householder or renunciant, upholds the precepts even at the cost of his life, ... and does not give up
his efforts (virya), as if his head were on fire.

2 Chinese: “He should produce such attitudes as this and contemplate such dharmas.” Should we
1magme an expression something like *cittotpatti-bhamga-darsana?

This and the previous three items refer of course to the so-called Four Noble Truths.
*samyak-prahana.

Chinese rather “protect.”

Chinese: “obtain freedom / lordship in the five powers.”

o wn A
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36) Concentrate on the seven limbs of awakening, and
37) Bedevoted to the eight-fold noble path,’ and
38) Dwell in calming, and

39)  Discern with insight?

V.8
Having put on these types of armor,’ Ka$yapa, not lying down to sleep in the
first half of the night or in the last watch of the night, exerting himself in yoga, he

should always dwell in a wilderness abode according to his specific attainment.*

! Items 30 through 37 comprise the 37 bodhipaksika dharmas: 4 smytyupasthanas, 4
samyakprahdna, 4 rddhipada, 5 indriya, 5 bala, 7 bodhyanga and the 8-fold path.

2 This and the previous item refer to §amathaand vipasyana.

} This is a common metaphor for the bodhisattva’s “girding” himself for the spiritual battle.

¢ Chinese has here: “he should always be mindful and desire to obtain (the?) lokottara dharma(s?).”

The term for “specific attainment,” probably visesagdmita or °tva, although it is rather common in
Pali, is quite problematic. The term appears in KP §6, where its Tibetan translation, as here, is khyad par
du 'gro ba, which hardly helps. Prof. Nagao has referred to two passages in the Mahdyanasitralamkara:
VIILS, with regard to the maturity of compassion (krpaparipaka) reads: visesagamitvam paripakavrddhi-
gamandt svabhaveh, which Thurman in his unpublished translation renders “Because it furthers maturity it
becomes more excellent. This is its nature.” At VIIL6, with regard to the maturity of tolerance (ksanti), the
text says: ksamasya visesagamitvam kusalabhiramata ca karma, which Nagao renders “One who has
tolerance attains excellence and enjoys the good virtue which is its activity.”

In the Tathagataguhyasiitra we have the following: “These four, great King, are the four qualities
which are conducive to the supreme advancements and the non-deprivation of those set out in the great
vehicle. Which four? Faith, great king, is conducive to the supreme advancements and non-deprivation.
Now, which faith? That faith by which one approaches the nobles, and does not do what should not be
done. Respect, great king, is conducive to the supreme advancements — that respect by which one listens
to what is well-spoken and obeys it and listens to the teachings with unobstructed hearing. Pridelessness,
greatking, is conducive to the supreme advancements — that pridelessness by which one inclines toward,
salutes and will pay homage to the nobles. Energy, great king, is conducive to the supreme advancements
and non-deprivation — that energy by which obtains lightness of body and lightness of mind, and carries
out all that must be done. These, great king, are the four.”

The passage is quoted in Sanskrit at Siks@samuccaya 316.5-12, from which I have translated:
catvara ime maharaja dharma mahdyanasamprasthitanam visesagamitayai samvartante’ parihandaya ca /
katame catvarah / sraddha mahardja viSesagamitayai samvartante ’ parihanaya / tatra katama sraddha-
ya / yaya Sraddhaya aryan upasamkramati / akaraniyam ca na karoti // gauravam mahardja visesa-
gamitdyai samvartate / yena gauravena subhasitam srnoti Susritsate virahitasrotras ca dharmam Srnoti
// nirmanata mahargja visesagamitayai samvartate / yaya nirmanataya aryanam abhinamati pranamati
namasyati // viryam mahdraja visesagamitdyai samvartate ’parihanaya / yena viryena kayalaghutam
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V.10

346

Ifhe is a dweller in that wilderness abode, he should not endeavor in efforts to
adorn his body. He should not endeavor to adorn himself with his bedding. He
should not adorn himself with his monastic robes. He should be a dweller in that
wilderness abode taking old, dry grasses and spreading them well on the place
where he walks and sits, sitting by himself, being contented with his own robes

and not taking those of the local community or the universal community.

Whenever, Kasyapa, a wilderness-dwelling monk enters a town, village, or city
for the sake of alms in order to nourish his body and cultivate the noble path, he
should go thither from that wilderness abode with the following state of mind:'
Even if he does not obtain [alms] he should not be upset, and even if he does
obtain them he should not be happy. He should contemplate [these results as] the
maturation of acts, and he should cﬁltivate merit. Contemplating the Tathagata,

he should enter a town, village or city for the sake of alms.”

cittala;ghuteim ca pr.atilabhaté sarva?aiya‘pi éott&ra}ati / ime mahéraja catvara /. The paésage~ is found
in Chinese at T. 310 (3) (XI) 50b17-27 =T. 312 (XI) 713¢17-28. In Tibetan the passage is found at Peking
dkon brtsegs, tshi, 138a5-b3 = sTog dkon brisegs, ka 176b3-17722.

See also AKB (Pradhan 1975: 359.23), where the term viSesaga@mitvat seems to refer to the same

thing, and Siksasamuccaya 191.9-10 (quoting the Aksayamatinirdesasitra) where the implication is not
entirely clear. The commentary on the latter text (Braarvig 1993: I1.471, note 1) says: “specific attain-
ment” means wisdom constantly grows greater and greater. khyad par ‘gro ba ni shes pa gong nas gong du
phyir zhing cher skyes pa’o.

1
2

Chinese makes the following into an explicitly first person statement.
See below in the notes to VI.13
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V.11
‘When he practices begging in a town, village or city, he should practice begging
having put on the armor of the Teaching. What, then, is the armor of the Teach-
ing? If one sees with the eyes pleasant forms, one should not be attracted. If one
sees unpleasant forms, one should not be hostile. Thus with pleasant and unpieas-
ant sounds, smells, flavors, or physical sensations, one should not be attracted to
or hostile to them.! His senses restrained, eyes averted, looking only a small
distance ahead,” with a restrained and noble mind,’ not rejecting the teachings
he previously contemplated, he should practice alms-begging with a disposition of
mind not stolen away by worldly material possessions. He should take alms in
systematic order.® He should not be attracted to that place from which he
obtained alms, nor should he be hostile to that place from which he did not

receive them.’ Even if, when he has already begged at ten houses, he does not

Each item is expanded one by one in the Chinese translation.
See Mhy. 8535, 8538, 8539 for the terms susarmvria, anutksiptacaksusa and yugamatradarsina
given together.

} I follow the Sanskrit in so rendering, but the Tibetan might better be read “restrained, with a noble
mind.”
! Mhy. 8567, BHSD s.v. savadana. Edgerton refers to many sources for his definition: “in regular,

systematic order; chiefly of monks’ begging rounds, uninterrupted(ly), going from one house to the next in
order.” The same stipulation is explicitly stated in one of the Sarinyasa Upanisads, the Brhat-sarnydsa
Upanisad (Schrader 1912: 265.7-8, trans. in Olivelle: 252): “At the time of begging let him not visit houses
both clockwise and counterclockwise. Let him not skip foolishly a house in which there is no fault.” naiva
savyapasavyena bhiksakale vised grhan / natikramed grhar mohad yatra doso na vidyate //. Olivelle
notes: “This is a prohibition against selecting houses for begging. One should go to each house on a street,
moving either clockwise or counterclockwise and not erratically. One can skip a house only if it has a fault,
such as impurity caused by a death or birth.” Relevant details may be found in the very detailed note in
Lamotte 1962: 150, note 19,

3 The same idea is stated in the Manavadharmasastra 6.57. alabhe na visadi syal labhe caiva na
harsayet / pranayatrikamdtrah syan matrasangadvinirgatah /. The passage is quoted in the Naradapari-
vrdjaka Upanisad (Schrader 1912: 181.7-8, translated in Olivelle 1992: 203): “Let him not be elated when
he receives food or be dejected when he receives not. Let him beg only as much as will sustain his life
without getting attached to his belongings.”
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obtain alms from the eleventh either, he should still not be upset. He should
produce the calm notion that: “These brahmans and householders' have many
things to do, and so it is not certain® that they will present [alms] to me. It is
very marvellous that they even think of me, much less present alms [to me].” He

should thus practice begging for alms without being discouraged.’

V.12
Whatever beings appear in his range of sight, men, women, boys, girls, even
down to those who have gone to dwell in the realm of beasts, toward them he
should produce a mind of love and compassion. “I shall make it such that,
whatever beings appear within my range of sight or give alms [to me] shall go to

heaven.” So he should endeavor.

V.13

! Actually the Sanskrit text here reads sramanabrahmanagrhapati, which is most probably an error,
motivated by the extremely regular occurrence of the expression sramanabrahmana.

2 Dantinne 1991: 13 understands “il n’est pas impératif pour eux de me faire des dons,” which is
also possible, but I prefer to understand avasyam = nges pa as “certain.” Chinese seems to omit the term
entirely: “These householders and brahmans, having many things to do, do not give me alms.”

3 The Sanskrit text as we have it, quoted in the Siksdsamuccaya, reads aparitapata, Tibetan yongs
suyi chad med pa. If the Sanskrit reading is correct, it would supgest the meaning “feel pain, suffer,” from
pariNtap. However, Mhy. 6813 na paritasyati = yongs su yi mi chad pa. See also BHSD s.v. aparitasana,
aparitasyana, and paritasyati (for etymological discussion), and Wogihara 1936 (Lexicon): 32-34. It seems
to me clear that rather than pariVtap, as the Sanskrit reads, and as Siksasamuccaya Chinese for example
seems to have understood with Z{§ (so too apparently in Kumarajiva’s translation of the Asfa T. 227
[VIII] 582a12 = Mitra 494.8 = Wogihara 1932-35: 943.28, AB&%X), Vtras as the Ratnarasi Chinese seems
to understand with %&£, or Virs as otherwise suggested, at least in the present context we should consider
that the actual etymology must be from Vfas. Ido not know if this justifies us emending the reading of the
text of the Siksasamuccaya, but in any case I have translated in line with this understanding.
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Whether he obtains bad' or good alms, he should look around everywhere in the
four directions thinking: “Who is the needful poor person in this town, village or
city, to whom I should distribute [food] from these alms of mine?” If he sees a
poor person, he should distribute [food to him] from those alms. If he does not
see [any] poor person he should think thus: “Since no one appears in my sight, I
must give the best portion of my alms to those beings who have not appeared, and
receiving what was given they should enjoy it.” He then takes those alms and

going to that wilderness dwelling he washes his bowl and hands.> Empowered

! The meaning of Zitha was pointed out already by Miiller in 1903: 608; see also BHSD s.v.

2 Chinese has: “having received the food, he goes to a wilderness area and washes clean his hands
and feet.” Sanskrit has here only dhautapanin, with washed hands, but Tibetan has “washes his hands and
bowl.” One possible and immediate explanation might be that the Chinese translators or their source
confused patra, bowl, with pada, foot. (Note that if this were true it would argue against the source from
which the Chinese translators worked being identical with Gandhari, in which the cluster -~ tends to be
retained. See Burrow 1937: 13.) But in fact, I think the explanation lies elsewhere, in the fluidity of the
literary tradition.

One of our altematives, “wash his hands and bowl,” is not only logical, but agrees exactly with the
procedure specified at MN ii.13815-16, in which every action of Gotama is praised as perfectly carried out.
This includes that concerning begging and receiving water with which to wash his bowl; “while washing
his hands the bow! is washed; while washing the bow] his hands are washed,” hatthesu dhotesu patto dhoto
hoti. patte dhote hattha dhota honti. The Chinese Madhyamagama T. 26 (161) (I) 687b10-11 says the
same thing, as does T. 76 (I) 884a27. CPD cites variant forms (s.v. onitta and onita and onita-patta-pani),
onitta-patta-pani and onita / onita-patta-pani, but gives them different translations. The first is rendered
“with hands and bowl washed,” the second “with hand removed from the bowl.” The remark in the entry
s.v. onita is probably correct, however, namely that both compounds (bahuvrihis) in fact mean the same
thing, “with hands and bowl washed.” (See CPD for references.) The suggestion in the same remark that
the derivation from apanita is less likely than that from avanita is challenged by the actual occurrence in
Sanskait of the expression with apa-. (Both apa- and ava- give Middle Indic initial o-.) The Maha-pari-
nirvapasiitra (Waldschmidt 1950-51: §6.9, 12.5, 26.17) has dhautahastar apanitapatram, “with washed
hands and bowl put away.” (I owe this reference to Skilling 1991: 155.) Further examples are cited in
Waldschmidt 1973- s.v. apanita-patra.

On the other hand, Thig 410 refers to a nun’s washing her hands and feet upon approaching her
husband. (The text of the verse is problematic; see the Oldenberg and Pischel 1883: 240, and Norman
1971 ad Thig 410.) More to the point perhaps, the Pali Vinaya (ii.216,20f. [Cullavagga VI1.5.3]) notes
that it is the duty of the first monk to return from the alms round to ready a seat and the water and stool for
foot washing. See also Vin. i.350,19-20 (Mahavagga X4.1). The Samyuktagama T. 99 (1144) (I)
302¢21-22 has the expression: FIZEZREAYE R B =84 B3 HERT, namely that Ananda, with robe
and bowl and having washed his feet, approached MahikaSyapa. (Not in the Pali parallel at SN ii.218,1ff.)
In the *4bhiniskramanasiitra T. 190 (IIT) 860b18, after eating and drinking is finished the Buddha and the
community wash clean their hands and feet {F#¥:F 2.

I think we can reasonably conclude, then, that there is a divergence in the tradition concerning the
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by good practice, endowed with the §ramana practice and good conduct,’ sitting
on his haunches he should consume those alms. Having eaten, without desiring,
without injuring, not longing, without being greedy, he should think: “In this

body there are eighty thousand families of worms,? and by this force [of eating]

cliché, with several possible variants: either the bowl and hands are washed, the hands washed and the
bowl put away, or the hands and feet washed. When different recensions of the text one is translating have
different variants of the cliché, as is true in the present case, one must just pick one and note the others;
there is no way to assign priority to one reading as preferable to others,

! The equivalence between the Tibetan and Sanskrit texts here is not completely clear. We might
render the Sanskrit: “Taking his alms and going to that wilderness area, with washed hands, with purified
good conduct, endowed with the practices and behaviors [fitting to a] §ramana, empowered with power,
folding his legs he should consume his alms.”

2 The 80,000 worms is a well known classification. See Lamotte 1944-80: 1188, note 2, in which he
refers to the Avatamsaka T. 297 (X) 112¢9-18 =T. 278 (IX) 476b9-17 [my translation is indebted to that of
Cleary 1984-87: 1.489]: “What is the bodhisattva’s partial giving? This bodhisattva by nature is compas-
sionate and kind, and practices giving. If he receives flavorful food, he does not accept it for himself, but
rather gives it to beings and only then does he himself eat. And so it is with everything that he may receive.
When he eats, he thinks as follows: ‘In my body there are eighty-thousand worms, and they live depending
on me. If my body is satisfied, they are also satisfied, and if I suffer, they suffer too. I wish that this food
and drink which I now receive may be able to satisfy all beings. I eat this ir order to give it to them, not
because I lust for the flavor.” And again he thinks: ‘In the long night [of ignorance] being attached to this
body I eat and drink desiring to satisfy it. Now I give this food to beings, wishing that I may cut off lust
and attachment in my body forever.” This is called partial giving.” '

The Astasahasrika Prajiiaparamita says: “Again, all those eighty thousand families of worms
which inhabit the bodies of other beings do not inhabit his body in any way, shape or form. Why? Since
his roots of good raise him over the whole world.” Mitra 326 = Wogihara 671: yani khalu punar anyesarmn
sattvanam asitih krmikulasahasrani kiye sambhavanti tani tasya kdye sarvena sarvam sarvatha sarvarm na
sambhavanti / tat kasya hetoh / tatha hi tasya tani kuSalamiilani sarvalokabhyudgatani bhavanti /. See
also Conze 1975: 391,

A passage from the Udayanavatsarajapariprecha is cited in Siks@samuccaya 81.15: “Fools do not 5
see the eighty thousand families of worms staying inside them, [since they are] covered by nets of
delusion.” asitin krimikulasahasrani yani tisthanti antare / atha bala na pasyanti mohajalena avrtah //.
The passage is found at T. 310 (29) (XI) 545¢26 = T333 (XII) 75b26 [missing in T. 332 ?71. Inthe Vinaya-
ksudrakavastu of the Mulasarvastivada Vinaya (T. 1451 [XXIV] 286¢24-25) the monks ask the Buddha
how they can carry out a cremation of a body, when it is filled with the 80,000 worms. The Buddha
responds that the worms die when the body dies. (The passage has been translated from Chinese by Anna
Seidel in Hébagirin 578a, and from Tibetan by Gregory Schopen 1992: 16; see also La Vallée Poussin,
1937: 286). '

Lamotte (see above), among other references, also referred to the Visuddhimagga (ed. Warren and
Kosambi 1950: 193-94, trans. Nyanamoli 1956:1.253): “This body is shared by many. Firstly, it is shared
by the eighty families of worms ....” Much more detailed is the account in the *Vimuttimagga T. 1648
(XXXII) 433b20-434al1 (trans. Ehara et al. 1977: 174-76). One may also consult Bapat 1933-34.

Lin Li-kouang 1949 109-111 discusses in detail the question of "worm lists" and the different
traditions found in various texts, concluding that there at least two different lists of the 80 [000] worms. It
seems there is some variance between 80 versus 80,000.
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they shall dwell happily.! Now I shall attract them with material means. [But)

having obtained awakening I shall attract them with the teachings.” 2

V.14
If, now, he gets poor alms he should think: “By this poor food my body too shall
become light, and I will be patient with my renunciation, the output of my feces
and urine will become small, and gifts of faith to me will become few.’> Both my
body and my mind foo will become light. I will come to have little torpor and
drowsiness, and I will not be possessed by a mind of passion.” Thus he should

think.

V.15
If he obtains generous alms, even then he should eat moderately. He should also
follow the rule of giving things away, and placing some of those alms atop 2

suitable slab of rock he should think: “May whatever groups of animals and birds

A lengthy passage in the Garbhavakranti-siitra gives a very detailed breakdown of the types of
worms inctuded in the number 80,000, where they live in the body and what they eat. T. 310 (13) [XI]
3252a15-b28 =sTog ga 382a7ff. = T. 310 (14) [XT]} 331b1-¢22 = sTog ga 409b6ff. Just to give the flavor of
the passage, I translate the first few lines. “Seven days after birth there appear in the body 80,000 families
of worms. They eat it from top to bottom, side to side. Ananda. There is one worm family called ‘hair
eater.” It dwells at the root of the hair and is always eating that hair. There ate two [more] worm families.
One is called ... etc.” It is interesting to note that this passage is quoted in the Ojgyashu T. 2682
(LXXXIV) 38b5ff. The Ajatasatru siitra T. 507 (XIV) 775a18-19 has it that the body has 80,000 pores,
each of which is filled with 100 worms.

On krimi, see further Zysk 1985: 64-69, 188-90, and Miiller 1964.

! On this expression, sukkari phasuri viVhar, see Caillat 1960, 1961.

2 A close parallel to this passage is found in the “Twelve Dhiitaguna siitra” + —BHPE#E, quoted in
the Introduction.
3 Chinese of the Ratnarasi and Siksasamuccaya omit “gifts of faith to me will become few.”
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desire material food receive what is given [here] and eat this [food].”

V.16
Having eaten and washed his begging bowl and hands,’ he should resort to his
wilderness and dwell there. And he shall not he cast aside that way of acting

which he previously contemplated.

V.17
If;? Kaéyapa, snakes and ferocious beasts approach the wilderness dwelling
§ramana who has ;mt yet attained the fruit, who is an ordinary being,’ he shall
not fear or be afraid of them, but he shall think: “From the very outset forsaking
my body and life I came to dwell in the wilderness, so I should not be afraid, not
be scared. Rather, I should produce a loving mind, I should thoroughly remove
hatred,*I should remove fear.” If having done so still those snakes and beasts
deprive him of life and eat him, he should think: “I cannot satisfy these beasts
merely with food, _but eating my flesh they will dwell happily in a state of

comfort,’ and I too will obtain a good reward, that is, from an insubstantial body

! Chinese adds: “he rinses clean his bow! and wipes it dry with his hands. Then he hangs up his
outer cloak, (and resorts to his wilderness to practice).”

2 Chinese adds: “when he is practicing the wilderness dwelling practice.”
3 “Ordinary being” is a technical term, prthagjana. The wilderness dweller, then, is technically one
who is not an drya, noble. A detailed scholastic discussion may be found in AKB i.191ff,, and see the
index to La Vallée Poussin 1923-31 s.v.
¢ Notice the interesting use in Sanskrit of the Prakritic form dosa for dvesa.
5 The reference here is to an atmatyaga, a gift of one's self, one’s own body. Perhaps the most
famous example is the so-called Tiger jataka. For references see Lamotte 1944-80: 143, and notes. For the
story of King Sibi’s gift of his own flesh, with copious references, see Lamotte 1944-80: 255-60, and notes.

»
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I will obtain an essence." Now, I shall attract them with material means. [But]

! The order of clauses in the Siksd@samuccaya and Chinese of the Ratnarasi and Siksasamuccaya
differs from that in Tibetan: “If having done so still those snakes and beasts deprive him of life and eat
him, he should think: “I will obtain a good reward, that is, from an insubstantial body I will obtain an
essence. I cannot satisfy these beasts merely with food, but eating my flesh they will dwell happily ina
state of comfort.” Sanskrit has the expressions in the first person: “deprive me of life, I should think ....”

1 was long puzzled about how to understand the term “essence,” s@ra = snying po, here. The
Chinese does not really help: BUREE 55 8388 &, “from a non-firm body I will obtain a firm body.” I
once wondered whether there might be a reference here to the idea mentioned in Dhp 11 = Uv 29.03:
“Those who imagine an essence in what is without an essence, who envision no essence in what has an
essence, do not understand the essence, they roam in the field of perverted imagination.” asare saramatino
sdre casaradassino / te sararm nadhigacchanti micchasankhappagocard /. In canonical Pali, as far as I
know body (kdya) is characterized as asara only in Thig 458 and 501. LV 242.15 and SuvPr 57.14 also
refer to the body as asaraka. These ideas are, of course, conventional and not surprising. On the other
hand, the idea of a body which has a transcendent essence seems to be rather common in the Tathagata-
garbha literature. Takasaki 1974: 137 quotes the Mahayana Mahaparinirvanasitra as saying that the
bodies of the gods, humans and asuras are all, except for the tathagatagarbha (de bzhin gshegs pa’i snying
po), without any pith (snying po), like a bamboo or reed.

I'was not satisfied with these references, and did not consider the expression explained. Inow
believe, however, that I can offer a credible explanation for the expression by reference to a passage in the
Ugradattapariprccha:

[One produces] the idea that an essence may arise from an insubstantial body, [one produces] the

idea that an essence may arise from an insubstantial life, and [one produces] the idea that an

essence may arise from insubstantial possessions. How js it that “[one produces] the idea that an
essence may arise from an insubstantial body”? Feeling the inclination to do the task of another,
and speaking respectfully to gurus, honoring them, bowing to them, doing obeisance to them, and
saluting them — this is how “[one produces] the idea that an essence may arise from an insubstan-
tial body.” How is it that “ [one produces] the idea that an essence may arise from an insubstantial
life”? Not spoiling roots of good created in past [lives], but increasing them more and more —
this is how “ [one produces] the idea that an essence may arise from an insubstantial life.” How is
it that “[one produces] the idea that an essence may arise from insubstantial possessions™?

Destroying stingy thoughts, and increasing great generosity, distributing gifts — this is how “[one

produces] the idea that an essence may arise from insubstantial possessions.
sTog 8b7-926, Peking 301b3-8: snying po med pa'i lus las snying po blang bar 'du shes pa dang / snying
po med pa'i srog las snying po blang bar 'du shes pa dang / snying po med pa'i longs spyod rnams las
snying po blang bar 'du shes pa yin no // de la snying po med pa'i lus las snying po blang bar 'du shes pa
gang zhe na / gang gzhan gyi bya'o cog bya bar spro ba dang / bla ma rnams la gus par smra ba dang /
phyag "tshal ba dang / Idang ba dang / thal mo sbyar ba dang / ‘dud pa'i las byed pa ste / 'di ni snying po
med pa'i lus las snying po blang bar 'du shes pa zhes bya'o // de la snying po med pa'i srog las snying po
blang bar ‘du shes pa gang zhe na / gang sngon byas pa'i dge ba'i visa ba rnams yongs su mi nyams la /
gong du yang rnam par ‘phel bar byed pa ste / 'di ni snying po med pa'i srog las snying po blang bar 'du
shes pa zhes bya'o // de la snying po med pa'i longs spyod rnams las snying po blang bar 'du shes pa gang
zhes na / gang ser sna'i sems tshar gcod cing / gtong ba chen po'i sems 'phel bar byed cing sbyin pa yang
dag par 'ged pa ste/ 'di ni snying po med pa'i longs spyod rnams las snying po blang bar 'du shes pa zhes
bya's /. The Chinese texts are: T. 310 (19) (XI) 473b26-c4, T. 322 (XII) 16¢9-19, T. 323 (XII) 24b5-12.

It seems to me that we may thus legitimately understand the expression here in the Ratnarasi by
reference to this passage: the opportunity to create something essential and solid (spiritually speaking) is
created through encounters with what is insubstantial in the world. By using one’s body, which is of course
insubstantial, to do work for others, or in respectful attendance upon a teacher, as in the Ugra, or by
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having attained awakening, I shall attract them with the Teaching.”" The monk,
Kasyapa, who dwells in the wilderness should dwell in the wilderness thus,

without regard for his body or his life.

V.18
If while he is dwelling in that wilderness abode non-humans come [there],

whether they are attractive or repulsive, he should neither be attracted to them nor

should he be repulsed by them.

V.19

If gods who have seen a former Buddha® approach the wilderness monk and ask
him a question, then that wilderness monk should preach the Teaching to those
gods according to how he has leamned it.> If, however, those gods ask a profound

question, and the answer is not evident to the wilderness monk, he must be

offering the body as food, as in the Rafnarasi, one takes the opportunity provided by the insubstantial to use
it as a medium for realizing the substantial, which is spiritual progress. Seen in this light this is certainly
one of the more beautiful and profound passages in the sitra.

It may be possible to confirm this reading by reference to the Dharmaguptaka Vinaya T. 1428
(XXII) 587a27-28, in which Dravya Mallaputra expresses his desire to use his insubstantial body in a way
that will assure him of substantiality W HRERE. BSELLHHFERKERENR. He therefore volunteers
to take care of administrative tasks such as the assignment of lodging to monks.

! Chinese omits: “Now, I shall attract them with food. After attaining awakening, I shall attract
them with the Teaching.”
2 The reference here is extremely interesting. The implication of the passage is that there are gods,

who are of course often extremely long lived, who might have met the Buddha, and directly heard his
teachings. The humble monk, perhaps being tested by these gods, ihen is instructed to solicit them for their
instruction in the case that his own learning is insufficient. The passage and the idea deserves to be
explored further.

3 Sanskrit “according to his ability, according to his strength, according to his spiritual realization of
the dharma.”
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without pride and say: “You should not despise one who is unlearned. Having
orally received the Buddha’s teachings, when with effort I come to fully under-
stand those which I do not [now] fully understand, then I will respond to all your
questions. With me as the learner of the Teaching, please practice eloquence
[expounding the teaching for me].”* Kasyapa, the wilderness monk should

explain thus to the gods.?

V.20

Moreover, Ka$yapa, the wilderness monk who dwells in the wilderness shall
intensely cultivate the notion of the wilderness. For him this body is similar to
grasses, trees, a wall, a clod of dirt, or an illusion, and is without master, posses-
sions or chattels® This body is without self, living being, life, or person, and
these dharmas are dependently co-arisen; arising from causes and conditions,
they are produced from the agglomeration of causes. As he pacifies all items of
wrong speculation on a self, so he shall correctly understand by himself. He shall
uninterruptedly concentrate on the teachings of emptiness, the signless and the

wishless. Thinking thus he should practice.

! The addition in brackets is based on the Chinese. The technical term here, “eloquence,” is
pratibha, on which see Braarvig 1985 and MacQueen 1981, 1982.

2 Chinese has the last sentence as: “He shounld be grateful for their generosity and say: Ibeg you
not to despise me.”

3 The Dasabhiimika (Kondo 1936: 24.6-7) has; “[Though the duhkhaskandha is] without self or
what belongs to a self, empty, vain, void, inactive, motionless, like senseless grass, a piece of wood, a
plaster wall, a hide or a reflection, still they do not comprehend it thus.” atmatmiyavigato riktatucchah
S$iinyo niriho niscesto jadatrnakasthakudyacarmapratibhasopamo na caivam avabudhyanta iti. See also
the next note.
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V.21
The one who dwells in that wilderness abode, [wondering] how those grasses,
clumps of trees, herbs and woods, arise and how they will decay, recognizes the
fact that as these external entities are masterless, without possessions and without
chattels, so they are motionless and actionless; and arising and decaying in an
empty manner, no one produces them and no one destroys them. In just the same
way one should recognize the fact that this body too is like the grasses, a wall, a
tree, a clod of dirt, or an illusion, being masterless, without possessions, without
chattels, motionless, actionless, arisen from an agglomeration of causes and
conditions, and when causes and conditions are not complete unarisen; ultimately

there is nothing here which is arisen or destroyed.”

! An almost exact parallel is found in the Ugradattapariprccha: “For example, Householder,
grasses, shrubs, herbal plants, and trees inhabiting the wilderness are not temified, not frightened, not
scared, not afflicted by fear. Just so, Householder, the renunciant bodhisattva dwelling in a wilderness must
think of his body as like the grasses, shrubs, herbal plants, trees, a piece of wood or a plaster wall, that is,
as anillusion. (That is: He must consider it as just like an illusion.) Who is terrified here? Who is
frightened here? That one who is frightened by fear or scared must correctly examine the body as follows:
Here in the body there is no self; or living being, or life-form, or human, or person, or man, or human being,
This is imagination of the unreal, namely fear itself. I must not conceptualize that imagination of the
unreal. Therefore, as grasses, shrubs, herbal plants, and trees inhabit a wilderness without owning
anything, without belongings, just so must I dwell, without owning anything and without belongings,
understanding and realizing that all things are nothing but a wilderness. Why? Dwelling in a wilderness is
the cutting off of passions, the absence of ownership, the absence of belongings.”

The text is quoted Siksasamuccaya 199.3-12, from which I translate: tadyathi grhapate ‘ranye
trnagulmausadhivanaspatayah prativasanto na bibhyati nottrasyanti na sarirasyanti na samtrasam
apadyante / evam eva grhapate pravrajitena bodhisatvenaranye viharata tynagulmausadhivanaspatikastha-
kudyavad atmapratibhdsavat samjiia kdye utpadayitavya / mayasamata cittasyotpadayitavya / ko ‘tra
bibheti ko ’sminn uttrasyati/ tena bhayabhitena va trastena va evam yonisah kdya upapariksitavyah /
ndsty atra kaye atmd va satvo va jivo va poso va pudgalo va manujo va manavo va/ abhiitaparikalpa esa
yad uta bhayam nama / sa maya "bhutaparikalpo na parikalpayitavyah/ tena yathdranye trnagulmau-
sadhivanaspatayal prativasanti amamd aparigrahah / evam evamamendaparigrahenaranyam eva sarva-
dharma iti jiiatva upasampadya vikartavyam / tat kasya hetoh / ranachedo ‘ranyavaso ‘mamo ’pari-
grahah //. Along with the Sanskrit, the Tibetan and Chinese texts are quoted in Mochizuki 1988: 284-304
(the passage in question is his paragraph D). The Chinese is found at T. 310 (19) (XI) 478b19-c6 = T. 323
(XII) 29a5-22 = T. 322 (XII) 20¢19-21a17. The Tibetan is found at Peking 325b2ff.

[Two remarks: First, I believe that the clause I have placed in parentheses is an attempt to explain the
preceding and enigmatic atmapratibhdsavat. The gloss (as I understand it) is not rendered in the Tibetan
quoted by Mochizuki. Second, note that the final sentence appears to contain a pun or folk etymology of
a@ranya, namely using arapa, and it is hard to imagine that the ancient authors were not at least aware of the
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V.22
Thus, Kasyapa, the wilderness monk should dwell in the wilderness undertaking
the practice of such courses of behavior as these.! Those dwelling in modes of
behavior like that are rapidly distinguished into followers of the vehicle of the
auditors, followers of the vehicle of the lone buddhas, or followers of the vehicle
of the bodhisattvas.? If [the wilderness monk] should be a follower of the
vehicle of the auditors, he will quickly obtain the fruit [of the §ramana]. Even if
he is obstructed by karmic obstructions and he does not obtain the fruit [in the
present life],? it will not take more than the time of two or three Tathdgatas until
his mind wiil be liberated from the depravities.* If he should be a follower of the
vehicle of lone buddhas, he will rapidly become a lone buddha.’ If he should be
a follower of the vehicle of the bodhisattvas, right now [during this lifetime] he
will attain the tolerance of the fact that [all] things are unproduced.® He will see

the Buddha without hindrance. And having seen the Buddha without hindrance

“confusion” between the two terms, if not actually- intentionally utilizing it.

! I am not sure that I have correctly understood chos kyi yi dam gyi spyod pa, perhaps *dharma-
samadanacarya.

2 Chinese omits “Those dwelling in modes of behavior like that are rapidly distinguished into
followers of the vehicle of the auditors, followers of the vehicle of the lone buddhas, or followers of the
vehicle of the bodhisattvas.”

3 Addition in brackets based on Chinese.

4 On this last expression, see the footnote to section V.23.

s Chinese omits “If he should be a follower of the vehicle of lone buddhas he will rapidly become a

lone buddha.” It is no doubt significant that the Chinese translation, the older of the two versions of the
siitra by far, and clearly containing fewer interpolations than the Tibetan text, omits this reference to the
pratyekabuddha.

6 We have here, of course, one of the key ideas in Mahdyana Buddhism, the anutpattika-
dharmaksanti. See Lamotte 1962: 411-13 (Appendix, note 3).

? Chinese: “future buddhas,” marking the plural explicitly. There is no indication of plural in the
Tibetan.
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he will quickly attain to unexcelled perfect awakening.’

V.23

When this chapter on the wilderness dweller had been preached, the minds of five

hundred monks, free from clinging, became liberated from the depravities.

The Chapter on the Wilderness Dweller; The Fifth.

! A close parallel is found in the -+ —SEPEAR T. 783 (XVII) 720b24-27. The Buddha smiles, and
upon Mahakasyapa asking the reason for his smile, he says: “Ilook at the wilderness dwelling and see that
all the buddhas of the ten directions extol it. It produces infinite merits for all.  Those who seek to become
auditors will obtain the vehicle of the auditors, those who seek to become lone buddhas will obtain the
vehicle of the lone buddhas, and those who seek to become Mahayanists will quickly obtain unexcelled
perfect awakening. Because I now dwell here [in the wilderness] I am happy [and hence my smile].”

2 This expression is part of a stock phrase: anupddayasravebhyas cittani vimuktani, KP 138, 145,
SP 179.17, RP 59.19, and in P3li at DhpA i.86,7: yava me anupadaya dsevehi cittari vimuccati. See von
Simson 1965 §17.9. It is peculiar that the renderings of what is basically the same expression (with or
without anupadaya) in V.22 and 23 of the Chinese differ from each other: 3#7—L035# and Br—80¥ L

541, respectively.
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The English Translation: Chapter Six

<Alms Begging Practice>

Now, Kasdyapz, how is a monk one who practices alms-begging? In this regard,
Kasyapa, the monk who practices alms-begging should consider thus: “I dwell on
alms food, and having made renunciation into the well-spoken Dharma and
Vinaya, Ishould dwell in [accord with] my previous vows and promises.”’ That
monk who possesses the earnest aspiration to practice alms begging should not be
greedy,” should be without deception, without boasting, without any wish for

any invitation, should not cling to the possessions of the community, and should

be firm in his vows.*

V1.2

In absolutely no way should he have any ideas about taste with regard to good

foods. He should train himself, thinking thus:* “In this way I should be like an

! Chinese has the clause from “In this regard™ as: “If there is a monk who previously established a
vow, saying: ‘I renounce the world and live by alms begging. I now dwell according to this former vow. ™
The crucial term here and in the Tibetan is pitrvapranidhana. 1t is cdd to notice that it is rendered twice in
Chinese in the same sentence in two different ways: 4% and %¥. See Fujita 1970: 379ff, and Hiraoka
1988.
2 Chinese omits “not greedy.”

3 Chinese has understood the last expression as “firmly adorns himself,” and the explanation for this
provides an opportunity to illustrate the probable Prakritic background of the Chinese translators’ text., I
have discussed the problem in the Introduction.

¢ Chinese has “He should train himself, thinking thus” as: “With regard to the best food, he should
endeavor in his mind to contemplate thus:.”
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outcaste' and purify my body and mind, but I should not purify my body with
food. Why? No matter how good the food that is eaten, it all ultimately flows out
as pus. Ultimately it is disagreeable. Ultimately it is evil-smelling. Therefore I

should not desire good food.”

VL3
With such very profound concentration of his thoughts,” when he enters a
village, town or city in search of alms he shall beg in systematic order. He may
think thus:®> “A man gives alms to me, not a woman. Or, a woman gives alms to
me, not aman. Or, a boy gives alms to me, not a girl. Or, a girl gives aims to me,
not a boy. Or, I obtain something good, not something poor.* Or, I obtain
[alms] with respect, not with disrespect.” Or, I obtain [alms] easily, not with

exhausting difficulty.® Or, men, women, boys and girls will come to welcome

! The Sanskrit text has candalakumara. Most Tibetan versions transiate gdol pa, *capdala, but a
few (D, J, Siks D, P) render more literally gdol bu. Chinese supports only *candala. The term candala-
kumaraka appears in Pali (AN iv.376,11), where however it is paired wiih candalakumarika, — in other
words, the reference is clearly to boys and girls. (The passage occurs in Chinese in the Ekotfaragama T.
125 (37.6] [I1] 713224, and Madhyamagama T. 26 [3.24] [I] 453al1; the first specifies only *candala-
kumarika while the second has only *candalakumaraka.)

2 *nidhyaptacitta.
3 The Sanskrit has: “he should not think thus:”
4 Chinese has two expressions here apparently corresponding to a single expression in Sanskrit and

Chinese: “Iwill obtain fine food, not coarse food; I will obtain sumptuous food, not poor food.” Neither of
, the Chinese translations, for “fine food” #I£ or “sumptuous food” 35, is the same as that used in IV 4,
37, where the same Sanskrit term as that used here, pranita, appears. Here the Siksasamuccaya transla-
tion has 354, but at IV.4 it reads 2555,
5 Edgerton suggested, BHSD s.v. satkrtya, that the term might mean “carefully, thoroughly,
zealously,” but at least in the present case the Tibetan rendering bsti stang du byas na rmyed kyi bsti stang
du ma byas par ni ma yin no suggests that “respectfully,” or even “having honored [the donor],” might be
better. Chinese seems not to render the expression.
¢ From here, for the rest of the paragraph, the ordering of clauses in the Sanskrit text differs from the
Tibetan. Note that the Tibetan translation of the Siksasamuccaya, which is quoting the Tibetan translation
of the Ratnarasi, follows the order of clauses in the latter, not the order of clauses in the Sanskrit text. The
Sanskrit reads: “As soon as I arrive, they will concentrate their attentions on me; there will be no neglect of
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me. Or, as soon as I arrive, they will concentrate their attentions on me. Or, [
must be paid attention to. Or, I will obtain what is well prepared. Or, I will
obtain sumptuous food possessing a variety of flavors, but I will not obtain

inferior food such as that of poor people.” He should not produce all these bad

mental reflections.

It is the normal way of things® for alms begging monks that they should gird on
armor such as this, that they should not be troubled whether they receive [alms] or
do not, and that they should not have any idea that [the alms] are good or bad.
Why? Beings for the most part are greedy for savories, and performing evil
actions for the sake of food, they are then born in the hells.* Those beings who
are content, not greedy, not longing, not covetous of savories, content with their
sense of taste, living on even the poorest food, die, and after they die they will be

reborn in heaven; they will reach a happy state among gods and men, and having

me. Iwill obtain what is well prepared. Iwill obtain sumptuous food possessing a variety of flavors; I will
not obtain inferior, poor food. Men, women, boys and girls will come to welcome me.” Chinese has, for
the comparable section: “I should be given alms intentionally, not unintentionally. I should obtain alms
easily, iioi with difficulty. I should quickly obtain alms, not slowly. Entering a village I should obtain
respectful honor, not disrespect. I should obtain new food, not leftovers, I should obtain food from rich
houses, not from poor ones. Groups of men, women, boys and girls will come to welcome me.” The
Chinese translation of the Siksd@samuccaya seems to be corrupt here, and I cannot easily sort it out, although
Nakano 1935: 101 has read it as it stands. At the very least I suspect that the order of the clauses has
become confused. See the edition of the Chinese text.

! Unless I have misunderstood the translation, the Tibetan dbul po’i (kha) zas lta bu ngan pa secems
to gloss hinadaridrabhojanam as *hinar bhojanam daridrasya iva. (I purposely do not apply sandhi.) The
Sanskrit means not “inferior food of poor people,” but “inferior, poor food.” This is, I suspect, the
preferable understanding, but the Chinese quoted in the previous note suggests that it is certainly not the

only possible reading.
2 *dharmata. Chinese has % F7fT#k, which is a bit problematic.
3 Chinese adds: “or realm of the beasts or hungry ghosts.”
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been born as gods they will consume ambrosial nectar.'

A monk, Kaéyapa, who practices alms begging, doing away with desire for
savories and with profound concentration of his thoughts, should not be disheart-
ened, even if he [must] pass seven days eating [only] gruel.? Why? Because he
thinks: “I will eat’ food in order to nourish my body and accumulate the

elements of the noble path.” ¢

! On the notion of being reborn in heaven consuming ambrosia, here sudha but perhaps more
commonly amrta, see the episode in the Miila-Sarvastivada Vinaya (Sanskrit Gnoli 1978: 155.23-159.10;
Chinese due to Yijing #5¥F T. 1450 [XXIV] 189¢1-190b23). I have discussed this story in detail in my
paper on the origins of the Guan Wulaingshuo-jing, in preparation. In both the Ratnarasi and the Siksa-
samuccaya sudhd is translated into Chinese as X35, The term is used in the so-called Buddhist creation
myth in the FBHEEAR T. 25 (T) 400c13, where we find KZEPE Z Bk, and likewise sudha is described as a
heavenly food which comes from trees in the Yogacarabhiimi T. 1579 (XXX) 298a29-b2; it is of four
kinds, blue, yellow, red and white. I have noticed in Yamabe 1993: 34 that the term FRZHFE: also appears
in the Guanfo sanmei hai-jing SHH =Rk AT T. 643 (XV) 680b24.

2 The exact sense of kulmdsa (the form kulmasa is also found) is not quite clear, but it may be
something like a half-cooked pulse. Dictionaries define the word as gruel or half-cooked rice and pulse
(peas, beans, etc.). The Chinese translation of the Ratnarasi has “beans,” and the Siks@samuccaya “cooked
beans.” Other Buddhist texts in Chinese also seem to render it in ways that suggest rice or beans was
understood: see Wogihara 1964-74, s.v. kulmagsa. It is less likely to mean rice, however, since we find
terms such as odanakulmdsa, rice and beans, for example in the KP §152 (odanakulmasopacitah). Mhy.
5747 has Tibetan zan dron which seems to mean simply “warm food,” or a food made of hot, ground up
tsampa, but the Ratnarasi has lhad zan. 1 have not, so far, noticed this equivalent elsewhere. Note that the
variant reading Jhag zan, “left-over food,” seems to be a lectio facilior. It is worth drawing attention to the
remark of D.D. Kosambi 1963: 184 that, whatever the technical identification of kulmdsa may be, all
indications point to it as the lowest, most humble type of food. Thus, the indication that the monk is
reduced to eating this type of fare is significant.

The Tibetan qualifies the gruel with the expression zhag bdun lon pa za yang, but the Sanskrit has
suparipakvan, in other words “well cooked.” Chinese supports the Tibetan, rendering “if one eats beans for
seven days.” Ido not know how to explain the Sanskrit text, if it is, as I suspect, a graphic or phonological
error (for *saptaha- or *saptadivasa- 7)

: Sanskrit has “should eat.”

¢ Compare a passage in the AN ii.40,4-13: "And how, monks, is a monk one who knows the proper
amount with respect to food? In this regard, monks, a monk consumes his food with proper care and
attention, not for fun, to indulge, for adornment, or ornamentation, but just in order to maintain and nourish
this body, to desist from violence and to encourage the life of purity. Therefore, I shall destroy any old
feeling and not produce any anew. And I will live long, be irreproachable, and dwell in ease. Thus, monks,
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VL6
A monk, KaSyapa, who practices alms begging should eat what comes into his
alms bowl, what is put into his alms bowl, which conforms to the Teaching,

which is lawfully acquired, sharing it out with the monks who keep to the practice

of purity.

If, Kasyapa, a monk who practices alms begging should fall sick, and being
without a nurse’ he is unable to go on his begging rounds, he should think® as
follows: “I am friendless, I am alone, unaccompanied. Ihave renounced the
home life. The Teaching is my friend, and I take my refuge in the Teaching.?
Since I am unhappy, suffering and sick, I should correctly pay attention,*
according to how I have heard them, to the teachings taught by the Tathagata as

the medicine of the Teaching.”

a monk knows the proper amount with respect to food” kathaii ca bhakkhave bhikihu bhojane mattaiifiii
hoti. idha bhikkhave bhikkhu patisankha yoniso aharam ahareti, neva davaya na madaya na mandandya
na vibhiisandya yavad eva imassa kdyassa thitiya yapandya vihinsiiparitiya brahmacariyanuggahdya. iti
puranaii ca vedanari patisankhami navai ca vedanam na uppadessami yatra ca me bhavissati anavajjata
ca phasuviharo cdti. evar kho bhikkhave bhikkhu bhojane mattaiifiii hoti. (This passage is also quoted by
Dantinne 1991: 62-63)

! *upasthayaka. See BHSD s.v. upasthayaka, CPD s.v. upatthika. It is also possible that the
Tibetan nad g-yog is intended for gldnopasthayaka, but Chinese £ A suggests that upasthayaka without
glana was in the original from which the Chinese was translated. Even without glana, upasthayaka means

one who takes care of the sick.

2 Chinese has “should profoundly concentrate his thoughts,” *nidhyaptacitta-.
3 Chinese has “I should be mindful of the Teachings” for “I take my refuge in the Teaching.”
4 *yonisa-upalaksitavya, Mhy. 7454, The subject of this sentence in Chinese is “monks,” not “I;

“Monks should be mindful of the Teachings as the Blessed One taught them.”
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Now, Kasyapa, this true comprehensive reflection’ about what this body is is
correct application.? If one truly comprehensively reflects on this body as a
disadvantage,’ he correctly comprehends. And making his mind single pointed
he will become mindful and constantly attentive,* and thus the stage of generat-
ing the first Concentration will be his.” Having obtained the Concentration, if he
desires the bliss of Concentration, he dwells in the enjoyment of the bliss of
Concentration for the space of one day, or two days, or from three days up to
seven days.® If, even entered into yoga, he is not able to generate the Concentra-
tion, then gods, nagas and yaksas renowned for their superior knowledge’ will
offer food to that yogacarin monk, striving in that manner, who dwells in the
Teaching. Why? Because it is the natural outcome of yogic practices that he

obtain what was possessed by the gods.®

! *bhiitapratyaveksa. See KP §52 and following for a discussion of “true comprehensive
reflection.” ‘

2 *yonisah pravyuj. See RP 12.9 yonisah prayujyate =tshul bzhin rab tu sbyor. This sentence in
the Chinese translation runs: “I should correctly consider the teachings I have heard. How should I
correctly consider? By true comprehensive reflection on the body.”

3 It is also possible that this may mean “reflect on the faults in this body.” The term kayadosa is
found in Pali at AN i.112,35fF, but it is not clear whether the signification is the same. Chinese omits this
expression.

4 The pair of smyti and sarprajanya appeared above in 1.2 (22).

5 *prathamadhyana.

¢ In the standard definition of the first Concentration (see BHSD s.v. dhyana), the enjoyment of
bliss, pritisukha, is one of its characteristics. Such a definition is pan-Buddhist.

7 *abhijiianabhijiia. Both Chang et al. 1983: 306 and Nagai 1932: 247 have misunderstood 2 ARt

term, see Fujita 1970: 185 and 1975: 179-80. The expression has two apparently possible interpretations:
1) renowned for superior knowledge (as Tibetan here takes it), or 2) famous (as Chinese here takes it).
Compare BHSD s.v. abhijiiata.

s Chinese has the final two sentences as: “If the alms begging monk practices such teachings as this
but still does not obtain the Concentration, he should make an effort to practice and establish himself in the
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V19
If there is a time, Ka$yapa, when because clouds gather and it rains,’ the monk
who practices alms begging is unable to enter upon his begging rounds, then he
girds on the armor of the food of friendliness® and fixed in mindfulness of
thoughts about the Teaching, if he has no food for two or three nights, he should
consider thus: “There are also® hungry ghosts in the realm of the dead, doers of
evil deeds,’ who do not even in a hundred years obtain so much as a mere ball of
phlegm to eat. Therefore, fixed in correct thoughts on the Teaching, I should not
allow my body or my mind to be weakened, nor in any event should I think of

hunger or thirst.”> I should not slacken my energy® in my cultivation of the

good teachings. There are well-known gods, nagas, and yaksas who present him with food, because this is
the result of yoga (or: because this is the result of being free of the yokes).” Concerning the rendering FEHE
for yoga, see the Introduction.

I do not understand the reference to “what was possessed by the gods.”
! Chinese adds: “or there is a great dust storm.”
z The Tibetan has rendered the Sanskrit quite literally: maitry-ahara-sarinaddha, as a genitive
tatpurusa. The Sanskrit, Chinese of Siks@samuccaya, and the Chinese of the Ratnarasi should perhaps be
more reasonably understood as: “he girds himself with armor with friendliness as his food.” But I think the
Tibetan simply cannot be read in that way.

: That is, he thinks: in addition to me there are others even worse off.

4 The Chinese translations of Siks@samuccaya and the Ratnarasi understand this as “who because of
their evil deeds ....” But Sanskrit and Tibetan take it appositionally.

5 Tibetan reads so, but Sanskrit and both Chinese versions understand “I will consent to (Chinese:

endure) bunger and thirst.” Chinese has the whole expression as: “body and mind are exhausted, but T will
now endure hunger and thirst.” The term for “consent” is adhivasayisyami. The term adhivasanata, also
found in Pali, is defined by BHSD s.v. as endurance (of suffering) or toleration (of evil, etc.), with
quotations of KP §114 and Bbh 288.26 (also Dutt 1978: 195.24-25), klesasevadhivasanatd, which occurs in
a list of five hanabhagiya dharma. The Chinese there T. 1579 (XXX) 546b29 is R & EISHEHE, and
Tibetan reads (Derge, Toh. 4037, 151b4): nyon mongs pa la sten pa dang du len pa. These translations
support the suggestion made by Prof, Nagao that something considerably more positive than endurance or
toleration is going on here. Even “acquiescence” may be much too weak or neutral. “Consent,” which
Edgerton offers as a separate meaning of the word, may be correct here as well. Note the reference in
Paricavimsatisahasrika Prajiiaparamita 215.23 to one of ten things to be renounced in the fifth bhiimi,
ragadvesamohadhivasanah parivarjitavyah: “Acquiescence / consent to lust, hatred and delusion must be
renounced.” For adhivasand in Pali, see CPD s.v.

§ Chinese has “I should not backslide,” using the term usually reserved for avaivartika or
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noble path.”

VL10
The monk, Ka§yapa, who practices alms begging should not be intimate with
families,’ with men, with women, with boys or with girls. At a house at which
he has [the donor] cleanse the [proffered] alms, he should sit on a seat and preach
a discourse on the Teaching until they finish up cleansing the alms. Then taking

those alms he should rise from his seat and go.

Vi.11
The monk, Kadyapa, who practices alms begging should not be a giver of hints,
should not be boastful, should not be deceitful.? Here what is meant by “being a
giver of hints”? Saying to others: “My alms are poor. My alms are course.
Formerly I did not eat without so satiating myself.* I shared my alms out among

many people. Ihave eaten but little, and being unsatiated my body is weak.”

avaivartya. 1 doubt that this can be related other than conceptually (i.e., not verbally) to the na
srarmsayisyami of the Sanskrit text. The Chinese translation of Siksasamuccaya appears to be corrupt at the
end of this section.

! I have not been able to find a really appropriate English expression for the term I render “be
intimate,” but the meaning is better conveyed by the slang term “chummy.” The monk should not frequent
residences and be on familiar terms with its occupants. For “families,” Chinese has “lay people.”

2 The reference is explicitly to two of the five mithydjiva, kuhana and lapand, and by implication to
a third, on which see Lamotte 1944-80: 1182-83. See CPD s.v. obhisa-kamma, which quotes the
Vibhargapakarana 353,1: tattha katama nemittikata? libhasakkarasilokasannissitassa papicchassa
icchapakatassa yam paresarh nimittarh, nimittakammari obhdso obhasakammarn samantajappa parikatha.
See also above 1.4 (7), and note, for the term labhena labhaniscikirsa.

3 The Tibetan text, bdag gis sngon 'di lta bu dang ma ’drangs par ma zos so, does not seem to agree
with the Sanskrit na ca me yavadartham bhuktar, “what I ate was not of necessity” ? I am not sure, but is
it possible that we should read *yapanartham?
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Whatever is thus characterized by hint giving is called mental deceit. The monk

who follows the practice of alms begging should not do any of those things.'

VL.12

Whatever comes into his begging bowl, whether poor, whether course, whether
sparse, whether abuﬁdant, whether clean, whether unclean — he must eat it. He
must eat alms in order to be without affliction, to purify his intention, to have

ample profound concentration on the Teaching, to nourish his body, to maintain

the path of the saints.

VL13
If the monk, Kaéyapa, who undertakes alms begging practice begs for alms?in a
village, town or city and does not obtain [any], if he returns with his begging bowl
as it was when it was washed [clean and empty], he should think to himself:
“Contemplating the Tathagata, the Tathagata shining bright by the splendor of his
merit, who went forth [into the renunciant life] having abandoned the Universal

Kingship, who is honored by gods, nagas, yaksas and gandharvas,’ who has

! Sanskrit adds: “being truly equanimous,” and the Chinese of the Ratnarasi has: “Kasyapa. The
alms begging monk should be equanimous with regard to all things.” Sanskrit has upeksakabhittena, which
the Chinese translation of Siksdsamuccaya sesms to have interpreted in a way beyond my comprehension:
“Those monks who practice alms begging should be equanimous, What is true reality? I think 34 is
intended for upeks, and & for bhiita, but how they came to be treated as parts of different sentences I
cannot guess. Nakano 1935: 102 takes the question “What is true reality?” as leading into the next
paragraph; this is probably the only way to read the Chinese (even though contextually it makes liitle
sense), but it has in that case taken on a life of its own unrelated to the original text which it purports to be

translating,
2 Chinese adds: “in systematic order.”
3 Chinese omits “who is honored by gods, nagas, yaksas and gandharvas.”
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abandoned all negative qualities, possessor of all positive qualities, free of all
defilements' — if even he, when he went to a village for alms, came back with
his begging bowl as it was when it was washed, what reéson is there to be upset
when one like me, of small merit, who has not produced roots of good, returns
with begging bowl as it was when it was washed. Why? Because one who has

not produced roots of good will not obtain good food.

If, Whether through the action of Mara or through the supernatural power of Mara,
those Brahmins and householders do not give alms to me,’ I should act so as to
distance myself from the four Maras and become free from all defilements.”
Thus, Mara and the gods who are in league with Mara will not get the opportunity
to harm one who dwells in the correct practice of my [Teaching]. Kasyapa, the
monk who undertakes alms begging practice must cultivate the saintly attitudes in

that way.

The Chapter on Alms Begging Practice, The Sixth.

2

Chinese omits “free of all defilements.”
Chinese has the last sentence as: “(Therefore I should not be upset.) Why? Because not having

planted roots of good, there is absolutely no way for me to obtain rough or fine food.”

Compare the passage in the “Twelve Dhiitaguna siitra” - 8P4, quoted in the Introduction.

See also above, V.10.

3

Chinese has: “I might not obtain alms. Whether it is Mara himself or the servants of Mara, or

Mara conceals the Brahmins and householders (from me?), making it such that I do not obtain alms....”
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The English Translation: Chapter Seven

<Refuse Robes>

VIL1
Now, Kasyapa, with what sort of mental attitude should the monk who wears
refuse rags’ collect refuse rags? With the mental attitude cloaked in modesty
and bashfulness,’ not with the mental attitude which strives with the effort to be
adorned by robes.® [He should collect them] in order to protect himself from
being afflicted by the wind, sun, stinging insects, mosquitoes and snakes, not in
order to ornament his body.* Dwelling with correct practice in the preaching of
the Tathagata, he takes no delight in pure clothing.® Taking refuse rags from the
refuse heap, he should think of two ideas. Which two? The idea of contentment,

and the idea that he is easily pleased.

For a discussion of refuse rag robes and related matters, see the Introduction.

*hri and *apatrapya.

Chinese has the sentence as: “Because of modesty and bashfulness, not in order to adomn himself.”
Chinese omits “not in order to ornament his body.”

The Madhyamagama T. 26 (10) (T) 432b22-24 has the following: “Monks. If one uses a robe for
clothing, it is not as a luxury, it is not as an ornament, but only because of mosquitoes, horseflies, wind,
rain, cold and heat, and out of modesty and bashfulness.” Basically the same at T. 31 (I) 813¢18-20, and at
Ekottaragama T. 125 (34.9) (1) 741al-4. The Pali version of this is in the Majjhima Nikaya (MN 1.10,5-8):
“The monk, with correct and careful consideration, uses a robe, but only for protection from the cold, for
protection from heat, for protection from contact with stinging insects, mosquitoes, wind, the heat of the
sun, and serpents, or only in order to conceal the private parts.” bhikkhu patisankha yoniso civararm
Dpatisevati yavad eva sitassa patighatdya unhassa patighataya damsamakasavatatapasirimsapasamphassa-
nar patighdtaya yavad eva hirikopinapaticchadanatthari. This passage is commented upon in some detail
in the Visuddhimagga 1.85-88. In translating hirikopinapaticchiadanatthar I follow the explanation in the
Visuddhimagga (see Nyanamoli 1956: 32 =1.88). In the modern Singhalese ordination ceremony reported
by Dickson 1875: 7, the ordinand while changing into his monastic robes for the first time repeats the
expression from the MN, changing only the verb into first person, namely patisevami. See also the passage
from the Ugradattapariprecha quoted in the notes to 1.8, above.

s Chinese has: “Because he is fixed in the teachings of the Buddha, not because he is seeking
something pure and fine.”

N
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ViL.2
He should, further, produce two [other] ideas. Which two? The idea of being

without arrogance, and the idea of dwelling in the saintly attitudes.

He should, further, produce two [other] ideas. Which twe? [Not] adorning the
body,' and purifying the mind.

If the monk, Kasyapa, who wears refuse rags, fearing disrepute to himself when
he is seen by those who were formerly his relatives and friends, or intimates, or
acquaintances’ in that place when he is taking the refuse rags from the refuse
heap, then does not take the refuse rags — Kadyapa, I say that such refuse rags of
a monk who wears refuse rags are not pure.* Why? Because the monk who

wears refuse rags should have an rock-like mind,’ and he should pick up refuse

! The Tibetan text must have dropped a negative here, found in Chinese and required by the sense.
There is no trace of any negative, however, in any of the exemplars of the Tibetan version I have consulted.

2 Chinese omits “fearing disrepute to himself.”

d It seems that the implication may be that now that he is a monk such people are no longer to be
considered as so related to him; he has broken his social ties with them.
4 Chinese has: “If the monk, KaSyapa, who wears refuse rags is seen in that place at the time that he

is picking up refuse on the refuse heap by his relatives or friends, and if being seen he stops picking up
[refuse], thinking to himself “These people may slander me saying “You are not a pure person,”” —
Kasyapa, I say that this monk is not able to practice purely.”

5 The reading “adamant-like mind” (*vajropamacitta) of some Tibetan texts is a lectio facilior;
“rock-like” is confirmed by Chinese. However, in the next clause Tibetan reads “adamant-like mind” with
no variants in any exemplar I have seen. Chinese has the whole sentence as: “Why? Because the monk
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rags being fearless because of his adamant-like mind.

VILS
Picking up the refuse rags he shall wash them well and make them completely
pure and stainless, and shall dyc them, and shall patch together a monastic robe.
Subsequently, he should wear it patching it well, mending it well, and sewing it

up well such that it does not become ruined.'

The monk who wears refuse rags, Kasyapa, should wear refuse rags upon his
body fixed in mental contemplation on impurity in order to thoroughly pacify his
lusts. He should wear refuse rags upon his body with a compassionate mental
attitude in order to thoroughly pacify hatred. He shouid wear refuse rags upon his
body fixed in [contemplation of] dependent co-origination in order to thoroughly
pacify delusion. He should wear refuse rags upon his body vﬁth correct mental
contemplation in order to remove all defilements.> He should wear refuse rags
upon his body well constraining his senses in order to thoroughly know the six
spheres. He should wear refuse rags upon his body without deception and without

boasting in order to propitiate gods, nagas, and yaksas.

who wears refuse rags has a mind firm like a stone, so external things cannot enter it nor can they move it.”
I do not know how to reconcile the two versions.

! Chinese instead of “such that ...” has “making sure that it does not come apart at the seams.”

2 For these items see the classification in ITL.17, and the note there.
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VIL7
Why, Kasyapa, do people call them “refuse rags”? By way of example, Kasyapa:
refuse is a thing that has been thrown away on a refuse heap, no one desires it, no
one wants it and no one picks it up.! In this way, Ka$yapa, [refuse rags] are
similar to refuse in teing without possessions, being without chattels, in being
easily acquired, abundant,’ in being unnecessary to request of others, in being
unnecessary to regard the countenances of others, in not being subject to the
control of others,’ and in being thrown away like refuse, and therefore people

speak of them as “refuse rags.”

This [refuse rag robe] is the lineage of the rsis.* This is the pure lineage of the
saints, This is the fixity of the saintly attitudes. This is the refuge of the dhuta
ascetic purification practices. This is the guard of all constituent elements of
morality. This is the door of the constituent elements of meditative concentration.

This is the basis of the constituent elements of knowledge. This is the arisal of

! Chinese has: “Kadyapa, just as no one desires a corpse and no one has the idea that it is their
property, the rule is that it should be abandoned. So too, Kas$yapa refuse rag robes ....”

2 Iam not clear on the difference between rnyed sla ba and mod pa. Both would seem to be
possible translations of sulabha (Mhy. 2656, Tse ring dbang rgyal [Bacot 1930: 131b]). Inthe LSV,
however, mod pa is cited as sphita (Inagaki 1984: 93). Another problem is the Chinese equivalent of mod
pa, which seems to be FEFRAr, “not [through] wrong livelihood,” *amithydjivena or *na mithydjivena. 1
cannot now make any suggestion which might lead to a possible connection between the Tibetan and
Chinese readings.

: These expressions are not clear to me. The last seems to refer to aparadhina (Mhy. 2397), but the
same Sanskrit is offered for the previous term, gzhan ngor, in Tse ring dbang rgyal (Bacot 1930: 151a).
The equivalent of these three items in Chinese is: “not seeking / requesting them from others, not examin-
ing the countenances of others (2).” The latter expression 7 ERBER A seems to be almost literally
equivalent to Tibetan gzhan gyi ngor blta mi dgos pa, but the meaning of both is not quite clear to me.

4 Chinese for “lineage of the rsis” has here “dharma-banner” $%8#, a term which in the LSV
(Inagaki 1984: 34) refers to dharmadhvaja.
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the constituent elements of liberation. This is in harmony with the agglomeration
of the knowledge and vision of liberation." In this way, Kasyapa, [the monk]
who wears refuse rags is full of good qualities, without occasion, without

opportunity, lives in the open air,’ is stainless,’ and has laid down the burden.*

Even the gods, Kasyapa, will be delighted by’ a refuse rag wearing monk who is
satisfied with robes of refuse rags. Such things do occur,® Ka$yapa, and, thus, if
even Sakra, Brahmi and the World-Protectors joining their hands in reverent
salute fall at his feet and do homage to a refuse rag wearing monk who wears poor
quality robes and who has attained the bliss of Concentration, it goes without

saying that the other gods’ will do homage to him.

! We have, again, the set of §ila-skandhah, samadhi®, prajiia®, vimukti®, and vimuktijianadarsana®.
The Chinese has the paragraph up to here as follows: “Rag robes [of the monk who wears rag robes] are
his dharma banner, because he is a great rsi; they are his gotra because he is an arya; they are his fixed
dwelling because of his saintly attitudes (*aryavamsa); they are his single-mindedness because he follows
good behaviors and conduct (*[sam)acara); they are his protection because of the aggregate of morality;
they are his door because of the aggregate of concentration; they are his fixed dwelling because of the
aggregate of wisdom; they are his body because of the aggregate of liberation; they are his harmony with
the teaching because of the aggregate of knowledge and vision of liberation.”

2 I do not understand the first two of these three expressions, but it seems clear that there is some
sort of verbal play here; I believe the three terms, skabs med pa, go skabs med pa and bla gab med pa may
be equivalent to *nirakasa, *anavakasa, and *abhyavakasika. See Bodhicaryavatara IX.95b (Weller’s
index misprinted as IX.94b) Mhy. 6440, 1136. Chinese has apparently only two terms, “desiring nothing,
lusting after nothing.” Ido not know how to resolve the problem at present.

3 We have here another interesting case of a misunderstanding by the Chinese translators. The
Sanskrit text evidently had *nirmala, but Chinese FEEEIR.Ls, “free from arrogance,” suggests that they read
instead *nirmana.

4 *apahytabhara, for which sce BHSD s.v. The Tibetan translation here, khur khyer bar ‘gyur ba, is
non-standard; the usual rendering (Mhy. 1084) is khur bor ba.

s Chinese: “delighted to see.”

¢ ‘di Ita bu'i dus dang / 'di lta bu’i man yod de. 1 do not understand the expression. Compare Pali

okasa? There is no equivalent in Chinese. The same occurs again in VIL16.
7 Chinese: “minor gods.”
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VIL10

Monks' who make an effort, Kdyapa, to adorn themselves with the monastic
robes, but who do not exert themselves in yoga, for whom the quintessential thing
is the ornamentation of the body, who are given to practices of external purity but
who inwardly are full of lust, hatred and delusion — no matter how good the
quality of the robes they wear, Kaéyapa, their form does not please the gods.
Why? The gods know the thoughts and mental factors of those who exert them-
selves with the intention of adorning the body, and knowing that they keep them

far away and spurn them.’

VIL11
Ka$yapa.* The novice Cunda after picking up refuse rags polluted by impurity
went begging for alms and went to lake Anavatapta.” When he got there the

gods who dwell at that excellent lake came forth from a great distance to meet

! Chinese: “evil monks.”

2 We may compare the expression in Thag 1080-81 (translation Norman 1969): “A conceited and
vain bhikkhu, clad in a rag from a dust-heap, does not seem impressive because of it, like a monkey in a
lion-skin. One who is not conceited, not vain, zealous, with faculties restrained, does appear impressive
because of his rag from a dust-heap, like a lion in a mountain cave.” uddhato capalo bhikkhu pamsukiilena
paruto / kapi va sthacammena na so tenupasobhati // anuddhato acapalo nipako samvutindriyo / sobhati
parsukiilena stho va girigabbhare //.

3 Chinese has: “... adorn their bodies with the monastic robes, who are given to practices of
external purity, but who inwardly are full of lust, hatred, and delusion, although they adorn their bodies in
this way, the gods, nagas and yaksas do not honor and worship them. Why? [The gods] know that these
monks make an effort to adorn their bodies with the robes, not to remove the obstructions of mind and
thoughts. Because the gods know that, they spurn them far away.”

4 Chinese adds: “you saw that ....”

3 Chinese adds: “desiring to wash off [the rags].” There are nearly identical versions of this story in
several other Buddhist texts. See the Introduction for a detailed discussion.

LT 7

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



375

him, and paying homage to him by bowing their heads at his feet those gods of
pure behavior' themselves washed the refuse rags polluted by impurity, and
having made them stainless anointed their own bodies with that dirty washing
water. Knowing Cunda to have undertaken and attained the virtues of the
precepts, the gods of that lake paid homage to him with the five pointed

prostration.

VIL12
Observe: The renunciant’ named Subhadra, after putting on pure robes, having
begged for alms went to lake Anavatapta. And it occurred to the gods who dwell
at that lake, “After eating his food here at this excellent lake, when he leaves
behind the remains he will make the excellent lake impure,” and they did not

permit him to approach to within so much as a perimeter of one krosa [around the

lake].?

VIL.13

You must observe, Kadyapa, the superiority of his accomplishment of the good

! Mhy. 6369, cauksasamudacara. The term appears in Asta (Mitra 89 = Wogihara 260.6-7 and
Mitra 326 =Wogihara 671.12), but in neither place does it apply to gods. It is defined by Haribhadra in the
first location as “of pure behavior because internally pure of all causes of evil,” sarvapapakaranad
adhyatmasuddhya cauksasamudacaral.
2 Chinese calls him a *brahmacarin rather than a *parivrdjaka, as Tibetan has it.
3 Chinese: “They stopped him far away, five /i from each of the four sides of the lake, and did not
permit him to draw close to the lake, fearing his impure food and leftovers would defile the great lake.”
AK 87d and AKB ad (Pradhan 1975:177.5; La Vallée Poussin 1923-31: iii.179 with note 2) note
that an aranya should be one krosa from a village. La Vallée Poussin notes: “Eitel (p. 98) observes that
the cemetery ascetic may not approach a village closer than the limit of a kro§a.” I am not sure to what
work La Vallée Poussin is referring.
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qualities of the noble Teaching,' and the gods sprinkling on their own bodies the
dirty water with which Cunda’s refuse rags were washed, and their not permitting

the renunciant Subhadra even to go [to the lake].?

VII.14

“Therefore, Kadyapa, the refuse rag wearing monk who desires such virtuous
qualities as these,’ who is not timid and shrinking,’ who dwells in the saintly
attitudes, should wear refuse rags upon his body with the idea that they are a
shrine, the idea that they are the teacher, and the idea that they are unselfish and

without any chattels.”

VIL1S
“Once again, the body becomes purified through the mind, but the mind does not

become purified through the body. Therefore, although one should purify the
mind, it is not purified by adorning the body. Since the purification of the mind is

spoken of in the teachings of the blessed one as the practice of purity, one should

! Chinese has: “because he correctly practices virtuous acts the noble attains this fruit.” Tibetan
seems to represent something like *aryadharmagunasamiadanavisesa.

2 Chinese has “to go within five /i of the lake,” and adds the following: “KaSyapa. Who, having
heard this, would not make an effort to train themselves in the noble teaching? Those nobles and those
heavenly beings all will come bowing their heads to him in worship and honor.”

} Chinese: “one who wears the refuse rag robe because he desires such virtuous qualities as these.”
¢ See the note to ITL4. Here Chinese has, apparently corresponding, “should not be upset.”

For part of this formulation see the list in 1.8, above, in which eight types of respect toward the
robe are listed. Only two of the eight, the idea that the robes are a shrine and the idea that they are the
teacher, correspond to the present enumeration. Chinese adds after “teacher” “the idea that they are
supramundane (*lokottara).” At the end of the section Chinese adds: “Having contemplated in such a way,
the wearer of refuse rag robes should profoundly concentrate his mind in that way.”
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profoundly meditate on the mind.”!

VIL16
“Therefore, Kasyapa, the refuse rag wearing monk should imitate? you and me.
Kasyapa, such things do occur. You, Kaéyapa, wear a poor robe and are satisfied
with your robe no matter how poor.> At the time when you are promenading on
the promenade walk," having set down your outer cloak on a seat or on the top of
a seat, and wearing your upper robe, many hundreds of thousands of gods will
gather there and say: ‘This is an upper robe worn on a body perfumed by the
precepts, concentration and wisdom,’® and they will pay homage to that upper |
robe of yours. Observe, Kasyapa! If they will pay homage even to [your]

monastic robe, how much more so [will they pay homage] to your body!”

VIL17

Kasyapa. I think that as monks imitate me so they shall succeed.® Giving up the

! That is, the purification of the mind is equivalent to the practice of purity, brahmacarya.
2 *anusiksitavyam.

} Chinese: “Kasyapa. If you can gather such poor robes, then you will be satisfied by practicing the
saintly attitudes.” The term which at Mhy. 2216 is (na) itaretarena saritustih = ngan ngon gyis chog (mi)
shes pa is close to the Tibetan here, ngan ngon gyis chog par 'dzin pa. But ngan ngon is also equivalent to
avaraka or avavaraka (see Mhy. 2701, Tse ring dbang rgyal {Bacot 1930: 40a]), “humble, poor.” On the
other hand, the term translated by the Chinese text is almost certainly that found in Mhy. 2371 aryavarsa-
samtusta. 1 cannot suggest how these two expressions could be ultimately connected.

4 See BHSD s.v. cafikrama (cognate construction). The promenade is a walkway for walking
meditation. Such promenades are a prominent feature of contemporary Buddhist hermitages.

5 The reference is to the triad $ila, samadhi and prajiia. Compare the expression in the Suvarna-
bhasottama (Sanskrit 206.6 = Tibetan 156.6-7) silagunaparivasita = tshul khrims dang yon tan gyis yongs
su b(s)gos pa.

¢ This sentence is not found in Chinese.
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sovereignty of the Universal Emperor I renounced the household life, and reject-
ing monastic robes made of fine Benares cloth, of Dukiila cotton, of Kotambaka
cotton and of goose-patterned cloth,' I wear robes of hempen cotton upon my

body because I delight in the saintly attitudes.>

VIL18

I took from you, Kasyapa, a fine’ silk garment and I gave to you one of hempen

! Mhy 9176 kasikasitksma, 9162 daukiilaka , 9163 kotambaka . See G. Roth 1970: 124, §149 verse
11ab kadaham kasikarm vastram ksaumakotumbakani ca /. Page 179 §181 note 1 refers to harsalaksana-
pata, and says “this term is frequently met with in the Jaina Siddhinta.” Roth quotes Kadambari 98.6 in
which “dukiila garments are described as harsasita.” Roth also refers to Nayadhammakahdo XV1.117 (our
273.4-5) which reads hamsalakkhanam padagasadagam parikenti. Roth translates “They put round him
[the beggar] a garment made of cloth, having the characteristics [of the feathers] of a goose [i.e. of a very
fine and soft quality].” In the same text see also 50.15, 51.4, 55.18, 113.1. BHSD s.v. kautumba- refers to
Divy 559.10, to which Nolot 1991: 112, note 93 adds a reference to the Bhiksunikarmavacana (Ridding &
La Vallée Poussin) p. 136.5 [folio 22b4-5)] which has kaSisitksmam va ... dukiilakasitksmari va kotambaka-
sitksmam va. SP 89.6 has kotarmbakahamsalaksapa. For hamsalaksana see BHSD s.v. The word also
occurs in the Vasudevahimdy, see Jamkhedkar 1984: 179-80, note 967, and on dukitla 129-30, note 919.
See also Chandra 1973: 56 and 115 on dukiila, 11 on kotumbara, 157 #45 and 168 #6 on harisavadi, and
also his plates after page 179, figure 15. What may be an image of the “goose patterned cloth™ is found in
Ajanta on the wall of the left corridor of cave 1, Mahdjanaka Jataka, illustrated in Takata 1971, plate 86.
2 Instead of “because I delight in the saintly attitudes,” Chinese has: “(Having given up all those
robes) I now am satisfied practicing the saintly attitudes. For the sake of others I get rid of fine clothes in
favor of those gathered in cemeteries.”
3 Actually we have a serious problem here. The Tibetan unequivocally reads not “fine” but rather
exactly the opposite, “poor,” ngan pa. Chinese has “upper robe of golden thread,” &% L:7%. Ihave
emended the Tibetan text, believing that the reazing of all versions, ngan, should in fact be ngang, since the
term ngang pa may mean exactly red-yellow color, completely agreeing with the Chinese. (ngang pa
usually renders harasa, as it does in VII.17. When it means red-yellow color, I do not know to what
Sanskrit term it corresponds. It is also possible, I suppose, that the reference is to the harisa cloth
mentioned in VIL. 17, above.)

If this is not the correct solution, however, it is also possible that the confusion can be explained
by hypothesizing the presence of the term ditsya, for which see the detailed discussion in BHSD s.v. 2
dusya. This term, often compounded with a following -pata, is regularly rendered in Tibetan as ras bcos
bu. (In the Ratnaketu 95.6, 100.10, 14, however, the Dunhuang text has god ‘du sha instead.) But when we
observe that dustha has the meaning of spoiled, bad, corrupt, it becomes conceivable to suggest that
somehow the intended reading diisya was understood, either through graphic confusion or otherwise, as
dustha. The latter could quite correctly be rendered into Tibetan with ngan pa.
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cotton.! This is all because of my compassion directed toward you, not because

of my desire and not in order to ornament my body.

VIL19
In this regard, Kasyapa, some deluded people do not imitate you and me; they are

overcome by greed and longing, hoard monastic robes, hoard begging bowls,
hoard worldly material possessions, hoard cowries and gold and jewels and grain,
amass cows, sheep, chickens, swine, donkeys, horses, and [animals] to draw
ploughs and carts,” and they are fully devoted to carrying out the householder’s
activities. Householders have something special, Kasyapa, but those foolish men,
even though they have crossed the boundary into renunciation, have nothing that

is special 2

VIL20
Ka$yapa. Why are householders special?* Householders know that those who

are not Sramanas but falsely claim to be §ramanas, who are not followers of the
practice of purity but falsely claim to be followers of the practice of purity, who

wear the monastic robes while busy with affairs, who are polluted by various

! The reference here is to a story recounted in the Samyuktigama T. 99 (1144) (II) 303a28-b29 =T.
100 (1) 418b4-c14 =~ SNii.219,31-221,21. See Lamotte 1944-80: 1399, with note 1. I have translated the
first Chinese version in the Introduction, and discussed the entire episode.

2 Such lists, with considerable flexibility in their exact wording, are standard stereotyped
expressions for wealth, and are found throughout Buddhist literature.

: Chinese has: “KaSyapa, there are wise people who although they dwell in the home are able to
increase their good dharmas. Fools [even if they] renounce the home arc not able to obtain such a good
portion.”

¢ Literally: “As for what makes the householder special:”
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pollutions, and who are intent on seeking food and clothes, [nevertheless] wear
the monastic robe, and so they respect and honor them, greet them with robes and
alms, speak respectfully to them, and rise to pay homage to them. This is what
makes those householders special, Ka§yapa, but those renunciants do not possess
those [qualities]. Why? Because they are not zealous in practicing [special

distinctions], much less do they accumulate them.!

VIL.21
At that time,? Ka§yapa, monks generally will have many begging bowls and
robes, many vessels and many possessions, and they will be honored, respected,
and reverenced and worshipped. Why? Because receiving gifts and giving them

back from time to time, so I may obtain some in just that way.’

VIL22
Those monks who uphold the precepts, possess good qualities, apply themselves
to the destruction of the depravities, are disgusted with the world, full of zeal as if

their head and clothes were on fire,* with few goals and few things to do,’

! Chinese has the passage as follows: “How can the wise householder increase his good qualities?
Kasyapa, there may be a renunciant who wears the monastic robes but who is not a §ramana, who is very
busy with affairs, very involved in seeking good clothing and food. After he puts on his monastic robe a
householder may see him and respectfully pay homage to him, and come to greet him offering robes, food,
bedding and medicaments. Kasyapa, householders have such good qualities, but those renunciants do not.
Why? Because those renunciants seek many things, but are not able to give them to others.”

2 Chinese has, more logically, “In the future there will be monks ....”

: Chinese has here: “Why? That is, monks receive many of gifis, and might give some to me. IfI
wait, I will be able to get them from time to time.” Iam not sure I have understood the Tibetan correctly.
4 For “possess good qualities, apply themselves to the destruction of the depravities, are disgusted

with the world, full of zeal as if their head and clothes were on fire,” Chinese has: “see the faults and evils
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intent on their own benefit, who have completely abandoned friendships' — no
one at that time will go toward them, no one will be close to them or pay them
honor. Why? Because householders, being of lustful nature and intent on the
present but not intent on future births, think thus: “If those monks do not provide
a livelihood for us, why should we be close to them, bow to them, honor them,
respect them?” Nevertheless, there are a few exceptions who have planted good
roots, who accomplishing the effort of previous lives? will uphold the precepts,
who will be close to those who possess such good qualities, and who will honor

them and respect them

VIL23
Such teachings as these, Kasyapa, with such an approach, please two kinds of
people. Which two? (1) Those who, seeing the truth, look upon sarhsara with
fear, and (2) those who, applying themselves to the practice of yoga, wish to
obtain the fruit [of the §ramana], believe in the maturation of acts, and striving for

the Teaching desire the Teaching.?

of the world, make an effort to cultivate good dharmas and get rid of all depravities, as if their heads were
on fire,”

3 *alpartha and *alpakaraniya. Chinese has: “Their minds will be satisfied, their conditions (? &
) few.” I do not really know how to read the last expression, but it seems possible that alpakaraniya may
have been read as *alpa-karana.

! I'have some reservations about this rendering of ‘dris par byed pa yongs su spangs pa. BHSD s.v.
parijaya discusses the term, which Edgerton renders “intensive cultivation, thorough acquaintance,

familiarity, careful consideration.” Chinese: “who are free from cultivation of evil relations (?).”

2 *pitrvayogasampanna.

3 Chinese has: “1) One who sees the four noble truths, 2) One who sees the faults and evils of
samsara. Anothertwo. 1) One who endeavors to get rid of the four yokes. 2) One who desires to obtain
the fruit of the Sramana. Another two. 1) One who single-mindedly contemplates the maturation of acts.
2) One who wants to know the meaning of the teachings.” Probably the text had some form of *dharma-
rtha, and the Chinese and Tibetan translators respectively understood artha as “meaning” and “for the sake
of.”
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VIL.24
I will shut' the doors, Ka$yapa, of all those who do not apply themselves, who
look toward what is improper,? who contradict the [fact of] the maturation of
acts, who are not fearful of censure in the other world, who exert themselves for

the present, who do not exert themselves for the future.?

VIL25
I did not create an opportunity in such a teaching as this, Kasyapa, for those
deluded people who do not produce even so much as one thought imbued with
liberation. But nevertheless, when they hear such teachings they understand that
they have offended against what I established, and they think to slander it say-
ing:* “These are not what was spoken by the Buddha, but rather they are one’s

own personal fabrications, or created by Mara to cause havoc.” And they will

See KP §156 dharmarthikata and §10v, 15 dharmakama.
! Chinese B, Tibetan bshad, present of ‘chad pa (Zhang et al. 1985: 3160). Jaschke (1881 s.v. sgo)
refers to the expression sgo gecod pa, to shut or lock a door. gcod pa, he explains s.v. ‘chad pa, as the
transitive form of ‘chad pa.
z Or, “who hold an improper view”?
3 Chinese: “Kasyapa. Iwill now shut the doors of all those who are lazy (kausidya), that is: who
do not know the fact of action and the maturation of acts, who do not practice good dharmas, who do not
see the fault in the other world, for instance like a vajra (see Introduction for this expression), who see the
benefit in the present but do not see the benefits in the next world, who do not single-mindedly devote
themselves to the gates of liberation.” The final clause is connected in the Tibetan version with the
following section VIL.25.
4 Chinese has rather: “Kasyapa. I now explain that those evil monks will not desire such a
preaching in accord with the teaching or such an opportunity in accord with the teaching. Hearing such
teachings, they themselves know what they have practiced, but they do not comprehend the profound
teaching and slander it saying ....”
s Chinese: “they are made up by scholars (? 3EH), or preached by Mara.” The rendering “to cause
havoc” is slightly free, but undoubtedly we have to do with the term *vikethana ([rnam par] tho ’tsham|s)
pa). See Hirakawa 1973 s.v., Bacot 1930: 73b.
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thus mislead many beings. They themselves will be ruined and they will also
bring ruin upon others; they themselves will be defiled and they will defile
others. And thus, those deluded people are not engaged for the benefit of

themselves or for the benefit of others.'

Then the Reverend Mahakasyapa spoke thus to the Blessed One: “Blessed One.
Here in this discourse on doctrine, the Collection of Jewels,? the Blessed One,
Tathdgata, Arhat, Complete and Perfect Buddha, expansively preached the great
compassion of the Buddhas, Blessed Ones, to those persons for whom practice is
quintessential,’ for whom the teaching is their Lord.* Blessed One, those

beings who, upon hearing this discourse on doctrine, have conviction and
perfect’ [the teaching] in accord with reality are protectively embraced® by the

Buddha.

VI1.27

This is a clear instance of a phenomenon common in Mahzyana literature, namely the “demoniza-
tion” of teachings with which the author(s) of a given text might not agree. The approach is, ina sense, an
extreme variant on the ad hominem argument: “not only is that text / doctrine etc. wrong, it is an expres-
sion produced by the embodiment of pure evil, Mara.” For a start at a sociological critique of the issue, see
Kent 1982: 318-19, and the remarks of McQueen 1981: 304.

! Chinese: “These evil monks cannot benefit themselves nor [can] they benefit others.”

2 *Ratnakiitadharmaparyaya.
: *pratipattisara. This term is found in KP §2. Chinese has it that they are monks.
4 *dharmesvara. The Chinese translation, fA3&H: 4 B 1E#, would be difficult to understand

without a comparison with the Tibetan.
s Chinese: “read and recite.”
s *pariNgrah.
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The Blessed One said: “It is so, Kadyapa, it is so. Those beings who, upon
hearing this discourse on doctrine, have faith and perfect [the teaching] in accord

with reality are embraced by the Buddha.”!

Then the Blessed One spoke to the Reverend Ananda: “Ananda. You must
uphold this chapter of the teaching for the sake of those gentle sons or gentle
daughters who have produced roots of good, desire peace, and desire liberation.
And those householders and renunciants will also study this teaching and then

will eliminate all the attachments to existence and will obtain nirvana.””

VIL29
[Ananda] said: “Blessed Cne. When I uphold this discourse on doctrine, Blessed

One, what shall be the name of this discourse on doctrine, how shall I uphold it?”

! There is no equivalent for this section in the Chinese translation.

2 Chinese has: “At that time the Buddha said to Ananda: If there are those —namely, gentle sons or
gentle daughters— who accept and uphold this stitra, because they have already planted roots of good under
previous buddhas, they now wish to obtain this sutra, read and recite it, and understand its merits, and [so]
they desire to obtain liberation. Whether they study it as renunciants or study it as householders, this
teaching can cut off their depravities and enable them to obtain nirvana.”

There are two possible ways to understand the syntax of the Tibetan in the last expression: “they
will eliminate all the attachments / bonds to existence and obtain nirvana,” or: “they will obtain the nirvana
which is free of all attachments to existence.” The latter would then refer to something like *anutpadhisesa-
nirvana. The Chinese seems to have translated the first alternative, with the difference that for phung po =
skandha / upadhi it has asrava. AtLV (Sanskrit 31.21 = Tibetan 33.18) sarvopadhipratinihsargdyaih
samvartate = rdzas thams cad rab tu spong bar ‘gyur ro. Mhy. 2549 sarvopadhipratinisarga = phung po
kun spangs pa. Given the Chinese understanding and the expressions quoted from LV and Mhy. I have
followed this interpretation in my translation.
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VIL30
The Blessed One said: “Ananda. Therefore you shall uphold this discourse on

doctrine as “The Compendium of all Teachings,™ or “Dwelling in the Noble

Behaviors and Ascetic Practices,”” or “Protectively Embracing those who
Uphold the Precepts,” or “Censure of Precept Breakers,” or “Collection of
Jewels,™ or “Heap of Jewels,” or “Hoard of Jewels,” or “The Chapter of the

Jeweled Dharma-Gate.”’

VIL31
When the Blessed One had spoken thus, the Reverend Mahakasyapa, the
Reverend Ananda, and the world with its gods, men, asuras and gandharvas

rejoiced and praised what was spoken by the Blessed One.

*Sarvadharmasamuccaya.
*dryavamsadhiitaguna.
*Silavatparigraha.
*Duhsilavasadana.
*Ratnakiita.

*Ratnarasi.
*Ratnadharma-mukha / -dvara.
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