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The Buddha’s biography is a narrative of conquest: first, a conquest of
the teachers of his time, and second of the entire cosmos, beginning with
the internal enemies of his own mental and physical urges and extending to
the highest realms of existence. This conquest gets played out first in the
context of meditation, when the Buddha conquers the evil demigod Mara,
and second in the context of teaching, when he brings his inner state of
conqueror to the knowledge of others. An additional mode of conquest
involves the coalescence of the power of meditation and teaching in the
miraculous, perhaps best exemplified by stories of the Buddha’s Twin
Miracle, which he is said to have carried out in order to trump the powers
of other ascetics or to assuage the doubts of his own relatives and
countrymen.

This powerful narrative legacy influenced conceptions of Buddhist practice
throughout the history of the Buddhist tradition in India. The Buddha’s
story —his actions, his wisdom, and his powers — formed the foundation for
many practitioners’ conceptualization of their own identities. In this paper,
I look at how the elements of this legacy get appropriated in a single Buddhist
text —the second to fourth-century CE Saddharmasmrtyupasthanasiitra
(hereafter Saddhsu)—in a description of the individual spiritual development
of an ideal meditation practitioner, as he works towards becoming a master
practitioner (yogacara).

The text represents an attempt to theorize the way in which meditation
practice allows a Buddhist contemplative to experientially negotiate a variety
of epistemological registers — from the ethical to the deconstructive —and

thereby acquire knowledge of the world that serves as a powerful force in
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the development of cosmic sovereignty, power comparable to that of a
Buddha. As it outlines this process, the text allows for the production of a
form of knowledge that is altogether distinct from what was conceived of in
earlier and contemporaneous layers of Buddhist literature. It presents a
panoptic noetic vision of Buddhist reality exemplified in the meditations of
a master practitioner (yogdcara). Such a way of seeing is also a way of
knowing, and the text implicitly associates such knowledge with the
Buddha’s omniscience. In fact, the yogacara of the Saddhsu approaches the
Buddha’s level of knowledge, as he has comprehensive knowledge of
karma and its ripening. This knowledge, furthermore, is presented as the
result of a progressive conquest of the universe, a power play in the cosmic
battle between the forces of the dharma and the forces of the adharma. In
the text, this way of knowing and seeing —albeit the product of amassed
spiritual power —in turn ultimately transcends power relationships. It is a
form of knowledge transcendentally above the fray of the power play, while
at the same time immanently cognizant of its details. I suggest that this
form of knowledge gets produced discursively in the structural framework
of the Saddhsu, where multiple narrative frames construct a meta-
gnosiological perspective on the relationship between transcendent
knowledge, the knowledge of cultivation, and the cosmic sovereignty of

individual practitioners.
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L. Introducing the Saddharmasmrtyupasthanasitra

The Saddhsu is historically and textually heterogeneous, like many other
authorless Buddhist s#tras. It has come down to us today in a form that was
more or less fixed by the middle of the sixth century of the Common Fra,
when it was translated into Chinese (538 CE).l) However, textual work
done by Lin Li-kouang and Kogen Mizuno suggests that it should not be
dated to any later than the end of the fourth century, and was possibly
produced much earlier.2) It is thus reasonable to think that the text was
composed some time between the years 150 and 400 of the Common Era.?)
For the present purposes, I would point out that the Saddhsu —even in its
broadest contours —was most likely compiled at approximately the same
time as some of the most famous Mahayana Sutras and is likewise
generally contemporaneous with, or predates, some of the most important
early $astric sources on Buddhist practice, such as the Yogacarabhiimi of
Asanga (360-400 CE).

Early research by Lin Li-kouang on the Chinese and Tibetan translations
of the Saddhsu made it clear that the text contained important material for
the study of the history of Buddhist meditative and philosophical traditions.4)
Unfortunately, Lin died before he could complete his study, and few
scholars followed up on his work. The discovery several years ago of a

partial Sanskrit manuscript of the Saddhsu, held at Norbulingka in Lhasa,

1) "TFEaE4E, (T.17, 1a1-417¢19).

2) See Lin and Demiéville 1949, 110-114; Mizuno 1964.

3) For a more detailed discussion of the dating of the text, see Stuart 2015, vol. I, 43-45.
4) Lin and Demiéville 1949.
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has aroused new interest in the text.>) I recently published an edition and
study of the text’s second chapter, and several other scholars are working
on other sections of it.%) However, it will be many years until the text will
be available in its entirety. The text is voluminous, a veritable encyclopedia
of Middle Period Buddhist thought, and presents challenges to the editor
since it survives only in a single manuscript. Despite these difficulties,
access to the text in its original Sanskrit opens many new avenues for study,
and the present article is one first step in opening up the text to a wider
audience of scholars.

Treating the text as a whole, we can read it as a presentation of basic
ethical and meditative practices, which is then expanded into a compendium
of cosmology, modeled loosely on the structure of the five gatis, or realms
of rebirth. The text describes an incremental path of Buddhist practice,
beginning with the cultivation of the ten paths of wholesome conduct (dasa
kusalakarmapatha) and leading into a series of meditative forays in

eighteen stages (bhizmi).”) These practices emerged historically as an organic

5) My work on the text is based on a photocopy of the manuscript kept in the collection of the
China Tibetology Research Center (Box 12, No.1) in Beijing.

6) See Stuart 2015, in which I also edit some short sections of the sixth chapter of the text. Vesna
Wallace is preparing an edition of the first chapter of the text, and Mitsuyo Demoto-Hahn is
preparing an edition of the third chapter. The first three chapters only account for
approximately one third of the extant Sanskrit manuscript, which itself covers only the first
half of the entire text. So, much work remains to be done. Additionally, Mitsuyo Demoto-
Hahn (2009) has published a short article on the system of hells in the Saddhsu, in which she
provides a basic overview of the text with a focus on its third chapter.

7) While the Sanskrit and Tibetan versions of the text do not contain a systematic scheme of
chapters, the Chinese translators organized the text into seven chapters: 1. The ten paths of

wholesome action, 2. Basic meditation and the human realm (samsara), 3. Envisioning the
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outgrowth of the traditional canonical Buddhist meditative practice of
distinguishing the six basic elements of human experience (saddhatu). This
canonical practice is represented historically in a single Buddhist sitra
from the Madhyamagama (with a parallel in the Majjhimanikaya), entitled
the Sitra on Distinguishing the Six Elements (Saddhatuvibhangasiitra).8)
The meditative program of the Saddhsu is complex. For a complete analysis
of the text’s historical, textual, and philosophical engagements, I encourage
readers to consult my study (Stuart 2015).9 The arguments below about
conceptions of power in the Saddhsu take as background the analysis of the
meditative program that I have already carried out in the book. It suffices to
briefly note here that the text expands upon the traditional practice of
distinguishing the six elements, bringing the practice into a developed
Abhidharmic framework while simultaneously and explicitly reframing it
as a process of smrtyupasthana meditation, the traditional Buddhist practice
of “establishing awareness.” The practice of establishing awareness is best
known in its canonical formulations in the *Smrtyupasthanasiitras, but
texts such as the Saddhsu and the early tradition in general indicate that
smrtyupasthana was considered more of a meta-practice, a reductive way

of conceptualizing the basic crux of all forms of Buddhist practice.l0) In

hell realms, 4. Envisioning the realm of hungry ghosts, 5. Envisioning the realm of animals,
6. Envisioning the realm of deities, and 7. Observation of the body (a self-standing sitra). For
an outline and overview of the text, see Stuart 2015, vol. I, 46-107. See also Lin and
Demiéville 1949, 1-63.

8) MA 162 at T.1, 690a19-692b21; Derge, mngon pa, Ju 34b6-43a3; MN 140 at MN 111 237-47.
For a synoptic comparison of these parallel sitras, see Stuart 2015, vol. 11, 222-301.

9) See particularly Stuart 2015, vol. I, 108-300.

10) MN 10 at MN I 56-63; DN 22 at DN II 290-315; MA 98 at T.1, 582b7-584cl; EA 12.1 at
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this way, the Saddhsu draws on the currency of smrtyupasthana while
reworking practices not directly derived from the early *Smrtyupasthanasiitras.
Suffice it to say that the basic practices of the Saddhsu primarily involve
discernment — first of body, then of mind, and then of body and mind —in
light of the three or four characteristics of existence: suffering, impermanence,
not-self, and emptiness. This process of discernment leads to a complete
envisioning of the cosmos and the workings of karma in a broad spread of
cosmological observations. It is in the full expansion of such practice that
one can discern the text’s larger vision of knowledge and power, to which

we now turn.

II. Omniscience in Dispute

So, the text draws on early Buddhist canonical Sitra traditions but
expands well beyond them in a broadly figured spread of Sitric,
Abhidharmic, proto-$astric, and cosmological forays. It does so through a
literary structure that brings these diverse aspects of the text into a
contained epistemological frame, allowing these historically constructed
developments of the Buddhist tradition to sit within a larger system of
interconnected phenomena. I will return later to how this system is
effectuated. First, however, I would like to touch briefly on what seems to

have been the major theoretical issue behind the Saddhsu’s textual/

T.1,567¢29-569b12. For a brief discussion of the notion of smrtyupasthana as a framework

of meta-practice, see Stuart 2015, 38-40.
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scholastic/practice program, by looking at its frame story (nidana).!l) To
summarize the story: while on an alms round, a group of monks newly
ordained under Sariputra find themselves in a conversation with mendicants

of another practice tradition, who sound suspiciously like Jains:

The wanderers and mendicants of the other school [said]: “Is it true, good
Sakyas, that your ascetic Gautama teaches that harmful bodily action

(kayadanda)!?) is bad (asubha) —with unwanted, undesirable, and wretched

11) For a translation of the entire frame story, see Stuart 2015, vol. I, 55-59.

12) The use of the term danda in the Saddhsu, to refer to harmful action, reveals the way that
religious conceptual frameworks and terminology were appropriated across sectarian lines
in the history of South Asia. The term danda literally means “stick” or “rod.” However, it
was used in certain religious contexts in the sense of “harmful act.” For instance, we find this
definition in an old canonical text, describing an exchange between Digha Tapassi, a
follower of the leader of the Jains (Nigantha Nataputta), and the Buddha. (My translation is
adapted from Bodhi and Nanamoli 1995, 477 [MN 56 at MN I 372 (B%)]): “Friend Gotama,
Nigantha Nataputta is not accustomed to using the description ‘action, action.” He is
accustomed to using the description ‘rod, rod (danda).””

“Tapassi, how many rods does he describe for the carrying out of evil action, for the

production of evil action?”

“Friend Gotama, Nigantha Nataputta describes three rods for the carrying out of evil action,

for the production of evil action; namely: the bodily rod, the vocal rod, and the mental rod.”

(“na kho, avuso gotama, acipmam niganthassa nataputtassa ‘kammam, kamman’ ti

paiiiapetum. ‘dandam, dandan’ ti kho, avuso gotama, acinnam niganthassa nataputtassa

pariifiapetun’” ti.

“kati pana, tapassi, nigantho nataputto dandani parifiapeti papassa kammassa kiriyaya
papassa kammassa pavattiya” ti?

“tini kho, avuso gotama, nigantho nataputto dandani pafifiapeti papassa kammassa kiriyaya
papassa kammassa pavattiyati, seyyathidam: kayadandam, vacidandam, manodandan” ti.)

In its employment of the term danda in precisely the way that it was once used by the early

Jains, the Saddhsu is an example of how interreligious dialogue directly impacts the
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results —and does not approve of [such action] for others? We also teach that
harmful bodily action is bad —with unwanted, undesirable, and wretched
results —and do not approve of [such action] for others. Sirs, your ascetic
Gautama teaches that harmful vocal action (vagdanda) is bad --- We also teach
that harmful vocal action is bad --- Sirs, your ascetic Gautama teaches that
harmful mental action (manodanda) is bad ‘- We also teach that harmful
mental action is bad -~ What is the difference between the Dharma and
Discipline of your ascetic Gautama and our own [Dharma and Discipline]?
What is the divergence and the distinction by which the Dharma and Discipline
of the ascetic Gautama is distinguished from ours, [such that] he proclaims
himself to be ‘omniscient (sarvajiia)’?” When thus questioned -+ the newly
renounced monks on their alms round, being without [their preceptor] the

venerable Sariputra and the other monks, were dismayed, and did not respond.13)

Unable to respond to these other ascetics, the newly ordained monks
return from their alms round and share the encounter with their preceptor,

Sariputra. He says to them:

“If I, good sirs, had been with you in Rajagrha at that crossroad --- then I would
have used the Dharma to debate (vigrahah krto) those wanderers and

mendicants of another school --- The Blessed One, with all-pervading vision, to

developments of the use of terminology within specific South Asian traditions. This also
indicates that the somewhat stock description of the back and forth between the ascetics of
other schools and Buddhist monks in the frame story may not be all that far away from
historical reality.

13) Ms 1b2-5 (T.17, 1629-1c17; Derge, mdo sde, Ya 82a4-83a2).
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whom all is evident (sarvapratyaksa), who knows the ripening of the fruit of
action,!4) has conquered the seers of all schools, and teaches the Dharma of the
ripening of the fruit of action to disciples, lay followers, gods and humans not
far [from here]. You should ask him [about this]. He will teach you the entirety
of the ripening of the fruit of action. He will teach you that Dharma which is
not seen in this world, with its deities, Maras, and brahmas, [not seen] in this
generation with its ascetics and brahmanas. The Blessed One, the knower of
the supremely mysterious!5) ripening of the fruit of action, will teach you that

Dharma which is not apparent (pratyaksa) even to us.”16)

14) Here I follow Wallace’s emendation of Ms: sarvapratyaksa(hy karmaphalavipakajiiah. Ms

reads: sarvapratyaksakarmaphalavipakajiiah.
It remains a question throughout the text whether to interpret the second compound
presented here as a dvandva or a tatpurusa compound. That is, is the Buddha one who
“knows action, its fruit, and its ripening” or one who “knows the ripening of the fruit of
action”? Ultimately, this distinction is merely semantic, since one who knows ripening must
also know action and fruit. In my translations, I play with this interpretation, allowing for
both possibilities, depending on the context in which the compound is embedded.

15) 1 read afivaparoksakarma’ after Wallace, who suggests ativa paroksakarma’ Ms reads
ativaparoksam karma . One reviewer suggested a reading of ativaparoksah karma’. While
this is indeed a possible reading, there is little that lends support to it, and it seems like a
puzzling description of the Buddha. The Chinese translation of the text, for instance, reads
MEG RS, 5E— AR RHE, which suggests the absence or omission of the term paroksa
altogether, or an abridgement of the relative correlative phrasing in the previous clause. The
Tibetan translation reads shin tu mngon sum du gyur pa, which does suggest a nominative,
but with a meaning opposite to of that of paroksa. It seems evident that the text may simply
be corrupt. In the end, the original reading of the manuscript might be the simplest one: The
Buddha’s teaching (dharma), which pertains to the ripening of the fruit of action, is
supremely mysterious or beyond the range of ordinary perception. The grammatical
relations work in this instance, but the syntax is problematic.

16) Ms 1b6-2a2 (T.17, 1¢22-2a5; Derge, mdo sde, Ya 83a5-83b3).
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Taking Sariputra’s advice, the monks approach the Buddha and relate to
him their encounter with the mendicants of another school. In response to
this, the Buddha replies by delivering the discourse, which he first summarizes

as follows:

“Monks, 1 will teach you -+ the Dharma discourse called ‘The Presence of
Awareness of the True Dharma(s) (Saddharmasmrtyupasthana)’ -+ What,
monks, is this Dharma discourse called ‘The Presence of Awareness of the
True Dharma(s)’? It is: [One] sees Dharma as Dharma, and what is not Dharma
as not Dharma. Awareness is permanently present with respect to that
[Dharma], and doubt does not arise for him. He is one who delights in hearing
the Dharma, and he respectfully serves his elders. That ascetic is one who
knows action, its fruit, and its ripening in birth and death, [as instantiated in all]
three types of action: physical, vocal, or mental. His vision is not inverted. He

is not led [astray] by another [teacher].”17)

The frame story points to an underlying theoretical question that the
Saddhsu is dealing with. The combative non-Buddhist mendicants’ initial
question about what distinguishes their practice of restraint from the
Buddha’s teachings on action refers to claims that the Buddha is
“omniscient” (sarvajiia). This reference allows us to discern the overarching
theoretical crux of the text: Its account of Buddhist practice is an attempt to
theorize the Buddha’s omniscience, something that various Buddhist

traditions were engaging in rather seriously during the first centuries of the

17) Ms 2a6-7 (T.17, 2b4-14; Derge, mdo sde, Ya 84a6-84b3).
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Common Era.!8) The Saddhsu enacts such a theorization in a rather unique
way, however, through an extensive description of practices based on the
early Sutra and Abhidharma traditions, with a particular emphasis on the
practice of dharmasmrtyupasthana. 1 will get into the details of how the
text does this momentarily.

The frame story also shows precisely what the authors/compilers/
redactors of the Saddhsu had in mind when they spoke of the Buddha as
omniscient. Sariputra describes the Buddha first as “one with all-pervading
vision, to whom all is evident, who knows the ripening of the fruit of
action” (samantacaksuh sarvapratyaksah karmaphalavipakajiiah), then as
“the knower of the supremely mysterious ripening of the fruit of action”
(ativaparoksakarmaphalavipakajiiah). These statements show fairly clearly
what sets the Buddha apart: he has not only mastered his physical, vocal,
and mental actions, but has a comprehensive knowledge of the functioning

of all action and its results.

18) The theoretical question of the nature of the Buddha’s omniscience is a key foundational
question driving much Mahayana Buddhist philosophy. On this issue as it emerged in
Buddhist epistemological traditions, see McClintock 2010. McClintock’s discussion of
early conceptions of the nature of the Buddha’s omniscience (McClintock 2010, 23-45) are
particularly relevant to an understanding of the historical context in which the Saddhsu was

produced.
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II1. The Three-tiered Narrative Structure

It turns out, however, that in the context of the Saddhsu the Buddha is
not the only one with such powerful knowledge. In the first chapter of the
text, the Buddha proclaims that he does not see anyone other than his
meditation practitioner disciples (yogacaro macchravakah) who can
observe and understand the intricacies of the way in which actions ripen.!?)

In this statement, we see a significant development in the conception of

19) Ms 3b7 (T.17, 3¢10-11; Derge, mdo sde, Ya 88a4-5): naham anyat pasyami ya evam
karmadharmavipakam anupasyati yatha mamako yogacaro macchravakah |
Vesna Wallace , in her edition in progress of the first chapter of the Saddhsu, emends the text
to read anyam.
As Lin (Lin and Demiéville 1949, 242, footnote 1) points out, this type of rhetoric is
common even in some of the earliest canonical texts. For instance, see MN 13 at MN I 85
(B®) (with comparable parallels in MA at T.1, 584¢27-29 and Taishd no. 53 at T.1, 847al-3):
“Monks, I do not see — in the world with its deities, Maras, and brahmas, in this generation
with its ascetics and brahmanas, deities and humans — anyone other than the Tathagata, the
disciple of the Tathagata, or one who has learned it from them, who can satisfy the mind [of
a questioner] with an explanation to these questions.” (naham tam, bhikkhave, passami
sadevake loke samarake sabrahmake sassamanabrahmaniya pajaya sadevamanussaya yo
imesam parihanam veyyakaranena cittam aradheyya, afifiatra tathagatena va tathagatasavakena
va, ito va pana sutvd.)
A passage more closely related to this canonical precedent can be found in the first chapter
of the Saddhsu (Ms 3al; T.17, 2¢26-29; Derge, mdo sde, Ya 86al-3), preceding the quote
above. There we find a more traditional idea: the law of karma is beyond the scope of
understanding of non-Buddhist traditions, and only the Buddha’s disciples can access such
knowledge, becoming masters of action and result (karmaphalavipakajiia) having heard
about it from the Buddha.
A more complex iteration of the refrain found at Ms 3al can be found at Ms 69b5-70a2
(T.17, 73c13-74al4; Derge, mdo sde, Ya 245b5-246b2).
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what is possible for the disciple of a Buddha. The particular reference to a
disciple who is a yogdcara, a meditation practitioner, also has broader
implications.20) That is, the text tacitly suggests that a yogacara disciple of
the Buddha is capable of approaching omniscience, which is typically the
purview only of the Buddhas.

This tacit suggestion can be discerned in the text’s narrative structure.
The Saddhsu is composed in a three-tiered narrative framework. First we
have an outer narrative frame, which we have already encountered: the
Buddha giving a discourse in response to the questions of his disciples. In
his response, he brings in the second narrative frame, which I refer to as the
middle frame. This narrative portrays a yogacara progressing through an
elaborate series of meditative observations that comprehensively detail the
law of karma —first as it pertains to the ethical and meditative practices of
the human realm, and then as it pertains to the other four realms of
existence: the hells, the animal realm, the realm of hungry ghosts, and the
realm of deities. This description of the yogacara’s discernment of the law
of karma, however, is presented as the observation of a third narrative, which
I refer to as the inner frame. To be more specific, the yogacara envisions
the path of practice of a lay practitioner, who first develops the ethical
practices of the ten paths of wholesome action (dasakusalakarmapatha),
goes on to become a monk, masters the discernment (prajiia) of the

constituents of human experience, and finally attains dhyana and gains the

20) On the term yogacara, see Silk 1997 and 2000. See also the Introduction to White ed. 2011.
It appears that the Saddhsu deploys the term yogdacara as more than simply a generic trope,

which is what Silk’s work indicates.
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ability to discerningly experience all the realms of existence, the entire
€OoSmos.

It is in this three-tiered structure that the Saddhsu most explicitly
illustrates its vision of an interrelationship between power and knowledge.
The middle frame is a description of a yogacara’s contemplative discernment
of the laws of karma, reflecting an all-encompassing noetic vision of reality
for a supreme Buddhist adept. The inner frame of the text, on the other
hand, contains descriptions of basic insight meditation practices that bring a
monastic practitioner to the point of being able to correctly develop such
meditative vision, and to understand the world in connection with the
fundamental constituents of human experience according to Buddhist
tradition. The contemplative process entailed in such developments is
portrayed as progress towards becoming a full-fledged yogacara. As a
monk progresses in meditation, he comes closer and closer to attaining the
state of the master yogacara who is the main agent of the middle frame of
the text. In this way, the Saddhsu can be read as a text detailing the making
of a yogacara. From the standpoint of the middle frame of the text, then,
we see a fully developed yogacara noetically reflecting upon or envisioning
the contemplative process that an ordinary monk must undertake to attain
the status of a yogacara. It is a portrayal of a meditative meta-knowledge,
inscribed recursively by the phrase —echoing the canonical description of
the practice of dharmasmrtyupasthana — punar api yogacara adhyatmike
dharme dharmanupasyt viharati: “And further, the yoga practitioner dwells

observing dharma-s among internal dharma[-s].”2!) The yogacara, practicing

21) Cf. DN 22 at DN I 303: puna ca pararir, bhikkhave, bhikkhu dhammesu dhammanupasst
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at the pinnacle of insight knowledge, discerns the process by which
meditative knowledge is acquired.

In the discernment of this process, a set of cosmic power relationships
emerges, constructed around the way a spiritual practitioner knows about
the universe, knows about himself, knows about karma, and knows about
the process of discerning all of these forms of knowledge as well. These
relationships primarily come to light in the inner narrative frame, which
serves as the primary substantial content of the text. It is here that we find
an additional structuring principle: a scheme of meditative stages (bhiimi)
through which the main actor of the text progresses. We might therefore
term the Saddhsu a yogacarabhiimi (a text outlining stages of meditative
practice), and class it among a whole genre of such texts produced during
the first five centuries of the Common Era in India.22) Uniquely, the
Saddhsu presents a scheme of eighteen stages. It should be emphasized,
however, that the text ends abruptly, leaving its treatment of the stage

progression incomplete. This means that the original text must have been

viharati -+-. Also cf. the PaficavimsSatisahasrika Prajfiaparamita (Takayasu ed. 2006, 56,
with my punctuation): katamani ca, Subhiite, catvari smrtyupasthanani? ---adhyatmadharme
dharmanupasyt viharati, bahirdhadharme dharmanupasyt viharati, adhyatmabahirdhadharme
dharmanupasyt viharati, atapt samprajanan smrtiman, viniya loke 'bhidhyadaurmanasye.
samudayanupasyt ca dharmanam viharati, vyayanupasyi ca dharmanamviharati. dharme
dharmanupasyt viharati, aniscitas ca viharati, na ca kavicil loke upadatte. imany ucyante
catvari smrtyupasthanani. The singular emphasis on internal (adhyatmika) dharmas in the
Saddhsu reveals a peculiarly mentalist emphasis, and a new and creative engagement with
the traditional practice of dharmasmrtyupasthana.

22) On the yogacarabhiimi as a textual genre, see Demiéville 1954, Yamabe 1999, and Deleanu
2006.
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much longer, and that the stage scheme as we have it is incomplete.23)
Whatever the original text may have looked like, the first eighteen stages
as we have them provide enough information for readers to discern the
power-knowledge ideology envisioned therein.24) At the end of each stage,
the text provides a description of how the accomplishments of a monk
progressing through the stages come to the notice of various supernatural
forces, such as earth spirits (bhaumayaksa), flying spirits (antariksacarayaksa)
and various types of deities. These supernatural beings become part of the
practitioner’s retinue of admirers, actively aware of his meditative progress.
As the narrative progresses, so also does these observers’ rank in the
cosmological order become more elevated. For example, a monk first gains
the notice of the lowest deities of the realm of sensuality (kamadhatu), the
Four Great Kings (catvaro maharajanah) and the deities in the Retinue of
the Four Great Kings (caturmaharajakayikadeva), when he attains right
view just prior to engaging in serious meditative practice. He gains the
notice of Sakra and the deities of the Heaven of the Thirty-three
(trayastrimsadeva), as well as the Yama deities (yamadeva), when he
progresses to the third stage of meditative practice, and he gains the notice

of the bodhisattva Maitreya and the deities of Tusita Heaven (tusitadeva)

23) There is of course a conclusion at the very end of the text, but it clearly belongs to the seventh
chapter, which should be read as a distinct sitra (T.17, 417¢17-18 [Derge, mdo sde, Sha
227b6-7]): “At that time, the monks heard the teaching of the World-honored One and were
all overjoyed. They gave rise to a mind of faithful delight towards the teaching of the
World-honored One. They rejoiced, bearing it in mind.” W5 tUE, e, BAEE,
AR, AEY0, BERT,

24) For a more detailed discussion of the Saddhsu’s second chapter and its role as the practical
core of the Saddhsu, see Stuart 2014 and Stuart 2015, vol. I, 108-97.
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when he accomplishes the fourth stage. The mention of Maitreya in this
progression is particularly interesting because it indicates that the authors/
redactors/compilers of the Saddhsu were one of a number of yogacara
Maitreya cults prevalent in the Northwest of India during the first few
centuries of the Common Era.25) The progression continues —if somewhat
unevenly —into the later stages, with the practitioner ultimately gaining the
notice of beings as lofty as the deities of Minor Aura (parittasubhadeva),
who abide in the higher realms of the sphere of subtle materiality
(rapadhatu), when he progresses to the eighteenth stage.26)

This narrative element of the text’s stage scheme can be read as a textual
allusion, echoing the canonical Dharmacakrapravartanadharmaparyaya,
the first sermon of Gautama the Buddha according to tradition. That sermon

comes to a close with the following:

[When Ajfiatakaundinya had realized the Dharma after hearing it from the
Buddha,] the earth spirits raised a cry and spread the word: “Good sirs, at
Varanasi, in the Deer Park of Rsivadana, in accordance with Dharma and for
the welfare and happiness of many people, out of compassion for the world, for
the benefit and happiness of deities and humans, the Blessed One has set in
motion the wheel of the Dharma—with its three rounds and twelve
permutations — which conforms with the Dharma and cannot be turned back by
[any] ascetic, brahmana, deity, Mara, brahma, or anyone in the world. In this

way, the divine hosts (divyah kayah) are increasing, the hosts of demons

25) See Demiéville 1954, 376-395.
26) For an overview of the fundamentals of Buddhist cosmology, see Kirfel 1967 [1920],
178-209, Kloetzli 1983 (especially 23-50), and Sadakata 1997, 19-112.
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(asiarah kayah) are perishing.” Having heard [this] cry of the earth spirits, the
flying spirits spread it [onward, and it spread respectively to] the deities of the
Retinue of the Four Great Kings, the deities of the Heaven of the Thirty-three,
the Yama deities, the deities who delight in creation and the deities who delight
in wielding power over the creations of others. In a moment, an instant, a short
interval, the cry reached the brahma-world. The deities of Brahma’s Retinue
[likewise] raised a cry and spread the word: “Good sirs, at Varanasi - In this
way, the divine hosts are increasing, the hosts of demons are perishing.” [Because]
“the blessed one set in motion (pravartitam) the wheel of the Dharma — with
its three rounds and twelve permutations —which is in conformity with the
Dharma,” therefore the name of this Dharma discourse is the “Setting in

Motion of the Wheel of the Dharma (dharmacakrapravartanam).”’27)

27) Sbhv I 136-137 (my punctuation): bhauma yaksah sabdam udirayanti, ghosam anusravayanti:
“etan, marsa, bhagavata varanasyam rsivadane mygadave triparivartam dvadasakaram
dharmyam dharmacakram pravartitam apravartyam Sramanena va brahmanena va devena
va marena va brahmana va kenacid va loke dsahadharmatahii bahujanahitaya bahujanasukhaya
lokanukampayai arthaya sukhaya devamanusyanam. iti divyah kaya abhivardhisyante,
asurah kayah parihasyante” iti. bhaumanam yaksanam Sabdam Srutva antariksavacara
yaksas dtam anusravayantifi, caturmaharajakayika devah trayastrim$a yamas tusita
nirmanaratayah paranirmitavasavartino devah. tena ksanena, tena lavena, tena muhiirtena,
tena ksanalavamuhiirtena yavad brahmalokam Sabdo 'gamat. brahmakayika devah Sabdam
udirayanti, ghosam anusravayanti: “etan, marsa, bhagavata varanasyam --iti divyah kaya
abhivardhisyante, asurah kayah parihasyanta” iti. “pravartitam bhagavata varanasyam
rsivadane mygadave triparivartam dvadasakaram dharmyam dharmacakram” iti, tasmad
asya dharmaparyayasya “dharmacakrapravartanam” ity adhivacanam.
This discourse survives in a number of parallels in different strata of Buddhist literature.
Three very close parallels to the above passage can be found in the Siitra and Vinaya
literature, all with (Miila-)Sarvastivada affiliations: SA 379 at T.2, 104a13-28, Taishd no.
1450 at T.24, 128a14-bl and Taishd no. 1435 at T.23, 448c19-449a7. The Pali parallels of
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A comparison of this passage with the refrains that occur at the end of
each stage in the Saddhsu shows that the Saddhsu’s narrative framework is
indebted to this classical literary form of the early tradition. This allusion
also reveals that the authors/compilers/redactors of the Saddhsu were
attempting to equate the spiritual power of their gradualist approach to
Buddhist meditation with the spiritual power of the Buddha’s act of
teaching the Dharma. This idea is highlighted in the text’s narrative
refrains, when the deities proclaim to one another that the meditating
monk’s progress is an indication that “Mara’s faction is waning, the faction
of the True Dharma is waxing.”?8) These statements frame the monk’s
practice as a power play in a cosmic battle with negative cosmological
forces (Marapaksa), a war for the sake of the Dharma.2%) As he progresses
in his skillful engagement with the phenomena of the world, his discernment

(prajna) of every sphere of experienced reality allows him to gain

this passage (SN 'V 423-424 and Vin I 11-12) are quite similar, though less embellished, and
notably lack explicit reference to the notion that the act of teaching the Dharma is connected
to a shift in the cosmological balance of powers. Such reference is also absent in the
Mahisasaka-vinaya parallel (Taishd no. 1421 at T.22, 104c16-23) and the Dharmaguptaka-
vinaya parallel (Taisho no. 1428 at T.22, 788b28-c7). This is an important difference, as the
Saddhsu, in its cosmological refrains, explicitly draws on this particular motif of the
(Miila-)Sarvastivadin textual tradition.

28) Saddhsu 11 §1.5.2 (Stuart 2015, vol. 1, 324-25): “hiyate marapaksah. abhyuddhriyate
saddharmapaksah.” Such refrains appear in a number of different permutations throughout
the Saddhsu.

29) It is clear that Mara here refers to the deity Mara, a representative and figurehead of the
forces of the adharma. The text’s mentalist orientation does allow for the possibility of
interpreting all cosmological figurations as internal forces, but the concrete nature of the

cosmological descriptions makes me inclined not to take such an interpretation as primary.
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sovereignty over these elements of experience, with grand cosmological
implications. Omniscience, then, in the context of the Saddhsu, refers not
only to a way of knowing but also to a way of being (or not being) and

acting, and to the possibility of wielding power in or upon the world(s).

IV. Power-knowledge in the Saddharmmasnutyupasthanasiiia

Finally, we might look briefly at some of the descriptions of knowledge
attained in the first two chapters and ten stages of the Saddhsu, understanding
that it is the development of these forms of meditative practice-knowledge
that serves as the substantive force behind a practitioner’s amassment of

cosmic power, exemplified by his growing flock of supernatural admirers:

1 samyagdrstipurodhasa: “He who is guided by right cognition”

11.3.1 saddhatutattvajiia : “Knower of the six elements”

11.5.1.19 udayavyayatattvajina: “Knower of the arising and passing away
[phenomena]”

11 5.1.20 skandhatattvajiia: “Knower of the nature of the aggregates”

11.5.1.22 margamargatattvajiia: “Knower of the nature of what is and is not the
path of practice”

11.5.2.3.4 caksuhsamsparSajavedanasarijiiacetanatattvajiia, margatattvajiia: “Knower
of the nature of feelings, perceptions, and intentions connected to eye-contact”,
“Knower of the nature of the path”

11.5.2.5.2 Gyatanatattvajia: “Knower of the nature of the [twelve] sense-spheres”
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11.7.1 karmaphalavipakajia: “Knower of the ripening of the fruit of action”
11.7.2 karmaphalasubhasubhajiia: “Knower of the fruits of action, both good
and bad”

11.7.5 karmadharmavipakajia: “Knower of the ripening of action dharma-s”
11.7.8 dharmadharmapariksatattvajia: “Knower of the nature of the investigation
of what is and is not Dharma”

11.7.18 karmadharmavipakajfia: “Knower of the ripening of action dharma-s”
11.7.21.2 tacchariradharmatattvajiia (impurity [asubha) practice): “Knower of
the nature of the body”

11.10.6 dharmadharmavidhijiia: “Knower of the method of what is and is not

Dharma” -

In later chapters of the text, we find the epithet karmaphalavipakajiia or
“knower of the ripening of the fruit of action” to be the primary descriptive
term used to refer to the main actor of the text. The ideal practitioner of the
Saddhsu attains this stage of knowledge, as shown above, already in the
seventh stage of meditative practice. This knowledge of the ripening of the
fruit of karma is also precisely the form of knowledge described at the
opening of the Saddhsu as a quality associated with the Buddha’s
omniscience. Indeed, by the tenth stage of the Saddhsu, our practitioner has
accomplished the aim of practice that the Buddha set out in the frame story.
Such a practitioner has the capacity to discern all aspects of worldly and
transcendent reality. As the text carries forward, the practitioner carries on
the process of discernment by envisioning the ripening of karma in the

manifold realms of the cosmos beyond the human realm: the hell realms,
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the realm of hungry ghosts, the realm of animals, and the realms of deities.
Most significantly, what emerges from the Saddhsu’s practice framework is
the basic notion that these forms of knowledge —emergent from certain
modes of physical, vocal, and finally mental discipline —naturally bring
about an amassment of spiritual power that draws good or dharmic
supernatural forces near, and conquers negative or adharmic supernatural
forces.

The inner frame of the Saddhsu, therefore, provides readers with a fairly
straightforward conception of power-knowledge, one that is in line with
traditional Buddhist conceptions:30) Buddhist ascetic sovereign power is
attained progressively — first through the mastery of physical, vocal, and
mental restraint, and then through the practice of discernment into all the
phenomena of existence, from the human ethical, to the psycho-physical, to
the cosmological. In the Saddhsu, this conception relates the supernormal
force of the meditation practice of ideal individual practitioners to the
supernormal force of the Buddha’s teaching of the Dharma. We see here
two key aspects of power-knowledge that emerge in the Saddhsu. First, the
disciplinary power of Buddhist ethics —which underwrites a rigorous
process of self-surveillance while also invoking the prospect of panoptic
surveillance by the Buddha, the Buddhist community, or supernormal

beings — produces forms of knowledge that provide a practitioner with the

30) I employ Foucauldian language here in an attempt to show how such theoretical frameworks
can be fruitfully, though not seamlessly, engaged in the sphere of traditional Buddhist ethical
and contemplative thought. See particularly Foucault 1990 [1978] and Foucault 1995 [1977]
for a full account of Foucault’s conceptions of sovereign power, disciplinary power, and

power/knowledge more broadly speaking.
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possibility of attaining mastery of worldly (laukika) sovereign power.3D)
Second, the proper mode of cognizing worldly phenomena —a regime of
mental discipline that emerges from the context of more basic forms of
physical and vocal discipline —produces transcendent ascetic knowledge
leading to the possibility of liberation.32)

But the presence of the middle frame of the text, in which the yogacara
is described observing all of this with his noetic dharma-discerning vision,
complicates the epistemological implications of the text’s program, pointing
to a more exalted conception of power-knowledge than that exhibited
within the inner frame. The meta-knowledge of the yogacara of the middle
frame is ultimately the final result of the spiritual conquest outlined in the

inner frame; it is power perfected. However, this knowledge about

31) The relationship between ethical mastery and worldly sovereign power is developed in
particular in the first chapter of the Saddhsu. See, for example, Ms 7a2 (T.17, 6¢24-26;
Derge, mdo sde, Ya 96a3-4): “If one transforms [good conduct] towards the defiling
pleasure of sense objects rooted in craving, he becomes a brahma, a Mara, or a Sakra. If he
transforms it into human greatness, he becomes a wheel-turning monarch, wealthy with the
seven treasures and ruling the four continents. -+ (vadi va samklesike trsnahetubhiite
visayasaukhye parinamayati, sa brahma va bhavati, maro va Sakro va | yadi
manusyamahatmyam parinamayati, sa raja cakravarttt bhavati {|} saptaratnasamyddhas
caturdvipabhojt > -++). See also Ms 7a2 (T.17, 6¢16-20; Derge, mdo sde, Ya 95b5-96al); Ms
7a8-7bl (T.17, 7a27-29; Derge, mdo sde, Ya 97a3-4); Ms 8b6-10b6 (T.17, 8b29-10b24;
Derge, mdo sde, Ya 100b5-105b2). Additionally, see Stuart 2015, vol. 1, 478-81. There,
transcendent sovereignty is invoked along with forms of worldly sovereignty.

32) Ms 10b7 (T.17, 10c1-2; Derge, mdo sde, Ya 105b4-5): “Now, because of the absence of
wrong view, all bad things disappear for one of right view. The fetters and latent defilements
are relinquished. Nirvana is close to him, and the flow of existence at a remove.” (iha
mithyadystivirahad asya samyagdarsinah sarvanarthah prahiyante > samyojananusaya

vatttntibhavanti <> nirvanam antike casya bhavanti, diribhavati samsara‘h )
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knowledge, like the omniscience of the Buddha, becomes transcendent in
the vision of the yogacara, beyond relations of power. The yogacara thus
functions in the text like a godhead, representing supreme knowledge and
perhaps standing in for the Buddha in the world.33) In setting up the
yogacara in this way, the Saddhsu provides a vision of spiritual sovereignty
that begins with basic ethical practices, must be fought out in the arena of
the body, mind, and cosmos, but ultimately stands apart, transcendentally
above the power play yet intimately and immanently cognizant of its

details.

33) One question that looms here is the extent of the power of such practitioners, and whether a
Buddha’s omniscience, as envisioned by the Saddhsu, should be conceived of simply in
terms of knowing about, as opposed to acting upon, the world. It is difficult to answer this
question since the text does not provide a clear outline of the Buddhology it is working with.
However, the basic ethical framework that the text outlines suggests that contemplative
knowledge emerges from action in the world and likewise has the capacity to transform the
world and its actions. If we take this relationship seriously, we have to allow for the
possibility that the authors/compilers/redactors of the Saddhsu may have been working with

a framework of thought in which omnipotence might emerge as a property of omniscience.
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Abbreviations and Sigla

B° Burmese edition of the Pali canon (Chattha Sarngayana CD-
ROM from Dhammagiri, Version 3)

DN Dighanikaya

EA Ekottarikagama (Taisho no. 125)

em. emended

MA Madhymagama (Taishd no. 26)

MN Majjhimanikaya

Ms A photocopy of the single known Sanskrit manuscript of the

Saddharmasmytyupasthanasiitra kept in the collection of the
China Tibetology Research Center (Box 12, No.1), the original
of which is held at Norbulingka in Lhasa.

Saddhsu  Saddharmasmrtyupasthanasiitra

SA Samyuktagama (Taisho no. 99)

SN Samyuttanikaya

Sbhv Sanghabhedavastu (Gnoli and Venkatacharya 1977-8)

T Taisho Shinshii Daizokyo

G suggested addition by editor

{1} suggested deletion by editor

# stands for a symbol in Ms that indicates a space upon which

the scribe found it impossible to write

References to the Taisho edition of the Chinese Buddhist canon are to the
CBETA & 7 L8 ROGHE 2011 version.
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Abstract

Power in Practice:
Cosmic Sovereignty Envisioned in
Buddhism’s Middle Period

Daniel M. Stuart

(University of South Carolina, Columbia)

The second to fourth-century CE Buddhist Sanskrit text, the Saddharma-
smrtyupasthanasitra, allows scholars a glimpse into a largely unstudied
early cult of Buddhist meditation practitioners (yogacara). The text’s
theoretical engagement with the path of Buddhist practice reveals an
expansive vision of spiritual power founded on ethical mastery and
culminating in powerful forms of insight knowledge. I argue that the text
represents an explicit and unique attempt to theorize a Buddha’s
omniscience and the path leading to such omniscience. Employing specific
Buddhist insight practices as foundational for cultivating such knowledge,
the regime of practice outlined in the Saddharmasmrtyupasthanasitra

allows a Buddhist practitioner to experientially negotiate a variety of



196 ExgaEH vol.18

epistemological registers, from the ethical to the deconstructive, and to
thereby acquire knowledge of the reality that serves as a powerful force in
the development of cosmic sovereignty, Buddha-like power. I show how
this theorization about Buddhist practice, knowledge, and power is carried
out by drawing on traditional canonical textual sources and pushing beyond
them in a layered narrative that figures the yogacara practitioner as a
powerful conduit of a Buddhist contemplative metaknowledge approaching

omniscience.

Key Words: meditation practice, yogdcara, Saddharmasmrtyupasthanasiitra,

omniscience, power, knowledge
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