THE PROBLEM OF THE ORIGIN OF THE MAHAYANA

Andrew Rawlinson

Everyone knows that the origin of the Mahayana is a myst-
ery. suddenly, there appeared a number of sutras, all
claiming to be Buddha-vacana, which criticize, in varying
degrees of hostility, the Hinayana, and frequently refer to
themselves as the Mahayana. Where did they come from, and
why?

The usual answer, pioneered by Bareau1 and augmented
by Lamotte2 and Conze,3 has been a historical one.

According to this view, the Mahayana has its sources
primarily among the Mahasarpghikas.4 The school of that

name held that the Buddha was infinite5

and Zokattara,6 and
two of its offshoots, the Pra]naptlvadlns and the Bahu-
érutiyas, taught some form of the doctrines of prajnaptt
and funyata.

In addition, we have to recognize the influence of
other schools: the sarvastivadin Abhidharma at the back of
the Prajﬁapgramita literature, according to Conze,8 and the
dharanl pttaka of the Dharmaguptakas.9 Then there is the
probable Zoroastrian lnfluence on the Sukhavati—vyﬁha.lo
And generally speaking, the impetus behind this new move-
ment was the pressure of the laity, ‘which the Mahasamghlkas
were open to anyway.

uUnfortunately, the argument goes, we have lost almost
the entire canon of the Mahasamghlkas and their subschools,
and we therefore have a very incomplete picture of the
emergence of the Mahayana. But we can assume that it
developed gradually out of this branch of traditional
Buddhism, though not unaffected by a few extraneous
influences.
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This account, which is carefully argued and based on

scrupulous scholarship, is very tempting. But when we

examine it closely it appears even more full of holes than
its proponents admit.

To begin with, it is exceedingly vague - so vague, in

fact that it may be unfalsifiable. How, for- example, are

we to explain that the Mahasamghikas agree with the Thera-
vadins and the Sarvastivadins in omitting tathata (or
dharma-sthitata) from the list of asamskrta-dharmas?ll

If the dunyata wing of the Maha}aﬂa is influenced by
the Prajnaptivadins, why does the term prajrapti occur only

twice in the whole of the Astasahasrika Prajhaparamita?t?

The Mahasamghikas, though accepting the m&l&vijﬁ&na,13

reject the teaching of vasana and b?.ja;l4 yet the early

Mahayana includes them,15 presumably taking them from the

SauttEntikas.l6 So now we have to add this school to the

Mahasamghikas, Prajhaptivadins, Bahuérutiyas, Sarvastivad-

ins and Dharmaguptakas as sources for seminal Mahayana

ideas. This calls for an explanation that is stronger than
the "missing evidence" thesis.

Similarly, at least four Mahasamghika doctrines seem

to be in direct conflict with the éunyat&u&da.l7 Not only

that, but the Prajhaptivadins and the Bahuérutiyas clearly

split from the original Mahasamghikas because of their
teachings on éinyata. How is.it, then, that the Mahayana
manages to bring back together the Buddhology of the
Mahasamghikas and the $unyatavada of their offshoots?
Aéain, the Gokulikas, who gave rise to the
Prajhaptivadins and the BahusSrutiyas, rejected the sutras

and the Vinaya, and regarded the Abhidharma alone as the

Buddha-é&sana.l8 This does not square with the total

reliance of the Mahayana on its own sutras, nor with the

complete absence of a Mahayana equivalent of the Vinaya or
Abhidharma (until very late).

Another question: how are we to explain "the emergence

of the Bodhisattva as the Mahayana ideal? The references

to the Bodhisattva by the Mahasamghikas are few, and the
term is understood in the usual Hinayana sense of égkyamuni

before his enlightenment.19 Moreover, these references are
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restricted to the Bodhisattva's birth - hardly Mahayana
material. Scholars have frequently pointed out the import-
ance of the Jatakas and Avadanas (this is part of the
argument for the lay influence on the emergence of %he
Mahayana), as well as the occurrence of scenes iilustratlng
the paramitas on the stupas at safici, Bharahat and
Amaravati. But we must assume that these were common
Buddhist property. What we know of the MahEsawghikas does
not lead us to believe that it was this school that deve-
loped them.20

Yet another gquestion: if the Mahayana was influenced
by the laity, or was even a concession to it, why do?s the
Astasahasrika Prajnaparamita say that i;l is practically
iAéOSSible to understand the Sunyatavada? Wwhy does tée
Saddharmapundarika say that the Dharma is deep and diffi-
cult to kno@%zz These texts advocate considerable extens-—
ions and subtle transformations of the Dharma, not a
dilution of it.

All of these points can be summed up very simply: many
new ideas were available to Buddhists, some of which were
particularly favoured or developed by specific schools.
But it is not obvious that the Mahayana, which synthesised
these ideas into a whole, is based on any one of these
schools. 23

This is indicated by the fact, as Bareau notes, that
not one work of any Hinayana school mentions the Mahayana
by name - the very word is entirely missing. And not only
that, but the Mahayana sutras also do not refer to any
specific school - they simply use their own blanket term
"hinayana". Now if the Mahayana had evolved out of the
Mahasamghikas, is it not likely that there would be some
refereﬁce to them, somewhere, at some time? But there
isn't. Are the Mahasamghikas and their of fshoots included
in the Hinayana Or noé? We just don't know - the Mahayana
sutras are silent.

I suggest that a purely historical approach will never
answer the gquestions I have raised. And this is not
because we do not have the evidence to hand, but rather

because we first need to answer the question: how and why
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are the main strands of the Mahayana related (namely:
Buddhology, the Bodhisattva-carya, sunyati and prabhasvara-
citta)? Th%s is a religious question, not a historical
one. And as we indicated above, even if we accept that the
Mahayana did grow out of the Mahasamghikas and their
offshoots (though personally I do not tﬁihk.it did), the
question still remains of how the very different ideas of
this tradition were united in the Mahayana.

Before going on to try and answer this basic question
of the how and why of the Mahayana, we must be aware of two
important facts established by recent scholarship.

First, the earliest Mahayana sutras were much shorter
than the versions we have now. I have summarized the evi-
dence for this elsewhere.24 Here we need only mention the
following vital points: the earliest Mahayana teachings
were trg?smitted orally,zs secret1y26 and probably in small
groups.

Secondly, and following from the first point, the
ideas and doctrines of the earliest strata of the earliest
sutras cannot easily be placed in a linear order of devel-
opment. The concepts of Bodhisattva, sunyata, tathata,
Buddha-jnana, pariyama, upaya, paramita, prabhasvara-
-citta, Buddha-kaya etc., are found with various senses,
and in various relationships with each other, in different
sutras.28 As we discover how the texts themselves have
evolved over the centuries, we find that we cannot use the
later, established senses of these terms to understand
their wusage in the earliest strata. Lancaster, for
example, has shown that the concept of upaya in the
firft Chinese translation of the Astasahasrika Praj-
fhaparamita is mainly restricted to the éédhisattva's use of
upaya to gain enlightenment for himself. This 1is very
different from the way the concept is used in the later
recensions of the same text.29 I have shown that the
earliest layer of the Saddharmapundarika is not unduly
critical of the $ravakas (i.e. the.éinayana), and that it
says that even avativartika Bodhisattvas cannot know the

range (vifaya) of the Buddha-jhana - not at all what one
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would believe from reading the ecxpanded Nepalese version
that we now have.30

The fact is that all the seminal Mahayana concepts of
the Mahayana are found early on, but with an extremely
uneven development in the various texts. The simplest way
of explaining this is to postulate a multi-origin of the
Mahayana. But this is not primarily a historical claim,
but a religious one. I propose a three-fold transformation
of Buddhism, the interactions of which gave rise to the
many-faceted phenomenon we call the Mahayana. These
transformations are:

1. A fragmentation of transmission. By a division of
labour, some monks specialized in the sutras, some in the
vinaya, some in the Abhidharma, some in the Jatakas and
Avadanas.3l Each of these divisions created 1its own
peculiar biases and developments.

2. The dimensions of the Buddhist tradition were also

separated out and, more than that, extended. These dimen-

sions are:

(a) $11q: Key terms: viduddha, punya, guna, kudala-mula,
puja, 4raddha; Main theme: .glorif;cation of the

Buddha; Base the stupa
(b) samadhi: Key terms: (i) the nature of citta:
prabhasvara-citta, bodhicitta, mula-vijhana, asraya,
bija; (ii) the mant festations of ecitta: rddhi,
vikurvana, nirmana, anubhava, adhisthana: Main theme:
magical and sp;ritual transforﬁ;tion; Base: the
aranyayatana.S
(c) prajia: Key terms: Buddhg—jﬁana, $unyata, samata,
tathata, dharmadhatu; Main theme: paramartha; Base:
the vih&ra.33 .
3. The underlying motif of the Dharma was altered.
It was now immeasurableness (aprameya) or infinity
(ananta): the Buddha is infinite ($1la dimension);34 citta

and 1its manifestations are infinite (samadhi dimension);35

O L s . L P . . 36
the prajnaparamtta 18 infinite (praJjnd dimension) .

I now present a hypothesis concerning the origin of
the Mahayana, a hypothesis that is tacitly based on these

transformations. 1 am in effect placing the emergence of
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the new yana in a religious context, i.e., I am attempting
to explain the how and the why of the Mahayana.

I suggest that there were separate groups of Bud-

dhists, both monk and lay, which claimed direct contact

with the Buddha, or some Mahasravaka (e.g. the opening of

the Ratnagunasamcayaggths, or some Bodhisativa (e.qg.
Mahjusri in the Saddharmapundarika). This was an inspirat-
ional, in some cases even

visionary, contact that was
extremely powerful,

totally convincing to those who exper-
ienced it, and passed on from person to person (not unlike

the Subud latihan). It was independent of any school or

group of schools; in other words, it occurred spontaneously

or by direct transmission among groups of Buddhists that
belonged to many different affiljations.

The claim of the Mahayana sutras (which were, remem-—

ber, originally concise oral teachings) to be Buddha-vacana

is not, therefore, a propaganda device or a pious fiction.

The authors of these works genuinely thought of themselves
as channels for a $asana that needed to make no appeal to
existing teachings.

That is why the sutras make no mention
of schools by name.

The result of this new inspiration was the realization

that the Dharma had been straitjacketed by conservatism;

doctrinally, socially and most importantly,

in its reli-
tious aspiration.

The guiding force of the new awareness
was aprameya.

But this realization was itself filtered through one
of the three dimensions of $ila, samadhi
varying combinations, of course;
Festschrift article).

or prajhrna (with
see the end of my Conze

The stupa-based $Ila groups were lay

oriented; the more retired samadhi groups were probably

mainly monks but there may well have been lay members also;

the vihara-based prajna groups were entirely composed of

monks. All of these groups (which were separated geo-

graphically as well as being centred on different buildings

or institutions, with all the social differences that these

imply) contributed to the Mahayana. The Bodhisattva is in

fact an amalgam of these three, which explains why, for

example, the Prajhaparamita literature is obviously non-lay

while Vimalakirti is a wealthy merchant. And, of course,

Loy
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these inspired groups could have an¥_ ?umbcr o[’ i;ljt
allegiances: Mahésawghika, Prajﬁ?pt%vadln, BahusruThzs;
Dharmaguptaka, sarvastivadin, Sautrantika and so on. hese
traditional distinctions were irreleY?nt and were
away under the inspiration of the neg ﬁasana. . o
So the Mahayana has a multi-origin that 1s varie "
time (some elements of it are very old, some very ne.w),the
provenance (some groups in the northwe%t, some. in i
southwest, some maybe even in Central As%?l and 1:4r -
gious dimension (i.e., $1la, samadhi or prajha) - This :
why the term mahayana itself is used soO ddZZiﬁgnay
in the earliest sutras. Other terms s?ch as Bu e Jmor;
eka-yana, agra-yana, ud&ra-yan? ifc;;slninfai;eo:addharma—
re are several 1instan : :
;iizz;Ik:?e the text that is most concerned with stZ;Z
sugaect, where some recensions have33ne of theiztziz:srikg
other recensions have another. The " .:na he -
prajiaparamita has only one occurrence of bud aia m;hayana
in its earliest stratum specificallz sazs t?at the auane
is aprameya and ananta.39 The Sukhavati-vyuha sutra
not use the term mahayana once. s i
In fact, the Mahayana was not a school at a S o
not evolve out of a school or schools. 1t was a tran? jher
ing movement which accepted anyone regardjejsa:i h;zlied
ound, and in its earliest phases, a. e B ‘ .
Zizti:ivel; on its own independent iéspirzz:ozéthlzatiziizz
is not unlike Pentecostalism, which inclu : nores
otestants, but which in the last analysis claim
:ZinrSpirit as its justifica%ion. And we tki:: ezt::;
historically, pPentecostalism did ?ot grow ou e
catholicism or Protestantism, but wa; ;::2;;rzdp:2perience
jan movement that spread by virtue o perience
its practitioners. This is not to say., of couf R -
EZntecoZtalism does not have demoni:r:bj:(;::fiotén:::dto
i istjianity. The point is tha .
;:on:alc:hf::s't:::di:ional Christianity as a source ‘fo:t 1::
teaching. (Another analogy with the &ahéyanz tm:ZS o
Gnosticism, which was larger than Christianity bu

i i it.
found within it but in fact is independent of it.)
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We will not be surprised to find, therefore, that the
Mahayana, like Pentecostalism and Gnosticism, used varied
sources in order to flesh out its teaching. These included:

1. reinterpretations of the Nikgyas, including spe-
cific passages,40 by those who were conversant with them;

2. speculations of every descriptién_from the more
progressive schools (e.g. the Mahasamghikas and their off-
shoots) ; )

3. reassessment of traditional techniques (e.g. the
Prajnaparamita literature's radical re-orientation of
Abhidharma practice);

4. <inclusion of non-exclusive practices (e.g. the
paramitas; stupa worship);

5. acceptance of foreign influences (e.g. Amitayus;
the Buddha image in northwest India).

We are asking the wrong question if we try and find an
origin of the Mahayana (allowing for a few extraneous
additions.) We will not find it among the laity or
the Mahasamghikas or among rebel monks or breakaway
Abhidharmisés or among the invading tribes of northwest
India. All of these made a cantribution, but the contribu-
tion of each was controlled by the multi-dimensional model
of the Mahayana that existed from the beginning.

The multi-origin that I propose has, as one of its
attractions, that it takes the Mahayana sutras themselves
seriously. There was a reason why they claim to be Buddha-
vacana., In an important religious sense, they are: they
were received by the few and transmitted to the many. It
is likely that the Mahayana's early spread was very rapid,
and, like any inspirational movement, its adherents were
tenacious and influential out of all proportion to their
numbers. The bulky and somewhat laborious nature of the
sutras as we now have them has obscured this possibility,
as has the ponderous response of the traditional schools,
which were probably barely aware of the new phenomenon.
But hidden beneath all these textual elaborations and
sectarian accretions is a simple and perennial truth: that
the spring of spirituality is inexhaustible and wells up in
the most unexpected places.
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Literature (Tokyo: Suzuki Research Foundation, 1973).
13. Bareau, Les Sectes Bouddhistes, 72 thesis 78.
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Index to the Lahkavatara Sutra
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Sxxmaladevisi@hanada and Ratnagotravibhaga).

16. See P.S. Jaini, "The Sautrantika Theory of Bija," Bulletin of the
School of Oriental and African Studies, 22 (1959), 236-49.

17. Thesis 18 (Bareau, 61): "Les JGSectes Bouddhistes, "Quand les
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20. The ascription of a Fodhisattva-pitaka to the Bahu;rut}yas - and also
to the Dharmaguptakas - is a sticky point: but personally I do not find the
evidence (Barcau, Lea Dectea Howddiiatea, 296-97) convincing:

(1) Paramartha (6th century), Hsuan-tsanyg (7th century) and Harivarman (3rd

century} do not agree with one another as to the composition of the
Mahasamghika canon.

(2) Thé existence of the Bodhisattva-pitaka of the Bahusrutiyas is based soley
on the following chain of reasoning:

(a) the Satyasiddhisastra makes this claim;

(b} it was written by Harivarman,

(c) it is a work of the Bahusrutiyas (according to Paramartha).

This is very tenuous evidence, to put it mildly.
{3) Both Paramartha and Hsuan-tsang are much too late for their assertions to
be any more than pious traditionalism.

In other words, the argument that the Bodhisattva ideal emerged from the
Mahasamghikas is based on evidence that will support only a much weaker
conclu;ion: namely that the Mahasamghikas contained elements in their teaching
that are sympathetic to the inildence of the Mahayana (in the same way as a
minor chord is sympathetic to a major chord).

No one, as far as 1 am aware, has ever suggested that the Bodhisattva
ideal is derived from the Sarvastivadins, even though the Abhidharmakosa (5th
century) contains a very detailed account of the Bodhisattva-carya. And the
reason is clear: there 1is no obvious sympathy between Sarvastivadin
soteriology and that of the Mahayana. Hence the Bodhisattva-carya portions of
the Abhidharmakoéa are either part of the common tradition of the Bodhisattva
that we find in the Jataka/Avadana literature {(of all schools), or they are
themselves the result of the influence of the Mahayana on the Sarvastivadins,
and not the other way round. I suggest that the evidence for the influence of
the Mahasamghikas on the Mahayana is no stronéer than that for the influence
of the Sar;SStiVSdins, and should be interpreted in the same way, i.e. it is
an element in the Mahayana but not the source of it.-

To emphasize this point it is worth remembering that we have no way of
explaining how it is that the earliest Mahayana sutras are evidently quite at
home with such Bodhisattvas as Mahjuér; and Avalokiteévara, whose very
existence and names cannot be found in any traditional Buddhist school,
Mahasamghika or otherwise.

Séch considerations lead me to the conclusion that the whole Bodhisattva
ideal (in the specific Mahayana sense of [(a] all beings are potentially
Buddhas, and [b] there are innumerable Bodhisattvas working for the benefit of
all beings) is of independent origin, i.e., it was based on a guite distinct

experience of the Dharma (and the Buddha) that was then dovetailed into
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traditional Buddhism - and thereby transformed it - by Buddhists who had to

find something to hand their experience on. Their starting point was

Sakyamun1 as a Bodhisattva but they very quickly moved beyond this into a new
dimension, where the Bodhisattva stands for a means of transformation that is

so devastating as to be revolutionary. I see nothing in the Mahasamghikas

that can account for this departure (apart from their obvious openness to
innovation, but this is not a sufficient explanation in itself)

21. E.g., A i 5-8.

22. E.g., ch.2, v.33,

23. Les Sectes Bouddhistes, 299.
Vibh5§5 (3rd century) are silent.

Even Buddhaghosa (5th century}) and the

As Bareau admits, this is odd, since on the
whole the Hinayanists were very concerned to refute

sometimes claimed (e.g., by Lamotte, no less, Histoire
590), that the Mahayana

false views. It is
du Beuddhisme Indien

is referred to by Buddhaghosa in his commentary on
Kathavatthu 17.6 and 18.1 under the name of the Vetulyas,

also known as the

Mahasunnavadins (though one edition has the v.r. Mahapunnavadxns), the terms

Vetulyavada and Vedalja-pitaka are also found in three late Theravadin texts

(see The Dictionary of Fali Proper Names under Vetullavada for reference) in

which nothing is made clear except that the authors disapprove of them. I

fail to see how any conclusion whatever can be drawn from these fragmentary

assertions, Moreover, the supposed connection between the terms

vetulla/vetulya/vaitulya on the one hand, and vepulla/verulya/vaipulya on the

other, which would then connect the Vetullavadins and the

vaipuiya-sutras of
the Mahayana, is extremely suspect.

I have discussed this problem in Appendix
II of my thesis, "Studies in the Lotus Sutra,”™ 2 vols. {(University of
Lancaster, 1972). Bareau's own answer to this silence on behalf of the

Hinayana school is simply that neither the Sarvastivadins nor the Theravadins

knew of the Mahayana because it arose around the second century A.C

far away
from Kashmir and Sri Lanka.

Indeed, there is little else he could say. By

is that the Mahayana was a pan-Buddhist inspirational
movement that swept through the continent like wild-fire.

itself to be a school and was, in turn,

contrast, our view

It did not consider
not regarded as one by the Hinayanists
they therefore ignored it (insofar as they bothered to find out about it in
the first place).

24. A. Rawlinson, "The Position of the Astasahasrxkaprajnaparamlta
Development of Early Mahayana," in L.

in the
Lancaster (ed.) Prajnaparamita ani
Related Systems (Studies in Honor of Edward Conze) ‘(Berkely:
Studies Series, 1977) 3-34.

25. Evidence: (1) Chs.

Berkeley Buddhist

1-9 of the saddharmapundarxka never refer to
writing the sutra, though they frequently mention the merit that follows from
reciting it, chanting it, and holding it in mind. From Ch.

however, writing is mentioned (along with reciting, chanting, and holding in
mind); (2) Chs. 30 and 31 of the A§§asahasrlkapra]naparamlta (the avadana of

SadspraruditS) is very similar to ch.

10 onwards,

22 of the Saddharmapundarxka and ch. 33
of the Samadhlraja (see Rawlinson, "Position," 6, for detaxls). This is best
explained as three separate adaptations of a
adaptations are to be expected

Nepalese mss.

single avadana - and such
in oral transmission (3) the Kashgar and
of the Saddharmapundarika sometimes contain differences that
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cannot be easily explained by scribal errors or emendations. Two verses from

ch. 8 will illustrate this:

Nepalese (Kerm-fan/io od.) I (Coda reanel Steration?
RSN S !
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Ghiravastrani paryesminagi
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The most striking differences are: (1) the last two lines of v. 37, which are
simply different ways of saying the same thing (as one would expect in oral
transmission); (2) the last two lines of v. 38, which diverge very consider-
ably judged by the normal standards of variations in mss., and must, in my
view, represent slightly different recensions of the same story.

26. Evidence: (1) References to "my secret (ru‘ias) that the Bodhisattvas
should hold in mind (dh&rayanzu)" (Saddharmapu?qarika, ch. 2, wv. 139, of
Kern-Nanjio ed. = v. 40 in Wogihara-Tsuchida ed.}; and to "hidden{mysterious/
esoteric speech" (samdhabhasya [28.10 of Kern-Nanjio ed.] or sa@dhavacana [éh.
2, vv. 143 and 144 éf Kern;Nanjio ed. = vv. 144 and 145 of Wogihara-Tsuchida
ed.}). The meaning of this phrase, and how it relates to the concept of
updya, is discussed at length in my thesis (cited in n.23 above), ésp. n. 221,
(2) vv. 137ff of ch. 3 of the Saddharmapuvgarika say that the highest truth
(paramartha, perhaps "real meaning”) should only be taught to those who héve
seen many Buddhas, planted innumerable good roots (kusala{-mulal), have a Elfm
resolve (drdhidhyasaya), are full of vigour (vIryuvanta), with a mind that is
constantly'éuifused with friendliness (sada maitricitta), who have given away

(«tsrsta, possibly: "abandoned attachment to") their body (kaya) and 1%fe
(jivké;), whose morality (é71a) is flawless like a gem, who are endowed with
pity (krpa) for all 1living beings, who are searching for all—k?owledge
...etc.,'etc. This is the classic "minimal" description of the Bodhisattva,
and though that term is not used in these verses (though "sons of the Buddha™
is), it seems obvious to me that we are dealing with a special group (not

"

unlike "those who are called to the Spirit," as the Pentecostalists say).

27. This really follows necessarily from the "fact that transmission of
the new Dharma was both oral and secret. But additional evifence is the
existence of self-contained parables, avadanas and dharmaparyayas, in  the
early Mahayana sutras; (see Rawlinson, "Positions," 3-7). Independent works
like this could only exist in such profusion if there were a relatively large
number of groups amongst whom they circulated.

28. 1 have made a somewhat sketchy attempt to show this in my thesis
(cited in n.23 above), paras. 1095ff. Also relevant here are pp.l9—21.of my
Conze Festschrift article (cited in n.24 above), in which 1 try to explain the

occurrence of various concepts in the early sutras as the result of cross-
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fexrtilization, so to speak, from the different strands that made up the
Mahayana.

29. L. Lancaster, "An Analysis of the Astasahasrlkaprajnaparamxta from
the Chinese Translation,"” Ph.D thesis (Wisconsin: 1968), 36-57. The main
tenets of the thesis are summarized in L. Lancaster, "The Oldest Mahayana
Sutra: Its Significance for the Study of Buddhist Development,” The Eastern
Buddhist, 8/1 (May 1975) 30-41.

30. See my thesis, paras. 425-53; summarizea 'in my Conze Festschrift
article p.8. The crucial passage is ch. 2, vv. 1-17, of which vv. 1-7 (in
Sloka) expressly contradict vv., 8-17 (in Trlstubh).

31. Bareau, Les Sectes Bouddhistes, 49-50; Rawlinson, "Position,” 18.

32. This very useful term, which I have not found in any Sanskrit text,
was suggested to me by A. Hirakawa, "The Rise of Mahayana and its Relation to
the Worship of Stupas.” Memoirs of the Research Department of the Toyo EBunko
22:57-106. The term occurs on p.85, and Hirakawa gives references to the
second-century Chinese translation of the Ugradattaparlprcchasutra (Taisho 12,
no.322, p.20a; no.323, p.28a; Taisho il no. 310, p.477c).

33. I have discussed these three dimensions in a slightly different
context in "The Ambiguity of the Buddha-nature Concept in India and China," in
L. Lancaster and W. Lai (eds.), Early Ch'an in China and Tibet (Berkeley:
1979) .

34. E.g., "Homage to you, the infinite" (p.62 of Wayman's translation of
the Sr1maladev151mhanadasutra, cited above n.4).

35. E.g., "Le Suramgamasamadhl est tellement immense (aprarana) qu'il
révéle la toute puissance miraculeuse du Buddha et que d' xnnombrables étres en
retirent avantage" (E. Lamotte, La Concentration de la Marche Herotque
[Suramgamasamadhlsutta] [Brussels: Institut Belge des Hautes Etudes Chinois,
1965], 140).

36. E.g., "This perfection of wisdom, Subhuti, is a great perfection,
unlimited (apramana), measureless (aparimana), infinite (ananta)” (E. Conze,
The Perfection o} Wisdom in Eight Thous&nd Lines and Its Verse Surmmary
[Bolinas, CA: Four Seasons Foundation, 1973], 100, =p.45 of Mitra's ed.).

37. E.g., 132.11 of the Kern-Nanjio ed., where the Buddha says that there
is only the ekayana, the buddhayana. But the reading buddhayana is supported
by only three Nepalese mss;, another three have mahayana, which is also
supported by the Gilgit ms. (Ga folio 50b = 61,29 of s. Watanabe,
Saddharmapundartka Manuscripts Found in Gilgit [Tokyo: The Reiyukai, 1975],
pt.2). But buddhayana is supported by the Kashgar ms. (folio 132a). ({There
is a gap in the Gilgit ms. Gb. here; and this second half of ch. 5 is omitted
in Rumarajiva, so we have no reading from him either.) Similarly, Kern-Nanjio
82.10 has mahayana (supported by both Gilgit fragments: Ga 33b [=34,11 of
Watanabe] and Gb 27b [=210.25 of Watanabe]), where the Kashgar ms. has
buddhayana (90a), which is supported by Kumarajiva (13cl? of the Taisho ed.).

38. Mitra's ed., p.319

39. Mitra's ed., p.23

40. See the clichés collected at the end of Lamotte3 translations of the
$Gramgamasamadhisiitra (cited in n.35 above) and the Vimalakirtinirdesa
(Lou;ain: Biblioth&que du Muséon 51, 1962); the passages noted by Lamotte,
Histoire du Bouddhisme Indien {(cited in n.2 above), 650-52; the concepts and
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passages noted by Conze,
196-221.
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