l * ! Nanonal Lirary
of Canada du Canada

Bibliothéque nationate

Canadian Theses Service  Service des théses canadiennes

Ottawa, Canada
K1A ON4

NOTICE

The quality of this microformis heavily dependent upon the
quality of the original thesis submitted for microfilming.
Every effort hasbeen made to ensure the highest quality of
reproduction possible.

i pages are missing, contact the university which granted
the degree.

Some pages may have indistinct print especially if the

original pages were typed with a poor typewriter ribbon or
if the university sent us an infetior photocopy.

Reproductionin full or in part ot this microform is governed
by the Canadian Copyright Act, BR.S.C. 1970, ¢. C-30, and
subsequent amendments.

MNL:339 (r. 83m4a) e

AVIS

L.a qualité de cette microforme dépend grandement de Ia
qualité de la thése soumise au microfiimage. Nous avons
tout fait pour assurer une qualilé supérieure de reproduc-
tion.

S'it manque des pages, veuillez communiguer avec
l'université qui a confére le grade.

La qualité d'impression de cerlaines pages peut laisser a
désirer, surtout si les pages originales ont é{é dactylogra-
phiéex 3 l'aide d'un ruban usé ou si l'université nous afait
parvenir une photocopie de qualité inférieure.

La reproduction, méme parielle, de cefte microforme est
soumise & la Loi canadienne sur le droit d'auteur, SRC
1870, c. C-30, et ses amendements subséquents.



i

Bhrantivaida: Reading the Lafkdvatdra Sitra in Lieu of Metaphysics

by
John Michael Aude: McVey
Faculty of Religious Studies, McGill Usiversity, Montreal

1991

A Thesis submitted to the Faculty of Graduate Studies and Research
in partial fulfillment of the requirements for the degree of
Masters of Arts

© John Michael Auden McVey 1991



E¥E

National Library
of Canada

Biblicthéque nationale
du Canada

Canadian Theses Service

QOttawa, Canada
KiA ONg

The author has granted an irrevocable non-
exclusive licence allowing the National Library
of Canada fo reproduce, oan, distibute or sell
copies of his/her thesis by any means and in
any form or format, making this thesis available
to interested persons.

The author retains ownership of the copyright
in his/her thesis. Neither the thesis nor
substantial extracts from it may be printed or
otherwise reproduced without his/her per-
mission.

Service des théses canadiennes

L'auteur a accordé une licence imévocable et
non exclusive permettant 4 la Bibliothéque
naticnale du Canada de reproduire, préter,
distribuer ou vendre des copies de sa thése
de quelque maniére et sous quelque forme
que ce soit pour mettre des exemplaires de
cette these & la disposition des personnes
intéressées.

L'auteur consesve 1a proprieté du droit d'auteur
qui protége sa thése. Nila thése ni des extraits
substantiels de celle-ci ne doivent étre
imprimés ou autrement reproduits sans son
autorisation.

ISBN @-315-74888-5

Canadi



,1-4\

Abstract

The thesis, entitled "Bhrantivdda:
Reading the Lagkdvatdra Sdtra in
Lieu of Metaphysics," examines the
use of metaphors of place in the
Sanskrit text of the Larikavatara SG-
tra. The incorporation of the
fundamental doctrines of the text
within a system of ascending
"stages" (bhimis) is given particular
attention, as this scheme presents
the practical goals of the text by
means of expressions of entry and
abiding within "realms" {vjhdra,
gocara, gyatapa, dlava, ksetra, and
visaya).

Reading the Larkdvatara Sdtra with
attention to its actual terminology is
suggested as an alternative to the
approach taken in the only existing
English version of the text, which
renders the Lafkdvatara Sutra by
means of interpolated expressions of

"inter perception," and "self-

realisation.”

Résumé

Cette thése, intitulée "Bhrantivdda:

Qeading the Larikdvatara Sdtra in

Lieu of Metaphysics," étudie I'emploi
de métaphores de lieu dans le texte
sanscrit du Lankavatdra Satra. Une

attention particuliére 4 été prétée i
l'incorporation des doctrines fonda-
mentales du texte 4 un systéme
d"étages" montants (bhimis), car ce
systéme, présente les fins pratiques
du texte par des expressions
d'entrée et de demeure 4 "domaines"
(vihdra, gocara, dyatana, d2iava,

ksetra, et visaya).

Cette lecture du Lasdkdvatdra Sdtra,
qui s'effectue en accordant une
considération spécifique a sa termi-
nologie, est posée ici comme une
alternative a4 l'approche utilisée dans
la seule version anglaise du texte,
ou l'étude du Larkdvatdra Sdtra est
faite en fonction des expressions
intercalés de "perception interne" et

d"auto-réalisation.”
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Iintroduction

Eatry and Abiding in the Ladkavatdra Sttra

In the Sanskrit text of the Lasikdvatdara Siatra,l statements of

doctrine, though unsystematically arranged, are presented as a body of
instruction (desand) directed towards the attainment of particular
goals.2 These goals include: the development of mental faculties
(abhijfid), powers (bala), and degrees of self-mastery (vasita);
proficiency in attaining meditative states (dhydnas and samiapattis), and
experiencing happiness (sukha) arising from the state of meditative
absorption {(samadhi); the acquisition of knowledge, understanding, and
comprehension of doctrine (jfidna, prajifd, and abhisamaya); and the
eventual attainment of the complete awakening (samyaksambodhi),

which is said to characterize a Buddha.3? Associated with these goals

INanjio (1923). Throughout the present study, passages from the Sanskrit text of
the Larkdvatdra Sltra are cited, by page and line number, according to the Nanjio edition.

zm from the root ¥di§ (point out, show), is more literally, "direction.”
Throughout the Lafkévatfira S0tra, terms derived from this particular root are used to refer
10 instruction in the text: in the verse portions, Middie Indic ("Buddhist Hybrid Sanskrit)
forms are used (eg. defemi, causative, 1st pers. sg., "I teach"); in the prose portions,
Sanskritized forms are used (eg. deSayimi, causative, 1st pers. sg., "1 teach™. In the text,
instruction is likened 10 a pointer directed towards a final end (gjddhdnta). See in this regard
Suzuki (1930} 109,

3The metaphor of "awakening," is used throughout the text to refer to the arising
of the perception of what is so and not otherwise. Metaphors of "illumination” are not used
in this regard, although they are used to characterize the giving or receiving of instruction
leg. prakasita 5.1; 26.5; 144.11; 280.5; 324.6), and to describe attributes of Buddhas, such as
radiant appearance. For this reason, rendering the discourse of the Larnksvatira Sitra



are "stations" or "abodes" of various kinds; hence, attainment, in the
language of this text, is spoken of in terms of "entry" (pravesa) and

"abiding" (sthia).4

The orientation of statements of doctrine towards practical
goals in the Lafikdvatara Satra is expressed through the use of a
paradigmatic metaphor of a "path" or "way" (marga) leading to a final
destination.> Unlike the "eightfold path" leading to the cessation of
suffering presented in the earliest Buddhist texts, however, references
are made in this text to multiple "paths," of which the "eightfold path"

is but one.b Through this metaphor of "paths” leading, through a series

through interpolated metaphors of "enlightenment” is somewhat misleading, particularly as
the term girdbhfisa, "without appearances,” or even "without light,” is used to characterize
what is acquired in the course of ascending the stages leading to Buddhahood. (24.5; 25.18;
28.13; 30.14; 35.4; 42.5,14; 43.8; 49.16; 50.3; 56.2; 62.3; 65.14; 69.15; 78.10; 97.3; 98.11;
123.1; 130.8; 137.2,14; 157.11; 158.4,6; 162.6; 168.14,15; 194.19; 215.7,9,11; 216.4;
226.13; 278.6,7,9; 279.4; 284.5; 289.15; 291.8; 292.3,4; 296.4; 298.17; 299.13; 302.9,11;
310.9; 335.18; 345.2).

4For expressions of this kind, see: 10.1; 10.15; 11.9; 21.4; 81.4; 98.2; 102.7;
127.17; 143.15; 173.14; 180.8; 224.10; 227.6; 228.4; and, 374.16.

SAccording to AX. Warder, mrga and pratipad ("practice™ are synonymously used
in texts which purport to be the teaching of the Buddha (see Warder (1980): 100).

6The "eightfold path” (mirgam astdngikam} is directly referred to only in the verse
portions of the text (204.10; 269.8; 341.3). There are, however, a number of less explicit
references to what would appear to be the same "path” (40.17; 96.17; 155.1; 243.8; 370.2;
and perhaps, 184.5. In addition to the "eightfold path,” references are made to a "Mahdyina
path” (10.17); a "path" leading to the "one vehicle” (ekayéina [133.14,15]; and to "paths of
discipline™ (yogamdrga [222.4D, ten of which are said to belong to those of "noble lineage”
(dryagotra) while an unspecified number of others are said to belong to Srdvakas,
Pratyekabuddhas and "heretics” (firthvakara)--the "path of heretics,” associated with Srd-

[~
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of "stages" (bhumis), to "realms" and "abodes" of various kinds, the

Ladkdvatdra Sttra presents a collection of discourses directed towards
entry and abiding within such places, and to this extent it differs from
the metaphoric language of metaphysical inquiry directed towards a
"disclosure” or "revelation" of "truth." As a result, the discourses in

the Lagkdvatara Sttra have a particular orientation: instruction is of a
directive, exhortive nature, suggesting a "course" (gatj) of conduct by
way of indications as to where a practitioner should be headed, instead
of serving as an exposition of the way things ultimately are.” The
purpose of statements of instruction, that is, is to facilitate "arrival,"
rather than to discourse upon what it is that is ultimately arrived at.
For this reason, textual study of the Lajkdvatara Sy@tra involves
inquiry not only into its statements of doctrine zlone, but also attention
to the way in which these statements are contextualized by its

predominant metaphor. To this end, the present study considers the

vakas and PratyekabudgGhas, is also mentioned in a a verse in the text (98.9). There is also
a brief mention of unspecified "paths" on one other occasion (30.2) and a reference to &
"path," said to belong to Srdvakas, which is associated with a ghvana, a samadhi and a
samapatti in one short passage {58.9). The reference to the "ten paths of discipline” likely
refers to the "paths” leading to ten gamédhis, which are referred to in the seme passage
(222.1), and which are only associated with Bodhisattva-Mahasativas.

TBoth Suzuki (1930} and Sutton (1991) stress this emphasis on practicality.
Sutton, for example, states that, "the entire thrust of the discourse in: the [Latkéivatsira)
Sitra is directed..toward a practical rather than a theoretical aim.” (Sutton (1991)46).
Likewise, Suzuki states that the "purpese of this sutea is highly practical in spite of its
abstract speculations.” (Suzuki (1930) 102). At the same time, the metaphor of "paths”
when used to refer 1o practical training and discipline draws upon concepts such as Karma as
the basic assumption behind using this metaphor to speak of practical discipline is that
particular actions necessarily lead to determinate results (phaia).
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use of metaphoric expressions of entry and abiding in the Lafnkavatara
Sutra as a supplement to other, more comprehensive, studies of the

text which have centered, on the whole, on doctrine alone.®

An Overview of Terms

Of the terms used to express entry and abiding in the Lafkdvatdra
Sutra, the term bhimi has a particular importance as it is used to refer
to "stations” or "stages" in an orderly sequence called a bhumikrama,

which includes the "abodes" denoted by the other terms.® Although a

8The most comprehensive studies of the Lankdvatdra SGtra in English are those of
Suzuki (1930) and Sutten {1991). Other studies concerned with an exposition of the
doctrines of the Larkavatira Sitra are: Hamlin {1983); Kawada (1965); Sugunuma (1967}
Takasaki {1981} and Tekiwa (1981). Studies attempting to contextualize the Lafdkavatira
Surra by situating its dectrines in relation to doctrines of other treditions have been
published by Hauer (1927); Karmarkar (1955); and Kunst (1980); in addition, studies by
Takasaki {(1980; 1982) attempt to contextualize the doctrines of the Lankavatara Sitra in
relation to other Buddhist texts. The Lankavatdra Sdtra, however, states on many occasions
that any preoccupation with doctrine (viida) is fraught with error (bhrdntik hence, it
contrasts entry into the "realms” which are the subject of its discourse with discourse about
them (the Sanskrit term viida has a variety of meanings, all of which are associated, in their
breadest sense, with speech. Yada may be rendered as "discourse,” "doctrine,”
"proposition,” or "argument,” for example. In the Lankfvatdra Sdtra, this term is used
specifically to refer to statements of doctrine: its own and those of other traditions. For
references to the particular passdages in the text concerning bhirfnt, see Suzuki (1934): 132.
A discussion of error, in a more general sense, in the context of the Lankavaidra S0ira is
presented in Suzuki (1930) 114-121. In association with studies of doctrines of miyd
("illusion™), statements from the text on similar themes are examined by Karmarkar (1955),
Hamlin (1983), and O'Flaherty (1984)).

9Apart from the term phimj, (see Table 1), the terms most frequently used in this

manner are: gocara, Vildca, dvatans, visava, alaya, ksetra, and gatj. (see Appendix}. Al but
the last term refer to "realms” or "abodes” of one kind or another: the latter term, gagj
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complete study of the use of all such terms is well beyond the scope of
the present work, by focussing the present study on the references to
phimis in the Lafkdvatdra Sutra, the remaining terms and their usage
in expressions of entry and abiding in relation to this bhimikrama may

be introduced into a work of small scale.

The Sanskrit term bhomi has a variety of meanings: in its most
basic sense it is used to denote the earth, soil, or ground; however, it
is also used to refer to a plot of land, territory, region, or site; a
situation, position, posture, or attitude; the base or floor of a structure,
and the levels or stories of a building.10 In the Lafkdvatara Sttra,
the term is almost always used in a more figurative sense to refer to a
"station," "stage," or "level" within a scheme comprising a graduated

series of "stages," that lead to a bhipj associated with the attainment

of Buddhahood, the tathagatabhimi, or buddhabhumi 1l In this contex:,

{"course," or "passage"), is used to express the "way" leading to such places, or deportment
within them.

10y js interesting that in the two Tibetan versions of the Lafgkdvatira Sftra. the
term used to translate bhimi, namely§ (5g) renders the term in its most basic, literal
sense, as the earth, soil, or ground; similarly, the character used to translate phimi in the
three Chinese versions,$% , also has the same basic meaning. As it is the literal meaning
of the term bhdmi that is rendered in each of these translations, we may presume either that
the figurative use of ¥ and3%, was common to the languages of translation, or that these
terms came to take on a particular technical usage, as Bokenkamp (1990) suggests, with
reference to the various schemes of ascending "stages.”

UlThere are a few exceptions to this usage: on five occasions the term bhimj is
used in the Lankdvatdra Sttra to refer more literally to the ground, or soil 247,13, 275.3,



the meaning of the term bhimi lies somewhere between "status” or
"position," and "abode" or "dwelling place."12 Bhumis are "stations" in
this sense: they are places of abiding, acquired or attained in the

course of advancing towards Buddhahood.13

When considered in their entirety, the references to bhimis in
the Lasgkavatdra Sitra suggest that the principal doctrines of the text
are incorporated into its scheme of hhumis, since comprehension
(abhisamava) of these principal doctrines is included amongst the

attzinments associated with particular bhimis.14 This dimension of the

307.14, 367.8, and 367.14) on one occasion the term is used, it would seem, to refer to one
of the component materials of a painting (gjtra), specifically its "base," or "receptacle.”
(48.10).

12Dayal lists a range of meanings associated with the term in Buddhist texts
(Dayal (1932):270-27i). In the Lankdvatdra S0tra however, references to the term suggest
that "station,” or "stage” is an adequate translation

BThe specific verbs used in the text to refer vo the "acquisition” of phimig (with
the accusative case) are: prati-viabh, pra-vip, and ypa-a-Vda, The first of these is by far the
most common . The verbs to refer to "establishment” in a bhimi (locative case) are: V5tha,
past part. caus. sthita (81.4); ava-Vstha, past part. caus. avasthita (15.5% and prati-Vsthd,
past part. caus. pratisthita {192.3).

l4gee Chapter 3, section 11 ("Bhumjs and doctrin.s"), below. The principal
doctrines of the Larikavatdra Stira are summarized by the formula, paficadharmasvabhd
vavjjifinanajritmyadvaya. This refers to: (i) the Five Dharmas (nfma; nimitta; vikalpa;
samyogiffina; and tathatd); (i} the (three) Svabhévas (parikalpjta; paratanira; and
parinispanna); (iii} the {eight) Vijifinas (]aya; manas; manovijffdna; and five remaining
vijfiinas, one associated with each of the five senses: vision, hearing, smell, taste and
touch); and (iv) the twofold lack of self (that is, pudgalanajrdtmya and diiarmanajratmya).
The inclusion of comprehension (abhisamaya) of the doctrines presented in the text
amongst the attainments associated with particular bhiimis is especially evident in the
fourth chapter of the Lakdvatdrs Sitra, which, as the colephon reads, concerns




Laikdvatdra Sdtra, however, has received only cursory attention in
previous studies of the text. D.T. Suzuki's Studies in the Ladkavatara
Sutra, for example, considers bhumis only briefly, and largely with
reference to the scheme presented in the DasabhGmikasutra.l>
Likewise, in a recent full-length study of the Lafkdvatara SGtra by F.G.
Sutton, only a passing mention is made of phlimis, in the context of a
discussion of the doctrine of the Five Dharmas.1®¢ At the same time,
the studies that have been concerned with Buddhist "stage" doctrines
in a more general sense have tended to focus upon texts which provide

a more systematic formulation of bhimi schemes than is found in the

Ladkdvatara Sitral” Bhumis are an important aspect of this text,

abhisamaya, the discussion of which eontains numerous references to bhimig (211.10;
212.5,7,13,15; 213.4,7,5,10,12,13,17; 214.9,18; 215.9,11,12,13,18).

15suzuki (1930 221-227; 429-30. In an earlier work Suzuki dealt with bhdmis
at greater length, but added that, "[t]hey appear...to our modern skeptical minds to be of no
significant consequence, nor can we detect any very practical and well-defined distinction
between successive stages. We fail to understand what religious necessity impelled the
Hindu Buddhist to establish such apparently unimportant stages one after another it our
religious life." Suzuki (1907 312-13.

165utton (1991): 216-17. Sutten does, however, point out the connection
between doctrines and bhimis in the Lajkavatira SOira, saying that, "the text seems to
point to the preparatory function of the five Dharmas for the entrance upon the path of
Bodhisattvahood, thereby linking the two metaphysical docirines into one continuous 'map
of Enlightenment,' as it were." Sutton (1991): 216.

17Dayal, for example, devotes an entire chapter to a discussion of bliimis in four
texts: the Mahavastu , Satasdhasrikdpraifidpdramitd, Bodhisattvabhimi, and Dasabhlmika-
sitra (Dayal (1932 270-91). Although the Lankavatara Sdtra is cited on a few occasions
(pp. 271, 284, 2591) in this presentation, it is not examined in any detail. Durtt discusses
the Lankdvatara Sdira in a chapter devoted to « presentation of the Dasa Bhumi' (Dutt
(1932) 86-140), though only in a cursory manner (pp. 94, 115, 125, 128, 131, 132, 135),



however, as they present its principal doctrines in terms of its
predominant metaphor in such a way that instruction takes the form of

directions along a "course" leading to a final destination of

Buddhahood.

Before turning to a closer examination of bhdmis in this text
some additional observations may be made with regard to the use of
expressions of entty and abiding to present statements of doctrine in
the Lankavatara Sttra. In the first piace, although there are numerous
examples of the use of terms denoting "realms” or "abodes" in the
discussion of doctrine in the text a few deserve special consideration.
The term pratydtmagatigocara is important in this regard. In a
discussion of questions concerning the relationship between the text's
own teachings or instruction and the final end to which they are
directed, the aim of the teachings is associated with entry into an
"abode," (gocara), which is characterized as being free from the

discriminations of words (vagvikalparahita);!® beyond the realm of

and with little mention of the significant differences between the bhimis cutlined in the
Ladkdvatdra Sttra and those of the other texts with which it is grouped (principally, the
Dasabhdmikasqtra and Satasahasrikaprajfispdramitd). Differences of this sort would include
the lack of any mention of bodhicittotpida in the Lankavatira Sira and the distinction in
this text berween the Bodhisattva stages and the pathdgatabhomi, or buddhabhlmi

18143.8 The term vikalpa occurs frequently in the Lankavatira SOtra {see Suzuki
(1934): 154-5). Suzuki has rendered it as "discrimination” (Suzuki (1930): 438), which
seems to be supported by an etymological analysis of the term: vikalpa is derived from the
root VIp (to adapt, arrange, order, imagine), with the added prefix vi, (suggesting, "in
two,” or "apart™; hence to distinguish, or discriminate. Some of the other meanings



thought (cittagogara); 9 that which is the eternal unthinkable {(nivam
acintya);?0 something to be classed with space (gkaga), nirvdna, and
cessation (girodha);?! the way leading to the highest meaning, or goal
{paramartha);?? and, that which is to be personally known, or discerned
for oneself (pratydtmavedva).?3 Although a number of expressions are
used in the Lafikdvatara SGtra to denote this "realm," the .most common

is pratyatmaeatigocara.?4 There is a close association in the text, at

associated with the term, such as "eption,” "alternative," "hesitation,"” and even "thinking"
in a more general sense, suggest that the term has connotations of "reasoning™ in its
broadest, least formalized, sense: "pondering,” for example. In the Lankdivatdra Sttra,
vikalpa is viewed negatively, as is tarka and vitarka ("conjecture,” "reasoning”or "logic") at
the same time, it is associated with imagined oppositions, which are expressed in the text
through the use of gvandva compounds such as: sadasat, ekatfnyatva, dharmadharma., and
dvabhava. The basic argument that appears throughout the Larkavatara Sitra is that in
order to reach the final goal, or "abode”, vikalpa is to be abandonied. The verb-forms most
frequently used in such expressions are variita (pp. caus. of Vvrj to be made free of,
deprived of, wanting, or without), rahjta (pp. caus. of Vrah, to be separated or free from),
and vigata (from vi-Vgam, departed or separated from).

199.4; 39.13; 194.2; 271.15; 297.2.

2059.11. This particular passage reads: nityamacintyam ca bhagavatd pratydtma-
ryagatigocaram paramirthagocaram ca prabhisitam. That abstract, njtydcintyata is also used
in this context (60.14).

2160.6. That is to say, it is asamskrta {see Suzuki (1930% 387).

22ta1 kasya hetor yaduta paramérthiryssukhabhilipapravesitvat paramarthasya
vacanam na paramirthah | paramarthaste mahdmate dryajfidnapraty dtmagatigamyo na vag-
vikalpabuddhigocaral) tena vikalpo na udbhavayati paramdrtham. (87.10-14)

2388.13; 215.13; 271.14; 278.11; 285.6, 306.11; 318.10.

24416, 5.5; 7.8,11; 11.16; 12.16; 13.13; 23.16; 39.16; 49.5; 55.1; 57.9; 59.11;
62.12; 99.1; 155.2; 172.12; 242.15; 320.8. See alze Suzuki (1930): 421-23.



the same time, between this realm and the bhimj associated with
Buddhahood and one finds the most important doctrines of Lafkavatdra

Sitra are associated with this "realm."23

There is also a similar association made on other grounds, again
through expressions of entry and abiding, in a discussion of the
relationship between the pratvatmadhisamadharmata, "the nature of the
principle (dharma) that is personally acquired,” and the paurdna-
sthitidharmata, "the nature of the principle that was abiding in (or has
been abinding since) ancient times."26 In this context it is said that

what has been learnt or acquired (adhigata) by the Tathdgatas is the

abiding nature of things (dharmasthititd); the law-governed, or
regulated, nature of things (dharmanivamatd); the way things are; that

s, "suchness" {tathatd); actuality (bhGtatd); and, reality (satyata)27--all

2SRe;'t;arding the association between this realm and the phimj associated with
Buddhahood, see: 10.15; 934; 224.10; and, 214.4. The text states, for example, that, for
vogins who have arrived at (gata) noble knowledge, or the knowledge belonging to the
Noble Ones, persenally (pratydumiryeifiinagata), in the tathagatabhdmi the notion of being
and rnon-being (ie. bhavabhdvasamifif) does not occur: na ca mahamate cittamanomanovi-
imAnacittaparavyitydsrayansm svacittadpsyagrahyagrahakavikalpapraliindndm tathagatabhdmi-
pratydtmdryajfiinagatdndm yogindm bhavabhavasamjfid pravartate (93.2-5). Doctrines
associated with this realm include: the five dharmas; three gvabhdivas; twofold pajratmys;
the identity of the tathzatagarbba and dlayavijffing; and, the doctrines of cittamatra and
anutpdda,

26143.5.
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of which is likened to the orderly "paths” (patha) of an ancient city,
which are entered upon (pravesa) just as "suchness," etc. is entered

upon by the Tathagatas (ie. those who are "thus-gone").28

Similar metaphors are employed to discuss the decctrine of the
tathd-gatagarbha (the "womb" or "inner reaim" of the Tathagata). In *

the first discourse of what is now the sixth chapter of the Larikdvatidra

Sutra,?? it is said that the tathdgatagarbha is also "spoken of," or
"known as" (samsabdhita) the Zlayavijidana, the "receptacle-

consciousness," (because it receives and stores impressions (vdsana) of
actions and thoughts).3® The latter is also called the "base" (asraya)
of the yijfianas.3! In the same discussion, the "realm" {visaya) of the
Tathdgata is identified with the "reaim" (visaya) of the dlayavijfdna

2T This particular passage reads: evam eva mahmate yan maya tais ca tathdgarair
adhigatam sthitd eva esd dharmatd dharmasthititd dharmaniyamard tathat bhitatd satyatd
{144.3-5)

28The passage reads: tad yathd mahémate kas cid eva puruso ‘ravyin
paryatanpaurtipim negaram anvpasyed avikalapathapravesan sa tam nagaram anupraviset
tatra pravesya pratinivi§ya nagaram nagarakriydsukham anubhavet..evam eva Mahamate..[as
in footnote 27, abovel (143.14-144.4}. For an extended discussion of the term fathdgats in

the Lapkdvatdra Sdtra see Suzuki (1930): 339-56.

29220.1-224.3

30222.9,1 1; 223.2. The identification of the two are again stated on another
occasion in which Bodhisattva-Mahasattvas are instructed to bring about a purification

{viSodha) of the tathd-gatagarbhie-glayavijffina, so as to remove traces (v@isans) of vikalpa.
(222.7). See also Suzuki (1930): 350.

315uzuki (1930): 390-1.



and tathagatagarbha 32 On another occasion, the "realm" (gocars) of
the tathdgatagarbha/dlavavijidna, is said to be perceptible
(pratvaksagocara) to Tathdgatas, just as [clearly as] an amalaka fruit in
the palm of the hand.33 Each of these terms, glaya, dsrava, gocara
and yisaya, connote dwelling places of some kind, while the term
garbha has connotations of being an inner realm, or the interior of

some sort,

One finds also, eisewhere in the text, references to the
"centre," or "heart" (hydaya) of the tathdgatagarbha in which it is
identified with a "realm" called the tathatarvaifldnagatigamanapratyi-
tmarvajffanagatigocara.3® Again, the association is made here in terms
of "realms," the "heart" of the "inner realm" (garbha) of the Tathdgata

being associated with a particular "realm," or "range" (gocara).

In addition to the above instances, similar expressions are used

to speak of the dlayavijfiana under the influence of traces (vdsana) of

32323.6.

33The passage reads: MahAmate ayam tathigatagarbhalayavijfiinagocaral sarva-
Sravakapratyekabuddhatirthyavitarkadarsananim praketipariSuddho ‘pi sannasuddha ivagantu-
kleSopaklestatayd tesdm dAbhdti na tu tathdgatdndm | tathdgatandm purnar mahdmate karatala-
malakavat pratyaksagocaroc bhavati (222.17-18).

3467.17-68.1.

(S
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past actions and thoughts, as this is said to give rise to the avidvavas-
anabhumi, that is, the "stage" which is the resting place of the

ignorant.33

And finally, it is stated that the Tathagatas teach the doctrine

of the tathdgatagarbfig according to the sense (padartha) belonging to
etc.36 The

stated intention of this identification of terms is to dissociate the tatha-
gatagarbha from doctrines of self {(Ztman) attributed to the "heretics”
(tirthakara). The doctrine of the tathdgatagarbha, in this context, is
said to be a means of teaching the doctrine of pairdtmya (lack of self,
or "selflessness") to those attached to notions of selfhood.37
Interpreting the above expressions in terms of the metaphors they

employ, that is, for example, considering the tathagatagarbha in terms

35 220.14.15.

3678,6-7. The terms Slinvata, animitta and gprapihica are referred to in the
Palisambhig&-magga as the three vimoksas (Warder (1980) 313). According to Suzuki,
animitte ("without appearance") is used as a synonym for girfbhasa ("imageless” in the
Larkavatdra Slcea (Suzuki (1930): 379). Animitea, like nirdbhdsa is associated with
*abodes” (eg. animittapatha; animittasthing), as well as with gukha and samadhi, which are
amorg the principal attainments associated with phimis in the Lagkdvatdra Sitra Both
animitta and nirabhdsa are associated with the bhdmig, from the first to the tenth though
the first in particular), and with the tathagatabhomi.

37798-9. For example, the interlocutor of the Buddha, Mahdmati, is told in this
context to abanden views that associate the [athdgatagarpha with an dtman, through

investigating (anusdrin) the tathdgatanajritmyagerbha, that is, "the inner realm without self
of the Tathdigata." See in this regard, Suzuki (1930} 137-8.

13



of "realm-ness," rather than "thing-ness", would seem to be more
closely in keeping with the arguments that the tathdagatagarbha, like
the dlayavijfiang and pratydtmagatigocara, is not to be thought of as an

entity, as a "self" might be--an argument which the text goes to some
length to present.3® Not only is such an attempt to follow the text's
own use of metaphors, so as to appreciate its style of argumentation, a
valuable exercise in itself, but doing so in the context of the discussion
of the particular doctrines mentioned above also draws attention to the
wider scope of meanings associated with the terms employed in the
discourses of the text: in the above cases, for example, the term
garbha is used not only in the sense of a "womb,” but also with

reference to an inner realm in a more abstr_act Sense.

Nevertheless, an undertaking aimed at presenting a thorough
examination of the many nvuances of the Sanskrit terms used in
expressions of entry and abiding in the Larfkdvatdara Sdtra is well
beyond the scope of the present study. Expressions of this sort,

however, constitute what might be called the very "fabric” of the text:

38The tathdgatagarbha-svapratydumdryajftinagocara, for example, is spoken of in
terms of being entered {pravess), that is, as a place of entering and abiding, at the end of the
first chapter of the Ladkdvatdra Sotra 21.3-4), In contrast, F.G. Sutton begins his
discussion of the fathfigatagarbha, as presented in the context of the Latkavarira S0tra, with
the assumption that it is an "entity." (Sutton {1991} 55). Whar results is a very interesting
excursus into the Bgveda (in search of the hiranyagarbha: or perhaps, the ever so elusive
hicanyinda 7, the Aragyakas and Upagnisads.

14
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not only are such expressions employed in the discussion of doctrine
within the various discourses of the text, but these doctrines are
themselves incorporated into a scheme of "realms" and "stations." In

order to elaborate upon this feature of the Lajikdvatara Sitra, it is to

the discussion of bhimis in the text that attention shall now be turned,

15



Chapter One

References to stages or levels of attainment occur in numerous
Buddhist texts.! In the Agamas, for example, there is a fourfold
classification of persons according to their level of attainment.? Each
of these is further subdivided into levels of entrance and completion
and the entire scheme is preceded by an entry level comprising two

e classes, called puthujjana and gotrabhg.3

According to this scheme (and there is a good deal more
complexity to it than this, when sub-classes and divisions of
attainment within each level are accounted for),* puthujjana

("common people”), so as to become qualified to enter the first stage

Isee Dayal (1932): 270.

2The four classes of persons are: sotdpanna, sakadagdmj, andgdmi, and arahant.

3Hirakawa {1990 2034,

4See, for example, the table comparing levels of attginment found in different
Buddhist texts given in Dutt {1971): 137-40.

-
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(i.e., sotdpatti), must pass through the pre-entry stage (i.e,, gotrabhu).s
The first stage is entered upon when one has eliminated belief in an
enduring, substantial self, attachment to rituals, and doubt about the
Buddhist doctrine; thereupon, one is said to be assured of attaining

salvation within seven rebirths.

In the second stage, craving, hatred, and delusion, are said to
be weakened, though not completely eradicated, and salvation is said
to be attainable within one rebirth. When hatred has been eliminated,
the third stage is entered upon. And lastly, the fourth and highest
stage is said to be attained when all traces of c¢craving and delusion

have been completely eradicated,

Progress through the stages is considered a process of gradual
purification. The Theravada School, for example, classifies such a
scheme according to seven stages of visuddii (purification), involving
purification of: gila (moral conduct); gittg (mind); ditthi (views); karikha-
vitarana (doubt); maggdmagesafidnadassana (knowledge of what is the

path, and what is not); patipaddfianadassang (knowledge of the method
concerning salvation); and, flanadassana (wisdom).®

SRegarding possible meanings of the term gotrabhd, see Dayal (1932): 51-4.

17
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The standardization of doctrines of successive stages was also
influenced by other developments, such as the elaboration of
biographical depictions of the Buddha, which were likely first
developed within the body of vinaya literature, but later developed
into particular genres in their own right, influenced no doubt by the

emergence of jdtakas and avadanas edifying the Buddha through

stories of former lives.”

Also influential were factors such as the sectarian divisions
between the Buddhist schools themselves;® for the formalization of
doctrines of successive stages of attainment were well suited for the

construction of hierarchical classifications of schools, teachings, and

6Hirakawa (1990):204-5. The seven purifications are considered in detail in
Buddhagosa's Vissudjmagga (Path of Purification)--see Nyanamoli (1976).

7As well as the classification of Buddhist texts into the three pilakas (sutta,
vineya, and abhidhamma), there is a ninefold division of the texts (avangabuddhasdsana,
ie. nine branches of the teachings of the Buddhal--gytta, gevva. vyyekarana, gathd. uddns,
itivuttake, jitaka, vedalla and ghbhUtadhamma --and a twelvefold division ,which further
includes: fliddna, avaddng, and upadesa (see Hirakawa (1990): 74-5). Biographical
accounts of the Buddha, such as are found in the Mahdvasty and Lalitavistara, were likely
influenced from the eerliest stages by accounts elaborated in the gdbhuiadharma and jataka,
although their evolution was interdependent and not simply a linear progression from one
genre to the next. See also, Hirakawa {1990): 262-69 and Gombrich (1980): 62-72, with
regard to the elaboration of biographies of the Buddha and the development of the
Bodhisartva doctrine.

8See in this regard: Dutt (1970); Lamotte {1988): 286-90; 517-638; Hirakawa
{1990): 256-74; Warder (1980): 288-422,
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vehicles through schemes of ascending levels of knowledge and
perfection. The doctrine of the paramitas (perfections) presented in
the Larfkdvatdra Sutra is a case in point.’ The pdramijtds are no
doubt related to some of the basic doctrines of early Buddhism, and
appear to have emerged through an elaboration of the earlier
formulas of the three skandhas ($ila, samadhi, and prajffid).10 In the
Larkavatdra Stra however, three types (bheda) of paramitds are
discussed: laukjka, lokottara, and lokottaratama. Those of the laukika
type are associated with worldly people who hold a belief in the
existence of an enduring self (Gtmag) and associated properties, and
are desirous of the world of form. By practicing the six principal
lavkika paramitds such people are said to attain psychic powers and
be born in Brahma's heaven. The Jokottara paramitdg on the other
hand are associated with the Sravakas and Pratyekabuddhas, who, the

text claims, pursue the goal of attaining pirvdana, though for

themselves alone. Lastly, the Jokottaratama paramjtas are said to be

9For a discussion of the six piramitds as presented in the Lankévatira SOtra
(237.2-238.8), see Suzuki (1930): 365-7. A discussion of the various lists of piramitds
that may be found in different texts is given in Akira (1990) 299-300. The six principal
paramitds are: ddna (giving, generosity), §ila (moral conduct), ksdnti (patience), virva
(energy, vigour), dhiyans (meditation), and prajffd (wisdom)--and the four additional ones
are: upfiya or updyakausalya (skillful use of expedients in teaching), prapidhdna
(aspiration, resolution), bala (strength), and jffna (knowledge). See also Dayal (1932):
165-269.

101pig.
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practiced by Bodhisattva-Mahdsattvas. Here, the presentation of the
lokottaratama paramitds brings together a doctrine of six paramitds

with the main doctrine of the text, the paficadharmasvabhdvavijfidna-
nairgtmvadvaya, or simply, the Five Dharmas.]1 Along these lines,

the doctrine of six paramitds is incorporated into a three tiered

hierarchy that parallels the doctrine of three vehicles (§ravakavana,
pratyekabuddhayang, and tathdgatavana) expounded in the text.12

Bhimis; some schemes

To consider, in broad terms, something of the context within
which references to bhimis in the Lankavatdra Sditra occur, some of
the bhimi schemes which appear to overlap in some respects with

what is said about hhimijs in the Lankdvatira Sitra are deserving of

particular attention.

Turning to specific texts, it should be noted at the outset that

there is no single doctrine of stages: different schemes are to be

11gee Suzuki (1930): 366-7.

124 prief discussion of the doctrine of yinas found in the Larkavardra Sttra
occurs in Suzuki (1930): 358-61.



found in a variety of texts. While the seven stages of purification
(visuddhi) outlined in texts of the Theravdda School, such as the
Visuddhimagea, have been mentioned above, elaborate systems of
stages and degrees of purification are also to be found, for example,
in Sarvastivddin texts such as the Jffanaprasthanasastra Mahavibhasa
and Abhidharmakosga.

The Satasahasrikdprajffdparamita outlines a doctrine of ten

bhimis that are passed through by Bodhisattvas in the course of their
progress, but it does not provide a systematic presentation, nor assign

names to its stages, as does for example, the DasabhlimikasGtra.

The DasabhumikasUtra, like the Mahdavasty, provides a
systematic doctrine of ten bhamijs, though the former is much more
substantial; particularly with respect to qualities and attainiments

associated with the eighth stage and beyond.

The Bodhisattvabhimi. on the other hand, outlines a scheme
involving seven overlapping bhimis and thirteen vihdras 13

13For a brief summary, see Dayal (1932): 278-283. The Dasabhomikasitra, as
it is in many respects closest to the doctrine of stages found in the Larkdvatara SOtra, is
discussed at more length below.
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In the case of the Larfkdvatara Sutra, matters are further
complicated: its scheme of stages is neither complete, systematic, nor

consistent.

The doctrines of stages presented in three of these texts--
namely the Mahdvastu, of the Lokattaravdadin school of the Maha
satfighika sect; the Dagabhimikasdtra, an early Mahdyana treatise;14
and the Podhisattvabhimi, a section from Asarnga's Yoggacarabhimi!s-

-each require further attention if any analysis of the references to

bhimis in the Lafikdvatara Siitra is to be made.

14The date of the Dasabhumikasitra is generally placed around the second
century C.E. [Nakamura (1980): 195} In addition to the Sanskrit edition by Rahder, a
critical edition was published by R. Kondd (1936) and translated into English by Honda
(1967). Verses from the text (which Rahder largely omits), were published in The Eastern
DBuddhist. Vol. V, No. 4; Ne. 1. 1931-32 (see. Lamotte (1988): 575). Cleary (1986} 7-
123, provides a translation from Chinese,

15The Boghisattvablidmi is, to be more precise, the fifteenth volume in the first
part (pahubhdmikavastu) of the five-part Yogdcdrabhdmj, composed in the late fourth
century C.E. by Asarga. It was translated into Chinese as early as 418 CE, by
Dharmaksema. Twe editions of the Sanskrit text of the Bodhisattvablimj have been
published: Dutt (1966) and Wogihara (1930). A Sanskrit edition of part of the Yogfcdra-
bhimj of Asatiga has been edited and published by V. Bhattacharya (Calcutta: University
of Calcutta, 1957). For a general introduction to this multi-volume work, see Willis
(1979) 3-36. Bibliographical information regarding scholarly articles and editions of the
text are given in Nakamura (1980k 256-57.



The Mahgvastu presents a scheme of ten bhlimis; discussion of
those beyond the seventh bpimi however, provides little in the way of
substantive detail.16 Nevertheless, the text serves as a useful basis
for comparison with the references to stages which occur in the
Ladkavatara Sutra. In broad terms, the discussion of bhimis in the
Mahédvasty is in accord with the following outline. In the first bhim{
(Duraroha), pure conduct, energy, and learning is cultivated, however
there is still attachment to worldly desires and progress is uneven. In
this stage resolution is nurtured and a vow to win enlightenment is
made.l7 In the second phimi (Baddhaména), aversion is cultivated, as
are thoughts of kindness and a gentleness of character: resolution is
sharpened, as is sincerity, and there is a longing for enlightenment

and a feeling of joy at having renounced the world.1®8 In the third

16gee Jones (1949) Vol. I: 53-124. Hirakawa {1990) describes this text as a
biography of the Buddha, the section on stages describing ten bhimis that a Buddha-to-be
would pass through on the way to Buddhahcod (p.263). This is in accord to some extent
with the fact that the discussion of stages in this text becomes a discussion of the past
lives of Sdkyamuni in the sections dealing with the eight and ninth stages, as wellas a
discussion of the birth of a Buddha-to-be in the section of the tenth stage, followed
immediately afterwards by a discussion of the attributes of the Buddha. For a brief
overview of the ten bhimis as presented in the Mahdvasty, see Dayal (1932} 273-785.

17 Jones (1949) I: 63.
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bhimi (Puspamandita), giving is cultivated and learning is sought above
all else, while in the fourth bhimi (Rucird), the Bodhisattva shuns
immorality and encourages others to do so as well.1% In the fifth

bhimi (Cittavistdra), all conditioned things are seen to be impermanent
and unsatisfactory. Those stationed in the fifth stage are warned not
to associate with followers of other sects,20 as this is said to cause a
return to the fourth stage. In the sixth bhimi (RUpavati), there is
further detachment from the world: followers at this level are warned
against harboring envy for those who have attained the cessation of

perception and feeling, and are cautioned against not listening

18 Jones (1949) I: 66-9.

19 significant feature of the discussion of the fourth bhdmi in the Mahdvasty
is that it also discusses the eight bhumi to some degree (whereas little in the way of detail
is given about this stage in the section on the eighth phimj itself), and a distinction is
made between the first seven stages and the higher three (see Jones (1949) I: 82-3). The
same distinction occurs in the Lagkdvatara S0tra. What is most important about this
distincrion is that it is from the eighth stage that irreversibility obtains and final
enlightenment is assured. Up until the eighth stage, a number of warnings are given as to
what must be avoided if reversion into a lower stage is to be prevented. In the Lafkdvatara
Sirra however, irreversibility obtains from the first stage onwards, as it does in the

Dasabhdmikasdira

2050nes (1949) I: 94. In particular, that of Yogdcdra is mentioned. The specific
mention of the Yogacdra school is significant in the context of the present study, as this
suggests & fundamental (secturian) distinction between this text and these more closely
aligned with the Lankavatdra Sttra, such as the DasaphOmikasttra. While the Ladkavatira
Satra does not explicitly identify itself with the Yogdcdra per se, there is no question of
doctrinal overlap. Sutton(1991)isa recent attempt to place the Ladkdvatdra Sttea
squarely within the context of the early period of the formation of the Yogdcéra school.
However, that the Lankdvatidra Sdtra is not cited as an authoritative text in the works
attributed to Maitreyaniitha, Asariga, or Vasubandhuy; in fact, not until Sthiramati and
Dharmapila was it cited in this manner {see Takasaki (1982): 360,



reverently while in the presence of worthy ones, preferring instead
self-praise.?! At the seventh bhumi (Durjaya), self-control is further
developed, as is compassion; the Bodhisattva at this stage is said to
become skilled in teaching, master the arts, sciences, methods of
calculating, languages and all forms of writing known in the world.22
Nothing is said about the possibility of lapsing into the sixth stage;
however, the text says that without mahakarund, advance into the

eighth stage is not possible. The eighth bhimi (Janmanidesa), which is

21Jones (1949: Vol. I) and Dayal (1932), interpret the description of this stage
quite differently. Dayal understands the text to say that the Bodhisattva, "cannot rise to
the seventh bhimi and abide in it, if he desires to attain the trance of the Cessaticn-of-
perception-and-feeling, or listens complacently to his own praises as a great man and a
self-restrained saint.” 274). If this is so, it marks a significant difference from texts such
as the Mahdnidana Sutta and Sangiti Sutta, in which mastery of gafiftivedavitanirodig is
spoken of in positive terms. Nevertheless, one can find admenitions along similar lines
in the Lankavatdra Sitra, as well as other Mahdyéna texts, in which followers of the
Tathagatayiina are urged to strive for complete enlightenment and not be content with
various types of cessation sought after by Sravakas and Pratyekabuddhas.

Jones however, translates the same passage (p. 127 in the Senart edition), as:
"There are two ways, my pious friend, in which Bedhisattvas, who have vowed to win
enlightenment in the sixth, lapse and fail to reach the seventh bhiimi What two? They
envy those who have won cessation of perception and feeling, and at the very time that
there are consummate Buddhas in the world, possessing full comprehension of the truth,
and each declaring, "I am the great-hearted bringer of peace,” they do not listen reverently
and attentively to the divine beings.” (100: see fn.1 it which Jones discusses the Dayal
transiation. Essentially the difference between the two is that Dayal interprets gamjffd-
vedavitanirodhasamapattivo as a {atpurusa compound, whereas Jones interpretsitasa
bahyviibi compound). As far as the present study is concerned, the significant feature of
this passage is that is holds that slippage from the sixth to the fifth stage is a possibility-
-a feature which distinguishes it from the Ladkfvatdra S0tra, as noted above.

22J0nes (1949) 1: 107. This mastery of the worldly arts and sciences may be
compared with the Dasabhdmikasitra, in which similar attainments are acquired at the
fifth stage. The fact that the seventh stage in the Mahavastu is called Durjaya’ while the
fifth in the DasabhOmjkasdtra is called "Sadurjaya’ is perhaps significant in this regard.
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discussed in Mahavastu for some reason within the section the fourth
stage, is the first stage in which the Bodhisattva is said to be

avajvartaka ("irreversible") as they are no longer able to lapse into

lower stages:

From the eighth bhimj onwards, O son of the Conqueror,
Bodhisattvas are to be looked upon as perfect Buddhas. For after
that they do not lapse.

Henceforth they are masters of the profound meditations (dhvdna)
and their knowledge is purified.

Henceforth they speak words that are founded on knowledge, and
in their wisdom renounce life because of its vileness (kucchatta).
Henceforth, whatever birth is pure that they do achieve, and
whatever form is pure that do they win.

Henceforth, they are born of whatever sex they wish, and as
whatever kind of deva they wish.

Henceforth, as ascetic pilgrims (tirthika), they become destroyers
of existence; they abhor the pleasures of sense and extol release.
Henceforth, they become the most excellent of elogquent men,
pupils of the glorious perfect Buddhas, the devas above all other
devas.

Thus are they bidden by the Buddhas, the preachers of the
dharma, at the moment of their passing away, "O wise men, teach
dharma, and take up the banner of the seer."

Henceforth they train many to be arhans, and many to qualify for
discipleship...And though there are no Buddhas in the world at the
time, the Bodhisattvas come to have the five super-knowledges

(abnijfid)...23

23Jones (1949) 1: 83-4. It might be noted in this regard that in this passage fir-
thikas are extolled, s in the Laljtavistara, whereas in the Ladkdvatdra SOtra they are listed
with Sraévakas and Pratyekabuddhas as an inferjor group, the likes of which are to be
avoided. The Mahdvastu, from the discussion of the earliest bhimjs, shows a strong
inclination to extol renunciation and asceticism. To this extent, Jones' translation of ¢r-
thikas as "ascetic pilgrims" is likely not far off the mark (he notes, for example that in
classical Sanskrit, firthika means worthy, holy, ascetic, etc). In the Ladkavetdra SGtra
however, the same term is likely better rendered as "heretic,” a category that would include
ascetics and non-ascetics alike. The Lartkdvatdra SOira makes little mention of
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While the ninth and tenth bhimis are named in the Mahavastu
(Yauvardja and Abhiseka, respzctively), the discussion of the ninth,
like that which occurs in the section supposedly devoted to the eighth
phimi, amounts to a list of names of powerful and renowned Buddhas
under whom Sadkyamuni is said to have acquired merit, and the
discussion of the tenth concerns the conception (in both senses)24 of
the Buddha, following his descent from the realm of Tusita into his
mother's womb. It is interesting to note in this regard that the
conception of the Buddha is said to be something nct shared by
Pratyekabuddhas, saints (arhang), nor vy Srdvakas, let alone worldly
persons. And shortly thereafter, the Mahdvastu turns to a narration

of the attributes of the Buddhas, leaving the discussion of the higher

bhimis decidedly vague.

renunciation and asceticism--the closest it comes to this is to extol a life of detachment

or solitude [vivikea).

24pccording to the conception of the Bodhisattva presented in this section,
"Bodhisattvas are not born ¢f the intercourse of a father and mother, but by their own
merit independently of parents.” (Jones (1949) I: 114-15). The description of the final
birth presented here is much the same as accounts presented in texts such as the Njddna-
kathd of the Jatakatthakathd (see Jayawickrama {1990,
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(i) Overview of the scheme presented in the Bodhisattvabhimi

As stated above, the scheme in the Bodhisattvabhumi is

comprised of seven bhimis and thirteen vihdras. In it, bhimis may be
likened to 'levels' or 'stages' of attainment, and vihdras to 'states' or
'stations' within each level.25 The entire scheme can be arranged in

the following manner26

Bhimi 3 wi
() Gotra Gotra
{4 Adhimukticarya Adhimukticarya
(i) Suddhasaya Pramudita
(iv) Caryapratipatti Adhisila
Adhicitta
Adhiprajfa (1)
Adhiprajiia (2)
Adhiprajiia (3)
Sabhoganirnimitta
(v) Niyata Andbhoganirnimitta
{vi) Niyatacarya Pratisamvid
(vii) Nisthigamana Parama

Tathagata

25Dayal (1932); 270.

26This outline of the Boghisattvabhimi is given primarily for the purpose of
comparison with the references to stages in the Ladk#vatdra Sitra. It mostly follows thet
of Dayal (1932): 278-83. For a more detailed discussion of the Bodhjsattvabhdmj, see
Dutt (1966) and (1973} §2-140, as well as Dayal (1932): 278-83,



In this scheme, the gotra and adhimukti are preparatory in
nature.2’ The first stage proper is the suddhddayabhiimi, which is
associated with the vihdra called pramudita. At this stage the
Bodhisattva makes a vow to liberate all beings from suffering, and
bodhicitta arises as a result of the merit accumulated over a vast
number of past lives. The Bodhisattva is full of joy, and free of anger
and ill-will. There is a comprehension that there is no enduring,
substantial self, and so self-seeking action and self interest are cast
off. The Bodhisattva in this stage has great energy, determination,
generosity, and faith; acquires many samdadhis, and sees Buddhas in
many Buddha-fields (buddhaksetras). Once at this stage, the
Bodhisattva can live for hundreds of kalpas, enter into the past and
future (or have knowledge of the past and future), and appear before

other Bodhisattvas in need of teaching.

275ee Dayal (1932) 51-4, for a discussion of the occurance of the terms gotra

and adhimuky in various Buddhist texts. In the Laskdvatira Sltra, gotra and gotrabhd are
associated with the preparatory (parjkarma) stage,
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Having ascended to the adhiditavihdra, the next level, the

Bodhisattva purifies thought; is helpful and kind;, overcomes passions

both large and small, and cultivates bodhipaksvadharmas.2®

The Bodhisattva at this stage has no interest in worldly gain or
prestige and fully embraces the Mahayana. Good and bad actions are
clearly discriminated, and others are led towards virtuous behavior so

as to cultivate merit and lessen suffering.

At the adhicittavihéra, sila and prajfig are cultivated, so as to
lessen the gsravas ("passions" or "harmful influences"). The
Bodhisattva at this station can practice severe austerities without
difficulty and cannot be swayed by Mara; the scriptures are sought
after and ardently studied, and any sacrifice will be made to learn

more about the Dharma; rebirth can occur at will; and four dhvanas,

four formless gsamdpattis, and five abhjjfds are attained.

28The bodhijpaksyadharmas are thirty-seven in number: four smrtyupasthéndni,
four samyakprahénidni, four rddhipadah five indrivanj, five baléin{, seven podhyangdnij, and
the eight branches (#ngika) of the Noble Eightfold Path. See Dayal (1932): 80-164. In
references to stages in the Lanfkdvatara Sdtra they are mentioned on a few occasions leg.
15.2; 101.4). Essentially they constitute a list of factors necessary for complete
awakening.
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In the first adhjprajffavihdara, the last traces of wrong views

with regards to the belief in a substantial self are eradicated;
teachers of rival sects are no match for a Bodhisattva in this station.
Once in the second adhiprajffaviidra, further progress is made in the
comprehension of doctrine: the Four Noble Truths are fully
understood; knowledge of arts, sciences, and technical skills are
acquired. The Bodhisattva in this station also cultivates mindfulness
and proper conduct, and protects others from dangerous persons. In
the third gdhiprajfiavihara, the Bodhisattva fully understands pratitva-
samutpdda and the three doors to emancipations: §inyatd, dnimitta,
and gprapihita. False notions such as those of an agent (doer and
knower), or being and non-being (gatdsat), are discarded; skill in
teaching is developed; perfect wisdom and absolute knoviledge are
attained, The Bodhisattva in this station also cultivates gpviomikiksa
nti, and experiences thousands of zamadhis. In the last staiion of this
level, sabhoganirnimitta, the Bodhisattva begins to develop Buddha-
knowledge in body, speech, and thought; the ten pdaramijtas are
fulfilled, as are the seven bodhvarigdni. There is freedom from
harmful action; words, thoughts, and actions are freed from nimitta

(appearances); and a million gamddhis are experienced.
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Upon ascending to the gpdbhoganirnimittavihdra actions

become completely purified; omniscience is obtained with respect to
the past, present, and future; things are comprehended to be

ungraspable and indescribable, and the Bodhisattva acquires

anutpattikadharmaksanti (the conviction or acceptance that all things

are without the property of origination),2% and ten powers of self-

mastery (vasitd).

Ascending to the pratisamvidvihara, the Bodhisattva becomes a

great teacher of the Dharma, is protected from harm by ghdranis. and

acquires four special knowledges (pratisamvid).

with respect to this doctrine in the Lankdvatdra Sdtra, see Suzuki {1930):

287-92. For the purposes of the present study, the concern is not with the doctrine per
se, but with how it stands in relation to the doctrine of stages in the text. In the case of
the Ladkdvatira Sdtra, anutpattivadharmaksingj is mentioned once (12.9), though it is not
explicitly linked to a particular stage. In the DasabhOmikasQira it is incorporated into the
eighth stage (Acala): a comparison between the characteristics associated with this stage in
the DasabhOmikasitra and those associated with the Acald stage in the Lankavatdra Stra
allows one to place the occurrence of anutpattikadharmaksanti in the Larkdvatdra S0tra,

also in the eighth, or Acald stage. (sce discussion of references to this stage, below).



Ascending to the first station of the highest level, the

paramavihdra, the Bodhisattva attains the highest samgadhis. and

innumerable powers; like a cloud that rains upon the parched earth,
the Bodhisattva at this level showers all beings with the Dharma,
nurturing the growth of good deeds, wisdom, and meditation; all
harmful actioris and hindrances to enlightenment are eradicated, at
which point the highest station, the tdthdgatavihdra, is achieved: here,
absolute enlightenment is attained, as is complete omniscience, and
the final goal reached--the abode of the Buddhas, or Buddhahood, is

entered.
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The Dasabhumikastitra presents a scheme comprising ten
stages, each of which is associated with a particular pardmita
("perfection"). No mention is made of preparatory stages (gotrabhumi
and adhimukticaryabhimj),? nor of stages beyond the ten Bodhisattva
stages.31 The stage doctrine found in this text includes the
comprehension of particular doctrines among the attainments and
gualities associated with particular stages, As with the doctrine of
stages in the Lafikivatara StGtra, the association between particular
bhimis and the comprehension of particular doctrines serves to rank

doctrines, schools and traditions within a hierarchical scheme.

30according to the intreductery portion of the text (Rahder {1926): 1-2 (A)), the
discourse on the ten stages collected in the Dasabhimikasdira was given to Bodhisattvas
of high attainment who would undergo only one further rebirth before artaining complete
awakening. This might account for the lack of any mention of preparatory stages.

31such as the stage of the Tathdgata or Buddha, as in the Ladkdvatdra SOtra or
the tathigatavihéra, as in the Bodhisattvabhimi Although it is not necessarily the case
that the athAgatavihara lies beyond the Bodhisattva stages (since it remains within the
nisthigamanabhdm], it is clear that in the Lafkavatfira SOtra, the stage of Tathdgatahood,
or Buddhahoeod, is considered 1o be distinct from the ten Bodhisattva stages proper. In this
regard, it is incorrect to refer to the Tathagata stage as an 'eleventh stage,' as does Dayal
(1932): 291. An eleventh phimj is not mentioned anywhere in the Ladkavatdra Sdtra.
On each occasion in which the Tathigata or Buddha stage is referred o, it is distinguished
from the Bodhisattva stages in various ways, such as by referring to it as the Tathdgata's
'‘ewn' stage (215.12 (i), 13, 18).



According to the Dagabhimikasitra, the first Bodhisattva stage
(Pramuditd), is entered with the arising of a mind set on
enlightenment.32 At this stage one is said to have "surpassed" (ati-
kranta) the level of common people {prthagjagabhimi) and to have
entered upon the destiny (givama) belonging to the Bodhisattva.33
Upon entering this stage there is joyfulness (pramuditd) in recollecting
the Buddhas and their teachings, and in the recognition that the
entanglements of the realm belonging to ordinary people have been
left behind: joy is said to arise at this stage because the Bodhisattva
avoids views of self (Ztmadrstivigama) and so is freed from fears
(bhaval) concerning livelihood (djivika), blame or ill-repute (asloka},
death (gmaraga), misfortune (Jurgati), and timidity in an assembly
(parsacchdcadya).®® The Bodhisattva, destined to become fully
enlightened (sambodhipardyana), is said to be firmly established in
faith, aspiration, compassion, forbearance and accumulation of

merit.?®6 Bodhisattvas at this stage make ten great vows (mahd-

32Rander (1926} 11 (U)-12 (VY.
331bid., 11 (L),

341pid., 12 (W),

351bid., 12-13 (V).

361bid., 13 (AAL
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pranidhdana),?? and give rise to ten stage-purifying qualities;38
namely, faith (§raddhd), compassion (karund), benevolence (maitri),
renunciation or liberality (tyaga), endurance of fatigue of pain
(khedasahisnutd), knowledge of $astras, knowledge of the world or
humankind {lokajfiatd), modesty and bashfulness (hryapatrdpyal,
resolute power (dhrtibaladhdna), and honoring and worshipping (pijo-
pasthdana) the Tathigata3® They are said to experience a hundred
samadhis, be able to live for a hundred kalpas, manifest a hundred

forms, and perform countless miracles (vikurvatj).4C

In the second bhimi (Vimala), the Bodhisattva cultivates the
Silaparamita and encourages others to keep the precepts; resolves to
be a friend, guide, and protector of all beings, and to perfect all
virtues so as to ripen all beings and lead them to Buddhahood; purifies

all the Buddha-lands; develops truthfulness, control, kind speech, and

37Ibid., 14 (DD)-16 (MM). The ten vows are discussed by Dayal (1932): 66-7.
In the Lardkdvatira S0tca, they are referred to as the dgsanisthapada. Suzuki (1930) 230-
36, discusses this aspect of the Lankavatdra Sitra in relation to the Ten Vows of
Samantabhadra, which occur in verse form at the end of the Gandavyihasitra (Suzuki and
Idzumi (1935) 543.9-548.2).

38 Rander (1926): 19 UU):
evam hy asyeme dase bhimiparisodhakd dharma ajard bhavanti.

3%1bid.

40Rghder (1926): 21-22 (XX).
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purity (vimald); acquires right views (samyagdpsci), and is

spontaneously beyond harmful speech, anger, and greed, 41

In the third bhdmi (Prabhakidri), the Bodhisattva is said to
radiate great light upon all beings.42 Having only purz thoughts,
Bodhisattvas at this stage are characterized by dispassion,
magnanimity, non-retrogression, and firm resolution; the four dhvanas,
four formless samdpattis, four brahmavihdras, and five gbhijfias are
attained;43 the gsravas of sense-desire, attachment to existence,
ignorance, are removed; the impermanence of compounded things is
realized; the body is seen to be subject to suffering due to passion,
anger, and ignorance, and indifference is cultivated; having seen that
all beings are subject to the same miseries, due to the same causes,
the Bodhisattva resolves to liberate others from passion, ill-will, and
delusion; the perfection of patience {gsanti) is cultivated in particular

at this stage44

41puee (1971 111.
42Rahder (1926): 34-5 M),
43payal (1932): 287.

44payal (1932): 287.
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In the fourth bhimi (Arcismati), ten meditations are practiced:
the contemplation of the realms of sentient beings, space,
conscicusness, the three realms of sense-desire, form, formlessness,
ete.--in short, the ten dharmalokas are acquired.45 The Bodhisattva
at this stage has a clear comprehension of the origin and decay of
samskaras, as well as of the fundamental non-origniation (anutpada) of
all dharmas.%6 The Thirty-seven bodhipaksvadharmas are practiced,

and the perfection of energy, or vigour, is cultivated.

In the fifth bhdmi (Sudurjayd), the Bodhisattva fully
comprehends the Four Noble Truths, conventional and ultimate truths,
and realizes that all constituted things are empty, subject to decay,
and unworthy of striving for. Mindfulness becomes highly developed
in this stage, as does updvakaugalya ("skiliful use of expedients in
teaching"), and determination. The Bodhisattva at this stage acquires
all kinds of knowledge, and becomes skilled in arts, sciences, and
crafts, The dhvdnapdramitd is cultivated at this stage, and the
Bodhisattva acquires dharagis for protection so as to be able to teach

the Dharma under any circumstance.

45Dayal (1932): 287; Dutt (1971): 120-121.

46Rander (1926): 38-9 (C).
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In the sixth bhimi (Abhimukhi), the Bodhisattva comprehends
with respect to all things (sarvadharma), ten kinds of sameness
(samata);4” there is complete comprehension of samsdra and pirvana,
and of pratitvasamutpada. The Bodhisattva acquires gnulomikiksanti,
and the three worlds (je. the realms of desire, form, and formlessness)
are seen to be mere thought (cittamatra)4® False notions such as
those of self, other, agent (doer and knower), existence and non-
existence, are eradicated at this stage; the Bodhisattva cultivates the
paramitd of praifid ("understanding"), thoughts become completely

pure, and fully intent on Buddha-knowledge.

At the seventh phimi (DUrarigamd), the Bodhisattva acquires
great skill in the choice of means to help others; all Buddhas are seen
to be identical with their spiritual cosmic body;4Y the ten paramitas

are practiced at each moment; deeds are effortless; and, the pdramita

of upavakausaiva is cultivated in particular.

47Rahder (1926): 47 (A). The ten kinds of sameness (samatd) are: sarvadharma-
(animitta; ajaksaga; anutpdda; ajite; vivikta; visuddhi; nisprapafica; andvydhdnirvytha;
méyadsvapnepratibhasapratiSrutkodakacandrapratibimbanjrmina; and, bhavibhivadvyayal-
samatd.

48Rahder (1926): 14 (E): cittamatram idam yad idam traidhdtukam,

49Dayal (1932): 290.
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In the eighth bhimi (Acald), having been prevented (adhisthita)
from entering nirvana by the Buddhas, the Bodhisattva leaves behind
the disturbances of thought, mind, consciousness, vain imagining, and
conceptualization;50 acquires agutpattikadharmaksdnti;3! obtains
knowledge of the evolution of the universe, and knows the exact
number of atoms in the elements of the universe, and even the most
minute details, in every way (sarvdakiratd);52 can assume various
"bodies" (kdya) to teach people according to their dispositions;®3 the
perfection of prapidhapa is cultivated, and the Bodhisattva acquires

the ten kinds of vagita ("self-mastery").

At the ninth bhimi (Sdadhumati), the Bodhisattva gains
omniscience regarding all the worlds: mundane and supra-mundane
(lavkikalokottara), conceivable and inconceivable (gintydcintva),
permanent and impermanent (pivatinivata)54 The four pratisamvids

are acquired at this stage and the perfection of bala ("powers") is

cultivated,

30¢ittamanovijfianavikalpasamjiipagata (Radher (1923): 64 (B).
S1Rander (1926): 63-4 (B).

52pute (1971): 132.

33Rahder (1926): 69 (N).

54Rahder (1926): 73 (B).
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At the tenth and final bhgmi (Dharmamegha), the Bodhisattva
becomes completely omniscient; knows all states of meditation and
concentration;, understands the thoughts of all beings and knows their
poteniials; is anointed {abhiseka) by the Buddhas and acquires a
radiant body, seated on a heavenly lotus-throne in the palace of
jewels. The Bodhisattva can now perform all kinds of miracles for the
benefit of all beings, and cultivates the perfection of jffdna

("knowledge").
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Chapter Two

Having considered some of the schemes associated with bhumis
in other texts, references to bhimis in the Lagkdvatara Sutra may
now be considered. In the present chapter, passages referring to
"stages" in the Larikdvatdra Sitra are given along with an English
rendering, For the purposes of the discussion which is to follow, the
passages presented below have been numbered: the numbers which
appear in parentheses to the left of the English transiations of the
Sanskrit passages are used to refer back to these passages in
Chapter Three. The entire list of references to phumjs in the
Sanskrit text of the Lafkavatara Sdtra is presented in the Tables I,
i(a), and I(b), at the end of the study.
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Concerning the first stage of Bodhisattvahood, there is the

following passage in the Lafkdvatdra Sttra:

(1)

cittamanomanovijifanapaficadharmasvabhavarahitin mahamate

sarvadharmdn vibhdvayan bodhisattvo mahasattvo dharmanair-
atmyakusalo bhavati| dharmanairatmyakusalah punar mahamate
bodhisattvo mahasattvo na cirat prathamam bodhisattvabhimim

nirdbhdsapravicayim pratilabhate,l

Mahamati, perceiving all things free from thought, mind,
consciousness, the five dharmas, and the (three) svabhdvas, the
Bodhisattva-Mahdsattva becomes familiar with the tack of self
in things. Comprehending well the lack of self in things, the
Bodhisattva-Mahdsattva soon obtains the comprehension
without appearances (pirdbhfisa), which belongs to the first

Bodhisattva stage.2

169.11-15.

2"Comprehension“ for pravicaya follows Edgerton (1953: Vol. II): 386.
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Also at the firs: stage, Bodhisattva-Mahdsativas are said on
another occasion to attain a samddhi called Mahaydnaprabhdasa,
immediately after which the Tathagatas, Arhats, and Fully-
Enlightened QJnes appear personally before them, sustaining them in
their samadhis and samépattis:

tatra mahamate bodhisattvd mahdsattvah prathamaydam
bhimau buddhadhisthanadhisthitd mahdydnaprabhasam nima
bodhisattvasamadhim samapadyante| samanantarasamépan-
néndn ca tesam bodhisattvanidm mahayanaprabhdsam
bodhisattvasamadhim atha dasadiglokadhdtuvyavasthitas
tathdgata arhantah samyaksambuddhad mukhanyupadarsya
sarvakdyamukhavdcd samdar$anena adhisthanam kurvanti|
yathd mahamate vajragarbhasya bodhisattvasya maha-
sattvasya anyesdm ca tadeglaksanagunsamsnvagatanam
bodhisattvanam mahdsattvandm evam mahamate pratham-
e ayam bhimau bodhisattva mahasattval samadhisamapatty-

o adhisthinam pratilabhante.3

(2) There, Mahdmati, sustained by the Buddhas, the Bodhisattva-
Mahasattvas will attain the first stage the Bodhisattva-Samadhi
called Mahaydna-Prabhdasa. They will immediately come face
to face with the Tathagatas, Arhats, and Fully-Enlightened
Ones from all the regions in the ten quarters of the world, who
will support them with body, mouth, and speech. Mahéamati, as
with Vajragarbha the Bodhisattva-Mahasattva, and with other
Bodhisattva-Mahédsattvas who have similar attributes and
qualities, the Bodhisattva-Mahdasattvas at the first stage aquire
the support of the Tathagatas which sus.ains them in samadhis

and samapattis.

3100.10-101.3. From the perspective of textual analysis, the mention of the
Bodhisattva Vajragarbha in this passage is significant. (Takasaki (1982): 348}
Vajragarbhe is the Bedhisattva who delivers the DasabhOmikasfitra, and this suggests an
affinity between the two texts.
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This support, or sustaining power (adhisthdna), is said to be
twofold: on the one hand it sustains Bodhisattvas in their Samadhis
and Samapattis and allows them to come into the presence of all the
Buddhas so as to be able to question them from the first stage
onward;* on the other hand, through it Bodhisattvas are borne up to
the tenth stage, whereupon they are personally anointed (gbhiseka) by
the hands of the Buddhas.

Receiving this sustaining power would seem to be the most

important aspect of the first stage, and indeed of all the stages; for

without it, says the Lafkavatara Sttra, Bodhisattva-Mahdsattvas

4100.6-8; 101.14-16; 103.5-6. With regards to the nction put forward here of
the Bodhisattva coming before the Tathigatas in Simadhi, the Larkavatdira Siitra may be
compared with similar passages in the the Pratyutoannabuddhasammukhavasthitasama
sttra. Harrison (1978), provides a number of such excerpts from the Tibetan text of this
sttra, along with an English transiation. One such passage reads:

~.when the bodhisattva has developed this séimaghj properly, that bedhisattva sees
those Tathdgatas with little difficulty. Having seen them he asks them
questions, and is gladdened by the elucidation of those questions. Having
thought: Did these Tathdgatas come from somewhere? Did I go anywhere?' hie
understands that those Tathiigatas did not come from anywhere. Having
comprehended that his own body did not go anywhere either, he thinks: These
Triple Worlds are nothing but thought. That is because however I discriminate
rhings [Skt. yikalpayati, mentally construct], so they appear.' (Harrison (178); 46.
The doctrine that the Triple World is nothing but thought, as Harrison notes, is found in
the Dasabhimikasdtra (Rahder (1923): 49)--as well as in the Lankdvatdra Sdtra {(cf.
Takasaki (1982): 357-8).
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would falter in their progress, fail to aitain complete enlightenment,

and never arrive at the stage of Tathdgatahood:

(3)

anadhisthitd$ ca mahamate bodhisattva mahdsattvah
kutirthyas$ravakamarasayapatitd na anuttaram samyak-
sambodhim abhisambudhyeran | atastena kdranena
bodhisattva mahasattvas tathagatair arhadbhih

samyaksambuddhair anugrhyante.d

And Bodhisattvas who were not sustained in this way,
Mahamati, would fall into the way of thinking and feeling
cherished by the heretics, §ravakas, and evil ones, and would
not attain the highest enlightenment. For this reason, the
Bodhisattva-Mahdsattvas are upheld by the Tathédgatas,
Arhats, and Fully-Enlightened Ones.

And again:

4)

adhisthanam narendrandm pranidhanair visodhitam |
abhisekasamadhyddyal prathamad dasamaya vai |16

The sustaining power of the Kings (Buddhas) is purified by
vows; anointment, samadhis, etc., (are sustained) from the first
to the tenth (stage).

There are also other qualities associated with the first stage.

In the second chapter, the Lafkdvatara Sutra says that intellect
(buddhj) is of two kinds (dviprakdra): the inteliect which comprehends
(pravicavabuddhi); and the inteflect which perseveres by grasping and

5102.18-103.

6103.5-6.
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clinging to the characteristics of discrimination (vikalpafaksanagrafha-
mwmm@" By means of the characteristics of the two

kinds of intellect, the Bodhisattva attains mastery of the
characteristics of (twofold) selflessness and, becoming conversant
with the stage of practice in which there is comprehension of the

knowledge of the imageless (or, of the knowledge which is free from

appearances: nirdbhdsabuddhipravicayacaryabhdmi), attains the first
stage and experiences one hundred gsamadhis:

etan mahamate buddhidvayasya laksanam yena
buddhidvayalaksanena samanvagatd bodhisativadharma-
pudgalanairatmyalaksanagatimgatd nirabhasabuddhi-
pravicayacaryabhimikusalah prathamam bhimim
pratilabhante samddhisatam ca samdpadyante.®

(5) This, Mahamati, is the characteristic of the two kinds of
intellect, in accordance with which the Bodhisattvas,
thoroughly mastering the characteristics of the lack of self in
persons and things, and by means of the knowledge of the
imageless, become conversant with the stage of examination
and practice and (thereby) attain the first stage and acquire
one hundred samadhis.

7122.1-2.

8122.14-123.2.
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As a result, the Bodhisattva is said to enter into one hundred
kalpas of the past and the future, illuminate one hundered {Buddha)
fields,® understand the characteristics of the higher stages and

eventually reach the stage of Dharmamegha,

In the fourth chapter brief mention is made of the first stage
in two passages. In the first, the claim is made that from the first (to)

sixth stage, (the Bodhisattva) sees that the Three Worlds are merely

the cittamanomanovijifana:

prathamasasthyam bhimau cittamanomanovijfdnamatram
traidhdtukam samanupasyati, 10

(7) In the first {to) sixth stage, {the Bodhisattva) sees that the
three worlds {ie. the realm of desire, form, and formlessness)
are merely thought, mind, and consciousness.

The second reference to the first stage in this chapter occurs in the

final two verses of the chapter:

9Regarding Buddhaksetrca (Buddha fields), see Williams (1989): 224-227. Also,
with regards to the attainments of this stage, cf. the twelve attainments cited by Hopkins
{1983): 100, from Kamalasila,

10212.7-8. This passage may be compared with a passage in the Dagabhimika-
sttra which, with reference to the knowledge attained at the sixth stage, says that the three
worlds are mere thought:

cittamétram idam yad idam teaidhdtukam. (Rahder (1926): 14).
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4 “m,\

desami tu bhavet prathama prathamé ca astami bhavet |
navemi saptami ca api saptami casiami bhavet ||

dvitiyd ca trtiya sydc caturthi paffcami bhavet |

trtiya ca bhavet sasthi nirabhase kramah kutah { |11

(8) The tenth (stage) may be the first, and the first may be the
eighth; the ninth also the seventh, and the seventh may be the
eighth. The second could be the third, and the fourth may be
the fifth, and the third may be the sixth. In the imageless, in
what manner is there succession?

[=]

As mentioned above, there is no reference to the second
Bodhisattva stage in the Larikavatdara Sutra, References to the third
and fourth stages are cursory, and may be considered together as
they occur together in both of the passages that make reference to

these particular stages in the text.

Leaving aside the last two verses from the fourth chapter of
the Larkavatdra Sdtra--cited at the end of the discussion of the first
stage, above--the third and fourth stages are mentioned once, in
connection with the fifth stage, in a discussion of one of the three

mental 'bodies' (nanomayakdya) achieved in the course of ascending

11316.1-4.
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the Bodhisattva stagss; namely, the samdadpisukhasamapattimano-
mavakava:

(9)

tatra katamo mahamate samadhisukhasamapattimano-
mayah kdyo yaduta tricaturthapaficamyam bhimau
svacittavividhavivekavihdrena cittodadhipravrtia-
tarangavijfianalaksanasukhasamapattimanaso ‘pravrttif
svacittadrsyavisayibhavabhavaparijffanan manasc
manomayah kaya ityucyate.12

When in the third, fourth and fifth stages, the various
discriminations cease, the waves of mind are no more stirred in
the mind-ocean, consciousness does not function, and
happiness is enjoyed by (the Bodhisattva). And when (the
Bodhisattva) thus recognises the non-existence of the external
world, which is no more than in one's own mind, {the
Bodhisattva) is said to have the manomaya.

This particular manomayakaya is distinguished from that which

is obtained at the eighth stage (ie. dharmasvabhdvdvabodhamano-

mavakdaya), as well as from another (ie. nikdvasahajasamskdrakriya-

manomayakaya) which is attained presumably after the others--as the

text states that by attaining the first and continuing along up the

successive stages, yogins will acheive all three, presumably also in

successioti:

..prathamottarottarabhimilaksanaparijfianad
adhigacchanti yoginah.13

12126.10-14
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(18) . .because of comprehending the characteristics of the stages
from the first oawards, the Yogins accomp!ish (them all).

Fifth ( ) bhumi

Apart from the passage cited above, the fifth stage is
nentioned on twe other occasions: once in connection with the eighth
stage and once in connection with the sixth stage. In the former, the
reference occurs in a verse in the Sagathaka section:

bhimyastamydm ca paficamydm Silpavidyakalagamam |
kurvanti jinaputrd vai arpatvam ca bhavalaye | |14

f11} At the fifth and eighth stage the Bodhisattvas acquire skill in
the arts and sciences, and kingship in the world.

13136.9-10.

14319.1-2.
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In connection with the sixth stage, a reference to the fifth

stage occurs in the course of discussing five types of gotra:1d

(12)

yah srdvakaydn dbhisamayam drstvé sappaficamydm
bhimau paryutthinaklesaprahino vasanaklesdprahino

‘cintyacyutigatah samayaksimhanadam nadati| ksina-

me jatir usitam brahmacaryam iti evam 4di nigadya
pudgalanairatmyaparicayadydvan nirvanabuddhir
bhavati.16

Having the comprehension which belongs to the vehicle of the
Sravakas, (such a person) abides at the fifth or the sixth stage,
and does away with the rising of the defilements (Klesa);
however, traces (vasana) remain, and (such a person} roars the
lion-roar (and) passes at death (into) the inconceivable, having
proclaimed, "My birth is finished, the holy life (has been
completed), etc." From comprehending the lack of self in
persons, etc., there is knowledge of nirvana.

Sixth ( ) bhomi

Apart from the passage cited above, there is one further

reference to the sixth stage, and a very brief one at that:

sasthim mahamate bhimim upddaya bodhisattva mahasattvah
sarvasravakapratyekabuddhas’ca nirodham samdpadyante, !’

15gee discussion of gotra in the section of the chapter that follows on the

preparatory stage (parikarmabhUmi).

1663.10-14.
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(13) Mahamati, the Bodhisattva-Mahasattvas and all the Srdvakas

and Pratyekabuddhas who have reached the sixth stage, attain
cessation.

This cessation is said to be momentary, however, and is not

perfected in every minute of their lives until the seventh stage.

17211.10-12.




Seventh (sapt

In the third chapter, in the context of a discussion of the

epithets of the Tathdgata, there is a passage which reads:

kimtu mahamate manomayadharmakay~sya tathdgatasya
etad adhivacanam yatra sarvatirthakarasravakapratyeka-
buddhasaptabhimipratisthitandm ca bodhisattvanam
avisayah | so ‘nutpadas tathagatasya etan mahamate pary-
dyavacanam,!8

{14) However, Mahamati, there is another name for the magomaka-
va which is the dharmakaya of the Tathdgata, and this is
beyond the scope of the heretics, Sravakas, Pratyekabuddhas,
and those Bodhisattvas still abiding in the (first) seven stages.
Non-origination, Mahamati, is another name for the Tathagata.

The first seven stages are sometimes grouped together in the
Larnkdavatdara Sttra--the stages beyond the seventh being considered
as 'higher' stages.l® That the juncture between the seventh and
eighth stages is considered a critical one in the text is evident from
passages referring to the eighth stage in particular. In the context of

discussion about the seventh stage, however, it is enough to note that

18192.1-4.

19Refarences to the Seven stages as a series are: 28.16, 34.5, 192.2, 201.13,
2134, 215.11, 318.15 and 334.10.
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the lower and higher stages are distinguished with respect to

comprehension of non-origination:

yan na Sravakapratyekabuddhatirthyasya gocarah |
saptabhumigatindm ca tad anutpadalaksanam |[%0

(15) The characteristic of non-origination: this is not (within) the
scope of the Sravakas, Pratyekabuddhas, and heretics; nor of
the Bodhisattvas in the (first) seven stages.

There is one further reference to the seventh stage, in part of

a verse in the Sagithaka section, which reads:21

vakkayacittadausthulyam saptamyam na pravartate [22

20201.12-13. In the Nanjio text, the first line of this verse actually reads: yatra
$ravakapratyekebuddhinan tirthyandm ca agocarah Clearly, this violates the anusiubh
meter in which the verses are written. Nanjio suggests, following the Tibetan versions of
the text, that this line may be: yanna Srdvakapratyekebuddhatirthyasya gocaralj The latter
alternative makes more sense than the former and also follows the meter. The
corresponding passage in the manuscript of the Lankdvatdra Sitra published by Lokesh
Chandra [Chandra (1977:96A.4| is too difficult to read in this instance to be of any
assistance.

21The verse on p. 338.10 is the same as that on p. 201.13., and has not been
repeated here. Also, the final paragraph on p. 183 in Suzuki's translation, which begins,
"At the seventh stage, Mahémati..," is in error: the corresponding passage in the Nanjio
text reads saptasy bhimisy (213.1-4), and would be better translated as, "In ;2 seven
stages...” If the seventh stage was being referred to specificelly, one would expect to find
an ordinal being used (in this instance, in the locative case--ie. gaptamyim). Because the
reference is to the series of (lower) stages--one through seven--it has not been included in
this section.

22318.16. The second half of the verse lie. 318.17, concerns the eighth stage,
and is considered immediately below. That a verse would be composed to contrast the
seventh and eighth stages specifically, also suggests that the juncture between the two is
considered a critical one. The whole verse may be translated as:

In the seventh, evils belonging to thought, body, and speech do not eccur.
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(16) At the seventh, evils belonging to thought, body, and
speech do not occut,

Eighth (astami) bhGmi

With regard to the eighth stage, the above verse continues:
astamydm hy aSrayas tasya svapnaughasamasadrsah.23
(17) At the eighth (stage), the dsraya (is overturned); it seems (to

the Bodhisattva) to be like a great flood in a dream.?4

A cursory mention is also made of the eighii stage in a

passage from the second chapter:

yany adhigamya yogi khaffjagardabha iva cittaprajfiajia-
nalaksanam hitva jinasutastamim prapya bhimim tad
uttare laksanatraye yogamipadyate. 2>

(18} Having attained these,26 the yogin abandons the
characteristics of knowledge and wisdom (belonging to)

In the eighth, the asraya ("basis" of this (is seen to be) like great river crossed in
a dream.

23318.17.

24The term déraya in this context is likely used with reference to the occurance
of a transformation called dSrayapardvrtti, which is said to occur at the eighth stage (see
Suzuki (1930): 184}

2549.17-50.3

26j0 sthitvoparisthidarvaifidnalaksanatravayogal,.
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thought, which resemble a limping ass. Having obtained
the eighth stage of the offspring of the Congquerer (ie.,
Bodhisattvas), (the yogin) arrives at the three higher
characteristics.

The eighth stage is then again mentioned in a passage shortly

thereafter:

astamyam bhimau sthitah cittamanomanovijifdnapafica-
dharmasvabhavanairitmyadvayagatiparavrttyadhigaman
manomayakdyan pratilabhante.2’

(19) Established at the eighth stage, they (ie. Bodhisattva-
Mahdsattvas) attain the manomavakdyva, because of the
achievement of an overturning [of the @$rayal by the
course (gati) [comprising] the twofold lack of self,
[three] svabhdvas, five dharmas, citta, manas, and

The next reference to the eighth stage occurs at the beginning

of the third chapter, in a discussion of the three types of manomaya-
kaya:

tatra dharmasvabhdvdvabodhamanomayah kayah katamo
yadut astamyam bhimau mayaddidharmanirdbhdsa-
pravicaydvabodhena cittdsrayapardvrttasya mayopama-
samadhipratilambhdd anyesdm ca samddhimukhanam
pratilambhad anekalaksanavasitabhijfdkusumitam
manojavasadgsam mayasvapnavimbaprakhyambhautikam
bhatabhautikasadrsam sarvariupavicittdngasamuditam

2781.3-5.
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sarvabuddhaksetracarsanmandalanugatam kdyam
dharmasvabhavagatimgatatvin manomaya ity ucyate.”b

(28) What is the manomayakdya obtained by recognising the
essence (svabhdva) of the Dharma? When, in the eighth
stage, there is a comprehension of the imageless (pir-
dbhasa) dharma, (and) of illusion (mdya), etc., and the
base (@$raya) of thought is overturned, the s_g_mg_qim
known as resembling-May4, and other samadhis, are
obtained. By entering upon the samadhis (the
Bodhisattva-Mahdsattva) gains a body of self-mastery
and supernatural powers, and appears {(at any place) as
quickly as desired; it resembles Maya, a dream, a
reflection; it is not material , though it appears to be
material; it appears in the world of form and yet can
appear before all the assemblies in the Buddha-fields.
This is the body which belongs to those adept in the
essence of the Dharma, and for this reason it is called a

manomaya 29

There are also a number of references to the eighth stage
occurring in the fourth chapter which, though only a few pages in
fength, is entirely devoted to a discussion of comprehension
{abhisamaya)3? in conjunction with the stages. They are listed here,

and taken up for discussion in the chapter that follows:

28137.1-8.

29The translation, "belongs to those adept in...," for ..gpilimgatatvam, (that
which belongs to those gone to understanding), follows Edgerton (1953) 11: 209.

30That is, according to the colophon: vis. abhisamayaparjvartagcatuthah (216.5)
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(21)

(22)

(23)

asfamyam mahamate bhimau bodhisattvanam mahasatt-
vanam sravakapratyekabuddhanim ca cittamanomano-

vijifanavikalpasamjffidvyavrttir bhavati.3!

In the eighth stage, Mahamati, thoughts, mind, consciousness,
discrimination, and conceptualization belonging to Bodhisattva-

Mahdsattvas, Srdvakas, and Pratyekabuddhas cease to
function.

XK K K

agtamyam mahamate nirvanam Sravakapratyekabuddha-
bodhisattvanam bodhisattvas'ca samadhibuddhair vidha-
ryante tasmat samadhisukhat yena na parinirvanti.32

At the eight stage, Mahamati, Sravakas and Pratyeka-
buddhas attain pirvdna, but the Bodhisattvas are kept
from the bliss of samadhi; because of this, they do not

undergo parinirvana.

* Kok

punar aparam mahdmate $rdavakapratyekabuddhi
astamyam bodhisattvabhimau nirodhasaméapattisukha-
madamattal svacittadysyamdatrakusalah svasamanya-
laksanavaranavasandpudgaladharmanairdtmyagraha-
kadrstipatitd vikalpanirvanamatibuddhayo bhavanti na

viviktadharmamatibuddhayah.33

Moreover, Mahdmati, the Sravakas and Pratyekabuddhas
at the eigith Bodhisattva stage succumb to the bliss of
cessation and are not knowledgeable with regards to
(the doctrine that everything is) only what is seen in

31212.5-7.
3212.13-15.

33213.16-214.2.
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(24)

60

one's own mind. They are unable to go beyond the
fetters and traces arising through aspects of generality
and individuality, and as (they remain) attached to the
view of the lack of self in persons and things, they
speculate about pirvana, and so are not in keeping with
the principle of complete detachment.

Xk ¥k

evam eva mahamate bodhisattvd astamyam
bodhisattvabhimau vikalpasya apravrttim desiva
prathamasaptantibhimisamcirit sarvadharmabhisamayan
mayadidharmasamatayd sarvadharmaautsukyagrahya-
grahakavikalapoparatam cittacaitasikavikalpaprasaramn
drsivd buddhadharmesu prayujyante | anadhigatanam
adhigamaya prayoga esa mahamate nirvanam
bodhisattvandm na vinasas cittamanomanovijffdna-
vikalpasamjfidvigamdc ca anutpattikadharmaksanti-
pratilambho bhavati 34

Likewise, Mahéamati, the Bodhisattva-Mahasattvas in the eighth
Bodhisattva stage, having seen discrimination stopped in
the first to the seventh stages, and having seen that all
things are illusionary (like Mdya), have a comprehension
of the nature of all things. Therefore there is a
cessation of all thoughts of grasped and grasping, which
rise from ones longing (autsukya) for things. Having
seen the end to thought and what belongs to it, the
doctrines of the Buddha are practiced. This is done so
as to ensure that others attain it, Mahamati; (for)
Bodhisattvas, nirvina is not annihilation (vindsa). And
from the abandonment of conceptualization,
discrimination, consciousness, mind, and thoughts,
certainty (or, conviction) of the principle of non-

orignation (aputpattikadharmaksanti) is attained.

34714.17-215.7.
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References to the Ninth and Tenth Stages

The only reference to the ninth and tenth stages, occurring in
the verses at the end of the fourth chapter, has been previously

cited.33

References to Stages by Name

P fit

The stage of Pramuditd (Joy) is mentioned on two occasions in
the sixth chapter of the Lafkdvatara SiUtra, in a response to a
request by the Bodhistattva-Mahdsattva, Mahamati to be instructed in
the five Dharmas, (three) Svabhavas, (eight) Vijfanas, and the twofold
selflessness,36--s0 as to be able to progress through the Bodhisattva

stages and enter the stage which is personally (known) to the Tatha-

35216.1-4. See (8).

352ugga|anairﬁ;mga and gharmanajritmya: selflessness of persons and things
(see Suzuki (1930): 417).
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gata (tathdgatasvapratyatmabhdimi)®’ In answer to Mahamati's
question, the five dharmas--name (ndma); appearance (gimijtta);
discrimination (vikalpa); correct knowledge (samvagijfiana); and
suchness (tathata)*8--are briefly outlined, and Mahamati is told that a
Bodhisattva established (vyavasthita) in suchness, from the attainment
of the realm without appearances (girdbhasagocara),® attains the
Bodhisattva stage of Pramudita:

tathatavyavasthitas ca mahamate bodhisattvo maha-
sattvo nirabhdsagocarapratildbhitvat pramuditdn
bodhisattvabhimim pratilabhate.40

37The translation of tathdgatasvapratyvdimabhidmi as "stage (that is) individually
{or personally} realized by a Tathagara” is discursed further in Chapter Three, below.

38gee 224.5-229.9. The five Dharmas, etc. are discussed at more length under
the heading of the eighth stage, as it is at this stage, according to the the Lankdvatfira
Satra (81.3), that Bodhisattvas obrain the manomavekdyva by accomplishing a turning-
back, or turning away from the realm of the citta, manas, etc.: cittamanomanovijfidna-
paficadharmasvabhdvanairitmyadvayagatipardvrityadhigaman manomayakdyam
pratilabhante,

3%n this passage, pratildbipvat is an abstract noun in the ablative case, denoting
cause. The privative pirdbhésa (without appearances, or imageless) is translated, in the
Chinese renderings of the Lafkdvatadra Sitra in the same manner as the term gnfbhdsa
(see Suzuki (1930) 168, 415). There is a matrix of terms rejated to girfibhdse in the text:
sinvatd pihsvabhiiva, anutpfida, pirvina, mavopama (Suzuki (1930) 168) Like pirvéna,
the term pirdbhisa suggests the removal of something which hinders final attainmenr. As
the doctrines of the Lankdvatdira Sltra are so closely connected with a doctrine of
ascending bhomis towards ever higher attainments and perfections, privatives such as
nirabhdsa may be interpreted as references to something that is removed in the course of
ascending the bh{mis, in this case appearances or semblances. It corresponds, essentially,
with the process of removing viisapa from the glaya.

40226.13-14.
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(25) Mahamati, the Bodhisattva-Mahdsattva (who is) established in

tathatd ("suchness"), attains the Bodhisattva-stage Pramudita,
which belongs to those (who have obtained) the realm of
without appearances.

And having attained the stage of Pramuditd, the Bodhisattva is said to

follow the path of the superior doctrine, free from the evil ways of all

heretics:

sa pratilabhya pramuditdm bodhisattvabhimim vyavrttah
sarvatirthydpdyagatibhyo bhavati lokottaradharmagati-
samavasrtah, 41

(26) Having attained the Bodhisattva stage of Pramudita, (the
Bodhisattva) is free from the evil ways of heretics, and
enters upon the course of the superior doctrine.

A passage from the second chapter of the Larikdvatara Sitra

suggests that the first stage (prathamg bhimi) and the stage called

Pramuditd are the same stage, as is the case in the Dagabhimika-

siitra and the Bodhisattvabhimj 42

41226.15-16. The translation of (irthya as 'heretics' follows Edgerton Vol II
{1953)255, where [rthya is equated with firthika In this particular pessage, the sentence
sa.vvavritah sarvaticthydpavagatibhivah, may be translated as, "he (ie. the Bodhisattva),
'turned away from,' (or freed from) the evil (apdya) ways (gati, ablative case, plural of all
heretics (garvaficthva).." However broadly one wishes to interpret the term firthya leg. as
persons of heretical Buddhist sects; persons of non-Buddhist sects; er anyone in general
who does not accept the doctrines considered fundamental 1o a particular Buddhist sect),
Suzuki's rendering of firthva a5 ‘philosophers’ with regards to this passage (Suzuki (1932):
196}, and throughout his translation for that matter, is & little far-fetched,

42Dyt (1973): 106-9; Williams (1989); 206-7.
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dharmanairatmyakusalah punar mahamate bodhisattvo
mahdsattvo na cirdt prathamam bodhisattvabhimim nir-
abhdsapravicayam pratilabhate | bhumilaksanapravi-
caydvabodhdt pramuditdnantaram anupirvam navasu
bhimisu krtavidya mahadharmamegham pratilabhate.43

Knowledgeable about the lack of self in the dharmas, the
Bodhisattva-Mahasattva soon attains the first stage and
acquires a comprehension of imagelessness. From the
knowledge (avabodha) which stems from the comprehen-
sion of the characteristics of the stages, one arrives at

pramudita, (and having ascended) the nine (further)
stages in continous succession, one reaches

dharmamegha.

Diramgama

(28)

sarvabuddhaparsanmandalesu tirthyadrstinivaranaya
viviktadharmopadesena mahamate kriyamanena
dharmanairatmyadar$anam visudhyate diramgama-
bhimipravesas ca bhavati | sa diramgamam mahadbhimim
anupravisyan ekasamadhivasavarto bhavati |
manomayakayapratilambhédc ca samadhim mayopamam
pratilabhate44

Preventing the occurence of the views of heretics, the pure

(vivikta) dharma is proclaimed in all the assemblies of
the Buddha, Mahamati. Through this, the principle of
the lack of self in dharmas is purified and (the Bodhi-
sattva) enters the stage of diramgamd. Entering the
stage of diramgamg, (the Bodhisattva) becomes adept in
many samddhis. Because of the attainment of the gano-

4369.13-17.

44125.15-126.1
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mavakdya, (the Bodhisattva) acquires the Maya-like
samédhi.

Acald, Sadl i. and DI ha

A reference to the three higher stages occars in the first

chapter of the Lafkavatara Sttra:

yatha tvam pardvrttavikalpasraye bhumivipaksa-
kausalena pravicaya buddhya vicarayamanah praty-
dtmanayalaksanasamadhisukhavihdram samadhi-
buddhaih parigrhitah Samathasukhavyavasthitah
§ravakapratyekabuddhasamddhipaksdndm atikramya
acalasadhumatidharmeghd bhimyavasthito dharmanair-
dtmyayathdtathakusalo maharatnapadmadimane sama-

dhijindbhisekatam pratilapsyase.4?

(29) Then, preventing the stirring of mind and imagination by skill in
the vipaksas of each stage, (the Bodhisattva) under-
stands the abode of bliss of samadhi and characteristics
of the doctrine personally. Embraced by the Buddhas in
samddhi, (the Bodhisattva) abides in the happiness of
cessation. Surpassing the samddhis and understandings
of the Srdvakas and Pratyekabuddhas, (the Bodhisattva)
abides in the stages of Acala, S&dhumati, and Dharma-
meghd. Understanding the lack of self in all dharmas,
(the Bodhisattva) will be ancinted by the Buddhas in
samadhi at the great palace of lotus-gems.

4515.1-7.
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In the second chapter, a description is given of qualities and

attainments associated with the stage called the great-Dharmamegha:

(30)

sa tasyam pratisthito ‘nekaratnamuktopasobhite maha-
padmarije padmakrtau mehdratnavimane mdyasvabha-
vagocaraparicaydbhinirvyte nisanastadanuripair
jinaputraih parivytah sarvabuddhaksetragatair buddha-
pdnyabhisekai$ cakravartiputravadabhisicyate...46

Established there (ie. at the stage of Dharmamegha), (the
Bodhisattva) is seated in the great palace of gems called
'the Great Lotus Throne,' which has the shape of a lotus
and is adorned with pearls and gems of various kinds. In
the great palace of gems, (the Bodhisattva) comprehends
the realm which is the essence of Maya. Surrounded by
the offspring of the Buddha who have reached the same
level, (the Bodhisattva) is anointed like the offspring of the
Cakravartins by the hands of the buddhas who come from
all the Buddha realms...

On another occasion in the same chapter, Dharmameghd is associated

with additional qualities:

(31)

..dharmameghébhisekabhisiktas tathdgatapratyatma-
bhimim adhigamya dasanisthapadasunibaddhadharmanah
sattvaparipdkaya vicitrair nirmanakiranair virdjante
pratyatmagatisukhasamahitah.47

..having achieved the stage personally known to Tatha-
gatas, (the Bodhisattvas), who are anointed and
enthroned (at the stage of) Dharmameghd, acquire the
qualities which belong to those who make the ten vows.
So as to bring beings to perfection, they eminate
transformative rays which belong to those who have
personally attained the bliss of samadhi.

46¢9.17-70.4.

47123.6-9.
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References to the Tathdeata or Buddha Stage,

As well as the ten Bodhisattva stages, the Lankavatdra SUtra
makes frequent mention of a higher stage: a stage distinct from the
Bodhisattva sfages, realized only after the entire course of the
Bodhisattva stages has been traversed. The Tathagata stage, or
stage of the Buddha, is not itself a Bodhisattva stage, though it may

be considered their culmination,

Passages from the Lafkdvatdra Sttra which make reference to

this stage are given below, along with a translation. Commentary on

the passages is reserved for the chapter that follows.*®

48There are a few additional references to this stage that have not been included
here: two are ambiguous at to whether they refer to the stage of the Tathdgata, or the {ten)
tathdgata stages (89.5; 212.15); some references only mention the stage by name and give
ne substantial details (10.1; 50.8; 244.11); one reference mentions the sustaining power
(adhisthdpe) provided by Buddhas so that Bodhisattva-Mah#sattvas may realize the stage of
Tathdgatehood (102.15), but is largely a repetition of what has been said earlier regarding
adhisthdna; one reference {161.3) notes that when the Bodhisattva sees that all things are
like Mavd, the stage and abode of Buddhahood is entered and the Bodhisattva discourses on
the Dharma; but this does not add to what has already been pr.sented above concerning
this stage; another reference (244.11) says that the stage of Tathdgatahocd will finally be
reached by the Bodhisattva after having gone through the entire course of the ten stages,
but adds little in the way of detail to what has already been presented above.
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(32)

(33)

(34)

..buddhasutabhimim atikramya pratyatmaryadharma-
gatigamanatvat tathagato dharmakdyavasavarto
bhavisyati dharmanairatmyadarsanat.4°

..having conquered the last stage of the offspring of the
Buddha, (the Bodhisattva-Mahdsattva) arrives at
personal knowledge of the doctrine, and becomes a
Tathdgata with perfect freedom of the Dharmakaya
because of comprehending the lack of self in things.

* %k Xk

bahurdpavikdratam ca tathagatabhimim yad adrsiaplrvam
§rdvakapratyekabuddhatirthyabrahmendropendridibhis

tam prapsyasi®?

And you will attain the stage of the Tathagata, in which one
can take on many forms, and which is something never

seen by the Sravakas, Pratyekabuddhas, heretics,

Brahma, Indra, Upendra, etc.

%k %

..mahamate cittamanomanovijffanacittaparavritydsraya-
nam svacittadg§yagrahyagriahakavikalpaprahinanam
tathdgatabhimipratydtmaryajifanagatdnam yoginam
bhavabhdvasamjifd pravartate.dl

Mahimate, when the gjtta, manas. and ganovijiiana do
not function, discriminations of grasped and grasping

concerning what is seen in one's mind are cast aside,
and the worthy knowledge is personally acquired by
yogins in the Tathagata stage, which is free of the
concepts of being and non-being.

4970.4-7.
5015.13-14.

51g3.2-5.
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(36)
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X* Kk XK

tdthdgatam punar mahdmate dhydnam katam adyaduta tathdgata-
bhimydkarapravesam pratyatméryajifdnalaksanatrayasukhavi-
hardcintyasativaketyakaranataya tithagatam vadamiS?

Entering the stage belonging to the Tathdgata, and personally
abiding in the three kinds of bliss which characterise this
knowledge, (the Bodhisattva) is devoted to all beings

through an incomprehensible (number of) deeds--this I

call the meditation which belongs to the Tathdagatas.

% ok H

tadd buddhakarddityah sarvaksetra samagatah |
§iro hitasya marjanti nimittam tathatanugam } |53

When all appearances are disregarded, (the Bodhisattva)
arrives at suchness; then the Buddhas will come from all
their realms and stroke the worthy one with their
radiant hands.

* K Xk

pramanaptopadesavikalpabhavan mahamate bodhisattvo
mahdsattva ekdki rahogatah svapratyatmabuddhya-
vicdrayatyaparapraneyd drstivikalpavivarjita
uttarottaratathdgatabhimipravesanataya vydyamate |
etan mahamate svapratyatmaryajifdnagatilaksanam >4

5297.17-98.3.

5398.12-13.
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(37)

(38)

Owing to an ab:ence of discrimination in teachings that
are acquired through proper guidelines, Mahdmati, the
Bodhisattva-Mahasattva is to seek seculsion, aad without
relying on others, but by means of intellect, cast off
false views and discriminations and advance up the
successive (stages) and enter the Tathdgata stage. This
is the characteristic of the path belonging to the worthy
knowledge (which is acquired) personally.

L 38 3 8

dharmameghanantaram ydvat samadhibaiavasitabhijffaku-
sumitdm tathagatabhimim pratilabhate | sa pratilabhya
sattvaparipacanatayd vicitrair nirmanakiranair virdjate
jalacandravat| astdpadasunibuddhadharma nanadhi-
muktikatayd sattvebhvo dharmam desayati’?

Following immediately after Dharmameghd, (the
Bodhisattva) reaches the stage of the Tathagata, and
acquires the flowers of the samadhis, powers, self-
possession, and psychic faculties. From there, in order
to perfect all beings, (the Bodhisattva) appears like the
moon in water, with various transformative rays.
Keeping to the vows, (the Bodhisattva) teaches the
doctrine of the Buddha to all beings according to their
abilities.

% % %

tirthyadosair vinirmuktam pratyekajinasavakail |

pratyatmadharmatdsuddham buddhabhumiprabhdavakam. | |36

541133.9-13,

55227.1-5.
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(39)

(40)

41)

Free from the evils of heretics and Pratyekajinas and Sravakas
is the pure doctrine which is individually known: it is manifest
in the Buddha stage.

¥ K XK

anadikdlaprapaficadausthulyavikalpavdsanahetukam
tribhavam pasyatah nirabhdsabuddhabhimyanutpada-
smaranataya pratydtmdryadharmagatimgatah svacitta-
vasavartyanabhogacarydgatimgato visvarupamanisadysah
siksmaih sattvacittinupravesaikar nirmanavirgrahais
cittamdtravadhiranatayd bhimikramanusamdhau pratistha-

payati.37

Comprehending that the triple world results from traces of
imagination and wrong comprehension that has been going
on throughout the past without beginning, and intent on
arriving at the Buddha stage which is without images, has
the character of non-origination, and is imperishable, (the
Bodhisattva) enters the course of the dharma personally
and becomes a master of his own mind, conducting himself
without effort, and (able to take on any appearance) like
a gem reflecting many colours. (Such a Bodhisattva) is
able to undergo transformation, and to know the thoughts
of all beings; because of the comprehension of the
doctrine of mere-thought, (the Bodhisattva) is established
in the course of the ascending stages.

* K X
yadd cittam mana$ cdpi vijflanam na pravartate |
tadd manomayam kidyam labhate buddhabhumi ca | |58

When thought, mind, and consciousness do not function, (the

Bodhisattva) attains the manomavakaya, and the Buddha stage.

567.16-8.1.
5743.7-11.

58294.13-295.1.
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(42)

(43)

(44)

K K K

dve svabhavau bhavet sapta bhimaya$ cittasambhavéh |
Sesd bhaveyur nispanna bhimayo buddhabhumi ca | |59

The two svabhévas (ie. parikalpita and paritantra) are
to be understood as belonging to the seven stages that
arise from thought. The remaining (Bodhisattva) stages,
and the Buddha stage, are (to be understood as) the
perfected (ones).

L3 I

cittasya duhkhasatyam samudayo jifdnagocarah |
dve satye buddhabhimi$ ca prajid yatra pravartate | [60

The truth of suffering belongs to thought; the origin (of
suffering) belongs to the realm of knowledge. The (remaining)
two truths (ie. of cessation and the path), and the Buddha-
stage, are where wisdom occurs.

* K K
pratyatmadharmatisuddha bhimayo buddhabhimi ca |
etad vibhavayed yogi mahdpadme bhisicyate | |61

The (Bodhisattva) stages and the Buddha stage are purified by
the nature of the A . Let the yogin understand
(or contemplate) this. {The yogin) will be anointed on the
great lotus.

59296.15-16.
60299 ¢-7.

61310.1-2.
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Chapter Three
imis i e Lafkavatara Siotra
(1) Ten stages plus one
In broad terms, the Larkavatdrg SQtra incorporates a doctrine

of bhimis comprising a series of Bodhisattva stages, followed by a
culminating stage of Buddhahood. The Bodhisattva stages are ten in
number: there is one direct reference to ten stages,! and even though
the tenth stage is never specified as such in the text (see Table 1(b)),
the stage called Dharmamegh4 is said to follow the ninth stage,? and

is clearly distinguished from the latter as a stage in its own right.3

1 266.4.
269.17.

3123.6-7, 227.1.



2) Names and numbe

Nowhere in the Lafkdvatara Sitra is there a statement of

identity between named and numbered stages: statements either refer
to stages by name, or by number: never both. The names of numbered
stages, and vice versa, may be inferred however, on both inter- and
intratextual grounds; all of the names of the Bodhisattva stages in the
Lafkavatdra Sutra match with those of the Dasabhimikasdtra (the
culminating stage of Buddhahood, of which there is no mention in the
Dasabhumikasutra, is also not considered as one of the ten
Bodhisattva stages in the Lafkavatara Satra). And there is sufficient
overlap with regards to the descriptive content of the respective
stages of each text, as well as on other points of doctrine, to justify

assigning numbers to names of stages as in Table i(a).
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(3). Subdivisi | seri

The bhimis are sometimes subdivided into an initial group of
seven--sometimes referred to in the verse sections as the "seven
stages"4--and a group of three higher stages (ie. Acald, Sadhumati,
and Dharmameghd, respectively). Although the stages between the
second and the sixth, inclusive, are not specified by name,> each of
them is specified by number, and they are all grouped together as a

distinct pliase within the entire series of ten stages.6

The entire series of bhumis is referred to by a number of
terms: sarvabhimi, or bhami;? bhumikramasamdhi (orderly succession
of stages);® buddhasutabhami (stages of the offspring of the Buddha)®

and bodhisattvabhimi.l1® The term buddhabhimi is also used with

428.16; 34.5; 318.15.

3 According to the Dasabhamikastra, which the Lankdvatdra Stra in many
respects follows closely, these stages are the Vimald, Prabhakari, Arcismati, Sudurjayd
and Abhimukhi, respectively (see Chapter One}.

6212.7; 215.11; 278.9-10; 296.15.
79.16; 30.13; 117.1; 152.7; 1612; 224.8
825.18; 42.11; 43.11; 59.7; 213.7, 9, 10, 12, 13; 221.17-18.

970.4
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respect to the entire group,!l although in general this term is
reserved for the culminating stage of Buddhahood,1? lying beyond the

tenth stage.l?

4) Knowled s i impo

Bedhisattvas are exhorted to continuously strive to ascend the
stages until the attainment of complete Buddhahood,!4 and not rest
content with attainments of the lower stages: all of the doctrines that
are put forward in the Lafikdvatdra Sitra, are oriented towards this
ultimate goal. One important component of the knowledge necessary
to ascend through the stages stems from a recognition of the various
characteristics of the different stages (bhumilaksana),!5 and perhaps
because of this the references to the higher stages, which are the

primary concern of the text, are more substantive in detail.

1039 14.
112159, 278.7.

128 1, 10.1; 50.8; 295.1; 296.16 (ii}; 299.7; 310.1(1); 375.2(i).

1370.4
14For example: 43.3-5; 43.12-13; 59.7; 101.15-16; 133.11-12.

159.16-17; 45.10; 69.15-16; 97.4; 97.14; 116.13; 123.5; 148.1; 161.15,
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The juncture between the seventh bhumj (ie. Diramgama) and
eighth bhumi (ie. Acald) is considered a critical one in this scheme.
Not only is the Bodhisattva-Mahasattva said to acquire a mapomaya-
kdya at this stage,16 but also in this stage, the distinction between
Sravakas and Pratyekabuddhas, on the one hand, and Bodhisattva-
Mabhdsattvas on the other, which is present throughout the text, is
contextualized in terms of bhimis: only Bodhisattva-Mahdasattvas are
said to ascend the stages beyond the eighth, sustained by the Buddha.
This distinction essentially marks the fathdgatavana off from the
others.!7” Whereas Srdvakas and Pratyekabuddhas are said to attain
final pirvdanga in the eighth bhimi, Bodhisattvas are said to attain

anutpattikadharmaksanti. 18 The latter is also said to be accompanied

by an understanding of the illusionary nature of all things, called the

Mdyopama samadhi ¥

16{19), (2e).

17632-65.7. Here the Lagkdvatara Stire ciassifies five lineages (gotra) of
people with respect to insight (abhisamaya): those of the gravakayana; those of the
pratvekabuddhavana; those of the fathagatavinae: those of indefinite lineage
{anivaraikataragotrak and those who are without lineage (agotra).

18(24).
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Attaining this understanding requires a thorough understanding

of the doctrine of gjttamdtra--as it is designated in the verse
porticns--ot svacittadrSvamatra, svacjttavikapavikalpita, etc., as it is

designated in the prose porticns of the text.20

The references to the stages beyond the sixth account for
almost three quarters of all the references to stages specified by
name or number, and almost half of this group are references to the
culminating stage of Buddhahood, or Tathagatahood. In addition to
the references to the culminating stage shown in Table I(a), there are
a number of passages in the Lerikavatara Sdtra which discuss what
would appear to be the same stage, although not specified as such. In
the fourth chapter, for example, there are three verses which refer

to a stage that is said to be the Buddha's own.2!

20g5ee Takasaki {1982) 357.

21215.11-12, 13-14, 16-17..
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6) Budd ! umaiia

As noted earlier, the expression tathagatasvapratyatma-

bhimi,2? is associated with the Buddha stage and links the doctrine of
pratyatmajfiana?® with the discussion of stages. A similar association
occurs with the references to the pratvatmagatibhumi, 24 and
svapratydtmagatizocarabhimi >

This final stage is often referred to as the personal stage of
the Tathagata, or the stage that the Tathagata has personally

attained {tathdgatasvapratyatmabhimi).26

£y

2210.15; 214.9; 224.10.

23The doctrine of pratydimajffdne is made the focal point of D.T. Suzuki's
interpretation of the Lankdvatdra S0tra (see Suzuki (1930k 421-23, for a list of references
to the array of compounds in the Lajkdvatara Sdtra which encorporate pratyatma leg.
pratyatmajfidna, prafvatmagati. and pratyatmadharma)

24148.12.

25155.2-3.

26g5ee, for example, 224,10



7} Buddha stage W i v

The Tathidgata or Buddha stage is distinguished frem the
Bodhisattva stages proper.2’ Buddhahood is said, on one occasion, to
be attained in Akanistha, the highest heaven of the realm of form
(ripadhatu), rather than in realm of desire (kdmadhaty) or the
formless (aripva) realm;28 however, after attaining Buddhahood, the
Tathagata is said to continue teaching the doctrine (dharma) to all
beings by appearing before them.2® Only one passage directly
suggests that the Buddha stage follows after the highest Bodhisattva
stage.30 However, one can infer its position from passages which

distinguish this stage from the Bodhisattva stages proper.3!

2715.13; 70.4; 215.12, 13, 18; 310.1-2.

28361.5-6; 215.13-14. See in this regard Harvey (1990) 124.
29161.3; 227.4-5.

30(38)

31For example: 15.13; 70.4; 215.12, 13, 18; 310.1-2.
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8) N ion of bodhici 3 .

There no mention of an initial arising of the thought of

enlightenment (bodhicittotpdda} in the Larkdvatdra Sdtra, even though

in other texts with bhimi schemes this is said to mark the beginning of
the Bodhisativa's long journey towards Buddhahood3? Nor is there

any mention of the gesture of turning one's merit over to others

(parindmana) in the text.33

(9) Gotra

There is a brief discussion of five kinds of gotra,34 according

to which the Larikdvatdra Sudtra classifies propensity for

325¢e in this regard: Dutt (1973} 92-106; Dayal {1932} 50-79; Warder (1980}
358; Suzuki (1930} 206; Harvey (1990) 122, The inclusion by Dutt {1970), of the
Lankdvardra Sitra amongst a group of texts that supposedly state that "a person by the
development of bedhjcitta becomes a predestined (njvata) Bodhisattva, who, by fulfilment
of the pdramjtas and practice of the various forms of asceticism, is to become uitimately a
Buddha" (p.84--the same passage also occurs on p. 112}, is in error: there is no mention

of bodhicitta in the Lankdvatdra Sitra--at least, not in the Nanjio edition.
335ee Suzuki (1930): 357; Dayal (1932): 57; Harvey (1990) 123.

3M4pccording to Dayal (1932): 52, gotra refers to character or predisposition--or
at least came to have such connotatiens in Buddhist discourse, "in order to explain why
all persons do not try or desire to become bodhisattvas."(53). This is plausible in the case
of the Lankdvatdra SOtra as the section following the discussion of the five gotras (ie.
65.17-67.1) considers why jcchantikas (persons said to lack what it takes to become
awakened) never set out (pravarfate) towards emancipation (moksa).

Perhaps along such iines that gotrabhdmi, like prakrticarya, refers to the pre-
Bodhisattva stage: the stage of preparation before entering the Bodhisattva stages proper.
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comprehension (abhisamaya) of the doctrines expounded in the text.?d

Accordingly, five dispositions towards insight (abhjsamayagotra) are

distinguished: that of the followers of the Sravakayana; that which
belongs to the followers of the Pratyekabuddhayana; and that of the
followers of the Tathagatayana (the group to which the Lafkavatara
Sutra is most favourable); that of those without a fixed gotra

(anivatajkatarapgotra); and finally, (v) that of those who have no

gotra.36

isee Dutr (1973): 92-106). However, in the Bodhisattvabhdmj (ed. Wogihara (1930
367.3), it refers to the first of the Bodhisattva stages, and in the Mahdvyupattj (ed. Sakeki
(1916): 1142) and Satasdhasrikdpraiffipiramitd (ed. Ghosa (1902) 1473.11), it refers 1o the
second of the seven Srfivaka stages {see Edgerton (1953) I11: 216).

According to Dayal, in the Anguttara-Nikdva and Majihima-Nikdya, gotrabhd is
used to designate an intermediate stage, between the ordinary person (puthujianc} and
those who are at the first stage of Buddhist discipline lie. sotdpanng)--or it may designate
a person of the lowest rank amongst those who have entered the Buddhist community. He
says, for example that the Puggalapaffatyj describes a gotraphd as "one who is endowed
with the conditions that immediately precede the advent or appearance of the noble nature
(ariyvaghammassa avakkantj: ie. he is ripe for conversion as & sotdipanno, but has not yet
been converted).” (Dayal (1932): 51).

Mention is also made of gotrabhd in the Lankavatdrs Sttra (266.2-3):

Asritd sarvabhisesu gotrabhlsiarkavarijita |
nivartate kriyAmukia jffdnajfleyavinirgatam| |
However what this verse could possibly mean is not clear. According to Edgerton,
gotrabhd in this passage is "apparently a fem. collective or abstract, the '‘communion of
saints', corresponding to the Pali masc. which refers to an individual person.” (Edgerton
(1953} II: 216-17). Suzuki's translation of this verse (Suzuki (1932): 2271 provides a
slightly more metaphysical interpretation of gorrabhu:
The original source on which all sentient beings are dependent is beyond theorisation;
all doings cease and emancipation obtains, knowing and known are transcended.

35632-65.7 Rendering abhisamaya as "comprehension” follows Edgerton
(1953) II: 58-9.

3663.2-3.
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Along these lines, the text elaborates on how members of the
first three types of gotra are to be recognized (there is no such
efaboration given for those without a fixed gotra, or for those lacking
a gotra), and specifies the potential attainments for members of each
of these three groups. It does not explain, however, how people come

to be established in any of these groups.



Mention was made earlier, in the introductory chapter, of a
bhidmi which is said to be the resting place of the ignorant; that is, the
avidyavasanabhimi3? While this may indicate an attempted synthesis
between the doctrine of dlavavijfidna and the bhimi scheme in the
Larikdvatdra Sutra, this particular bhimi is not mentioned on any
other occasion in the text. It may be that this bhdimj refers to the
pre-preparatory stage of "common"” people, as cited earlier in other
texts. However there is insufficient evidence to warrant any

conclusion in this regard.

References to a preparatory stage in the Lajkdvatdra Sdira

are scant and lacking in detail. The text mentions for example, that it
is by virtue of the merit accumulated over a hundred thousand Kalpas
that the Bodhisattva thoroughly comprehends the characteristics of

the {thirty-seven)®® principles belonging to the (Bodhisattva) stages:

kalpasatasahasram samcittaih kuSalamilair anupirvena
bhimipaksalaksanagatimgata.3?

37 220.14.15.

38paksa in this context refers to bodhipaksyd dharméh, of which there are
thirty-seven, (Dayal (1932): 80).
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Brief mention is also made of a parikarmabhdimi, which might

be interpreted as a reference to a preparatory stage:

aniyatagotrakal punar mahamate trisvapyetesu desyamanesu
yatrdnuniyate tatranuyojyah sydt ] parikarmabhimir ayam
mahdmate gotravyavasthd nirdbhdsabhimyavakramanataya
vyavastha kriyate.40

Moreover, Mahdmati, when shown these three (types of gotra),
the one which a person of uncertain gotra is inclined to follow is
the one to which (such a person} may be enjoined. Mahamati, the
Parikarmabhami, is the establishment in a gotra. This establish-
ment is done for the (purpose of) going up in succession to the
stage without appearances.

In the above passage, the term parikarmabhimi does appear to refer

to a stage of preparation that is attained before the bodhisattvabhumi

Fy i

proper are entered.4l No further details are given as to what such
preparation involves, however, and on the whole the text has little to

say about what leads up to entry upon the stages to Buddhahood.

39101.3-4.
40g52-5.

41This is also the interpretation in Dutt (1973): 94, fn4.
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There are only a few references which indicate practical aims
that are associated with ascending through the stages. Firstly, the
text mentions four types of meditation {dhvana), and associates some
of these with particular bhimis.4? The attainments associated with
first of these meditations overlaps with references to the first seven
bhimis: it is said to be practiced by Yogins who follow the way of the
Srdavakas and Pratyekabuddhas, and leads to the cessation of
thoughts. In content, it overlaps with characteristics associated with
the fifth and sixth stages.43 The second meditation is associated with
an examination of the bhimis. One may presume that the reference
here is to the Bodhisattva stages, and judging by the content of this
meditation, which is said to be practiced by those who have left
behind notions of irdividuality and multiplicity, doctrines of self and
other, and the doctrine of the lack of self in dharmas, it overlaps with
references to the eighth stage and beyond. 44 The third meditation is
said to result in the establishment in things as they are (yathabhuta),

which in the context of the stages, would seem to be associated with

4297.5-98.13. Passages (39) and (36) are taken from this section.
43(12), (13).
44(23).
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the highest of the Bodhisattva stages; however, similar terms are not
used in the discussion of the attainments associated with this stage.
The fourth meditation, however, is said to be "that which belongs to
the Tathdgata" (tathdgata), 4> and is associated with the acquisition of
pratvatmaifidna 4® The association is clearly with the stage of the

Tathagata, the Buddha stage.

Another "practical" direction is given in a passage which
instructs Bodhisattva-Mahdsattvas to seek a secluded abode to cast
off false views by means of their own inteliect, that is, without

reliance on others.4” Again, the association made here is between

svapratvdtmajfidna and the attainment of the Tathdgata stage.

45Tathagata is a vrddhi derivative from (athagata

4698 2.

47(37).
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As mentioned in the introductory chapter of the present study,
the bhidmi scheme in the Lafdkdvatdra Sitra appears to incorporate
the principal doctrines of the text. Firstly, the five dharmas are
mentioned in association with the first Bodhisattva stage.*8
Bodhisattva-Mahdsattvas are also said to acquire an initial
comprehension of pirdbhdsa at this stage, which is perfected in the
course of progressing through the stages. In addition, the doctrine of

the sustaining power (adhisthana) of the Buddhas is also mentioned in

association with this particular stage.4®

The doctrine of gittamanomanovijfidnamdtra (or simply, gitta-
mdtra) is also associated with the first stage, and the Bodhisattva is
said to hold onto the knowledge acquired from viewing things in this

way until there is an overturning of the asraya, in the eighth stage.>¢

48(1).
492), (3), (4).

, 50The abandonment of the cittamdtra doctrine at this stege is an important
matter for consideration with respect to the question as to whether the Lankdvatdra Sltra
simply adopts an "idealist standpoint,” as some scholars have maintained. (Suzuki (1930)
103; Warder (1980} 433; and, Kalupahana (1987): 123). Sutton rightly takes issue with
the interpretation that the discourse of the Larikdvatdra Sttra fits neatly into the category

of "idealism" (see Surton (1991) 184-201. Warder adds that the Larkdvatdra S0tra is
inconsistent, however, atd argues that the text's identification of the tathigatagarbha and
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The doctrine of the manomavakdva ("mental body") is
incorporated into the third and fourth bhumis, though it is from the
seventh phimi onwards that this doctrine begins to take on a central

importance.>1

The attainments associated with the fifth bhimi, involving

acquisition of skills in the arts and sciences, do not specifically

incorporate any of the principal doctrines of the Lafkdvatara Sttra;

however, the acquisition of similar skills are associated with the same

bhumi in the Dagabhlimikasdtra, while in the Bodhjsattvabhimi they
occur in the second adhiprajfiavihara. The other reference to the

fifth and sixth bhimis in the Ladkdvatdra Sitra also incorporates the
doctrine of the glavavijfiana and the association of defilements (klesa)

with "traces" (vdsana) left on the glaya.5?

One of the more important doctrines of the Lafikavatara Sdtra,

that of aputpada, or "non-origination," is also incorporated into the

Sonyatd, "seems to draw back from a definitively idealist position towards that of the
(early) Madhyamaka.." (435). One can interpret the scheme of bhimijs in the Lankdvatira
Sotra, in this regard, as a means of incorporating the doctrines of different schools into a
scheme involving levels of comprehension.

51(9).
52(12).
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bhimi scheme as its comprehension is said to occur with entry into
the eighth bhidmi,53> Both the Dagabhimikasitra and the Ladkavatdra
Sidtra hold that a definite conviction comes akout in the eighth stage
with respect to the principle of "non-origination” (agutpattikadharma-
ksdnti). This critical turning point also corresponds to the
overturning of the gsfrava and the abandonment of the doctrines
associated with knowledge of gitta ("mind™).34 It also corresponds to
the stage of "no turning back" in the Mahdvastu.’3 One can also
notice a change of tone from the eighth bhim: onwards: the "scenery”

becomes more elaborate, so to speak., and the images more ornate.’6

The dharmakdva doctrine is introduced at the seventh bhimj,
where it is said to be another name for the manomakdyva belonging to

the Tathagata.57 Another important doctrine, from the bhtimj called

S3(15).
54(17J, (18).
SJ%ee above, pp. 24-25.

561n this regard, Suzuki's claim that the Ladkdvardra Sotra is "devoid of all
symbolism” (Suzuki (1930) 96) appears to be somewhat of an exaggeration, even leaving
aside the issue as to whether terms used to express metaphors of place are to be thought
of as being "symbolic” in some way. One needs only review, for example, passages:

(29), (38}, (31), (38), (40), {44).
57(14).
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Diramgamd (the seventh) onwards, is that of the "illusionary" nature
of all appearances, which makes its appearance in conjunction with
the samadhi called Mayopama ("like Maya").’® The basic association
that is made here, and in the blidmis which follow, is between gaining
a comprehension of the realm (gocara) of the essence (gvabfidva) of
Mayad, which is said to occur at the bhimj called Dharmamegha (the
tenth),° and the development of this comprehension into a perfected
underétanding that is without images (girgbhdsa) at the stage of the
Tathdgata.60 At the same time the latter is associated with
"purification" {vi-VYgudh), in that the removal of vdsand is said to
result in entry into: (1) the stage associated with Tathdgatahood; (2)

the pratvatmagatigocara; (3) "suchness" (tathatd); and, the palace of
Tusgita.61

58(28).
59(38).
60(38).

61(32), (36), €4B}. Concerning references to Tusita in the Lankdvatdra
Sdtea (51.8; 307.2), see Suzuki (1930): 141,
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Conclusion

This study has considered some of the uses of metaphor in the
Sanskrit text of the Larikavatara Siitra. Particular attention has been
given to two ways in which expressions of entering and abiding are
used in this text: firstly, consideration has been given to the manner

in which expressions of this kind p: ‘sent the discussion of doctrine in

the Larikdvatdra Sutra as a body of instruction directed towards
entry into "realms" and "abodes" of various Kinds; secondly,
consideration has been given to the way in which this body of
instruction is incorporated within an overarching scheme of ascending
bhimis leading to Buddhahood. In both these ways, goals are
represented as places of entry and abiding: as these goals are
associated with "realms," they present objectives which are said to be
attained in a particular way--through "arrivel" As such, the
practical distinction between having an objective and attaining it is

contextualized in the Larikdvatdra Sudtra by the use of a metaphor

that acquired paradigmatic status early in the history of Buddhism;
namely, that of a "path" leading to a final goal. In the Lasikdvatara
Sdtra, this takes the form of a "course" (gati) through a series of
"stages" (bhiimis), each of which includes, amongst the attainments
associated with "entry," proficiency in one or more of the doctrines

presented in the text.



£

4

2

The incorporation of doctrine within such a paradigm by means
of expressions of entry and abiding suggests that the Lapfkavatdara
Sitra need not be read as "a collection of notes unsystematically
strung together."l However, what coherence there is to the text
appears to stem not so much from the doctrines themselves as from
the prevailing metaphor that presents them in terms of entry into

various "stages," "

realms," and "abodes."2 Given the consistency of

its metaphoric language, one need not posit that the text has an
"inner significance" around which its doctrines supposedly cohere.
Nor need one interpret the Larkavatara Sttra simply as an exposition
of a particular tradition or school, as does D.T. Suzuki, for example,
whose approach to the text is concerned chiefly with presenting "the
inner significance of the sutra as an exposition of Zen Buddhism...."3
Likewise, one need not posit a "metaphysical system" in order to
render the Larkdvatara Sidtra according to a systematic and
comprehensive framework of philosophical categories so as to rework
the inconsistencies and contradictory assertions found in the text into

cogent statements of ontology and epistemology, as is the case in the

study of the text undertaken by F.G. Sutton.4 Instead, the text of the

1Suzuki (1930): 17. This characterization of the text is also repeated in Sutton
(1991):16.

2Even the title of the text, as we now have it, draws upon this metaphor as
Larkavatira may be rendered as, "The Descent into Larika" (avatira, from ava-yiug, to
descend into, enter, or arrive at).

35uzuki (1930) 25.
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Larkdvatara SGtra, as we now have it, may be read as an eclectic

collection of doctrine incorporated into a body of instruction that
evolved over time.> Its textual continuity and coherence, however,
can be found in the consistent use of a paradigmatic metaphor well
suited for the incorporation of an evolving body doctrine into a series
of instructions indicating goals, levels of attainment, and "realms" to
be entered in the course of advancing along an imagined "path" of

practical training.

4The above mentioned study, for example, presents the Lagkavatica Sltra asa
Yogacdra text, on the one hand, while rendering its discourse through a terminology
derived from the (European) metaphysical tradition in order to "afford the reader a
systematic and comprehensive grasp of the Yogdcdras' metaphysical system--their
epistemology and soteriology.” (Sutton (1991} xviii. For summary statements of the
"theoretical standpoint” from which the exegesis of the Ladkavatiica S0tra is approached in
this study, see pp. 25-35 and 287-294).

SWhile scholars have detected evolutionary layers in the text (Suzuki (1930): 15-
44; Takasaki (1980; 1982); Sutton {1991): 16-19), the use of expressions of entry and
abiding to present the doctrines found in these different layers is a feature common to all,
with the exception of the ninth chapter of the text (as we now have it), which is limited
to the presentation of a dharadi

94



s

Catagories-

(A) stage specified by name;

Table |

B[ Bl_-- I I.l-v!— s-!a.

(B stage specified by number;

(C) series of specified stages (by name or number);

(D) unspecified series of stages.
(E) general statements about stages.

Sup-categories:

(1) references associating qualities, attainments, etc. with specific stages;
(2) references to specified stages per se,

Al

15.13
438

65.3
69.17
70.4

89.5

93.4

101.5
123.6-7
125.17-18
148.12
157.13
1613
185.5
212.15
214.9
215.121ii)
215.13+
215.18+
221.18i)
224,10
226.14,15
227.1
2272
278.10(ii)«
278,11+
2792+
286.15+
295.1+
296.16iil>
299.7+
375.2(0)=

Alz

3.1

10.1
10.15
12.8

508

98.1
102.14
123.1(1)
133.12
226.8
244,110
244.11(i)
310.1t)»
375.2(11)+

B.1

63.11
69.16
69.1501)
69.15(i)
8L3
100.11
101.2
123.1(ii)
137.1-2
192.2
201.13+
21110
2125
212.13
2134
213.17
214,18
318.16-17+4
319.1+
333,10+

B2

502

Cl1

15.5
39.15
69.16
1553
2127
2134
215.9+
215.11»
2151201+
278.7+
2789+
278.100i)=
296.15+

c2

28.16+
34.5+
514
136.9
136.11
1854
212.7
221.19(i)
2664+
J18.15+

(+ indicates

D

9.16
24,13+
25,18+
30.13+
42.11
43.11
58.7
89.4
97.4
97.14
1014
102.13
117.1
123.5
152.7
161.2
180.16
213.7
2139
213.10
213.12
213.13
221.17
221.19
224.8
2282+
296.16(i)+
310.1fii) =
351.16+
374.16+
3757

verse)

E

152
15.11
35.13
41.13
45.7

459

65.3
133.11-12
161.15
185.4
195.4,6
215.1-4»
220.15
241.17
278.7+
279.3+
282.3+
3333~
359.16+
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(Preparatory)
Parikarma

653

Table Ifa) References to Bhimis by Name

oo (Bodhisattvabhami)
(First) (Seventh) (Eight) (Ninth)
Pramyditd | DOremeamd{ Acald | SEdhumati
226.14 125.17-18 { 155 155

226.15 221.1910)

(Tenth)
Dharmameghd

15.5
69.17
123.6-7
2271

{Culmination)

Tathigara Buddha

12.8 aln

1513 10.1

895 43.8

934 50.8

98.1 161.3

102.15 244.11(i

133.12 293.1*

157.13 296.16(i)*

185.5 299.7*

212,15 310.1(0*

2272

244.11lif)

Table 1(b) References to Bhimis by Number

Eirst  Second Third&Fourth Fifth Sixth Seventh Eighth Ninth & Tenth
69.15(0 | 216.3* | 136.11 63.11 63.11 192.2 502 216.1-2%
100.10-11 216.3-4* | 13611 | 21110 201.13* 81.3
101.2 2163% | 2125 211.12 137.1-2
123.1(ii) 319.1% | 212.7 212.2-3 2125
216.1* 2164* 216.2* 212.13
318.16-17% 213.16-17
338.10* 214.18
216.1-2%
318.17*
319.1*
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Appendix

Page References for Terms Used to Express Metaphors of Place
in the Latrikdvatdra Sitra

12.7
153
42.14
65.6
93.12
119.16
136.12
215.9,i2
278.7
284.11
295.6
3094

dlaya
45.11
51.8
65.5
73.3
106.1
156.4
213.14
270.9
307.2,7
307.8
319.2

Ayatana  gocarm  Ksetra gag
18.6 4.16 8.7,18 11.5
40.15 5.5 13.1 12.8
414 7.8,11 24.4 13.5
42.7 9.4 27.13,18 14.14
57.11 11.16 28.2 18.7
58.6 12.16 29.16 25.18
63.6 23.16 31.2 27.9
68.10 39.3,16 33.13 30.3
69.6,7 49.5 34.4 45.2,6
71.10,16 55.1 358 50.8
77.8 37.8,9 42.17 51.2,6
83.5 39.11 45.13 57.11,17
111.15  61.12 S51.8 62.3,6,15
119.3 62.12 54.6 63.17
138.13  67.17 70.3 66.9
182.16 68.6 72.15 69.2
195.14,15 9%.1 73.2 72.13,16
218.14  155.2 98.12 80.10
220.3 157.17  105.4,5,8 81.4,11
221.16 1942 105.10 84.13
237.5 231.1 1234,5 81.14
317.8 242.15 160.15 85.14,16
327.4 271,15  279.3 89.3,7
3449 297.2 282.3 93.6,11
372.11 3208 283.5 95.14
291.9 98.19
306.7 116.3,15
307.3,5 11723
307.12 1203
310.10 121.2,10
312.1 124.11
313.9,12 127.17
366.4 128.12
133.3,13

H visaya
£an 2.13
{cont.} 14.5
13512 15.10,12
136.2

18.8
140.2

20.5
142.8 24.7
1439

32.15
148.12 38.18
1528 393
1553 407,10
161-2 '12

162.16.17 32,5‘12

173.16 44
178,18 J410.11

180.17 32:;8
185.13 46.5
19641 48'5
1983 5157
2144 545
224.6,7 3g'¢
224.15 61.17

225.12,15
226.16.17 o5 12

230,

2207, 811014
234.6 g7
238.14  gg's
241.6  90.10
2436 g3
2445 9915

269.1 04
292.13,16 17 39

293.9 119,12
209.2 12411

303.14 19610
3103 13735
320.8

330.5
332.5
347.8
356.9
370.15
371.8,9

vizava
{cont.}
128.17
130.7
136.13
140.6
147.5
151.10
157.14
158.5
164.13
174.16
178.14
180.8
182.16
183.1,5
223.4,5,6,7
223.11
237.5
2513
278.2
2799
281.14
288.7
293.10,13
302.10
316.1
32357
329.10
343.16
345.1
352.7
355.7
361.7
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