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Miscellaneous Informal Remarks
on Narrative Structrues in Chinese

Maitreya Accounts
Christoph Anderl

I dedicate this paper to Prof. Siin Changwii on the occasion of his 80th
birthday. Since we met for the first time in 2001, he has been of great inspi-

ration lo me, both as a dear friend and as an accomplished scholar.

Introduction

In this article T will mainly focus on early material on Maitreya, based on
a small selection of sources. Although many of the siitra texts mentioned below
can be dated to the Eastern Jin period (317-420), the important question of
text production and distribution during this early period (i.e., which texts were
available during what time and at which locations, where and how did they o-
riginate) will not be dealt with (and also might be difficult to reconstruct in
some cases). Generally, materials concerning Maitreya narratives include canon—
ical scriptures, compilations and texts produced in China (often referred to as

@

é« ”» . . . . .
apocryphals” ), commentaries and essays on Maitreya, © inscriptions on statues

oy “Messianic” texts (see for example Ziircher 1982) and commentary literature on Maitreya will be
excluded from the (very limited) scope of this study. The important information included in
historiographical/biographical material on actual Maitreya cults and practices will not be considered,

as well.
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and steles. Although iconographic material (on which I superficially will touch
upon in the first section of the paper) includes large numbers of statues (in
addition to some early wall paintings), I have focused on a consistent set of
statues from the 6th century discovered in the same region, and all of them

containing detailed inscription texts.

Maitreya statues: A miniature case study on

“inscription narratives”

During the last thirty years, large numbers of dedicatory statues have been
unearthed in China, especially in the Héb&i and Shandong provinces, most of
them dating from the Northern Wei (Jt##, 386-535) and Northern Qf (d63%,
550-577) periods. The findings show that small dedicatory statues of $akya—
muni Buddha, Avalokitesvara and Maitreya were most popular during that time
and were produced in large numbers. ¥ Fortunately, most statues contain in—
scriptions and provide detailed information on the circumstances of their pro—

duction and functions during the prime time of Maitreya cult in China.

The Maitreya statues in the duyang area of Hébé&i Province

Recently, I had the opportunity to visit a non~public depository of White
Stone statues with dedicatory inscriptions stored in the Forbidden City. Al-
though originating in the same area, they show significant differences concern—
ing their iconographic features; as such, they exemplify the evolution of the
Maitreya motif in a specific area. All statues contain inscriptions, including de—
tailed references to the time and location of their production. Below, T will

provide an overview of these descriptions, their structure, contents, and refer—

ences to Maitreya.

@ For recent publications, see Féng 2005, Zhang 2009, and Zhang & Xito 2011. The Forbidden City
houses a small non-public depository, containing numerous exquisite statues made of white stone
(baishi H 47 ) from the Qayang lll B} district in Hébsi. Among them are also twelve Maitreya
statues dating from between 520 and 585.

e | Unspecified - (sakyamuni) | “Contemplation Amitabha
Gratues | Maitreya | o tvas AvalokdteSvara | o 1iha | Statues” EMEIR ]
o E 1 5 £l 8 2
"ﬁ‘;- 9 11 14 10 9

%‘” 5 94 35 20 37 8
fj:t;;;f’ 12 106 54 33 46 8

=
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Table: Number of dedicatory statues excavated in the Quydang area.
Note that all statues have more or less detailed inscriptions (the
is based on the reproduction of the inscriptions 1n Féng

count

2005:

143-257).

The information provided in the inscriptions is as follows (with some vari—

ations ):
° Date
° Place
° Name of the donor(s)
. N, 3 g
o Fabrication of the statue (typlcally:ﬁ%\@]’f% 4K)
® Recipient
° Wish and/or vow
comments /
no® donor statue beneficiary wish/vow anslation
ERERT AR The actual wish
26 : |
“practi- ¥ ¥ ¥y 1% — 4K | Above, for the family of is not statedl,1 t}zlz
1 tioners,” Manufacture one | the emperor;. below, for A [E) 1 names of a1 ’
' . . . t
T clergy and | Maitreya statue | the sentient beings of the %)erson? ale' 1s'. e
lay people border regions.? in the mscrlpllorL

(D The numbers above refer to the inscription number:
names of the donors, dates and places of the inscriptions

inscriptions.

®

Buddha is born).

i #h usually refers to a non—central border region;
reference to the local area (i.e., defined as outlying

s in Féng 2005: 143-257 (there, see also the
). The numbers below are the dates of the

however, here it might be used as a modest

. .o
compared to the “central regions where a
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- comments /_‘__-
A donor statue beneficiary wish/vow
translation
26 ERBRT R ARAE The actual wish-
“practi- ¥ 7R 8 {2 — 8K | Above, for the family of is not stated; the
3 tioners,” Manufacture one |the emperor; below, for | & [F) I i names of all 2¢
clergy and | Maitreya statue | the sentient beings of the persons are listed
lay people border regions.? in the inscription
LHEFTH-UEE
ZHJE R RTII (= | RIEE R E —
WMFEE L BB Wishing to be born in
¥ W% #) f% — 4% | Above, for the Emperor;|the heavenly palace [of
0 Lay person | Manufacture one | below, for all sentient | tusita], and may we com-
Maitreya statue |beings; and for seven|plete buddhahood at the
generations of ancestors, [ same time (i.e., togeth-
and the male and female | er)
family members alive.
YR E AR The statue s
—4K ecified
R A BE [No concrete wish is i =
Lay person | Manufacture one Maitreya  born
) For father and mother. | stated ]
1 Maitreya statue above (in Tusita
born above Heaven)
AL (= B)TF 5L
B A AR A £
WHa KR h—_
) to b
ERENR—YR | For the deceased father e encounier
Buddha life after life and
Lay person | Manufacture one | and the mother alive, the
3 . be reincarnated in order
Maitreya statue |elder brother, and all
. to serve the [Maitreya]
family ~members and
. Buddha
relatives.
R RS (=)
o 14 1k I B 1 BT R
nE;
b RBEFE T AZWE S | [Wishing] to be bom
NIER X together in a Pure Land
Several lay | ¥ ¥R#11% —%K | Above, for the emperor;|and listen to the dharma
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";;ﬂpersons Manufacture one | below, for the sentient|in the presence of
: Maitreya statue |beings being subjected | Buddha, [---] virtuous
to suffering, [and those]|dharma;  wishing 1o
living in [the city of]|complete Buddhahood,
Yiyi. and may [everything]
one wishes for be
granted.
E | B A i
—HIARAE
EL I A
YRR —9% | Above, to extend the o
[Wishing] to complete
17 Lay person Manufacture one | fortune of the ruler of the Buddhahood at the same
538 Maitreya statue | country; and for all the ;
ime.
“border land’s” sentient
beings.
[—
ENERE B
JE &R/ BLAT L b
Xtk — B B A
Above, for the family of
hove o : yh o
t t e, t
i ¥ [Wishing] to complete
ruler), and by extension
IR BRI Buddhahood at the
for the gathers and ] R
29 |Lay person | Manufacture one same time.— A i 5
mothers of the seven o
541 Maitreya statue Cpast y g [Wishing] to complete
t Ed
past] gonerations, oM p ddhahood at the
the relatives and all .
same fime.
deceased and living
sentient beings of the
border region, old and
young.
BRI
Bt Ja RS H IR
Wik T AR --to get 1id of impurities | Here the image is
— iR R RA . and be reborn to attain | defined as repre-
| Manufacture one BTk the wonderful pure fruit|senting “birth [in
69 | Lay person | Maitreya statue | Wishing to cause the | [ of Buddhahood |; and |the world] below,”
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1 .
bomm below with | deceased husband:-- may all relatives attain |ie. Maitreym'
a height of one eternal bliss. his last rebirth -t-r
chi eight [cin] Jambudvi 5
(ca. 40 ecm) "
TR A SEUN CaLR
% Lay person | Manufacture one | For the members of the Wil fenlagee
Maitreya statue | family. ceased may ascend o
heaven.
g B I A AL 1%
. RAW
BT LB e
W For the sake of the em- | — A A4
“people of ishi
" N cl;)t i o T peror, and below for mas- | [ Wishing] to complete
0 y Wkirsn mEne ter, monks, father, mother, | Buddhahood at the same
born below and [all] that which has| time.
form in the Dharma -
world.
EWRH T AEE
KK
Manufacture one T
= Il Gl
1 | Monk Maitreya jade o KR e
) statue of Wishing to cause the|---to harvest the fruit of
Maitreya] deceased and living:-- Buddhahood together.
bombelow [in
Jambudvipa ]
AR I Tt B
Lay person | Manufacture one [May] Zhangbb rest [in
Maitreya statue peace]

Although this is only a small sample of inscriptions, they still provide us

with important information on the use of dedicatory inscriptions at a specific
location throughout an extended period. First of all it may be noted that dur-
ing the Northern Weai period the number of Maitreya statues is higher than

those of other deities, and that small dedicatory Amitabha images were not

119
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produced yet in that region. During the later period, Maitreya inscriptions be—

come exceedingly rare in relation to the other inscriptions. By the time of the

Northern Q1, inscription
most popular, in addition to the “Contemplation Statues” (JEMETSR). Concerning

s to unspecified bodhisattvas and Avalokitesvara were the

the last type of statue, it not quite clear which figure is depicted in the state

of meditation. Most likely they show ¢akyamuni sitting in meditation before his

enlightenment, however, theoretically, it may refer to any meditating bodhisattva

or buddha, including Maitreya. As a matter of fact, inscriptions specifying

Maitreya had become very rare. On the other hand, during the Northern Qf

Amitabha inscriptions appear for the first time in this area.

The inscriptions also provide us with additional interesting information,

and the following aspects can be observed:

® Nearly all inscriptions refer to the ruler as main recipient of the

dedication.

® Nearly always, the parents and other family members are referred

to.

e QOccasionally, the more general population of the area, or even all
sentient beings are included in the dedication.

e The dedication is conferred to both dead and living family mem—

bers.

e The most common wish concerns the simultaneous attainment of

Buddhahood.
e Other items include the encounter with Buddha and the rebirth 1n

a Pure Land.

e Very rarely, direct references are made to Maitreya in the wish, i.

e. “to be born in the Heavenly Palace [of Tusita]” or “to ascend to the

Heaven [ of Tusita ].”

® Only once, a very personal wish is inscribed (“may that one wish—
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es for be granted”).

After a rough comparison with the inscriptions involving the commissioning
of statues of the other deities, it can be also concluded that the inscription
narratives are rather non—specific, i.e., there is not an obvious relation between
the type of statue produced and the contents of the inscriptions (i.e., dedication
and wish) attached to it.® All in all, the link between the identity of the icono-

graphic item and the content of the textual inscription is relatively weak.

“Sutra” material on Maitreya

Several scriptures had a significant impact on the promotion of Maitreya
as the future Buddha, such as Zha Faht'’s ZEBEYT Mile xiasheng jing YRR
H: %, Kumarajiva’s Mile chéngfo jing VI ZE, and the Foshuo guan Mile
ptisa shangshéng doushuai-tian jing LR B LAY RE. All the
texts focus on aspects of the spiritual career of Maitreya. Besides these texts
predominantly dealing Maitreya, the sage also plays an important role in many

other scriptures (for a short overview, see below).?

The “Maitreya sutras”
The Milé Piisa Suéwén Bényudn JTng RHEFHREARRE

The translation of this text (T.12, no.349) is traditionally atiributed to

(@ However, it can be observed that none of the Maitreya statue inscriptions include the wish to attain
enlightenment, frequently encountered in those attached to $akyamuni statues and “Contemplation”
statues.

® Among the “Maitreya sutras,” some later products will not be considered here, such as the Fdshuo
Mtle xiashéng chéngfs jing iR A R4 (1455, Tang Dynasty), the Mide pisa sudwen
jing WRHEIEFEATIZ (T.26, 10.1525, Tang Dynasty, eatly 8th c.), and the Miin pusa wen bafdhui
FRIEEEE(A) A\ LS (T.11, n0.310, fascicle 41, Tang Dynasty, carly 8th c.). According to the Tang
Dynasty sttra catalogues there were many more scriplures on Maitreya which are not extant
anymore; e.g., the Mde pusa wéi nil jing W ERE N LA and the Mde pusa bényuan daishi
chéngfs jing VRENEE BEAS AT LR 2.
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e

Dharmaraksa of the Western Jin, and is considered as one of the major
Maitreya texts. In the typical style of a sitra, the initial part is devoted to the
Jescription of the sermon’s audience, consisting of attending monks, sages,
podhisativas, supernatural beings, etc. Maitreya initiates the sermon of Buddha
by posing a question. The discussion revolves around the right practice. In-—
deed, Maitreya claims to perform a single practice:

ﬁﬁﬁm%ﬁo%#%%ﬁx%%#ﬁ¢00%ﬂé)

The Bodhisativa has a single Dharma practice: To abandon all evil

ways and not to follow evil teachers.”

As a special feature of the text, the Buddha gradually expands this single
teaching into ten kinds of practices which are thoroughly explained. Finally,
Maitreya rejoices and recites a gatha of praise. After that, Ananda enters the

stage and praises the skills of Maitreya; the Buddha, again, praises this praise:

g, dedeto TR i A5, RBEFHA AL, g ERL
BB d . b E TR R R AR B A Ao ikt + R R
(187¢24-26)

The Buddha: “Thus it is, thus it is, Ananda! As for the way he was
citing [the praise ], Maitreya Bodhisattvas rthetorical skills are indeed per—
fected. His way of expounding the siitras does not have any shortcom-
ings.” The Buddha told Ananda: “Maitreya Bodhisattva is not the only
one who praised me with a gatha. In the past ages, for incalculably long

kalpas [T was also praised by him ].”

The Buddha thereupon recounts virtuous deeds of Maitreya in a previous

D If not otherwise indicated, the tentative translations are mine.
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incarnation, when he also praised the Buddha, and identifies the protagonist
with Maitreya (BKHIRINKE FREBATE . S7RHEERE; 188a27). In the
subsequent passage, Buddha discusses skillful means (shanquan 4L ) by
which Mailreya causes sentient beings to gain enlightenment.

The Foéshué Gudan Milé Puasa Shanghéng Doushudi—tian
HURKRPEF LERRERE

This is one of the most influential texts (T.14, no.452) on Maitreya, sup-
posedly translated by Juqd Jingshéng JHIEH (a cousin of the Northern Liang
ruler) who is also mentioned as author of another “Contemplation Siitra,” the
Guanshiyin guanjing & W4 (Contemplation Satra on Avalokitesvara, not
extant). The origin of the scripture is still a matter of ardent discussions a-—
mong scholars and is often connected to the Khotan and Turfan regions. This
would make sense insofar this area is more generally regarded as one of the
sources and “import areas” of Maitreya cult to China. In addition to this con—
nection to the Northwestern area, this text—the Chinese version of which
probably originated during the early 5th century—as well as other Contempla—
tion Satras, show distinct features of being compiled in China, and there are
no Indic parallel texts.®

From a structural point of view, the text shows inleresting features. The
most  striking characteristic is the contrast between the descriptions of
Maitreya as part of an assembly and the subsequent detailed description of
Maitreya’s abode in Tusita Heaven (Doushudi—tian 2% K ). Indeed, after
the opening part, Maitreya is described as a rather regular person by Bud-
dha’s disciple Upali. In his reply, Buddha does not provide any information

whatsoever why exactly Maitreya—among countless other bodhisattvas or major

(@D The question of origin cannot be pursued in detail here. However, as Greene points out, these texls
were a major inspiration for establishing meditation practices in China. For a discussion on the
origin of the texts, see Greene 2012: 133f; see also Mai 2009: 166. There is also a popularized
commentary on this scripture among the Dunhudng manuscripts, P.3093 by the title of Foshus guan
Mile pisa shangshéng Doushudi-tian jing jidngjingwén (i EREERE YRR K 2L,
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followers—should be singled out to be reborn amidst the grandeur of the
palaces of this heaven, waiting for his time to become a Buddha. Addressing

the World—honoured One, the sage Upali ({GIE %) refers to Maitreya in the

following way:

WH R ETREPREZRIITIE S RS, LT S A
X 5 RBTHR, AREKY AL, FASH REBE, TEHERER
Ko Wit A SRR, SAGHAME L, (T.14, n0.452: 418¢5-9)

World=honoured One! In former times, the World—honoured One has
proclaimed in the Vinaya and the Sttra repository that the Inconvincible
One (/% %, Ski. Ajita, i.e., Maitreya) is equipped with the body of a
commoner and has not yet cut off all impurities. After his life has come
to an end, at which place will this person be(re)born? Although this per—
son has now again renounced home, he does not practice meditative con—
centration (A2 ), nor has he cut off the defilements. The Buddha has
predicted that this person will become a Buddha, without doubt. In which

country will this person be reborn after the end of his life?

Buddha by no means objects this rather negative description of Maitreya,
but rather takes the question as occasion to initiate his sermon on Tusita

Heaven, and eventually gives the following prediction:

AT AR EFETEITAR S F Z = Ea0, RAMST =4
Jatrtk, LiFaARERR L, (ibid: 418c12-13)

Now, in this assembly, I proclaim the prophecy of the complete en—
lightenment (anuttara—samyak—sambodhi) of Maitreya Bodhisattva Mahasatt—
va. Twelve years from now, the life of this person will come to an end,

and he is bound to be reborn in Tusita Heaven.
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The contrast between the description of the “common person” Maitreya in
Buddha’s assembly and his projected future is great, indeed. Without providing
a detailed description of the text, it will suffice to give a short account of its
overall build~up. Maitreya himself does not play a significant role in the text.
Rather, he is passively affected by the events predicted by the Buddha, and
the focal point of the narrative is the description of Tusita Heaven and the in-
structions to the assembly on how to achieve rebirth there.

Initial section: Detailed description of the setting of the sermon (Jetavana
Park near sravasti) and the display of supernatural powers by the Buddha
through which countless “Transformation Buddhas” ({k{#) appear, each accom-
panied by their grand assemblies. Chanting dharanis, the arhat Updli initiates
the sermon by his question (see above).

Section Two: Introduced by the prediction about the future of Maitreya,
the Buddha gives an account on how the gods and other beings will create an
abode of palaces in Tusita Heaven, adorned with unimaginable treasures which
are described in detail. The account also includes references to the heavenly
“population” in this abode. There is also an emphasis on the female inhabi-
tants, the Heavenly Maidens (the reader is also informed that these maidens
are promised as servants to those achieving rebirth in this heaven! 54 FE4E

WK b HRE MK L EM ibid.: 419a29-b1). Singled out are also “five
great spirits” (LK) and their magical skills in adorning the abode. The em-
phasis is on the beautiful and inconceivable particularities of the location, and
only sporadically, short references to “Buddhist activities” (employing rather
mechanically standard sets of Buddhist doctrines) in the Heaven are inter—
spersed.

Part Three: In this part, the magnificent world of Tusita is connected with
the needs of the earthly believers. In order to become the disciple of Maitreya,
the adherent has to engage in the practice of the “correct contemplation,” i.e.,

the visualization of Tusita Heaven, combined with following the basic Buddhist
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o

ots such as keeping the Five Prohibitions, etc.
ten
M RAH 4 h EM, ZHILE 5 KAWL, (419¢10)
Engaging in this visun]i\zulinn is referred to as “correct visualization.

. o « .
If one performs another contemplation, this is referred to as “wrong (he

Ve
erodox ) visualization.

Section Four deals with the ascent of Maitreya to Tusita Heaven and his

i y ccur—
th onement there His spec1al features and accompanying supernatural O
enthr .

ence i attain—
Cces are desclibed, caus lng C()untless gOdS to dlrect themselves to the
T

ment of perfect enlightenment.
Section Five describes the descent of Maitreya from Tusita Heaven (after

i.e., 56x100.000.000x10.000 years )

an exceedingly long time of dwelling there,
to Jambudvipa. | b |
Section Six deals with the preconditions for sentient being to be bormn m

. R . od
Tusita Heaven (for example, the practice of visualizing Maitreya statues a
us

hanting his name, keeping the precepts, observing the periods of fasting,
C 3

etc.), and the simultaneous descent with him to Jambudvipa.

In Section Seven $okyamuni addresses his disciple Upali and states that

all accumulated sins can be extinguished through repentance. Bastjd on thl.S
practice rebirth in Tusita Heaven will be possible. After the Buddha s death' it
is essential for all his devotees to follow the right visualization/contemplation
practices in order to achieve rebirth in Tusita Heaven, as well as to perform

i i ractices,
devotional practices concerning Maitreya. As the main effect of the p

all sins will be extinguished and rebirth in Tusita is guaranteed.
joi i late
In the last section the listeners of the sermon rejoice and circumambu
A rmon
Buddha arid Maitreya Bodhisaitva. Ananda asks for the name of the se

and Buddha provides the names of the siira. The text concludes with a de-

scription of the praise of the attending assemblies.
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The Féshuo Milé Xidshéng Chéngfé JIng Bhitiidh T AmME

This text is attributed to Kumarajiva (in addition to two other texts on
Maitreya, the Foshuo Mile xiashéng da chéngfd jing A SN A
1n0.456, early Sth c., and the Mié pisa bényuan daishi chéngfé jing YRR
AR B4R, not extant). I will briefly deal with this text (although other
scholars have done this previously in greater detail and in more depth), in or—
der to sort out a few of the narrative strategies pursued in it. It appears to
me that this is the most consistent narrative on Maitreya, trying to embed the
figure in a “biographical” narrative sequence (a kind of Maitreya nidana). In
addition, T also consider it as the most entertaining narrative on Maitreya.

The siitra is initiated by a question of édriputra to édkyamuni concerning
the future descend of Maitreya in order to become a Buddha. Buddha starts
his response with a description of Jambudvipa (V2 HL ), a sort of perfect
world in which human beings become 84.000 years old (and women are mar—
ried at the age of 500 years). The only minor three shortcomings in this world
is the necessity to urinate/defecate, eat, and become old (—FHEF, —FIX
&, S HFEE, T.14, nod54: 423c19-20). @ The Buddha describes the
grandeur of the capital city, its beauty of nature, and the high moral standards
of its inhabitants. The population is at peace and is ruled by a virtuous king
by the name of King Sankha (#4%). He is in the possession of a powerful
army, great treasures, and has one thousand children. The text continues with
a description of the four great depositories of the king’s treasures ( PUCHE).
The treasures do not need to be guarded because the people do not have a
craving mind. In this ideal environment Maitreya is born into a Brahmin fami-

ly of Subrdhmana (##) and Brahamavatt (FEEEHE), equipped with the

(D Several passages of the text emphasize the cleanliness of the abode. In of them an elegant solution
to the toilet problem is described: “Tn the case of defecation, the earth would split open and

reccive [the waste]. After having received il, [the earth] would close itself again. Red lotus
flowers would grow in order to cover over the smell of the filth.” (B EAMGSZ 2 ZORE, &
TREESELIIRS R, 429b23).
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marks of a great person. The following passage is constructed in the form of a

b . ‘®
very concise account of Buddha’s life:

e Birth

e Special bodily features

. . . . ®
o Generating the feeling of compassion with the sentient beings

e Discontent with living together with his family
O The presentation of a jeweled tower (£ 4 ) to Maitreya;

Maitreya does not want it and passes it on to the Brahmins

who break it and divide the pieces among themselves; this

event causes the realization of impermanence of all dharmas

(R EFE R G0 $ R o TR,

. . o
@ Practice of the thought of impermanence and renouncing home (1

R R FE) »
O Meditation under the “Dragon Flower Bodhi Tree” (4 T4
¥ 3 #F ). And here, something remarkable: On the very

same day when he renounced home, he attained anuittard —

samyak—sambodhi (Bp Atk 7 B R $FZHREER)

e Veneration of gods, ndgas, etc.

The next part of the narrative is concerned with the immediate effect of

the event of enlightenment. After the manifestation of his supernatural Buddha-

(@ The increased indent marks passages which show major diversions from the build—up of sakyamuni's

biography in terms of contents and/or structure. . ) oo
@ Here one can sense a certain contradiction to the previous account ofbthe pi;fet; wotr}l1 ose
i be born in a much better wor an the
budvipa and one could ask why Maitreya has to b o
e danas of the Buddha As a structural parallel to sakyamuni s life sto.ry, the
(M) that “the worldly five desires lead to disaster,
n the cycle of life and

being narrated in the ni
text states that Maitreya observes/conl'emplates ’ T

itiful it i living beings are submerged 1
and how utterly pitiful it is that a greal many : . :
death (%%%ﬁ%ﬁﬂﬁkﬁ%%%ﬁiiﬁ?ﬁ&ki%%ﬁ%hﬂ; 424520). This does not quite

i i ing three
conform with the description of the population as being free from craving and only having

minor shortcomings (¥4, see above).
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body (and without the use of teaching activities! ) the population resorts to the

vow of entering the path to enlightenment:

REARSMN L L, BATHLS T ARA, FRFLZBET, £
F AR, B R E A, RFASH T THEGATIAT, R
AT K FiE(42402-5)

At that time, each one among the population produced the following
thought: ~ “Although we have perceived the five desires and pleasures for
innumerable years, we were not able to escape the suffering of the three
evil paths. Wife, children, and riches we were unable to search for. The
world is impermanent and life is difficult to preserve for long. Now, we
find suitability in the Buddha—dharma and cultivate the pure practices
(brahmacidrin).” After they had produced this thought they renounced
home and studied the Way.

After that, the narrative turns to specific protagonists; together with his
ministers, Brahmins, wise men, etc., Subrdhmana renounces home. At this
point, another figure is introduced, namely Sudhana(ZliAJS), identified as El-
der Sudat [ta] (i3 ), alias Anathapindada, a disciple of Sakyamuni
known for his generosity and practice of dana.” He likewise took refuge in the
new Buddha, together with numerous followers. Other specific persons are men-—
tioned, such as the brothers Rsidatta (3HiA£ ) and Purdna (& 248), two
officials by the names of Candana (“Sandalwood”) and Suma[nas] (8 “Jas—
mine Flower”), followed by several more “identifications” in the style of
jatakas. The king’s daughter f3K¥%ERT is identified as today’s Visakha (B&
i, a generous female lay supporter of édkyamuni’s community ); the crown

prince of the king, X (. (Devaripa) is identified as today’s & %% ;

@ The identification uses a lovmula usually found in jateka literature: EH X4 J& “There will be

person X who is the very person Y of today” (using shi £ as a postposed affirmative copula).
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Sumati (ZIEEHR) is identified as B£% (Uuara).

The specificity of protagonists reinforces the impression of a biographical
account, and the identifications bridge the gap between the future Buddha and
well-known figures appearing in the texts of the “present age,” generating the
feeling of familiarity with the events. As Mai (2009:162) has observed, several
of these names appear in the Divyavadana account of Maitreya’s descent.

These overwhelming auto—conversion activities of the whole population is

commented on by Maitreya in the following way:

REF IR LR R AT, SHAFAAARRL, TARAS
WA, RERIARAERE KBS HAER Tk P A SR
i & RAbiE kAT B RMSFE ZEIT. RESXZL

At that time, Maitreya Buddha saw the great assemblies and pro-
duced the following thought: “Now, all the people arrive here not because
of the joy of being born in Heaven, nor because of the joys of today’s
world; but because of the eternal joy of Nirvana. All these people have
fostered their wholesome seeds in the Buddha-dharma. In former times
Sakyamuni has entrusted them (i.e., these people) to me; therefore, they

now all come to this place and I receive them herewith.”

What follows is a long list of merits based on the cultivation of which
(during the time of Sakyamuni Buddha) the people have ultimately arrived at
the place of Maitreya, and a praise of Sakyamuni’s skills to show them the
right way. As such, a direct link between the age of Sakyamuni Buddha (the
“cause”) and the age of Maitreya (the “result”) is established.

In the next part there is a description of the three great assemblies dur-—
ing which Maitreya taught the Dharma; expounding the Dharma at the initial
assembly, the second great assembly, and the third great assembly, during

which innumerable people attained arhatship.
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“Non-specific” Maitreya texts?

The Zhéng Ahdn Jing ¥ AL

One of the earliest references to Maitreya in “canonical” Buddhist litera—
ture in China can be found in the Zhéng @han jing (Madhyamagama; T.1, no.
26), translated by Gautama Samghadeva(BEE{EMER%E) between 397 and 398
during the Easter Jin. Ample References to Maitreya can be also found in the
Zéngyl ahdn jing 3¥—WE % (Ekottaragama; tr. by Gautama Samghadeva in
397; T.2, no.125) and the Chdng ahdn jing P& %4 (Dirghagama; tr. by
Buddhayasas and Zhii Fonian Z2f#:8 in 412-413; T.1, no.1). The description
of Maitreya in this siitra collection has been described in detail by Mai

(2009). Here, only a few important points will be summarized:

“All the Agama texts focus on the future career of Mailreya, his ap—
pearance in the kingdom of Ketumati of the Cakravartin ruler named
Sankha, and his preaching of the Dharma at the Three Assemblies be-
neath the dragon flower tree.” (Mai 2009: 161)

As Mai (2009: 162) points out, Kumarajiva’s texts (nos.454 and 456)
“[---] retain the core elements and narrative structure of the main stream

Agama texts, but the also interweave many new elements that make Metumati

much more fantastic and magical, especially themes and imagery that appear

to be aimed at making Ketumati appear like a buddha-field [-+-].”

An anonymous Eastern Jin text (Foshuo Mile laishi jing TR Eh AT 48,

D In the framework of this paper, only a few relevant texts can be treated. Quite mechanically, T will
follow here the sequence of the Taishd amangement. Only “satras” will be considered in the

framework of this paper and commentary literature is (unfortunately) excluded.
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T.14, no.457) is very similar to the account in the Middle Agama. Sariputra
is one of the protagonists in no.457 and inquires about the time when
Maitreya will appear. Sakyamuni gives a description of the treasures and the
beauty of Jambidvipa, and the long life expectation and great moral standards
of its people. By contrast to the later no454 by Kumarajiva, the three short—
comings of the people do not contain as number one the reference to “urinating
and defecating” but a “mind longing for possession( 8K 15, 434¢2). This dif-
ference is somewhat puzzling. Although being much shorter than no.454, the
structure is very similar, and the narrative continues with a description of the
king there and the family Maitreya will be born into. In the last part, the three
assemblies are shortly mentioned(all the countless participants attain arhatship ).
The scripture concludes with a dating of Maitreya’s time of descend.

As such, we can find some sort of “narrative continuity” and development
of the theme in the description of Maitreya in the above—mentioned works. By
contrast to the “Maitreya scriptures,” the focus is not on his abode and wait—
ing period in Tusita Heaven but on his final rebirth in the kingdom of Ketu—
mati, his co—appearance with a Dharma King(Cakravartin ruler) who establish—
es the high moral standards in his realm as precondition of Maitreya’s rebirth,
as well as Maitreya’s initial teachings to the Three Assemblies. In this way

the accounts partially mirror the spiritual career of Sakyamuni.

Therefore, in summary, we can note that up to the time of Kumarajiva in
the early fifth—century a variety - of Maitreya texts containing similar themes
and mythological motifs appeared in China, but they were by no means ho-
mogenous. Still, in very basic terms, we can note that there was a core narra—
tive structure and set of themes preserved in the Agama texts which then
served as the textual foundation for further elaboration in the Kumarajiva texts.
Beyond this general observation, however, further research is required to ad-

dress questions of inter—textual relations, the possibility of various oral tradi-
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ions connecting these texts, the question of the geographical and cultural ori—

gins of some of the texts, and other such text—critical issues. (Mai 2009:162)

Bdannihudn JTng #iREBEE

In this version of the Mahaparinirvana sitra (T.1, no.6) by an anonymous
translator and dated to the Eastern Jin, Maitreya appears in a discussion of
Sakyamuni with his disciples, mentioning the prediction (that he will descend
as Buddha), his assembly, and that specific persons will attain salvation during
the time of the future Buddha.

Guldi Shishi Jing &RHEHE

This is very short text (T.1, nod4) by an anonymous translator and supposed—
ly rendered into Chinese during the Eastern Jin. The“stutra” is strikingly short and
deals with predictions of future ages. In the last part of the scripture, Maitreya is
introduced as the future Buddha by Sakyamuni  (“[he will be] like as T am now”
WERA). At the time of this statement Maitreya is among his assembly and con—
firms that he will descend during a time when people become 80000 years of age,
and will teach gods and men. Sakyamuni emphasizes the notion of compassion in
the salvation of sentient beings, and several other activities, which Maitreya will
perform, are mentioned, just in the same way as Sakyamuni did.

Lindo Jijing ERE

Tn this famous early collection of narratives translated by Kang Sénghui
4 (1.3, no.152), consisting mostly of jatakas, Maitreya appears in several

“

‘dentification formulas. This is one of the few texts focusing on the “past” of
the future Buddha, the time when he carned the merit for his rebirth as Bud-
dha. He also figures as protagonist of one story, the Satra of Maitreya Being
Born in a Female Body (W Z NSE).

Shéng Jing £4

This is a jataka collection (T.3, n0.154) the translation of which 1is at—

tributed to Dharmaraksa of the Eastern Jin. In one passage, it promises the
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virtuous listeners to Buddha’s sermon rebirth in Tusita Heaven after the end
of a long life, where they will worship Maitreya and reach as stage of “no-
packsliding” (SAFZ, BILBL R B, HARIR . HEZR. IR
K. REEUW. SRIEEE 95a18-19).

Béihua Jing ERE

The text (T.3, no.157; Karunapundarika sttra; no.158 is another translation
py an anonymous translator) was translated by Dharmaksema during the
Northern Lidng b at (397 _460) and seems to be a compilation of shorter
texts, focusing on the rebirth in a Pure Land and the vows of Amitabha,
Maitreya appears as head of a large group of bodhisattvas among the assembly.
There is also a dialogue between the Buddha and Maitreya who mentions his
rebirth as Buddha after countless kalpas (%Hﬂ‘gﬁiﬁ%ﬁ‘glﬂﬁgﬁﬁ%%‘o HeE,
1 Tt A A BI o A R, T PR . B
— Y E SR R T 173a3-6). Sakyamuni confirms this and pre—
dicts the rank of Buddha to him (& AN Y 32 1 WAL 173a29). Maitreya
thereupon instructs the assembly in a sermon.

Yigiézhi Gudngming Xidnrén Cixin Yinyudn Bu Sh i
Rou Jing — ARMAERCHEHERRAL

This Sttra on the Omniscient Luminous Sages [ Possessing| the Causes
and Conditions of a Compassionate Heart and Not Eating Meat (T.3, no.183;
translator unknown and supposedly translated during the Qin Z& Dynasty, 353-
431) is a very short text and one of the few sources on the former lives of
Maitreya when he earned the merits to become a future Buddha (therefore, the
story will be dealt with in some detail here). © The literary structure is that
typical of a jataka. It deals with Maitreya in a former life as Brahmin by the
name of Jiaboli i A, possessing all the marks of a great man (Eﬂ‘ﬁﬂ(ﬂi%‘]

(D Another text of the avadana/jataka genre in which Mailreya frequently appears as protagonist in
short stories is the Satra of the Wise and Foolish (T4, 10.202). This “sitra” also has a close

connection to the region of the Tarim Basin.
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BRI T, AR, AR 45 (6, =+ A\ TR EF; 457c21). He encounters
Sakyamuni Buddha and becomes a disciple of him, generating the wish to at—
tain Buddhahood in a future age. When he was unable to obtain food by beg-
ging during the rain season, he spotted 500 white rabbits and their king. The
rabbit king and his mother wanted to offer their lives in order to safe the life
of the Brahmin and thereupon jumped into the fire( Bk FPEEREE A ). Being
aware of violating the precept against eating meat, the Brahmin rescues the
rabbits from the fire pit (fEULIEE BB kB 5 S Ay, 458¢7). In typical
jataka style, nature and spirits are described as reacting to this great deed.
The rabbit king is identified as Sgkyamuni and the rabbit child as Rahula
(MR TEESTRGBEN MR, HRILESDHRS 2, 458¢14-15), and
the Brahmin as Maitreya Bodhisattva Mahdasattva (Qﬁtﬁ*ﬁﬁlj?%@]%ﬁ
EER %2, 458¢17). The story concludes with the prediction that Maitreya will
reach Buddhahood on the Diamond seat under the Lénghud Bodhi Tree, during
the rule of a Cakravartin King, hundreds of millions of years after the nirvana
of Sakyamuni (FRIEER/EH LTS PR AL 5% T E AR ARG P SR
JE A AR R T, A8 I 458c17-19). Identifications of the other pro-
tagonists (the remaining rabbits, tree spirits, etc.) follow in the narrative. The
texi concludes with a more general discussion about meat eating, interpreting it
as a violation against the monastic prohibitions, followed by a passage on the
significance of compassion. Remarkably, the text cites the Mile pisa xiasheng
jing WEIETE T AEZA.

Some remarks on the role of Maitreya in Prajiaparamitd texts

There is a set of Prajfiaparamitd texls containing references to Maitreya,
including the Paficavimsati —sahasrika—praj fidparamitd —siitra (Fangguang banré
jingﬁiﬁ'ﬁﬂﬁ%?}t, T.8, no.221; © and Mohe banré boluomi jing PE AT f e e 5 4

% T.8, no.223), the Astasahasrika—prajfiaparamita-sitra (Daoxing banré jing

(D Translated during the Eastern Jin by the Khotanese monk Moksala. No.223 was translated by

Kumarajiva from Kucha.
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ﬁﬁ'ﬂﬁ%g%, T.8, no.224; O Daming du jing JeH BEE#2, T.8, no.225; Mohe
panré chdo jing EEI A b 28, T.8, n.226; Xudopin banré boluémi jing /Db
ﬂﬁ%{ﬂiﬂf%\?%ﬁ, T.8, no.227). Common to this early material is the feature that
Maitreya appears as dialogue partner of Sakyamuni’s disciple Subhuti, dis—
cussing doctrinal issues such as the Six Perfections, Emptiness, etc. Because of
the early date of the translations, the use of language 1s occasionally awkward
(especially 1n 10.225). Sometimes there are predictions of the rebirth during

the time of Maitreya:

ﬁ”%rﬁfﬂﬁ:%if%ﬁ,f%%?’i‘% AFREMRE, FE ST A4k
o % ARk, EAEATRRT KL ARG, S B EAFD

Sgkyamuni told Ananda: “This 30.000 monks will be reborn in the
Buddha country of Aksobhya [Buddhal, and after another 62 kalpas they
will become buddhas, being referred to as shéngwén zhitou (éravaka —
branches ). In addition, 60.000 princes of the gods of the Realm of Desire
will be reborn together with Maitreya Buddha, and all will renounce home

and become monks.

The Ji Zhiifang Déngxué Jing FEATEFE

This text (T.9, no.275; Sarvavaipulyavidyasiddha siitra) was translated dur—
ing the Eastern Jin by Dharmaraksa. Maitreya is referred to as Mile pusa
dashi YREEE KL and in the dialogues he is addressed as Ajita ( n] 35
“Inconvincible One”) by édkyamuhi. Topics include discussions on the univer—
sality of Buddhahood, the importance of siitra texts, and the reliance on Bud-

dha’s words. The scripture also contains long passages of self-referencing:

(1) No.224 was translated by Lokak§em‘a at the end of the 2nd century; no.225 was translated by Zhi
Qian i during the first half of the 3rd century; 1n0.226 is a Lranslation by Dharmapriya and Zha
Fénian; 10.227 was produced by Kumarajiva.
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RETHEE R ERE, ik b4, FdhiREALF o RAHHL
Wik H T FERZE,

At that time the World ~honoured One addressed Maitreya: “Ajita,
you should know this: All former Tathdgatas have reached Perfect
Supreme Enlightenment, and there was not one who did not expound the

essence of this Ji zhifang dénglxué ] jing.

The Ddashéng Fangg u dng ZSngchi Jing RRA] &RKE

This relatively later text (T.9, no.275) of the Sui Dynasty, Extensive
Dharani Sutra of the Great Vehicle, translated by Vinitaruct, is included here
since it resembles 1n0.274 in terms of passages on Maitreya and the strong

self-referencing tendencies:?

RE A RS E TR T MR 5 o LR RG-S4k TR it
HxARBARE+FEREEFHBFRF SHo BHKETWAIZ FH
WA A, mbbiF A 4 M BT RS RBEFETFE S 2
HEFFEIALERC, THXES T ERHEZR ZHFERIAHAN S
S AR EE, (379b27—c5)

At that time, Buddha addressed Maiireya Bodhisattva Mahdasattva, say—
ing: “Ajita! This method of the extensive dhdrani of the Great Vehicle is
not something which T alone proclaim. The innumerable buddhas of the
worlds of the ten directions, past, present, and future, also have perma-
nently expounded it. If there is a sentient being which states that some-
thing that was expounded by the Buddha is not the word of the Buddha
and [by that] slanders the Dharma and the Sangha, then this slanderer
will fall into evil paths and be subjected to the sufferings of hell.” At
that time Buddha addressed Maitreya Bodhisattva Mahasattva, saying: “If

(D This type of heavily “self~promoting” passages is frequently associated with “apocryphal” texis.
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there is a son or daughter of good family arousing the mind with the aim
of achieving enlightenment, and in respect to this Extensive Dharani Satra
of the Great Vehicle, upholds and recites it, and furthermore expounds it
for other people, you should know that this person will not fall into the

evil paths [of rebirth].”

The Ddfdnggudng F6 Hudydn JIng KA HESE

This Eastern Jin version of the Avatamsaka sttra (T9, no.278) is a ren—
dering by Buddhabhadra. In one of the jataka-like narratives, a Cakravartin
King is identified with Maitreya (732¢16). An important appearance of
Maitreya is in the story of Shancai U (Sudhana) who successively visits 53
teachers, Maitreya being one of the most important of them. In the long pas-—
sage, Maitreya predicts that Sudhana will soon reach equality with the bod-
hisattva. In some passages of the text, the concepts of Maitreya and
cakravartin are discussed parallel to each other.

The Wénshishili Fétu Ydnjing JIng b SR Bt

This text (Madjusribuddhaksetragunavyitha satra; T.11, 10.318)? was sup—
posedly translated by Dharmaraksa and focuses on various buddhas and their
realms. The main protagonist is Mafijuéri and his future Buddha world. Howev—
er, also Maitreya is frequently mentioned, receiving the teachings from édkya—
muni.

The Fajué Jingxin Jing EHQE

This text (Adhyasayasamcodana; T.12, n0.327) was translated by the
Gandhdran monk Jfidanagupta during the Sui Dynasty. The text is mentioned
here since references to Maitreya are very numerous. In the text he is referred
to as “Flder Maitreya” and leads sixty bodhisattvas to the place of the Bud-

dha. Sakyamuni encourages them in the following way:

(D On this text, see Nattier 2000: 79,
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EFA RS K, DPAMARE I, RFWRAFET, HTET S HE
Do not see the faults of others; do not claim that other people are

right or wrong; do not get attached to the pure life conduct of others; you

should get rid of all evil speech! (44c21-22)

After that he preaches about four kinds of dharmas. An important topic is
the decline of the Dharma after Buddha’s death, and merits and mistakes are
painstakingly listed. Sdkyamuni entrusts Maitreya the task of protecting others
against these wrongdoings. There follow lists of disasters one should contem-
plate on, as well as a very long list of potential hindrances.

The Féshuo Ashéshi Wdng nit Ashiidd Piisa Jing Hhit i
WEIXMARREFSL

The translation of this text (AS§okadattavyakarana; T.12, 1n0.337) is at—
tributed to Dharmaraksa and contains a story concerning the king of the time
when Maitreya will descend to become a Buddha. There are also predictions of
Sakyamuni concerning the rebirth together with Maitreya: The story deals with
the wife of Asoka by name of Yueguang H Yt (Candraprabha) who, based on
their achievement of merits, generates a mind seeking for enlightenment; how-

ever, she is hindered by her female body:

Rt E4a A S AT R HhESH K, LEBARAR, &AHZ L
I A, BRAEIN, SHAALZRF T, EMARELMERELE
$—, RUhRTABEL, 4T EAERTF, FEIF, SBRERBEAF
25 B A HRPAED T,

At that time the Buddha knew what the mind of the king’s wife
Moonlight had wished for. The Buddha addressed Sariputra: “Did you see
the king’s wife Moonlight?” Sariputra said: “If have seen the king’s wife

Moonlight.” [The Buddha said:] “Based on her performance of meritorious
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acts, she shall abandon the body of a female and attain manhood (i.e.,
cebirth as a man). She (ie., he) shall be born in Tusita Heaven and be—
come a god by name of Bdo Diyi (“Treasure Number One”). At the time
when Maitreya will descend there will be a king by the name of Héddng
and she (he) will become her (his) crown prince styled Zhonghdo (“Fi-
nally Good”) and she (he) shall make offerings to Maitreya throughout her
(his) long life. Later on, she (he) shall become a monk of Maitreya.

The Féshué Dashéng Fangdéng Ydohui Jing M ARAFEE
52

The translation of this early text (T.12, no.348; Maitreyaparipr
cchadharmastal ka])® is attributed to &n Shigdo (?-168 CE). This extremely
short “sitra” gives an account of Sakyamuni teaching Maitreya Bodhisattva
about the significance of compassion as part of eight ways for aitaining

supreme knowledge.

Concluding remarks

Although this study is restricted to a small portion of relatively early Chi-
nese textual material dealing with Maitreya, certain features of Maitreya narra—
tives can be observed. First of all—despite the reoccurrence of certain themes
and structures in various texts—the accounts on Maitreya are very diverse in

nature, and different scriptures contain various focal points, e.g.:

® Maitreya in the assembly of Sakyamuni  (often receiving a predic—
tion and teachings); generally, no “special” features of the figure are de—

scribed; rather he passively accepts the prediction of his future role. Gen—

(@D For a short desecription of the text, see Meng 2012: 19.
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erating a future Buddha seems to be caused solely by the merits and
powers of S(‘lkyamuni.

® Descriptions of Maitreya in Tusita Heaven often do not necessarily
focus on Maitreya himself but rather on the description of the paradise—
like living conditions.

® A similar tendency can be observed in the description of the ex—
tremely high living standards of the population in Jambudvipa (not quite
unlike those in Tusita Heaven), the target location of Maitreya’s rebirth.
The attentive reader might ask why there is the need of a Buddha to ap-
pear at all, since suffering is nearly absent there. Only with many narra—
tive twists and turns, a “reasoning” for this is constructed.

® The construction of a “life=story” of Maitreya similar to Sakyamu-~
ni’s, including stories of his former lives. In this material, it is attempted
to focus on a development based on cause and effect (i.e., the attainment
of merit which will eventually lead to the rebirth as a Buddha). This ap—
proach is often somewhat contradictory to the frequently encountered no—
tion that the appearance and career of Maitreya is based on the powers

and accomplishments of Sﬁkyamuni.

The variety of narrative elements and structures—often somewhat contra—
dictory to each other but encountered in one and the same text—seem to have
hampered the construction of more consistent stories, or the development of au-
thoritative  “master narratives” concerning the figure of Maitreya. Indeed, con—
sistent and comprehensive  “biographical” narratives on édkyamuni also ap-
peared at relatively late dates, such as the Lalitavistara (Piyao jing 5 WE4)
and the Buddhacarita (Foshuo xingzan 1 FT 47 % ) which established a
“chronological” order of events in Buddha's life, and which had an enormous
impact on the perception of the development of the sage (the art of Gandhara

might also have played an important role in this respect since scenes of Bud—
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dha’s life were for the first time depicted systematically and often also in
chronological order, emphasizing the temporal and  “logical” sequence of
events). Of great importance was the immense jataka literature concerning
Sgkyamuni, recounting the previous lives and attainment of merits, establishing
a logical and chronological link between the life as a practicing bodhisattva
and the attainment of enlightenment and Buddhahood. Important to mention is
also the development of standardized scenes, depicting and describing key
events in Buddha’s career (e.g., the so—called Eight Scenes, baxiang /\1f).
Surveying parts of the “canonical” literature with references to Maitreya,
there are clear indications that attempts of constructing narratives parallel to
those on Sﬁkyamuni were undertaken (e.g., certain features of the Mailreya
descriptions which can be found for example in the Agamas, the Divyavadana,
T.A454 and T.457; see above). Certain texts we discussed also tried to supple-
ment the important “logical” link between the attainments of merit, undertaken
in previous lives, and the subsequent rebirth to become a Buddha. In addition,
many early Maitreya texts are not extant, but their titles suggest that they
might have tried to deal with aspects parallel to Sakyamuni’s life (e.g., the
encounter with Mara which is one of the most popular topics in the narration
and depiction of Sdkyamuni’s life story; or, by providing a larger corpus of
Maitreya jatakas). However, based on a survey of surviving sources, the ac—
counts on Maitreya stayed somewhat fragmentary and inhomogeneous, and there
are no authoritative master narratives (despite the popular “Three Maitreya
Scriptures” which are in many aspects contradictory to each other). This might
not have had much relevance for the practical aspects of Maitreya worship in
medieval China, however, it might have influenced the development of the
“many faces of Maitreya” (see for example Kitagawa 1988), as well as specif—
ic forms of Maitreya cult which’ otherwise might not have been developed in
the presence of more homogenous narratives. In the long rum, it might also

have been one of the factors which led to the relative decline of Maitreya
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practices, as compared to their immense popularity during certain periods of
medieval China (culminating during the end of the Sth century ), as well as
the increase of popularity of other and more consistent imaginations concerning
Pure Lands and utopian abodes of peace and happiness. Indeed, Maitreya’s
image seems to have got trapped between narratives focusing on the extension
of Buddha ages & la é(lkyamuni Buddha, on the one hand, and the dominating
focus on the pure abodes, on the other; between the idea of attainment leading
to enlightenment (based on Sakyamunis former and present lives), and the no-

tion of “other-power” (i.e., Maitreya as a product of Sakyamuni's virtues and

merits ).
Epilogue

In the following drawing I attempt to indicate schematically some of these
many aspects of Maitreya narratives. In addition to the paradigm of here/now,
here/later, there/now, there/later (see Nattier 1988), I also added “here/before”
which is of great importance in accounts on Maitreya. Indeed, in canonical
material, Maitreya is mostly discussed from the angle of the relative past, i.e.,
from the angle of Sakyamuni.

As  “double” and continuation of Sakyamuni Buddha, Maitreya accounts
permanently move between “parallel accounts” to Buddha’s biography and oth—
er elements such as the emphasis on the glory of Tusita Heaven, and the
perfect world of Jambudvipa. Not incidentally, Maitreya scriptures such as T.
14, 10.456 (ir. by Kumarajiva) occasionally feature passages directly parallel
to Amitabha texts. The special features of various Maitreya accounts actually
hinge on these conceptual overlaps between the description of Tusita, life in
Jambudvipa, and the image of paradisiac abodes constructed in other Pure
Land accounts (e.g., Pure Buddha Lands, the Pure Land of Amitabha, etc. ).

In the drawing this is indicated by the orange squares with broken lines. The
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blue arrows indicate the possibilities of Maitreya encounters as outlined in the
various scriptures, l.e., rebirth in Tusita Heaven, the dwelling in Tusita Heaven
together with Maitreya (and accompanying him during his descent), and the
possibility of being directly reborn in Jambudvipa at the time of Maitreya’s
appearance there. The blue arrow with broken lines indicates the there/mow
perspective, i.e., encountering Maitreya in visualization practices. The red ar—
rows indicate the movements of Sdkyamuni and Maitreya between Tusita and
the respective worlds. The broken red line symbolizes the here/now perspective,
i.e., the embodiment of Maitreya in the relative present (clearing all evil away
and establishing a pure world), as narrated in so-called messianic texts. The
important element of previous life practices is only marginally development in

the case of Maiireya narratives.
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