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Abstract 

This thesis is, primarily, a translation effort, and secondly an attempt to inform the 

reader regarding the historical, and doctrinal/philosophical context of the 

Dharmatrãtadhyãnasutra. The work will consist of two major sections. The first section 

will provide the historical, doctrinal, and biographical context of the text. This section, 

consisting of two chapters, will establish the connection of the text to the Chan School, 

and will place the contents of the siltra within the system of Abhidharma prayogamarga. 

Section two, also consisting of two chapters, will provide elucidation of some significant 

concepts that occur within the translation, and, finally, the translation itself. The 

translation is of one of the meditation methods presented in the stitra, namely, 

asubhabhavanã, contemplation of impurity. It is the purpose of this study and translation 

to provide some insight into the early origins and development of Chan, by highlighting 

one of the significant Indian texts, the persons associated with it, and the methods it 

presents. 
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I 

Introduction 

This thesis is, primarily, a translation effort, and secondly an attempt to inform the 

reader regarding the historical, and doctrinal/philosophical context of the 

Dharmatratadhyanasutra. The sUtra is a meditation manual, brought to China from 

north-western India in the fifth century CE.1 It is an outline of Abhidharma preparatory 

exercise, and is representative of the integration of HInayna and Mahayna that was 

occurring during this period. It was during this time that the Chan School in China began, 

and the Dharmatratadhyanasutra, its content and its teachers, were all influential in the 

early development of the school. 

The work will consist of two major sections. Chapters one and two will comprise 

the first section. Chapter one will provide historical and biographical information 

regarding the text and the persons associated with it, and will establish the connection of 

the text to Chan. Chapter two will provide some elucidation and context of the teachings 

and methods of the text. It will be explained that the methods are part of prayogamarga, 

the path of preparation. In this chapter I will again establish the influence of the text on 

the early development and evolution of the Chan School. 

The second major section will consist of chapter three, where I will present some 

preliminary considerations regarding certain significant terms and concepts in the 

translation. Finally, chapter four will consist of a translation of one of the methods 

outlined in the text, a.ubhabhavana, contemplation of impurity. This is the first 

translation of any part of the sUtra into English, or any European language. It is my 

intention that this thesis will fill in some of the gaps in current research regarding early 
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Chan. There is a lack of English (or French) language materials concerning the 

development of practise and theory in Chan. Many meditation texts could yet be 

translated, especially from this early period. While historical considerations are 

necessary, matters of philosophy and practise require further consideration. Hopefully 

this small contribution will inspire further translation efforts. 

1 Willemen, Charles, "from where did Zen come? Dhyana in the early Buddhist tradition," The Numata 
Yehan Lecture in Buddhism (Calgary: University of Calgary, 2002), 20. 
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Chapter One: The Dharmatrãtadhyãnaslltra: Historical 

background 

I. The text: DMCJ 

The text with which we are presently concerned is the so-called 

Dharmatratadhyanasütra or Damoduoluochanjing (3 ' T.618) (hereafter 

referred to as DMCJ), also called the Yogacarabhumisütra.2 The text is an exposition of 

the teachings of Buddhasena, translated and taught by Buddhabhadra, and adopted by the 

Chinese masters Huiyuan () and Huiguan (jo )•3 The DMCJ is an outline of 

dhyana method based upon the Abhidharma prayogamãrga,4 and which is representative 

of what would become standard Dhyna/Chan in China.5 This chapter will provide the 

historical and cultural context for the DMCJ in China, particularly as it applies to the 

Chan School. Biographical information regarding its Indian and Chinese teachers and 

proponents will be presented as well its role in the Chan patriarchal tradition.6 

The DMCJ contains seventeen chapters in two fascicles, the bulk of which deals 

with the five categories (wumen of dhyana. They become commonly known as the 

2Willemen 2002, 20. 

3Lin Li-kouang, L'Aide Mémoire de la Vraie Loi (Paris: Adrien-Maisonneuve), 342. 

4Wilemen 2002, 24. 

Sakurabe, Hajime, "On the Wu-t'ing-Hsin- Kum," Indianisme et Bouddhisme, Mélanges offerts a Mgr 
Etienne Lamotte, (Louvain-la-Neuve: Institut Orientaliste, 1980), 307. 

6 though an brief introduction to the contents of the DMCJ will be immediately presented, discussion of 

the doctrine/philosophy within the text will be reserved for chapter two. 
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wutingxinguan TOPbA, a "set of five forms of contemplation for the cessation of 

passions."7 The five categories as outlined in the DMCJ are: 1. The insight into the 

breath or mindfulness of the breath, anapanasmrti; 2. Insight/contemplation of 

impurity/the decaying body, a.≤ubhabhavana; 3. Contemplation of the elements, 

dhatuvyavasthana/dhatuprabheda; 4. The four Immeasurables or divine abidings, 

aprama1as and; 5. Contemplation of the twelve--fold chain of causality, 

idampraiyayatapratityasamutpada. The DMCJ also instructs contemplation of the sense 

organs, indriya, as well as recitation of the Buddha's name, buddhanusmrti.8 

These categories are based on Sautrãntika Abhidharma9 and have their roots in 

what Charles Willemen refers to as the "Gandhran cultural area," known to the Chinese 

as Jibin,'° where dhyana masters were incorporating Mahayanist elements such as prajfl 

into mainstream Sauträntika Sarvstivda thought. " The future of these integrated 

teachings would be an important component of Chan, the Buddhist meditation school in 

China. 

II. Chinese atmosphere and the Indian yogic roots of Chan 

The vast majority of literature in English on Chan places the beginning with the 

legendary Bodhidharma, and then either follows its historical development through the 

' Sakurabe, 307 

8Willemen, 2002, 22-23. See also Dumoulin 1963, 58 

9lbid, 22 

10 

11 Ibid. For a thorough discussion of the Gandhran cultural area and its influence on the development if the 

Chan school in China, see Willemen, 2002, 3-13 
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first six patriarchs, or follows the philosophical/doctrinal development by moving from 

Bodhidharma directly to Huineng.'2 Although the Chan form of Buddhism is uniquely 

Chinese, it is all too easy to think that it developed on its own within a kind of cultural 

vacuum. Without doubt, Daoist yogic elements and other features typical of Chinese 

thought, such as the patriarchal tradition, were integrated into the emerging system of 

Chan. 13 

Despite its obvious Chinese elements, there are also elements of Indian dhyna 

/yoga which contribute greatly to the formation of Chan. It is not until texts that were 

traditionally discussed as the first Chan writings like the Records of the Masters of The 

Lañka[vatara] (Lengqieshizi 11B T85. 2837) that one can discern clearly 

typical and synthesised Chan elements emerging. 14 It may be true that "the emergence of 

a Chan lineage during the Tang, and the institutionalization of the Chan school during the 

Song, in many respects represents a reaction against [Indian dhyãna]."15 However, 

perhaps more than any other tradition, Chan has constantly shifted and changed even 

until our present time. Thus it is instructive for the student or scholar of Chan to seek its 

origins, in order to move forward through its challenging history with a clear view of all 

its emergent teachings. 

12 Authors  such as H. Dumoulin trace the root of Chan to India, and the circumstances surrounding the 

early inception of Chan are thoroughly discussed in C. Wilemen's Numata paper that was delivered at the 

University of Calgary on March 4, 2004, the contents of which serve as the primary inspiration for the 

present study. 

13 Dumoulin, Heinrich., A History of Zen Buddhism, (Boston: Beacon Press, 1963), 65-66 
'4Faure, Bernard, The Will to Orthodoxy: A Critical Genealogy of Northern Chan Buddhism, (Stanford: 

Stanford University Press, 1997), 7-8 

15 Faure, 1 
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That Chan is absolutely Chinese has been stated; however were it not for the 

established yogic systems of India, it would not have found its niche in China. The period 

from the 2nd to the 5th centuries CE marks an important transitional phase in Chinese 

Buddhist history, in that it was during that time that Indian masters like KumarajIva and 

Buddhabhadra arrived on Chinese soil and brought with them the knowledge which the 

Chinese so desired. 16 

Their arrival took place when Buddhism was still relatively new in China, and at 

that time the Chinese were concerned primarily with how to incorporate Buddhism into 

their day to day life. They required manuals and teachings that could help them integrate 

doctrine and philosophy into their lives, in a most practical way. They therefore wanted 

the rules of daily living for monks and nuns (Vinaya), and yoga/meditation manuals 

rather than doctrine or philosophy. The feature that clearly identifies Chan is the practise 

of meditation. Therefore we must turn to this, 17 the sine qua non of Chan, to gain an 

authentic and meaningful understanding of Chan Buddhism in China. 

Buddhabhadra provided the Chinese with two meditation manuals sometime 

between 410 and 412 CE: 18 the Foshuoguanfosanmeihaijing E T. 

643) 19, which was a meditation text regarding Amitäbha, and the Damoduoluochanjing ( 

'6Wjllemen 2002,15 

17 McRae, John R, The Northern School and The Formation of Early Ch'an Buddhism. (Honolulu: 

University of Hawaii Press, 1986), 7, discusses the problems of following a "pseudohistorical doctrine' of 

the Chan school. I.e., the practise of looking at Chan solely via the "biography and teaching" of a particular 

or consecutive patriarchs. Although certainly one way that Chan is identified is by the patriarchal tradition, 

the practical/meditation aspect of Chan is more important to the present study. 

18 Lin Li-kouang, 342. See also Wilemen 2002, 19. 

'9Willemen refers to this text by a short title US EII*. 
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MR-15IRTiffl-, 19 T.618), the so-called Dharmatratadhyanasütra, with which this thesis is 

concerned .20 To isolate a text from this period in Chinese Buddhist history is an exercise 

in illuminating the very early instruction and technique given to the Chinese masters, as 

this seems to be a primary source from which later Chan (Chinese dhyana) developed.21 

John McRae explains that "the contents of this sutra and its prefaces were explicitly 

mentioned by at least two major innovators of the Chan tradition [Faru APQ and Heze 

Shenhui 22 This was because of the clear description of lineage 

(SarvastivAdin) and the motivation behind such an outline, and due to the fact that the 

DMCJ is a meditation sutra.23 

The DMCJ was so called due to an erroneous attribution to Dharmatrata by Fei 

Changfang in his Lidaisanbaoji ( M. ft E A NO T. 2034). His confusion was due to 

20 Several alternative titles are given by Willemen 2002, 20, .for the DMCJ: 

chanjingxiuxingfangbian W-49 fOMM 

yuqiezheluofumi 

xiuxingdaodjingi 3thitt 

bujingguanjing 

damoduoluochanfa 

damoduoluopusazhuanchanjingyaoji 

21 Certainly Daoist yogic elements are identifiable in later works of the Chan masters such as Daoxin, 

however it is with the Indian yoga that this study is presently concerned. 

22 McRae, 80. 

21 Ibid, 80-81 
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Hiuyuan's preface, in which he discussed the dhyana methods of both Dharmatrãta and 

Buddhasena. In his preface, Huiyuan said that at the time Dharmatrãta and Buddhasena 

were the two main Dhyna masters in China, and thought it instructive to present the 

teaching and methods of both masters, as a comparative exercise. 24 Fei Changfang does, 

however, give two correct alternative titles for Buddhabhadra's text, the Bujingguanjing 

. (a.subhabhavanasütra), and the Xiuxingdaoding 115 fr I ±th 011 

(Yogacarabhumisutra), along with the correct title for Dharmatrta's text, the 

(Yogasamasanasutra).25 Dharmatrta's own text was quickly lost, and there is no extant 

version of the text in existence. This was another reason for the confusion, as the DMCJ 

did exist, but the Yogasamasanasatra did not. 

II. The Indian masters 

As stated above, the masters (whom shall be discussed in the present study) 

associated with the text are its original teacher, Buddhasena, its translator, Buddhabhadra, 

and the writers of its two prefaces, .Huiyuan and Huiguan. The attribution to Dharmatrãta 

is a mistake made much later, and so his life and teachings will not be addressed at 

length. 

a. Buddhasena 

Little is known about Buddhasena. What is written (in the English literature) 

about him is largely limited to his connection with the more famous and influential 

24 For a thorough discussion of the question of authorship of the DMCJ, and a French translation of 

Huiyuan' s preface, see Lin li-kouang, 340-351. 

Lin li-kouang, 345-346. 
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Buddhabhadra. 26 Although the DMCJ is undoubtedly an exposition on Buddhasena's 

teachings (this can safely be assumed as it was Buddhasena's teaching which 

Buddhabhadra propagated), the confusion over authorship resulted in naming 

Dharmaträta rather than Buddhasena as the author. T. 620, a text by Juqu Jingsheng (5.. 

), the Chanyaobimizhibingjing ( ), was the text used by 

Buddhasena. 27 

Buddhasena lived, at the same time as DharmatrAta,28 in the Ghandäran cultural 

region (Jibin).29 His dhyana emphasis was different from Dharmatrta's however, which 

was on the doctrine of emptiness. 30 According to the contents of the DMCJ, we can see 

that he was more interested in the five categories or stages (bhümi), of the Abhidharma 

prayogainarga. Huiyuan explains in his preface that both Dbarmatrta and Buddhasena 

were Sauträntika, and applied Mahayana meditation techniques .31 Huiyuan also provides 

some comparison between Buddhasena and Dharmaträta: He tells us that Dharmatrta 

uses singular methods, whereas Buddhasena makes divisions and is more gradual in his 

26Ziircher, Erik, The Buddhist conquest of China, (Leiden: E.J. Brill, 1972), 223 

27 Willimen, 2002,21 

28 There were actually three DharmatrAtas, Lin Li-Kouang, 351, addresses the question of which 

Dharmaträta Huiyuan mentions. 

29 Huiguan' s preface informs the reader that they both came from Jibin, which C. Willemen refers to as the 

Gandhran cultural area. Willemen 2002, 22. 

30 For a detailed explanation on the significance of the Ghandhran cultural area for later Chan 

development, see Willemen, 2002 

31 Lin Li-kouang, 342. 
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approach, and that Dharmaträta was concise in his methods, whereas Buddhasena was 

more detailed.32 

Huiyuan makes it clear that Buddhasena was a proponent of the gradual approach. 

Huiyuan says that Buddhasena taught the following: two paths for opening the door of 

ambrosia, the four senses (in order to wake up the lost), that he distinguished the skandha 

and dhãtu, the chain of causation (pratityasamutpãda), and that ultimately his teaching 

was a gate by which to become the imperishable tathagata.33 

b. Buddhabhadra (359-429 CE)34 

Buddhabhadra, known as "the standard authority on Buddhist meditation, ,35 

arrived at Chang'an in 408 from Nagarahara.36 At the prodding of Zhiyan, another of 

Buddhasena's disciples, 37 he proceeded to China. It is unlikely, given his character and 

focus on individual discipline, that he had any external, religious motivation for going to 

China. Although his knowledge and mastery of dhyäna method were certainly desirable 

to the Chinese at the time, his reasons were likely more mundane than missionary. 38 

He lived with the famous translator Kumrajiva in Chang'an until differences in 

"character and inclination" caused Buddhabhadra to leave. In fact he was forced to leave 

32 Lin Li-kouan, 342-344, gives a French translation of Huiyuan' s preface. 

3'T.  618, 301b, 1.14-19 

34 Willemen 2002, 18, and Dumoulin 1988, p.69. 

35 Dumoulin, Heinrich., A History of Zen Buddhism, (Boston: Beacon Press, 1963), 57 

36 

37 Wil1emen 2002, 20-24. 

38Dumoulin, Heinrich, Zen Buddhism: A History. (India and China), (New York: Macmillan Publishing 

Company), 1988, p.69. 



11 

by the hostility of Kumrajiva's followers. 39 Unlike the licentious Kumrajiva, 

Buddhabhadra was a strict disciplinarian, who preferred to remain in solitary meditation. 

This, combined with their differing focus of attention—Kumärajiva being more of a 

scholar and Buddhabhadra being more interested in individual dhyana practise—led to 

Buddhabhadra' s eventual expulsion from Chang'an.4° 

He and forty of his own disciples headed South from Chang'an, and arrived 

finally at Mount Lu iJ.i) in 410.41 There, he was welcomed by the amiable Huiyuan, 

who asked him to "bring out' one of the scriptures in which he specialised, 42 namely, 

the DMCJ. While in Jianicang, Buddhabhadra also translated 13 scriptures in 125 

fascicles including: The Avatañzsakasütra (T. 278 )c V JR Se 0 ARN @ , 

Dafangguangfohuayanjing, huayanjing) in 60 fascicles in 418421; The Mahasaihghika 

Vinaya (T.1425 Mohesengqilu) in 40 fascicles, jointly with Faxian (5k); 

The Mahaparinirvazasütra (T. 376 Dapannihuanjing) also with Faxian; and 

the Tathagatagarbhasutra (T.666 k) Dafangdengrulaizangjing).43 

39 1bid. 

40 

41 Ztircher, 1972, 233. See also Wilemen 2002, 19 

42 

4 3 Ibid. 
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III. The Chinese proponents 

a. Huiyuan (334-417) 

Huiyuan, Dao'an's44 most gifted disciple, was an important figure in translating 

Buddhism into something that was accessible to the Chinese. He was the first Chinese 

monk to spread Kumãrajiva's work and the teachings that were being developed at 

Chang'an to Southern China.45 He was a typically Chinese monk in that he preferred to 

remain withdrawn from worldly activities, favouring instead the seclusion of his 

monastery at Mount Lu. Yet he was one of the first Chinese Buddhist masters to solidly 

establish a monastic community. He clearly distinguished between monks and lay people, 

and effectively established monastic living under Chinese rule. 

Huiyuan is most famous for his attention to Arnitbha, and he is touted as the 

founder of Pure Land Buddhism. 46 Having assembled a group known as the White Lotus 

Society which is thought to be the predecessor of Pure Land tradition, Huiyuan and his 

assembly together took a vow of devotion before an image of Amitäbha.47 His primary 

focus was on the use of images and icons for devotional/meditative objects, such as the 

Buddha Amitäbha.48 Huiyuan was also particularly interested in what later emerged as 

the trikaya doctrine. He had Buddhabhadra provide a detailed description of the famous 

Shadow of the Buddha (nirmazakaya), in order that he might have it painted. 49 B. Ztircher 

' For information regarding Dao'an, see Ziircher, 1972, 8-12. 

' Ibid, 205 

46 Ibid, 219 

47 

48 Ibid.. 

41 Ibid, 224 
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points out that we can also read about Buddhabhadra's connection to such ideas, in the 

DMCJ, in the inclusion of Buddhanusmrti in his (Buddhabhadra's) writings: 

This urge to have a concrete object of worship, perceptible by the 

senses, characterises the Buddhism of Lu-shan. Everywhere, in the 

biographical records as well as Hui-yuan's own writings, we find the same 

stress on visual representation: the use of icons in meditation, visualisation 

of Amitãbha, his hymns to the 'shadow of the Buddha', the dharmakaya 

(transcendent body) of the Buddha and that of the Bodhisattva etc. This 

curious feature, though perhaps partly a result of Hui-yuan's northern 

origin and the lingering influence of Tao-an's Maitreya cult, is largely 

explainable by the lay element in Hui-yuan's community, people who 

needed something simpler and more 'practical' than the laborious 

procedures of mental concentration and trance of the HInaynistic type--a 

'method for practising samadhi whilst staying in the family.50 

It is interesting that Erik Ztircher points out the impracticality of Buddhabhadra's dhyana 

method, as it is likely that Huiyuan was interested in these teachings for the very opposite 

reason in the first place. Indeed it is not the practicality of the methods that is in question, 

but rather it is the accessibility of a particular method that the lay people sought. Because 

Huiyuan himself distinguished between monks and laypersons, the laypersons affiliated 

with Lu Shan saw themselves as being unable to avail themselves of the detailed 

techniques brought about by Buddhabhadra. The dhyana methods found in the DMCJ 

50 Ibid. p.220 
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were to be practised by solitary individuals, and were therefore not practical for the 

family man who was unable to seclude himself for any length of time. 51 

While Buddhabhadra was at Mount Lu, Huiyuan asked him to provide him and 

his followers with many texts and teachings. This certainly was instrumental in the 

development of Huiyuan's own ideas, which fused Buddhabhadra's Hinayana dhyana 

methods with the wisdom teachings of the prajfIaparamita literature. Huiyuan authored 

one of the two prefaces to the DMCJ, along with several works of his own.52 

b. Huiguan 

Huiguan was a companion of Buddhabhadra. He became a disciple of 

Buddhabhadra at Chang'an and followed him from the capital to Jiankang. Like 

Buddhasena, little is written about Huiguan apart from excerpts that suggest his 

connection with Buddhabhadra. He was a devout and serious student of Buddhabhadra 

and went on to study under another famous Indian, Guiabhadra. Huiguan took part in 

several translation activities, and wrote his own preface to the DMCJ. 

Huiguan was instrumental in the early propagation of Tathagatagarbha theory in 

China. He took part in the creation of the Southern version of the Mahaparinirva'zasntra 

(T. 375), which discussed an originally existing Buddha nature.53 He also wrote a preface 

to the JrimalasithhanddasUtra (T. 353), by Guiiabhadra, which says that "all beings have 

51 It is interesting to note that the two most popular, practical, and accessible Buddhist schools, the two 

schools which most readily relieved(s) man of his ills—Chan and Pure Land, are also the two schools 

which are most vulnerable to later criticism of not being Buddhist at all. 

52 For  detailed biographical information regarding Huiyuan, his life and teachings, see Ztircher 1972, p. 

205-253. 

53 Willemen 2002, 28. 
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an indestructible core of Buddhahood, [and] that mind is inherently enlightened. "54 C. 

Willemen states that it was Guiiabhadra who finally united Hlnayna and Mahayana, and 

that together with Huiguan, he propagated the integration of tathagatagarbha doctrine 

and alayavñana doctrine, via the Lañkavatãrasutra (T.670). 55 Further, he states that 

"the students of Buddhabhadra in Jiankang, especially Huiguan, were a direct link with 

the coming into existence of Chan, as we know it in the Dongshan school."56 It is a well 

known and established fact that early Chan has close associations with the 

Lañkavatarasütra, and that the idea of an inherently pure and indestructible Buddha-

nature becomes an important teaching for the school.57 

IV. The DMCJ's influence on lineage transmission for Chan 

The influence of the DMCJ for later Chan development lies primarily in its 

dhyana methodology, but because it will be discussed fully in chapter two, the 

significance of the text regarding the Chan patriarchal tradition will now be discussed. 

The importance of patriarchy for the Chinese is well documented. The Chinese adhere to 

an "unbroken line of spiritual transmission" despite an obvious lack of historical 

accuracy.58 The transmission of the Buddha-mind begins with different figures depending 

on the source; however, most commonly, with regard to Chan, the lamp of awakening59 

begins with Käyapa. 

54 

55 1bid, 29-30. 
56 

57 See Dumoulin, 1988, 51-55, Faure 1997, 145-159 

581bid, 10 

59 Dumoulin 1988, 7-10 
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According to legendary accounts, it is said that that kkyamuni held up a Lotus 

flower to an assembly gathered before him. Kayapa was the only member to understand 

this esoteric gesture and smiled at the Buddha, signifying his awakening. "The World 

Honoured One thereupon turned to the assembly and said, 'I possess the true Dharma 

Eye, the Marvellous Mind of Nirväiia. I entrust it to Mahkayapa'." Kayapa thus 

begins the line of twenty-eight Indian patriarchs, ending with Bodhidharma, who holds 

the title of first Chan patriarch in China. 

The unbroken line of transmission from Kayapa onwards is an identifying factor 

for Chan. The list is arranged and rearranged to suit the needs and purposes of each Chan 

School. The Chan patriarchal lineage does not become completely coherent until the 

seventh and eighth centuries. At this time it was "made possible and necessary by the 

success of Chan at the beginning of the eighth century, and its growing awareness of its 

own status as a sect."6° Its beginnings are,however, evident from much earlier on. 

Bernard Faure calls the establishment of the early patriarchal lineage a product of 

"boundary anxiety."6' Lineage is probably the creation of an early marginal community, a 

movement that required an established historical credibility, an idea so important in the 

atmosphere of Chinese philosophical schools. Early Chan was something that was 

constantly shifting and changing, and it was necessary for the early community to 

establish a linealogy in order to lend cohesiveness and depth to their emerging tradition. 

The DMCJ has been used as evidence for a later transmission theory. The 

Dongshan School sought to establish a patriarchy outside of Bodhidharma's lineage, and 

60 Faure 1997, 9. 

61 Ibid, 2-4. 
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therefore used the DMCJ as inspiration for its lists. 62 Du Fei (1±ø), the compiler of the 

Chuanfabaoji T. 2838), an important critical work regarding Bodhidharma 

and the legends surrounding him, used the DMCJ "to elaborate his theory of thirteen 

Indian patriarchs."63 However it did not play a significant role in the development of the 

patriarchal lists; it was more in line with the metaphorical transmission of the Dharma or 

Buddha-mind. These concepts are found in Huiyuan's preface to the text, which McRae 

outlines thus: 

(1)[T]he transmission of the true teachings of Buddhism occurred 

unbeknownst to the majority of the religion's followers and without any 

reference to its occurrence in any prior written record; (2) the true teaching 

that was transmitted was accessible to adherents to all schools of 

Buddhism, according to their own individual capacity; (3) the true sages of 

these schools all wrote meditation sutras so that the teachings of 

Buddhism would survive any eventuality; and (4) the Ta-mo-to-b ch'an 

ching contained the accurate teachings of Buddhism because its author 

was a direct descendant of the Buddha. [sic]64 

Transmission 'outside teaching' is a key element in later Chan development. Chan sought 

to establish itself in opposition to the more established doctrinal schools, as the practise 

of meditation, and consequently the idea that intellectual, scholarly activity was inferior 

to pure meditation became a central concept. The idea that transmission is available to 

everyone is also typical of later Chan teaching. That each individual is able to achieve 

62 FaUre 1997, 228-229, note 36. 

63 1bid, 163-164. The DMCJ in fact begins with with the Sarvstiväda transmission lineage, listing from 

Mahakayapa to Puiyamitra. Lin Li-kouang, 344. 

McRae 1986, 82. 
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awakening by means of meditation is fundamental to Chan, especially in view of the 

Buddha-nature teachings which became a salient feature of Chan. 65 Meditation and 

Buddha-nature, along with the idea that Buddhism would 'survive' by means of the 

meditation manuals, constitute the very practicality explained previously. Chan cuts 

through all the complications of the heavily doctrinal/philosophical schools and 

teachings, and, like the enduring metaphor of the finger pointing to the moon, enables a 

practitioner to discard theory in favour of method. 

V. Chapter One Conclusion 

While attempting to find the foundation of Chan, it is not that old equals superior 

is the stand taken. To seek origins in the case of Chan is likely futile, but to seek 

substructure whereby we can place Chan into a Buddhist context is both possible and 

necessary. As is the case with all disciplines, when approaching a subject one must start 

at the beginning. Certainly this is the ideal for the practise of meditation. One must work 

one's way through different meditations, systematically, advancing from one stage to the 

next. Like a child learning to read, one cannot simply start in the middle and expect to get 

anywhere. So too, one cannot suppose to understand a particular concept without any 

knowledge of its context. 

The beginning of Chan was not so much a way of thought as it was an orientation 

towards method. Chan is an experiential doctrine, and the practise (as in mundane 

habituation) of the techniques (i.e. yoga) is the quintessential means toward equanimity, 

65 Although Chan did not have any esoteric initiate tradition, these meditations were practised only by 

secluded monks, and as discussed earlier, at these early stages, lay persons were not able to avail 

themselves of these practises. 
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and ultimately to awakening. The Chinese were not so interested in doctrine or 

metaphysics. What they sought were texts and teachings that could guide them daily in 

practical matters of Buddhist application and personal advancement. 

This highly pragmatic approach to Buddhism is what inevitably led to the 

development of Chan. The DMCJ is one text that provided the methodologies later 

adapted as Chan teaching. The Abhidharmic prayogamarga was adopted by the Chinese 

as standard dhyana, and no distinctions were made between the prayoga and darana 

stages. The meeting of the Chinese adepts with the Indian masters created an atmosphere 

conducive to change and new learning. It was in this atmosphere that Hinayna 

converged with MaMyna and Indian yoga developed into Chan. 
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Chapter Two: The Doctrine of the DMCJ: India and China 

I. The Abhidharma prayogamarga 

It has already been stated that the DMCJ is a dhyana manual, but it must be said 

that meditation manuals such as this are meant to be used and followed by the 

practitioner, and not to be merely read. The aim of any meditation manual is to guide the 

practitioner through the steps necessary for one's own practise. Each meditation serves as 

one of the Buddha's many prescriptions for the various afflictions barring an individual 

from awakening, or even from the process of awakening. The essential characteristic of 

Buddhism is the presentation of methods by which the individual might identify and 

harness the psychological processes. Upon recognising and gaining control of these 

processes, the individual will ideally and ultimately be able to have an unfiltered, and 

undistorted experience of reality such as it is. I.e., to progress from Saths.ra to Nirva. 

The Buddhist Path (marga) is the link between Saihsra and Nirväia, conditioned 

(sathsk.rta) and unconditioned (asathskrta). 66 The Path is the process and method by 

which one accomplishes the Buddhist goal. Each Indian school developed different 

conceptualisations of both Sathsaa and Nirväiia, 67 which in turn influenced their 

differing conceptions of the Path. 68 Etienne Lamotte provides a description of the 

Sarvästiväda-Vaibhäika system of marga, which, he says is "conceived as intellectual 

discipline (meditation on the truths) and a moral and spiritual discipline (disgust, 

66 Guenther, Herbert V, Philosophy and Psychology in the Abhidharma, (Delhi: Motilal Banarsidass, 1974), 

192. 

67 Ibid. 

68 For  a thorough treatment of the Theraväda, Vaibäika, and Vijñnavda conceptions, see Guenther, 1974, 

Chapter V. 191-246. 
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detachment from the passions). Its main factors are perfect mental quietude (amatha) 

and transcendental insight (vipayana)." 69 Lamotte says that there are five stages 

(marga). In the first two stages the practitioner "remains a worldling (prthagjana)," and 

from the third stage onward, the practitioner is a "holy one (arya)."7° Lamotte outlines 

the stages thus: 

a. The Path of the accumulation of merits (sathbharamarga) 

b. The Path of practise (prayogamarga) 

c. The Path of vision (dar.sanamarga) 

d. The Path of meditation (bhavanamarga) 

e. The Path of the Agaika (athikcamarga) or Arhat.71 

The meditations in the DMCJ "occup[y] a position in a series of disciplinary stages in the 

theory of Buddhist practise. 02 Those stages are the mrga listed above. As introduced in 

chapter one, the categories outlined in the DMCJ are: 1., anapanasmti ( 

Annapanna); 2. Asubhabhãvanã ( F V 1 1 Bujingguan); 3. 

Dhatuvyavasthana/dhatuprabheda; 4. Apramãas ( EU siwuliangsanmei), and; 

5. Idampra1yayataprati1yasamutpada (±ZI guanshieryinyuan), The DMCJ also 

includes indriya (9 gen), and buddhanusmrti (AS nianfo) as the sixth and seventh .73 

69 LOtte tienne, A History of Indian Buddhism: From the origins to the jaka era, (Louvaine-La-Neuve: 

Institute Orientaliste, 1988), 612. 

70 1bid, 613. 

71 Ibid, 613-617 

72 Sakurabe, 310 

73 See Willemen 2002, p. 22-23. See also Dumoulin 1963, p. 58 
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Etienne Lamotte places a.subhabhavana and anapanasmrti within the first stage, 

sanzbharamarga. He tells us that these two are exercises that prepare the practitioner for 

smrtyupasthana. This meditation then leads him to the nirvedhabhagrya of the 

prayogamarga.74 On the other hand, Charles Willemen tells us that the categories of the 

DMCJ are part of the second path, prayogamarga.75 An alternative title for the DMCJ is 

fangbian 76, which translates as prayoga, or application. Although eventually 

fangbian comes to be understood as upaya, expedient means, "[a]round 400 CEfangbian 

was a common translation for yoga. The stages [outlined in the DMCJ], bhflmi, are the 

five stages or categories of the exercises, called dhyana. In other words, dhyna, 

meditation, is the application of the preparatory path, prayogamarga, of the Abhidharma 

texts." Certainly both the first and second stages, the stages leading up to 

dar.sanamarga, are application of effort whereby one practises techniques designed to 

remedy affliction barring him or her from Nirväia. Therefore, because the categories are 

both doctrinally and pragmatically prayoga, practise, this thesis will accept Willemen's 

position and refer to the categories as prayogamärga. 

Despite differing soteriologies, the Indian schools all held prayogamarga as a 

completely necessary stage. During this stage, the practitioner quiets the passions, 

overcomes obstacles, and develops "the four qualities leading to a deeper understanding 

of reality." 78 Having "overcome instability" 79 by cultivating mindfulness, 

74 Lamotte, 1988, 613. 

75 Willemen, 2002,22-23 

76 chanjingxiuxingfangbian 

77 

78 Guenther, 238. 
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smrtyupasthana 80 , the practitioner enters into the stages of these four qualities, 

nirvedhabhagiya: 1. Heat, u.ymagata, is "a fire which burns the fuel which are the 

defilements"81, 2. The Summit, mllrdhan, are "the most elevated or the head of unfixed 

roots of good"82, 3. Patience, kcãnti, which is "so-called because in this stage, the Truths 

please extremely much" 83 , and finally, 4. The Supreme Worldly Factor, 

laukikagradharma "because in the absence of any similar cause (sabhagahetu), by their 

own power, they manifest the Path of Seeing the Truths [i.e. dar.sanamarga]."84 

The practises outline in the DMCJ often appear in the Abhidharma literature, 

separated into sets of two, three, or five. 85 They are, in one form or another, a popular 

topic within influential texts such as the Abhidharmako.s'a, the Visuddhimagga, the 

Bodhisattvabhümi, and the Yogacarabhumi.86 In the DMCJ, they constitute a set of five, 

with the addition of indriya and Buddhanusmrti. They constitute "the basic part of the 

Indian manuals."87 For example: 

In the Abhidharmako.sa Ch. VI, aubha and anapanasmrti are regarded as 

the 'entrance passage' through which a man in disciplinary practise goes 

into the preparatory course for the dars'anamarga (path of insight)i Getting 

in the practise of aubha- or anapanasmrti-contemplations he completes 

79 Ibid, 244. 

80 Pruden, Leo M, Trans. AbhidharmakoSabayam, Four volumes, (Berkeley: Asian Humanities Press, 

1990), V.3, P.928. 

81 Ibid, 930. 

82 1bjd 931. 
83 

84 1bid P. 933. 

85 For a thorough discussion of how these practises are grouped in the different texts, see the previously 

refrenced article by Hajime Sakurabe. 

86 Sakurabe, 307-309. 

87 Wi1emen 2002. P.23. 
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the inner tranquillity (.amatha). Then he proceeds to the completion of the 

clear-sightedness (vipa.syana) through the practise of the fourfold 

smrtyupasthana concerning the body, feeling, thought, and dharmas, first 

one by one separately (sambhinnalambana) and then all the four objects 

combined (samasatalambana). His next step, which is immediately 

followed by the daranamarga, is called nirvedhabhagiya (sharing the 

quality to be determinant on the penetration) at each of which he 

repeatedly and variously examines the four noble truths. 88 

Each of the five categories in the DMCJ is designed to oppose and alleviate a particular 

temperament. It should be mentioned that the first step for the practitioner is not to enter 

upon the practise one of these meditation techniques, rather it is to identify one's 

particular mental affliction or temperament, and then choose the appropriate remedy. 

"Meditation in the Buddhist sense is not some sort of panacea which anybody can make 

use of indiscriminately and without harm."89 It is, therefore, a necessary step to undergo a 

process of identification in order to ensure that the correct method is applied. These 

categories and their opposing afflictions will presently be discussed.9° 

a. The categories in the DMCJ as established in India 

Anapanasmrti, or mindfulness of the breath, is without doubt the best known and 

most well treated subject from students and scholars of yoga. "Like regulation of posture, 

rhythmic breathing belongs to ancient Indian yoga heritage."9' It is a standard technique 

and usually a requirement from any student beginning a practise. In the Abhidharma, 

88 Sakurabe, 310. 

89 Guenther, 102. 

90 A.fubhabhavana is the subject of the translation, and will therefore be treated separately, in greater detail 

in Chapter Three. 
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breath control is prescribed specifically to remedy over-intellectualism. This is the person 

who, in a modem context, would be accused of either 'living in his head', of having a 

'wild imagination', or of being 'scatterbrained'. "[Breath control] is a suitable practise for 

a person whose temperament is such that he attends to all and everything without ever 

following one line of thought to its end. ,92 According to the Abhidharmakosa: "Those 

who are imaginative enter through mindfulness of breathing [which] cuts off imagination 

because it is not turned toward externals, for it bears on breathing."93 

Apramaiia/brahmavihara, the four immeasurables or pure abidings, are four 

subjects for meditation designed for "a person whose temperament is one of antipathy, 

hatred, malice, and ill-will, [who should] first of all learn to love." 94 These 'divine 

behaviors' are: 1. Maitri, commonly translated as benevolence, and sometimes as love. 

Not to be confused with passionate love, which easily turns to desire (raga), "it is 

essentially benevolence, a natural kindliness and interest in others' happiness and well-

being."95 2. Karuza, or compassion. Compassion in the Buddhist sense translates as an 

active and selfless interest in alleviating suffering. This should not be confused with pity, 

which can quickly degenerate into "the futile crying and whimpering over the misery of 

the world." 96 • Mudita, or joy/sympathetic joy, which is helpful in mastering 

reluctance, 97 or an unwillingness to be genuinely glad for others' fortune, and 

sympathetic at their disappointments, rather than taking pleasure in their failure or 

91 Dumoulin 1988. P.16. 

92 Guenther, 114. 

93 Abhidharmakoa, V.3, P.917. 

94 Guenther, 106. 

Ibid, 107. 

96 1bid, 108. 
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experiencing jealousy towards their satisfaction. Realizing it is expressed in rejoicing at 

the happiness and well being of others. This should not be confused with idle and/or 

egotistic glee "which is unaware of, or forgets the conditions through which true joy 

came about."98 Finally, 4. Upeksa, or equanimity, which is the ultimate state of clear and 

tranquil understanding that all things are similar, so that one observes and acts 

impartially. This should not be confused with indifference, which is "ignorance, because 

it does not discriminate between good and bad. But impartiality is born from knowledge 

and understanding."99 

Buddhanusmrti, recollection of the Buddha, exists in some form in all the 

Buddhist schools. T. 643 (91 1Efl*5)the Guanfosanmeihaijing, another text that 

Buddhabhadra likely presented to Huiyuan at Mount Lu, has for its content an exposition 

of Buddhanusmrti. 10° This practise is discussed in one of the oldest Buddhist texts, the 

Sutta Nipata. 101 According to Buddhaghosa (who commented on this text), 

Buddhanusmrti is said to conquer "fear and dread," 102 to "attain a higher plane," and to 

"feel as though [the practitioner] were living in the presence of the Buddha himself. ,103 it 

should be noted that the practise of recollecting the Buddha is not a simple recitation of 

the Buddha's name, rather, the practitioner contemplates the Buddha's qualities and 

97 

98 

99 Ibid, 109 

'°° Ztircher, 1972, 224. 

101 Williams, Paul, Mahayana Buddhism: The Doctrinal Foundations, (London and NY: Routledge, 1989), 

217. 

102 Ibid, 218. 

103 Ibid. 
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imagines the Buddha's presence. By conceiving the qualities of the Buddha, one may 

harmonize and integrate one's own person with the Buddha. By imagining the Buddha's 

presence, one will without doubt be deterred from performing any evil or immoral 

deed.'°4 

Dhatuvyavasthana/dhatuprabheda, contemplation of the elements, opposes "self 

satisfaction and pride" (madanamana). 105 This contemplation entails the "analysis of our 

individual existence [and] the realization that nowhere is the assumption of a self, ego, or 

creator necessitated." 106 The practise of contemplation of the elements, contemplation of 

the sense organs, Indriya, and Idampratyayatapratityasamutpada, contemplation of the 

twelve links in the chain of causation, are each connected to one another in that they all 

allow the practitioner an awareness and knowledge of the constituents/reality of the self 

and the outside world, within the context of interdependence and causality. External 

factors, internal senses, and the action of the perceiving mind co-exist. Desire and 

suffering are intimately and inseparably connected to all the other links in the chain or 

wheel of causation. 

Idampra1yayataprati1yasamutpada, contemplation of the twelve links in the chain 

of causation should counteract delusion (moha). 107 An understanding of reality in 

Buddhist terms of the causal connectedness of all the elements of existence would 

naturally oppose a mind fooled into some erroneous view of reality. To understand the 

truth of the chain of causation does not alleviate delusion only. This awareness alleviates 

'°4 lbid. 

'°5Willemen, 2002.24-25, 

106 Guenther, 113. 

107 Willemen, 2002,24-25. 
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the three unwholesome roots, desire/greed, raga, hatred, dvesa, and delusion/ignorance, 

moha—commonly depicted at the centre, or hub, of the wheel of becoming (bhavacakra). 

Delusion, however, is surely the basis from which greed/desire, and hatred issue. 

depiction of pratilyasamutpada represents causation in terms of the individual. "It is 

essentially an application of the theory of dependent origination to the process 

constituting the self, and represents an attempt to exhibit the causes of suffering." 108 

H. The Wutingxinguan: Evolution of the five categories in Chan 

The DMCJ is one of many meditation manuals brought to China by Indian 

masters. From these texts, the Chinese took practises like regulation of the breath, and 

integrated them into an already existing system. They combined Daoist techniques with 

the Buddhist ones, and this synthesis would find its ultimate expression in the Chinese 

meditation school, Chan. The meditations adopted and adapted by the Chinese masters 

did not come from Southern India, where a more scholastic approach was taken. Rather, 

they came from the Northern region, Gandhra, where the emphasis was on meditational 

practise, and practical effort. 109 So too, Chan discarded scholasticism and intellectualism 

for direct experience, complete and total practicality. Chan concludes that awakening 

cannot result from analysis, but rather only from meditative absorption. 

The five forms of contemplation of the DMCJ become known as the 

wutingxinguan, also wumen, "a familiar theme of discussion in the works of eminent 

Chinese Buddhist scholars of the Sui-T'ang ages."° There is no question that there are 

108 Koller, John M, Oriental Philosophies, (New Jersey: Prentice-Hall, Inc., 1970), 157. 

109 See Willemen, 2002. 

'10 Surabe P. 308. 
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clear historical connections to Chan, and that the DMCJ had an impact on the patriarchal 

tradition. The most significant impact of the DMCJ, however, was on Chan practise. The 

methodological impact of the DMCJ was felt late as the eighteenth century and as far 

reaching as Japanese Zen. The Rinzai master Hakuin Ekaku ( ), "and his 

disciple Torei Enji, returned to the Hinayana precepts of the [DMCJ]."111 

M. Chapter Two Conclusion 

The historical links between the personages associated with the text, their 

practises and teachings, and the Chan School have already been established. The direct 

link to the text lies simply in that the text is one about meditation. It was taught and used 

by important Chan figures, figures instrumental in developing the standard meditation 

practises of Chan. For Chan, meditation alone, without delineating stages, really is the 

practical accomplishment of Buddha nature —tathagatagarbha, the theory of which is 

the doctrinal basis for Chan. 

The DMCJ is a meditation manual, meant to remedy and oppose the obstacles one 

encounters on the path to awakening. The methods taught by Buddhasena originate in 

India, where they were standard topics in major texts like the Abhidharmakos'a, and for 

influential scholars like Vasubandhu. One can quite easily see the impact of some of the 

methods in China. Contemplation of the breath is still standard practise in Chan and Zen, 

and recollection of the Buddha has found its expression in Pure Land Buddhism, the most 

popular form of Buddhism in East Asia. 

Faure, 1997. P.124. 
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Chapter Three: Introduction to the translation 

I. Methodological considerations 

One of the difficult tasks any translator faces is in choosing between clear and/or 

eloquent English, and faithfulness to the original text. For the most part, I have tried to 

make as literal a translation as possible. Firstly, as this translation constitutes a freshman 

effort, out of respect for the text, I am unwilling to take any poetic liberties in 

interpretation. Where clarification is necessary, I have opted for liberal use of footnotes, 

and saved any in-depth explanation and elucidation for discussions in this chapter. 

Secondly, due to the subtle nature of many characters and compounds, it is the opinion of 

this author that the one sure way to a safe translation is to be completely literal and 

consistent.' 12 

Certainly, a safe translation is not always a good translation. When creating an 

introductory translation, however, perhaps it is best to sacrifice eloquence for accuracy. 

Although surely there will be some argument over the accuracy of certain choices, any 

text is subject to endless interpretive attempts. The person of the translator always plays a 

significant part in the outcome, and, for my own part, I am disinclined to assert any of 

112 For  example, the difference between qi S and sheng . Often, in Buddhist literature regarding mental 

processes, scholars will translate both of these characters as give rise to. I believe that even in the Buddhist 

context there is a difference (however subtle) in meaning between these two characters. I have therefore 

tried to consistently translate 0 (qi) as rise or raise, as I believe this has the connotation of something 

already in existence (like the Vijflänavda Yogacara bija or mental seeds) being raised or stirred (as in the 

literal meaning of wake up). Whereas I translate tE. (sheng) as produce(d). As this character literally means 

birth, I believe it to indicate something not previously existing being brought into existence. Although in a 

Buddhist context the difference is more subtle (as of course there can be nothing brought into existence 

truly from nothingness), I think it is nonetheless important to make such distinctions clear. 



31 

myself into an introductory rendition. Were I to attempt to render the English into 

something fluid and articulate, I would necessarily be imposing meaning derived from 

personal experience or bias. I therefore think it best to leave poetry for later versions. 

The translation is of one of the practises presented in the DMCJ, namely 

aubhabhavana (bujingguan). An alternative title for this text is the Bujingguanjing T'5 

91,49. Therefore, it can be surmised that the practise of as'ubhabhãvanã, or contemplation 

of impurity, was considered to be of particular importance among the categories. 

II. MubhabhAvanã 

The practise of contemplating impurity, or the decaying body, has the same 

foundations as the other categories discussed in Chapter Two. It can be found in the 

agarnas and the nikayas, in the Pail Abhidharma (in the Visuddhimagga, Chapter VI for 

example), and in Sanskrit Abhidharma sources like the Koth. 113 It entails meditating on 

the stages of decay of a corpse, either literally or otherwise. The practitioner should go to 

a graveyard, which was obviously much more simple in India at the time (and even 

today), and observe a dead body. Once he has firmly established the object in his mind, 

he may meditate upon it at his convenience. 

Opposed to the other categories discussed in Chapter Two, the practise of 

meditating on a corpse surely strikes the reader as horrible and morbid. Death in the 

113 Lamotte, Etienne, Le Traité de la Grande Vertue de Sagesse de Nagarjuna 

(Mahaprajnaparamitasastra,. T. ifi, (Louvain: Institute Orientaliste, 1970), 1311. All of the following 

discussion and quotations, paraphrasing, etc., of Lamotte, are a translation of the French, with the aid of Dr. 

C. Willemen. 
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Buddhist sense, however must not be looked upon as pessimistic or nihilistic; rather it is a 

plain and observable example of impermanence. Purposefully contemplating the stages of 

decomposition of a dead body is a sure way to cut through desire and attachment to 

others, or the self, and to remedy delusion regarding permanence and the reality of 

appearance. It has already been stated that this contemplation is part of the preparatory 

stages, where one eliminates the poisons and is able to enter into daranamarga. 

Prior to reading the translation, there are some concepts that should be clarified. 

They are: the four desires, the nine notions, vimoka, abhibhvayatana, and lçrtsnayatana, 

and the two paths and four stages. Nirvedhabagiya is evident in Chapter 11, stanza 54, 

however, because it has been explained in Chapter Two, consequently, the concept will 

not be addressed further. 

III. Explanatory remarks 

a. The nine notions 

In the PM Abhidharma there are ten notions to be contemplated. 114 These notions are 

of various stages of decomposition. In the Sanskrit sources, however, there are nine 

notions. Although the sequence is not always the same, the Mahäyana prajñaparamita 

aubhabhavana develops from this. 115 Etienne Lamotte's French translation of the 

Mahaprajuiaparamitopadesa is perhaps the clearest outline of each notion and its 

practise. For each notion, the practitioner applies the stage of the corpse to his own body, 

feeling disgust and fear, saying something like "my body is also just like this." He also 

observes that there is no longer any way to discern gender, and especially that any 

114 See for example Visuddhimagga, Chapter VI, 185-203 
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previous beauty the body had is gone. 116 These realizations alleviate the three poisons of 

Buddhism, desire (raga), hatred (dveca), and delusion (moha). 117 By making these 

observations, the practitioner recognises that the characteristics of a live body are nothing 

more than deception and that all is impermanent. In this way, he alleviates desire, for who 

could desire a body that is certain to end up in a horrible state? By understanding that all 

bodies will eventually meet the same fate, he alleviates delusion regarding permanence 

and appearances. Finally, he alleviates hatred, for when there is nothing to desire, there is 

nothing to grasp; when there is nothing to grasp, there is no possessiveness, there is 

nothing to fight for, and nothing to find insufferable. The nine notions in the 

Mahaprajflaparamitopade.sa are as follows: 

1. The notion of the bloated (vyadhmatakasanijuia). The practitioner here sees that the 

body is now merely an empty vessel, and that consciousness is no longer present. He can 

still discern that the body has "beautiful marks which all troubled men's hearts," even 

though no gender is recognizable. Nonetheless, he says that desire having been driven 

away, "this bag of fetid excrement is bloated and detestable, how could one love that?" 

118 

2. The notion of the separated (vidhütakasañijfla). In this stage the corpse has split 

open from "the heat of the wind," 119 "from the five viscera flows excrement, urine, 

bloody puss, and blood - a repugnant liquid appears." 12° The practitioner becomes more 

115 Lamotte, 1312. 
116 Ibid, 1316-1319. 
117 Thid, 1324. 
"' Lamotte, 1970, 1316. 
"9Thid. 
120Thid 
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aware of the original façade of the physical body, and the colours he once coveted have 

now degenerated into this horrible mess. 

3. The notion of the bloody (vilohitakasañijñã). Here the body has come apart and "a 

magma of flesh and blood spreads out." 121 

4. The notion of the rotten (vipuyakasañijfla). The pieces not devoured by birds and 

beasts, nor buried in the ground simply rot. The practitioner says that once this body was 

"wrapped in nice cloth, dressed in superb clothing, adorned with flowers. Today it is just 

a fetid magma, having come apart and rotten. The erstwhile ornaments cheated." 122 Again 

he sees, increasingly, that what he once perceived to be true was nothing more than a 

façade. 

5. The notion of the blue (vinflakasathjiza). At this stage the practitioner identifies all 

the different colours that appear on the corpse: blue, red, yellow, and black. He questions 

how the colours are different on a live body and on a corpse. "How are the colours I liked 

before any different from these colours?"123 

6. The notion of the devoured (vikhãditakasathjña). This is simply the stage when, if 

the body has not been either cremated or buried, it will have been torn to pieces and eaten 

by birds and beasts. 124 

7. The notion of the scattered (vikiptakasathjñã). The corpse has been scattered about 

by animals and the elements. The practitioner remembers that when the body was whole, 

he could still recognise all the things to which he was once attached. Now, all of the 

121 Ibid. 
'22 1bid, 1317. 
123 

'24 1bid, 1318. 
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original characteristics (of humanness and beauty) are gone, and there are only remains. 

At this stage he truly feels disgust. 125 

8. The notion of the corpse, reduced to bone (asthisañijfla). Now all the flesh is gone 

and there are only bones. There may be a skeleton with the tendons still attached, or 

separated with the bones scattered. 126 The yogin says to himself, "In the past I saw 

corporeal elements form a body together, and I could distinguish man from woman. But 

now that it is dispersed, the body doesn't exist anymore. That which I liked, where is it 

now?"27 

9. The notion of the burned (vidagdhakasanijña).'28 The notion of the burned is a 

completely separate meditation, as the practitioner must view a cremation. The body is 

burned together with herbs and wood and in one moment is reduced to ashes. "Before this 

person died, the body was bathed in perfume and enjoyed the five objects [of the five 

senses]. Now that it is burned, it is worse than being struck with a sword. When it was 

dead it looked human, now all original human characteristics have disappeared. All 

bodies are impermanent, and so am I.129 

In the translation these notions appear explicitly at several points, stanzas 7-9 of 

chapter 10, refer to the notion of the skeleton, or of the corpse being reduced to bones, 

asthisañijfIa. Here Buddhabhadra explains that the practitioner should recognize the 

"soft" body. He could be talking about two things. Possibly this means that the body is no 

longer solid or firm like it would have been in life, or, he could be talking about a 

conceptualisation of impermanence. These two concepts are not so different; in fact, they 

'25 1bid. 
'26 Thjd 
'27 Thid 1318-1319. 
128 Lamotte, 1970, 1314. 
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compliment one another. Stanzas 16-30 of chapter 11, mention the notions all together. 

In this passage, however, Buddhabhadra talks also about the stages from conception to 

death. Here he suggests that the practitioner should keep in mind that all life leads to 

death and its stages. Stanza 52 of chapter 11 relates the notions to the smrtyupasthanas, 

immediately following the k.rtsnayatanas at stanzas 45-50, and immediately preceding 

the stage of nirvedhabagiya at stanza 54. This final part of Chapter 11 further supports 

the position that Buddhasena's method does, in fact, reside within the preparatory path, 

prayogamarga. 

b Vimoka, abhibhvãyatana, and k,rtsnãyatana 

Three concepts, "indicative of a technique and of unimpeded progress, are pointed 

out as most intimately connected with meditation. They are termed 'masteries' 

(abhibhvayatana) and 'freedoms' (Viinokca) respectively." 130 These two are then 

followed by k,rtsnayatana, all-encompassing, basis, totality. There are eight deliverances, 

eight masteries I dominant ayatanas, and ten totalities / all-encompassing ayatanas. 

Chapter Eight of the Abhidharmakoáa outlines these three terms: 

Vimok.ya 

1) One endowed with physical matter sees physical matter.., this is 

the First Deliverance; 2) not having the idea of internal visible things, he 

sees external visible things: this is the Second Deliverance; 3) bringing 

forth agreeable Deliverance, he dwells in this absorption: this is the Third 

Deliverance... The Fourth to the Seventh Deliverances are the four 

absorptions of ArupyadMtu... The Eighth Deliverance is the absorption of 

the extinction of ideas and sensations. The first two Deliverances are, by 

their nature, meditations on loathsome things, for they have for their 

129thid 
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aspect the idea of the corpse turning blue, etc. (The ascetic considers 

internal and external visible things, his body or external bodies, under the 

aspect of a corpse turning blue, etc). 131 

Abhibhvayatanas 

1. There is the idea of internal physical matter, and there is the seeing of a 

small amount of external attractive and unattractive physical matter... 2. 

There is the idea of internal physical matter, and there is the seeing of an 

unlimited amount of external physical matter. 4. There is as absence of 

any idea of internal physical matter, but there is the seeing of a large 

amount of external physical matter. These are the first four Dominant 

Ayatanas. 5-8. There is an absence of any idea of physical matter, but 

there is the seeing of external blue, yellow, red, and white. These make a 

total of eight. 132 

Krtsnayatana 

[T]hey embrace their object in its totality and exclusively. They are ten in 

number: this is the totality of earth water fire, and wind; blue, yellow, red, 

and white; plus the uninterrupted dyatanas of space and consciousness (the 

First and the Second Absorptions of Arupyadhatu)... Eight are the absence 

of desire... two are pure absorptions of Arupyadhatu. 133 

Stanza 46-51 of chapter 11 discuss these concepts. At stanza 46 the practitioner has 

experienced the first two deliverences and at stanza 47 he begins to experience the 

abhibhvayatanas, the k.rtsnayatanas, or both. He visualises the colours blue, yellow, red, 

130 Guenther, 135 
131 Ko.a, V. IV, Chapter Eight, 1271. 

132 Ibid, 1276. 

131 Ibid, 1277-1278. 
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and white. Buddhabhadra 134 continues to explain the interaction of the notions of 

vimoksa, abhibhvayatana, and lçrtsnãyatanas, ending with the practitioner "experiencing 

all gifts." The beginning of chapter 12 seems to discuss deliverances and krtsnayatana. 

At stanza 5 Buddhabhadra says that one is able to produce a "real knowledge of 

deliverence." Stanza 11 mentions "bound mindfulness," and stanzas 17 and 18 talk about 

"destruction of the basis" and of rising to a "pure stage." 

c. The four desires 

The practise of aubhabhavana most clearly counters desire (raga). The Abhidharmakos'a 

says that there are four types of desire, or 'craving,' which each are opposed by a specific 

stage of aubhabhavanã: 1. Craving for colours, 2. Craving for shapes, 3. Craving for 

contact or tangibles, and 4. Craving for honours (recognition from another person). 135 

Stanza 27 of chapter 9, in the translation mentions these four kinds of desire. The Koth 

explains that there are different notions in the meditation which counter each of the four 

raga, but that having the notion of a skeleton for an object will counter all four, due to 

their absence in the object. Reference to these four desires can be found in stanza 27 of 

chapter 9. 

d. The two paths and four stages 

Within the DMCJ there are two paths and four "meaningful things (art/ia, yi 

136 for each of the first three practises. The two paths are the path of application 

134 These were Buddhasena's teachings, however as it was Buddhabhadra who presented them, it is 

Buddhabhadra I imagine as the speaker. 

'35 Kosa, V. III, Chapter VI, 917. 

'36 Willemen 2002,22-23. 
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(fangbian and the excellent, or superior (sheng ) path. 137 The four stages are 

regression, stagnation, progress, and certainty. The translation clearly shows that these 

truly are stages of progression. Each of the four chapters concerns one of the four 

"meaningful things." Chapter 9 discusses regression, which is primarily concerned with 

the practitioner being deluded and/or weak in his practise. It is possible, according to 

Buddhabhadra, that although the yogin thinks he has made progress, it is easy to be 

deluded regarding his object and his thoughts. In this way, the practitioner risks losing 

control over his thoughts and comprehension and falls back in his progress. Also, it is 

difficult to gain mastery over desires, and so it follows that although the practitioner has 

gained some mastery over his weakness, it is also easy to relapse. 

Chapter 10 discusses stagnation, which is the idea that the practitioner may be so 

constrained by some idea or delusion that he remains motionless in his practise, unable to 

advance. More specifically, there is a danger of becoming captivated by an object or 

stage of meditation. For example, the meditator may progress beyond internal to external 

objects and naturally be pleased with his improvement. If, however, the yogin holds onto 

the feeling of elation without letting go of it, he will remain at that stage, unable to move 

forward. 

Chapter 11 discusses progress. It is in this chapter that Buddhabhadra is most 

detailed in his instruction. This chapter gives a careful explanation of the method, 

practise, and purpose of contemplation of impurity. He describes the cycle of life from 

(the Indian notion of) conception to death and explains how the arising of the three 

Buddhist poisons are connected to this cycle. He then describes the notions and the 

137 Ibid. 
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meditative stages one experiences when contemplating them. These stages are as 

previously explained, moving through prayogamarga to daranamarga. Stanzas 53-55 

refer to the successful practise, having moved through all the stages, and finally into 

daranamarga, the path of insight. This attainment is surely progress. From progress 

comes certainty, the final "meaningful thing" and the subject of Chapter 12. At this stage, 

the practitioner has made such progress in his meditations that he is sure to succeed up 

until the point of having liberated himself from desire, the root cause of all suffering. 

Conclusion 

The English and European literature regarding the early inception and evolution 

of Chan does not especially attend to matters of teaching or philosophy. There are only 

paragraphs and/or sentences within a handful of books and articles (such as C. Willemen, 

B. Faure, B. McRae, and H. Salcurabe). While the early history of the school is 

fascinatingly complex and deserves continuing treatment, considerations of who, when, 

and where, leave many additionally important questions unanswered. It seems especially 

necessary to address the questions of what, why, and how for a school entirely devoted to 

practise, pragmatism, and opposed to scholasticism and intellectualism. D. T. Suzuki 

quite possibly made the first and last scholarly attempt to delineate Chinese Chan practise 

and its philosophical framework. 

There are, unquestionably, further considerations for current scholarship 

regarding the early stages of Chan development. A complete and accurate picture of the 

history of this period, at least in terms of key persons, is utterly impossible, due to the 

endless fabrications and mistakes in the records. For any philosophical or doctrinal 

teaching, however, historical context is completely necessary if there is to be any hope 
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for insightful understanding. Also, there are many meditation manuals (to be found 

primarily in Taisho Volume 15) which remain to be translated into English or any 

European language. Major Chan texts, such as the Lengqieshizi are available, but it is, 

again, the very early period that has been left out of current scholarship. 

This is, first and foremost, a translation effort, and secondly an attempt to inform 

the reader regarding the historical and doctrinal/philosophical context of the text. The are 

several points at which a lack of secondary source material has made it quite difficult to 

elucidate at the required depth. Any discussion of wutingxinguan, for example, is quite 

literally limited to a few paragraphs in Sakurabe's article. There are Japanese and 

Chinese sources that discuss the five forms in China at length, but as I am restricted by 

linguistic ability, these sources are unavailable to me. This thesis represents an attempt to 

answer some of these questions. My hope is that I have afforded some other English 

reader further access to early Chan practise and context. 
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Chapter Four: Translation of Part two of the 

Damoduoluochanjing: TVIN Bujingguan, Contemplation of 

impurity 

T.618 p0314b17 *ii1 

Chapter 9: Regression in the contemplation of impurity in the stages of 

practising application. 

1) UJJPfi E* 

According to my capabilities, I have already expounded the anapana138 mindfulness. The 

practise of contemplation of impurity [and] its process will be distinguished. 

138 Anban is a phonetic transliteration of the Sanskrit, anapana, meaning breath(ing). The full 

Sanskrit form is anapanasmrti, with smrti here translated as nian t mindfulness. 

139 It is most likely that xiang M should be translated as notion rather than the usual characteristic. 

Although often the character will be translated as characteristic, this same situation with xiang 1H appears 

regularly throughout the text, and it simply makes more sense in these instances that the character is really 

xiang S , missing the radical xin '. Leaving off the radical is quite common. 
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When cultivating the contemplation of application to impurity, one should be mindful of 

regression. The notions 139 known by the wise are what I will now expound. 

3) 

In one's practise one should first apply oneself to specific parts of the body. Keeping 

pleasantness 140 in mind, one is open to the beauty of the skin. One [then] contemplates 

the notion raised by [this external beauty]. 

4) TiJ5 IN 

Although momentarily one destroys the beauty of the skin, if one is not forcefully 

diligent in one's application, the notion of purity will again re-emerge. This is called a 

regression of the practise. 

5) TMROTM 

If one is not able to raise that which one should, one should again have its beauty decay. 

The notion of [the skin's] purity is still not removed; this is called a regression of the 

practise. 

6) 

'40jing 9 in Chinese thought usually means pure. However, in the Indian it is something closer to pleasant. 
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**L 

If, in one's practise, desire increases, one should go to a graveyard. Having [there] 

grasped the notion of impurity, one should [then] return to one's spot and sit. 

p0314c01(7) 

The corpses I have seen, I myself am also like them. Wholeheartedly contemplating, 

regarding my self, [I am] just the same as [the corpses in] the graves. 

8) 

When I realized that, on that basis I gain reality. Having attained the truth, [I will] not 

again raise the wrong notion. 

9) 

In such practise of application, the eye of wisdom is still not pure. 14' One should know 

that this is a perverted view [and that] in one's ignorance, the [darkness of] delusion piles 

UP. 

10) 

'' Hui 9 wisdom, Sk. prajña, should be understood as analytical knowledge of dharmas/ factors. Wisdom 

does not yet equate with insight into emptiness. 
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If one is confused concerning the object142 of the toes, and one's thoughts do not abide 

[in the object], one should contemplate higher focused thoughts and strive to progress. 

11) 'JthL 

If, higher up, 143 one destroys where beauty dwells, and one's thoughts are again 

dispersed, one should, with all one's strength, be diligent in vigour, [and] one should 

apply oneself to not regress. 

12) 

Do not be tainted by afflictions' that will cause you to not reach deliverance. If you 

exert yourself [and are] diligent [in your] application, you will quickly reach nirvana. 

13) WAAIM MtPRUM 

H1 

Concerning one's body, characterized 145 by destruction, keep attentive and [do] not [be] 

distracted. Practise diligently day and night, [and] in no case let affliction arise. 

142 Yuan 8 object. Sk. älambana. 

143 1 take this to mean literally higher up on the body. 

144 Nao 11 afflictions, Sk. Klea. 

145 In this stanza it makes more sense to translate xiang *I1 as characteristic. 
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14) {kJ WPffi;' 

The practise of subtle notions is what the World Honoured One 146 has expounded. If you 

constantly guard those notions, it [will be] the case that [you will] never regress [in your 

practise]. 

15) SlIXIMNA Al,E RK 19 

IMNAS -P 1 XT -161-MA 

To be in complete possession of the contemplation147 of your own self, if mindfulness has 

been solidified, sequentially one should contemplate external objects, gradually 

practising so that [the objects of meditation] broaden [in their scope]. 

16) A4,AEAMA RREMR 

If, concerning the outside, one is complete, and if one is firm in your samädhi, 148 one 

should know that before long one will gradually extinguish impurities. 

17) 

141 Shizun 1ft World Honoured One, Sk. (commonly) Bhagavant or, sometimes, Lokanatha. This is a 

common honorific for the Buddha. 

'47Guan IV contemplation, Sk. Bhavana. This should really be understood as a causative i.e., to bring into 

existence a mental picture or image. 
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If, for instance, a king is without armour, complacent and not firm, but wants to subdue 

his enemies, he will necessarily be harmed by them. 

18) 1 

IF 

If, in one's practise concerning one's own person, one is deluded and uncertain, but 

wants to contemplate other objects, then one will certainly regress in one's practise. 

19) IN k 

I have already explained, bhikus, that when one is not intelligent, one's practise will 

then regress, [and one will] further have more and more regression. I will now explain. 

Listen well! 

20) flh 

One should know that practise is regressing because one is sunk in delusion. One may be 

obstructed'49 by actions and numerous afflictions. 

'48Sanmoti this compound is a phonetic rendering of the Sanskrit samãdhi. The more common 

phonetic rendering is sanmei E*. 

'49 Zhangbi rqLM obstruction. Sk. Avaraia. 



48 

21) 

p0315a01(2lcd) 

There are people [who], because of their desire for beauty, raise their afflictions and 

regress. Concerning that attractive beauty, one's deluded desire covers right mindfulness. 

22) LLJ 

[As for] all kinds of outer garments, the colours of their designs emit plentiful splendour. 

Necklaces and adornments, gold, silver, and a multitude of precious things - all these 

things caused the deceased common man joy. That which one previously commonly 

enjoyed in one's practises one will revert to longing. 

23) 59ALMS 

J. = .Ldi 22*00 

_V*RM 97CMRAa 

If, based on this, one sets in motion desirous notions, one must know that [this] definitely 

means regression. When the appearance is considered beautiful, [and] everywhere one is 

attached to the fine shape of all the limbs and joints of the body - having [these] wrong 

notions, one raises covetousness. 

24) AMPRO 
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The limbs and joints of the body, smooth15° and soft to the touch - one recalls that these 

were enjoyable 151 before, [and so] the fire of desire returns, burning again. 

25) AJNZAIM RWHNR!• 

Now one cries, then laughs. Singing, dancing, glaring at one another. As for clothing of 

various colours, one has a pearls bracelet, inlaid with precious stones, [and one's clothing 

has] embroidered motifs and adornments. 

26) *ih 'b 

If it carries on to and fro, it makes the mind of the practitioner wander. Mindfulness is the 

right deportment, but if desire arises, it makes one regress. 

27) 

lS23f*jL 

There are people in whom desires are deep, and who do not especially focus on the four 

kinds. In their foolishness, they increase their afflictions. Encountering an appearance, 

'50 Xihua II Rn smooth, touchable. Sk. Sprac(avya 

151 Geng IE enjoyable. This usually would be found as a compound gengle EM 

152 Varia lectio has yu A, instead of yu A . 
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they raise licentiousness. 153 

28) 

E3 WgKa 
WE 3LIE* 

This then is an extremely evil desire [and] quickly causes the practise to regress. Because 

of those desires, one loses direction and loses right mindfulness. 

29) *J  M HA T F)U 

)Z 

If an appearance, together with its [9] notions are/ is clearly understood, then [the 

practitioner] never regresses. Carefully look at your own person! Subsequently, 

contemplate others well. 

30) Jifl 

Broaden the objects of your senses to the fullest extent. Then, all around, one sees 

precipitous cliffs. If one is not conscious of the ultimate end, one's practise will quickly 

regress. 

31) tFI 

1t 

If one is deeply infatuated concerning another person, one fears it may change, and one is 

153 Licentiousness in both mental state and behaviour 
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unable to advance. If, in one's practise, one produces doubt and fear, one will certainly 

fall back quickly. 

32) 

R MSEt A lbsMAL 

B 
U 

If one wants to move away from doubt and fear, one should develop disgust toward the 

body. If, having brought about this notion of disgust, if one's mind is still running amok, 

one should know that the practitioner will certainly regress. 

33) E1 

I have explained regression in application to impurity in one's practises. If in the 

excellent path one regresses, it is still as explained before. 

p0315b01 

The end of the part [about] regression in the application to impurity. 

p0315b02 $1± 

Chapter 10: The part [about] stagnation 154 in the contemplation of 

154 Zhuguo 119— This compound has the meaning of being stationary for a period of time. I have, therefore, 

interpreted it as meaning stagnation. Throughout the chapter, zhu it, alone is translated as stagnation, as I 
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impurity in the stages of practising application 

p0315b03(l) RE u 

I have briefly distinguished the part [about] regression concerning impurity. I will now 

gradually explain the characteristics of how it stagnates. 

2) 

T-RAM 111A 

When, in one's practises, the activity of the afflictions increases, they fill one internally. 

If one does not understand how to go beyond to the next stage, one is tied down in 

delusion so that one stagnates. 

3) 

"'A MIMMME11 

One disavows one's purity, even for a small part of one's own person, and destroys the 

beauty of the skin. One does not know how to make progress, [and] because one's 

afflictions grow, one stagnates. 

4) j3 3&* 

believe this to have a negative connotation, rather than abiding, which is often used in meditation manuals 

as indicating a more desirable state of consciousness. 

'55Varia lectio gives zhi V instead of zhi 0 giving the compound zhidu go(ne) beyond (to the other 

shore), Sk. Paramita. 
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One may make gradual progress, and the whole person may be seen as characterized by 

destruction. If one cannot seek for an external object [and only finds] happiness in 

contemplation of one's own person, [then one will] stagnate. 

5) 

Concerning external objects, in ones practise one's mind [may find] joy [in] progress. If 

desire is removed, [joy] should also go. 156 Do not let your application stagnate. 

6) iffRPOZIF 

NASTfia MADMEN 

Having not yet seen the end, one's application may stop at the middle. One is bound by 

stagnation in one's foolish darkness, as if tied to a tree. 

7) 

If one's notion of a skeleton157 possesses the characteristic of solidity, and when [one 

perceives that] the body is dense, if one does not subsequently practise all notions, and 

156 Le. The joy should also be removed. 

157 Guxiang tLY , notion of the skeleton. Sk. Asthisañijuiã. 
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one does not seek for progress, then one may not have any thought of disgust, and one 

may not be certain. 

8) 1PUt 

Even though in one's practise one may be completing the special path of impurity, one 

may not be able to produce the most excellent notion, so that the body becomes soft. 

9) 

If [one has] no [notion] of a soft body, then the realization of its dissolution is not 

produced. If one is unable to produce the realization of its dissolution, this is said to be 

stagnation of practise. 

p0315b22 T- VIM 

End of the part [about] stagnation in the contemplation of impurity in the stages of 

practising application 

p0315b23 Fi± - 

Chapter 11: The part [about] progress in the contemplation of impurity 

in the stages of practising application 

p0315b24 (1) 
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I have explained stagnation in the stages of application to the contemplation of impurity. 

In the case of the excellent path, stagnation is as previously explained. 

2) 5158 

*t MI. T- 

Now I will gradually explain how to progress in [the stages of contemplation of] 

impurity. Having first reflected on the general characteristics, tie your mindfulness to an 

impure object. 159 

3) 1J 

One should subsequently dwell on a small part of the body and correctly contemplate 160 

the specific characteristics. Those within one's self and external objects - both kinds are 

called immeasurable. 

pO3l5cOl(4) v' 

bIE 

The practitioner, concerning the samãdhi of sovereignty about one's own person, should 

diligently practise right application, fulfilling it to the end. 

158 Varia lectio givesfen , instead offa A. 

159 Specifically this is meditation on the object of a/the body. Sk. Kayasmrtyupasthana. 

'60 Zhengguan IE, correct or right contemplation. Sk. Abhisamaya. 
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5) 

iUIE 

[As for] the external objects, which are immeasurable, their objective range is all around. 

However, concerning that correct experience, 161 one cannot repeatedly be sovereign. 

6) 

Furthermore, contemplating one's own person, - this too is said to be immeasurable. 

Namely, concerning the places of one's own body, they are various and numerous in 

forms. 

7) 

162 

Tendons and flesh both number 500. Tilaka and kanda,' 63 they are all sixfold. 

161 Zhengshou IE , correct experience. Sk. Samadhi. Usually this term is not translated, but rather 

transliterated. 

162 Although the print in the Taishö footnote is unclear, it reads that the Three editions has jian 0 or 

possibly jian L instead of flan M . 

163 Tilaigo Sk. Tilaka, "Clerodendrum phiomoides (Symplocos racemosa L.); a freckle (compared to a 

sesamum-seed); a kind of skin-eruption L" (MMW, 448). Jianda Mt, Sk. Kanda. "a lump, swelling, 

knot"(MMW, 249) Both are phonetic renderings of the Sanskrit. 
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pO3l5c09 MARIM. Jjtjg•M . R164 

Note: Tilaka is like a fruit, and kanda is like a carbuncle, and they are all situated in the 

belly. 

8) E± E± IR 

WjUi ii1±F an 

[There are]36 kinds of objects, and 320 bones. The joints are disjointed as 900 parts. 

[There are] 90 times 1000 veins. It is said that the qi goes along 36,000 paths. 

9) ftrMER i1±i,j 

IV) ±F 

The pores in the body number 90 times 90,000. One is internally invaded by parasites, 

[numbering] 80 times 1000 families. 

10) 

165$ 

The blood and the external fluid 166 are both combined. When these two are both 

combined one first obtains [a] kalala'67 [that has the] faculty [of a] body [and the] faculty 

164 Notes appear in the original text. 

165 Varia lectio has xiang *fl , instead of gen IR 

'66 1e Semen. 

'67 Jia1uo1uoito MIN, Sk. Kalala. "The embryo a short time after conception." 
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of life. 

11) 

This body is raised by impurity and is produced from the kalala. To that which is raised 

by actions that are fetters, the deluded one produces happy attachment. 

12) 'b 

Three'68 serious afflictions; desire, anger, and delusion, darken one's thoughts. When one 

namely has just experienced birth, one raises two wrong notions. 

13) 

'J±*U 

Concerning one's self, one produces desire. Externally, one gives rise to anger. A man 

has such notions and a woman is opposed to that. 

14) IIJ 

169 

The impurity is a kalala; the kalala brings forth froth [1], and from the froth fleshy lumps 

168 The text here has er , the varia lectio has yi -. Since yi -, er ., and san H, are easily confused in 

the Chinese, and since there are three things itemized in the text, I have translated this as three. 

169 Varia Lectio has zhi JR , instead of zhi A . 
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are produced [2]. Little by little it becomes thicker, becomes limbs [3]. 

15) 

hri L4 
(W J-l)l . 7I-i. R 

When it leaves the womb it is called an infant [4], and this gradually turns into a youth 

[5]. In this way it gradually grows and becomes robust, i.e., in the prime of life. 

16) U*% 

As the years go, the shape withers [6]. [The body] decays and grows older every day [7]. 

One's consciousness is extinguished [8] and life ends [9]. The body is destroyed [10] and 

white bones become visible [11]. 

17) 

p0316a01(l7cd) 

[The body] being blue is destroyed [12], and the different joints separate [13]. It 

dissipates [14] and is completely obliterated [15]. And so, one practises contemplation of 

the fifteen kinds of specific characteristics. 

18) W MIAHIMI 

Beginning from [a] kalala, one gradually decays in old age and death. After seven days, 

the destruction gradually changes to the point of an ashy end. 



60 

19) 

Having practised in the previous world, one first arises from a kalala, and eventually 

reaches old age and death. Gradually contemplate with care! 

20) IkOWSM 

Pq 1081% 17O4 

In the notion of white bones, [and of] blue and red, the joints of the members all come 

apart. The skeleton reaches decay; it rots and is completely destroyed. 

21) 

When the practitioners reflect on mindfulness about impurity, some contemplate from the 

cause, or they apply themselves to the application to effect, or they apply themselves, 

directing their efforts towards the effect. 

22) 

)3 — J3\ 

Accomplishing deep wisdom, what one understands is the meaning of the notions, 

contemplating the kalala, up to every part. 

23) cI 

170 Varia lectio has suo A , instead of suo 
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When the four great [elements] are combined and pure, the secondary matter is based on 

the five feelings. Immeasurable minute elements'7' - everything comes into existence 

from them. 

24) Aft-TOW, •W•Mffl 

172 j Th-b 

One should contemplate further the notions in their sequence after death. Day and night 

one gradually changes, up to seven days. 

25) •* MMOMPRI IM 

iEE 

It does not have anymore coming and going, gazing, laughing, or speaking. Demeanours 

have been completely extinguished, free from any semblance of proper depoitinent. 

26) 

The corpse gradually changes and its form decays daily. All impurities, blue, etc., thus 

become gradually visible. 

27) 

171 Zhiweizhong ffiltAVI minute elements. Sk. Paramãzu. 

'72Varia lectio has yue , instead of ri H 
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[The corpse] swells, rots, and leaks, flowing from utterly stinking places. Several kinds of 

insects come out. Having seen them, one is free from desire for beauty. 

28) *PJ 

Contemplating that which one was previously attracted to, having been destroyed and not 

completely eaten, it is dispersed everywhere, having completely extinguished the desire 

for its wholeness. 

pO3l6a24 E± 

Note: Previously it is mentioned that beauty is not the basis. One should also mention 

wholeness. 

29) 

One sees that the dry bones are not characterized any longer by glossiness. Being old and 

utterly coarse, they can do away with desire for touch. 

30) pJ 

It is rotten, as if pulverized, annihilated to nothingness. Having accomplished such 

notions, one is free from desire for anything with an external appearance. 
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(173) ) 

Note: That which has a shape is not necessarily in all cases a being. 

31) 1?II5 

p0316b01(31cd) *H* 

The five desires are also five destructions. According to the illness, one has an antidote. 

Facing the true characteristics, the practitioner should contemplate correctly. 

32) OMMM IWAV IF j% 

Beauty changes [1], as if dissipating [2], and proper deportment and demeanour are 

extinguished [3]. It is weak [4] and crushed [5]. These are called the five kinds of 

destructions. 

33) j4 

These then, concerning one's own body, are the immeasurable objects. If one has right 

mindfulness concerning practise, one can in any case attain sovereignty. 

34) 

We have explained two immeasureables: sovereignty and the objects. Even if in one's 

'73Varia lectio has xi , instead of huan S. 
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practise one is not sovereign, it is yet distinctly explained. 

35) 

IELN 

Thereupon in one's mindfulness of impurity, correctly contemplating with wisdom from 

Learning, volition, and cultivation, 174 one opens one's eye of wisdom. This is said to be 

threefold. 

36) dHE= 

When the notions one makes are of two kinds, and if one sometimes does not abide in a 

notion, in both cases one may open up to understanding and development. Or sometimes 

they do not open up to understanding. 

X RP RI t 

Note: This understanding is nothing but opening up. 

37) M E4* 

The third one is pure by nature —free from impurity and abiding in purity. If one does not 

[have this] notion, one does not open up to understanding. As for this wisdom, it is raised 

174 The three prajfias: 1) Wen 10, learning. Sk. Srutamayi 2), Si M , volition. Sk. Cintamayi 3) Mu 1 

cultivation or development Sk. Bhavanamayi. 
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by the cultivation of dhyana. 175 

38) iL* # = RIJ 

This raises the joy of quiescence 176 in the person. The other two cannot do that. 177 When 

the mind is also happy in quiescence, this is said to be wisdom through cultivation. 

39) 'U'* AL RIJ* 

Being glossy,'78 the body is soft. This then is characterized by quiescence. When both are 

not soft, know that it is not quiescent. 

40) — IJ 

AE , 1Jf 

When the two are not at peace, the one should abide in safety. This is the explanation of 

wisdom raised by the development of dhyana in the existence of form. 179 

'75 Xiuchan 001, cultivation of Dhyäna. This is also Bhavanamayi 

176 jjjj .±, quiescence. Sk. amatha. 

'77 1.e. Cintamayi and .srutamayi. 

178 Zj,n SA, Moist, glossy, oily. Sk. Snigdha: glossy, resplendent. 

179 This is the explanation of wisdom raised by the development of dhyna in the existence of form, i.e. 

material existence. Sk. Rupadhatu. 
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41) F'— ±+th 

The one knowledge, which is contemplation of impurity, arises based on ten stages: The 

fundamental ones, the future one, one also explains desire, and the intermediate one. 180 

42) _181 

Relying on the three worlds, one takes desire or matter as object. If life ends, being 

apparitionally born, one is immediately extinguished without any impurity. 

43) 

When the body is pure [and] without any further impurity, one cannot give rise to 

disgust. 182 Just contemplate the characteristics of birth, destruction, change, and 

impermanence! 

44) PIa' '1E3f 

90099 TVRVA 

When the person is produced from the womb, [he] may have the shape of a corpse. 

180 The ten stages consist of one stage of desire, kama, four matter/material stages, rupa, four non-

matter/immaterial, arüpa stages, and a future stage. 

181 Varia lectio has san E, instead of yi -. 

182 Yanhuan disgust. Sk. Nirveda. 
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Raising the notion of purity concerning the body, the contemplation of impurity is the 

antidote.' 83 

45) T-*IFAa ig WIN MIS 

;1z:+w 

If one does not seek to stop desire in one's reflections, one should practise disgust. If one 

does not have the notion of disgust, one should more and more have the antidote against 

purity. 

pO316cOl(46) 

Applying himself to the deliverance of purity, the wise one opens his eye of wisdom. 

Namely, concerning his impure object, the white bones radiate light. 

47) 

From this [light] gradually arises a fine precious tree of blue colour. 184 [It] becomes 

yellow and red or fresh white. The branches, leaves, and flowers are also like that. 

48) 185 

'83 Duizhi 15 antidote. Sk. Pratipakca 

'Sk. Krtsnayatana. 
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Outer garments and bracelets with precious stones - all kinds of fine shapes, these then 

are called the practise of the characteristics of application to the deliverance of purity. 

49) 

1UZLE EH*) 

Concerning the unpleasant body, everywhere adornments can be seen. As the stages 

gradually increase, samädhi lights the torch of wisdom. 

50) iJJJ3 

-t 

From the whole body, it shines high and wide and all around. All other bodies bring 

adornments in the same way. This then is the deliverance of purity, applying one's self to 

the contemplation of impurity. 

51) 1iFh 

AFE JI1 

185 Varia lectio has zhu M instead of zhu A. 
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If one can, for just one moment, practise this excellent contemplation, one then, in 

accordance with Buddha's teaching, experiences all gifts, is praised by the World 

Honoured One, [and gains a] fine field of merit in the three worlds. 186 

52)M4,—IXMfl 

Explaining all other notions, their qualities are the same. The notions of the white bones, 

and of the blue accomplish mental disgust. 

53) 

a.. ,L r Pi L',z & 

Therefore being mindful of impurity, one's application lets one cross every stage. [That is 

the] application of mindfulness 187 to the body, and the application of mindfulness to 

experience thoughts and factors. 

54) 3JL t-5 

[One crosses the stages] from warmth up to the summit, patient acceptance, and the 

highest worldly factor. [One moves through] the path of insight and the path of 

development, up to the knowledge of the extinction of impurities. 

'86 Sanjie E- , the three worlds. Sk. Trilokal traidhatuka! trayodhatavaz:1.Kamadhatu, 2. Rllpadhatu, 

3.Arupyadhatu. 

'87 8hennjan At, mindfulness to/of the body. Sk. Kayasmrtyupasthana. 
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55) —Jb±th 

- 

Because of that, one's application causes one to cross all the stages and their qualities. 

From the beginning, the contemplation of mindfulness to the body, one contemplates up 

to the final place. 

Buddha [has] explained that mindfulness to [the] impurity [that is] in every seed, The 

World Honoured One has explained that desire sharply enters a bottomless deep. 

57) 

Right experiencing is the curative medicine. One should develop the notion of disgust, 

and all other afflictions can all in one moment be cured. 

58) 1LF15 

321 M 5tF11 ME 

I have explained the way of making progress in one's application to impurity. There 

remains the progress in the excellent path. Its modes 188 are as previously explained. 

'88 Xiangxiu MIT , mode(s). Sk. Akara. Varia lectio has xiang S instead of xiang * , but as this is a 

common phrase, the translation uses the original instead of the vario lectio. 
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pO316c29 

End of part 11, regarding progress in the mindfulness of impurity. 

pO3l7aOl = 

Chapter 12: Certainty 189 concerning impurity in the practise of the path 

of application 

1) 'F1 

- R7&I1T i 

I have explained the meaning of the characteristics in the part about making progress 

concerning impurity. I will now explain the practise and the part about certainty 

concerning impurity. 

2) 

Ep-

If one is not bound by wrong morality, is not affected by actions, and if one's thoughts 

do not turn their back on deliverance - being joyful; one is constantly destined toward 

happiness. 

3) JI jc 

'89 Jueding certainty. Sk. Niyata, Ad]. (Niyama, N.). I.e. one will decidedly make it, being certain to 

succeed in one's practise of mindfulness of impurity (Edgerton, s.v. p.298). 
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Thus, in due consequence one produces a coarse extinction of the four great [elements]. 

Enjoying soft quiescence, samädhi arises there. 

4) 1MX 

From concentration, wisdom is produced, and one can feel disgusted in the practise. After 

the notion of disgust has arisen in the practise, one then can be free from desire for 

existence. 190 

5) 

If one's cultivation is free from desire for existence, the real knowledge of deliverance is 

produced. After the knowledge of deliverance has been produced, one is delivered from 

one's bonds. 

6) 

AE 

From that one obtains the unconditioned, 191 finally free from 

said to be called the accomplishing of the part about certainty 

190 Youai desire for existence. Sk. Bhavaraga. 

191 Wuwei unconditioned. Sk. Asañiskrta. 

the three existences. This is 

in one's practise. 
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7) 

IF 

The celestial kings 192 have five awesome characteristics. 193 Contemplating these 

characteristics destroys the afflictions. As the impurity passes and gradually decreases, 

through this one is finally extinguished. 

A human king has the five characteristics, and the characteristics of an animal king are 

also thus. When the characteristic of all stages are clear, this is called certainty. 

9) PtQ 

Moving the body, looking in four directions, invigorated, one raises a long happy sound. 

Being sovereign one roams alone, with the majestic characteristic of a lion king. 

10) uT3 

— U 

192 Tianwang I, celestial kings. 

193 Possibly the five characteristics at the moment of death, i.e. five signs of decay. As outlined in the 

Mahaparinirvaiasntra V.19.: 1. Shabby clothing, 2. A withering flower above the head, 3. Bodily odour. 4. 

Sweating under the arms. 5. Aversion to sitting. (Matthews #5908). 
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There, the fifteen [aforementioned] characteristics and their practise produce certainty, 

which leads to the extinction of all impurities in those stages. 

11) NIHON W4MMIJ% 

SRT s; M atzolb 

-019429 {T 

With bound mindfulness to samãdhi, one rises out of the ties of affliction. Exposing the 

foul notions of impurity produces thoughts of disgust. The notions, blue, etc. - practising 

them, one will be well certain [to succeed]. 

12) 

- 

,J ,l.'/.'_•w/u,I.' 

There still are three further notions: the notion of clear understanding, the notion of 

contemplation, and the third one is said to be the notion of emptiness. Their practise 

means the wisdom of quiescence. 

13) 

Pure matter and one's own person, the afflictions that arises desire, anger, and delusion 194 

- from these right contemplation is extinguished. 

1A\ tI-I--* 
i1) J.M., pl,u,' -?r H  



75 

p0317b01 (l4cd) PbgArAV 

When these [9] notions, one by one, are each accompanied by the three notions, one can 

remove the fetters, urges, and afflictions, 195 [which are] desire and so forth. 

15) J—t 

All these notions, when they are clearly and well contemplated, mean that the practitioner 

is certain in his notion of impurity. 

16) 

) —oJ 

Old and decaying white bones, scattered and lean - their characteristic of being 

emaciated shows. They are destroyed as if pulverized, all completely crushed. Note: The 

sound is mei. 196 

17) 

From here on one gradually produces application to destruction of the basis. As explained 

by the wisdom of purity, one's practise is characterized by certainty. 

194 Tanyu desire, Sk Raga. Chen PA anger, Sk. Dve.a. Chi rA , delusion, Sk. moha. The three 

poisons. 

'95 BefuMN fetters, Sk. Saniyojana. Shi urges, Sk. Anu.s'aya. Naochan IN afflictions. Sk. Klea. 

196 The text gives the phonetic value for as mei. 
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18) ;k Vi 4  

[Concerning] immeasurable very fine elements, everywhere [and] all around one is 

certain to [attain] the truth. It will be produced like a golden feathered bird. 197 One 

gradually rises to a pure stage, which is level and utterly adorned. 

19) 

A brave, precious lion, an ox king 198 - these wonderful species are everywhere 

characterized by certainty. 

20) EF 

Initially produced by impurity, one also grows from impurity. One first arises as a kalala, 

abiding in impurity. 

21) A-b Hit 

197 The golden bird referred to is likely the Garuaa (also jialouluo MURN. Suzuki, 64:1934)." c.f. RTL. A 

mythical bird (chief of the feathered race, enemy of the serpent race), vehicle of Vishiu, son of Kayapa 

and Vinat; shortly after his birth he frightened the gods by his brilliant lustre; they supposed him to be 

Agni and requested his protection; when they discovered that he was Garua, they praised his as the highest 

being, and called him fire and sun" (MMW, 348) 
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E3 P 

One can see its growth for seven days. Then in a little while it briefly stops. If in one's 

practise one clearly understands, this is said to be certainty. 

22) 3t, $H A 

Thus are all [four] parts. One can, in every case, understand the meaning of the 

characteristics. If one clearly sees the truth, one is always mindful of the extinction of 

birth. 

23) 

Because one practises the notion about the bones, in one's practise an awakened mind is 

produced. It can raise the notion of the aids to enlightenment. This is the explanation of 

certainty. 

24) 

i\ i ZEi&JLL kz 

198 Niuwang I, The bovine king. Sk. I.4abha. 
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The practitioners distinguish three kinds of notions. One either is a beginning practitioner 

or, one who already has a little practise or a long-time practitioner. These are all near to 

certainty. 

25) 

XMAS )IRM Hal 

In accordance with the power of knowledge, there are differences in one's progress. The 

beginner starts first, and the mind of the little practitioner has settled. The long-term 

practitioner can pursue an object. These are said to be the three kinds of practise. 199 

26) 

'Beginner' is a term for the novitiate The second one means growth. The last one can set 

himself free. This is said to be certainty. 

27) 

p0317c01(27cd) 

There are two kinds of impurity, either common or not common. The three groups 

previously mentioned are free from common impurity. 

28) E'* 
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b—JJ 

XE 

Wisdom from learning, volition, and cultivation, the threefold mindfulness to impurity - 

the clear understanding of all these, if one distinguishes well, free from desire. This is 

called certainty. 

pO3l'7cO5 

End of part 12, regarding certainty about impurity. 

199 Sanzhongxiu E , three kinds of practise/ practitioners: adhikãrmika, krtaparijaya, 

atikrantamanaskãra. 
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