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Summary

Set in Jeta’s Grove in Sravasti, The Perfection of Wisdom in Seven Hundred Lines
starts with the scene of the bodhisattva Mafijusri leaving his dwelling at
daybreak and standing at the Buddha’s doorstep, after which the venerable
Sariputra and the entire community of §ravakas follow his example. When the
Buddha asks why they have come, Mafijusri explains that he has come to
provide others the opportunity to see the Tathagata as he sees him—not in his
physical form but in his true nature as suchness itself, beyond any duality.
What follows is an extensive discourse about the cultivation of the perfection
of wisdom, in which Mafijusri brings his nondual understanding of all

phenomena into full display through abundant use of paradox and wordplay.
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Introduction

The Perfection of Wisdom in Seven Hundred Lines is a Perfection of Wisdom
scripture in which Mafjusri, the bodhisattva of wisdom, takes center stage,
both as the Buddha’s primary interlocutor and as one who expounds the
perfection of wisdom himself. Set in Jeta’s Grove, Anathapindada’s Park, in
Sravasti, rather than Vulture Peak Mountain near Rajagrha, the stra primarily
features a series of dialogues between Mafijusrl and the Buddha, as well as
dialogue between Manjusri and the great Sravaka disciple known for his

wisdom, Sariputra.
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The sutra opens on the Buddha dwelling in Anathapindada’s Park together
with a community of one thousand monks and a very large number of bod-
hisattvas, among them “the youthful Mafjusrl.” One day, at dawn, Mafjusrl
emerges from his dwelling and goes to the Buddha’s dwelling in order to see
and pay homage to him, reverently standing outside his door. Sariputra then
does the same, followed in turn by the other great sravaka disciples. Knowing
that they have come, the Buddha emerges from his dwelling and takes the seat
prepared for him, and then he turns to Sariputra and asks him why he has
come at dawn to stand outside his door. Sariputra replies that the first one to
have come to stand outside the Buddha’s door was none other than the bod-
hisattva Mafjusrl himself, and the rest came afterward, out of a desire to see
the Buddha. The Buddha then turns to Mafjusrl and asks him if this is true.
Maiijusri responds in the affirmative and tells the Buddha that he came to see
and venerate him, never getting enough of doing so, and that he did this for the
sake of all beings. In that regard, Mafijusri says that if the Buddha is to be seen
and venerated—presumably by all beings, for whose sake Mafijusri has ap-
proached the Buddha—then he is to be seen and venerated in the same way
that Mafjusri sees and venerates him. The Buddha then asks Mafijusri how
that is, and this begins the dialogue that unfolds over the course of the sutra,
with Mafijusri answering that the Buddha is to be seen “in the aspect of such-
ness, and in the aspect of the nonconceptual, by way of not apprehending any-
thing,” and going on to describe how it is that seeing in this way is to see no
“thing” at all.
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Proceeding by way of the negations, paradoxes, and wordplay central to the
other Perfection of Wisdom sutras, Mafijusri and the Buddha gradually unfold
the bodhisattva’s cultivation of the perfection of wisdom over the course of
their dialogue. Other important themes in this scripture include the exalted at-
tainments ensured to those who remain unafraid upon hearing this sutra;
nonarising and the lack of real existence; nondifferentiation; the identity of the
Buddha, the dharmadhatu, and awakening; inconceivability, and that dharmas
and the perfection of wisdom are without duality. In addition, the Buddha de-
scribes those, present in the audience of this discourse, who, in future lives,

will also uphold it and its teachings.

Unique to this Perfection of Wisdom sutra is its presentation of a samadhi
called the single array. When Mafjusrl asks the Buddha how bodhisattvas
should conduct themselves to attain full awakening swiftly, the Buddha
responds that if a bodhisattva conducts themselves in the perfection of wis-
dom, they will swiftly attain full awakening. However, he then goes on to say
that there is a samadhi in which bodhisattvas may conduct themselves to at-
tain full awakening swiftly. Declaring that “single array” refers to “nonarising,”
and that the person who would enter the samadhi of the single array must first
“inquire about the perfection of wisdom,” the Buddha describes two aspects of
the practice. The first takes as its focus the fact of nonarising, the ultimate real-
ity of all phenomena, buddhas included, “by way of not apprehending any-
thing.” The second aspect takes as its focus a specific buddha—any specific
buddha, to whom the practitioner, seated in meditation, directs their attention,
as well as the name of that buddha. This aspect of the samadhi resonates with a
number of popular devotional practices that have been central to Buddhist tra-
ditions over the centuries, throughout East Asia and the Tibetan and

Mongolian cultural spheres.
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The earliest attestation of The Perfection of Wisdom in Seven Hundred Lines of
which we are aware is the first translation of the text into Chinese (Taisho 232)
produced by Mantuoluo =f¢f# (or Mantuoluoxian ZFEf#(l), a translator
“active at the beginning of the sixth century.”® Shortly thereafter, a second
Chinese translation was produced (Taisho 233) by Sengjiapuoluo f&fil%5E, a
collaborator of Mantuoluo. In the seventh century, a third Chinese translation
(Taisho 220) was produced by the great translator and scholar Xuanzang as
part of his translation of Prajiidparamita sutra literature. The earliest transla-
tion was included in the Chinese canon’s Heap of Jewels (Ratnakita) section,
which almost certainly explains why the Kangyur contains the text in both the
Perfection of Wisdom section (as Toh 24) and the Heap of Jewels section (as Toh
90). In China, The Perfection of Wisdom in Seven Hundred Lines was especially
noteworthy as the canonical source for the samadhi of the single array (—17—
R), which, variously understood, was of great importance in the Tiantai K&
tradition of Zhiyi #/8H (538-97), in the East Mountain (1] tradition (circa sev-
enth to early eighth centuries), and thereafter in the developed traditions of
Chan and Pure Land.? As further evidence of the text’s popularity in China, it
must be noted that the version translated by Mantuoluo was inscribed in stone
between 560 and 580 at Mount Hongding in Shandong, as well as other sites in

China.?
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The Tibetan translation of The Perfection of Wisdom in Seven Hundred Lines
was produced in the late eighth or early ninth century, as it is listed in both the
Denkarma and Phangthangma imperial catalogues.* As noted, the text is in-
cluded in both the Perfection of Wisdom section and the Heap of Jewels section
of the Kangyur, but it is listed only as a Perfection of Wisdom scripture in the
two imperial catalogues. Intriguingly, the colophons of these two versions are
different. The colophon of Toh 90 (Degé), as well as the version of the text
found in the Stok Kangyur, identifies the translators of the text as the Indian
Surendrabodhi and the Tibetan Yeshé Dé, while the colophon of Toh 24 (Degé)
simply says that the text was “revised according to the new language reform
and finalized.” In addition, the Tengyur contains two commentaries on the text
attributed in their colophons to Indian scholars—An Extensive Commentary on
The Perfection of Wisdom in Seven Hundred Lines (shes rab kyi pha rol tu phyin
pa bdun brgya pa’i rgya cher °grel pa, Toh 3814), attributed to Vimalamitra, and
An Extensive Commentary on The Perfection of Wisdom in Seven Hundred Lines
(shes rab kyi pha rol tu phyin pa bdun brgya pa’i rgya cher bshad pa, Toh 3815),
attributed to Kamalasila. These two commentaries are also listed in the two im-
perial catalogues, so they, too, were translated into Tibetan in the late eighth or

early ninth century.’

There are several extant Sanskrit manuscript witnesses of The Perfection of
Wisdom in Seven Hundred Lines, the earliest being a palm leaf manuscript kept
in Lhasa that was produced, according to its colophon, in the Pala kingdom of
northern India in the late eleventh century. Others date as late as the seven-
teenth and eighteenth centuries, all from the Kathmandu Valley. The edition
that we have produced and included as an appendix is based on the recently
published diplomatic edition of the Pala manuscript as well as the available
editions of the manuscripts from the Kathmandu Valley. A fully annotated crit-
ical edition of the extant Sanskrit will be published by the translator in the

near future.
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1.1

1.2

There are at least two full English translations of The Perfection of Wisdom in
Seven Hundred Lines, as well as a partial English translation.® These were pre-
pared based on either the Sanskrit or the Chinese. There is also a fair amount
of Japanese language scholarship on the sitra, especially on its Sanskrit

witnesses and manuscript evidence.’

The present translation, to our knowledge the first from the Tibetan, is based
on the Degé Kangyur recension of the sutra as found in its Perfection of Wis-
dom section, with reference to the variants recorded in the Comparative
Edition (dpe bsdur ma), and to the version found in the Stok Palace manuscript
Kangyur. We have also referred to the two Tengyur commentaries, as recorded
in the notes, as well as to several Sanskrit manuscripts and our own edition of
the Sanskrit, as noted above. However, it should be noted that where the
Tibetan and the extant Sanskrit differ, we have sought to privilege the Tibetan

in every case except where noted.

The Translation

The Noble Mahayana Sutra

The Perfection of Wisdom in Seven Hundred Lines

[B1] Homage to all the buddhas and bodhisattvas.

Thus did I hear at one time. The Blessed One was dwelling in Sravasti, in Jeta’s
Grove, Anathapindada’s Park, together with a large monastic community, a full
one thousand monks, as well as with one million bodhisattva mahasattvas ar-
mored with the great armor, such as the youthful Mafijusri, Maitreya, As-
angapratibhana, and Aniksiptadhura, all of them irreversible from progress to-

ward unsurpassed, perfectly complete awakening.

12
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1.5

1.6

Then, at dawn, the youthful Mafijusri emerged from his dwelling so as to
behold the Tathagata, venerate him, and reverently attend upon him. He went
to the Tathagata’s dwelling and stood outside the door. The venerable Sarad-
vatiputra then emerged from his dwelling too so as to see the Blessed One, ven-
erate him, and reverently attend upon him, and he went to the Tathagata’s
dwelling. And also the venerables Purna Maitrayaniputra, Mahamaudgalyay-
ana, Mahakasyapa, Mahakatyayana, Mahakausthila, and the other great Srava-
kas emerged from their respective dwellings, went to the Blessed One’s dwell-

ing, and, once there, stood to one side.

Thereupon the Blessed One, having become aware that the great sravakas had
come and gathered, emerged from his dwelling and sat down to one side on the
seat prepared outside the dwelling. Once seated, the Blessed One knowingly
asked the venerable Saradvatiputra, “Why, Saradvatiputra, have you come at

the break of day, standing at the door of the Tathagata’s dwelling?”

When this was asked, the venerable Saradvatiputra replied to the Blessed One,
“Blessed Lord, the first among all to be standing at the door of the Tathagata’s
dwelling was youthful Mafjusrl. We came afterward, wishing to see the

Blessed One.”

Then the Blessed One knowingly asked the youthful Mafjusri, “Is it true,
Mafijusri, that you were the first among all to be standing at the door of the
Tathagata’s dwelling, so as to see the Tathagata, venerate him, and reverently

attend upon him?”

13
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1.8

When this was asked, the youthful Mafijusri replied to the Blessed One, “It is,
Blessed Lord. It is, Well-Gone One. I was the first among all to have emerged
from my dwelling so as to see the Blessed One, venerate him, and reverently at-
tend upon him, and to have come to the Tathagata’s dwelling and stood to one
side. Why is that? Because, Blessed Lord, I can never see the Tathagata, vener-
ate him, and reverently attend upon him enough. And, Blessed Lord, I come to
see the Tathagata, venerate him, and reverently attend upon him for the sake
of all beings. Blessed Lord, if the Tathagata is to be seen, venerated, and rever-
ently attended upon,? he is to be seen, venerated, and reverently attended upon
just as I see, venerate, and reverently attend upon him. It is in this way that the
Tathagata becomes seen, venerated, and reverently attended upon. Blessed

Lord, it is for the sake of all beings that I see the Tathagata.”

The Blessed One asked, “How, Mafijusri, is the Tathagata to be seen?”?

Mafijusri replied, “The Tathagata is to be seen'® in the aspect of suchness and in
the aspect of the nonconceptual, by way of not apprehending anything.
Likewise, the Tathagata is to be seen from seeing him in the aspect of nonar-
ising, up to the aspect of a nonentity.'* Suchness does not come into being—
thus is the Tathagata to be seen. Suchness does not come to exist, nor does it
cease to exist—thus is the Tathagata to be seen. Suchness is not located or situ-
ated anywhere—thus is the Tathagata to be seen. Suchness is not past, not fu-
ture, not present'>—thus is the Tathagata to be seen. Suchness is not distin-
guished by duality, nor is it distinguished by nonduality—thus is the Tathagata
to be seen. Suchness is not defiled, nor is it purified—thus is the Tathagata to be
seen. Suchness does not arise and does not cease—thus is the Tathagata to be
seen. It is in this way that the Tathagata becomes seen, venerated, and rever-

ently attended upon.”

14



Then the venerable Saradvatiputra said to the youthful Mafijusri, “You do what
is difficult to do, Mafijusri—you see the Tathagata in this way and reverently
attend upon him in this way; you'® have established '* great loving kindness for
all beings, and yet you have no apprehension of any being or fixation on any
being whatsoever; you have practiced for all beings to attain parinirvana, and
yet there occurs in you no fixation on any being whatsoever; you have donned
the armor for the sake of all beings, by way of not apprehending anything, by

way of there being no real entity, and by way of never being dispirited.”*>

At this, the youthful Mafijusri said to the venerable Saradvatiputra, “It is just as
you say, venerable Saradvatiputra. This armor has been donned for all beings
to attain parinirvana, and yet I have no apprehension of any being or fixation
on any being whatsoever. This armor, venerable Saradvatiputra, has not been
donned, thinking, ‘How'¢ will I bring about the decrease or increase of the
mass of beings?’ If, venerable Saradvatiputra, hypothetically, in each and every
buddhafield there were blessed buddhas as numerous as the grains of sand in
the Ganges River, and each and every one of those tathagatas were to remain
for as many eons as there are grains of sand in the Ganges River, teaching the
Dharma both day and night, and the beings each and every tathagata would
tame through each and every Dharma teaching were as many as the beings
that are tamed through each and every teaching of the Dharma by the blessed
buddhas as numerous as the grains of sand in the Ganges River—even after
this is done, no decrease or increase in the mass of beings is evident. Why is
that? Because it is devoid of beings, because beings are not beings,'” venerable

Saradvatiputra, no decrease or increase in the mass of beings is evident.”

When this was said, the venerable Saradvatiputra asked the youthful Mafijusri,
“If, Manfjusri, because it is devoid of beings, because beings are not beings,'® no
decrease or '° increase in the mass of beings is evident, then to whom will you

teach the Dharma having fully awakened to awakening?”

15
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1.15

1.16

1.17

At this, the youthful Mafjusri said to the venerable Saradvatiputra, “When,
venerable Saradvatiputra, there is absolutely no apprehension of any being,
then who will be fully awakened, and to whom will the Dharma be taught?
Why is that? Because, venerable Saradvatiputra, there is absolutely no appre-

hension of any dharmas.”

Thereupon the Blessed One asked the youthful Mafjusri, “Mafijusri, when
there is absolutely no apprehension of any dharmas, then how do you even
designate a being? And if, Mafjusri, someone were to ask, ‘How many beings

are there? what would you say to them?”

Mafijusri replied, “So asked, Blessed Lord, I would say to them, ‘As many as
there are dharmas of the Buddha.” Blessed Lord, if they were to then ask ‘How
large is the mass of beings?’ I would say to them, ‘As large as the domain of the
Buddha.” ”

The Blessed One asked, “Mafijusri, if someone were to then ask you, ‘What is

the mass of beings included in?” what would you say to them?”

Mafijusri replied, “So asked, Blessed Lord, I would say to them, ‘It is included in

what nonarising and inconceivability?® are included in.”

The Blessed One asked, “Mafjusri, if someone were to then ask you, ‘What does

the mass of beings dwell upon?’ what would you say to him?”

Mafijusri replied, “So asked, Blessed Lord, I would say to them, ‘The mass of

beings dwells upon what the realm?! of nonarising dwells upon.””

22The Blessed One asked, “Mafijusri, when you cultivate the perfection of wis-

dom, what is it that you dwell upon as you cultivate the perfection of wisdom?”

Mafijusri replied, “Blessed Lord, when I cultivate the perfection of wisdom, I

cultivate the perfection of wisdom without dwelling upon anything.”

16
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1.22

The Blessed One asked, “For one who does not dwell upon anything, Manjusri,

what is the cultivation of the perfection of wisdom?”?3

Mafjusri replied, “Blessed Lord, not dwelling upon anything whatsoever is

itself the cultivation of the perfection of wisdom.”

The Blessed One asked, “When you cultivate the perfection of wisdom,?*

Mafijusri, which of your wholesome roots are then increased or decreased?”?

Mafjusri replied, “Blessed Lord, there are no wholesome roots of mine whatso-
ever that are increased or decreased. Blessed Lord, if one? has any dharma
that is increased or decreased, that is not the cultivation of the perfection of
wisdom. Blessed Lord, one should know that approaching?’ it for the sake of in-
creasing or decreasing any dharma is not the cultivation of the perfection of

wisdom.

“Blessed Lord, neither abandoning the dharmas of an ordinary person nor
taking hold of the dharmas of a buddha is the cultivation of the perfection of
wisdom. Why is that? Because, Blessed Lord, the cultivation of the perfection of
wisdom is not dwelling upon any dharma whatsoever because of not appre-

hending?® a dharma to be abandoned or taken hold of.

“Blessed Lord, neither proceeding toward the faults of samsara nor toward the
virtues of nirvana is the cultivation of the perfection of wisdom. Why is that?
Because, Blessed Lord, I do not even see samsara, let alone look for the faults of

samsara; I do not apprehend nirvana, let alone look for the virtues of nirvana.

“Blessed Lord, not taking up, grasping, or being rid of any dharma whatsoever

is the cultivation of the perfection of wisdom.

17
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1.24

1.25

1.26

1.27

“Blessed Lord, not apprehending the diminishment or growth of any dharma
whatsoever is the cultivation of the perfection of wisdom. Why is that? Be-
cause, Blessed Lord, nonarising has neither diminishment nor growth. It is
such cultivation, Blessed Lord, that is the cultivation of the perfection of wis-

dom.

“Blessed Lord, not causing any dharma whatsoever to arise or cease is the cul-

tivation of the perfection of wisdom.

“Blessed Lord, not causing any dharma whatsoever to diminish or expand is
the cultivation of the perfection of wisdom. It is such cultivation, Blessed Lord,

that is the cultivation of the perfection of wisdom.

“Furthermore, Blessed Lord, not aspiring for any dharmas whatsoever that are
inconceivable, nor for those that are limited, but rather, Blessed Lord, there
being nothing to aspire for and nothing by which to aspire - it is that that is the
cultivation of the perfection of wisdom. When one cultivates in that way,

Blessed Lord, it is the cultivation of the perfection of wisdom.

“Blessed Lord, one does not approach the cultivation of the perfection of wis-
dom in this way, thinking, ‘These dharmas are superior,” ‘These dharmas are in-
ferior’ Rather, one does not apprehend those dharmas that would be superior
or inferior. The child of good family who is engaged in the practice of cultivat-
ing the perfection of wisdom in that way does not apprehend any dharmas.
Blessed Lord, the cultivation of the perfection of wisdom does not imagine any
dharma as superior or inferior. Why is that? Because, Blessed Lord, nonarising
does not have any ‘superior’ or ‘inferior’ whatsoever, nor do suchness, the very
limit of reality, up to, all dharmas have any ‘superior’ or ‘inferior’ whatsoever.
When one cultivates in that way, Blessed Lord, it is the cultivation of the perfec-

tion of wisdom.”

18
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1.29

1.30

1.31

1.32

When this was said, the Blessed One asked the youthful Mafijusri, “Are the

dharmas of a buddha not superior, Mafijusri?”

Mafijusri replied, “It is because they are ungraspable, Blessed Lord, that the
dharmas of a buddha are superior.?’ Is it, Blessed Lord, that the Tathagata has

fully awakened to all dharmas being empty?”

The Blessed One said, “So it is, Mafijusrl. The Tathagata has fully awakened to

all dharmas being empty.”

Mafijusri asked, “Blessed Lord, does emptiness have any ‘superior’ or ‘inferi-
or’?”30

The Blessed One said, “Excellent, Mafjusri, excellent! So it is, Mafijusri. It is as

you say. Are the dharmas of a buddha not unsurpassed, Mafjusri?”

Mafijusri replied, “So it is®—the dharmas of a buddha are unsurpassed. Why is
that? For thus, Blessed Lord, even the slightest dharma among them does not
exist and is not apprehended. Hence those dharmas of a buddha are unsur-

passed.*

“Furthermore, Blessed Lord, neither accomplishing the dharmas of a buddha
nor abandoning the dharmas of an ordinary person, neither training in* the
dharmas of a buddha nor upholding them, is the cultivation of the perfection

of wisdom.3*

“Furthermore, Blessed Lord, not thinking about or cognizing any dharma

whatsoever is the cultivation of the perfection of wisdom.”
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1.34

1.35

The Blessed One asked, “Mafijusri, do you not think about the dharmas of a
buddha?”

Mafjusri replied, “Blessed Lord, if I were to see the actualization of the
dharmas of a buddha, I would think about* the dharmas of a buddha. Blessed
Lord, the cultivation of the perfection of wisdom is not approached by the
conceptualization of any dharma whatsoever, thinking, ‘These are the dharmas
of an ordinary person,” ‘These are the dharmas of a Sravaka,” ‘These are the
dharmas of a pratyekabuddha,’” or ‘These are the dharmas of a perfect buddha.’
Why is that? Because, Blessed Lord, the child of good family who is engaged in
the practice of cultivating the perfection of wisdom does not apprehend those
dharmas. The dharmas that are called ‘the dharmas of an ordinary person,
‘the dharmas of one in training,” ‘the dharmas of one no longer in training,” ‘the
dharmas of a pratyekabuddha,” or ‘the dharmas of a perfect buddha’ are the
reality that is beyond extremes,*® so I neither apprehend nor observe those
dharmas. When one cultivates in that way, Blessed Lord, it is the cultivation of

the perfection of wisdom.

“Blessed Lord, a child of good family who is engaged in the practice of cultivat-
ing the perfection of wisdom does not think, ‘This is the desire realm,” ‘This is
the form realm,” ‘This is the formless realm,” up to, ‘This is the element of cessa-
tion.”®” Why is that? For thus, Blessed Lord, he does not observe any dharma
whatsoever that is the dharma of cessation.*® Such cultivation, Blessed Lord, is

to be known as the cultivation of the perfection of wisdom.

“Furthermore, Blessed Lord, neither benefiting nor harming any dharma what-
soever is the cultivation of the perfection of wisdom. Blessed Lord, the cultiva-
tion of the perfection of wisdom is not a bestower of the dharmas of a buddha,
nor a severer of the dharmas of an ordinary person.* Blessed Lord, when
there is no cessation of the dharmas of an ordinary person and no attaining the

dharmas of a buddha, it is the cultivation of the perfection of wisdom.”
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1.37

1.39

1.40

141

When this was said, the Blessed One said to the youthful Mafijusri, “It is excel-
lent, Mafijusri, excellent that you have taught such a profound Dharma as this.
Mafjusri, you have placed this seal in order to cause bodhisattva mahasattvas,
those in the Sravaka Vehicle who are conceited, and those in the Bodhisattva

Vehicle who engage in apprehension to realize how it really is.

“Mafijusri, the sons or daughters of good family who, upon hearing this teach-
ing on the profound perfection of wisdom, will not be frightened, will not be
terrified, and will not fall into fear are not those who have reverently attended
upon a single buddha, are not those who have planted wholesome roots with a
single buddha.”*?

“May you be so inspired, MafijusrL,” the Blessed One replied.

Mafijusri said, “Blessed Lord, neither apprehending the continuation of any
dharma*' nor apprehending its noncontinuation is the cultivation of the per-
fection of wisdom. Why is that? One does not apprehend it because all dharmas
do not continue. Blessed Lord, not approaching it in order to take as support*
any dharma whatsoever is to be known as the cultivation of the perfection of
wisdom. Why is that? For thus, Blessed Lord, all dharmas are without sup-
port.*3 Such cultivation, Blessed Lord, is the cultivation of the perfection of wis-

dom.

“Furthermore, Blessed Lord, when even the dharmas of a buddha do not be-
come manifest, let alone the dharmas of a pratyekabuddha, and when even the
dharmas of a sravaka do not become manifest, let alone the dharmas of an
ordinary person, that should be seen as the cultivation of the perfection of wis-

dom.
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“Furthermore, Blessed Lord, the cultivation on which one depends, not concep-
tualizing even the inconceivable dharmas of the buddhas as ‘the inconceivable
dharmas of the buddhas,” is the cultivation of the perfection of wisdom. This
cultivation of the perfection of wisdom, Blessed Lord, should be seen as the

bodhisattva mahasattvas’ nonconceptualization of any dharmas.

“Furthermore, Blessed Lord, the cultivation on which one depends and,
without seeing, sees all dharmas as the dharmas of the buddhas and sees all
dharmas as inconceivable dharmas is the cultivation of the perfection of wis-
dom. The sons and daughters of good family who, upon hearing this teaching
on the perfection of wisdom,** will not be frightened, will not be terrified, and
will not fall into fear are those who have reverently attended upon many
thousands of buddhas.

“Furthermore, Blessed Lord, not observing any dharma as that is defiled or
purified is the cultivation of the perfection of wisdom. When one cultivates in

that way, Blessed Lord, it is the cultivation of the perfection of wisdom.

“And, Blessed Lord, the cultivation of the perfection of wisdom does not
differentiate between ordinary people, sravakas, pratyekabuddhas, or perfect

buddhas. That, Blessed Lord, is the cultivation of the perfection of wisdom.”

The Blessed One then asked the youthful Manjusri, “Mafjusri, how many

tathagatas have you reverently attended upon?”

Mafjusri replied, “Blessed Lord, as many as an illusory person’s minds and
mental factors that have ceased—that many tathagatas, Blessed Lord, have I

reverently attended upon.”

The Blessed One asked, “Mafijusri, did you not set out for the dharmas of a
buddha?”

Mafijusri replied, “Is there, Blessed Lord, any dharma whatsoever that has set

out for the dharmas of a buddha that can be apprehended?”
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The Blessed One asked, “Who then, Mafjusri, has these dharmas of a buddha?”

Mafijusri replied, “If even for the Blessed One himself not even the names of
these ‘dharmas of a buddha’ exist or are apprehended, how then could others

come to have them?”

The Blessed One asked, “Are you seated, Mafijusri, at the seat of awakening?”

Mafijusri replied, “If one takes as the measure of authority*® the very limit of
reality, when even the Blessed One himself is not seated at the seat of awaken-

ing, how then could I be?”46

The Blessed One asked, “Mafijusri, what does ‘the very limit of reality’ refer

to?”

Manjusri replied, “Lord, ‘the very limit of reality’ refers to the perishing collec-

tion.”*’

The Blessed One asked, “What do you mean, Mafijusri, when you say that?”

Mafijusri replied, “Since that collection does not exist, Blessed Lord, it is not a
perishing collection.”® It neither passes on nor is it free from passing on. Hence

this collection is not a perishing collection.”

“Then the venerable Saradvatiputra said to the Blessed One, “Blessed Lord,
those bodhisattva mahasattvas who, upon hearing this teaching on the perfec-
tion of wisdom, will be firmly convinced, and will not be frightened, will not be

terrified, and will not fall into fear—they will be destined for awakening.”

Then the bodhisattva mahasattva Maitreya said to the Blessed One, “Blessed
Lord, those bodhisattva mahasattvas who, upon hearing this teaching on the
perfection of wisdom, will be firmly convinced, and will not be frightened, will
not be terrified, and will not fall into fear—they will be close to awakening.
Why is that? Because, Blessed Lord, understanding®® these dharmas is itself su-

preme awakening.”

23



1.56

1.57

1.58

1.60

Then the woman®! Niralamba said to the Blessed One, “Lord, those bodhisattva
mahasattvas who, upon hearing this perfection of wisdom, will be firmly con-
vinced, and will not be frightened, will not be terrified, and will not fall into
fear—they will not take as support the dharmas of ordinary people, the
dharmas of sravakas, the dharmas of pratyekabuddhas, or the dharmas of per-
fect buddhas. Why is that? For thus, Blessed Lord, all dharmas are without sup-

port,>? because they do not exist. Hence there is no support for them.”

Thereupon the Blessed One said to the venerable Saradvatiputra, “So it is,
Saradvatiputra, so it is. Those sons or daughters of good family who, upon
hearing this teaching on the profound perfection of wisdom, will be firmly con-
vinced, and will not be frightened, will not be terrified, and will not fall into
fear—they will be destined for awakening. You should know, Saradvatiputra,
that those sons and daughters of good family who, upon hearing this teaching
on the perfection of wisdom, will be firmly convinced, and will not be
frightened, will not be terrified, will not fall into fear, and will receive it on the

crown of their head—they will dwell on the level of irreversibility.

“Saradvatiputra, those who, upon hearing this teaching on the perfection of
wisdom, will be firmly convinced, and will not be frightened, will not be terri-
fied, and will not fall into fear—they will each become supreme benefactors,
they will each become great benefactors, they will each become most excellent

benefactors.

“Saradvatiputra, those who, upon hearing this teaching on the perfection of
wisdom, will be firmly convinced, and will not be frightened, will not be terri-
fied, and will not fall into fear—they will each come to possess supreme pa-
tience, supreme diligence, supreme meditation, and supreme wisdom without

equal.
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“Saradvatiputra, those bodhisattva mahasattvas who, upon hearing this teach-
ing on the perfection of wisdom, will be firmly convinced, and will not be
frightened, will not be terrified, and will not fall into fear—they will each come

to possess the knowledge of an omniscient one in all its excellent aspects.”

The Blessed One asked the youthful Mafijusr1 further, “What aim, Mafijusri, do
you have in view as you wish to fully awaken to unsurpassed perfect awaken-

ing?”s3

Mafijusri replied, “If, Blessed Lord, I had set out for awakening, I would thus
wish to fully awaken to it.>* But I do not, Blessed Lord, aspire for awakening.

Why is that? Because this youthful Mafjusri is in fact awakening.”

When this was said, the Blessed One said to the youthful Mafijusri, “It is excel-
lent, Mafijusri, excellent, that you teach such very profound points as these.
You have thus served past victorious ones and for a long time you have prac-

ticed the spiritual life>> without apprehending anything.”

Mafijusri said, “Blessed Lord, if I practiced without apprehending anything, a

dharma would be obtained.”

The Blessed One asked, “How*"® do you see them?”

Mafijusri replied, “I see in such a way, Blessed Lord, that I do not see ordinary
people, I do not see those who are in training, and I do not see those who are
no longer in training — I neither see them, nor do I not see them. I see in such a
way that I neither see many nor do I see few; I neither see those who are

disciplined, nor do I see those who are undisciplined.”

Then the venerable Saradvatiputra asked the youthful Mafjusri, “Mafijusri,
when you see those who are in the Sravaka Vehicle in this way, then how do

you see those who are in the Vehicle of Perfect Buddhas?”
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Mafijusri replied, “Venerable Saradvatiputra, I do not observe any dharma
called ‘bodhisattva.’ I do not observe any dharma called ‘set out for awaken-
ing.’ I do not observe any dharma called ‘practice for the sake of awakening.’ I
do not observe any dharma called ‘fully awakened to it.” In that way, venerable

Saradvatiputra, do I see those in the Vehicle of Perfect Buddhas.”

Saradvatiputra then asked, “How, Mafijusri, do you see the Tathagata?”

Mafijusri replied, “Leave the great elephant be, venerable Saradvatiputra. Do

not disturb®’ the great elephant.”

When this was said, the venerable Saradvatiputra asked the youthful Mafijusri,

“Manjusri, what does ‘the Buddha’ refer to?”

Mafijusri said, “Venerable Saradvatiputra, what does ‘the self’ refer to?”

“Venerable Saradvatiputra, you ask what it is that ‘the Buddha’ refers to. What
does not really exist, has not arisen, and will not cease, what does not possess
any dharma whatsoever - there is in that case no basis whatsoever, no basis for
separation, what is baseless.’® This, venerable Saradvatiputra, is what ‘the
Buddha’ refers to.

“Venerable Saradvatiputra, one who wants to search for the Tathagata should
search for the self. Venerable Saradvatiputra, ‘the self’ refers to the Buddha.
Just as the self is absolutely nonexistent and not apprehended, just so the
Buddha, too, is absolutely nonexistent and not apprehended. Just as the self
cannot be spoken about by way of any dharma, just so the Buddha, too, cannot
be spoken about by way of any dharma. That in which there is nothing to be
reckoned®® is ‘the Buddha.” The referential designation ¢’ ‘the self,” venerable
Saradvatiputra, is not easy to understand. Likewise, venerable Saradvatiputra,

the referential designation ‘the Buddha’ is not easy to understand.”

Then the venerable Saradvatiputa said to the Blessed One, “Blessed Lord, this

youthful Mafijusri does not teach in a way that beginners®! would understand.”
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Saradvatiputra asked, “Mafjusri, did the Blessed One not become fully

awakened to the dharmadhatu?”

Mafijusri replied, “He did not, venerable Saradvatiputra.®? Why is that? Be-
cause, venerable Saradvatiputra, the dharmadhatu is in fact the Blessed One. If,
venerable Saradvatiputra, the Blessed One were to have become fully
awakened to the dharmadhatu, then it would be opposed to the element® of

nonarising.

“Venerable Saradvatiputra, that dharmadhatu is in fact awakening. Why is
that? Because the dharmadhatu is without any being. ‘All dharmas have no real
existence’® refers to awakening—it is this which is reckoned ‘the
dharmadhatu.’ Why is that? Because all dharmas are without differentiation in
the Buddha’s sphere of experience. ‘Without differentiation,” venerable Sarad-
vatiputra, is without making anything known.%> ‘Without making anything
known,” venerable Saradvatiputra, means not being able to make anything
known—from not making anything known as being conditioned, up to not
making anything known as being unconditioned. There is no making known
anything whatsoever therein. Hence it is without making anything known. All
dharmas, venerable Saradvatiputra, are without making anything known. Why
is that? Because all dharmas are without arising, dwelling somewhere, and

making themselves known.5¢

“Those who set out for the immediate set out for the inconceivable. Those who
set out for the inconceivable set out for reality.” Why is that? Because ‘reality,’

venerable Saradvatiputra, is not a basis for separation.

“Those who are endowed with the inconceivable® do not go to the heavens,
they do not go to the hells, and they do not go to nirvana. % Why is that? Be-
cause the inconceivable is not attended from by going or not going,’”® up to is

not attended by going or not going to nirvana.

27



1.81

1.82

1.83

1.84

“Venerable Saradvatiputra, those who are engaged in the four root offenses are
engaged in the rootless. Why is that? Because, venerable Saradvatiputra, non-
arising does not have a so-called ‘root or tip.” ‘Rootless monk’ refers to a
nonabiding monk. ‘A dispute’ refers to surpassing superimposition.”* Conduct-
ing oneself in surpassing superimposition, venerable Saradvatiputra, one is
worthy of offerings in the world. Why is that? Because that surpassing
superimposition is the same.”? A monk who has faith, venerable
Saradvatiputra, is not worthy to enjoy a gift given out of faith. A monk who has
no faith, venerable Saradvatiputra, is worthy to enjoy a gift given out of faith. A
monk who is proper,’® venerable Saradvatiputra, is not worthy to enjoy a gift
given out of faith. A monk who is not proper, venerable Saradvatiputra, is
worthy to enjoy a gift given out of faith. A monk’ whose manner is unim-

paired is called an ‘arhat whose contaminants are exhausted.””

Saradvatiputra asked, “What do you mean, Mafijusri, when you say that?”

Mafjusri replied, “Sameness does not impair sameness, and that is in fact the
manner.’> That is what I mean, venerable Saradvatiputra, when I say that a
monk whose manner is unimpaired is called an ‘arhat whose contaminants are
exhausted.” ‘One who has not transcended fear’ venerable Saradvatiputra,

refers to an arhat whose contaminants are exhausted.”

Saradvatiputra asked, “What do you mean, Mafijusri, when you say that?”

Mafijusri replied, “If even the slightest of their fears does not exist,’ what will

they transcend?” 7’

Saradvatiputra asked, “Maiijusri, who does ‘one for whom patient acceptance

has not arisen’ refer to?”78

Mafijusri replied, “Venerable Saradvatiputra, one who has not given rise to
even the slightest dharma is called ‘one for whom patient acceptance has not

arisen.’ 779
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Saradvatiputra asked, “Mafijusri, who does ‘an undisciplined monk’ refer to?”

Maifijusri replied, “Venerable Saradvatiputra, ‘an undisciplined monk’ refers to
an arhat whose contaminants are exhausted. Why is that? Because being un-
disciplined is being disciplined, but being disciplined is being undisciplined.®
That is what I mean, venerable Saradvatiputra, when I say that ‘an undiscip-
lined monk’ refers to an arhat whose contaminants are exhausted. Venerable

Saradvatiputra, ‘enjoys the higher mind’ refers to an ordinary person.”s!

Saradvatiputra asked, “What do you mean, Mafijusri, when you say that?”

Mafijusri said, “It is because, venerable Saradvatiputra, that one surpasses.”s2

When this was said, the venerable Saradvatiputra said to the youthful
Mafjusri, “It is excellent, Mafijusri, excellent that you speak about how an ar-

hat is one whose contaminants are exhausted.”

Mafijusri replied, “So it is, venerable Saradvatiputra. It is just as you say. I am
one whose contaminants are exhausted, yet I am not an arhat. Why is that? Be-
cause, venerable Saradvatiputra, my hope for the level of a $ravaka or the level
of a pratyekabuddha has been exhausted. For that reason, venerable Sarad-

vatiputra, I am one whose contaminants are exhausted, yet I am not an arhat.”
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Thereupon the Blessed One asked the youthful Mafijusri, “Is there any reason,
Mafijusri, why a bodhisattva mahasattva would be seated at the seat of
awakening but unable to become fully awakened to unsurpassed perfect

awakening?”

Manjusri replied, “There is, Blessed Lord, a reason why a bodhisattva mahasat-
tva would be seated at the seat of awakening but unable to become fully
awakened to unsurpassed perfect awakening. Why is that? Because, in
awakening, not even the slightest dharma®: exists nor is apprehended. Hence it
is called ‘unsurpassed perfect awakening,’®* and that awakening is unarisen.
Upon it, there is nothing that exists and nothing that is apprehended that is
seated at the seat of awakening, or anyone who becomes fully awakened to
awakening, or anything by which awakening is fully awakened to, or any
awakening that is fully awakened t0,% or any rising from the seat of awaken-
ing. For this reason, Blessed Lord, a bodhisattva mahasattva is seated at the
seat of awakening but unable to become fully awakened to unsurpassed

perfect awakening.”

When this was said, the Blessed One asked the youthful Mafjusri, “Manfjusri,

what does ‘awakening’ refer to?”

Mafijusri replied, “Blessed Lord, ‘awakening’ refers to the five acts with imme-
diate retribution. Why is that? Because, Blessed Lord, they have no real exist-
ence, those five acts with immediate retribution in fact have the nature of
awakening. Hence® that awakening has the nature of the five acts with imme-
diate retribution. To fully realize the acts with immediate retribution is not
awakening,®” and the direct perception of all dharmas is also not awakening.
Why is that? Because all dharmas are absolutely not directly perceived. They
are not fully realized by anyone— they are not seen, they are not heard, they
are not known, and they are not understood. Thus, it is awakening. However,
Blessed Lord, those who are conceited posit them from having been fully

awakened, to up to having been directly perceived.”
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When this was said, the Blessed One asked the youthful Mafijusri, “Do you
think of me, Mafijusri, by thinking ‘The Tathagata is my tathagata’?”

Mafjusri replied, “No, Blessed Lord. Why, Blessed Lord, would I think, ‘The
Tathagata is my tathagata?’®® Why is that? Because, Blessed Lord, thusness is
the Tathagata himself,® so, Blessed Lord, thusness does not make the Tathagata
known, nor does the Tathagata make thusness known. Why is that? Because,
Blessed Lord, thusness ultimately has no real existence, and the Tathagata has
no real existence. Therefore, Blessed Lord, I do not think,”® ‘The Tathagata is
my tathagata.’ Blessed Lord, ‘tathagata’ is just a name. So in case I should think

‘The Tathagata is my tathagata,” what is the tathagata?”

The Blessed One asked, “Do you have doubts, Mafijusri, about the Tathagata?”

Mafijusri replied, “No, Blessed Lord. If, Blessed Lord, there were any perfect
tathagatas, whether tathagatas who have arisen or tathagatas who have at-

tained parinirvana, I would have doubts.”

When this was said, the Blessed One asked the youthful Mafijusri, “Do you not

think, Mafjusri, that the Tathagata has arisen?”

Manjusri replied, “If the dharmadhatu had an arising, Blessed Lord, I would
think that the Tathagata had arisen.”

The Blessed One asked, “Do you not believe, Mafijusri, that blessed buddhas as
numerous as the grains of sand in the Ganges River have attained

parinirvana?”

Mafijusri replied, “Blessed Lord, is it not®! that the blessed buddhas are a single

sphere, as the inconceivable sphere?”

The Blessed One said, “So it is, Mafjusri. The blessed buddhas are a single

sphere, as the inconceivable sphere.”

Mafijusri asked, “Blessed Lord, is it now present?”
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The Blessed One said, “So it is, Mafjusr1.”

Mafijusri said, “Hence, Blessed Lord, those blessed buddhas, as numerous as
the grains of sand in the Ganges River, have not attained parinirvana. Why is
that? Because, Blessed Lord, the blessed buddhas are a single sphere, as the in-
conceivable sphere, and inconceivability does not arise, nor does it cease.
Therefore, Blessed Lord, with the Blessed One having fully awakened to it,”
those who will be tathagatas, arhats, perfect buddhas in the future will also
have fully awakened to it. Why is that? Because the inconceivable®* has no past,
future, or present. Therefore, Blessed Lord, those who think from‘The
Tathagata has arisen,” up to ‘He will attain parinirvana’—their engagement
with the world®> is erroneous. Blessed Lord, they mentally proliferate

engagement with the world.”

When this was said, the Blessed One then said to the youthful Mafjusri,
“Hence, Manjusri, when you speak before® a tathagata, or an irreversible bod-
hisattva mahasattva, or an arhat whose contaminants are exhausted, you
should declare that tathagatas are inconceivable, unthinkable, unfathomable,®’
beyond thought.®® Why is that? Because, upon hearing it, they will neither
praise nor reject it. Why is that? Because it is inconceivable, unthinkable, and

unfathomable.” %°

Mafijusri said, “Blessed Lord, all dharmas are inconceivable and unthinkable—

who would praise or reject them?”

The Blessed One asked, “Mafijusri, just as the Tathagata is unfathomable, are

ordinary people also unfathomable?”

Mafijusri replied, “Blessed Lord, ordinary people are also unfathomable.”
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The Blessed One said, “So it is, Mafijusri. Why is that? Because all thought is un-

fathomable.”100

Mafijusri said, “Blessed Lord, why is it that the Blessed One asked, ‘Just as the
Tathagata is unfathomable, are ordinary people also unfathomable? Blessed
Lord, are not ordinary people in fact unfathomable? Why is that? Because,
Blessed Lord, all dharmas are unfathomable. If someone, Blessed Lord, has set
out for nirvana,'! they will be bereft, 1°> Blessed One. Why is that? Because the
unfathomable is in fact nirvana. Therefore, Blessed Lord, there is no differenti-
ation in the unfathomable. Blessed Lord, to those who say, ‘These are the
dharmas of ordinary people,” or, ‘These'®® are the dharmas of noble ones,” one
should say this: ‘First you should reverently attend upon virtuous friends, and
then you should come to know, “These are the dharmas of ordinary people,” or,

“These are the dharmas of noble ones.”’”

When this was said, the Blessed One asked the youthful Mafijusri, “Do you

maintain, Mafijusri, that the Tathagata is the foremost of all beings?”

Mafijusri replied, “If there were anyone perfect'® among beings here, Blessed

Lord, I would maintain that the Tathagata is the foremost of all beings.”

The Blessed One asked, “Do you maintain, Mafijusri, that the Tathagata is en-

dowed with inconceivable dharmas?”

Mafijusri said, “If there were anyone endowed with inconceivable dharmas,'%
Blessed Lord, I would maintain that the Tathagata is endowed with inconceiv-

able dharmas.”
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The Blessed One asked, “Do you maintain, Mafijusri, that these Sravakas have

been tamed by the Tathagata?”

Mafjusri replied, “Blessed Lord, if anyone were to tame the inconceivable
realm,'® I would maintain that these Sravakas have been tamed by the
Tathagata. Blessed Lord, it is not that the appearance of a buddha occurs!’’ to
benefit or harm anyone. Why is that? Because, that realm is constant, !°¢ that
realm is unadulterated—it is the inconceivable realm. And in that realm there
is from ‘no differentiation of Sravakas,” up to'” ‘no differentiation of ordinary

people’ that is apprehended.”

The Blessed One asked, “Do you not maintain, Mafijusri, that the Tathagata is

an unsurpassed field of merit?”

Mafijusri replied, “It is because of not having any real existence, Blessed Lord,
that the Tathagata is a field of merit. Hence it is an unsurpassed field of merit.
It is not a field that is full, nor is it a field that is not full, nor is it not a field.'
Hence it is an unsurpassed field of merit. Furthermore, Blessed Lord, there is
no dharma whatsoever that comes into being in it or comes to an end. Thus, it

is a field of merit. The seed that is sown in it does not grow, nor does it decay.”

The Blessed One asked, “What do you mean, Mafijusri, when you say, ‘The seed

that is sown in that field''! does not grow, nor does it decay?””

Mafijusri replied, “For thus, Blessed Lord, that field is inconceivable. In that

way it is a field of merit.”

Then, at that moment, by the Buddha’s sublime power, the earth shook in six
ways.!'? Sixteen thousand monks had their minds liberated from the contamin-
ants by no longer clinging. Seven hundred nuns, three hundred laymen, forty
thousand laywomen, and sixty hundred sextillion gods of the desire realm had

the dustless and stainless Dharma eye arise in regard to dharmas.
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Thereupon the venerable Ananda rose from his seat, covered one shoulder
with his robe, placed his right knee on the ground, bowed to the Blessed One
with folded hands, and asked the Blessed One, “What is the reason, Blessed
Lord, what is the cause for this great earthquake to have occurred in the

world?”

At this, the Blessed One said to the venerable Ananda, “Ananda, this Dharma
discourse named ‘The Teaching on the Field of Merit’ was also expounded by
previous blessed buddhas on this very spot of earth. This, Ananda, is the reas-

on, this is the cause for this great earthquake to have occurred in the world.”

Then the venerable Saradvatiputra said to the Blessed One, “This Mafijusri is
the luster of the inconceivable, Blessed Lord. Why is that? For thus, whatever it
is that vividly inspires him, what vividly inspires him is in fact the inconceiv-

able.”!13

The Blessed One then said to the youthful Mafijusri, “So it is, Mafijusri. It is just
as the monk Saradvatiputra says. Whatever it is that vividly inspires the youth-

ful Mafijusri, everything that vividly inspires him is in fact the inconceivable.”

When this was said, the youthful Mafjusri said to the Blessed One, “The incon-
ceivable''* does not vividly come to mind, Blessed Lord. If the inconceivable
were vividly inspiring, it would not in fact be unthinkable. !*> Rather, there is
nothing whatsoever that is not inconceivable. 1'¢ All language, Blessed Lord, is
inconceivable. Inconceivability is not language.!'” What is not language and

what is not not language cannot be taught.”!!#
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The Blessed One asked, “Do you then, Mafijusri, meditatively enter inconceiv-

able samadhi?”

Mafjusri replied, “No, Blessed Lord, I do not meditatively enter inconceivable
samadhi. Why is that? Because, Blessed Lord, I am, in fact, inconceivable
samadhi. If T were conceivable, Blessed Lord, I would meditatively enter incon-
ceivable samadhi. If ‘samadhi,’ Blessed Lord, is unthinkable, inconceivable,
and unfathomable,'® how then could I meditatively enter inconceivable
samadhi? However, Blessed Lord, previously, when I was a beginner, I would
think, ‘T should meditatively enter inconceivable samadhi.’?® But now, ?!
Blessed Lord, the thought ‘I should meditatively enter inconceivable samadhi’

does not occur.

“It is like this, Blessed Lord. A master of archery, when previously training at
the level of a beginner, had the thought, ‘I should strike ploughs.’'?> However,
when he perfects striking hairs, because he has become well-trained in striking
hairs, the thought, ‘I should strike ploughs’'?®* no longer arises in him. And

when he then wishes to strike hairs, he strikes them effortlessly.

“Likewise, Blessed Lord, previously I would think, ‘I should meditatively enter
inconceivable samadhi.’ But when, having meditatively entered that samadhi, I
remained in it, I did not again think, ‘T should remain in this samadhi.’ Why is
that? Because whenever I remain in this samadhi, this samadhi is not im-

puted.”?

Then the venerable Saradvatiputra said to the Blessed One, “Blessed Lord, if,
while remaining in this inconceivable samadhi, the youthful Mafijusri does not
depend on it, is there, Blessed Lord, another!?> samadhi that is more peaceful

than this inconceivable samadhi?”
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The youthful Mafijusri then said to the venerable Saradvatiputra, “When the
venerable Saradvatiputra asks, ‘Is there another samadhi that is more peaceful
than this inconceivable samadhi?”, how do you know, venerable
Saradvatiputra, that this inconceivable samadhi is peaceful? If, venerable
Saradvatiputra, this inconceivable samadhi were to exist and to be apprehen-
ded, there would be another samadhi that is more peaceful than this inconceiv-

able samadhi.”

Saradvatiputra asked, “Mafijusri, is this inconceivable samadhi nonexistent

and not apprehended?”

Mafjusri said, “That is so, venerable Saradvatiputra, that is the inconceivable
samadhi. Hence, this inconceivable samadhi is nonexistent and not apprehen-
ded. Yet, venerable Saradvatiputra, there is no one at all who has not attained
this inconceivable samadhi. All beings, venerable Saradvatiputra, have
attained the inconceivable samadhi. Why is that? Everything conceivable is in-
conceivable, and that which is inconceivable is the inconceivable samadhi.

Therefore, all beings have attained this inconceivable samadhi.” [B2]

The Blessed One then said to the youthful Mafijusri, “It is excellent, Mafijusri,
excellent that you teach all such very profound points as these. You have thus
served past victorious ones and for a long time you have practiced the spiritual
life without apprehending anything. Mafijusri, do you think, ‘Abiding!?® in the

perfection of wisdom, I speak in that way’?”
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Mafjusri replied, “If, Blessed Lord, I were to speak in that way abiding in the
perfection of wisdom, I would likewise speak in that way abiding in the
apprehending of something. I would speak in what way from abiding in the no-
tion of a self, up to abiding in the notion of a real entity.'?” Therefore I do not
speak in that way abiding in the perfection of wisdom.'?® Why is that? If,
Blessed Lord, there were an abiding place in the perfection of wisdom, *° or if
there were the lack of an abiding place, it would not be the perfection of wis-
dom. Blessed Lord, the abiding place of a self is the abiding place of the
perfection of wisdom. It has no place, '*° it has no origination, it has no space,
and it has no emergence. Thus, this abiding place is not the abiding place of
any dharma. Hence this abiding place is an inconceivable abiding place—the

abiding place of the perfection of wisdom.

“Blessed Lord, as for what is called ‘the perfection of wisdom,” it is the
nonarising of all dharmas that is the perfection of wisdom. ‘The perfection of
wisdom’ refers to the inconceivable realm. The inconceivable realm is the
realm of nonarising. The realm of nonarising is the dharmadhatu. And the
dharmadhatu is the realm without origination.'*! The realm without origina-
tion is the inconceivable realm. The inconceivable realm is the realm of a self.
The realm of a self is the realm of the perfection of wisdom. Thus, the realm of
the perfection of wisdom and the realm of a self are without duality and

cannot be divided into two.
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“Since it is without duality and cannot be divided into two, it is the inconceiv-
able realm. Since it is the inconceivable realm, it is the realm of nonarising.
Since it is the realm of nonarising, it is the dharmadhatu. Since it is the dhar-
madhatu, it is the realm without origination. Since it is the realm without ori-
gination, it is the inconceivable realm. Since it is the inconceivable realm, it is
the realm of a self. Since it is the realm of a self, it is the realm of the perfection
of wisdom. Since it is the realm of the perfection of wisdom, it is the inconceiv-
able realm. Since it is the inconceivable realm, it is the realm that does not
come into being.'*?> That which does not come into being does not exist. That
which does not exist does not perish. That which does not perish is
inconceivable. Thus, the realm of the Tathagata and the realm of a self are

without duality and cannot be divided into two.
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“For the Blessed One has said, ‘The cultivation of the self is the cultivation of
the perfection of wisdom.” Why is that? Because, Blessed Lord, ‘the perfection
of wisdom’ refers to the realm of a self. Why is that? Because, Blessed Lord, one
who knows the realm of a self knows the realm of nonattachment.’** One who
knows the state of nonattachment does not know any dharma whatsoever.
Why is that? Because inconceivable knowing is the Buddha’s knowing. Not
knowing any dharma whatsoever is the Buddha’s knowing. Why is that? Be-
cause that knowing is ultimately nonexistent.'** How could what is ultimately
nonexistent turn the wheel of the Dharma? When that knowing is ultimately
nonexistent, then that knowing is without attachment.'*> When that knowing is
without attachment, then that knowing has no real existence. When that know-
ing has no real existence, then that knowing has no objects.'*®¢ When that know-
ing has no objects, then that knowing does not abide. When that knowing does
not abide, then that knowing is without support.*” When that knowing is
without support, then that knowing is unproduced, unattained, and will not
arise. Why is that? Because that knowing is not conditioned by qualities, *® nor
is it conditioned by nonqualities. Why is that? For thus, that knowing is incon-
ceivable. Hence, how could qualities or nonqualities be pointed out? Because
that knowing is inconceivable, that knowing is unthinkable. Such knowing is
the Buddha’s knowing by way of not apprehending anything. There is no
dharma whatsoever that has been fully awakened to or known by that know-
ing. That knowing did not come before or later. Because that knowing did not
arise previously, nor did that knowing not arise previously, it is unarisen.'*
That which is unarisen will not disappear and will not be cut off. There is no
knowing whatsoever like that knowing. Hence that knowing is inconceivable
and incomparable. No beginning, middle, or end of that knowing can be appre-
hended. Hence that knowing is like space. Nothing equal or unequal to that
knowing can be apprehended. Hence that knowing is equal to the unequalled.
No other knowing that is like that knowing can be apprehended. Hence that

knowing is without equal.”
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Then the Blessed One said to the youthful Mafijusri, “Mafjusri, is this knowing

then not immutable?”

Mafjusri replied, “Lord, this knowing is uncreated. Hence it is immutable. It is
like this, Blessed Lord—an unstruck karsdapana coin is reckoned to be neither
mutable nor immutable.'*’ Likewise, Blessed Lord, this knowing is uncreated,
unaccomplished, unproduced, unarisen,'*' and unceased. Hence it is immut-
able.”

Then the Blessed One asked the youthful Mafijusri, “Mafijusri, who will be
firmly convinced of such a teaching as this teaching on the Tathagata’s know-

ing?”

Mafjusri said, “Blessed Lord, those who do not have the character of samsara,
those who do not have the character of parinirvana, those who have not
wavered from the perishing collection,'*? those whose passion, aversion, and
delusion have not been extinguished—they will be firmly convinced of it. Why
is that? Because what is not extinguished does not become extinguished or
come to be completely extinguished. Those who have not gone beyond samsara
and who are not reckoned to be in samsara, those who are not apart from the
path and who do not give rise to the notion of a path—they will understand the

meaning of what has been said.”

When this was said, the Blessed One said to the youthful Mafjusri, “Excellent,

Manjusri, excellent, this speech of yours is well spoken.”

Then, at that moment, the venerable Mahakasyapa asked the Blessed One, “In
the future will there be, Blessed Lord, any people who will listen to this pro-
found Dharma and Vinayaand this profound perfection of wisdom, who will be

firmly convinced of it, who will understand it, and who uphold it?”
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When this was said, the Blessed One replied to the venerable Mahakasyapa,
“Kasyapa, in this very assembly there are monks, nuns, laymen, and laywomen
who, in the future, will listen to this profound Dharma and Vinaya and this
profound perfection of wisdom, be firmly convinced of it, understand it, and
uphold it.

“It is like this, Kasyapa. If a householder or a householder’s son lost a precious
gem worth hundreds of thousands, he would be distressed and unhappy. But if
he found it, he would be joyful and happy, and no longer mentally preoccupied.
Just so, Kasyapa, if these monks, nuns, laymen, and laywomen have not
listened this profound perfection of wisdom—unarisen, unoriginated, and from
by nature parinirvana, up to without real existence—they think, ‘We have not
listened to such a profound perfection of wisdom as this—unarisen,
unoriginated, and from by nature parinirvana, up to without real existence.’
But then, when they hear it at another time, they will be elated, joyful, happy,
and no longer mentally preoccupied. And they will say, ‘Since we have heard
this profound perfection of wisdom—unarisen, without real existence, and un-
originated—then today we have seen the Buddha, and have reverently

attended upon the Tathagata.’
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“It is like this, Kasyapa. The gods of the Heaven of Thirty-Three, seeing the
pariyatra tree budding, will be happy and delighted, thinking, ‘Oh! Before long
this pariyatra tree will be completely in full bloom! Just so, Kasyapa, those
monks, nuns, laymen, and laywomen, when they hear this profound perfection
of wisdom—from unarisen, unoriginated, up to without real existence—will be
happy and delighted. You should know, Kasyapa, that those who, in the future,
will be happy and delighted when they hear this profound perfection of wis-
dom—from unarisen, unoriginated, up to without real existence—they are here
in this very assembly of mine. And you should know that those who, in the fu-
ture, will be happy and delighted, they will, because of their happiness and de-
light, before long be completely in full bloom, blossoming with the flowers of
all the dharmas of a buddha.'*® Kasyapa, you should know that the fact that
this profound perfection of wisdom—from unarisen, unoriginated, up to
without real existence—will, in the future, after the Tathagata’s passing, re-
main and spread, is due, Kasyapa, to the Buddha’s sustained blessing'** and the
Buddha’s sublime power. Therefore, Kasyapa, when those who hear this
profound perfection of wisdom—from unarisen, unoriginated, up to without

real existence—are elated.'*> It will not be their first time hearing it.

“It is like this, Kasyapa. You should know that when a jeweler sees a precious
gem and is elated, it is not the first time that the jeweler has seen a precious
gem; rather, they must have frequently seen precious gems before. Just so,
Kasyapa, those who are elated, delighted, pleased, enraptured, and happy
when they hear this profound perfection of wisdom—from unarisen, unorigin-
ated, up to without real existence—it will not be their first time hearing it,
Kasyapa. Kasyapa, those who will say, ‘Please speak about this very teaching of
the youthful Mafjusri on the from unarisen, up to without real existence, un-
originated,” they will have reverently attended upon the youthful Mafijusri fre-

quently before.
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“It is like this, Kasyapa. Suppose a person had gone to some village, city, town,
or region for a certain purpose. And then, at another time, someone went to
visit them and spoke in praise of that city, speaking in praise of its delightful
parks, its delightful environs, its delightful ponds, its delightful gardens, its
delightful fountains, pools, and water reservoirs, and its delightful flowers and
fruits. Hearing that, they would feel elated. Happy, they would ask again and
again, saying, ‘Describe this again, friend!” They would thus become familiar,
since that person had experienced the city before, with its delightful parks, its
delightful environs, its delightful ponds, its delightful gardens, its delightful
fountains, pools, and water reservoirs, and its delightful flowers and fruits.
Why is that? Because, having heard about it, they were overjoyed, delighted,!5
pleased, enraptured, and happy. Just so, Kasyapa, those who have reverently
attended upon the youthful Mafijusri, have repeatedly gone to him and
questioned him!4’—it is they who, upon hearing this profound perfection of
wisdom—from unarisen, unoriginated, up to without real existence—will be
delighted and pleased; they in whom immense joy and happiness will arise.
And they will say, ‘We will listen to just this,'*® just such a teaching on the per-

fection of wisdom—from unarisen, unoriginated, up to without real existence.””

When this was said, the venerable Mahakasyapa asked the Blessed One,
“Blessed Lord, are these—the ones just taught by the Blessed One—the indica-
tions, marks, and signs of those sons and daughters of good family who, in the

future, will have faith?”

The Blessed One replied, “So it is, Kasyapa. It is just as you say. These—the ones
I have just taught—are the indications,'*® marks, and signs of those sons and

daughters of good family who, in the future, will have faith.”
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Then the youthful Mafjusrl asked the Blessed One, “Blessed Lord, if that
dharma is without indications, without marks, and without signs,’** and,
Blessed Lord, if the perfection of wisdom is from without indications, up to and
without signs, then what sort of indications, marks, or signs could there be? If
the Blessed One’s teaching of the Dharma is without indications, without
marks, and without signs,'>* how then, Blessed Lord, could there be a teaching

of what is without indications, without marks, and without signs?”

When this was said, the Blessed One replied to the youthful Mafijusri, “When
this profound perfection of wisdom—utterly unarisen and without real exist-
ence—is taught, Mafijusri, they will from be firmly convinced, up to will master
it, and these will be the indications, marks, and signs of those sons and
daughters of good family. Mafjusri, wherever the perfection of wisdom is
taught, there one sees that all the dharmas of the buddhas are taught.'>> There

one sees the teaching of the inconceivable.

“Manjusri, the son or daughter of good family who wants to produce the
wholesome roots that I produced while previously practicing the bodhisattva
conduct, the wholesome roots by which I became fully awakened to unsur-
passed perfect awakening, he or she should listen to this very perfection of wis-
dom, be firmly convinced of it, write it down, retain it, read it aloud, give
instruction in it, recite it, chant it,'>® master it, properly attend to it, cultivate it,
and pay homage to and venerate it, according to ability and capacity, with of-
ferings of flowers, incense, fragrances, garlands, unguents, powders, garments,

parasols, banners, >4 flags, victory banners, lamps, '>> and so on. '>¢

“The son or daughter of good family who wants to go beyond the level of all the
$ravakas and pratyekabuddhas from should listen to this very perfection of

wisdom, up to and venerate it.'’
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“Mafijusrl, the son or daughter of good family who wants to hear how one
enters the level of irreversibility from should listen to this very perfection of

wisdom, up to and venerate it.

“Mafjusri, the son or daughter of good family who wants to become firmly
convinced that all dharmas, any of them whatsoever, are the same in being un-
arisen from should listen to this very perfection of wisdom, up to and venerate
it.

“Mafjusri, the son or daughter of good family who wants to become fully
awakened to all the dharmas of the buddhas'*® from should listen to this very

perfection of wisdom, up to and venerate it.

“Mafijusri, the son or daughter of good family who wants to become firmly
convinced of this teaching that the Tathagata was fully awakened to all
dharmas'® from should listen to this very perfection of wisdom, up to and ven-
erate it. Why is that? Because there is no dharma whatsoever that exists and is
apprehended, that becomes fully awakened, by which one is fully awakened,

or to which one is fully awakened.

“So, the son or daughter of good family who wants to realize and become
firmly convinced of this meaning from should listen to this very perfection of

wisdom, up to and venerate it.

“The son or daughter of good family who wants to become firmly convinced
that there is no dharma whatsoever that is not awakening from should listen to

this very perfection of wisdom, up to and venerate it.

“The son or daughter of good family who wants to no longer conceptualize any
dharmas from should listen to this very perfection of wisdom, up to and vener-
ate it. Why is that? Because the perfection of wisdom does not establish,

produce, or demonstrate the perfection of any dharma.

46



1.144

1.145

1.146

1.147

1.148

1.149

“The son or daughter of good family who wants to penetrate the fact that all
dharmas are neither defiled nor purified from should listen to this very perfec-

tion of wisdom, up to and venerate it .

“The son or daughter of good family who wants to become firmly convinced of
and penetrate'® the fact that all dharmas are neither past, nor future, nor
present from should listen to this very perfection of wisdom, up to and vener-
ate it. Why is that? Because, Mafjusri, nonarising is not past, not future, not
present. Why is that? Because, Manjusri, all dharmas come down to nonar-

ising.'6!

“The son or daughter of good family who wants to realize, free from doubt,
that all dharmas are just like that from should listen to this very perfection of

wisdom, up to and venerate it.

“Mafijusri, the son or daughter of good family who wants to hear, who wants to
realize, who wants to be firmly convinced of, and who wants to penetrate how
the wheel of the Dharma is turned with three revolutions and twelve aspects

from should listen to this very perfection of wisdom, up to and venerate it.

“The son or daughter of good family who wants to pervade all beings with lov-
ing-kindness but wants to not abide in the notion of beings, who wants to not
dispute'®? with the entire world and wants to realize the nonapprehension of
the entire world, from should listen to this very perfection of wisdom, up to and

venerate it.

“The son or daughter of good family who wants to realize the nonarising of all
dharmas from should listen to this very perfection of wisdom, up to and vener-

ate it.”
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Thereupon the youthful Mafijusrl asked the Blessed One, “Blessed Lord, what
are the qualities, what are the benefits of the perfection of wisdom that is
without qualities? Blessed Lord, the perfection of wisdom is without any
capability whatsoever; it does not bring anything about;'®® it does not destroy
anything; it does not adopt any dharma, nor does it forsake any; it is unmoving;
and it is without activity. The perfection of wisdom is not knowing real exist-
ence;'%* it is not seeing real existence; it does not bestow any dharma;'% it does
not contradict any dharmas; and it does not differentiate any dharmas. In that
case, Blessed Lord, what are the qualities, what are the benefits of the perfec-
tion of wisdom? Blessed Lord, the perfection of wisdom does not make all
dharmas one and the same; it does not make all dharmas different; it is uncre-
ated; it is not anything to be done; it is inexhaustible and indestructible; it does
not bestow the dharmas of ordinary people, the dharmas of arhats, the
dharmas of pratyekabuddhas, the dharmas of bodhisattvas, or even the
dharmas of the buddhas,'®® nor does it cause them to wane; it does not cause
samsara to be appropriated; it does not cause nirvana to be forsaken; it does
not bestow the dharmas of the buddhas; it does not destroy them; it is not con-
ceivable; it is not unthinkable; it does not do anything; it does not annihilate
anything; it does not give rise to any dharmas; it does not end them; it does not
negate anything; it does not cause anything to last; it does not cause anything
to come; it does not cause anything to go; it does not cause anything to be de-
tached; it does not cause anything to be undetached; it does not make anything
dual; and it does not make anything nondual'’—what are its qualities, what

are its benefits?”
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When this was said, the Blessed One said to the youthful Mafijusri, “These in-
deed, Mafijusri, should be known as the qualities of this perfection of wis-
dom—from it is without real existence, up to it is without activity.'%® Further-
more, Mafjusri, the bodhisattva mahasattva who wants to train in the samadhi
of bodhisattvas, who wants to actualize the samadhi of bodhisattvas, remain-
ing in which samadhi all blessed buddhas appear, and who wants to see their
buddhafields, who wants to know their names, who wants to pay unsurpassed
homage to them, who wants to penetrate their teaching of the Dharma, and
wants to become firmly convinced—he or she should train in this perfection of

wisdom by way of not training.”

Thereupon the youthful Mafijusr1 asked the Blessed One, “Blessed Lord, why is

this called ‘the perfection of wisdom’?”

The Blessed One replied, “Because it is unarisen and unceased, Mafijusri, it is
called ‘the perfection of wisdom.” Because from it is primordially at peace,
without release, without anything to be done, up to it is without real existence,
and what is without real existence is the perfection of wisdom. That is why,
Mafjusri, one should know that it is the cultivation of the perfection of wisdom
of bodhisattva mahasattvas. What is not the experiential domain of all
dharmas is the experiential domain'®® of bodhisattva mahasattvas. When con-
ducting oneself in it,'’° a bodhisattva mahasattva is called ‘one who entered the
experiential domain.’”’”* Thus, what is not an experiential domain, the univer-
sal vehicle—this in fact is the experiential domain. !’ Why is that? This experi-
ential domain is uncreated. Therefore, it is said to be ‘not an experiential do-

main.”

The youthful Mafijusri further asked the Blessed One, “In what does a bodhisat-
tva mahasattva conduct themselves, Blessed Lord, so as to swiftly become fully

awakened to unsurpassed perfect awakening?”
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When this was said, the Blessed One replied, “If they conduct themselves in the
perfection of wisdom, Mafjusri, a bodhisattva mahasattva will swiftly become
fully awakened to unsurpassed perfect awakening. Mafjusri, there is a
samadhi called the single array. If they conduct themselves in that samadhi, a
bodhisattva mahasattva will swiftly become fully awakened to unsurpassed

perfect awakening.”

When this was said, the youthful Manjusri asked the Blessed One, “How,
Blessed Lord, should a bodhisattva mahasattva enter the samadhi the single ar-

ray? Why is it called ‘the samadhi of the single array’?”

The Blessed One replied, “ ‘Single array,” Mafijusri, refers to nonarising. The son
or daughter of good family who wants to enter the samadhi of the single array
first needs to inquire about the perfection of wisdom. After that he or she will
enter the samadhi of the single array. Why is that? Because, Mafjusri, nonar-
ising is immovable, imperturbable, unshakeable, inconceivable, unthinkable,

and unfathomable.

“Manjusri, the son or daughter of good family who wants to enter the samadhi
of the single array should prepare a secluded resting place'’® and should de-
light in having no social contact. Not paying attention to any signs, he or she
should sit down with crossed legs, and then direct their attention to one
tathagata and to all dharmas by way of not apprehending anything. Whichever
tathagata he or she directs their attention to, they should take hold of his name.
Having heard and apprehended that name, he or she should sit facing the
direction where that tathagata is and direct their attention to him.'’* When
they have directed their attention to that tathagata, by so directing their atten-
tion, they will have directed their attention to all blessed buddhas of the past,

future, and present. Why is that? Because the tathagatas themselves'’> are one.
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“Manjusri, just as the awakened qualities of a single tathagata are immeasur-
able and his eloquence is immeasurable, so too, Mafijusri, having attained the
samadhi of the single array, the excellent Dharma discourses of the singular
nonarising should be known as immeasurable. These Dharma discourses—
those that will be set in motion; those that have been spoken by the tathagatas,
arhats, perfect buddhas, as many as those received by Ananda—will be illu-
minated for them. Actualizing this samadhi of the single array, for as long as
their lifespan may be, they will remain teaching the Dharma together with its

narrative context.!7¢

“Mafijusri, when some of those in the Bodhisattva Vehicle wonder, ‘What is this
samadhi of the single array?’ one should tell them, ‘Keep in mind'’’ this pro-
clamation ' of inconceivable qualities. The more you continue to take it up,
the more you will come to see the qualities of this samadhi. Do not become dis-
heartened with the method as it has been taught.’ This samadhi cannot be actu-
alized from with views based on apprehension, views based on entities, up to

views based on existence.

“Suppose, Mafjusri, a person had a precious gem that was priceless but still
unpolished, and someone would say to them, ‘Hey, friend, what is this precious
gem worth? What is its quality?” And they would reply, ‘Please know, friend,
that the qualities of this precious gem are immeasurable.”’’”® Thereupon they
would give the precious gem to that person to polish it, saying, ‘Polish this pre-
cious gem, friend, and then you will know.” The person would then take that
precious gem from them and polish it with polishing tools, and having polished
it, it would be priceless—having polished that precious gem, they see the
qualities of that precious gem. Likewise, Mafijusri, the more'®® the son or
daughter of good family meditatively enters and attains this samadhi, the more

he or she will see the qualities of this samadhi.
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“It is like this, Mafjusri. The sun’s disk has no edge that is not pervaded by light
rays. Just so, Mafijusri, upon gaining this samadhi of the single array, having
reached and entered it, one does not teach any Dharma whatsoever that does
not teach the perfection of wisdom. When someone thus knows it, they do not

see any dharma whatsoever that is at variance with nonarising.

“Suppose, Mafjusri, that four persons were to scoop up water from the ocean
in the four directions. Everything that they scoop up is of a single taste—the
taste of salt. Likewise, Mafijusri, whatever Dharma I have taught, it is all of a
single taste—the taste of nonarising, the taste of no real existence, the taste of
dispassion, the taste of liberation, the taste of cessation. Therefore, Mafjusri,
whatever Dharma it is that the son or daughter of good family endowed with
this samadhi will teach, he or she will teach all of it as having a single taste—
the taste of nonarising, the taste of no real existence, the taste of dispassion, the
taste of liberation, the taste of cessation. Upon reaching this samadhi, Mafijusri,
the son or daughter of good family will explain, teach, and give instruction on
any Dharma that has been taught by me, as he or she wishes. Thus, Mafjusri,
upon reaching this samadhi, whatever it is that that son or daughter of good
family teaches, he or she will teach it all as unarisen, unoriginated, and

without real existence, by way of not apprehending anything.

“Furthermore, Mafjusri, a bodhisattva mahasattva who reaches this samadhi
will swiftly perfect the dharmas that lead to awakening and will swiftly be-

come fully awakened to unsurpassed perfect awakening.
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“Furthermore, Mafijusri, if a bodhisattva mahasattva does not see arising, ces-
sation, unity, or difference in from the realm of a self, up to the dharmadhatu,
then, Mafijusri, a bodhisattva mahasattva endowed with such patient accept-
ance will swiftly become fully awakened to unsurpassed perfect awakening.
This patient acceptance of the child of good family who does not think about
and does not conceptualize unsurpassed perfect awakening reaches the
dharmas of a bodhisattva and the dharmas of a buddha. I have explained that
such patient acceptance, without aspiring at all to awakening for the sake of
buddhahood, swiftly leads the child of good family to unsurpassed perfect
awakening. The one who will be firmly convinced that all dharmas are the
dharmas of the buddhas, and who does not become disheartened—that one, I
have explained, is irreversible from progress toward unsurpassed perfect
awakening. They should be said to be unseparated from all the dharmas of the
buddhas. The son or daughter of good family who, upon hearing this teaching,
has no bewilderment or doubt, should be said to be unseparated from all the
dharmas of the buddhas”

When this was said, the youthful Mafjusri asked the Blessed One, “Has unsur-

passed perfect awakening, Blessed Lord, emerged from a cause?”

The Blessed One replied, “No, Mafijusri, unsurpassed perfect awakening is not
a cause, nor does it emerge from a cause. Why is that? Because nonarising and
being without real existence are not causes and do not emerge from a cause.

Why is that? Because all dharmas are unarisen.

“Therefore, Mafijusry, I have explained that a son or daughter of good family
who, upon hearing this teaching, does not vacillate,'®! is irreversible from pro-

gress toward unsurpassed perfect awakening.
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“Therefore, Mafijusri, those monks, nuns, laymen, or laywomen who from do
not become disheartened, up to do not vacillate at this profound perfection of
wisdom, are the ones who have taken refuge in me, they are the ones who have

gone forth under me, and I am their teacher.

“Manjusri, a son or daughter of good family who does not train in this

profound perfection of wisdom does not train in the bodhisattva training.

“It is like this, Mafjusrl. Whatever the type of plant, whatever the type of
seed—whether grasses, shrubs, herbs, or trees—they all grow in reliance upon
the earth. Likewise, Mafijusri, whatever the wholesome dharmas of bodhisat-
tva mahasattvas, they all grow, expand, and become vast when embraced by
the perfection of wisdom, and they never fail to reach unsurpassed perfect

awakening.”

When this was said, the youthful Mafjusrl asked the Blessed One, “Blessed
Lord, will there be anyone here in Jambudvipa—whether in the villages, in the
towns, in the communities,'®? or in the countryside—who will take up and re-
veal this teaching on the perfection of wisdom that is the Blessed One’s explan-

ation of the teaching on the perfection of wisdom?”
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When this was said, the Blessed One replied to the youthful Manjusri,
“Manjusri, it is those who have right now heard this teaching on the perfection
of wisdom and made the aspiration, ‘May we hear'®® this teaching on the per-
fection of wisdom when we have passed on from this life to the next'—it is they
who will hear it and extensively cultivate it by way of noncultivation. Mafjusri,
I do not say that it is a trifling wholesome root when they hear this profound
perfection of wisdom and obtain immense joy and happiness upon hearing it.
Mafijusri, when there is someone who wants to hear this teaching on the per-
fection of wisdom, one should say to him, ‘Child of good family, what will you
do by hearing it? Do not, upon hearing it, lose faith and vacillate.’®** Why is
that? Because there is no dharma whatsoever whose perfection has been
taught here; no arising or perishing'®> of the dharmas of ordinary people that
has been taught; no arising, perishing, or attainment of the dharmas of those in
training, or the dharmas of those no longer in training, or the dharmas of

pratyekabuddhas, or even the dharmas of the buddhas that has been taught.”

When this was said, the youthful Mafijjusr1 said to the Blessed One, “Blessed
Lord, if a monk, nun, layman, or laywoman were to ask me, ‘What Dharma talk
did the Tathagata give today?’ I would say in response to them, Blessed Lord,
that it was a talk not at variance with any dharmas.'®® Why is that? Because,
Blessed Lord, there is no dharma whatsoever that is at variance with nonar-
ising,'®’ yet that discourse is not easy for any being to understand. Why is that?

Because there is no being whatsoever to be apprehended.

“Furthermore, Blessed Lord, I would say to them, ‘It was a Dharma called ‘non-
arising’ that was taught. Why is that? Because, Blessed Lord, all dharmas are
the same in being without arising. In that discourse the dharmas of an
ordinary person are not destroyed by the dharmas of an arhat, and the

realization that arhats are superior has not been taught.
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“Furthermore, Blessed Lord, I would say to them, ‘In this Dharma teaching
there is no being whatsoever who has attained parinirvana, who attains par-
inirvana, or who will attain parinirvana. Why is that? Because, Blessed Lord,
there is absolutely no apprehension of any being. So asked, Blessed Lord, I

would reply in this way.

“Moreover, Blessed Lord, if someone who wants to hear this profound perfec-
tion of wisdom from me were to ask, ‘What talk did you engage in with the
Blessed One today?’ I would say to them, ‘If you want to hear it,'*® then do not
think, “I will listen.” Do not give rise to the thought, “I will listen.” Friend, you
should give rise to wisdom that is just like the wisdom of an illusory person. In
this way, this Dharma teaching can be understood. Friend, if you want to hear
this Dharma teaching, then abide just like the track of a bird in the sky.'*° In
this way this Dharma teaching can be heard. Friend, if you want to hear this
Dharma teaching, then do not apprehend duality, and do not apprehend non-
duality. Why is that? Because no dualistic description is proclaimed here, and
no nondualistic description is proclaimed here. If you want to hear this
Dharma teaching, then do not destroy notions of a self, do not go beyond views,
do not take as support the dharmas of the buddhas, do not waver from the

dharmas of ordinary people.’

“Blessed Lord, when someone who wants to hear asks me,'° I would speak to
them in that way, I would instruct them in that way, I would establish them in
it in that way. If a son or daughter of good family who asks were to remain and
engage it in this way, then later, subsequent to having become established in
this seal of eloquence, they will teach this perfection of wisdom—unarisen,

without real existence, and unoriginated.”
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When this was said, the Blessed One said to the youthful Mafijusri, “Excellent,
Mafijusri, excellent, this speech of yours is well spoken. And you should further
say to that son or daughter of good family, ‘One who wants to see the Tathagata
should cultivate this very perfection of wisdom by way of noncultivation. The
son or daughter of good family who wants to reverently attend upon the
Tathagata should train in this very perfection of wisdom by way of not appre-
hending anything. The son or daughter of good family who wants to say ‘The
Tathagata is my teacher’ should train in this perfection of wisdom by way of

not apprehending anything.

“The son or daughter of good family who wants to become fully awakened to
unsurpassed perfect awakening should train in this very perfection of wisdom
by way of not conditioning anything. The son or daughter of good family who
wants to achieve mastery of all samadhis should train in this very perfection of
wisdom by way of not apprehending anything. The son or daughter of good
family who wants to meditatively enter all samadhis should train in this very
perfection of wisdom by way of not apprehending anything. Why is that?

Because those samadhis are uncreated.

57



1.181

1.182

1.183

“The son or daughter of good family who wants to actualize the knowledge of
an omniscient one in all its excellent aspects should train in this very
perfection of wisdom by way of there being no real existence. Why is that? Be-
cause the knowledge of an omniscient one in all its excellent aspects is
uncreated, unarisen, and without real existence. All dharmas are emancipated;
there is no dharma whatsoever that is not emancipated—the son or daughter
of good family who wants to understand this should train in this very
perfection of wisdom by way of, up to being without real existence. All
dharmas are unemancipated. There is no dharma whatsoever that is emancip-
ated. Why is that? Because all dharmas are unarisen. Those dharmas do not ex-
ist in the manner in which they are verbally expressed, and what is inexpress-
ible does not exist and is not apprehended. The son or daughter of good family
who wants to understand this should train in this very perfection of wisdom by

way of up to being without real existence.

“All beings conduct themselves toward awakening; there is no being whatso-
ever that does not conduct itself toward awakening—the son or daughter of
good family who wants to not be disheartened by this should train in this very
perfection of wisdom by way of up to being without real existence. Why is that?
Because all dharmas are the same as awakening. Just as all dharmas are the
same as awakening, so are all beings. Just as all beings are, so is conduct. Be-
cause it does not exist, all conduct is without conduct. That is awakening—
awakening is without arising and without origination. The son or daughter of
good family who wants to not be disheartened by dharmas such as these
should train in this very perfection of wisdom by way of up to being without

real existence and unarisen.

“Mafijusri, whatever from the Tathagata has miraculously manifested, up to the
Tathagata has playfully displayed has been demonstrated on account of this
very perfection of wisdom. Why is that? Being indemonstrable, the perfection

of wisdom is not demonstrated.’°!
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“Mafjusry, if I have explained that those monks, nuns, laymen, or laywomen
who retain even just a four-lined verse from this perfection of wisdom, master
it, uphold it, and from read it aloud, up to expound it will be irreversible from
progress toward awakening, what to say of those who practice for suchness?
Those sons and daughters of good family should be known as destined for
awakening. Those who, upon hearing this profound perfection of wisdom—
unarisen, without real existence, and unoriginated—will not be frightened, will
not be terrified, and will not fall into fear abide in the Buddha’s sphere. If they
are firmly convinced, as before, they'? will be destined for all the dharmas of
the buddhas. This, Mafijjusri, is the seal I will set—approved by the buddhas,
known by the tathagatas, and received by all the arhats. This seal is set on the
realized ones in sameness.!?® This expounds nonattachment with regard to all
the dharmas of the buddhas. ** Marked with this seal, Mafjusri, the son or
daughter of good family who is in the Bodhisattva Vehicle is no longer capable
of going to a lower rebirth and no longer capable of going to or entering the

level of a Sravaka or the level of a pratyekabuddha.”

Then, at that moment, Sakra, lord of the gods as well as the gods of the Heaven
of Thirty-Three, paid homage to this perfection of wisdom with divine
sandalwood powder, divine gold powder, divine mandarava and
mahamandarava flowers, divine fragrances, divine blue lotuses,'®> white lilies
and white lotuses, and divine music, and, as they sprinkled and scattered, the
Blessed One and the youthful Mafijusri said, “By this wholesome root, may
those marked with this seal pay homage to this unsurpassed precious dharma

and hear it again and again.”
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Sakra, lord of the gods, declared, “Blessed Lord, I will strive for the sake of the
spread of this profound perfection of wisdom—unoriginated, unborn'*®*—here
in Jambudvipa, so that it will come to be heard by such sons and daughters of
good family as these, and so that they will actualize all the dharmas of the
buddhas. Blessed Lord, those sons and daughters of good family who hear this
teaching on the perfection of wisdom with little difficulty, and who, upon hear-
ing it, become firmly convinced of it, retain it, master it, and so much as uphold
it—those sons and daughters of good family should know without any doubt,
‘This has been established 7 by a deity.” ”

When this was said, the Blessed One said to Sakra, lord of the gods, “So it is,
Kausika. Those sons and daughters of good family should be seen as having ac-
tualized all the dharmas of the buddhas, and they should be known as destined

for unsurpassed perfect awakening.”

Thereupon the youthful Mafijusri said to the Blessed One, “Please bestow your
sustained blessing, Blessed Lord. Please bestow your sustained blessing, Well-
Gone One, on this'*® teaching on the perfection of wisdom, for the sake of those

sons and daughters of good family.”

As soon as this was said, at that very moment, by the Buddha’s sublime power,
the earth shook in six ways. And right after the earth had shaken, at that
moment, the Blessed One smiled. Then, immediately upon the Buddha’s smile,
at that moment, when this teaching on the perfection of wisdom became
sustained by the blessing of the Tathagata, this billionfold world system was

pervaded by a great radiance.

The youthful Mafijusri then asked the Blessed One, “Are these the signs, Blessed
Lord, that this teaching on the perfection of wisdom is sustained by the

blessing of the Tathagata?”
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c.1

apl.

apl.1

The Blessed One replied, “So it is, Mafjusrl. These are the signs that this teach-
ing on the perfection of wisdom is sustained by his blessing. By these signs one
should know that this teaching on the perfection of wisdom is sustained by his

blessing.

“Manjusri, it is those who will not reject, will not reverse, and will not approve
any dharma whatsoever who should be known as those marked with this seal.
Why is that? Because, Mafijusri, when there is the apprehension of something,
there is rejection or approval. Therefore, Mafijusri, it is for the sake of those
marked with this seal that I have set this seal. Thus, upon hearing it,'*° they will
not teach or conceptualize any dharma whatsoever. Why is that? Because ulti-

mately, Mafijusri, all dharmas are unarisen.”

This is what the Blessed One said. Elated, the youthful Mafijusri, the bodhisat-
tva mahasattvas,?’° the great sravakas,?’! and the world with its gods, humans,

asuras,’’? and gandharvas rejoiced at what the Blessed One had said.

This completes The Noble Mahayana Sutra “The Perfection of Wisdom in Seven

Hundred Lines”.

Colophon

Edited and finalized by the Indian preceptor Surendrabodhi and the chief

editor-translator Bandé Yeshé Dé.203

Appendix
Saptasatika Prajiiaparamita |

om namo bhagavatyai aryaprajiiaparamitayai |
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apl.6

evam maya srutam | ekasmin samaye bhagavan sravastyam viharati sma
jetavane °nathapindadasyarame mahata bhiksusamghena sardham paripturnena
bhiksusahasrena, bodhisattvanam ca mahasattvanam
mahasamnahasamnaddhanam pariparnair dasabhir bodhisattvasatasahasraih
sardham sarvair avinivartantyair anuttarayah samyaksambodheh | tadyatha -
manjusriya ca kumarabhtitena, maitreyena ca, asangapratibhanena ca,

aniksiptadhurena ca, evampramukhair dasabhir bodhisattvasatasahasraih |

atha khalu manjusrth kumarabhiito ‘runodgatakalasamaye svakad viharan
niskramya yena tathagataviharadvaras tenopasamkramat | upasamkramya
bahir viharasya dvare sthito ’bhiit tathagatasya darsanaya vandanaya
paryupasanaya | athayusman api saradvatiputrah svakad viharan niskramya
yena tathagataviharas tenopasamkramad bhagavato darsanaya vandanaya
paryupdasanaya | athayusman api purno maitrayaniputrah, ayusman api
mahamaudgalyayanah, ayusman api mahakasyapah, ayusman api
mahakatyayanah, ayusman api mahdakausthilah, anye ca mahasravakah
svakasvakebhyo viharebhyo niskramya yena bhagavato viharas

tenopasamkrantah, upasamkramya ekante tasthuh |

atha khalu bhagavan abhikrantabhikrantam mahasravakasamnipatam viditva
svakad viharan niskramya bahir viharasyaikante prajiiapta evasane nyasidat |
nisadya ca bhagavan janann evayusmantam saradvatiputram amantrayate sma

- kutas tvam saradvatiputra kalyam evagatya tathagataviharadvare sthitah?

evam ukte ayusman saradvatiputro bhagavantam etad avocat -
sarvaprathamataram bhagavan manjusrth kumarabhiitas tathagataviharadvare

sthitah, pascad vayam bhagavantam drastukamah |

atha khalu bhagavan janann eva mafijusriyam kumarabhtitam amantrayate sma
- satyam kila tvam mafijusrth sarvaprathamataram tathagataviharadvare

Sthitas tathagatasya darsanaya vandandya paryupasandya ca?
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evam ukte manjusrth kumarabhtito bhagavantametadavocat - evam etat
bhagavan, evam etat sugata, sarvaprathamataram asmy agatah svakad viharan
niskramya yena tathagataviharas tenopasamkrantah, upasamkramya ekante
sthito bhagavato darsanaya vandandya paryupasanaya | tat kasya hetoh? tatha
hi bhagavan atrpto ham tathagatasya darsanena vandanena paryupdasanena

ca | yad apy aham bhagavan tathagatam upasamkramami darsanaya
vandandya paryupdsanaya, tat sarvasattvanam arthaya | saced bhagavan
tathagato drastavyo vanditavyah paryupasitavyah, evam drastavyah, evam
vanditavyah, evam paryupasitavyah, yathaham pasyami yathaham vande
yathaham paryupase | evam ca tathagato drsto bhavati vanditah paryupasitas

ca | aham ca bhagavan sarvasattvanam krtasas tathagatam pasyami |

bhagavan aha - katham manjusris tathagato drastavyah |

mafijusrir aha - tathatakarena tathagatam pasyami avikalpakarena
anupalambhayogena | evam anutpadakarena tathagatam pasyami, yavad
abhavakarena tathagatam pasyami | na ca tathata samudagacchati, evam
tathagatam pasyami | na tathata bhavati na vibhavati, evam tathagatam
pasyami | na tathata desastha na pradesastha, evam tathagatam pasyami | na
tathata atita nanagata na pratyutpanna, evam tathagatam pasyami | na tathata
dvayaprabhavita nadvayaprabhavita, evam tathagatam pasyami | na tathata
samklisyate na vyavadayate, evam tathagatam pasyami | na tathata utpadyate
na nirudhyate, evam tathagatam pasyami | evam tathagato drsto bhavati

vanditah paryupasitas ca |

evam ukte bhagavan mafjusriyam kumarabhiitam etad avocat - evam pasyams

tvam mafjusrth kim pasyasi?

mafijusrir aha - evam pasyann aham bhagavan na kimcit pasyami | evam aham

bhagavan na kasyacid dharmasyotpadam pasyami na nirodham pasyami |
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athayusman saradvatiputro manjusriyam kumarabhutam etad avocat -
duskarakarakas tvam manjusrth yas tvam tathagatam evam pasyasi evam
paryupasase | yasya ca te sarvasattvanam antike mahamaitri pratyupasthita,
na ca te kacit sattvopalabdhih sattvabhiniveso va | sarvasattvaparinirvanaya
casi pratipannah | na ca te kascit sattvabhinivesah pravartate | sarvasattvanam
ca te krtasah samnahah samnaddhah | sa canupalambhayogena abhavayogena

avisadayogena |

evam ukte mafnjusrth kumarabhutah ayusmantam saradvatiputram etad avocat -
evam etad bhadanta saradvatiputra yatha kathayasi | sarvasattvaparinirvandya
samnahas caisa samnaddhah | na ca me kacit sattvopalabdhir va
sattvabhiniveso va | nayam bhadanta saradvatiputra samndaha evam
samnaddhah - katham aham sattvadhator unatvam va kuryam purnatvam va?
saced bhadanta saradvatiputra parikalpam upadaya ekaikasmin buddhaksetre
ganganadivalukasama buddha bhagavanto bhaveyuh, ekaikasca tathagato
ganganadivalukasaman kalpams tisthet saratrimdivam ca dharmam
desayamanah, ekaikaya dharmadesanaya yavanto ganganadivalukasamair
buddhair bhagavadbhih sattva vinitas, tavatah sattvan ekaikas tathagatah
ekaikaya dharmadesanaya vinayet, evam api krtva naiva sattvadhator anatvam
va purnatvam va prajiiayate | tat kasmad dhetoh? sattvaviviktatvat
sattvasattvat bhadanta saradvatiputra sattvadhator naivonatvam va purnatvam

va prajiiayate |

evam ukte ayusman saradvatiputro manjusriyam kumarabhiitam etad avocat -
yadi mafijusrth sattvaviviktatvat sattvasattvat sattvadhator naivonatvam na
purnatvam va prajiiayate, tat kasyedantm bodhim abhisambudhya dharmam

desayisyasi?

evam ukte mafjusrth kumarabhiuta ayusmantam saradvatiputram etad avocat -
yada tavad bhadanta saradvatiputratyantataya sattvanupalabdhih, tat ko
’trabhisambhotsyate? kasya va dharmam desayisyate? tat kasmad dhetoh? tatha

hi bhadanta saradvatiputra atyantataya sarvadharmanupalabdhih |
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atha khalu bhagavan manjusriyam kumarabhtitam etad avocat - yada tavan
manjusrih atyantataya sarvadharmanupalabdhih, tat kim idanim sattvam api
prajiiapayasi? api ca sacen manjusrth kascid evam prcchet - kiyantah sattva iti,

kim tasya tvam vadeh?

mafijusrir aha - tasyaham bhagavann evamprsta evam vadeyam - yavanta eva
buddhadharma iti | saced bhagavan punar api prcchet - kiyat pramanah
sattvadhatur iti, tasyaham bhagavan evamprsta evam vadeyam - yat pramano

buddhavisayah |

bhagavan aha - sacet punar api te mafjusrth kascid evam prcchet - kim

paryapannah sattvadhatur iti, kim tasya tvam vadeh?

mafijusrir aha - tasyaham bhagavann evamprsta evam vadeyam - yat

paryapannda anutpaddacintyata |

bhagavan aha - sacet punar api te manjusrith kascid evam prcchet -

kimpratisthitah sattvadhatur iti, kim tasya tvam vadeh?

mafijusrir aha - tasyaham bhagavann evamprsta evam vadeyam - yatpratisthito

‘nutpadadhatus tatpratisthitah sattvadhatur iti |

bhagavan aha - yasmin samaye tvam manjusrth prajfidparamitam bhavayasi,

tada kutra pratisthitah prajiiaparamitam bhavayasi?

mafijusrir aha - yasminn aham bhagavan samaye prajiiaparamitam bhavayami,

apratisthito ’ham tasmin samaye prajiiaparamitam bhavayami |
bhagavan aha - apratisthitasya hi mafijusrth ka prajiiaparamitabhavana?

manjusrir aha - saiva bhagavan prajiiaparamitabhavana yan na kvacit

pratisthanam |

bhagavan aha - yasmin samaye tvam mafjusrth prajiiaparamitam bhavayasi,

katarat te kusalamiuilam tasmin samaye upacayam gacchaty apacayam va?
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apl.34

mafijusrir aha - na me bhagavan tasmin samaye kimcit kusalamiilam upacayam
gacchaty apacayam va | nasau bhagavan prajiiaparamitam bhavayati yasya
kasyacid dharmasyopacayo va apacayo va bhavati | na sa bhagavan
prajiiaparamitabhavana veditavya ya kasyacid dharmasyopacayaya va

apacayaya va pratyupasthita |

sa bhagavan prajfiaparamitabhavana ya naiva prthagjanadharman jahati napi
buddhadharman upadatte | tat kasmad dhetoh? tatha hi bhagavan
prajiiaparamitabhavana na kasyacid dharmasyopalambhena pratyupasthita

yam dharmam prajahyad upadadita va |

sa bhagavan prajfiaparamitabhavana ya naiva samsaradosan upayati na
nirvanagunan | tat kasmad dhetoh? tatha hi bhagavan samsdaram eva tavan na
pasyami, kah punar vadah samsaradosan | nirvanam eva tavan nopalabhe, kah

punar vado nirvanagunan draksyami |

sa bhagavan prajfiaparamitabhavana yan na kasyacid dharmasyadanam va

grahanam va nihsaranam va |

sa bhagavan prajfiaparamitabhavana ya na kasyacid dharmasya hanir va
vrddhir vopalabhyate | tat kasmad dhetoh? na hi bhagavan anutpado hiyate va

vardhate va | yaivam bhagavan bhavana, sa prajiiaparamitabhavana |

sa bhagavan prajiiaparamitabhavanda ya na kamcid dharmam utpadayati va

nirodhayati va |

sa bhagavan prajiiaparamitabhavana ya na kasyacid dharmasyonatvam va
purnatvam va karoti | ya bhagavann evambhavana, sa

prajiiaparamitabhavana |

punar aparam bhagavan sa prajiiaparamitabhavana ya naivacintyan dharman
prarthayate na pradesikan | api tu khalu punar bhagavan tad api na samvidyate
yat prarthyate, yena prarthyate | evambhavana bhagavan

prajiiaparamitabhavana |
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apl.42
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na bhagavan prajiiaparamitabhavana evam pratyupasthita ime dharma agra
ime dharma hina iti | napi tan dharman upalabhate yesam dharmanam agrata
va hinata va syat | evam prajiiaparamitabhavanayogam anuyuktah kulaputrah
sarvadharman nopalabhate | na bhagavan prajfiaparamitabhavana kamcid
dharmam agram va hinam va kalpayati | tat kasmad dhetoh? na hi bhagavann
anutpadasya kimcid agram va hinam va, napi tathataya bhutakotya yavat
sarvadharmanam kimcid agram va hinam va | evambhavana bhagavan

prajiiaparamitabhavana |

evam ukte bhagavan mafjusriyam kumarabhiitam amantrayate sma - na punar

manjusrir agra buddhadharmah?

mafijusrir aha - agrahyatvad bhagavan agra buddhadharmah | tat kim punar

bhagavan sarvadharmah stnya iti tathagatenabhisambuddhah?

bhagavan aha - evam etan manjusrth sunyah sarvadharmas

tathagatenabhisambuddhah |

mafijusrir aha - tat kim punar bhagavan sunyataya agrata va hinata va

prajiiayate?

bhagavan aha - sadhu sadhu mafijjusrth, evam etan manjusrir yatha vadasi | na

punar mafjusrir anuttara buddhadharmah?

mafijusrir aha - evam etad bhagavan anuttara buddhadharmah | tat kasmad
dhetoh? tatha hi bhagavams tesv anur api dharmo na samvidyate

nopalabhyate | tena te anuttara buddhadharmabh |

punar aparam bhagavan sa prajiiaparamitabhavana ya na buddhadharmanam
aradhanatayai samvartate na prthagjanadharmanam prahanaya samvartate |

na buddhadharmanam vinayitrt na samdharayitrr |

punar aparam sa bhagavan prajiiaparamitabhavana drastavya ya na kamcid

dharmam cintayati na vijanite |

bhagavan aha - na tvam manjusrir buddhadharmams cintayasi?
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apl.45

apl.46

apl1.47

apl1.48

apl.49

mafijusrir aha - no bhagavams cintayeyam aham bhagavan buddhadharman
saced aham buddhadharmanam parinispattim pasyeyam | na bhagavan
prajiiaparamitabhavana kasyacid dharmasya vikalpena pratyupasthita - ime
prthagjanadharmah, ime sravakadharmah, ime pratyekabuddhadharmah, ime
samyaksambuddhadharma iti | tat kasmad dhetoh? tam eva bhagavan
dharmam prajiiaparamitabhavanayogam anuyuktah kulaputro nopalabhate,
yasyaitan dharman prthagjanadharman va nirdiset, saiksadharman va nirdiset,
asaiksadharman va nirdiset, samyaksambuddhadharman va nirdiset | tan
atyantataya dharman nopalabhami na samanupasyami | evambhavana

bhagavan prajiiaparamitabhavana |

na bhagavan prajiiaparamitabhavanayogam anuyuktasya kulaputrasyaivam
bhavati - ayam kamadhatur, ayam rupadhatur, ayam ariupyadhatur, yavad ayam
nirodhadhatur iti | tat kasmad dhetoh? tatha hi sa bhagavan na kamcid
dharmam yan nirodhadharmam samanupasyati | evambhavana bhagavan

prajiiaparamitabhavana veditavya |

punar aparam bhagavann esa sa prajiiaparamitabhavana ya na kasyacid
dharmasyopakaram va apakaram va karoti | na hi bhagavan
prajiiaparamitabhavana buddhadharmanam datrt na prthagjanadharmanam
acchetri | esaiva sa bhagavan prajiiaparamitabhavand yo naiva

prthagjanadharmanam nirodho na buddhadharmanam pratilambhah |

evam ukte bhagavan mafjusriyam kumarabhiitam etad avocat - sadhu sadhu
manjusrir yas tvam imam evamriipam gambhiram dharmam desayasi | sthapita
te manjusrir iyam mudra bodhisattvanam mahasattvanam, abhimanikanam ca
Sravakayanikanam, aupalambhikanam ca bodhisattvayanikanam yathabhiitam
pratibodhaya | na te manjusrih kulaputra va kuladuhitaro va
ekabuddhaparyupasita bhavisyanti naikabuddhavaropitakusalamulah, ya imam
gambhiram prajiiaparamitanirdesam srutva nottrasisyanti na samtrasisyanti na

samtrasam apatsyante |

evam ukte manjusrth kumarabhtito bhagavantam etad avocat - pratibhati me

bhagavan bhutyasya matraya prajiiaparamitanirdesah |
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apl50 pratibhatu te manjusrih iti bhagavan asyavocat |

apl51 marjusrir aha - esa sa bhagavan prajfiaparamitabhavana ya na kasyacid
dharmasya sthitim upalabhate nasthitim | tat kasmad dhetoh? asthitatvat
sarvadharmanam nopalabhate | esaiva sa bhagavan prajiiaparamitabhavana
veditavya ya na kasyacid dharmasyadhyalambanaya pratyupasthita | tat
kasmad dhetoh? tatha hi bhagavan niralambah sarvadharmah | evambhavana

bhagavan prajfiaparamitabhavana |

apl.52 punar aparam bhagavan sa prajiiaparamitabhavana drastavya yatra
buddhadharma api nabhimukhibhavanti, kutah punah
pratyekabuddhadharmah | napi sravakadharmanam abhimukhibhavo bhavati,

kah punar vadah prthagjanadharmanam |

apl.53 punar aparam bhagavan sa prajiiaparamitabhavana yam bhavanam
agamyacintyan api buddhadharman acintya buddhadharma iti na vikalpam
apadyate | iyam bhagavan prajiiaparamitabhavana bodhisattvanam

mahasattvanam sarvadharmavikalpaya drastavya |

apls4 punar aparam bhagavan sa prajiiaparamitabhavana yam bhavanam agamya
sarvadharman buddhadharman pasyati, sarvadharman acintyadharman
pasyaty asamanupasyanataya | bahubuddhasatasahasraparyupasitas te
kulaputrah kuladuhitaras ca bhavisyanti ya imam prajiiaparamitanirdesam
srutvadhimoksyante nottrasisyanti na samtrasisyanti na samtrasam

apatsyante |

apl.55 punar aparam bhagavan sa prajiiaparamitabhavana ya na kamcid dharmam
samklisyantam va vyavadayantam va samanupasyati | evambhavana bhagavan
prajiiaparamitabhavana |

apl56 Sa caisa bhagavan prajfiaparamitabhdavana ya naiva prthagjanena sravakena
pratyekabuddhena yavan na samyaksambuddhena va nanakaranam karoti | esa

sa bhagavan prajfiaparamitabhavana |
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apl.57

apl.58

apl.59

apl.60

apl.61

apl.62

apl.63

apl.64

apl.65

apl.66

apl.67

apl.68

apl.69

apl.70

apl.71

atha khalu bhagavan manjusriyam kumarabhutam amantrayate sma - kiyantas

tvaya mafijusris tathagatah paryupasitah?

mafijusrir aha - yavanto bhagavan mayapurusasya cittacaitasika niruddhabh,

iyanto maya bhagavams tathagatah paryupasitah |
bhagavan aha - na tvam manjusrth buddhadharmasamprasthitah?

manjusrir aha - kascit punar bhagavan sa dharma upalabhyate yo

buddhadharmasamprasthitah?

bhagavan aha - kasya punar mafijusrir ete buddhadharmah?

mafijusrir aha - bhagavata eva tavad ete buddhadharma iti nama na

samvidyante nopalabhyante, kutah punar anyesam bhavisyanti?
bhagavan aha - prapta te mafijusrir asangata?

manjusrir aha - tad yada tavad aham bhagavan asangataiva, tat kim bhityo ham

asangatam anuprapsyami?
bhagavan aha - tat kim nisanno ’si manjusrir bodhimande?

mafijusrir aha - bhagavan eva tavad bodhimande na nisannah, katham punar

aham nisatsyami bhiitakotim pramanitkrtya?

bhagavan aha - bhiitakotir iti mafijusrth kasyaitad adhivacanam?
manjusrir aha - bhutakotir iti bhagavan satkayasyaitad adhivacanam
bhagavan aha - kim samdhaya mafijusrir evam vadasi?

manjusrir aha - asann esa bhagavan kayo na satkayah | naisa samkramati na

visamkramati | tenaisa kayo na satkayah |

atha khalv ayusman saradvatiputro bhagavantam etad avocat - niyatas te
bhagavan bodhisattva mahasattva bhavisyanti bodhaye, ya imam
prajiiaparamitanirdesam srutvadhimoksyante nottrasisyanti na samtrasisyanti

samtrasam apatsyante |
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apl.72

apl.73

apl.74

apl.75

apl.76

atha khalu maitreyo bodhisattvo mahasattvo bhagavantam etad avocat -
asannibhitas te bhagavan bodhisattva mahasattva bhavisyanti bodhaye, ya
imam prajiiaparamitanirdesam srutvadhimoksyante nottrasisyanti na
samtrasisyanti na samtrasam apatsyante | tat kasmad dhetoh? esaiva bhagavan

parama bodhih, ya esam dharmanam anubodhana |

atha khalu manjusrth kumarabhiito bhagavantam etad avocat - buddha eva te
bhagavan bodhisattva mahasattva drastavyah, ya imam
prajiiaparamitanirdesam srutvadhimoksyante nottrasisyanti na samtrasisyanti
na samtrasam apatsyante | tat kasmad dhetoh? buddha iti paramarthato

‘nutpadasyaitad adhivacanam |

atha khalu niralamba bhagint bhagavantam etad avocat - na te bhagavan
bodhisattva mahasattvah prthagjanadharman sravakadharman
pratyekabuddhadharman samyaksambuddhadharman adhyalambisyante, ya
imam prajiiaparamitanirdesam srutvadhimoksyante nottrasisyanti na
samtrasisyanti na samtrasam apatsyante | tat kasmad dhetoh? tatha hi
bhagavan niralambah sarvadharma asamvidyamanatvat | tenaisam

alambanam na samvidyate |

atha khalu bhagavan ayusmantam saradvatiputram amantrayate sma - evam
etac charadvatiputra evam etat | niyatas te kulaputrah kuladuhitaras ca
bhavisyanti bodhaye, ya imam prajiiaparamitanirdesam srutvadhimoksyante
nottrasisyanti na samtrasisyanti na samtrasam apatsyante |
avinivartantyabhtiimau tvam saradvatiputra pratisthitams tan kulaputran
kuladuhitaras ca janisva, ya imam prajiidaparamitanirdesam
srutvadhimoksyante nottrasisyanti na samtrasisyanti na samtrasam apatsyante,

miurdhna ca pratigrahisyanti |

te te saradvatiputra paramadanapatayo bhavisyanti mahadanapatayo

visistadanapatayah |
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apl.77

apl.78

apl.79

ap1.80

apl.81

apl.82

ap1.83

apl.84

apl.85

apl.86

te te saradvatiputra stilasampanna bhavisyanti paramasilavantah
paramavisistasilah stlagunapathapraptah, ya imam prajiidparamitanirdesam
srutvadhimoksyante nottrasisyanti na samtrasisyanti na samtrasam

apatsyante |

te te saradvatiputra paramaya ksantya paramena viryena paramairdhyanaih

paramaya apratisamaya prajfiaya samanvagata bhavisyanti |

te te saradvatiputra bodhisattva mahdasattva yavat sarvakaravaropetena
sarvajilajiianena samanvagata bhavisyanti, ya imam prajiidparamitanirdesam
srutvadhimoksyante nottrasisyanti na samtrasisyanti na samtrasam

apatsyante |

punar aparam bhagavan marnjusriyam kumarabhtitam etad avocat - kim punas
tvam mafjusrir arthavasam sampasyann icchasy anuttaram samyaksambodhim

abhisamboddhum?

manjusrir aha - saced aham bhagavan bodhaye sampratistheyam, evam aham
iccheyam abhisamboddhum | naham bhagavan bodhim prarthayami | tat

kasmad dhetoh? bodhir esaiva yeyam marijusrth kumarabhititah |

evam ukte bhagavan mafjusriyam kumarabhiitam etad avocat - sadhu sadhu
manjusrir yas tvam imany evamrupani gambhiragambhirani sthanani
nirdisasi | yathapi nama tvam purvajinakrtadhikaro

‘nupalambhaciracaritabrahmacaryah |

mafijusrir aha - labdha eva bhagavan dharmah syat, yady aham

anupalambhacart syam |

evam ukte bhagavan manjusriyam kumarabhiitam etad avocat - pasyasi tvam

manjusrir imam mama sravakasampadam?
mafijusrir aha - pasyami bhagavan |

bhagavan aha - katham pasyasi?
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ap1.87 marjusrir aha - tathaham bhagavan pasyami yatha naiva prthagjanan pasyami,
naiva saiksan pasyami, naivasaiksan pasyami | napi pasyami, napi naiva
pasyami | evam pasyami, yan naiva bahiin pasyami, napy alpakan pasyami |

yan naiva vinitan pasyami, napy avinitan pasyami |

ap1.88 atha khalv ayusmar saradvatiputro mafijjusriyam kumarabhitam etad avocat -
yas tvam manjusrth sravakayanikan evam pasyasi, samyaksambuddhayanikan

punas tvam katham pasyasi?

ap1.89 marjusrir aha - bodhisattva iti bhadanta saradvatiputra nama dharmam na
samanupasyami, bodhaya samprasthita iti nama dharmam na samanupasyami |
bodhaya caratiti nama dharmam na samanupasyami | abhisambuddha iti nama
dharmam na samanupasyami | evam bhadanta saradvatiputra

samyaksambuddhayanikan pasyami |
apl.90 Saradvatiputra aha - tathagatam punas tvam marjusrih katham pasyasi?

apl.91 marjusrir aha - tisthatu bhadanta saradvatiputra mahanago, ma mahanagam

ghattaya |

apl.92 evam ukte ayusman saradvatiputro mafjusriyam kumarabhiitam etad avocat -

buddha iti mafijusrth kasyaitad adhivacanam?

ap1.93 marjusrir aha - yat punar bhadanta saradvatiputrocyate atmeti, kasyaitad

adhivacanam?

apl.o4 Saradvatiputra aha - anutpadasyaitan mafjusrir adhivacanam yad uta atmeti |

ap1.95 marjusrir aha - evam etad bhadanta saradvatiputra yasyaitad adhivacanam
atmeti, tasyaitad adhivacanam buddha iti | api tu bhadanta saradvatiputra
apadadhivacanam etad yad idam ucyate buddha iti | na hy etad bhadanta
saradvatiputra sukaram vacabhir vijiiapayitum buddha iti | vag api bhadanta

saradvatiputra na sukara nirupayitum - iyam vag iti, kutah punar buddha iti |
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apl.96

ap1.97

apl1.98

ap1.99

ap1.100

apl1.101

api tu bhadanta saradvatiputra yad evam vadasi - kasyaitad adhivacanam
buddha iti, yo na samudagato notpanno na nirotsyate, yo na kenacid dharmena
samanvagato, napy atra kimcit padam abhedapadam, apadasyaitad bhadanta

saradvatiputra adhivacanam yad uta buddha iti |

tathagatam bhadanta saradvatiputra paryesitukamena atma paryesitavyah |
atmeti bhadanta saradvatiputra buddhasyaitad adhivacanam | yatha atma
atyantataya na samvidyate nopalabhyate, tatha buddho ’py atyantataya na
samvidyate nopalabhyate | yatha atma na kenacid dharmena vacantyah, tatha
buddho °pi na kenacid dharmena vacanlyah | yatra na kacit samkhyda, sa ucyate
buddha iti | na caitad bhadanta saradvatiputra sukaram ajiiatum atmeti
padadhivacanam, evam etad bhadanta saradvatiputra na sukaram ajiiatum

buddha iti padadhivacanam |

atha khalv ayusmarn saradvatiputro bhagavantam etad avocat - nayam

bhagavan manjusrth kumarabhiitas tatha desayati yatha adikarmika ajantyuh |

evam ukte mafjusrth kumarabhtitah ayusmantam saradvatiputram etad avocat -
naham bhadanta saradvatiputra tatha desayami yatha krtavino ’py arhanta
ajfiasyanti | napy aham tatha desayami yatha kascid vijiiasyati | tat kasmad
dhetoh? na bodhih kenacit jiiata, napi kenacid vijiiata, nabhisambuddha, na
drsta, na sruta, na smrta, notpadita, na nirodhita, noddista, nopadesita | etavad
eva bhadanta saradvatiputra yavata bodhih | sa ca bodhir na bhavah | tat
kasmad dhetoh? na bodhya kimcid abhisamboddhavyam, napi bodhir bodhim
abhisambudhyate |

saradvatiputra aha - na manjusrir bhagavata dharmadhatur abhisambuddhah?

manjusrir aha - na bhadanta saradvatiputra bhagavata dharmadhatur
abhisambuddhah | tat kasmad dhetoh? tatha hi bhadanta saradvatiputra
dharmadhatur eva bhagavan | saced bhadanta saradvatiputra bhagavata
dharmadhatur abhisambuddhah syat, tadyo ’sav anutpadadhatuh sa viruddho
bhavet |
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ap1.102 api tu bhadanta saradvatiputra sa eva dharmadhatur bodhih | tat kasmad
dhetoh? nihsattvo hi dharmadhatuh | abhavah sarvadharma iti bodher
adhivacanam etat, yo ’sau dharmadhatur iti samkhyam gacchati | tat kasmad
dhetoh? sarvadharma hy ananatva buddhavisayatah | ananatvam iti bhadanta
saradvatiputra avijiiaptikam etat | avijiiaptikam iti bhadanta saradvatiputra na
tac chakyam vijiiapayitum samskrtatvena va yavad asamskrtatvena va | na
tatra kacid vijfiaptih, tena tad avijfiaptikam | sarvadharma hi bhadanta
saradvatiputra avijiiaptikah | tat kasmad dhetoh? tatha hi sarvadharmanam

pradurbhavo nasti yasmin sthitva vijfiapyeran |

apl.103 ye 'py ami anantaryaprasrta, acintyaprasrtah te | ye cacintyaprasrta,
bhiitaprasrtas te | tat kasmad dhetoh? bhiitam iti bhadanta saradvatiputra

abhedapadam etat |

apl.104 Yye py acintyadharmasamanvagatah, naiva te svargagamino, napayagamino, na
parinirvanagaminah | tat kasmad dhetoh? na hy acintyam gamanagamanena

pratyupasthitam, yavan na parinirvanam gamanagamanena pratyupasthitam |

ap1.105 Yye ’pi bhadanta saradvatiputra catasysu muldapattisv avasthitah, amiile te
vasthitah | tat kasmad dhetoh? na hi bhadanta saradvatiputra anutpadasya
miulam va agram va isyate | amiulo bhiksur ity apratisthitasya bhiksor etad
adhivacanam | utpannam adhikaranam ity adhikasamaropasyaitad
adhivacanam | adhikasamarope bhadanta saradvatiputra caran loke daksintyo
bhavati | tat kasmad dhetoh? tatha hi samah so ’dhikasamaropah | sraddho
bhadanta saradvatiputra bhiksur narhati sraddhadeyam paribhoktum |
asraddho bhadanta saradvatiputra bhiksur arhati sraddhadeyam paribhoktum |
kalpiko bhadanta saradvatiputra bhiksur narhati sraddhadeyam paribhoktum |
akalpiko bhadanta saradvatiputra bhiksur arhati sraddhadeyam paribhoktum |

asamupahatanetriko bhiksur arhan ksindsrava ity ucyate |

apl.106 Saradvatiputra aha - kim samdhaya marijusrir evam vadasi?
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apl.107

apl.108

ap1.109

apl.110

apl.111

apl.112

apl.113

apl.114

apl.115

apl.116

apl.117

mafijusrir aha - na samata samupahata, samata caiva sa netri | idam samdhaya
bhadanta saradvatiputra evam vadami - asamupahatanetriko bhiksur arhan
ksinasrava ity ucyate | anuttirnabhaya iti bhadanta saradvatiputra arhatah

ksinasravasyaitad adhivacanam |
saradvatiputra aha - kim samdhaya manjusrir evam vadasi?

manjusrir aha - aniiny api tasya bhayani na samvidyante | tat kim uttarisyati?
idam samdhaya bhadanta saradvatiputra evam vadami - anuttirnabhaya iti

arhatah ksinasravasyaitad adhivacanam iti |
saradvatiputra aha - anutpannaksantika iti mafnjusrth kasyaitad adhivacanam?

manjusrir aha - yena bhadanta saradvatiputra anur api dharmo notpaditah, sa

ucyate ‘nutpannaksantika iti |
saradvatiputra aha - avinito bhiksur iti mafjusrth kasyaitad adhivacanam?

mafijusrir aha - avinito bhiksur iti bhadanta saradvatiputra arhatah
ksinasravasyaitad adhivacanam | tat kasmad dhetoh? avinayo hi vinito, na
vinayo vinitah | idam samdhaya bhadanta saradvatiputra evam vadami - avinito
bhiksur iti arhatah ksinasravasyaitad adhivacanam | adhicitte caratiti bhadanta

saradvatiputra prthagjanasyaitad adhivacanam |
saradvatiputra aha - kim samdhaya marjusrir evam vadasi?
mafijusrir aha - tatha hi bhadanta saradvatiputra so °dhikaroti |

evam ukte ayusman saradvatiputro manjusriyam kumarabhiitam etad avocat -

sadhu sadhu marijusrth yas tvam yatharhan ksinasravas tatha kathayast |

manjusrir aha - evam etad bhadanta saradvatiputra yatha vadasi | ksinasravo
’smi, na carhan | tat kasmad dhetoh? tatha hi bhadanta saradvatiputra ksina me
asa sravakabhiimau va pratyekabuddhabhiimau va | anena bhadanta

saradvatiputra paryayena ksindasravo na casmy arhan |
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apl.118

apl.119

apl.120

apl.121

apl.122

atha khalu bhagavan manjusriyam kumarabhtitam etad avocat - syan marijusrih
paryayo yad bodhisattvo mahasattvo bodhimande nisanno ’bhavyah syad

anuttaram samyaksambodhim abhisamboddhum?

manjusrir aha - syad bhagavan paryayah yad bodhisattvo mahasattvo
bodhimande nisannah abhavyo ’nuttaram samyaksambodhim

abhisamboddhum | tat kasmad dhetoh? tatha hi bodhav anur api dharmo na
samvidyate nopalabhyate | tenocyate ’nuttara samyaksambodhir iti | sa ca
bodhir anutpanna | tatra na kascit samvidyate nopalabhyate, yo bodhimande
nisidet, yo va bodhim abhisambudhyet, yena va bodhir abhisambudhyeta, yam va
bodhim abhisambudhyet, yo va bodhimandad uttisthed iti | anena bhagavan
paryayenabhavyo bodhisattvo mahdasattvo bodhimande nisanno ’nuttaram

samyaksambodhim abhisamboddhum |

evam ukte bhagavan mafjusriyam kumarabhiitam etad avocat - bodhir iti

manjusrih kasyaitad adhivacanam?

mafijusrir aha - bodhir iti bhagavan paficanam anantaryanam etad
adhivacanam | tat kasmad dhetoh? tatha hi bhagavan bodhiprakrtikany eva tani
paficanantaryani abhavatvat | tenaisa bodhir anantaryaprakrtika,
nanantaryanam abhisambudhyana bodhih, na ca pratyaksibhavana
sarvadharmesu bodhih | tat kasmad dhetoh? sarvadharma hi atyantataya
apratyaksah | te na kenacid abhisambuddhah, na drstah, na srutah, na jiiatah,
yavan na viditah | evam esa bodhih | api tu khalu punar bhagavann

abhimanikaih sthapitany etani abhisambuddhani, yavat pratyaksikrtani |

evam ukte bhagavan mafjusriyam kumarabhiitam etad avocat - kim te

manjusrir mamantike evam bhavati - tathagato me tathagata iti?
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apl.123

apl.124

apl1.125

apl.126

apl.127

apl.128

apl.129

apl.130

apl.131

apl.132

mafijusrir aha - no hidam bhagavan | tat kasmad dhetoh yena me bhagavann
evam bhavet - tathagato me tathagata iti | tat kasmad dhetoh? tatha caiva
tathata, tatha caiva tathagatah | tatha hi bhagavan na tathata tathagatam
vijiiapayati, napi tathagatas tathatam vijiiapayati | tat kasmad dhetoh? tatha hi
bhagavan paramarthatah abhava tathata | abhavas tathagatah | tasmat tarhi
bhagavan na me evam bhavati - tathagato me tathagata iti | api tu tathagata iti
bhagavan namadheyamatram etat | tat kataro ’sau tathagato yatra me evam

bhavisyati - tathagato me tathagata iti?
bhagavan aha - samsayas te manjusris tathagate?

manjusrir aha - no hidam bhagavan | syad atra me bhagavan samsayah, sacet

kacit tathagataparinispattih syat, tathagatotpattir va tathagataparinirvanam

va |

evam ukte bhagavan mafjusriyam kumarabhiitam etad avocat - na tava

manjusrir evam bhavati - utpannas tathagata iti?

mafijusrir aha - syan me bhagavann utpannas tathagata iti, saced dharmadhator

utpattih syat |

bhagavan aha - nadhimucyase tvam mafjusrir ganganadivalukopama buddha

bhagavantah parinirvrta iti?

mafijusrir aha - kascit punar bhagavann ekavisaya buddha bhagavanto yad idam

acintyavisayah?

bhagavan aha - evam etan manjusrih, ekavisaya buddha bhagavanto yad idam

acintyavisayah |
mafijusrir aha - kascit punar bhagavann etarhi tisthati?

bhagavan aha - evam etan marijusrih |
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apl.133

apl.134

apl.135

apl.136

apl.137

apl.138

mafijusrir aha - tena hi bhagavan na te ganganadivalukopama buddha
bhagavantah parinirvrtah | tat kasmad dhetoh? tatha hi bhagavann ekavisaya
buddha bhagavanto yad idam acintyavisaydh | na cacintyata utpadyate na
nirudhyate | tasmad bhagavan bhagavataivabhisambuddhena ye ’pi te anagate
’dhvani tathagata arhantah samyaksambuddha bhavisyanti, abhisambuddha eva
te | tat kasmad dhetoh? na hy acintyata atita va anagata va pratyutpanna va |
tasmad bhagavan vibhramas tesam lokasamnivesah | prapaficayanti te
bhagavan lokasamnivesam yesam evam bhavati - utpannas tathagato yavat

parinirvasyati veti |

evam ukte bhagavan mafijjusriyam kumarabhtitam etad avocat - tena hi tvam
mafijusrir idam tathagatdacintyam acintyam niscintyam tathdagatasya vagrata
udaharann udaharer, avaivartikasya va bodhisattvasya mahasattvasya arhato
va ksinasravasya | tat kasmad dhetoh? tatha hi te srutva naivanujiiasyanti,
naiva pratikroksyanti | tat kasmad dhetoh? tatha hi tad acintyam acintyam

niscintyam |

manjusrir aha - acintyanam niscintyanam bhagavan sarvadharmanam ko

’tranujiiasyati va pratikroksyati va?

bhagavan aha - yathaiva manjusris tathagato niscintyas, tathaiva prthagjana api

niscintyah |
manjusrir aha - prthagjana api bhagavams tathaiva niscintyah?

bhagavan aha - evam etan manjusrih | tat kasmad dhetoh? tatha hi sarvani

cintyani niscintyant |
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ap1.139 marjusrir aha - tat kasmad bhagavan evam aha - yathaiva tathagato niscintyah,
evam prthagjana api niscintyah iti? nanu bhagavan prthagjanatvam api
niscintyam | tat kasmad dhetoh? niscintya hi bhagavan sarvadharmah | ye
kecid bhagavan parinirvanaya prasthitah, viharisyante te bhagavan | tat
kasmad dhetoh? yaiva niscintyata tad eva parinirvanam | tasmat tarhi
bhagavan nasti niscintyatayam nanatvam | ye ’pi bhagavann evam ahuh - ime
prthagjanadharmabh, ime aryadharmah iti, ta idam vacantyah - kalyanamitrani
tavat paryupasadhvam, tatah pascaj jiiasyatha - ime prthagjanadharmah, ime

aryadharmah iti |

ap1.140 evam ukte bhagavan marnjusriyam kumarabhtitam etad avocat - icchasi tvam

marnjusris tathagatam sarvasattvanam agryam?

apl.141 marjusrir aha - iccheyam aham bhagavams tathagatam sarvasattvanam

agryam, saced tha kacit sattvaparinispattih syat |

ap1.142 bhagavan aha - icchasi tvam manjusris tathagatam

acintyadharmasamanvagatam?

ap1.143 marjusrir aha - iccheyam aham bhagavams tathagatam
acintyadharmasamanvagatam, sacet kascid acintyadharmasamanvagatah

syat |

ap1.144 bhagavan aha - icchasi punas tvam marjusrir evam - ime sravakas tathagatena

vinitah iti?

apl.145 marjusrir aha - iccheyam aham bhagavan evam - ime sravakas tathagatena
vinitah iti, sacet kascid acintyadhatuvinayam gacchet | na bhagavan
buddhotpadah kasyacid upakarena va apakarena va pratyupasthitah | tad
kasmad dhetoh? tatha hi sthita esa dhatuh, asamkirna esa dhatuh, yad
utacintyadhatuh | tasmims ca dhatau na sravakanandatvam, yavan na

prthagjanananatvam upalabhyate |

ap1.146 bhagavan aha - na tvam marnijusrir evam icchasi, anuttaram punyaksetram

tathagata iti?
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apl.147

apl.148

ap1.149

ap1.150

apl.151

apl.152

apl.153

apl.154

mafijusrir aha - abhavatvad bhagavan punyaksetram tathagatah, tenaitad
anuttaram punyaksetram | naitat purnaksetram napy unaksetram naksetram,
tenaitad anuttaram punyaksetram | api tu khalu punar bhagavams tatra na
kascid dharmah samudagacchati na kstyate | evam tat punyaksetram | tatra ca

bijam praksiptam na vivardhate na parihiyate |

bhagavan aha - kim samdhaya manijusrir evam vadasi, tatra ksetre bijam

avaropitam na vivardhate na parihiyate iti?

manjusrir aha - tatha hi bhagavann acintyam tat ksetram, evam tat

punyaksetram |

atha khalu tasyam velayam buddhanubhavena sadvikaram mahaprthivicalo
’bhiit, sodasanam ca bhiksusahasranam anupadayasravebhyas cittani
vimuktani, saptanam ca bhiksunisatanam trayanam copasakasatanam
catvarimsatas copasikasahasranam sastes ca kamavacaranam

devakotiniyutanam virajo vigatamalam dharmesu dharmacaksur utpannam |

atha khalv ayusman ananda utthayasanad ekamsactvaram pravrtya daksinam
janumandalam prthivyam pratisthapya yena bhagavams tenafijalim pranamya
bhagavantam etad avocat - ko bhagavan hetuh, kah pratyayo ’sya mahatah

prthivicalasya loke pradurbhavaya?

evam ukte bhagavan ayusmantam anandam etad avocat - ayam ananda
punyaksetranirdeso nama dharmaparyayah purvakair api buddhair
bhagavadbhir asminn eva prthivipradese bhasitah | ayam ananda hetuh, ayam

pratyayo ’sya mahatah prthivicalasya loke pradurbhavaya |

atha khalv ayusmarn saradvatiputro bhagavantam etad avocat - acintyasrir esa
bhagavan manjusrih | tat kasmad dhetoh? tatha hy asya yad yad eva pratibhati,

tat tad acintyam eva pratibhati |

atha khalu bhagavan marfijusriyam kumarabhtitam amantrayate sma - evam
etan manjusrir yatha saradvatiputro bhiksur vacam bhasate | yad yad eva

manjusriyah kumarabhiitasya pratibhati sarvam tad acintyam eva pratibhati |
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apl.155

apl.156

apl.157

apl.158

apl1.159

apl.160

evam ukte manjusrth kumarabhtito bhagavantam etad avocat - na hi bhagavann
acintyam pratibhati | cintyam eva bhavet saced acintyam pratibhayat | api tu na
tat kimcid yan ndacintyam | sarvasabdo bhagavann acintyah | na cacintyata

sabdah | na casabdah sakyo nirdestum |
bhagavan aha - samapadyase punas tvam manjusrir acintyam samadhim?

manjusrir aha - no hidam bhagavan naham acintyam samadhim samapadye |
tat kasmad dhetoh? tatha hi bhagavann aham evacintyah samadhih |
samapadye ham bhagavann acintyam samadhim saced aham cintyah syam |
samadhir iti bhagavan niscintydcintyam etat | tat katham acintyasamadhim
samapatsye? api tu khalu punar bhagavann abhin me ptirvam
adikarmikasyaivam - acintyah samadhih samapattavya iti | na me bhagavann
etarhi bhutyo ’tra samudacarah samudacarati - acintyasamadhim samapadye

’ham iti |

tadyathapi nama bhagavann isvastracaryasya purvam adikarmikabhiimau
siksamanasyaivam samuddcaro bhavati, gokilakany eva vidhyeyam iti | sa yada
balavedhe nispanno bhavati, tada na tasya punar evam samudacara utpadyate -
kim aham bhiuiyo gokilakany eva vidhyeyam iti, yad idam balavedhe
susiksitatvat | atha punar yada kanksati balavedhanaya tada tad ayatnenaiva

vidhyati |

evam eva bhagavann abhiin me puirvam evam samudacarah - acintyam
samadhim samdapadye ’ham iti | tad yadaham etam samadhim samapanno ‘nena
samadhina viharami, tada na mamatra bhitya evam bhavati - anena samadhina
vihartavyam iti | tat kasmad dhetoh? yada yada anena samadhina viharami,

tada tada esa samadhir aprajiiaptikah |

atha khalv ayusmarn saradvatiputro bhagavantam etad avocat - atra hi
bhagavan manjusrth kumarabhiito na visvasaty anenacintyena samadhina
viharan | asti bhagavann asmad acintyat samadher anyah santatarah

samadhih?
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apl.161

apl.162

apl.163

apl.164

apl.165

apl.166

atha khalu mafijusrth kumarabhiita ayusmantam saradvatiputram etad avocat -
katham tvam bhadanta saradvatiputra janisve santa eso ‘cintyah samadhir iti,
yad apy ayusman saradvatiputra evam aha - asty asmad acintyat samadher
anyah santatarah samadhir iti | saced bhadanta saradvatiputra eso ‘cintyah
samadhih samvidyetopalabhyeta, syad asmad acintyat samadher anyah

santatarah samadhih |

saradvatiputra aha - esa hi mafijjusrir acintyah samadhir na samvidyate

nopalabhyate?

mafijusrir aha - tatha hy esa bhadanta saradvatiputra acintyah samadhih |
tenaiso ’cintyas samadhir na samvidyate nopalabhyate | api tu bhadanta
saradvatiputra na kascin nacintyasya samadher labht | sarvasattva api
bhadanta saradvatiputra acintyasya samadher labhinah | tat kasmad dhetoh?
sarvam hi cintyam acintyam, ya cacintyata ayam acintyah samadhis, tasmat

sarvasattva asyacintyasya samadher labhinah |

atha khalu bhagavan manjusriyam kumarabhutam amantrayate sma - sadhu
sadhu manfjusrir yas tvam sarvanimany evamrupani gambhiragambhirani

sthanani

nirdisasi | yathapi nama tvam purvajinakrtadhikaro
’nupalambhaciracaritabrahma-caryah, tat kim te manjusrir evam bhavati -

prajiiaparamitayam sthitvaivam aha?

mafijusrir aha - sacen me bhagavann evam syat, prajiiaparamitayam
Sthitvaivam aha, evam api syad upalambhe sthitvaivam aha, atmasamjiiayam
Sthitvaivam aha, yavad bhavasamjiiayam sthitvaivam daha | tasman na
prajiiaparamitayam sthitvaivam aha | tat kasmad dhetoh? sacen me bhagavan
prajiiaparamitayam sthanam syad athava asthanam na prajiiaparamita syat |
api tu khalu punar bhagavann atmasthanam prajiiaparamitasthanam, asthanam
asamutthanam anavakasam notthanam | evam tat sthanam na kasyacid
dharmasya sthanam | tena tat sthanam acintyasthanam

prajiidparamitasthanam |
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apl.167 prajiiaparamiteti bhagavan yo ‘nutpadah sarvadharmanam iyam

apl.168

prajiiaparamita | acintyadhator etad adhivacanam yad uta prajiiaparamita
nama | yas cacintyadhatuh so ‘nutpadadhatuh | yas canutpadadhatuh sa
dharmadhatuh | yas ca dharmadhatuh sa nihsamudacaradhatuh | yas ca
nihsamudacaradhatuh so ’cintyadhatuh | yas cacintyadhatuh sa atmadhatuh |
yas catmadhatuh sa prajfiaparamitadhatur, iti hi prajiaparamitadhatus
catmadhatus cadvayam etad advaidhtkaram |

yenaitad advayam advaidhikaram tenaiso ‘cintyadhatuh | yenaiso ‘cintyadhatus
tenaiso ‘nutpadadhatuh | yenaiso ‘nutpadadhatus tenaisa dharmadhatuh |
yenaisa dharmadhatus tenaisa nihsamudacaradhatuh | yenaisa
nihsamudacaradhatus tenaiso ‘cintyadhatuh | yenaiso ’cintyadhatus tenaisa
atmadhatuh | yenaisa atmadhatus tenaisa prajiiaparamitadhatuh | yenaisa
prajiiaparamitadhatus tenaiso ‘cintyadhatuh | yenaiso ‘cintyadhatus tenaisa na
samudagacchati | yo na samuddagacchati sa na vidyate | yo na vidyate sa na

vinasyati | yo na vinasyati tad acintyam | iti hi tathagatadhatus catmadhatus
cadvayam etad advaidhikaram |
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apl.169

ap1.170

apl.171

yad apy etad bhagavan aha - atmabhavana prajiiaparamitabhavaneti | tat
kasmad dhetoh? prajiiaparamiteti bhagavann atmadhator etad adhivacanam |
tat kasmad dhetoh? yo bhagavann atmadhatum janiyat so ’sangatam jantyat |
Yo ’sangatam jantyat sa na kamcid dharmam jantyat | tat kasmad dhetoh? tatha
hy acintyam jianam buddhajfianam | na kasyacid dharmasya jianam
buddhajfianam | tat kasmad dhetoh? na hi taj jiianam paramarthena vidyate |
yas ca paramarthena na vidyate tat katham dharmacakram pravartayisyati?
yada ca taj jianam paramarthena na vidyate tada taj jianam asangam | yada
ca taj jAianam asangam tada taj jianam abhavah | yada taj jianam abhavas
tada taj jiianam avisayah | yada taj jiianam avisayas tada taj jiianam

anisritam | yada taj jianam anisritam tada taj jianam apratisthitam | yada tat
Jjianam apratisthitam tada taj jiianam notpaditam na pratilabdham napy
utpatsyate | tat kasmad dhetoh? na hi taj jiidnam gunasamskrtam va
agunasamskrtam va | tat kasmad dhetoh? tatha hi taj jiidnam niscintyam | tena
guna va aguna va katham nirdiseyuh? yasman niscintyam tat jianam tena tat
jianam acintyam | yad evam jiianam tad buddhajfianam anupalambhayogena |
napi tena jiianena kascid dharmo °bhisambuddho jAiata va | napi tat jianam
purvantato va aparantato va agatam | napi taj jianam utpannapurvam napi taj
JjAanam anutpannaptrvam anutpannatvat, yan notpannam tad nantardhasyati
nocchetsyate | napi tasya jiianasya kimcid jiianam sadrsam | tena taj jianam
acintyam asadrsam | napi tasya jianasyadimadhyaparyavasanam

upalabhyate | tena taj jianam akasasamam | napi tasya jianasya samam va
visamam vopalabhyate | tena taj jianam asamasamam | napi tasya
JjAanasyanyaj jianam pratirupakam apy upalabhyate | tena taj jiianam

apratiriipam |

atha khalu bhagavan marfijusriyam kumarabhtitam etad avocat - na punar etan

manjusrir jiianam akupyam |

manjusrir aha - akrtakam etad bhagavan jiianam tenaitad akupyam |
tadyathapi nama syad bhagavann anahatah karsapano na kupyo napy akupya iti
samkhyam gacchati | evam eva bhagavann etaj jiianam akrtam asamudanitam

agjanitam anutpaditam anirodhitam tenaitad akupyam |
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apl.172

apl.173

apl.174

apl.175

apl.176

apl.177

apl.178

atha khalu bhagavan manjusriyam kumarabhtitam amantrayate sma - ka imam

manjusris tathagatajiiananirdesam evam nirdistam adhimoksyante?
mafijusrir aha - ye bhagavan na samsaradharmano bhavisyanti na
parinirvanadharmanas te ’dhimokgsyante ye satkayan na calitah yesam

ragadvesamoha na ksinah | tat kasmad dhetoh? na hy aksayah kstyate
pariksayam va gacchati | ye samsaran na samatikrantdah na ca samsare
samkhyam gacchanti, ye naiva margavirahitah na margasamjiam apy

utpadayanti, te ’sya bhasitasyartham ajiiasyanti |

evam ukte bhagavan mafjusriyam kumarabhiitam etad avocat - sadhu sadhu

manjusrth subhasita te iyam vak |

atha khalu tasyam velayam ayusman mahakasyapo bhagavantam etad avocat -
bhavisyanti bhagavann anagate ‘dhvani kecid asya gambhirasya
dharmavinayasyasyas ca gambhirayah prajiiaparamitayah srotaro ’dhimoktara

ajiatarah pratigrahttaro va?

evam ukte bhagavan ayusmantam mahakasyapam etad avocat - thaiva te
kasyapa parsadi bhiksubhiksunyupasakopasikah, ye ‘nagate ’‘dhvany asya
gambhirasya dharmavinayasyasyas ca gambhirayah prajiiaparamitayah srotaro

bhavisyanti, adhimoktara ajiiatarah pratigrahitaro va bhavisyanti |
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apl.179

ap1.180

tadyathapi nama kasyapa grhapatir va grhapatiputro va satasahasramiilyena
maniratnena nastena duhkhito ‘nattamana bhavet sa tenaiva pratilabdhena
sukhitah saumanasyajato bhaved vigataparyavasthanamanasikarah | evam eva
kasyapa tasam bhiksubhiksunyupasakopasikanam imam gambhiram
prajiiaparamitam ajatam anutpannam prakrtiparinirvrtam yavad abhavam
asrnvatam evam bhavisyati - vayam namemam evamrupam gambhiram
prajiiaparamitam ajatam anutpannam prakrtiparinirvrtam yavad abhavam na
Srnumas | te caparena kalena srutva attamanaso bhavisyanti sukhitah
sumanaso vigataparyavasthanamanasikarah | evam ca vacam bhasisyante -
adya no buddhadarsanam abhiit tathagataparyupasanam ca yatra hi
namasmabhir iyam gambhira prajiiaparamita yavad ajatabhavanutpanna

srutah |

tadyathapi nama kasyapa devas trayastrimsa dattamanaso bhavisyanty
ananditah pariyatram kovidaram srngibhiitam drstva - na cirena batayam
pariyatrah kovidarah sarvapariphullo bhavisyatiti | evam eva kasyapa ta
bhiksubhiksunyupasakopasika imam gambhiram prajiiaparamitam ajatam
anutpannam yavad abhavam srutvattamanasa anandita bhavisyanti | ye ca te
attamanasa anandita bhavisyanty anagate ’dhvanimam gambhiram
prajiiaparamitam ajatam anutpannam yavad abhavam srutva nistham tvam
tatra kasyapa gaccheh, ihaiva te parsadi mamabhtivan | ye te attamanasa
anandita bhavisyanty anagate ’dhvani, tesam taya attamanaskataya
cananditaya ca na cirena pratikanksitavyam sarvapariphullatam gamisyanti
yaduta sarvabuddhadharmapariphullataya | yad aptyam kasyapa gambhira
prajiiaparamita yavad ajatabhavanutpanna tathagatasyatyayena sthasyati
pracarisyaty anagate ’dhvani tad api kasyapa buddhadhisthanena
buddhanubhavena jiiatavyam | tasmat tarhi kasyapa ya imam gambhiram
prajiiaparamitam yavad ajatabhavanutpannam srosyanti nayam tesam

prathamakah sravah |

87



ap1.181 tadyathapi nama kasyapa manikaro maniratnam pasyan yaddattamana bhavati,
nistha tatra gantavya nasya maniratnasya prathamakam darsanam
purvanupurvam drstam anena manikarenedam maniratnam | evam eva
kasyapa ya imam gambhiram prajiiaparamitam yavad ajatabhavanutpannam
Srutva attamanasa anandita bhavisyanty udagrah pritisaumanasyajatah, nayam
kasyapa tesam prathamakah sravah | ye te kasyapa evam vacam bhasisyante |
etad eva tavad bhasasva yad idam manjusriyah kumarabhtitasya
prajiiaparamitanirdesam yavad ajatabhavanutpannam iti | parvanuparvam tair

mafijusrth kumarabhiitah paryupasito bhavisyati |

apl.182 tadyathapi nama kasyapa kascid eva puruso ‘nyataram gramam va nagaram va
nigamam va janapadam va kenacid eva karyena gato bhavet | athaparena
kalena tasya kascid eva purusa upasamkramya tasya nagarasya varnam
bhaset | tesam caramaramantyakanam janapadaramaniyakanam
puskirintiramantyakanam udyanaramantyakanam
utsahradatadagaramantyakanam puspaphalaramantyakanam varnam bhaset |
sa ca tac chrutva tustim vindeta | saumanasyajatah punah punar adhyeseta -
etad eva tavad bhoh purusa parikirtayasveti | sa purusa evam nistham gato
bhavaty, anubhtitaptirvam anena purusena tan nagaram tani
caramaramanlyakani janapadaramantyakani puskariniramantyakani
udyanaramantyakani utsahradatadagaramantyakani
puspaphalaramantyakani | tat kasmad dhetoh? tatha hi sa tac chrutva tusta
attamana bhavaty udagrah pritisaumanasyajatah | evam eva kasyapa yair
mafijusrth kumarabhiitah paryupasito bhavisyaty, abhtksnam copasamkranto
bhavisyati, pariprstas ca tesam imam gambhiram prajiiaparamitam yavad
agjatabhavanutpannam srutva udaram pritipramodyam bhavisyaty, udaram
pritipramodyam utpatsyate | evam ca vacam bhasisyante - etad eva tavac
chrnuyama yadutainam eva prajfidparamitanirdesam yavad

agjatabhavanutpannam iti |

ap1.183 evam ukta ayusman mahakasyapo bhagavantam etad avocat - imani tesam
bhagavan sraddhanam kulaputranam kuladuhitrnam canagate ’dhvany

akaralinganimittani bhavisyanti, yanimani bhagavata nirdistani?
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ap1.184 bhagavan aha - evam etat kasyapa yatha vacam bhasase, imani tesam anagate

ap1.185 dhvani sraddhanam kulaputranam kuladuhitrnam cakaralinganimittani

bhavisyanti, yanimani mayaitarhi nirdistani |

ap1.186 atha khalu mafijjusrth kumarabhtito bhagavantam etad avocat - anakarasya
tasya bhagavan dharmasyalingasyanimittasya, anakarayas ca bhagavan
prajiiaparamitaya yavad animittaya, akaro lingam nimittam va katham
bhavisyati? ya ca bhagavato dharmadesana sa anakaralinga yavad animitta, tat

katham bhagavann anakarasyalingasya yavad animittasya nirdeso bhavisyati?
ap1.187 evam ukte bhagavan marjusriyam kumarabhtuitam etad avocat - etany evam

ap1.188 tesam marjusrih kulaputranam kuladuhitrnam cakaralinganimittani
bhavisyanti, ya imam gambhiram prajiiaparamitam yavad ajatabhavanupannam
desyamanam adhimoksyante yavat paryavapsyanti | yatra hi manjusrih
prajiiaparamitaparidipana tatra sarvabuddhadharmaparidipana drastavya,

tatracintyataparidipana drastavya |

apl.189 yani maya marijusrth purvam bodhisattvacarikam carata kusalamulani
samudanitani, yaih kusalamulair iyam anuttara samyaksambodhir
abhisambuddha, tani kusalamulani samudanetukamena kulaputrena va
kuladuhitra va iyam eva prajiiaparamita srotavya adhimoktavya likhitavya
dharayitavya vacayitavya upadestavya svadhyayitavya pravartayitavya
paryavaptavya yoniso manasikartavya bhavayitavya yavat
puspadhiipagandhamalyavilepanactrna-
ctvaracchattradhvajaghantapatakavaijayantibhir dipapranamaprabhrtibhis ca

pujabhir yatha saktya yatha balam pujayitavya satkartavya |

ap1.190 Sarvasravakapratyekabuddhabhumim atikramitukamena kulaputrena va

kuladuhitra va iyam eva prajiiaparamita srotavya yavat satkartavya |

ap1.191 yatha manjusrir avaivartikabhumyavakrantir bhavati, evam srotukamena
kulaputrena va kuladuhitra va iyam eva prajiidparamita srotavya yavat

satkartavya |
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apl.192

ap1.193

apl.194

apl.195

apl.196

apl.197

apl.198

ap1.199

ap1.200

ye marijusrth kecid dharmas tan sarvan anutpadasamataya adhimoktukamena
kulaputrena va kuladuhitra va iyam eva prajiidaparamita srotavya yavat

satkartavya |

sarvadharman abhisamboddhukamena manjusrth kulaputrena va kuladuhitra

va iyam eva prajiiaparamita srotavya yavat satkartavya |

sarvadharma api mafijusrir nabhisambuddhas tathagatenetimam nirdesam
adhimoktukamena kulaputrena va kuladuhitra va iyam eva prajiidparamita
srotavya yavat satkartavya | tat kasmad dhetoh? na hi sa kascid dharmah
samvidyate upalabhyate va, yo *bhisambudhyeta, yena vabhisambudhyeta, yam

vabhisambudhyeta |

evam etam arthagatim adhimoktukamena kulaputrena va kuladuhitra va iyam

eva prajiidparamita srotavya yavat satkartavya |

na hi sa kascid dharmo yo na bodhir ity evam adhimoktukamena kulaputrena va

kuladuhitra va iyam eva prajiiaparamita srotavya yavat satkartavya |

sarvadharman avikalpayitukamena kulaputrena va kuladuhitra va iyam eva
prajiildparamita srotavya yavat satkartavya | tat kasmad dhetoh? na hi
prajiiaparamita kasyacid dharmasya parinispattim vyapasthapayati janayati

darsayativa |

sarvadharma na samklisyante na vyavadayanta ity evam avatartukamena
kulaputrena va kuladuhitra va iyam eva prajiidaparamita srotavya yavat

satkartavya |

sarvadharma natita nanagata na pratyutpanna ity evam adhimoktukamena
avatartukamena kulaputrena va kuladuhitra va iyam eva prajiiaparamita
srotavya yavat satkartavya | tat kasmad dhetoh? na hi manjusrir anutpado ’tito
nanagato na pratyutpannah | tat kasmad dhetoh? anutpadasamavasarana hi

manjusrth sarvadharmah |

evamrupesu sarvadharmesu nihsamsayatam gantukamena kulaputrena va

kuladuhitra va iyam eva prajiiaparamita srotavya yavat satkartavya |
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ap1.201 yatha manjusrih triparivartasya dvadasakarasya dharmacakrasya pravartanam

ap1.202

bhavati tac chrotukamena tat pratipattukamena tatradhimoktukamena tad
avatartukamena kulaputrena va kuladuhitra va iyam eva prajiiaparamita

srotavya yavat satkartavya |

sarvasatvan maitrya spharitukamena sattvasamjfidyam casthatukamena
sarvalokena sardham avivaditukamena sarvalokanupalabdhim
cavaboddhukamena kulaputrena va kuladuhitra va iyam eva prajiiaparamita

srotavya yavat satkartavya |

ap1.203 yavat sarvadharmanutpadam avaboddhukamena kulaputrena va kuladuhitra va

apl.204

thaiva prajiiaparamitayam siksitavyam anupalambhayogena |

atha khalu mafijusrth kumarabhitito bhagavantam etad avocat - nirgunaya
bhagavan prajiiaparamitaya ko gunah ko ‘nusamsah akificit samarthaya
bhagavan prajfiaparamitayah asamutthapikaya avinasikaya na kasyacid
ajanamanaya svabhavam apasyamanayah na kasyacid dharmasya dayikayah
sarvadharmavirodhikayah? sarvadharmanam ananatvakarantyaya bhagavan
prajiiaparamitayah ko gunah ko ‘nusamsah sarvadharmanam
anekatvakarikayah sarvadharmanam ananatvakarikaya akrtaya akarantyayah
aksayaya avinasikayah prthagjanadharmanam arhaddharmanam
pratyekabuddhadharmanam bodhisattvadharmanam buddhadharmanam api ca
buddhadharmanam dayikayah na vinasikaya na cintydaya nacintyayah na
karinya na vikarinyah sarvadharmanam notpadikaya na nirodhikaya
nocchedikaya na sasvatikaya nagamikaya na nirgamikaya na viviktakarikaya
naviviktakarikaya na dvayakarikaya nadvayakarikaya bhagavan

prajiiaparamitayah ko gunah ko ‘nusamsah?
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apl.205

apl1.206

apl1.207

apl1.208

ap1.209

evam ukte bhagavan mafjusriyam kumarabhiitam etad avocat - eta evasyah
manjusrth prajiiaparamitaya gunah veditavya yavad abhavah niscestah | api tu
khalu punar mafijusrir bodhisattvena mahasattvena bodhisattvasamadhau
Siksitukamena bodhisattvasamadhim nispadayitukamena yatra samadhau
Sthitva sarve buddha bhagavanto drsyante tesam ca buddhaksetrani
drastukamena tesam ca namadheyani jiiatukamena tesam ca buddhanam
bhagavatam anuttaram pujam kartukamena tesam ca dharmadesanayam
avatartukamenadhimoktukamena thaiva prajfiaparamitayam siksitavyam

asiksayogena |

atha khalu manjusrth kumarabhiito bhagavantam etad avocat - kenaisa

bhagavan karanena prajiiaparamita?

bhagavan aha - anutpannaniruddhatvan manjusrth prajiidparamitety ucyate |
yad idam adisantatvad anihsaranatvad akaranilyatvad yavad abhavatvat | yas
cabhavah sa prajiiaparamita | anena karanena manjusrih
prajiiaparamitabhavana bodhisattvanam mahasattvanam pratikanksitavya |
esa ca bodhisattvanam mahasattvanam gocaro yah sarvadharmesv agocarah |
atra caramano bodhisattvo mahdasattvo gocaraprasrta ity ucyate | esa eva
gocaro yadutagocarah sarvayanikah | tat kasmad dhetoh? akrto hy esa

gocarah | tenaisa ucyate agocara iti |

punar aparam manjusrth kumarabhtito bhagavantam etad avocat - kutra
caramano bhagavan bodhisattvo mahasattvah ksipram anuttaram

samyaksambodhim abhisambhotsyate?

evam ukte bhagavan mafjusriyam kumarabhiitam etad avocat -
prajiidparamitayam caramano manjusrir bodhisattvo mahasattvah ksipram
anuttaram samyaksambodhim abhisambhotsyate | asti mafjusrir ekavyiitho
nama samadhir yatra samadhau caramano bodhisattvo mahasattvah ksipram

anuttaram samyaksambodhim abhisambhotsyate |
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ap1.210

apl.211

apl.212

apl.213

evam ukte manjusrth kumarabhuto bhagavantam etad avocat - katham
bhagavann ekavytuhah samadhir bodhisattvena mahdasattvenavatartavyah? kena

karanenaikavyiithah samadhir ity ucyate?

bhagavan aha - ekavytuha iti mafjusrir anutpadasyaitad adhivacanam |
ekavyuham samadhim avatartukamena kulaputrena va kuladuhitra va parvam
eva prajiidaparamita pariprastavya | tatah pascad ekavyitham samadhim
avatarisyati | tat kasmad dhetoh? akopyo hi mafjusrir anutpadah apratikopyah

akopaniyah acintya acintantyah niscintyah |

ekavyuham samadhim avatartukamena marfijusrth kulaputrena va kuladuhitra
va viviktani sayanasanani kartavyani | asamsargaramena ca bhavitavyam |
sarvanimittamanasikarena paryankam badhva nisiditavyam | tatraikas
tathagato manasikartavyah sarvadharmas ca manasikartavya
anupalambhayogena | yam ca tathagatam manasikuryat tasya namadheyam
grahitavyam | tac ca namadheyam srutvopalabhya yasyam disi sa tathagatas
tam disam amukhikrtva nisiditavyam | tam evam tathagatam manasikurvatam
tena manasikrtenatitanagatapratyutpanna buddha bhagavanto manasikrta

bhavisyanti | tat kasmad dhetoh? ekam idam tathagatatvam |

yatha mafijusrir ekasya tathagatasyaprameya buddhaguna aprameyam
pratibhanam, evam eva mafijusrir ekavyitham samadhim agamya
ekasyanutpadasyaprameya dharmaparyayavisesah pratikanksitavya, ye ’sya
pravartisyante, ye ca tathagatair arhadbhih samyaksambuddhair bhasitah |
yavantah khalu punar anandena dharitas tavanto ‘sya dharmaparyayah
pratibhasyanti | imam khalu punar ekavyitham samadhim nispadya yavad

asyayuhpramanam syat tavad avatistheta sanidanam dharmam desayamanah |
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ap1.214 yesam khalu punar mafijusrth kesamcid bodhisattvayanikanam evam bhavet -

apl.215

apl.216

katara esa ekavytihah samadhir iti | ta evam vacantyah yeyam
acintyagunaparikirtana parikirtita, imam tavad acintyagunaparikirtanam
samadaya vartadhvam yatha yathainam samadaya vartisyadhve tatha tathasya
samadher gunan draksyatha | yathopadistena ca vidhina na samstdisyatha | sa
khalu punar esa samadhir na sakyah parinispadayitum upalambhadrstikair

vastudrstikair yavad bhavadrstikaih |

syad yathapi nama marijusrth kasyacit purusasya maniratnam anargheyam
anavadapitam bhavet | tatranyah purusas tam purusam evam vadet - kim etad
arghena bhoh purusa maniratnam ko vasya maniratnasya guna iti | atha sa
purusas tam evam vaded - yat khalu bhoh purusa jantya aprameya evasya
maniratnasya gunah | atha khalu sa purusas tasya purusasya tam maniratnam
dadyad avadapanartham - avadapasva tavad bhoh purusa idam maniratnam
tato jiiasyasi | atha khalu sa purusas tam maniratnam
grhitvavadapanopakaranair avaddapayet | evam tam maniratnam
avadapyamanam apratimuilyam bhavet | sa yatha yatha tam maniratnam
avadapayet tatha tathasya maniratnasya gunan pasyet | evam eva manjusrir
yada yada sa kulaputro va kuladuhitra va imam samadhim samapatsyate

‘vatarisyati tada tadasya samadher gunan draksyati |

tadyathapi nama mafjusrth suryamandalasya nasau kascin mandalaparyanto
yo na rasmibhih sphutah | evam eva manjusrth ekavyuham samadhim
agamyavatirya pratilabhya na sa kacid dharmadesana ya na
prajiiaparamitadesand | ya evam avagaheta nasau kamcid dharmam ajatya

viruddham pasyet |
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apl.217

apl.218

apl.219

apl.220

tadyathdapi nama manjusris catasrsu diksu mahasamudrasya catvarah purusa
udakam abhyutksipeyuh | sarvam tad ekarasam evotksipanta utksipeyur yaduta
lavanarasam | evam eva manjusrir ya kacid dharmadesana maya desita, sarva
sa ekarasa yadutanutpadarasa abhavarasa viragarasa vimuktirasa
nirodharasa | tasmat kulaputro va kuladuhita va anena samadhina
samanvagatah yam yam eva dharmam desayisyati tat sarvam ekarasam eva
desayisyati, yadutanutpadarasam eva abhavarasam eva viragarasam eva
vimuktirasam eva nirodharasam eva | imam marfijusrth samadhim agamya yah
kascin maya dharmo desitas tam sa kulaputro va kuladuhita va akanksamano
bhaset nirdised upadiset | evam hi marfijusrth sa kulaputro va kuladuhita va
imam samadhim agamya ya kacid desana sarvam tam ajatanutpannabhavam

eva desayisyaty anupalambhayogena |

punar aparam manjusrir imam samadhim agamya bodhisattvo mahasattvah
ksipram bodhipaksikan dharman paripurya ksipram evanuttaram

samyaksambodhim abhisambhotsyate |

punar aparam manjusrir yada bodhisattvo mahdasattvo natmadhator yavan na
dharmadhator utpadam pasyati na nirodham naikatvam na nanatvam,
evamksantiko ’pi manjusrir bodhisattvo mahasattvah ksipram anuttaram
samyaksambodhim abhisambudhyate | yo vanuttaram samyaksambodhim na
cintayet na vikalpayet tasyapi kulaputrasyaisa ksantir bodhisattvadharmanam
buddhadharmanam ca pratilambhaya, na ca bodhim buddhatvaya
samprarthayisyati | evam iyam marnijusrth ksantis tasya kulaputrasya ksipram
vadamy anuttarayam samyaksambodhau | sarvadharma buddhadharma iti ya
evam adhimoksyate na cavaltyate, tam apy aham avaivartikam iti vadamy
anuttarayam samyaksambodhau | avirahitas ca sa sarvabuddhadharmair
vaktavyah, yasyatra kulaputrasya va kuladuhitur va imam nirdesam srutva na

syad dhanvayitatvam va kanksayitatvam va |

evam ukte manjusrth kumarabhtito bhagavantam etad avocat - kim hetuniryata

bhagavann anuttara samyaksambodhih?
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apl.221

apl.222

apl.223

bhagavan aha - no hidam manjusrir naivanuttara samyaksambodhir hetur na
hetuniryata | tat kasmad dhetoh? na hy anutpado *bhavo va hetuh hetuniryato

va | tat kasmad dhetoh? ajatatvat sarvadharmanan |

tasmat tarhi manjusrir yasyatra kulaputrasya va kuladuhitur va imam nirdesam
srutva na samsidana bhavet, tam apy aham avaivartikam iti vadamy

anuttarayam samyaksambodhau |

tasmat tarhi mafijusrir ya tha gambhirayam prajiiaparamitayam
nirdesyamandayam bhiksavo va bhiksunyo va upasako va upasika va
navalesyanti yavan na samstdisyanti, te mama saranagatas, te

mamanupravrajitas, tesam caham sasta |

apl.224 Yo marjusrth kulaputro va kuladuhita va iha gambhirayam prajfiaparamitayam

apl.225

ap1.226

na siksate nasau bodhisattvasiksayam siksate |

tadyathdapi nama manjusrir ye kecid bhiitagrama bijagramas
trnagulmausadhivanaspatayo virohanti sarve te mahdaprthivim nisritya, evam
eva manijusrir ye kecid bodhisattvanam mahasattvanam kusala dharmah sarve
te prajiiaparamitaparigrhita vrddhim virudhim vipulatam apadyante, na

visamvadayanty anuttaram samyaksambodhim |

evam ukte manjusrth kumarabhiuto bhagavantam etad avocat - yo ’yam
bhagavata prajiiaparamitanirdeso desitah, asya bhagavan
prajiiaparamitanirdesasya kecid tha jambuidvipe gramesu va nagaresu va

janapadesu va sampratigrahitaro bhavisyanti yavad desayitaro bhavisyanti?
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apl.227

apl.228

apl.229

evam ukte bhagavan manjusriyam kumarabhiitam etad avocat - yair mafjusrir
ayam prajiiaparamitanirdesah etarhi srutah srutva ca pranidhir utpaditah -
imam eva vayam jativyativrttah prajiidparamitanirdesam srnuyamas iti, te
srosyanti yavad vistarena bhavayisyanty abhavanataya | naham tan manjusrir
mrdukusalamulan vadami, ye te imam gambhiram prajiidparamitam srosyanti,
srutva codaram pritipramodyam pratilapsyante | yas tu mafjusrir imam
prajiiaparamitanirdesam srotukamo bhavet, sa evam vacantyah - kim tava
kulaputraitena srutena ma te srutva asraddadhatah samsidanam bhud iti | tat
kasmad dhetoh? neha kasyacid dharmasya parinispattir nirdista, na
prthagjanadharmanam utpado va vindaso va nirdistah, na saiksadharmanam
nasaiksadharmanam, na pratyekabuddhadharmanam, napi buddhadharmanam

utpado va vinaso va pratilambho va nirdistah |

evam ukte manjusrth kumarabhtito bhagavantam etad avocat - yo me bhagavan
bhiksur va bhiksunt va upasako va upasika vaivam vadet - katamadya
tathagatasya dharmikatha pravrttabhiit, tasyaham bhagavann evam prstah
evam vadeyam - sarvadharmaviruddha katha | tat kasmad dhetoh? na hi
bhagavan sa kascid dharmo yo ’nutpadena viruddhah, napi sa katha kenacit
satvena sukara ajiiatum | tat kasmad dhetoh? tatha hi na kacit
sattvopalabdhih |

punar aparam bhagavann aham tasyaivam vadeyam - anutpattir nama sa
dharmadesanabhiit | tat kasmad dhetoh? tatha hi bhagavann anutpadasamah
sarvadharmah | tasyam ca kathayam narhatam uttary adhigamo nirdistah,
arhaddharmais ca te prthagjanadharma yatha na vinasitah | punar aparam
tasyaham bhagavann evam vadeyam - neha dharmadesanayam kascit sattvah
parinirvrttah parinirvati parinirvasyati va | tat kasmad dhetoh? tatha hi
bhagavann atyantatayanupalabdhitvat sattvasya | evam aham bhagavan prstah

samana evam vadeyam |
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ap1.230

punar aparam bhagavan yo mamantikad imam gambhiram prajiidparamitam
srotukamah pariprcchet - ka tavadya bhagavata sardham katha pravrttabhud
iti, tasyaham evam vadeyam - sacet tvam icchasi tam srotum, tan ma ca
manasam avarjaya srosyamiti, ma ca cittam utpadaya srosyamiti | yadrsti bhoh
purusa mayapurusasya prajiida tadrsim prajiiam utpadaya, evam tyam
dharmadesana sakyajiiatum | sacet tvam bhoh purusa icchastimam
dharmadesanam srotum, tad evam tistha | tadyathapi namakase sakunipadam,
evam tyam sakya dharmadesana srotum | sacet tvam bhoh purusa icchastimam
dharmadesanam srotum, tan ma dvayam dalambasva madvayam | tat kasmad
dhetoh? na hi kacid iha dvayaparikirtana parikirtita advayaparikirtanda va |
saced icchastimam dharmadesanam srotum tan matmasamjiiam ca vinasaya
drstikrtani ca ma samatikrama buddhadharmams ca ma adhyalambasva

prthagjanadharmebhyas ca ma caleti |

ap1.231 Y0 me bhagavam srotukamah prcchet tam aham evam vadeyam evam

apl.232

anusaseyam evam atra pratisthapayeyam | sacet kulaputro va kuladuhita va
pariprcchaka evam tisthen niviset, tatas tasya asyam pratibhanamudrayam
pratisthitasya pascad uttarimam prajiiaparamitam yavad

agjatabhavanutpannam desayeyam |

evam ukte bhagavan mafjusriyam kumarabhiitam etad avocat - sadhu sadhu
manjusrih subhasita te iyam vak | evam ca tvam uttari vades tasya
kulaputrasya va kuladuhitur va tathagatam drastukameneyam eva
prajiiaparamita bhavayitavya abhavanayogena | tathagatam
paryupasitukamena kulaputrena va kuladuhitra vehaiva prajiiaparamitayam
siksitavyam anupalambhayogena | tathagato me sasteti vyapadestukamena
kulaputrena va kuladuhitra vehaiva prajiiaparamitayam siksitavyam

anupalambhayogena |
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apl.233

apl.234

apl.235

ap1.236

ap1.237

anuttaram samyaksambodhim abhisamboddhukamena kulaputrena va
kuladuhitra vehaiva prajiaparamitayam siksitavyam anabhisamskarayogena |
sarvasamadhikausalyam nispadayitukamena kulaputrena va kuladuhitra
vehaiva prajiiaparamitayam siksitavyam anupalambhayogena | sarvasamadhim
samapattukamena kulaputrena va kuladuhitra vehaiva prajiidparamitayam
siksitavyam anupalambhayogena | tat kasmad dhetoh | akrta hi tas

samadhayah |

yavat sarvakaravaropetam sarvajiiajianam parinispadayitukamena
kulaputrena va kuladuhitra vehaiva prajiiaparamitayam siksitavyam
abhavayogena | tat kasmad dhetoh? tatha hi yavat sarvakaravaropetam
sarvajiigjfianam akrtam anutpannam abhavam, sarvadharmah sanihsarand, na

sa kascid dharmo yo na nihsaranah |

evam anugantukamena kulaputrena va kuladuhitra vehaiva prajiiaparamitayam
siksitavyam yavad abhavayogena, sarvadharmah anihsaranad, na sa kascid
dharmo yah sanihsaranah | tat kasmad dhetoh? anutpannatvat
sarvadharmanam | na hi te dharma yathabhilapyante tatha samvidyante | napi

nirabhilapyataya samvidyante naupalabhyante |

evam ajiiatukamena kulaputrena va kuladuhitra vehaiva prajfiaparamitayam
siksitavyam yavad abhavayogena | sarvasattva bodhaya caranti, na kascit
sattvo yo na bodhaya carati | atrasamsiditukamena kulaputrena va kuladuhitra
vehaiva prajfiaparamitayam siksitavyam yavad abhavayogena | tat kasmad
dhetoh? tatha hi sarvadharma bodhisamah | yatha hi sarvadharma bodhisamas
yatha ca bodhis tatha sarvasattvah | yatha ca sarvasattvas tatha carih |
avidyamanatvat sarvacarir acarint | sa ca bodhih, ya ca bodhir anutpado pi
sah, ajatir api sa | atrapy asamsiditukamena evamriupesu sarvadharmesu tena
kulaputrena va kuladuhitra vehaiva prajiidparamitayam siksitavyam yavad

abhavanutpadayogena |

yad api mafjusris tathagatavikurvitam yavat tathagatavikriditam tad api
prajiiaparamitopadarsitam | tat kasmad dhetoh? anidarsana hi sa adarsayitrt

prajiiaparamita |
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apl.238 avaivartikams tan aham marnjusrir vadamiye bhiksavo va bhiksunyo va
upasaka va upasika vetah prajiidparamitatas catuspadagathapramanamatram
apy udgrahisyanti paryavapsyanti dharayisyanti vacayisyanti yavat
samprakasayisyanti, kah punar vado ye tathatvaya pratipatsyante? niyatas te
kulaputrah kuladuhitaras ca bodhaya veditavya buddhavisaye sthitah, ya imam
gambhiram prajiiaparamitam yavad ajatabhavanutpannam srutva
nottrasisyanti na samtrasisyanti na samtrasam dapatsyante, uttari
cadhimoksyante | niyatas te bhavisyanti sarvabuddhadharmesu | imam apy
aham manjusrir mudram sthapayami | buddhanujiiatam tathagatavijiiatam
sarvair arhadbhih sampraticchatam imam mudram sthapayami | samata ca
buddhanam iyam asangataparidipana yavat sarvabuddhadharmesu nirdista |
anaya ca mafjusrir mudrayda mudrito bodhisattvayanikah kulaputro va
kuladuhita vabhavyo bhavaty apayagamanayabhavya sravakabhumau va

pratyekabuddhabhtimau va gantum avakramanaya |

ap1.239 atha khalu tasyam velayam sakro devanam indras trayatrimsas ca devaputra
divyais candanacurnair divyais ca suvarnacurnair divyais ca
mandaravamahamandaravath puspair divyais ca gandhair divyais
cotpalakumudapundarikair divyais ca vadyair imam prajiidparamitam
pujayamana bhagavantam manjusriyam kumarabhtitam abhyavakirann
abhiprakirann evam cavocat - idam kusalamiilam asyaivanuttarasya
dharmaratnasya pujayai punah punah sravanaya ca tesam bhavatu ye anaya

mudraya mudrita iti |
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ap1.240

apl.241

apl.242

apl.243

apl.244

apl.245

sakras ca devanam indra evam vacam bhasate sma - vayam api bhagavan tad
yogam apatsyamahe asya gambhirayah prajiiaparamitaya yavad
anutpannajataya tha jambudvipe pravartanaya tesam tatharupanam
kulaputranam kuladuhitrnam cayam prajiiaparamitanirdeso ’lpakrcchrena
srotravabhasam agamandya yavat tesam eva
sarvabuddhadharmaparinispadanaya | yesam khalu punar bhagavan
kulaputranam kuladuhitrnam cayam prajfiaparamitanirdeso ’lpakrcchrena
srotravabhasam agamisyati, srutva cadhimoksyante, adhimuktva
codgrahisyanti paryavapsyanti yavad dharayisyanti | nistha taih kulaputraih

kuladuhitrbhis ca gantavya - devatopasamhara evayam asmakam iti |

evam ukte bhagavan sakram devanam indram etad avocat - evam etat kausika
sarvabuddhadharmaparinispattis tesam kulaputranam kuladuhitrnam ca

drastavya, niyatas ca te pratikanksitavya anuttarayam samyaksambodhau |

atha khalu manjusrth kumarabhiito bhagavantam etad avocat - adhitisthatu
bhagavann adhitisthatu sugata imam gambhiram prajfidparamitanirdesam

tesam kulaputranam kuladuhitrnam carthaya |

samanantarabhasita cayam vak, atha khalu tasyam velayam buddhanubhdvena
sadvikaram mahaprthivicalo *bhut | samanantarapracalitayam ca
mahaprthivyam atha khalu bhagavams tasyam velayam smitam akarot |
samanantarapraduskrte ca bhagavata smite, atha khalu tasyam velayam ayam
trisahasramahasahasro lokadhatur mahatavabhadsena sphuto °bhiit, imam ca

prajiidaparamitanirdesam tathagatasyadhitisthatah |

atha khalu mafijusrth kumarabhiito bhagavantam etad avocat - imani bhagavan

purvanimittani tathagatasyemam prajiaparamitanirdesam adhitisthatah?

bhagavan aha - evam etan mafjusrir, asya prajidparamitanirdesa-
syadhisthtyamanasya imani purvanimittani | ebhih parvanimittair jiiatavyam

adhitisthato ’yam prajiiaparamitanirdesa iti |
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apl.246

apl.247

apl.248

te te manjusrir anaya mudraya mudrita jiiatavyah, ye te na kamcid dharmam
pratikroksyanti abhyanujfiasyanti va | tat kasmad dhetoh? upalambhasya hi
mafijusrth satah pratikrosana bhavaty anujfiata va | tasmat tarhi mafjusrir ye
te anaya mudraya mudritas tesam krtaso mayeyam mudra sthapita | tatha hi te
srutva na kamcid dharmam desayisyanti na vikalpayisyanti | tat kasmad

dhetoh? paramarthato ‘nutpannatvan marnjusrth sarvadharmanam |

idam avocad bhagavan | attamana manjusrth kumarabhttas te ca
mahabodhisattvas te ca mahasravakah sadevamanusasuragandharvas ca loko

bhagavato bhasitam abhyanandann iti | |
aryabhagavati prajiiaparamita saptasatika samapta | |

Abbreviations

C Choné

C1 Cambridge Sanskrit MS (ed. Tucci)
C2 Cambridge Dharanisamgraha MS (ed. Hidas)
D Degé

H Lhasa (Zhol)

] Lithang

Ky Kyoto Sanskrit MS (ed. Sato)

N Narthang

P Pala Sanskrit MS (ed. Li & Bianchini)
Q Peking 1737 (Qianlong)

S Stok Palace MS

T4 Toyo Bunko Sanskrit MS (ed. Satd)
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U Urga

Y Yongle
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Notes

1. Zacchetti 2015, p. 198. “Mantuoluo” was reconstructed by Edward Conze as “Mandrasena.”

2. See the contributions by Daniel B. Stevenson (“The Four Kinds of Samadhi in Early T’ien-t’ai
Buddhism”) and Bernard Faure (“The Concept of One-Practice Samadhi in Early Ch’an”) in Traditions
of Meditation in Chinese Buddhism (Peter N. Gregory, ed., 1986). See also Wen Zhao’s “The eka-
vyuha-samadhi in the Saptasatika Prajiiaparamita” (2024).

3. Cf. Ledderose, Lothar and Yongbo Wang, eds. Buddhist Stone Sutras in China: Shandong Province, vol. 1,
Wiesbaden: Harrassowitz, 2014.

4. Denkarma, folio 295.a; see also Herrmann-Pfandt 2008, p. 5; Phangthangma 2003, p. 4.
5. Denkarma, folios 305.a-b; see also Herrmann-Pfandt 2008, p. 297-98; Phangthangma 2003, p. 36.

6. The two full English translations were produced by Edward Conze (1963 and 1973) and the translation
team headed by Garma C.C. Chang (1983). The partial English translation is found in the third volume
of Paul Swanson’s translation of Zhiyi’s Mohezhiguan (Clear Serenity, Quiet Insight: T’ien-T"ai Chih-i’s
Mo-Ho Chih-Kuan, 2017).

7. See the Open Philology project’s page on the sutra.

8. Following N and S: bsnyen bskur bgyi na; D: bsnyen bskur bgyi ba. The Narthang and Stok reading is
preferable in connection with gal te at the beginning of the sentence.

9. All extant Sanskrit manuscripts except the Pala manuscript here add yavat paryupasitavyah, thus
including—by implication—both of the other two verbs of the preceding passage. As with the Tibetan,
Mantuoluo’s and Sanghapala’s Chinese translations indicate that their underlying Sanskrit only read
drastavyah, “should be seen,” which is the reading of the Pala manuscript. Xuanzang’s Chinese
translation appears to lack this sentence altogether.

10. Throughout this passage, as in the preceding passages, the Tibetan reads de bzhin shegs pa la blta bar
bgyi’o (“The Tathagata is to be seen”), but all extant Sanskrit manuscripts, including the Pala
manuscript, have tathagatam pasyami, “I see the Tathagata.” In view of the statements made by
Mafijusri in the passage immediately preceding the Buddha’s question, in which he emphasizes the
way he sees the Tathagata, the Sanskrit reading would be more natural here. All three Chinese
translations also read “I see the Tathagata.” Nevertheless, we have followed the Tibetan.

11. Following H, N, and S: dngos po ma mchis pa’i rnam pa’i bar du; D: dngos po ma mchis pa’i bar du. H, N,
and S are in agreement with the Sanskrit yavad abhavakarena.

12. This follows the reading in H, N, and S: ’das pa ma lags/ ma ’ongs pa ma lags/ da ltar byung ba ma lags
te. D: ’das pa la ma lags/ ma ’ongs pa la ma lags/ da ltar byung ba la ma lags te.

13. Following H, K, N, S, and Y: kyis. D: kyi.

14. “Established” renders the Tibetan nye bar gnas. Our Sanskrit edition reads pratyupasthita.
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15.

16.

17.

18.

19.

20.

21.

22.

23.

24.

25.

26.

27.

28.

29.

All extant Sanskrit manuscripts lack an equivalent avisadayogena (or avisannayogena) for the Tibetan
sgyid lug pa med pa’i tshul gyis (“by way of never being dispirited”), but the Pala manuscript has a
lacuna of about six aksaras here. It might therefore have contained this word, especially in view of the
fact that this manuscript does not have yavad before abhavayogena, which is likewise absent in the
Tibetan translation (as well as in the citations in the commentaries).

Following H, N, and S: ji ltar; D: ’di ltar. The H, N, and S reading is in agreement with the Sanskrit
katham.

The Tibetan here is sems can sems can ma yin pa’i phyir, though none of the extant Sanskrit
manuscripts appear to have this phrase here. However, two of the Sanskrit manuscripts (T4 and C2)
here read sattvat sacet, which might be a later corrupted reading of an earlier sattvasattvat that
possibly underlies the Tibetan rendering. It should be noted, however, that this phrase in the Sanskrit
could have been an added gloss. See also the following note.

The two oldest Sanskrit manuscripts (P and T4) here again lack an equivalent sattvasattvat for the
Tibetan sems can sems can ma yin pa’i phyir. However, the Kyoto manuscript here reads satvat satvat
and in one of the later manuscripts (C1) we find the reading sattvasattvat, which might also be
translated as “because beings have no existence.”

Following S: ’‘am; D: dang. The Stok reading is in agreement with the Sanskrit va.
Alternatively, perhaps “inconceivable nonarising” (skye ba med pa bsam gyis mi khyab pa).
Note that “realm” and “mass” render the same word (Tibetan khams, Sanskrit dhatu).

This section, where the perfection of wisdom is first introduced, up to “Lord, when it is attended by an
accumulation or depletion of any dharma, one should know it is not the cultivation of the perfection of
wisdom,” is cited, without significant variations, in the Siitrasamuccaya (Toh 3934, F.199.a.3-6).

Following H, N, and S: mi gnas pa la shes rab kyi pha rol tu phyin pa sgom du yang/’ang ci yod; D: mi
gnas pa la shes rab kyi pha rol tu phyin pa la sgom du yang ci yod.

Following H, N, S, and Y: gang gi tshe shes rab kyi pha rol tu phyin pa sgom pa; D: gang gi tshe shes rab
kyi pha rol tu phyin pa la sgom pa.

Following H, N, and S: de’i tshe khyod kyi dge ba’i rtsa ba gang °phel ba’am ’bri bar °gyur; D: de’i tshe
khyod kyis dge ba’i rtsa ba ‘phel ba’am *bri bar ’gyur. The H, N, and S reading is in better agreement
with the Sanskrit katarat te kusalamulam tasmin samaya upacayam gacchaty apacayam va.

Following H, N, S, and U: gang la; D: gang las. The former reading is in better agreement with the
Sanskrit yasya.

“Approaching” renders the Tibetan nye bar gnas pa. Our Sanskrit edition reads pratyupasthita. Above,
the same word was rendered “established.”

This follows the reading in S: mi dmigs pas; D: dmigs pas. The Comparative Edition reports no variants
here, but in context the reading in S is preferable.

What we have here in the Sanskrit is an instance of wordplay between agrahya (“ungraspable”) and
agra (“superior”).
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30.

31.

32.

33.

34.

35.

36.

37.

38.

39.

40.

41.

D: zhes bgyi ba mchis sam; H, N, and S: zhes bgyi ba mchis lags sam. Our Sanskrit edition reads
prajfiayate, in which case the translation would be “Blessed Lord, does emptiness have any superior or
inferior that one can discern?”

Our Sanskrit edition includes bhagavan here, which we might expect, given the pattern established in
the text thus far, but which is missing from all the Tibetan versions consulted.

In the Sanskrit we have here another instance of wordplay between anu (literally “atom” but here
rendered “slightest,” following the Tibetan cung zad) and anuttara (“unsurpassed”). The common
adjective anuttara, the etymology of which is anuttara, “without anything higher,” is thus read as the
pun anuttara, “passing beyond atoms.” This particular pun also occurs in the Vajracchedika
Prajiiaparamita (Toh 16, F.130.b).

“Training in” renders the Tibetan ’dul ba. In our Sanskrit edition, this corresponds to vinayitrt.

In the last two phrases, the cultivation of the perfection of wisdom—in Sanskrit
prajfiaparamitabhavana, a word of feminine gender—is personified through the use of the feminine
agent nouns vinayitrt (“one who guides”) and samdharayitrt (“one who holds,” “one who keeps in
check”). The entire passage is thus suggestive of a motherly image.

Following H and S: sems lags so; D: sems pa lags so; N: mi sems lags so (“I would not think about”). The
Tibetan here omits rendering the Sanskrit no bhagavan, “No, Blessed Lord,” which is present in all the
extant Sanskrit manuscripts. The Narthang reading appears to preserve a rendering of the Sanskrit
negation no, though erroneously taken with the verb cintayeyam. It seems that the negation mi was
removed by later editors in order to convey the proper meaning.

“The reality that is beyond extremes” renders the Tibetan mtha’ las *das pa’i chos nyid.

Note that “realm” renders the Tibetan khams and “element” renders the Tibetan dbyings, but these
render the same underlying Sanskrit word, dhatu.

Following D: *di ltar des; S: ’di ltar de. The citation in Vimalamitra’s commentary reads des, whereas
Kamalasila cites this with de. The Tibetan rendering appears to be based on a Sanskrit reading that is
attested in the Kyoto manuscript, tatha hi sa bhagavan na kamcid dharmam yan nirodhadharmam
samanupasyati. All the other Sanskrit manuscripts, including the Pala manuscript, read tatha hi sa
bhagavan na kascid dharmo yo nirodhadharmam samanupasyati, which translates quite differently,
referring to the absence of both subject and object: “For thus, Blessed Lord, there is not any dharma
that observes the dharma of cessation.”

Again here, the cultivation of the perfection of wisdom is personified, this time with the feminine
agent nouns datri (“one who gives” or “bestower”) and acchetrt (“one who cuts off” or “severer”).

Several Sanskrit manuscripts (T4, C1, and C2) here add: “Rather, Mafijusri, it will be those who have
planted wholesome roots with thousands of buddhas who, after hearing this teaching on the profound
perfection of wisdom, will be firmly convinced, will not be frightened, will not be terrified, and will
not fall into fear.” The Pala and Kyoto manuscripts lack this sentence, as is the case in the Tibetan
translation.

Following H, N, and S: chos gang gi; D: chos gang gis. The reading in H, N, and S reflects the Sanskrit
kasyacid dharmasya found in our Sanskrit edition.
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42.

43.

44.

45.

46.

47.

48.

49.

50.

51.

52.

53.

“Take as support” renders the Tibetan lhag par dmigs pa (Sanskrit adhyalambana).

“Without support” renders the Tibetan dmigs pa ma mchis pa (Sanskrit niralamba). Note that there is
wordplay here that is lost in translation, since “apprehend” also renders dmigs pa.

Following H, N, and S: shes rab kyi rol tu phyin pa bstan pa ’di; D: shes rab kyi rol tu phyin pa ’di bstan
pa’di D. The reading in H, N, and S is in agreement with the Sanskrit imam prajfiaparamitanirdesam.

Following D and S: brtsan par bgyis na; N: brtsen par bgyis na; Q: brtsun par bgyis na; U: brtson par
bgyis na. Of these variants, the Degé and Stok reading appears to best approximate the Sanskrit
pramanikrtya, as found in our Sanskrit edition. Note, though, that the Sanskrit pramana is usually
translated into Tibetan as tshad.

The Tibetan here reads lta mchis par ji ltar ’gyur. Note that all extant Sanskrit manuscripts except the
Kyoto manuscript read nisatsyami.

The Tibetan ’jig tshogs renders the Sanskrit satkaya, which is here probably used in two ways: in its
technical sense as the “perishing collection” (the literal meaning of the Tibetan) of physical and mental
components with respect to which an autonomous, permanent self is mistakenly projected, but also,
more literally (and perhaps more provocatively), as a “real body” (the most literal meaning of the
Sanskrit). In the following passage, too, both interpretations appear to be drawn upon.

In view of the second of the two possible interpretations of the Sanskrit satkdaya, one could also
translate this sentence as: “Since the body does not exist, Blessed Lord, it is not a real body.” The same
goes for the last sentence in this paragraph: “Hence this body is not a real body.”

The following three statements by Sariputra, Maitreya, and Mafijusri are cited in the Satrasamuccaya
(Toh 3934, F.205.b.5-7, without significant differences).

This follows the reading in S: rjes su rtogs pa. D reads rjes su mi rtog, while H and N read rjes su mi
rtogs. The negation mi has no equivalent in any of the extant Sanskrit manuscripts, which all read
anubodhana (as the Tibetan rjes su rtogs pa reflects). It is also not found in the citations by
Vimalamitra (F.32.b.7) and Kamalasila (F.114.b.1), which both read rjes su rtogs pa.

This renders the Tibetan sring mo (Sanskrit bhagini), which literally means “sister,” but can also be
used to refer to a woman in general.

Here “without support” renders the Tibetan mi dmigs pa, which might also be rendered “are not
apprehended,” in which case this would be “all dharmas are not apprehended because they do not
exist” (chos thams cad ni ma mchis pa’i slad du mi dmigs pa). See n.28.

Following D: mngon par rdzogs par ’tshang rgya bar ’dod; H, N, and S: mngon par rdzogs par ’tshang
rgya bar mi ’dod (“as you do not wish to fully awaken to unsurpassed perfect awakening”). The
Sanskrit sampasyann icchasi that might underlie the Degé reading is attested in one of the earlier
Sanskrit manuscripts (T4) as well as the later manuscripts (C1 and C2). It makes better sense here in
view of the preceding passage in which several possible “aims” or “goals” (Sanskrit arthavasa) for
aspiring bodhisattvas are laid out. The Stok reading with the negation mi, however, finds testimony in
the Pala and Kyoto manuscripts, which here read sampasyan necchasy, but this variant reading
probably derives from an erroneous scribal emendation based on a misinterpretation of the sandhi-
duplicated n in sampasyann icchasy.

107



54. We have followed the syntax of the Sanskrit, per our edition, in this passage. The Tibetan reads ’tshal
na, thus suggesting that the sentence continues with what follows, but the Sanskrit evam aham
iccheyam abhisamboddhum here simply forms one sentence with the preceding conditional clause
starting with saced.

55. “Practiced the spiritual life” renders the Tibetan tshangs par spyod pa (Sanskrit brahmacarya). This
can also refer more specifically to the practice of maintaining celibacy.

56. The Tibetan reads ji ltar ci dra bar. Both ji ltar and ci ’dra ba can be rendered “how.” Our Sanskrit
edition simply reads katham, which the Tibetan ji ltar reflects.

57. This renders the Tibetan bskyod. Our Sanskrit edition reads ghattaya, which suggests a reading such
as “touch” or “rub.”

58. “No basis whatsoever, no basis for separation, what is baseless” renders the Tibetan gzhi ci yang med
cing gzhi dbyer med la gzhi med pa.

59. “That in which there is nothing to be reckoned” renders the Tibetan gang la grangs su bya ba med pa
de. In our Sanskrit edition, what corresponds to the Tibetan grangs is samkhya.

60. “Referential designation” renders the Tibetan gzhi’i tshig bla dags. Note that tshig bla dags on its own
has been rendered by “refer” or “refers.”

61. Several Sanskrit manuscripts (T4, C1, and C2) here read adikarmika bodhisattva, “beginner
bodhisattvas.” The Tibetan is in agreement with the Sanskrit reading adikarmika of the Pala and Kyoto
manuscripts.

62. Several Sanskrit manuscripts (T4, C1, and C2) here read na bhadanta saradvatiputra bhagavata
dharmadhatur abhisambuddhah, “Venerable Saradvatiputra, the Blessed One did not become fully
awakened to the dharmadhatu.”

63. Note that “element” renders the Tibetan dbyings (Sanskrit dhatu).

64. Here “real existence” renders the Tibetan ngo bo nyid, which typically renders the Sanskrit svabhava.
Our Sanskrit edition reads abhava here, however, which is often rendered in Tibetan by dngos pa med
pa or, as below, by dngos po ma mchis pa.

65. We have followed the Tibetan rnam par rig pa med pa’o, which is in agreement with the Sanskrit
reading avijiiaptikam of the Kyoto manuscript. The other Sanskrit manuscripts, including the Pala
manuscript, here add -padam, thus avijfiaptikapadam, “a phrase (or state) without cognitive
intimation.” It should be noted that in the next line, in which the word is then taken up, all Sanskrit
manuscripts read avijiiaptikam iti.

66. “Without arising, dwelling somewhere and making themselves known” renders the Tibetan gang la
gnas te rnam par rig par ’gyur ba’i skye ba med pa.

67. Following, H, N, and S: yang dag pa la; D: yang dag par.

68. While the citations in both commentaries are in accordance with the Kangyur reading, all the extant
Sanskrit manuscripts here read acintyadharmasamanvagatah, “endowed with inconceivable
qualities,” an expression that recurs further on in the sttra (rendered as bsam gyis mi khyab pa’i chos
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dang ldan pa; F.159.b). Note that the literal meaning of the Sanskrit -samanvagata as “having come
together with” is drawn upon in the following statements about the absence of going and coming.

69. Here and in the following sentence most extant Sanskrit manuscripts, including the Pala manuscript,
read parinirvana. The Kyoto manuscript has nirvana here but then parinirvana in the next sentence.
The citations in both commentaries, however, accord with the Kangyur reading mya ngan las ’das pa
(nirvana).

70. “Going or not going” renders the Tibetan ’gro ba dang mi ’gro ba. Our Sanskrit edition here reads
gamandagamanena, which can mean “by going and coming.”

71. This renders the Tibetan rtsod pa byung ba zhes by aba de nil hag par sgro dogs pa zhes bya ba’i tshig
bla dags so. The underlying Sanskrit here appears to involve a wordplay on adhikarana (Tibetan rtsod
pa byung ba), a term that is used for a legal case or dispute requiring formal adjudication, such as the
case of a monk who has committed one of the four root offenses, but which more literally can mean
“putting over” or “placing above.” The adverb adhika in the compound adhikasamaropa (lhag par sgro
’dogs pa) also appears to be used with two simultaneous meanings: (1) negatively as “excessive,” with
the provocative implication that the bringing up of a severe Vinaya case is just another instance of
“adding to” or superimposing onto reality; and (2) positively as “being greater than” or “superior to,”
with the compound adhikasamaropa, referring to the state of being beyond superimposition. The
choice of “surpassing” is an attempt to capture both these meanings in English.

72. S:’di ltar mnyam pa de la lhag par sgro btags pa’i phyir ro; D: ’di ltar mnyam pa la lhag par sgro ’dogs
pa’i phyir ro. The Stok reading corresponds to the Sanskrit tatha hi samah so ’dhikasamaropah.
However, in both readings the Sanskrit samah is wrongly rendered as the subject in this sentence
rather than the predicate. Kamalasila (F.125.a.3) follows the reading of the Kangyur translation, but in
Vimalamitra’s commentary (F.42.b.5-6) this sentence is correctly rendered as °di ltar lhag par sgro
’dogs pa de ni mnyam pa yin pa’i phyir ro. This is the reading we have adopted here. In the Sanskrit we
have a pun on the prefixes sam-a of samaropa, “superimposition,” here associatively brought into
connection with the word sama, “same,” in reference to the sameness of all phenomena.

73. “Proper” renders the Tibetan rung ba can. The underlying Sanskrit here may contain a pun on the
word kalpiko, which in a Vinaya context typically refers to what is “fit” or “proper” for a monastic in a
given situation, but which here might be playfully taken as an adjectival form suggestive of the verb
kalpayati, “conceptualize,” thus describing someone who is “conceptual” or “full of
conceptualizations.” The negated form akalpiko (“not proper”) in the next sentence may likewise
suggest “nonconceptual” or “devoid of conceptualizations.”

74. Following H, N, and S: dge slong ni; D: dge slong de ni. All extant Sanskrit manuscripts lack a
demonstrative pronoun here.

75. The Tibetan here reads mnyam pa nyid gang mnyam pa nyid yang dag par ’joms par mi byed pa de nyid
tshul yin te. Our Sanskrit edition, by contrast, reads na samata samupahata samata caiva sa netrt
(“Sameness is not impaired, and it is sameness that is the manner”).

76. Following H, N, and S: de’i; D: de. Our Sanskrit edition reads tasya, which agrees with the reading in H,
N, and S.
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77. Here our Sanskrit edition contains a line we might expect, given the previous: “That is what I mean,
venerable Saradvatiputra, when I say that ‘one who has not transcended fear’ refers to an arhat whose
contaminants are exhausted.”

78. There may be a play on words here. “One for whom acceptance has not arisen” renders the Tibetan
ma skyes pa’i bzod pa can (Sanskrit anutpannaksantika). Here we have read this colloquially as
referring to someone who has no patience, after the previous mention of someone who has not
transcended fear. In Mafijusry’s reply, however, there is a pun on this that refers instead to “one who
has acceptance of nonarising,” the more natural way to read ma skyes pa’i bzod pa can (Sanskrit
anutpannaksantika).

79. Here we appear to have another wordplay in the Sanskrit between “slightest” (anu, literally “atom”)
and “not arisen” (or “unarisen,” anutpanna). The same wordplay occurs a few passages later (F.157.b),
where it immediately follows the one with anuttara.

80. Here our Sanskrit edition reads avinayo hi vinito na vinayo vinitah. The Tibetan reads ma dul ba ni dul
la dul ba ni ma dul bas.

81. In all extant Sanskrit manuscripts except the Pala manuscript this sentence is preceded by
Saradvatiputra asking, “Mafijusri, who does ‘enjoys the higher mind’ refer to?” The Tibetan is in
agreement with the Pala manuscript in lacking this question. When Mafijusri provocatively states that
it refers to an “ordinary person,” he might also be drawing on the literal meaning of prthagjana as a
“person” (jana) who is “separate” or “distinct” (prthak).

82. Following H and N: des lhag par byed pa; D: de la lhag par byed pa; S: de dag lhag par byed pa. The
citations by Vimalamitra (F.44.h.5) and Kamalasila (F.126.b.2) both read de lhag par byed pa. In our
edition the Sanskrit here is so ’dhikaroti, which can be interpreted in a number of different ways,
probably intentionally so. Vimalamitra takes it as describing ordinary people who “make it higher”
(i.e., they bring their mind to the state of samadhi) and then abide in it (so so’i skye bo de dag lhag par
byed cing gnas par byed de). Kamala$ila explains it as referring to the act of adhering to a “higher” self
and imputing it onto the mind (lhag par byed pa ni sems nyid la lhag par bdag tu mngon par zhen nas
tha snyad byed do zhes bya ba’i bar du yin no). Both of them thus take the phrase as plainly describing
the erroneous mental activity of ordinary people who make something higher or superior. However, it
is also possible, given the paradoxical statements of the preceding as well as the earlier pun on
adhikarana, that the Sanskrit verb adhikaroti, literally “to do or act (karoti) above (adhi-),” is here used
in the positive sense of “surpassing.” Taken in this way, the statement refers to the realized “ordinary
person” who “thus” (tatha), through understanding sameness, transcends the notion of a higher mind,
and to someone who superiorly conducts themselves in it (i.e., the arhat). Paradoxically, this person
who “surpasses” is thereby in fact “one who conducts themselves in the higher mind,” just like
Manjusri himself (without being an arhat, as he is about to say). This understanding of this sentence
finds support in Xuanzang’s rendering of this passage (T. 220f, 968a5-9).

83. Following H, N, and S: cung zad tsam gyi chos kyang; D: cung zad tsam gyis chos kyang.

84. Again here, we likely have wordplay in the underlying Sanskrit with “slightest” (anu, literally “atom”)
and with “unsurpassed” (anuttara), which is also found in the Vajracchedika Prajiiaparamita (Toh 16,
F.130.b). In this case the wordplay is extended to “unarisen” (anutpanna), the central term of this sutra.

85. The Tibetan agrees with Sanskrit manuscripts T4 and C2 in containing this subclause, but it is lacking
in the Pala and Kyoto manuscripts as well in the other Cambridge manuscript (C1).
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86. Following H, N, and S: de’i slad du; D: de ci’i slad du zhe na /. The H, N, and S reading is in agreement
with the Sanskrit tena.

87. The Pala manuscript also contains this negation (“is not awakening”), but it is lacking in the other
manuscripts (Ky, T4, C1, and C2). Vimalamitra makes mention of both readings in his commentary
(F.46.a), though without choosing one over the other. However, the reading with the negation must be
the original one, considering the statement made at the end of this passage about those who claim that
dharmas are fully awakened to.

88. Because it fits the context better as a rhetorical question, we have here followed the Sanskrit reading
tat kasmad dhetoh yena me bhagavann evam bhavet that is found in manuscripts Ky and T4. The
Tibetan here reads de ci’i slad du zhe na/ bcom ldan ’das *di ltar de bzhin gshegs pa ni bdag gi de bzhin
gshegs pa’o snyam du mi sems pa’i slad du’o (“Why is that? Because, Blessed Lord, I do not think ‘The
Tathagata is my tathagata.’ ”). The Tibetan has taken the phrase tat kasmad dhetoh in the Sanskrit as a
standalone question, which as such is used throughout the text, even just in the next sentence. But the
Sanskrit yena, rendered as ’di ltar in the Tibetan, is here used as an adverb connecting the question
(tat kasmad dhetoh) with the following clause (me bhagavann evam bhavet). It appears, however, that
at some point in the transmission of the Sanskrit text, this rhetorical question was not properly
understood and erroneously emended, as attested in the Pala manuscript, which reads bhagavan
naivam bhavet instead of bhagavann evam bhavet (probably due to the sandhi-based duplicated n).
This erroneous emendation with the negation underlies both the Tibetan mi sems pa and the
rendering in Xuanzang’s Chinese translation. The two later Sanskrit manuscripts (C1 and C2) contain
another erroneous emendation of yena to na, which then makes for a double negation.

89. “Thusness is the Tathagata himself” renders the Tibetan de bzhin nyid ni de bzhin gshegs pa nyid. For
this sentence, the extant Sanskrit manuscripts have different readings that bear the signs of scribal
emendation: the Pala and Kyoto manuscripts just read tatha caiva tathata (without tathagata); T4
reads tatha caiva tathata esa ca tathata tatha caisa tathagatah; C1 tatha caiva tathata ca yatha ca
tathata tatha caisa tathagatas; and C2 tatha caivam tathata caivam tathata ca yatha ca tathata tatha
caisa tathagatas. On the basis of the Tibetan rendering ’di ltar de bzhin nyid ni de bzhin gshegs pa nyid
de, which is how this sentence is cited both by Vimalamitra (F.47.a.5) and Kamalasila (F.129.a.1), we
would propose to emend the Sanskrit to tathd caiva tathata, tatha caiva tathagatah. However,
considering that this sentence is lacking in all three Chinese translations, it might very well be that this
sentence in its entirety is the result of an early erroneous scribal duplication of the first words of the
following sentence, tatha hi bhagavan. Throughout the sttra, these words usually follow immediately
after the question tat tasmad dhetoh, “Why is that?”, as is the case with the next occurrence of this
phrase in this passage.

90. Following D: snyam du mi sems so; H, N, and S: snyam du mi dmigs so. The Degé reading is in better
agreement with the Sanskrit na me evam bhavati.

91. All extant Sanskrit manuscripts lack a negation and instead start this sentence with kascit (“is it
that?”).

92. “Sphere” renders the Tibetan yul (Sanskrit visaya).

93. D: bcom ldan ’das nyid kyis mngon par rdzogs par sangs rgyas na; S: bcom ldan *das nyid kyis mngon
par rdzogs par sangs rgyas nas. On the basis of the Tibetan rendering the Sanskrit can here be
reconstructed as bhagavataivabhisambuddhena (the Pala manuscript reads bhagava(tais cchaya)
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bhisambuddhena; T4 and Ky bhagavato vabhisambuddhena; C1, C2, and N1 read bhagavann
evabhisambuddhena).

94. The Tibetan here just reads bsam gyis mi khyab pa (“the inconceivable”), but the extant Sanskrit has
acintyata, “inconceivability,” which is also the underlying reading of the preceding instance of bsam

gyis mi kyab pa nyid.

95. “Engagement with the world” renders the Tibetan ’ig rten gnas pa. Our Sanskrit edition reads
lokasamnivesa.

96. D, U: mdun du; H, N, S, and Q: mngon du. Both readings convey the Sanskrit agratah.
97. This renders the Tibetan bsam gyis mi lang ba.

98. The extant Sanskrit manuscripts lack an equivalent for the Tibetan bsam pa las *das pa (“beyond
thought”). Note, too, that in the Tibetan each of the four terms here contains the word bsam, but it is
difficult to reproduce this in translation.

99. Following D: *di ltar °di bsam gyis mi khyab pa / bsam du med pa / bsam gyis mi lang ba’i phyir ro; N, S:
’di ltar bsam gyis mi khyab pa/ dpag tu med pa/bsam gyis mi lang ba’i phyir ro. The variant reading
dpag tu med pa in the Stok and Narthang Kangyurs appears to be a later emendation, perhaps because
the phrase bsam du med pa was felt to be superfluous. The underlying Sanskrit reading thus appears
to have been tatha hi tad acintyam acintyam niscintyam, in accordance with the repeated acintyam at
the beginning of this passage. The extant Sanskrit manuscripts, however, only show a single
occurrence of acintyam here, followed by niscintyam.

100. This renders the Tibetan ’di ltar bsam pa thams cad ni bsam gyis mi lang ba’i phyir ro. Note that
“thought” renders bsam pa and “unfathomable” renders bsam gyis mi lang ba, with wordplay
unfortunately lost in translation.

101. Here and in the following sentence all extant Sanskrit manuscripts read parinirvana where the
Tibetan only reads mya ngan las ’das pa (nirvana). The citations in Vimalamitra’s commentary (F.51.a)
similarly lack renderings of the Sanskrit pari-.

102. This renders the Tibetan nyam thag pa. Our Sanskrit edition reads viharisyante, which, by contrast,
might be rendered “separated (from it).”

103. Following H, N, and S: ’di dag ni; D: ’di ni. The H, N, and S reading is in agreement with the Sanskrit
ime.

104. “Someone perfect among beings” renders the Tibetan sems can du yongs su grub pa ’ga’ zhig.

105. Following S: bsam gyis mi khyab pa’i chos dang ldan pa; D: bsam pa’i chos dang ldan pa; N: bsams pa’t
chos dang ldan pa. The Stok reading agrees with the reading acintyadharmasamanvagatah that we find
in manuscript T4. This reading also underlies the rendering in Xuanzang’s Chinese translation. The
Degé and Narthang readings, on the other hand, are in agreement with the Pala manuscript reading
cintyadharmasamanvagatah, which lacks the negative prefix a-.

106. “Realm” here renders the Tibetan dbyings (Sanskrit dhatu). It might also be rendered “element.”
107. Here “occurs” renders the Tibetan nye bar gnas pa. Our Sanskrit edition has pratyupasthita.

108. “Constant” renders the Tibetan gnas pa nyid.
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109. Instead of the abbreviation yavat, which underlies the Tibetan rendering here, the Pala Sanskrit
manuscript here spells out the other categories: na pratyekabuddhananatvam na
samyaksambuddhananatvam, “no differentiation of pratyekabuddhas, no differentiation of perfect
buddhas.”

110. “It is not a field that is full, nor is it a field that is not full” renders the Tibetan de ni zhing gang ba ma
lags / zhing ma gang ba yang ma lags shing, which is also how this sentence is cited both by
Vimalamitra (F.52.b.7) and Kamalasila (F.136.a.4). The extant Sanskrit manuscripts, however, all just
read punyaksetra, “field of merit,” where the Tibetan suggests puirnaksetram (“full field”) in the
underlying Sanskrit. All three Chinese translations also read “it is not a field of merit,” then followed
by “itis not a field of nonmerit,” the latter being in agreement with the reading napunyaksestram of
manuscript T4. The Pala and Kydto manuscripts, on the other hand, instead read napy tinaksetram, “a
deficient field,” as the second phrase, which appears to be the underlying reading of the Tibetan zhing
ma gang ba yang ma lags. With ptirna and tina being the usual pair; and, moreover, given the amount
of wordplay or punning in this saitra, one might be inclined to emend the first phrase in the Sanskrit to
purnaksetram, especially if one bears in mind that a spoken Prakritic form of piarna would be punna—
thus an easy pun on punya.

111. Following H, N, and S: zhing de la; D: zhing de las. The H, N, and S reading is in agreement with the
Sanskrit tatra ksetre.

112. This refers to a common narrative trope in which the earth is said to shake with increasing intensity.

113. Given that Mafijusri is called “the luster of the inconceivable” (acintyasri), we have here translated
the Sanskrit idiom pratibhati (spobs pa in Tibetan) as “vividly inspires,” in order to accentuate the
imagery of light in this expression, which literally translates as “shines upon” or “lights up” by way of
insight or inspiration. Vimalamitra (F.54.a.5) defines it here as sems la snang ba ste, “appears to the
mind,” but also perhaps “shines in/for the mind.”

114. Following H and N: bsam gyis mi khyab pa ni; D and S: bsam gyis mi khyab na (“in the inconceivable”).
The Lhasa and Narthang reading reflects the Sanskrit acintyam as the subject of the sentence. The
citations both by Vimalamitra (F.54.b.7) and Kamalasila (F.137.bh.5-6), however, are in accordance with
the reading of the Degé and Stok Kangyurs, which might be rendered “In the inconceivable nothing
vividly inspires.”

115. D: bsam du ma mchis pa nyid du mi ’gyur ro. Alternatively, S: bsam du mchis pa nyid du ’gyur ro; N:
bsam du mchis pa nyid du ’gyur (“It would in fact be thinkable/conceivable”). The Stok reading is in
agreement with the Sanskrit cintyam eva bhavet.

116. Degé reads gang bsam gyis mi khyab pa ma lags pa’i bsam gyis mi khyab pa ni ci yang ma mchis so. Its
double use of bsam gyis mi khyab pa is problematic and has no equivalent in any of the extant Sanskrit
manuscripts, which all just read yan nacintyam. The Narthang and Stok Kangyurs have lags pa’i
instead of ma lags pa’i (which would be “the inconceivable that is inconceivable”), but this seems to
represent a later attempt to emend the text. The better rendering, however, is found in Vimalamitra’s
commentary (F.54.b.2-3): yang gang bsam gyis mi khyab pa ma lags pa ni gang ci yang ma mchis so,
without any doubling. We have followed this reading here, but the reading in Degé might be rendered
“There is nothing whatsoever that is inconceivable by virtue of not being inconceivable.”

117. The later Sanskrit manuscripts C1 and C2 here add nasabdo, “nor is it not sound.”
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118. The Pala manuscript has na casabdam sakyo nirdestum, which would then translate as “Yet it cannot
be taught without words.” The Degé and Stok Kangyurs, whose reading we have followed, read sgra
ma lags pa dang / sgra ma lags pa yang ma lags pa ni bstan par mi nus so; the Yonglé Kangyur lacks the
first phrase sgra ma lags pa dang. The ma lags pa after sgra ma lags pa yang has no equivalent in the
Sanskrit. The Kangyur readings may be corrupt, as the Pala manuscript reading makes good sense
here.

119. The reading found in all extant Sanskrit manuscripts is niscintyacintyam, which could also be
rendered as “unfathomably inconceivable.” The Tibetan seems to have rendered the Sanskrit niscintya
twice with the added phrase bsam gyis mi lang ba lags na.

120. We have here translated in accordance with the Sanskrit samapattavya, a gerundive which in the
Tibetan has been rendered as snyoms par ’jug go. Also in the next sentence it appears that the Tibetan
has used the indicative tense to render the Sanskrit optative (in our edition, samapadye).

121. Following S: da ltar na; D: de ltar na. The Stok reading is in agreement with the Sanskrit etarhi.
122. “Plough” renders the Tibetan ba lang gi phur pa (Sanskrit gokila).

123. Here our Sanskrit editions reads kim aham bhityo gokilakany eva vidhyeyam (“Why should I strike
more ploughs?”).

124. This renders the Tibetan ting nge ’dzin *di gdags su ma mchis pa.

125. D: gzhan lta mchis sam; S: gzhan la lta mchis sam; U: gzhan du lta mchis sam. There is no equivalent
for the Tibetan lta in the extant Sanskrit manuscripts and it seems to be the result of a scribal error,
perhaps a misreading of the original la (as reflected in the Stok reading).

126. Here “abiding” renders the Tibetan gnas te (Sanskrit sthitva, literally “having stood”), and it directly
refers back to the term gnas (Sanskrit sthana) at the beginning of this passage, which we have there
translated in its idiomatic sense as “point,” but whose primary meaning is “place” in the physical
sense. Note that in the next passage we have translated the same term as “abiding place,” though there
it probably also carries the idiomatic meaning of “standpoint.”

127. Note that the Tibetan reads ’di skad mchi (which renders the Sanskrit evam syat) rather than de skad
smra’o (Sanskrit evam aha), as found in the Buddha’s preceding question.

128. Following H: °di skad ces mi mchi’o; N, S: ’di skad ces mchi’o; D: de skad mi mchi’o. The Lhasa reading
is in best agreement with the Sanskrit na ... evam aha.

129. Following H, N, and S: shes rab kyi pha rol tu phyin pa la gnas su gyur; D: shes rab kyi pha rol tu phyin
pa gnas su gyur. The H, N, and S reading with la renders the locative case in the Sanskrit of our edition
(prajiiaparamitayam sthanam syad).

130. This renders the Tibetan gnas ma mchis pa (Sanskrit asthana). Apart from its literal meaning, there
are idiomatic usages of this term that may also be at play here: “out of place,” “inopportune,” and,
perhaps especially, “impossibility.”

131. The Tibetan here is kun du ’hyung ba. Note that all extant Sanskrit manuscripts read
nihsamudacaradhatuh.
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132. Though the Tibetan reads yang dag par ’grub pa mi mchis pa’i dbying so, all the extant Sanskrit
manuscripts here only have the phrase na samudagacchati (“does not come about”). The citation in
Kamalasila’s commentary (F.144.h.7) has dbyings as in the Kangyur reading, but the rendering in
Vimalamitra’s commentary (F.59.h.5) is in accordance with the extant Sanskrit: yang dag par ’grub pa
ma mchis so. It should be noted that it is the phrase na samudagacchati that is taken up in the
following sentence, both in the Sanskrit and in the Tibetan.

133. The Tibetan translation has des chags pa ma mchis pa’i dbyings ’tshal to, but all the extant Sanskrit
manuscripts read so ’sangatam janiyat (“knows the state of nonattachment”). The rendering des chags
pa ma mchis pa ’tshal ba lags so in Vimalamitra’s commentary (F.61.a.7) is in accordance with the
extant Sanskrit, whereas the citation in Kamalasila’s commentary (F.145.b.4) follows the Kangyur
reading. Note, too, that while “realm” is one literal meaning of khams (Sanskrit dhatu), it might also be
rendered, e.g., “element,” which is perhaps closer in meaning to “state.”

134. Following S: don dam par mchis pa ma lags te; H, N: don dam par ma mchis pa lags te; Q, Y: don dam
par na ma mchis pa lags te; D: don dam par na mchis pa ma lags te. The Stok reading is how this
sentence is cited in Vimalamitra’s commentary (F.61.b.5).

135. While we have rendered the Tibetan chags pa ma mchis pa (Sanskrit asanga) as “without
attachment,” it can also mean “without impediment” or “unimpeded,” which might be more suitable
in this context. The two meanings are not mutually exclusive, however, since one can also understand
“being without attachment” as “being unimpeded,” that is, not stuck or encumbered by anything.

136. Here “objects” renders the Tibetan yul.
137. “Without support” renders the Tibetan rten ma mchis pa.
138. Following C, H, ], N, Q, S, and Y: yon tan gyis; D: yon tan gyi.

139. In the Tibetan translation the Sanskrit -pirvam seems to have been rendered twice, once with the
preceding anutpannapurvam (“did not arise previously”) and once here in rendering anutpannatvat
(“because it is unarisen”) as sngon ma skyes pa’i slad du. Kamala$ila’s citation (F.148.a.6) has the same
reading, whereas the citation in Vimalamitra’s commentary (F.63.b.2-3) reads ma skyes pa’i slad du’o.
We have followed the latter reading, which also makes better sense given slad du (“because”).

140. It is likely that the underlying Sanskrit refers to the metal out of which coins are minted, either to
any base metal such as copper or zinc, or to the precious metals of gold and silver. An unminted coin
thus cannot be said to be made of either this or that metal.

141. Following S: ma byung ba; D: ma phyung ba. The Stok reading corresponds to the Sanskrit
anutpaditam.

142. Following H, N, and S: ’jig tshogs las kyang; D: ’jig tshogs la yang. The H, N, and S reading corresponds
to the ablative case of the Sanskrit satkayat.

143. The extant Sanskrit manuscripts here lack an equivalent for the Tibetan shes par gyis shig (“you
should know”).

144. “Sustained blessing” renders the Tibetan byin gyis brlabs.

145. The Tibetan dga’ na (“when...are elated”) lacks an equivalent in the extant Sanskrit manuscripts,
which only read srosyanti (“who will hear”).
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146. Following H, N, and S: rab tu dga’ bar gyur te; D: rab tu dga’ ba dang / rab tu dga’ bar gyur te. The H, N,
and S reading is in agreement with the extant Sanskrit.

147. Following HNS: ’dri ba byas par gyur pa dang / (with shad); dri ba byas par gyur pa D.

148. While the Tibetan here reads mnyan to, which is in the indicative tense, the optative mood of the
Sanskrit srnuyama indicates a wish or a request. Note, too, that the Tibetan ’di lta bu (“just such a”)
suggests that the translators read evam, whereas all extant Sanskrit manusripts have etad eva.

149. Following H, N, and S: mtshan ma ni; D: mtshan ma di.

150. Following H and N: mtshan ma mchis pa dang / (with shad); D and S omit. Based on both the context
and on the extant Sanskrit’s animittasya, the H and N reading needs to be emended to mtshan ma ma
mchis pa dang.

151. Following C, H, N, Q, S, and Y mtshan ma ma mchis pa; D: mtshan ma mchis pa.

152. Following H, N, and S: bstan par blta’o; D: blta bar bya’o. If the two readings are combined into bstan
par blta bar bya’o, it corresponds to the Sanskrit -paridipana drastavya in our edition.

153. This renders the Tibetan tshig tu gdon pa.
154. All extant Sanskrit manuscripts except the Pala manuscript here add ghanta, “bells.”

155. The older Sanskrit manuscripts (T4 and Ky) here add pranama, “prostrations,” which also underlies
the erroneous pranaya in the Pala manuscript, while the more recent manuscripts (C1 and C2) instead
read pradana, “gifts.” Perhaps a rendering of the Sanskrit pranama was here omitted in the Tibetan
due to an eye-skip to the following -prabhrtibhis.

156. Following H, N, and S: la sogs pas; D: la sogs pa.

157. Note that in this and the following short paragraphs, “from should listen to this very perfection of
wisdom, up to and venerate it” abbreviates the fuller passage of the previous paragraph.

158. Following D and S: sangs rgyas kyi chos thams cad; N: chos thams cad. The latter reading is in
agreement with the Sanskrit sarvadharman of manuscripts T4 and Ky, while the Sanskrit
sarvabuddhadharman that underlies the Degé and Stok reading is attested in the Pala manuscript.

159. In the Sanskrit “was fully awakened” is in fact negated, in which case this reads “the Tathagata was
not fully awakened to any dharmas.” There do not appear to be any variants in the Tibetan recensions,
however.

160. The extant Sanskrit manuscripts here lack an equivalent for the Tibetan ’jug par ’dod pa (“who want
to penetrate”).

161. D: skyes ba med pa la rton pa; S: skyes ba med pa la ston pa; C, J: skyes ba med pa la rten pa. Although
the Degé reading rton pa (“rely on” or “take recourse to”) probably best approximates the Sanskrit
-samavasarana found in our edition, it should be noted that this rendering does not fully take into
account the prefixes of this word and its idiomatic meaning of “coming down to.” We have, therefore,
chosen to translate in light of the Sanskrit. If we rendered the Degé, it might be “all dharmas rely on
nonarising.” However, the Tibetan rton pa, as an attested rendering of the Sanskrit pratisr, might be
read to mean “go back to,” which is perhaps close in meaning to “come down to.”

116



162. Following H, N, and S: rtsod pa med par yang ’dod cing; D: rtsod par yang ’dod cing.

163. Following N and S: kun nas slong bar mi bgyid pa; D: kun nas spong bar mi bgyid pa. The N and S
reading corresponds to the Sanskrit asamutthapikaya.

164. All extant Sanskrit manuscripts except the Pala manuscript here add adrstayah, “is unseen,” or “it is
invisible.”

165. Several Sanskrit manuscripts (T4, C1, and C2) here add na kasyacid dharmasya hayakayah, “it does
not abandon any dharma,” but this phrase is absent in the Pala and Kyoto manuscripts, and in the
Tibetan.

166. All extant Sanskrit manuscripts except the Pala manuscript here add na jiiatrkaya aduskrtikaya, “it
does not cause them to be known, it does not cause them to be corrupted.”

167. Almost all Sanskrit manuscripts include yavad abhavaya (“up to it is without real existence”) here,
and this is cited by Vimalamitra as dngos po ma mchis pa’i bar du in his comments on this passage
(F.74.b.3). Like the Pala manuscript, the Kangyur recensions lacks this phrase here and it is also not
mentioned by Kamala$ila in his commentary (F.160.b). Note, however, that the phrase is taken up by
the Buddha in the following.

168. The Kangyur text reads dngos po med pa nas byed pa med pa’i bar, whereas the extant Sanskrit
reading is yavad abhavah niscestah. Both in Kamalasila’s (F.160.b.7) and Vimalamitra’s commentary
(F.74.b.4) this is cited as g.yo ba med pa nas dngos po med pa’i bar (“from it is unmoving, up to it is
without real existence”), which is in accordance with the fact that “it is unmoving” occurs at the
beginning of the preceding listing by MafijusSri—there rendered as g.yo ba ma mchis pa— and “it is
without real existence” comes at the end.

169. Here “experiential domain” renders the Tibetan spyod yul.

170. H, N, and S: ’di la spyod na; D: ’di la spyod pa na. Though we have rendered this “conducting oneself,”
it should be noted that this verb can also mean “moving about,” with the literal meaning of the
Sanskrit gocara (Tibetan spyod yul, “experiential domain”) as “cow pasture” likely being drawn upon
in the underlying Sanskrit.

171. The Tibetan here is spyod yul la zhugs pa. Our Sanskrit edition reads gocaraprasrta.
172. The Sanskrit sarvayanikah can also be translated as “one on the path for all.”

173. Following S: mal stan rnams bsten par bya; D: lam bstan pa rnams la bsten par bya. The Stok reading
is in agreement with the Sanskrit Sayanasanani kartavyani in our edition.

174. The extant Sanskrit manuscripts here lack an equivalent phrase for the Tibetan yid la bya’o.

175. D and S: de bzhin gshegs pa nyid; H and N: de bzhin gshegs pa °di nyid. This translation is an attempt to
render the Tibetan literally, though it should be noted that there is no explicit indication of the plural
in the Tibetan. By contrast, the extant Sanskrit is tathagatatvam, an abstract noun that might be
rendered “tathagatahood”: “Because tathagatahood is one.”

176. “Together with its narrative context” renders the Tibetan gleng gzhi dang bcas pa (Sanskrit sanidana).

177. Following H: yang dag par zungs la ’dug shig; D: yang dag par zung la ’dug shig.
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178. Following S: yongs su bsgrags pa. This corresponds to the reading in our Sanskrit edition
(parikirtana).

179. Following H, N, and S: yon tan tshad med pa nyid du; D: yon tan tshad med kyis / tshad med pa nyid du.
The additional tshad med kyis in the Degé Kangyur has no equivalent in the extant Sanskrit.

180. Following H and N: gang dang gang gi tshe; S: gang dag gang gi tshe; D: gang gi tshe. The Lhasa and
Narthang reading agrees best with the Sanskrit yada yada in our edition.

181. “Does not vacillate” renders the Tibetan nur bar mi ’gyur ba.
182. “Communities” renders the Tibetan yul.
183. The Tibetan here is in the future tense, but we have read it as an optative.

184. While in the Tibetan translation the following sentences are also part of what is to be said to the
person in question, all the Sanskrit manuscripts have iti here, which closes the statement before the
following “Why is that?”

185. The extant Sanskrit manuscripts add pratilambho va, “or obtainment,” which has no rendering here
in the Tibetan. It would seem this term makes less sense for the qualities of ordinary people.

186. Following H, N, and S: chos thams cad dang mi ’gal ba; D: thams cad dang mi ’gal ba (“not at variance
with anything”). The H, N, and S reading is in agreement with the Sanskrit sarvadharmaviruddha.

187. Following S: gang skye ba ma mchis pa dang ’gal ba’i; D: gang skye ba ma mchis pa dang /’gag pa mi
mchis pa’i (“there is no dharma whatsoever that is without arising and without cessation”). The Stok
reading is in agreement with the Sanskrit yo ‘nutpadena viruddhah.

188. Following H, N, and S: de nyan par ’dod na; D: nyan par °dod na.

189. This simile is also used in the Vimalakirtinirdesa Siitra (Toh 176, F.209.a [6.1]), and it is mentioned by
Vasubandhu in his Vyakhyayukti when he discusses nine different meanings of the word pada (Toh
4061, F.35.b-36.a). It is also found, for example, in the Pali Dhammapada.

190. Following H, N, and S: bdag la; D: bdag las.

191. In the Sanskrit, the perfection of wisdom itself is here personified through the use of the feminine
agent noun adarsayitri (“one who does not show anything”). It is accompanied by the word
anidarsana. This sentence thus forms a paradoxical pun on the preceding statement about what the
Buddha has “demonstrated” (upadarsita; from the same verbal root dars-) by virtue of his
“indemonstrable” perfection of wisdom.

192. Following H, N, S: de dag ni; D: dag ni.

193. This renders the Tibetan rgya ’di ni mnyam pa nyid du rtogs pa rnams la gzhag go. The translation is
tentative.

194. This renders the Tibetan ’di ni sangs rgyas kyi chos thams cad kyi bar du yang chags pa med pa yongs
su ston pa’o. Again the translation is tentative, as these two lines in the Tibetan may be corrupt. Our
Sanskrit edition reads samata ca buddhanam iyam asangataparidipana yavat sarvabuddhadharmesu
nirdista. The Kangyur translation seems to have rendered buddhanam as rtogs pa rnams (“realized
ones”). In Kamalasila’s commentary (F.176.a.5) the first part of this sentence is cited as sangs rgyas
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thams cad mnyam nyid chags pa med par yongs su bstan pa ’di la yang, which appears to be a more
faithful rendering of the Sanskrit. Vimalamitra (F.87.b.5) similarly cites the first phrase as sangs rgyas
thams cad dang mnyam pa nyid dang, which contains a rendering of the Sanskrit ca as well as an
underlying sarvabuddhanam. All the extant Sanskrit manuscripts, however, only read buddhanam,
without sarva, as appears to have been the reading in the underlying Sanskrit of the Kangyur
translation. The Chinese translations only provide rather free paraphrases of this passage.

195. The Pala manuscript here adds padma, “pink lotuses.”

196. The extant Sanskrit manuscripts, including the Pala manuscript, here only read anutpannaya
(“unoriginated”) and lack an equivalent for the Tibetan ma skyes pa (“unarisen”).

197. This renders the Tibetan bsgrubs. Alternatively, “accomplished.”
198. All the extant Sanskrit manuscripts except the Pala manuscript here add gambhiram (“profound”).

199. The extant Sanskrit manuscripts lack an equivalent for the Tibetan thos nas kyang (“upon hearing
it”).

200. Almost all the Sanskrit manuscripts, including the Pala manuscript, here read mahabodhisattvas
(“great bodhisattvas”). The Kyoto manuscript instead has mahasatvas. The Tibetan reading finds

agreement in Xuanzang’s Chinese translation, whereas the rendering in Mantuoluo’s Chinese
translation is in accordance with the Sanskrit reading mahabodhisattvas.

201. All the extant Sanskrit manuscripts except the Pala manuscript here add sa ca sarvavati parsat (“and
the entire assembly”).

202. All the extant Sanskrit manuscripts except the Pala manuscript here add “garudas.”

203. This is the colophon as found in Stok and in the recension of the sitra in the Heap of Jewels section
(Toh 90). Degé reads “Revised according to the new language reform and finalized” (skad gsar chad
kyis kyang bcos nas gtan la phab pa).
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Glossary

acts with immediate retribution

mtshams ma mchis pa
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anantarya

A term for the five grave misdeeds that lead to immediate karmic retribution
upon death (or instantly, as was the case for Devadatta), in the form of falling
into the lowest of hell. These five actions are: (1) killing one’s mother; (2) killing
one’s father; (3) killing an arhat; (4) causing a buddha to bleed; (5) causing a
schism in the monastic order.

Aniksiptadhura

brtson pa mi ’dor
SEC AR
aniksiptadhura

“One Who Does Not Drop His Duty.” A bodhisattva also in attendance in the
Pancavims$atisahasrika Prajiidparamita, the Vimalakirtinirdesa, the shorter
Sukhavativyuha, the Saddharmapundarika Sutra, the Karunapundarika Sutra,
and the Ajitasenavyakarana.

120



Anathapindada’s Park

mgon med zas sbyin gyi kun dga’ ra ba
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andathapindadasyarama

This was an important early site for the Buddha’s growing community.
Anathapindada, a wealthy patron of the Buddha, purchased the park, located
outside Sravasti, at great cost, purportedly covering the ground with gold, and
donated it to the sangha. It was there that the Buddha spent several rainy
seasons and gave discourses that were later recorded as sutras. It was also the
site for one of the first Buddhist monasteries. (Provisional 84000 definition. New
definition forthcoming.)

arhat

dgra bcom pa
551':1‘6’34':11
arhat

According to Buddhist tradition, one who is worthy of worship (ptjam arhati),
or one who has conquered the enemies, the mental afflictions (kleSa-ari-hata-
vat), and reached liberation from the cycle of rebirth and suffering. It is the
fourth and highest of the four fruits attainable by sravakas. Also used as an
epithet of the Buddha.

Asangapratibhana

spobs pa thogs med
ﬁqmﬂﬁqﬂ'ﬁt\]
asangapratibhana

“One Who Has Unimpeded Eloquence.” An otherwise unknown bodhisattva.
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asura

lha ma yin

(2N
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null

A type of nonhuman being whose precise status is subject to different views,
but is included as one of the six classes of beings in the sixfold classification of
realms of rebirth. In the Buddhist context, asuras are powerful beings said to
be dominated by envy, ambition, and hostility. They are also known in the pre-
Buddhist and pre-Vedic mythologies of India and Iran, and feature prominently
in Vedic and post-Vedic Brahmanical mythology, as well as in the Buddhist
tradition. In these traditions, asuras are often described as being engaged in
interminable conflict with the devas (gods).

Blessed One

bcom ldan ’das
qgs\rngw{
bhagavan

In Buddhist literature, this is an epithet applied to buddhas, most often to
Sakyamuni. The Sanskrit term generally means “possessing fortune,” but in
specifically Buddhist contexts it implies that a buddha is in possession of six
auspicious qualities (bhaga) associated with complete awakening. The Tibetan
term—where bcom is said to refer to “subduing” the four maras, ldan to
“possessing” the great qualities of buddhahood, and ’das to “going beyond”
samsara and nirvana—possibly reflects the commentarial tradition where the
Sanskrit bhagavat is interpreted, in addition, as “one who destroys the four
maras.” This is achieved either by reading bhagavat as bhagnavat (“one who
broke”), or by tracing the word bhaga to the root Vbhafj (“to break”).
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bodhisattva
byang chub sems dpa’
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bodhisattva

A being who is dedicated to the cultivation and fulfilment of the altruistic
intention to attain perfect buddhahood, traversing the ten bodhisattva levels
(dasabhumi, sa bcu). Bodhisattvas purposely opt to remain within cyclic
existence in order to liberate all sentient beings, instead of simply seeking
personal freedom from suffering. In terms of the view, they realize both the
selflessness of persons and the selflessness of phenomena.

buddhafield

sangs rgyas kyi zhing
aa
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buddhaksetra

contaminant
zag pa

EQ‘]"\I I

asrava

Literally, “to flow” or “to ooze.” Mental defilements or contaminations that
“flow out” toward the objects of cyclic existence, binding us to them.
Vasubandhu offers two alternative explanations of this term: “They cause
beings to remain (asayanti) within samsara” and “They flow from the Summit
of Existence down to the Avici hell, out of the six wounds that are the sense
fields” (Abhidharmakos$abhasya 5.40; Pradhan 1967, p. 308). The Summit of
Existence (bhavagra, srid pa’i rtse mo) is the highest point within samsara,
while the hell called Avici (mnar med) is the lowest; the six sense fields
(ayatana, skye mched) here refer to the five sense faculties plus the mind, i.e.,
the six internal sense fields.
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cultivation

sgom pa

Fpra

bhavana

The Sanskrit bhavana literally means “bringing into being,” and, in the context
of Buddhist practice, it refers to the cultivation of mind through meditative
practice. The term can also be translated simply as “meditation,” in this case,
meditation on the perfection of wisdom, but this would obscure the aspect of
progressively developing the perfection of wisdom as well as the aspect of
unceasingly bringing the perfection of wisdom into presence, as the
bodhisattva Mafijusrl himself does in this very discourse.

desire realm

dod pa na spyod pa
RiREERR
kamadhatu

The lower of the three realms of cyclic existence. It comprises the modes of
existence characterized by desire and sense pleasure (kama), which includes
the realm of ordinary human experience.

dharma

chos

%N]

dharma

The term dharma conveys ten different meanings, according to Vasubandhu’s
Vyakhyayukti. The primary meanings are as follows: the doctrine taught by the
Buddha (Dharma); the ultimate reality underlying and expressed through the
Buddha’s teaching (Dharma); the trainings that the Buddha’s teaching
stipulates (dharmas); the various awakened qualities or attainments acquired
through practicing and realizing the Buddha’s teaching (dharmas); qualities or
aspects more generally, i.e., phenomena or phenomenal attributes (dharmas);
and mental objects (dharmas).
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Dharma and Vinaya
chos ’dul ba
?ﬁ\r’c\a’mm
dharmavinaya

An early term used to denote the Buddha’s teaching. “Dharma” refers to the
sutras and “Vinaya” to the rules of discipline.

Dharma eye
chos kyi mig
B YA
dharmacaksuh

The fourth of the five eyes, the five superior levels of vision experienced by
realized beings, the other four being the physical eye (mamsacaksus), the
divine eye (divyacaksus), the wisdom eye (prajiiacaksus), and the buddha eye
(buddhacaksus).

dharmas of a buddha
sangs rgyas kyi chos
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buddhadharma

The term can mean “teachings of the Buddha” or “buddha qualities.” In the
latter sense, it is sometimes used as a general term, and sometimes it refers to
sets such as the ten strengths, the four fearlessnesses, the four discernments,
the eighteen distinct qualities of a buddha, and so forth; or; more specifically, to
another set of eighteen: the ten strengths; the four fearlessnesses; mindfulness
of body, speech, and mind; and great compassion.

125



element of cessation
gog pa’i dbyings
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nirodhadhatu

The liberative experience of the cessation of karmic formations (samskara)
through the cultivation of calm abiding (Samatha) and clear insight
(vipasyana). It is preceded by the “element of relinquishment” (prahanadhatu)
and “the element of dispassion” (viragadhatu), as described in the
Sravakabhami (II 105-106).

eloquence
spobs pa
gzw'r\q
pratibhana

The Tibetan, like the Sanskrit, literally means “confidence” or “courage” but in
the Buddhist sutras it refers specifically to inspired speech, to being perfectly
eloquent in expressing the Dharma.

emancipation
nges par ’byung ba
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nihsarana

field of merit

bsod nams kyi zhing
[2NKoN

SECE LRI

punyaksetra

A virtuous person or community who, in receiving food and material support,
provide benefactors the opportunity to plant wholesome seeds that will yield
karmic benefit in the future.
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form realm

gzugs kyi khams
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riupadhatu

The middle of the three realms of cyclic existence. It comprises a total of
seventeen heavens directly above the heavens of the desire realm, in which the
gods only have a subtle “material form” (riipa), and which can be visited by
accomplished meditators through the attainment of the four meditative
absorptions (dhyana).

formless realm
gzugs med pa’t khams
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arupyadhatu

The highest of the three realms of cyclic existence. It comprises the four highest
kinds of heavens that are entirely “formless” or “immaterial” (artpya), which
can be visited by accomplished meditators through the attainment of the four
higher spheres (ayatana) of meditative absorption.

Heaven of Thirty-Three

sum cu rtsa gsum pa
Qﬂ.ggﬁq&&.q‘
trayastrimsa

The second lowest heaven in the desire realm, located on Mount Meru and
ruled over by Indra, the lord of the thirty-three gods who dwell there.
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higher mind
lhag pa’i sems
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adhicitta

A term that refers to the training in higher meditative concentration
(adhisamadhisiksa), one of the three main components of the Buddhist path,
together with the training in higher moral conduct (adhisilasiksa) and the
training in higher wisdom (adhiprajiasiksa).

irreversible level

phyir mi ldog pa’i sa
Az Ay
avinivartantyabhumi

The eighth level (bhtmi) on the bodhisattva path when, having achieved the
patient acceptance of phenomena as unarisen (anutpattikadharmaksanti), a
bodhisattva can no longer regress and is certain of attaining buddhahood.

Jeta’s Grove
rgyal bu rgyal byed kyi tshal
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null
The name of the grove to the south of the city of Sravasti that was gifted to the
Buddha and the monastic community by the wealthy merchant
Anathapindada. He purchased the grove from its owner, Prince Jeta, by
covering almost the entire ground with gold coins. Impressed by

Anathapindada’s devotion, Prince Jeta donated the remaining part and had a
large gate built there with the sum of Anathapindada’s gold coins.
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karsapana
kAraShA pa Na
TP
karsapana

The name of a coin in ancient India, which translates as “weighing one karsa.”
In the case of gold, a karsa is equivalent to sixteen masa, or about one
hundered and seventy-six grains.

level of a pratyekabuddha
rang sangs rgyas kyi sa
’{R’NRA\I’@N'@'NI
pratyekabuddhabhiimi
level of a sSravaka

nyan thos kyi sa

e

sravakabhumi

Mahakausthila

gsus po che
YN
mahakausthila

One of the arhat disciples of the Buddha, known for his analytical knowledge
and discernment.
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Mahakatyayana
kA t+yA’i bu chen po
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mahakatyayana

One of the arhat disciples of the Buddha, known for his ability to expound in
further detail any of the Buddha’s brief teachings.

Mahakasyapa
’od srung chen po
Rkl
mahakasyapa

One of the arhat disciples of the Buddha, known for his austerity and
asceticism.

Mahamaudgalyayana

maud gal gyi bu chen po
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mahamaudgalyayana

One of the two chief disciples of the Buddha, known for his mastery in

supernormal powers.

mahamandarava

man dA ra ba chen po
Nﬁ"i’*"“’%i“’\ﬁ
mahamandarava

The “great” mandarava, a larger variety of the celestial coral tree.
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mahasattva

sems dpa’ chen po
S A
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mahasattva

Literally, “great being.” An epithet of a bodhisattva.

Maitreya
byams pa
JHNA

maitreya

The bodhisattva Maitreya is an important figure in many Buddhist traditions,
where he is unanimously regarded as the buddha of the future era. He is said
to currently reside in the heaven of Tusita, as Sakyamuni’s regent, where he
awaits the proper time to take his final rebirth and become the fifth buddha in
the Fortunate Eon, reestablishing the Dharma in this world after the teachings
of the current buddha have disappeared. Within the Mahayana sitras,
Maitreya is elevated to the same status as other central bodhisattvas such as
Mafijusri and Avalokite$vara, and his name appears frequently in sttras, either
as the Buddha’s interlocutor or as a teacher of the Dharma. Maitreya literally
means “Loving One.” He is also known as Ajita, meaning “Invincible.”

For more information on Maitreya, see, for example, the introduction to
Maitreya’s Setting Out (Toh 198).
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Maiijusri

jam dpal
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manjusrt

Mafijusri is one of the “eight close sons of the Buddha” and a bodhisattva who
embodies wisdom. He is a major figure in the Mahayana sutras, appearing
often as an interlocutor of the Buddha. In his most well-known iconographic
form, he is portrayed bearing the sword of wisdom in his right hand and a
volume of the Prajiidparamitasutra in his left. To his name, Mafijusri, meaning

“Gentle and Glorious One,” is often added the epithet Kumarabhuta, “having a
youthful form.” He is also called Mainjughosa, Mafijusvara, and Paficasikha.

mandarava

man dA ra ba
AR
mandarava

One of the five trees of Indra’s paradise, its heavenly flowers often rain down
in salutation of the buddhas and bodhisattvas and are said to be very bright
and aromatic, gladdening the hearts of those who see them. In our world, it is a
tree native to India, Erythrina indica or Erythrina variegata, commonly known
as the Indian coral tree, mandarava tree, flame tree, and tiger’s claw. In the
early spring, before its leaves grow, the tree is fully covered in large flowers,
which are rich in nectar and attract many birds. Although the most widespread
coral tree has red crimson flowers, the color of the blossoms is not usually
mentioned in the statras themselves, and it may refer to some other kinds, like
the rarer Erythrina indica alba, which boasts white flowers.
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Niralamba
dmigs pa med pa
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AN A
niralamba

“Without Basis.” The name of a woman, presumably a bodhisattva, present in
the assembly during Mafjusr?’s teaching on the perfection of wisdom.
Elsewhere it is also used as an epithet of the goddess Prajiiaparamita herself.

noble one
’phags pa
RRINA]

arya

A designation for the four types of beings who have attained direct insight into
the nature of reality: (1) the Sravaka who has attained stream-entry
(srotaapatti) or above; (2) the pratyekabuddha; (3) the bodhisattva who has

attained the path of seeing (darsanamarga) or above; (4) the perfectly
awakened buddha.

null

brgya byin
N
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null

The lord of the gods in the Heaven of the Thirty-Three (trayastrimsa).
Alternatively known as Indra, the deity that is called “lord of the gods” dwells
on the summit of Mount Sumeru and wields the thunderbolt. The Tibetan
translation brgya byin (meaning “one hundred sacrifices”) is based on an
etymology that Sakra is an abbreviation of Sata-kratu, one who has performed
a hundred sacrifices. Each world with a central Sumeru has a Sakra. Also
known by other names such as Kausika, Devendra, and Sacipati.
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null

chos kyi dbyings
?&\@'ﬁé:m
null

Interpreted variously—given the many connotations of both dharma and
dhatu—as the realm, element, or nature, of phenomena, reality, or truth.
Generally taken to denote the entirety of phenomena and particularly their
nature as a synonym of other terms designating the ultimate. In Tibetan,
instances of the Sanskrit dharmadhatu with this range of meanings (rendered
chos kyi dbyings) are distinguished from instances of the same Sanskrit term
with its rather different meaning—related to mental perception in the context
of the twelve sense sources and eighteen elements (rendered chos kyi khams).

null

de bzhin nyid
\'qﬁ S
Ahaikal
null

A term for the ultimate nature of reality beyond the duality of subject and
object.

null

driza
Av
el
null

A class of generally benevolent nonhuman beings who inhabit the skies,
sometimes said to inhabit fantastic cities in the clouds, and more specifically to
dwell on the eastern slopes of Mount Meru, where they are ruled by the Great
King Dhrtarastra. They are most renowned as celestial musicians who serve
the gods. In the Abhidharma, the term is also used to refer to the mental body
assumed by sentient beings during the intermediate state between death and
rebirth. Gandharvas are said to live on fragrances (gandha) in the desire realm,
hence the Tibetan translation dri za, meaning “scent eater.”
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null

mnyan yod
193 %)
null

The capital city of the Kosala kingdom, situated close to the Rapti river in
northern India, west of Kapilavastu and Lumbini. The Buddha spent many
rainy season retreats there, especially during the latter years of his life.

null

nyan thos
Akl
null

The Sanskrit term Sravaka, and the Tibetan nyan thos, both derived from the
verb “to hear,” are usually defined as “those who hear the teaching from the
Buddha and make it heard to others.” Primarily this refers to those disciples of
the Buddha who aspire to attain the state of an arhat seeking their own
liberation and nirvana. They are the practitioners of the first turning of the
wheel of the Dharma on the four noble truths, who realize the suffering
inherent in samsara and focus on understanding that there is no independent
self. By conquering afflicted mental states (klesa), they liberate themselves,
attaining first the stage of stream enterers at the path of seeing, followed by the
stage of once-returners who will be reborn only one more time, and then the
stage of non-returners who will no longer be reborn into the desire realm. The
final goal is to become an arhat. These four stages are also known as the “four
results of spiritual practice.”
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null

rang sangs rgyas
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null

Literally, “buddha for oneself” or “solitary realizer.” Someone who, in his or
her last life, attains awakening entirely through their own contemplation,
without relying on a teacher. Unlike the awakening of a fully realized buddha
(samyaksambuddha), the accomplishment of a pratyekabuddha is not regarded
as final or ultimate. They attain realization of the nature of dependent
origination, the selflessness of the person, and a partial realization of the
selflessness of phenomena, by observing the suchness of all that arises through
interdependence. This is the result of progress in previous lives but, unlike a
buddha, they do not have the necessary merit, compassion or motivation to
teach others. They are named as “rhinoceros-like” (khadgavisanakalpa) for
their preference for staying in solitude or as “congregators” (vargacarin) when
their preference is to stay among peers.

ordinary people
S0 so’t skye bo

TR

prthagjana
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parinirvana

yongs su mya ngan las °das pa
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parinirvana

This refers to what occurs at the end of an arhat’s or a buddha’s life. When
nirvana is attained at awakening, whether as an arhat or buddha, all suffering,
afflicted mental states (klesa), and causal processes (karman) that lead to
rebirth and suffering in cyclic existence have ceased, but due to previously
accumulated karma, the aggregates of that life remain and must still exhaust
themselves. It is only at the end of life that these cease, and since no new
aggregates arise, the arhat or buddha is said to attain parinirvana, meaning
“complete” or “final” nirvana. This is synonymous with the attainment of
nirvana without remainder (anupadhisesanirvana).

According to the Mahayana view of a single vehicle (ekayana), the arhat’s
parinirvana at death, despite being so called, is not final. The arhat must still
enter the bodhisattva path and reach buddhahood (see Unraveling the Intent,
Toh 106, 7.14.) On the other hand, the parinirvana of a buddha, ultimately
speaking, should be understood as a display manifested for the benefit of
beings; see The Teaching on the Extraordinary Transformation That Is the
Miracle of Attaining the Buddha’s Powers (Toh 186), 1.32.

The term parinirvana is also associated specifically with the passing away of
the Buddha Sakyamuni, in Ku$inagara, in northern India.

137


/translation/toh106.html#UT22084-049-001-405
https://read.84000.co/translation/toh186.html#UT22084-061-006-47

patient acceptance
bzod

55

ksanti

A term meaning acceptance, forbearance, or patience. As the third of the six
perfections, patience is classified into three kinds: the capacity to tolerate
abuse from sentient beings, to tolerate the hardships of the path to
buddhahood, and to tolerate the profound nature of reality. As a term referring
to a bodhisattva’s realization, dharmaksanti (chos la bzod pa) can refer to the
ways one becomes “receptive” to the nature of Dharma, and it can be an
abbreviation of anutpattikadharmaksanti, “forbearance for the unborn nature,
or nonproduction, of dharmas.”

perfect buddha

yang dag par rdzogs pa’i sangs rgyas
N:’ﬁﬂ'ﬂ;’?ﬂ«ﬂﬁ'&mg&]
samyaksambuddha

Literally, “perfectly and fully awakened one.” A being who has attained perfect
awakening and who teaches the Dharma to others accordingly. An epithet of
the Buddha.
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perishing collection
’jig tshogs

A .
AR |
satkaya
A term that refers to the totality of impermanent physical and mental
components with which an individual wrongly identifies in terms of a personal
self. It is through the abandonment of “the view of the perishing collection”
(satkayadrsti) that one becomes a stream-enterer on the path to nirvana. The
Tibetan rendering ’jigs tshogs follows the later interpretation of the Sanskrit
sat- in satkaya as “perishing” (from the verbal root sad-), while the more

traditional understanding is that of sat- as “existent” or “real” (from the verbal
root as-). Both interpretations appear to be at play in this discourse.

Piarna Maitrayaniputra
byams ma’i bu gang po
gAY IR

purna maitrayaniputra

One of the arhat disciples of the Buddha. Born in Kapilavastu in a brahmin
family, he was the nephew of Ajfiata Kaundinya, the first arhat among the
group of five during the Buddha’s first teaching in Deer Park.

real existence
ngo bo nyid
haka
svabhava

This term denotes the ontological status of phenomena, according to which
they are said to possess existence in their own right—inherently, in and of
themselves, objectively, and independent of any other phenomena such as our
conception and labelling. The absence of such an ontological reality is defined
as the true nature of reality, emptiness.
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reality
yang dag pa
SRR

bhiita

root offense

ltung ba’i rtsa ba
N

YRATE A

mulapatti

A term for the four cardinal offenses in the monastic disciplinary code, also
known as parajika, which entail immediate expulsion from the monastic
sangha. These are: (1) sexual intercourse; (2) stealing; (3) killing a human
being; and (4) making false claims about one’s spiritual attainments.

samadhi

ting nge ’dzin
%:'E’qgﬁ
samadhi

In a general sense, samadhi can describe a number of different meditative
states. In the Mahayana literature, in particular in the Prajiaparamita sutras,
we find extensive lists of different samadhis, numbering over one hundred.

In a more restricted sense, and when understood as a mental state, samadhi is
defined as the one-pointedness of the mind (cittaikagrata), the ability to remain
on the same object over long periods of time. The Drajor Bamponyipa (sgra
sbyor bam po gnyis pa) commentary on the Mahavyutpatti explains the term
samadhi as referring to the instrument through which mind and mental states
“get collected,” i.e., it is by the force of samadhi that the continuum of mind
and mental states becomes collected on a single point of reference without
getting distracted.
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samsara
khor ba

el

samsara

A state of involuntary existence conditioned by afflicted mental states and the
imprint of past actions, characterized by suffering in a cycle of life, death, and
rebirth. On its reversal, the contrasting state of nirvana is attained, free from
suffering and the processes of rebirth.

seat of awakening

byang chub kyi snying po
A=

JREI @%R I

bodhimanda

The very spot under the Bodhi tree in Bodhgaya where the Buddha Sakyamuni
sat down and attained full awakening. It is also the place where all past
buddhas attained awakening and where all future buddhas will attain
awakening during this eon. In a metaphorical sense, it is also used to refer to
the state of awakening itself. The Sanskrit manda, here translated as “seat,”
refers to the thick cream that forms on top of boiling milk, which thus
figuratively represents the topmost and best part of something, risen up from
within.

sister

sring mo

{=|

bhagint

The Sanskrit bhagini literally means “a fortunate one,” in the sense of having a
brother. As a form of polite yet friendly address, it is also used to refer to any
female in general. Sometimes it is even used for a goddess, such as in the
Astasahasrika Prajiiaparamita and the Paficavims$atisahasrika Prajiiaparamita,
in which the goddess Ganga, likewise present in the assembly, is referred to as
bhagin1.
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sublime power

mthu
ag|
anubhava

Surendrabodhi

su ren+d+ra bo d+hi
v\ v v“

NREEE

surendrabodhi

An Indian scholar-monk who was invited to Tibet during the reign of the
Tibetan emperor Ral pa can at the beginning of the ninth century ce.

sustained blessing

byin gyis brlabs pa
(2NN
35 YN AFINA

adhisthana
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Tathagata

de bzhin gshegs pa
\,q&\ N AEl
AR
tathagata

A frequently used synonym for buddha. According to different explanations, it
can be read as tatha-gata, literally meaning “one who has thus gone,” or as
tatha-agata, “one who has thus come.” Gata, though literally meaning “gone,” is
a past passive participle used to describe a state or condition of existence.
Tatha(ta), often rendered as “suchness” or “thusness,” is the quality or
condition of things as they really are, which cannot be conveyed in conceptual,
dualistic terms. Therefore, this epithet is interpreted in different ways, but in
general it implies one who has departed in the wake of the buddhas of the past,
or one who has manifested the supreme awakening dependent on the reality
that does not abide in the two extremes of existence and quiescence. It is also
often used as a specific epithet of the Buddha Sakyamuni.

the single array

bkod pa gcig pa

BRI B B3
GRESR

ekavyuha

The name of the samadhi in which there is solely the recognition of the same
unarisen nature of all phenomena.

the very limit of reality
yang dag pa’i mtha’
m:'rﬂ'qa'&m]

bhutakoti

This term has three meanings: (1) the ultimate nature, (2) the experience of the
ultimate nature, and (3) the quiescent state of a worthy one (arhat) to be
avoided by bodhisattvas.
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victorious one

rgyal ba

FA|

jina

An epithet for a buddha.

Yeshé Dé

ye shes sde

g

Yeshé Dé (late eighth to early ninth century) was the most prolific translator of
sutras into Tibetan. Altogether he is credited with the translation of more than
one hundred sixty suitra translations and more than one hundred additional
translations, mostly on tantric topics. In spite of Yeshé Dé’s great importance
for the propagation of Buddhism in Tibet during the imperial era, only a few
biographical details about this figure are known. Later sources describe him as
a student of the Indian teacher Padmasambhava, and he is also credited with

teaching both stutra and tantra widely to students of his own. He was also
known as Nanam Yeshé Dé, from the Nanam (sna nam) clan.

Saradvatiputra

sha ra dwa ti’i bu

NRPTAN

saradvatiputra

One of the principal sravaka disciples of the Buddha, he was renowned for his
discipline and for having been praised by the Buddha as foremost of the wise
(often paired with Maudgalyayana, who was praised as foremost in the
capacity for miraculous powers). His father, Tisya, to honor Sariputra’s mother,

Sarika, named him Saradvatiputra, or, in its contracted form, Sariputra,
meaning “Sarika’s Son.”
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