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    Adoration

    
    
  
  1 ADORATION.

2 DORATION to the World-honored Ones (Bhaga-

3 vat) in all the ten quarters, who universally

4 produce great benefits, whose wisdom is infinite and transcendent, and who save and guard [all beings].

5 [Adoration] to the Dharma? whose essence and

6 1 There are ten appellations most commonly given to a Bud- dha: (1) 7athégata (the one who thus comes, or he who has been expected and fulfils all expectations, the perfect one); (2) Avhat (the worthy one, but according to Nagarjuna’s Mahdprajndpéra- mitacastra, Chinese translation by Kuméarajiva, Vol. III., p. 17, _ one who has destroyed all enemies of evil passions, or one who is revered by gods and men, or one who will not be reborn; see also Vol. II., p. 20); (3) Samyaksambuddha (one who is perfect by enlightenment); (4) Vidydcaranasampanna (one who is perfect in knowledge and conduct); (5) Sugata (one who goes well); (6) Zo- Ravid (one who knows the world); (7) Azuttara (one who has no superior); (8) Purushadamyasérathi (the tamer of all beings); (9) Céstédevimanushydndm (the teacher of gods and men); (10) Buddha (the enlightened one). When Zokavid and Anuttara are considered to be one title, as in the Sutra on the Ten Afpellations, Bhagavat is added to make the tenth.

7 “According to a general interpretation of Mahayana Buddhists dharma means: (1) that which exists; (2) the object of under- standing. Dharma may therefore be rendered in the first sense by ‘‘object,” or ‘‘thing,” or ‘‘substance,” or ‘‘being,”’ including everything mental as well as physical in its broadest sense, and so sarvadharma will designate all possible existences in the uni-

8 attributes are like the ocean, revealing to us the prin- ciple of anatman and forming the storage of infinite merits.

9 [Adoration] to the congregation (samgha) of those who assiduously aspire after perfect knowledge (sam- vaksambodht ).

10 That all beings (sarvasativa) may rid themselves of doubt, become free from evil attachment, and, by the awakening of faith (¢raddha), inherit Buddha-

11 seeds, I write this Discourse.!

12 verse; while dharma in the second sense may safely be rendered by ‘‘law” or ‘‘doctrine” as generally understood by Western Buddhist scholars, to most of whom, however, the first significance of the term is strangely unknown. Max Miiller fitly remarks in his introduction to the English translation of the Vajracchediké, p. xiv: ‘‘Dharma in its ordinary Buddhist phraseology may be correctly rendered by law. Thus the whole teaching of Buddha is called the good law, Saddharma. But in our treatise dharma is generally used in a different sense. It means form (eidoc) and likewise what is possessed of form, what is therefore different from other things, what is individual, in fact, what we mean by a thing or an object. This meaning has escaped most of the translators, both Oriental and Western, but if we were always to translate dharma by law, it seems to me that the whole drift of our treatise would become unintelligible.” In this translation dharma is ren- dered sometimes by ‘‘ thing,” sometimes by ‘‘law,” sometimes by ‘‘truth” or ‘‘doctrine,’’ according to the context. But when it is synonymous with suchness (ba¢tatathatéd), I have retained its original Sanskrit form, capitalised.

13 1An almost similar passage is repeated in the succeeding para- graph, while it does not occur in the older translation It may be a mistake on the part of the new translation, but I have left it as it stands in the text.

14 DISCOURSE.

15 OR the purpose of awakening in all beings a pure faith in the Mahayana,! of destroying their doubts and attachment to false doctrines, and of affording them an uninterrupted inheritance of Buddha-seeds, I write this Discourse. There is a principle whereby the root of faith in the Mahayana can be produced, and I shall explain it.

16 The explanation consists of five parts:

17 1The term Mahdydna here seems not to have been used as it usually is in contrast to the Hinayana. Ag¢vaghosha adopts it sim- ply to denote the greatness of suchness (bh@¢atathaté) as well as to prove its being the safest and surest means of salvation. It is therefore the name given to the first principle itself, and not to any philosophical system or religious dogmatics. But the term used in this wise by Agvaghosha and perhaps in earlier Mahayana texts gradually lost its original sense in the course of the develop- ment of this progressive religious view. It was then transferred to distinguish the system at large from that of the so-called Cravakas, to which the followers of the former gave in contrast to their own the rather humiliating name Hinaydna. At the time of Agvaghosha the controversy between them was probably not as vehement as it proved later on. And this fact may be seen from the tolerant spirit shown in the third convocation under the reign of King Ka- nishka. By the Mahayana followers Acvaghosha is unanimously recognised as the forerunner of Nagarjuna by whose marvellous genius the system was brought to maturity.

18 I. Introductory. II. General Statement of Principles. III. The Explanation Itself. PVs The Practice,of Faith: V. Benefits [derived therefrom].
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  1 I. INTRODUCTORY.

2 There are eight inducements [to write this Dis- course]:

3 1. A general object, 1. e., that the author might induce all beings to liberate themselves from misery and to enjoy blessing, and not that he might gain thereby some worldly advantages, etc.

4 2. That he might unfold the fundamental truth of the Tathagata and let all beings have a right compre- hension of it.

5 3. That he might enable those who have brought their root of merit (Avgaamda) to maturity and ob- tained immovable faith, to havea philosophical grasp of the doctrine of the Mahayana.

6 4. That he might enable those whose root of merit is weak and insignificant, to acquire faith and to ad- vance to the stage of immovable firmness (avaivartz- katva).}

7 5. That he might induce all beings to obliterate

8 14vaivarttkatva means literally ‘‘never retreat.” Faith is said to become immovably firm when one enters into the group of those who cannot be shaken in the possession of absolute truth (samyaktvantyataragz). For a further explanation see the ref- erence in the Index to samyaktvantyataragz.
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10 the previously acquired evils (durgati or karmdvarana), to restrain their own thoughts, and to free themselves from the three venomous passions.!

11 6. That he might induce all beings to practise the orthodox method of cessation [or tranquilisation ¢a- matha| and of intellectual insight (w:dargana),? to be fortified against the commission of mental trespasses due to inferiority of mind.

12 7. That he might induce all beings in the right way to ponder on the doctrine of the Mahayana, for thus they will be born in the presence of Buddhas,?® and acquire the absolutely immovable Mahdayana- faith.

13 8. That he might, by disclosing those benefits which are produced by joyfully believing in the Maha- yana, let sentient beings become acquainted with the final aim of their efforts.

14 Though all these doctrines are sufficiently set forth

15 1 They are: (1) covetousness (lobha); (2) malice (dvesha); (3) ignorance (7oha).

16 2Camatha and Vidarzana or Vifagyana constitute one of the five methods of discipline, for whose full explanation see the reference in the Index to these terms.

17 3 This passage, which is considered to bea reference to the Sukhdvati Sfitras, such as the Larger and the Smaller Sukhdvati- vytha, or the Amztdyur-dhydna, seems to prove that some of the Mahayana texts of the Pure Land Sect had been in existence be- fore the time of Acvaghosha who gives towards the end of his Dis- course a quotation apparently taken from one of the above-men- tioned Sfitras. The Sfitras therefore must be at least one or two hundred years older than Acvaghosha, in order that they might be quoted as an authentic teaching of Buddha.

18 THE AWAKENING OF FAITH. a

19 in the Mahayana Sitras,! yet as the predispositions and inclinations of the people? are not the same, and the conditions for obtaining enlightenment vary, I now write this Discourse.

20 There is another reason for doing so. At the time of the Tathagata the people were unusually gifted, and the Buddha’s presence, majestic both in mind and body, served to unfold the infinite significances of the Dharma with simplicity and yet in perfection. Accordingly there was no need for a philosophical discourse (¢éstra).

21 After the Nirvana of the Buddha there were men who possessed in themselves the intellectual power

22 to understand the many-sided meanings of the Siitras,?

23 1The view here proposed by A¢cvaghosha, which is called by Chinese Buddhists the theory of the evolution of the Tathagata- garbha, is considered to be an elucidation of the doctrine taught by Buddha in such Mahayana Sitras as the Lankévatéra, Ghana- vytha, Crimalé, etc.

24 2 Literally, those who are to be converted.

25 3 There are twelve divisions called Angas in the Mahayanist writings, while in the Pali only nine are counted. The twelve angas are: (1) s#tra (aphorisms); (2) geva (verses in which the same thing is repeated as in the prose part); (3) vydkarana (Bud- dha’s prophecy about Bodhisattva’s attainment of Buddhahood in the future); (4) gdthd (independent verses); (5) wdéna (sermons on Buddha’s own account); (6) nidéna (sermons as the occasion required); (7) avaddéna (legends, but according to Chinese inter- pretation parables); (8) ztvwkta (speeches relating to the former deeds of Bodhisattvas); (9) 7@taka (accounts of Buddha’s own for: mer lives); (10) vazfulya (doctrines of deep significance); (11) ad- bhutadharma (extraordinary phenomena); (12) ufadega (exposi- tions).
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27 even if they read only a few of them. There were others who by their own intellectual powers could understand the meanings of the Siitras only after an extensive reading of many of them. Still others lack- ing in intellectual powers of their own could under- stand the meanings of the Sitras only through the as- sistance of elaborate commentaries. But there are some who, lacking in intellectual powers of their own, shun the perusal of elaborate commentaries and take delight in studying and cultivating enquiries which present the many-sidedness and universality of the doctrine in a concise form.

28 For the sake of the people of the last class I write this Discourse, in which the most excellent, the deep- est, and the most inexhaustible Doctrine of the Ta- thagata will be treated in comprehensive brevity.
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  1 II. GENERAL STATEMENT.

2 In what does the general statement consist? The Mahayana can be briefly treated as to two aspects, namely, What it is, and What it signifies.

3 1«« What is” and ‘‘ What signifies’’ are respectively in Chi- nese yu fa AIK and fa Y, but in the older translation fa %# andz ¥%. This isa little puzzling, but if we bear in mind that in Chinese as well as in Sanskrit fa or dharma means both the sub- stance itself and its attribute or significance, or law that regulates its movements, we will understand that Param4rtha, the first trans- lator, used fa here in the sense of substance or ‘‘ what is,”’ while Cikshadnanda, the second translator, used the word in the sense of significance or that by which a thing is conceived, the ordinary meaning of z.

4 What is the Mahayana? It is the soul? of all sen- _ tient beings (sarvasattva), that constitutes all things in the world, phenomenal and supra-phenomenal ; 2 and through this soul we can disclose what the Maha- yana signifies.

5 Because the soul in itself, involving the quintes- sence of the Mahayana, is suchness (dhétatathatéa), but it becomes [in its relative or transitory aspect, through the law of causation] birth-and-death (sam- s@ra) in which are revealed the quintessence, the at. tributes, and the activity of the Mahayana.

6 The Mahayana has a triple significance.®

7 The first is the greatness of quintessence. Be-

8 cause the quintessence of the Mahayana as suchness

9 1**Soul’’ is not used here in a dualistic sense, but as Dr. Paul Carus defines it in the last chapter of Zhe Soul of Man. Speaking of the soul of the universe he defines the term as ‘‘the formative principle which gave and still gives shape to the world” (/oc. czt., first edition, p. 437). The literal translation of the Chinese char- acter Jt» iszn is kernel, or heart, or essence of all things. The Chinese #szz, however, is rather indiscriminately used in our text for both Sanskrit terms, 4ydaya (kernel or heart) and Cz¢ta (mind, the thinking faculty). These terms are more or less synonymous, especially from A¢gvaghosha’s standpoint, that does not allow the transcendental existence of a metaphysical soul-entity. In this translation soul denotes the absolute aspect of suchness, and mind its relative aspect, wherever this distinction is noticeable.

10 2This is a literal translation of the Chinese chu shz chien i i fl. It signifies anything transcending conditionality or worldliness.

11 3 This triad which has a striking similarity to Spinoza’s con- ception of substance, attributes and modes, also reminds us of the first principles (Jaddértha) of the Vaigeshika philosophy, that is, substance (dravya), qualities (gua), and action (karma).
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13 exists in all things, remains unchanged in the pure as well as in the defiled, is always one and the same (samaté), neither increases nor decreases, and is void of distinction.

14 The second is the greatness of attributes. Here we have the Tathagata’s! womb? (¢athégatagarbha) which in exuberance contains immeasurable and innumer- able merits (funya) as its characteristics.

15 The third is the greatness of activity, for it [1. e., Mahayana] produces all kinds of good work in the world, phenomenal and supra-phenomenal. [Hence the name Aahédyana (great vehicle). ]

16 [Again this Dharma is called the Mahayéua ;] be- cause it is the vehicle’ ( yéza) in which all Buddhas

17 1 Tathagata literally means one who thus or truly comes. That the omnipresent principle of suchness could come or go appeared contradictory and seemed to render an explanation necessary. The Vajracchedtka-Satra, Max Miiller’s English translation, Chap. XXIX: ‘‘And again, O Subhiti, if anybody were to say that the Tathagata goes, or comes, or stands, or sits, or lies down, he, O Subhiti, does not understand the meaning of my preaching. And why? Because the word Tathagata means one who does not go anywhere, and does not come from anywhere; and therefore he is called the Tathagata (truly come), holy and fully enlightened.”’

18 2Cf. the Bhavadgitd (Sacred Books of the East, Vol. VIII., Chap. XIV., p. 107): ‘‘The great Brahman is a womb for me, in which I cast the seed. From that, O descendant of Bharata! is the birth of all things. Of the bodies, O son of Kunti! which are born from all wombs, the main womb is the great Brahman, and I am the father, the giver of the seed.”’

19 83Cf. the Saddharma-pundartka, Chap. II. (Sacred Books of the East, Vol. XXI., p. 40): ‘‘By means of one sole vehicle, to wit, the Buddha-vehicle, Cariputra, do I teach creatures the law; there is no second, nor a third.”’

20 from the beginning have been riding, and Bodhisatt- vas! when riding in it will enter into the state of Bud- dhahood.
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  1 Ill. THE EXPLANATION.

2 In what does the explanation of the general state- ment consist?

3 This part consists of three subdivisions :

4 1. The Revelation of the True Doctrine.

5 2. The Refutation of False Doctrines.

6 3. The Practice of the Right Path.

7 I. The Revelation of the True Doctrine.

8 In the one soul we may distinguish two aspects. The one is the Soul as suchness (dhzé¢atathaté), the other is the soul as birth-and-death (samsdéra). Each in itself constitutes all things, and both are so closely interrelated that one cannot be separated from the other.

9 A. The Soul as Suchness.

10 What is meant by the soul as suchness (dh2tata-~ that@), is the oneness of the totality of things (dhar- madhéatu),* the great all-including whole, the quintes-

11 1 Literally, one who seeks perfect enlightenment, or one who

12 is full of wisdom and compassion.

13 2S. Beal in his English translation of A¢vaghosha’s Buddha- carita (Sacred Books of the East, Vol. XIX., p. 324, footnote) considers dharmadhédtu to be ‘‘the mystic or ideal world of the Northern Buddhists” and says it means literally the ‘‘limit of dharma.” The interpretation is evidently wrong, not only because ahétu according to the Wadhyanta-vibhiga-rastra by Vasubandhu
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15 sence of the Doctrine. For the essential nature of the soul is uncreate and eternal.

16 All things, simply on account of our confused sub- jectivity (smrzz),1 appear under the forms of individ- uation. If we could overcome our confused subjec- tivity, the signs of individuation would disappear, and there would be no trace of a world of [individual and isolated] objects.?

17 Therefore all things in their fundamental nature are not namable or explicable. They cannot be ade-

18 quately expressed in any form of language. They are

19 (two Chinese translations: one by Paramartha A. D. 557-569, and the other by Hsiian-tsang A. D. 691) means root, base, cause, or principle; but because Dharmadhdatu, fa kat t& § in Chinese, is not used by the Northern Buddhists in the sense that Beal gives. It means on the other hand this actual world considered from the point of its forming the basis of the law; or, to use modern scien- tific terminology, it is existence in its organised totality. Ag¢va- ghosha uses the term here in this sense.

20 1 The term is usually rendered by recollection or memory, but Acvaghosha uses it apparently in a different sense. It must mean subjectivity, or the perception of particularity, or that mental ac- tivity which is not in accordance with the suchness of things; if otherwise, the whole drift of the present Discourse becomes totally unintelligible. Smzrtz is in some degree obviously synonymous with Avzdya (ignorance) which is more general and more prim- ordial than the former. Ignorance appears first and when it starts the world-process, ‘‘subjectivity’’ is evolved, which in its turn causes particularisation to take place. Particularisation does not annihilate suchness, but it overshadows the light of its perfect spiritual wisdom.

21 2 Schopenhauer who says, ‘‘no subject without object,’’ seems to express a similar idea that without subjectivity, ‘‘the objective world,” i. e., ‘‘the world as Vorstellung, as representation of ob- jects’’ would vanish.

22 without the range of apperception. [They are uni- versals.] They [things in their fundamental nature] have no signs of distinction. [They are not particu- lars.] They possess absolute sameness (samaté). [They are universals.] They are subject neither to transformation, nor to destruction. They are nothing but the one soul, for which suchness is another desig- nation. Therefore they cannot be [fully] explained by words or exhausted by reasoning.

23 While all words and expressions are nothing but representations and not realities, and their existence depends simply on our confused subjectivity, such- ness has no attribute [of particularity] to speak of. But the term suchness is all that can be expressed in language, and through this term all other terms may be disposed of.

24 In the essence of suchness, there is neither any- thing which has to be excluded, nor anything which has to be added.?

25 1Tf I understand Acvaghosha correctly, he intends to say that to the sentient subject the world consists of a number of isolated objects. The nature of subjectivity is sense-apperception ; and in sense-apperception the particular things are represented in the particularity only, not in their suchness as momentarily material- ised universals. We must overcome subjectivity in order to dis- cover suchness ; but when suchness is recognised, it is at once un- derstood to constitute the essence and only true reality of things.

26 *The older translation has: ‘‘In the essence of suchness, there is nothing to be excluded, for all things are true; nor is there anything to be added, for all things are such as they are. Beit known therefore that as thus all things are undemonstrable and
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28 Now the question arises: If that be so, how can all beings conform to and have an insight into [such- ness]?

29 The answer is: As soon as you understand that when the totality of existence is spoken of, or thought of, there is neither that which speaks nor that which is spoken of, there is neither that which thinks nor that which is thought of; then you conform to such- ness ; and when your subjectivity is thus completely obliterated, it is said to have the insight.

30 Again there is a twofold aspect in suchness if viewed from the point of its explicability. The first

31 is trueness as negation (¢ényatd),1 in the sense that

32 unrepresentable [by our confused understanding], they are called suchness.”’

33 1The term ¢@nyaté which means literally void or emptiness, has suffered a great deal of misunderstanding by those who are not well acquainted with Buddhist phraseology. If Mahaydanists used the term, as imagined by some critics, in the sense of ab- solute nothingness, denying the existence of everything condi- tional as well as unconditional, relative as well as independent, how could they speak about the highest truth (faramdrthasatya) or the most excellent perfect enlightenment (axuttarasamyak- sambodhz) which all conveys the sense of affirmation? What the Cfinyata doctrine positively insists on, is the denial of sensational- ism, and the annihilation of the imagination that weaves a dualistic world-conception. If this could be called a nihilism, every intel- lectual attempt to reach a unitary view of the universe would be nihilistic, for it declares the untenability of a separate existence of matter and thought, me and not-me, etc. It is odd enough that such a self-evident truth should have escaped the keen observance of Christian critics. Agvaghosha here states that the bhfitatathata is at once ¢inya and agfinya. It is ¢inya because it transcends all forms of separation and individuation; it is agfinya because all possible things in the world emanate from it. Even Nagarjuna

34 it is completely set apart from the attributes of all things unreal, that it is the real reality. The second is trueness as affirmation (a¢zénya?d), in the sense that it contains infinite merits, that it is self-existent.

35 And again by trueness as negation we mean that in its [metaphysical] origin it has nothing to do with things defiled [i. e., conditional], that it is free from all signs of distinction existing among phenomenal objects, that it is independent of unreal, particularis- ing consciousness.

36 Thus we understand that suchness (dhé¢atathata) is neither that which is existence, nor that which is non-existence, nor that which is at once existence and non-existence, nor that which is not at once existence and non-existence; that it is neither that which is unity, nor that which is plurality, nor that which is at once unity and plurality, nor that which is not at once unity and plurality.! who is supposed to be the founder of the nihilistic Prajiapadramita system by Christian students of Buddhism, says in his W/édhya- mika-castra, Chap. XXII., that the idea of ¢finyata and that of a¢tinyata are both wrong, but that from the deficiency of language to denote the exact state of things he has made use of these terms. (Observe that Acvaghosha says the very same thing in the preced- ing passages.) Nagarjuna therefore apparently had something in his mind to define, but that something having nothing in common with things we daily encounter in our sense-world, he designated it cinya, empty, and he hoped by thus abnegating all phenomenal

37 existences, we could reach the highest reality, for ignorant minds are deeply saturated with wrong affirmations and false judgements.

38 1Cf. Nagarjuna’s ‘‘ Eight No’s”’ doctrine which says: ‘‘There is no production (wtféda), no destruction (wccheda), no annihila- tion (7zrodha), no persistence (¢égvata), no unity (ekdrtha), no
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40 In a word, as suchness cannot be comprehended by the particularising consciousness of all beings, we call it the negation [or nothingness, ¢vnyara].

41 The truth is that subjectivity does not exist by it- self, that the negation (¢zémazt@) is also void (¢énya) in its nature, that neither that which is negated [viz., the external world] nor that which negates [viz., the mind] is an independent entity.

42 By the so-called trueness as affirmation, we mean that [as soon as we understand] subjectivity is empty and unreal, we perceive the pure soul manifesting itself as eternal, permanent, immutable and com- pletely comprising all things that are pure. On that account we call it affirmation [or reality, or non- emptiness, acényatd]. Nevertheless, there is no trace of affirmation in it, because it is not the product of a confused subjectivity, because only by transcending

43 subjectivity (smrtz) can it be grasped.

44 b. The Soul as Birth-and-Death.

45 The soul as birth-and-death (samséra) comes forth [as the law of causation] from the Tathagata’s womb

46 (Tathégatagarbha). But the immortal [1. e., such-

47 plurality (zdénértha), no coming in (¢gamana), no going out (727- gama)."" The statement means that pure truth (faramértha) transcends all modes of relativity. (See the first chapter of the Méadhyamtka-¢astra.)

48 1In the Kantian sense of ‘‘things in themselves.”” The Ma- dhyamika school would say they are all Atyanta-ganyatd, com- plete void, meaning that things are subject to transformation and have no absolute existence.

49 ness] and the mortal [i. e., birth-and-death] coincide with each other.! Though they are not identical, they are not a duality. [Thus when the absolute soul as- sumes a relative aspect by its self-affirmation] it is called the all-conserving mind (@/aya-vijwdna).*

50 The same mind has a twofold significance as the organiser and the producer of all things.

51 Again it embraces two principles: (1) Enlighten- ment; (2) Non-enlightenment.

52 Enlightenment is the highest quality of the mind; it is free from all [the limiting] attributes of subjec- tivity (smrzz). As itis free from all [limiting] attri-

53 1Cf. the Bhagavadgitd, Chap. 1X., p. 84: ‘‘I am immortality and also death; and I, O Arjuna! am that which is and that which is not.” See also Chap. X., p. go.

54 2 4laya or Alaya comes from the root 7, which means: ad- here; melt, dissolve; sit upon, dwell in, stay in, etc.; while its nominal form /aya means: act of clinging; melting, fusion, solu- tion, dissolution; rest, repose; place of rest, residence, house, dwelling. According to Paramartha, who belongs to the so-called ‘*Older Translators,” the original Sanskrit equivalent of the ‘‘all- conserving mind”’ seems to be alaya or alzya, for he translates it by Wu mo shth, not-disappearing mind, in the sense that this mind retains everything in it. But Hsiian-tsang, the leader of the ‘‘ New Translators,”’ renders it by tsang shth, that is, the mind that hoards or preserves, or dwelling-mind or receptacle-mind, according to which the original seems _to be @aya, or /aya with the prefix @ instead of its negative form with the particlea. The ultimate significance of the term in question, however, does not materially differ, whether it is wz mo, not-disappearing, or tsang, house, place of keeping things. My translation of the same is rather liberal, in order to make it more intelligible to the general reader. Some other names given to the élaya-vijndéna are citta, mind; éddéna, the supporting; é¢raya, foundation or seeds.
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56 butes of subjectivity, it is like unto space (éké@g¢a), penetrating everywhere, as the unity of all (dharma- dhétu). That is to say, it is the universal Dharma- kaya? of all Tathagatas.

57 On account of this Dharmakaya, all Tathagatas are spoken of as abiding in enlightenment a przorz.

58 Enlightenment a frzorz is contrasted with enlight- enment a fosteriort. Through enlightenment a@ jos- teriort is gained no more than enlightenment @ przorz.

59 Now we speak of enlightenment @ posteriort; be-

60 cause there is enlightenment a friorz, there is non-

61 1 There seems to be a general misconception about the exact significance of the term Dkarmakéya which constitutes the cen- tral point of the Mahdydna system. Most Western Buddhist scholars render it the Body or Personality of the Law, understand- ing by law the doctrine of Buddha. This may be correct in the Southern Buddhism as well as in its historical sense, because after the Nirvana of Buddha it was quite natural for his disciples to personify the doctrine of their teacher, as their now only living spiritual leader. But in the course of time it acquired entirely different significance and ceased to mean the personification of the Doctrine. Now dharma, as aforesaid, does not only mean law or doctrine, but also it means an individual object, an idea, a sub- stance, or, when it is used in its broadest sense, existence in gen- eral. A@ya means a body or person, but not in the sense of an animated, sentient being; it denotes a system in which parts are connected, a unified whole, that which forms a basis, etc. Dharma- kdya therefore signifies that which constitutes the ultimate foun- dation of existence, one great whole in which ail forms of individ- uation are obliterated, in a word, the Absolute. This objective absolute being meanwhile has been idealised by Mahaydanists so that that which knows is now identical with that which is known, because they say that the essence of existence is nothing but intel- ligence pure, perfect, and free from all possible worries and evils.

62 enlightenment, and because there is non-enlighten- ment we can speak of enlightenment a@ fosterzort.

63 Again, when the mind is enlightened as to its own ultimate nature, it is called perfect enlightenment ; when it is not enlightened as to its ultimate nature, it is not perfect enlightenment.

64 Common people! (prthagjana), who, becoming conscious of errors that occur in a succession of their mental states, abstain from making conclusions, may be spoken of as enlightened; but in reality theirs is non-enlightenment.

65 Cravakas,? Pratyekabuddhas, and those Bodhi-

66 1 Prthagjana has a technical sense in Buddhism, for any one that is ignorant of the doctrine of non-atman and commits all those actions which lead one to a constant transmigration, is counted among the frofanum vulgus, to distinguish him from the Cravaka, Pratyekabuddha, and Bodhisattva.

67 2The Saddharmapundarika-Sitra contains an explanation of these terms generally adopted by Mah4y4nists, which read as follows (see Kern’s English translation of the same, Chap. III., p. 80): ‘‘Now, Cariputra, the beings who have become wise have faith in the Tathagata, the father of the world, and consequently apply themselves to his commandments. Amongst them there are some who, wishing to follow the dictates of an authoritative voice, apply themselves to the commandment of the Tathagata to acquire the knowledge of the four great truths, for the sake of thezr own complete Nirvana. These one may say to be those who, coveting the vehicle of the disciple (Cravaka), fly from the triple world.”... This is the definition given to the Cravakayana. We proceed next to that of the Pratyekabuddhaydna: ‘‘Other beings, desirous of the science without a master, of self-restraint and tranquillity, ap- ply themselves to the commandment of the Tathagata to learn to understand causes and effects (t. e., the twelve chains of rela- tzon) for the sake of thezv own complete Nirvana. These one may say to be those who, coveting the vehicle of the Pratyekabuddha,
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69 sattvas who have just entered their course, recognis- ing the difference between subjectivity and the trans- scending of subjectivity both in essence and attri- butes, have become emancipated from the coarse form of particularisation. This is called enlightenment in appearance.

70 Bodhisattvas of the Dharmakaya,! having recog- nised that subjectivity and the transcending of sub- jectivity have no reality of their own [i. e., are rela- tive], have become emancipated from the intermediate form of particularisation. This is called approximate enlightenment.

71 Those who have transcended the stage of Bodhi- sattvahood and attained the ultimate goal, possess a

72 consciousness which is consistent and harmonious;

73 fly from the triple world.” ...Those who belong to these two classes desire to achieve only the salvation of their own, and not that of all mankind, in which respect Bodhisattvas stand far supe- rior to them. We read in the same Sitra to the following effect : ‘‘Others again, desirous of the knowledge of the all-knowing, the knowledge of Buddha, the knowledge of the self-born one, the sci- ence without a master, apply themselves to the commandment of the Tathagata to learn to understand the knowledge, powers, and freedom from hesitation, of the Tathagata, for the sake of the common weal and happiness, out of compassion to the world, for the benefit, weal, and happiness of the world at large, both gods and men, for the sake of the complete Nirvana of all be- ings. ‘These one may say to be those who, coveting the great vehicle (mahdaydana), fly from the triple world. Therefore they are called Bodhisattva Mahdsattva.” (The italics are mine.)

74 1Those who have recognised the all-prevailing Dharmak4ya, but who have not as yet been able to perfectly identify themselves with it.

75 they have recognised the origin from which conscious-

76 - ness [or mentation] starts.! This will truly be called

77 ee

78 enlightenment.

79 Having transcended the attributes of enlighten- ment and the subtlest form of particularisation, they i. e., Buddhas] have gained a perfect and eternal in- ight into the very nature of the soul [1. e., suchness], because the latter now presents itself to them in its absolute and immutable form.? Therefore they are called Tathagatas, and theirs is perfect enlighten- ment; and therefore it is said in the Sitra® that those who have an insight into the non-reality of all subjec- tivity, attain to the wisdom of the Tathagata.

80 In the preceding statement we referred to the origin from which consciousness [or mentation] starts ac- cording to the popular expression. In truth there is no such thing as the origin of consciousness [or men- tation]; for consciousness [being purely subjective] has no absolute [but only a phenomenal] existence. How can we then speak of its origin?

81 The multitude of people (dahujana) are said to be

82 1Consciousness, i. e., mentation or mental activity, is tran-

83 sient, it takes place in time, and must not be confused with soul, or suchness, or eternal wisdom.

84 2In the older translation these passages are somewhat sim- plified.

85 3 The Lankdvatdra Sitra. There are three Chinese transla- tions of the same still extant among the Japanese Tripitaka col- lection: (1) by Gunabhadra, A. D. 443, four fasciculi; (2) by Bo- dhiruci, A. D. 513, ten fasciculi; (3) by Cikshananda, A. D. 700- 704, seven fasciculi
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87 lacking in enlightenment, because ignorance (avdya) prevails there from all eternity, because there is a constant succession of confused subjective states (smrtz) from which they have never been emancipated.

88 But when they transcend their subjectivity, they can then recognise that all states of mentation, viz., their appearance, presence, change, and disappear- ance [in the field of consciousness] have no [gen- uine] reality.1 They are neither in a temporal nor in a spatial relation with the one soul,? for they are not self-existent.

89 When you understand this, you also understand that enlightenment @ posteriori cannot be manufac- tured, for it is no other thing than enlightenment a priori [which is uncreate and must be discovered].®

90 And again enlightenment a@ priori, when impli- cated in the domain of defilement [1. e., relativity], is differentiated into two kinds of attributes:

91 (1) Pure wisdom ( grajvaé?) ; (2) Incomprehensible activity (karma?).4

92 1 The older translation differs a little, but agrees in the main.

93 * The older translation reads: ‘‘ The four states of mentation are simultaneous [they belong together in time, i. e., they are in uninterrupted succession], but have no self-existence, because en- lightenment a Zrvzorz always remains in its sameness.”

94 3 This passage is wanting in the older translation.

95 * The differentiation of enlightenment into two distinct qual- ities, wisdom and action, or, according to the terminology of later Mahayanists, wisdom and love, constitutes one of the principal thoughts of the Mahayana Buddhism and shows a striking sim-

96 ilarity to the Christian conception of God who is considered to be full of infinite love and wisdom.

97 By pure wisdom we understand that when one, by virtue of the perfuming! power of the Dharma, dis- ciplines himself truthfully [i. e., according to the Dharma], and accomplishes meritorious deeds, the mind [i. e., @/aya-vijnéna] which implicates itself with birth-and-death will be broken down, and the modes of the evolving-consciousness? will be annulled; while the pure and genuine wisdom of the Dharmakaya manifests itself.

98 Though all modes of consciousness and mentation are mere products of ignorance, ignorance in its ulti- mate nature is identical and not-identical* with en- lightenment a priori; and therefore ignorance in one sense is destructible, while in the other sense it is in- destructible.

99 This may be illustrated by [the simile of] the water and the waves which are stirred up in the ocean. Here the water can be said to be identical [in one sense] and not-identical [in the other sense]° with the waves. The waves are stirred up by the wind, but the water remains the same. When the wind ceases, the mo- tion of the waves subsides; but the water remains

100 the same.

101 1 This term will be explained later on. See p. 84.

102 2 For the explanation see below, p. 76.

103 3 Note that the Dharmakdaya is not the ‘' Body of the Law,” but suchness (b/@tatathaté) itself, which transcends the limits of time and space as well as the law of causation.

104 *Literally, ‘‘neither identical nor not-identical.”’

105 ° Literally, ‘‘ neither identical nor not-identical.”’
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107 Likewise, when the mind of all creatures which in its own nature is pure and clean, is stirred up by the wind of ignorance (avidya), the waves of mentality (vimana) make their appearance. These three [i. e., the mind, ignorance, and mentality], however, have no [absolute] existence, and they are neither unity nor plurality.

108 But the mind though pure in its essence is the source of the awakened [or disturbed] mentality. When ignorance is annihilated, the awakened men- tality is tranquilised, whilst the essence of the wisdom remains unmolested.?

109 Incomprehensible activity which we know proceeds from pure wisdom, uninterruptedly produces all ex- cellent spiritual states. That is to say, the person- ality (Adya) of the Tathagata,? which in exuberance contains immeasurable and ever-growing merits, re- veals itself to all beings according to their various predispositions [or characters], and accomplishes for them innumerable [spiritual] benefits.

110 Further there is a fourfold significance in the na-

111 1 That is, they are one in one sense, but different in the other sense.

112 2 In the older translation the last two paragraphs read :

113 ‘Likewise the mind of all beings though clean and pure in its own nature is disturbed [or awakened] through the wind of ignor- ance. Neither the mind nor ignorance has any form and attribute [of its own]. They condition each other. But the mind itself not being the principle of disturbance its movability will cease when ignorance is gone, though its essence, wisdom, remains un- molested.”

114 3Or the Zathégatagarbha.

115 ture of enlightenment whose purity may be likened unto space or a bright mirror.

116 The first great significance which may be likened unto space and a bright mirror, is trueness as nega- tion (¢ényatd), in the sense that enlightenment is ab- solutely unobtainable by any modes of relativity or by any outward signs of enlightenment.

117 The second great significance which may be likened unto space and a bright mirror, is trueness as affirma- tion (acényatd), in the sense that all things [in their ultimate nature] are perfect and complete, and not subject to destruction ; in the sense that all events in the phenomenal world are reflected in enlightenment, so that they neither pass out of it, nor enter into it, and that they neither disappear nor are destroyed ; that they are in one eternal and immutable soul which by none of the defiled things can be defiled and whose wisdom-essence enveloping immeasurable and innu- merable merits, becomes the cause of perfuming the minds of all beings.

118 The third great significance which may be likened unto space and a bright mirror, is the affirmation as free from the hindrances (@varana), in the sense that enlightenment is forever cut off from the hindrances both affectional (Aecévarana) and intellectual (jreyé- varana), as well as from the mind [1. e., @/aya-vijnana] which implicates itself with birth-and-death, since it is in its true nature clean, pure, eternal, calm, and immutable.
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120 The fourth great significance which may be likened unto space and a bright mirror, is the affirmation as unfolding itself, in the sense that on account of a lib- eration from the hindrances, it transforms and unfolds itself, wherever conditions are favorable, in the form of a Tathagata or in some other forms, in order that all beings might be induced thereby to bring their root! of merit (Aucaamizla) to maturity.?

121 By the so-called non-enlightenment, we mean that as the true Dharma [i. e., suchness] is from all etern- ity not truthfully recognised in its oneness, there is- sues forth an unenlightened mind and then subjectiv- ity (smrdz). But this subjectivity has no self-existence independent of enlightenment a@ frzorz.

122 To illustrate: a man who is lost goes astray be- cause he is bent on pursuing a certain direction; and his confusion has no valid foundation other than that he is bent on a certain direction.

123 It is even the same with all beings. They become

124 1 Max Miiller renders the term by ‘‘stock of merit,’ but I think ‘*stock"’ is not very fitly adopted to denote the sense usually at- tached to it by Buddhists. According to them, karma, be it meri- torious or not-meritorious, has an efficient power to bear the fruit; therefore every act done by us like the root of a plant has a regen- erative force potentially reserved within itself, and does not, like a stock of things which are not necessarily alive, remain dormant lacking productive powers in it.

125 2 According to the older translation, the first significance is called the ‘‘ mirror of transcendental (or empty) trueness’’; the sec- ond, the ‘‘mirror of the perfuming principle”; the third, the ‘mirror of the dharma of liberation’’; and the fourth, the ‘‘ mir- ror of the perfuming cause.”’

126 THE AWAKENING OF FAITH. 7 it

127 unenlightened, foster their subjectivity and go astray, because they are bent on enlightenment. But non- enlightenment has no existence of its own, aside from its relation with enlightenment @ priorz. And as en- lightenment a priort is spoken of only in contrast to non-enlightenment, and as non-enlightenment is a non-entity, true enlightenment in turn loses its sig- nificance too. [That is to say, they are simply rela- tive. |

128 In blindness! there arose non-enlightenment of which three aspects are to be noted. These three are not independent.

129 The first aspect is ignorant action (avidyakarma?).? A disturbance? of the mind [1. e., @/aya-vijwana] caused by non-enlightenment characterises the beginning of karma. When enlightened, the mind is no more dis-

130 1 Rather ‘‘carelessness."’ This is missing in the older trans-

131 lation. 2 The term ‘‘ignorant action’’ reminds us of Schopenhauer’s ‘‘blind will” and we might translate the Chinese terms Au chiao ARE ignorant or unconscious, by ‘‘blind.” On the other hand, the expression reminds one of Goethe’s words in Faust: ‘‘ Im Anfang war die That,” i. e., in the beginning there was karma; and this karma starting in an unenlightened condition was blind or ignor- ant, it was as yet unconscious of its goal which is the attainment of the eternal truth, the discovery of enlightenment a frzorz. Cf. also the Chadndogya Upantsad, VI, 2.

132 3 By ‘‘disturbance” is meant that the mind or soul, awaking from a state of perfect sameness and tranquillity, discriminates the subject and the object, me and not-me. The ‘‘disturbance’”’ it- self, however, is neither good nor bad; the fault lies in clinging to this dual aspect of existence as absolute, utterly ignoring their fundamental identity. Efface the clinging from your mind, and you are purified and saved.
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134 turbed. But by its disturbance misery (duhkha) is produced according to the law of causation.

135 The second aspect is that which perceives [i. e., the ego or subject]. In consequence of the disturb- ance of the mind there originates that which perceives an external world. When the mind is not disturbed, perception does not take place.

136 The third aspect is the external world. Through perception an unreal external world originates. Inde- pendent of that which perceives [1. e., the ego or sub- ject], there is no surrounding world [or the object].!

137 Conditioned by the unreal external world, six kinds of phenomena arise in succession.

138 The first phenomenon is intelligence [i. e., sensa- tion]. Being affected by the external world the mind becomes conscious of the difference between the agree- able and the disagreeable.

139 The second phenomenon is succession [1. e., mem- ory]. Following upon intelligence, memory retains the sensations agreeable as well as disagreeable in a continuous succession of subjective states.

140 The third phenomenon is clinging. Through the retention and succession of sensations agreeable as well as disagreeable, there arises the desire of cling- ing.

141 The fourth phenomenon is an attachment to names

142 1This is the idealistic phase of the Mahayana Buddhism. Berkeley says: ‘‘Take away the perceiving mind and you take away the objective world.”

143 [or ideas, samara], etc.1 By clinging the mind hy- postasises all names whereby to give definitions to all things.

144 The fifth phenomenon is the performance of deeds (karma). On account of attachment to names, etc., there arise all the variations of deeds, productive of individuality.

145 The sixth phenomenon is the suffering due to the fetter of deeds. Through deeds suffering arises in which the mind finds itself entangled and curtailed of its freedom.

146 Be it therefore known that all defiled things do not exist by themselves, for all of them have arisen from ignorance.

147 Now there is a twofold relation between enlighten- ment and non-enlightenment: (1) identity; (2) non- identity.

148 The relation of identity may be illustrated by the

149 1 Here is again a strange agreement with Western philosophy. The nominalists speak of names as mere flatus voczs and the things- in-themselves (i. e., what is conceived by names) are declared to be unknowable by Kant. Dr. Paul Carus goes one step further by declaring that there are no things-in-themselves, but forms-in- themselves, viz., the eternal types of beings or Plato’s ideas. The clinging to names is based on the metaphysical error of interpret- ing names as entities or things-in-themselves, which exhibits the nominalistic phase of Buddhism. On the other hand, the strong emphasis laid on the reality of suchness, or what Dr. Carus calls the purely formai, shows the realistic phase of Buddhism. The word ‘‘hypostasises’”’ used in the next passage means literally in the younger translation ‘‘ firmly builds a basis for,” in the older

150 one we read literally ‘‘one sets separately forth what is unreal, i. e., names and words.”
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152 simile of all kinds of pottery which though different are all made of the same clay. Likewise the undefiled (andcrava)' and ignorance (avzdya) and their various transcient forms come all from one and the same en- tity. Therefore Buddha teaches? that all beings are from all eternity ever abiding in Nirvana.? In truth enlightenment cannot be manufactured, nor can it be created ; it is absolutely intangible; it is no material existence that is an object of sensation.

153 The reason why enlightenment nevertheless as- sumes tangible material form is that it suffers defile- ment‘? which is the source of all transient forms of manifestation. Wisdom itself has nothing to do with

154 material phenomena whose characteristic feature is

155 1A dharma not subject to the transformation of birth and death is called 4 Y§ wz Zou in Chinese and anégrava in Sanskrit. It is commonly used in contrast to A a yu lou and ségrava, which means ‘‘ defiled”’ or ‘‘ conditional.”

156 2 This teaching is set forth in the fourth chapter of the Vzma- lakirtinirdeza Satra, one of the most popular Mahayana texts in China as well as in Japan. There are several Chinese translations still extant, the earliest of which was produced during the first half of the third century of the Christian era.

157 3 Observe that Nirvana is here used as a synonym of suchness (dhatatathata).

158 That is to say, being mixed up in the material world. ‘‘ De- filement”’ does not necessarily mean evil or immorality. Anything that does not come directly from the fountain-head of suchness, but is in some way or other ‘‘ perfumed”’ by ignorance, the prin- ciple of individuation, is called defiled or impure. From the eth- ical point of view it may be good or bad, according to our subjec- tive attitude towards it. All that should be avoided is a clinging to the phenomenal existence.

159 extension in space, and there are no attributes there by which wisdom can become tangible. This is the meaning of Buddha’s brief statement just referred to.

160 The relation of non-identity may be illustrated by the difference that obtains among the various kinds of pottery. The relation among the undefiled and ignorance and their various transient forms of mani- festation is similar to it.

161 And again, by the law of causation (hetupratyaya) in the domain of birth-and-death (samsdéra) we mean that depending on the mind [i. e., @/aya-vijfwaéna] an evolution of the ego (manas) and consciousness (wv/- wana) takes place in all beings.

162 What is meant by this?

163 In the all-conserving mind (@/aya-vijfdna) ignor- ance obtains; and from the non-enlightenment starts that which sees, that which represents, that which apprehends an objective world, and that which con- stantly particularises. This is called the ego (manas).

164 'Manovijnéna in the older translation. Now wzjndna (or manovindna), manas and citta are to a certain extent synonym- ous and interchangeable, as all designating that which feels, thinks and wills, or what is commonly called mind. According to a gen- eral interpretation of Mahay4nists, the following distinction is made among them: cz¢¢a, mind, is more fundamental, somehow corresponding to the conception of the soul, for it has the inherent capacity for ideation as well as for the power of storing up within itself the results of experience; the most characteristic feature of the mamnas, the ego, is to constantly reflect on itself and to un- consciously assert the existence of the ego; the vzjmdéna, conscious- ness, is principally the faculty of feeling, perceiving, discriminat- ing, judging, etc., in short, general mental activity or consciousness.
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166 Five different names are given to the ego [accord- ing to its different modes of operation].

167 The first name is activity-consciousness (Xarma- vijniana?) in the sense that through the agency of ig- norance an unenlightened mind begins to be disturbed for awakened].

168 The second name is evolving-consciousness [ pra- urtti-vijndna, i. e., the subject], in the sense that when the mind is disturbed, there evolves that which sees an external world.

169 The third name is representation-consciousness, in the sense that the ego (manas) represents [or re- flects] an external world. Asaclean mirror reflects the images of all description, it is even so with the representation-consciousness. When it is confronted, for instance, with the five objects of sense, it repre- sents them at once, instantaneously, and without any effort.

170 The fourth name is particularisation-conscious- ness, in the sense that it discriminates between differ- ent things defiled as well as pure.

171 The fifth name is succession-consciousness [i. e., memory], in the sense that continuously directed by the awakening consciousness [or attention, manaskara] it [manas] retains and never loses or suffers the de- struction of any karma, good as well as evil, which had been sown in the past, and whose retribution, painful as well as agreeable, it never fails to mature,

172 be it in the present or in the future; and also in the
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174 sense that it unconsciously recollects things gone by, and in imagination anticipates things to come.

175 Therefore the three domains! (¢7zoka) are nothing but the self-manifestation of the mind [i. e., éaya- vijndna which is practically identical with suchness, bhitatathaté|.* Separated from the mind, there would be no such things as the six objects of sense.

176 Why?

177 Since all things, owing the principle of their ex- istence to the mind (d@/aya-vijidna), are produced by subjectivity (sm7zz), all the modes of particularisation are the self-particularisation of the mind. The mind in itself [or the soul] being, however, free from all attributes, is not differentiated. Therefore we come to the conclusion that all things and conditions in the phenomenal world, hypostasised and established only through ignorance (avédya) and subjectivity (smrtz) on the part of all beings, have no more reality than

178 the images in a mirror.2 They evolve simply from

179 1 They are: (1) Domain of feeling (Rdmaloka); (2) Domain of bodily existence (7@faloka); (3) Domain of incorporeality (ar@pa- loka).

180 2The mind or @laya-vijnéna is suchness (or, as Dr. Carus would say, ‘‘ purely formal thought,”) in its operation, where it may be called the rational principle in ‘nature or the Gesetzmds- sigkett of the cosmos. It manifests itself not only in human rea- son, but appears also as the principle of individuation, determin- ing all particular forms of existence, as will be explained in the following lines.

181 3 Compare Schopenhauer’s conception of the world as Vor- stellung.
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183 the ideality of a particularising mind. When the mind is disturbed, the multiplicity of things is produced; but when the mind is quieted, the multiplicity of things disappears.

184 By ego-consciousness (manovijidna) we mean that all ignorant minds through their succession-conscious- ness cling to the conception of / and not-J [1. e., a separate objective world] and misapprehend the na- ture of the six objects of sense. The ego-conscious- ness is also called separation-consciousness, or phe- nomena-particularising-consciousness, because it is nourished by the perfuming! influence of the preju- dices (@¢rava), intellectual as well as affectional.

185 The mind [or consciousness, vzj#déna] that starts from the perfuming influence of ignorance which has no beginning cannot be comprehended by the intel- lect of common people (grthagjana), Cravakas and Pratyekabuddhas.

186 It is partially comprehended by those Bodhisattvas at the stage of knowledge-and-practice, who discipline themselves, practise contemplation and become the Bodhisattvas of the Dharmakaya; while even those who have reached the highest stage of Bodhisattva- hood cannot thoroughly comprehend it.

187 The only one who can have aclear and consum-

188 mate knowledge of it is the Tathagata.’

189 1 The term will be explained later.

190 2The same idea is expressed in the Criméala Satra as well as in the Lankdvatara Satra where Buddha preaches the unfathom-

191 Why?

192 While the essence of the mind is eternally clean and pure, the influence of ignorance makes possible the existence of a defiled mind. But in spite of the defiled mind, the mind [itself] is eternal, clear, pure, and not subject to transformation.

193 Further as its original nature is free from particu- larisation, it knows in itself no change whatever, though it produces everywhere the various modes of existence.

194 When the oneness of the totality of things (dharma- dhétu) is not recognised, then ignorance as well as particularisation arises, and all phases of the defiled mind are thus developed. But the significance of this doctrine is so extremely deep and unfathomable that

195 ableness of the nature of suchness which, though pure in its es- sence, is yet subject to defilement or conditionality,—-the mystery that can be comprehended only by a fully enlightened mind. Re- ferring to this incomprehensibility of the relation of suchness and ignorance, let me quote what Herbert Spencer says in his /zrst Principles (American ed., p. 45): ‘‘ For every religion, setting out though it does with tacit assertion of a mystery, forthwith proceeds to give some solution of this mystery; and so asserts that it is not a mystery passing human comprehension. But an examination of the solutions they severally propose, shows them to be uniformly invalid. The analysis of every possible hypothesis proves, not simply that no hypothesis is sufficient, but that no hypothesis is even thinkable. And thus the mystery which all religions recog- nise, turns out to be a far more transcendent mystery than any of them suppose—not a relative, but an absolute mystery.” Is not the relation of suchness and ignorance the very mystery to which Spencer makes the allusion here? Agvaghosha’s solution is that only Buddha can grasp it.
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197 it can be fully comprehended by Buddhas and by no others. Now there are six different phases of the defiled! mind thus developed :

198 1. Interrelated [or secondary] defilement by at- tachment, from which Cravakas, Pratyekabuddhas and those Bodhisattvas at the stage of faith-adapta- tion can be freed.

199 2. Interrelated [or secondary] defilement by suc- cession, from which Bodhisattvas with strenuous efforts at the stage of faith, can partially be freed, and at the stage of pure-heartedness, completely.

200 3. Interrelated [or secondary| defilement by the particularising intelligence, from which Bodhisattvas are gradually freed during their advancement from the stage of morality to the stage of wisdom, while upon reaching the stage of spirituality, they are eternally freed from it.

201 4. Non-interrelated [or primary] defilement by be-

202 1 The defilement which is the product of the evolution of the adlaya-vijnéna, is of two kinds, primary and secondary. The pri- mary defilement is a #rzor7z, originating with the birth of the mind. There is as yet no distinct consciousness in it of the duality of the subject and the object, though this is of course tacitly asserted. Ag¢vaghosha calls the primary defilement ‘‘non-interrelated,’’ mean- ing that there is no deliberate reflexion in the ego to assert itself. The secondary defilement called ‘‘ interrelated” on the other hand explicitly assumes the ego in contradistinction to the non-ego and firmly clings to this conception, which brings forth all selfish de- sires and actions on the part of the defiled mind. The former being more fundamental than the latter is completely effaced from the mind only after going through all different stages of religious discipline.

203 lief in an external world, which can be exterminated at the stage of matter-emancipation.

204 5. Non-interrelated [or primary] defilement by be- lief in a perceiving mind, which can be exterminated at the stage of mind-emancipation.

205 6. Non-interrelated [or primary] defilement by the fundamental activity, which can be exterminated in entering upon the stage of Tathagatahood, passing through the highest stage of Bodhisattvahood.

206 From not recognising the oneness of the totality of things (dharmadhdtu), Bodhisattvas can partially be liberated by passing first from the stage of faith and the stage of contemplation to the stage of pure- heartedness ; while when they enter upon the stage of Tathagatahood, they can once for all put an end [to the illusion].

207 By ‘‘interrelated”” we mean that there is [in this case] a distinction [or consciousness of a duality] be- tween the mind in itself and particularisation, that there is [here] a distinction [or consciousness of a duality] between the defiled and the pure, [and there- fore] that there is [here] an interrelation between that which perceives and that which determines.

208 By ‘‘non-interrelated”’ we mean that the mind [in this case] is perfectly identified with non-enlighten- ment, so that there is no distinction [or consciousness of a duality] between these two, [and therefore] that there is no consciousness of interrelation between that

209 which perceives and that which determines.
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211 The defiled mind is called affectional hindrance (klecdvarana), because it obscures the fundamental wisdom of suchness (diétatathaté@). Ignorance is called intellectual hindrance (j#eydvarana), because it ob- scures the spontaneous exercise of wisdom from which evolve all modes of activity in the world.

212 What is meant by this?

213 On account of the defiled mind attachment affirms itself in innumerable ways; and there arises a dis- tinction [or consciousness] between that which appre- hends and that which is apprehended. Thus believ- ing in the external world produced by subjectivity, the mind becomes oblivious of the principle of same- ness (samaté@) that underlies all things.

214 The essence of all things is one and the same, per- fectly calm and tranquil, and shows no sign of be- coming ; ignorance, however, is in its blindness and delusion oblivious of enlightenment, and, on that ac- count, cannot recognise truthfully all those conditions, differences, and activities which characterise the phe- nomena of the universe.

215 Further we distinguish two phases of the self- manifestation of the mind [1. e., @/aya-vijwdna, under the law of causation] as birth-and-death (samséra). The first is the cruder phase, being the state of an in- terrelated mind ; the second is the more refined phase, being the state of a non-interrelated mind. The crud- est phase is the subjective condition of common peo-

216 ple (prthagjana); the more refined of the crude or

217 the cruder of the refined is the subjective state of a Bodhisattva.! These two phases [of the d@/aya-vijiana as the principle of birth-and-death] originate through the perfuming power of ignorance.

218 The birth-and-death (samsdra) has its raison ad étre (Aetu) and its cause [or condition, fratyaya]. Non- enlightenment is the ratson d’étre, and the external world as produced by subjectivity is the condition. When the razson d’étre is annihilated, the condition is annihilated [1. e., loses its conditioning power]. When the condition is annihilated, the state of an interrelated mind is annihilated. When the razson d’étre is annihi- lated, the state of a non-interrelated mind [too] is annihilated.

219 It may be asked: If the mind be annihilated, how can there be mentation? If mentation really occurs, how can there be annihilation? |

220 In reply we say that while the objection is well founded, we understand by the annihilation, not that of the mind itself, but of its modes [only].

221 To illustrate: the water shows the symptoms of disturbance when stirred up by the wind. Have the wind annihilated, and the symptoms of disturbance on the water will also be annihilated, the water itself remaining the same. Let the water itself, however, be annihilated, the symptoms of disturbance would no more be perceptible; because there is nothing

222 1 The older translation adds: The most refined of the refined is the spiritual state of a Buddha.
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224 there through which it can show itself. Only so long as the water is not annihilated, the symptoms of dis- turbance may continue.

225 It is even the same with all beings. Through ignorance their minds become disturbed. Let ignor- ance be annihilated, and the symptom of disturbance will also be annihilated, while the essence of the mind [i. e., suchness] remains the same. Only if the mind itself were annihilated, then all beings would cease to exist, because there would be nothing there by which they could manifest themselves. But so long as the mind be not annihilated, its disturbance may continue.

226 A constant production of things defiled and pure is taking place on account of the inter-perfuming of the four different powers which are as follows: the first is the pure dharma, that is, suchness (dha¢atathatad); the second is the principle of defilement, that is, ignor- ance (avidya); the third is the subjective mind, that is, activity-consciousness (karmavijndna?); the fourth is the external world (véshaya) of subjectivity, that is, the six objects of sense.

227 By “ perfuming”’ we mean that while our worldly clothes [viz., those which we wear] have no odor of their own, neither offensive nor agreeable, they acquire one or the other according to the nature of the sub- stance with which they are perfumed.

228 Now suchness is a pure dharma free from defile- ment. It acquires, however, a quality of defilement

229 owing to the perfuming power of ignorance. On the

230 other hand, ignorance has nothing to do with purity. Nevertheless, we speak of its being able to do the work of purity, because it in its turn is perfumed by suchness.

231 How are defiled things continually produced by perfuming?

232 Determined by suchness [in its relative aspect], ignorance becomes the vazson d’étre of all forms of defilement. And this ignorance perfumes suchness, and, by perfuming suchness, it produces subjectivity (smrtz). This subjectivity in its turn perfumes ignor- ance. On account of this [reciprocal] perfuming, the truth is misunderstood. On account of its being mis- understood, an external world of subjectivity appears [viz., a conception of particulars as particulars]. Further, on account of the perfuming power of sub- jectivity, various modes of individuation are produced. And by clinging to them, various deeds are done, and we suffer as the result miseries, mentally as well as bodily. 4

233 There are two senses in what we call ‘‘the per- fuming power of the external world of subjectivity”: (1) that which strengthens particularisation ;1 (2) that which strengthens attachment. _

234 There are again two senses in what we call ‘‘the

235 perfuming power of the subjective mind”: (1) that

236 1The older translation has ‘‘subjectivity”” instead of ‘‘ par- ticularisation.” These two terms are synonymous and frequently interchanged in the later translation as well as in the older one.
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238 which strengthens the fundamental activity-conscious- ness, whereby Arhats, Pratyekabuddhas and Bodhi- sattvas are subject to the miseries of birth and death ; (2) that which strengthens the phenomena-particu- larising-consciousness, whereby all common people ( prthagjana) are subject to the miseries of being fet- tered by prior deeds (Aarma).

239 There are also two senses in what we call ‘‘the perfuming power of ignorance’: (1) a fundamental perfuming, in the sense that the activity-consciousness is thereby actualised ; (2) a perfuming of intellect and affection, in the sense that the phenomena-particular- ising-consciousness is thereby actualised.

240 How are pure things constantly produced by per- fuming?

241 - Suchness perfumes ignorance, and in consequence of this perfuming the mind involved in subjectivity is caused to loathe the misery of birth and death! and to seek after the blessing of Nirvana. This longing and loathing on the part of the subjective mind in turn perfumes suchness. On account of this perfum- ing influence we are enabled to believe that we are in possession within ourselves of suchness whose essen- tial nature is pure and immaculate; and we also rec- ognise that all phenomena in the world are nothing but the illusory manifestation of the mind (daya- vijndna) and have no reality of theirown. Since we

242 1 Birth and death do not necessarily refer to our life only, but in their widest sense to the phenomenal world.

243 thus rightly understand the truth, we can practise the means of liberation, can perform those actions which are in accordance [with the Dharma]. Neither do we particularise, nor cling to. By virtue of this dis- cipline and habituation during the lapse of innumer- able asamkhyeyakalpas,! we have ignorance annihi- lated.

244 As ignorance is thus annihilated, the mind [i. e., dlaya-vijnina| is no more disturbed so as to be sub- ject to individuation. As the mind is no more dis- turbed, the particularisation of the surrounding world is annihilated. When in this wise the principle and the condition of defilement, their products, and the mental disturbances are all annihilated, it is said that

245 we attain to Nirvana and that various spontaneous

246 displays of activity are accomplished.? .

247 1 Literally, countless ages, but it has a technical meaning. Childer’s Pali Dictionary, swb voce: ‘‘The term alfa is given to certain vast periods or cycles of time, of which there are three, Mahékalpa, Asamkhyeyakalpa and Antarakaipa. All the Cak- ravatas are subject to an alternate process of destruction and renovation, and a Mahdkalpa is a period which elapses from the commencement of a cakravdta to its complete destruction. Each Mahékapa is subdivided into four Asamkhyeyakalpds.... Each Asamkhyeyakalpa contains twenty Antarakalpfés, an Antara- kalpa being the interval that elapses while the age of man in- creases from ten years to an asamkhyeya, and then decreases again to ten years; this period is of immense duration.” See also the third Xogathéna (chapter) of the Abhidharmakoga by Vasu- bandhu.

248 * Notice that Nirvana is not inactivity or nothingness as com- monly supposed. It is, according to A¢vaghosha, the annihilation

249 88 ACVAGHOSHA’S

250 There are two senses in what we call ‘‘the perfum- ing of the subjective mind”: (1) the perfuming of the phenomena-particularising-consciousness, whereby all common people (frthagjana), Cravakas, and Praty- ekabuddhas are induced to loathe the misery of birth and death, and, each according to his own capacity, to step towards the most excellent knowledge (d0dh1- parinishpatt?); (2) the perfuming of the ego (manas), whereby courageously making up their minds, Bodhi- sattvas unhesitatingly step towards and enter into Nirvana, that has no fixed abode.

251 There are also two senses in what we call ‘‘the perfuming of suchness’’: (1) essence-perfuming, and (2) activity-perfuming.

252 The Essence-Perfuming.—Embracing in full from all eternity infinite spotless virtues (amé@crava) and in- comprehensibly excellent spiritual states that can effi- ciently exercise an eternal and incessant influence upon all beings, suchness thereby perfumes the minds of all beings.!

253 In consequence of this perfuming power, they are caused to loathe the misery of birth and death, and to long for the blessing of Nirvana, and believing that they are in possession within themselves of the true,

254 of the ego-conception, freedom from subjectivity, insight into the essence of suchness, or the recognition of the oneness of existence.

255 1The older translation: ‘‘(1) Embracing from all eternity things spotless and possessing in full some inconceivable activity and (2) being capable to objectify itself, suchness through these two attributes constantly and eternally exercises its perfuming power.”

256 valid Dharma, to call forth their aspiration (czt¢otpdda)} and to discipline themselves.

257 Here a question arises: If all beings are uniformly in possession of suchness and are therefore equally perfumed by it, how is it that there are some who do not believe in it, while others do; and that there are such immeasurable stages and inequalities among them, which divide the path from the first stage of as- piration up to the last stage of Nirvana, while accord- ing to the Doctrine all these differences should be equalised?

258 In reply we say this: Though all beings are uni- formly in possession of suchness, the intensity [of the influence] of ignorance, the principle of individuation, that works from all eternity, varies in such manifold grades as to outnumber the sands of the Ganges. And it is even so with such entangling prejudices (Aeca or dgrava) as the ego-conception, intellectual and affec- tional prejudices, etc. [whose perfuming efficiency varies according to the karma previously accumulated by each individual],—all these things being compre- hended only by the Tathagata. Hence such immeas- urable degrees of difference as regards belief, etc.?

259 1 This has a technical sense and is explained below.

260 2 The view here set forth is illustrated in the fifth chapter of the Saddharma-pundartka Stttra by the relation of the rain and plants. ‘‘Then, Kacyapa, the grasses, shrubs, herbs, and wild trees in this universe, such as have young and tender stalks, twigs, leaves, and foliage, and such as. have middle-sized stalks, twigs, leaves, and foliage, and such as have the same fully developed, all those grasses, shrubs, herbs, and wild trees, smaller and greater
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262 Further, there is made in the doctrine of all Bud- dhas a distinction between raison d’étre (hetu) and cause (pratyaya). When both are fully satisfied, the final goal [of Buddhism] is attained and actualised.

263 To illustrate: the combustible nature of the wood is the vatson d’étre of a fire. But if a man is not ac- quainted with the fact, or, though acquainted with it, does not apply any method [whereby the potential principle can be actualised], how could he produce a fire and burn the wood?

264 It is even so with all beings. Although they are in possession of suchness as the perfuming vrazson d’étre, yet how could they attain to Nirvana, if they do not happen, as the cause, to see Buddhas or Bodhi- sattvas, or good sages, or even if they see them, do not practise good deeds (cary@), do not exercise wis- dom ( prajvd), do not destroy prejudices (Ae¢ga) ?

265 Conversely, by the cause alone, i. e., by their mere happening to see all good sages, it is not sure for

266 them that they will be induced to loathe the misery

267 (other) trees will each, according to its faculty and power, suck the humid element from the water emitted by that great cloud, and by that water which, ad/ of one essence, has been abundantly poured down by the cloud, they will each, according to its germ [i.e., karma], acquire a regular development, growth, shooting up, and bigness; and they will produce blossoms and fruits, and will receive, each severally, their names. Rooted in one and the same soil, all those [different] families of plants and germs are drenched and vivified by water of one essence throughout." (Kern’s English Translation, p. 119. The italics and words in brackets are by the present translator.)
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269 of birth and death and to long for the blessing of Nir- vana, unless indeed they were in possession within themselves of the intrinsic perfuming principle as the raison d’étre. It is, therefore, only when both the ratson d@’étre and the cause are fully actualised that they can do so.

270 How are the raison d’étre and the cause to be fully actualised ?

271 Now, there is an inherent perfuming principle in one’s own being, which, embraced and protected by the love (maztri)) and compassion (Aarund) of all Bud- dhas and Bodhisattvas, is caused to loathe the misery of birth and death, to believe in Nirvana, to cultivate their root of merit (Augalamda), to habituate oneself to it, and to bring it to maturity.

272 In consequence of this, one is enabled to see all Buddhas and Bodhisattvas, and, receiving instruc- tions from them, is benefited, gladdened, induced to practise good deeds, etc., till one attain to Buddha- hood and enter into Nirvana.

273 The Activity-Perfuming.—By this is meant nothing else than the perfuming influence of the external cause over all beings. It asserts itself in innumerable ways. Briefly speaking we may distinguish two kinds of it: (1) individual; and (2) universal.

274 The Individual Cause.—All beings since their first aspiration (citZotpdda) till the attainment of Buddha- hood are sheltered under the guardianship of all Bud- dhas and Bodhisattvas who, responding to the re-
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276 quirements of the occasion, transform themselves and assume the actual forms of personality.

277 Thus for the sake of all beings Buddhas and Bodhi- sattvas become sometimes their parents, sometimes their wives and children, sometimes their kinsmen, sometimes their servants, sometimes their friends, sometimes their enemies, sometimes reveal them- selves as devas or in some other forms.

278 Again Buddhas and Bodhisattvas treat all beings sometimes with the four methods of entertainment,! sometimes with the six paramitas,? or with some other deeds, all of which are the inducement for them to make their knowledge (d0d¢h) perfect.

279 Thus embracing all beings with their deep com- passion (mahdékaruné), with their meek and tender heart, as well as their immense treasure of blissful wisdom, Buddhas convert them in such a way as to suit their [all beings’] needs and conditions; while all beings thereby are enabled to hear or to see Bud- dhas, and, thinking of Tathagatas or some other per- sonages, to increase their root of merit (Au¢alamila).

280 This individual cause is divided into two kinds: (1) that which takes effect immediately, enabling one without delay to attain to Buddhahood ; (2) that which takes effect gradually, enabling one to attain to Bud- dhahood only after a long interval.

281 1\Catvdri-sangrahavastént in Sanskrit. They are (1) déna, charity; (2) przyavacana, endearing speech; (3) avthacaryéd, be- neficial action; (4) samdéndrthé, co-operation.

282 2 This is explained below.

283 Each of these two is further divided into two kinds: (1) that which increases one’s root of merit; (2) that which induces one to enter into the path (marga).

284 The Universal Cause. — With universal wisdom (samatéjvdna?) and universal wishes (samatéprant- ahdna?)all Buddhas and Bodhisattvas desire to achieve a universal emancipation of all beings. This desire is eternal and spontaneous on their part. And now as this wisdom and these wishes have the perfuming power over all beings, the latter are caused to think of or to recollect all Buddhas and Bodhisattvas, so that sometimes hearing them, sometimes seeing them, all beings thereby acquire [spiritual] benefits (Az¢azé@). That is, entering into the samadhi of purity, they de- stroy hindrances wherever they are met with, and ob- tain all-penetrating insight,! that enables one to be- come conscious of the absolute oneness (samaté) of the universe (sarvaoka) and to see innumerable Bud- dhas and Bodhisattvas.?

285 Again, this perfuming of the essence and the ac- tivity may be divided into two categories: (1) that which is not yet in unison [with suchness]; (2) that which is already in unison [with suchness].

286 By that perfuming which is not yet in unison [with

287 suchness] we understand the religious discipline of

288 1 Literally, an unimpeded eye.

289 *The older translation differs a little, but without any con- siderable change in the meaning.
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291 common people (frthagjana), Cravakas, Pratyeka- buddhas, and novice Bodhisattvas. While their strength of faith (¢vaddhébala) perfumed by the ego (manas) and the ego-consciousness (manovyjfdna) en- ables them to continue their religious discipline, they have not yet attained to the state of non-particulari- sation, because their discipline is not yet in unison with the essence of suchness; nor have they yet at- tained to the spontaneity of action (svayamkarma?)', because their discipline is not yet in unison with the activity of suchness.

292 By that perfuming which is already in unison [with suchness], we understand the religious discipline of Bodhisattvas of the Dharmakaya. They have attended to the state of non-particularisation, because their discipline is in unison with the self-essence of all Ta- thagatas ; they have attained to the spontaneity of ac- tion, because their discipline is in unison with the

293 wisdom and activity of all Tathagatas. Allowing them-

294 1 The spontaneity of action means action without attachment or free from the ego-conception. It is somewhat similar to Lao- Tze’s idea of wz wez, non-assertion. Cf. also the following pas- sages from the bhagavadgitd, Chap. IV., p. 59: ‘‘Actions defile me not. I have no attachment to the fruit of actions.’’ P. 60: ‘‘ He is wise among men, he is possessed of devotion, who sees in- action in action and action in inaction.” ... ‘‘ Forsaking all at- tachment to the fruit of action, always contented, dependent on none, he does nothing at all, though he engages in action.” P. 64: ‘‘He... who identifies his self with every being, is not tainted though he performs (action).’’ ‘‘Action in inaction and inaction in action’ exactly coincides with the practical side of Acvaghosha's doctrine of suchness (bhftatathaté).

295 selves to be influenced only by the power of the Dharma, their discipline acquires a nature of spon- taneity and thereby perfumes suchness and destroys ignorance.

296 Again the incessant perfuming of the defiled dharma [1i. e., ignorance] from all eternity works on; but when one attains to Buddhahood, one at once puts an end to it.

297 The perfuming of the pure dharma [i. e., such- ness] works on to eternity, and there is no interrup- tion of it. Because by virtue of the perfuming of the Dharma, that is, suchness, subjectivity is on the one hand annihilated, and the Dharmaka4ya is on the other hand revealed, and the perfuming process of the ac-

298 tivity [of suchness] thus originated forever goes on.

299 c. The Threefold Significance of the Mahéyéna Explained.

300 Again the quintessence and the attributes of such- ness (dhétatathat@) know no diminution or addition, but remain the same in common people (prthagjana), Cravakas, Pratyekabuddhas, Bodhisattvas, and Bud- dhas. It was not created in the past, nor is it to be annihilated in the future; it is eternal, permanent, absolute ; and from all eternity it sufficingly embraces in its essence all possible merits (punya).

301 That is to say, suchness has such characteristics as follows: the effulgence of great wisdom; the uni- versal illumination of the dharmadhatu [universe];

302 the true and adequate knowledge; the mind pure and
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304 clean in its self-nature; the eternal, the blessed, the self-regulating and the pure;! the tranquil, the im- mutable, and the free. And there is no heterogeneity in all those Buddha-dharmas which, outnumbering the sands of the Ganges, can be neither identical (ekértha) nor not-identical (zdndrtha) [with the essence of suchness], and which therefore are out of the range of our comprehension. Accordingly suchness is called the Tathagata’s womb (¢athégatagarbha) or the Dhar- makaya.?

305 It may be questioned: While it was stated before that suchness is devoid of all characteristics (/akshana), how can it now be said without contradiction that it embraces in full all such merits?

306 In reply it would be said that though suchness in truth abundantly embraces all merits, yet it is free in its nature from all forms of distinction ; because all objects in the world are of one and the same taste, are of one reality, have nothing to do with the modes of particularisation, and are not of dualistic character. Depending on the principle of birth-and-death, such as the activity-consciousness (karmavijnina?), etc., however, all signs of difference and individuation ap- pear.

307 1 These four qualities are usually considered by Mahay4nists to be those of Nirvana as well.

308 2 Observe here again that Dharmak4ya is used in a sense quite different from its ordinary interpretation as the ‘‘ Body of the Law.”
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310 How are those qualifications to be assigned to suchness?

311 Though all things in their [metaphysical] origin ~ come from the soul alone and in truth free from par- ticularisation, yet on account of non-enlightenment there originates a subjective mind [1. e., @/aya-vijndna] that becomes conscious of an external world (wishaya). This we call ignorance (avidya). Nevertheless the essence of the mind for the soul] is perfectly pure, and there is no awakening of ignorance in it. Thence we assign to suchness this quality, the effulgence of great wisdom.

312 If the mind being awakened perceive an external world, then there will be something that cannot be perceived by it. But the essence of the mind has nothing to do with perception [which presupposes the dual existence of a perceiving subject and an object perceived]; so there is nothing that cannot be per- ceived by it, [that is, the world of relativity is sub- merged in the oneness of suchness]. Thence we as- sign to suchness this quality, the universal illumination of the universe (dharmadhitu).

313 When the mind is disturbed, it fails to be a true and adequate knowledge; it fails to be a pure, clean essence ; it fails to be eternal, blissful, self-regulating, and pure; it fails to be tranquil, etc. On the con- trary, it will become transient, changeable, unfree, and therefore the source of falsity and defilement,

314 while its modifications outnumber the sands of the
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316 Ganges. But when there is no disturbance in the essence of the mind, we speak of suchness as being the true, adequate knowledge, etc., and as possessing pure and clean merits that outnumber the sands of the Ganges.

317 When the mind is disturbed it will strive to be- come conscious of the existence of an external world and will thus betray the imperfection of its inner condition. But as all infinite merits in fact constitute the one mind which, perfect in itself, has no need of seeking after any external things other than itself, so suchness never fails to actualise all those Buddha- dharmas, that, outnumbering the sands of the Ganges, can be said to be neither identical nor non-identical with the essence of the mind, and that therefore are utterly out of the range of our comprehension. On that account suchness is designated the Tathagata’s womb (/athégatagarbha) or the Tathagata’s Dharma- kaya.

318 What is meant by the activity of suchness is this: all Buddhas, while at the stage of discipline, feel a deep compassion (mahékarund) [for all beings], prac- tise all paramitas, the four methods of entertainment (catvari-sangrahavastini), and many other meritorious deeds; treat others as their own self, wish to work out a universal salvation of mankind in ages to come, through limitless numbers of kalpas ; recognise truth-

319 fully and adequately the principle of equality (sama/é)

320 among people; and do not cling to the individual ex- istence of a sentient being.!

321 By virtue of such a great wisdom that works means of emancipation (wpdyajrd?),? they annihilate ignor- ance that knows no beginning ; recognise the Dharma- kaya in its original purity; spontaneously perform in- comprehensible karma? as well as various unfettered moral activities ; manifest themselves throughout the universe (dharmadhdtu), identify themselves with suchness, and leave no traces of compulsion.

322 And how is this?

323 Because all Tathagatas are the Dharmakaya it- self,° are the highest truth ( paraméarthasatya) itself,

324 ! The older translation reads: ‘‘ For they consider all sentient beings as their own self and do not cling to their individual forms. How is this? Because they know truthfully that all sentient be- ings as well as their own self come from one and the same such- ness, and no distinction can be established among them.”’

325 2 Cf. the second, third, fourth, fifth, and seventh chapter of the Saddharma-pundarika Sétra, in which Buddha preaches about the means of salvation.

326 3 That is, ‘‘action in inaction and inaction in action.”

327 * Acvaghosha’s conception of religious life as identical in its essence with poetry or fine art, I think, closely resembles that of Kant who says in his Crztigue of Judgment that the production of fine art should appear as if the work of nature. To quote his own words: ‘‘Als Natur aber erscheint ein Produkt der Kunst da- durch, dass zwar alle Piinktlichkeit in der Uebereinkunft mit Re- geln, nach denen allein das Produkt das werden kann, was es sein soll, angetroffen wird, aber ohne Peinlichkeit, d.i., ohne eine Spur zu zeigen, dass die Regel dem Kiinstler vor Augen geschwebt und seinen Gemiithskraften Fesseln angelegt habe.” (Avztik der Ur- thetlskraft, Kirchmann’s edition, p. 169.)

328 5 Cf. Vajracchedtké, Chap. XVII: ‘‘And why, O Subhiti, the
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330 and have nothing to do with conditionality (samvrtt7- satya) and compulsory actions; whereas the seeing, hearing, etc. [1. e., the particularising senses] of the sentient being diversify [on its own account] the ac- tivity of Tathagatas.

331 Now this activity [in another word, the Dharma- kaya] has a twofold aspect. The first one depends on the phenomena-particularising-consciousness, by means of which the activity is conceived by the minds of common people (frthagjana), Cravakas, and Prat- yekabuddhas. This aspect is called the Body of Transformation (xirmdnakéya).

332 But as the beings of this class do not know that the Body of Transformation is merely the shadow [or reflection] of their own evolving-consciousness ( pra- vriti-viyndna), they imagine that it comes from some external sources, and so they give it a corporeal limi- tation. But the Body of Transformation [or what amounts to the same thing, the Dharmakaya] has nothing to do with limitation and measurement.!

333 The second aspect [of the Dharmakaya] depends on the activity-consciousness (karmaviyndna) by means

334 of which the activity is conceived by the minds of

335 name of Tathagata? It expresses true suchness (bhitatathaté).

336 ... It expresses that he had no origin. .. . It expresses the de- struction of all qualities (dharma)... . It expresses one who had no origin whatever... . Because, O Subhfiti, no-origin is the high- est goal.”

337 1 The older translation reads simply: ‘‘ They cannot thoroughly understand it [i. e., the true nature of the Vzrménakéya. |”
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339 Bodhisattvas while passing from their first aspiration (cttlotpdda) stage up to the height of Bodhisattva- hood. This is called the Body of Bliss (sambhoga- kiya).

340 The body has infinite forms. The form has infinite attributes. The attribute has infinite excellencies. And the accompanying rewards! of Bodhisattvas, that is, the region where they are predestined to be born [by their previous karma], also has infinite merits and ornamentations. Manifesting itself everywhere, the Body of Bliss is infinite, boundless, limitless, un- intermittent [in its action], directly coming forth from the mind.?

341 All these merits being actualised through the per- fuming of such spotless deeds as the paramitas’, etc., as well as through the incomprehensible perfuming

342 power [of enlightenment @ grzor], the Sambhogakaya

343 1 Buddhists distinguish two kinds of the retribution which we receive as the fruit of karma previously accumulated by ourselves: the first one called ‘‘ principal” is our bodily existence; the sec- ond called ‘‘accompanying” is the region where we are destined to be born.

344 2The older translation has: ‘‘It is boundless, cannot be ex- hausted, is free from the signs of limitation. Manifesting itself wherever it should manifest itself, it always exists by itself and is never destroyed or lost.”

345 3The six Pdramitéds are commonly enumerated: (1) charity (dana); (2) morality (¢2/a); (3) patience (Asdztz); (4) energy (virya); (5) meditation (dkydna); (6) wisdom (frajnd@). When we speak of the ten Paramitds, the following four are to be added: expediency (upadya); prayer or vow (franidhdna); strength (6aa); knowledge (jndéna). An explanation of the six Paramitds is given below.
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347 embraces infinite attributes of bliss and merit. There- fore it is also called the Body of Reward.

348 What is recognised by common people ( prthag- jana), etc., is the coarsest form of the activity of the Dharmakaya. There is a variety of it according to the six different states of creation.! It has no attri- butes of infinite merits and blessings.

349 What is recognised by Bodhisattvas at the first stage is a finer form of the activity of the Dharma- kaya. As they firmly believe in suchness, they can have a partial insight into it, and understand that the Body of the Tathagata is not departing, is not com- ing, is free from arrest? [i. e., the Tathagata’s work is eternal and constant], that every thing is but a re- flected shadow of the mind, not independent of such- ness. But these Bodhisattvas have not yet freed themselves from the finest form of particularisation, because they have not yet entered into the order of the Dharmakaya.

350 Bodhisattvas at the stage of pure-heartedness are able to recognise the finer form of the activity [of the Dharmakaya]. Their insight is more penetrating than the former. When they reach the height of Bodhi- sattvahood their insight becomes perfect.

351 By the finer form of the activity we understand

352 1The six states of creation (gatz) are: (1) Deva (gods); (2) Manushya (men); (3) Adsurva (demons); (4) Preta (ghosts); (5) 7727- yagyont (animals); (6) Véraka (inhabitants of hell).

353 2Cf. the Vajracchedikad Satra, Chap. XXIX (Sacred Books of the East, Vol. XLIX., p. 142).

354 the Body of Bliss (sambhogakéya). As long as they are possessed by the activity-consciousness, they would conceive the Body of Bliss.!. But when they are libe- rated from it, all traces of individuation would become obliterated. Because all Tathagatas come from [one and the same] Dharmakaya, have no distinction of this-ness and that-ness, have no corporeal forms that are characterised by reciprocal limitation.

355 A question arises here: If the Dharmakaya of Bud- dhas is devoid of variously differentiated corporeal forms, how is it that it can manifest itself in various corporeal forms at all?

356 In reply we say: The Dharmakaya can manifest itself in various corporeal forms just because it is the real essence of them. Matter (vzpa) and mind (c?¢¢a) from the very beginning are not a duality. So we speak of [the universe as] a system of rationality ( prajnakiya), seeing that the real nature of matter just constitutes the norm of mind. Again we speak of [the universe as] a system of materiality (dharma- kaya), seeing that the true nature of mind just consti- tutes the norm of matter.?

357 Now depending on the Dharmakaya, all Tathaga-

358 tas manifest themselves in bodily forms and are inces-

359 1The last two sentences are missing in the older translation.

360 2 Cf. the following passages from the Prajnd-péramita-hrdaya Saitra: ‘‘Form (rapa) is emptiness (¢@2yatd), and emptiness is indeed form. Emptiness is not different from form, form is not different from emptiness. What is form that is emptiness, what is emptiness that is form.”
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362 santly present at all points of space.! And Bodhisatt- vas in the ten quarters, according to their capabilities and wishes, are able to manifest infinite Bodies of Bliss and infinite lands of ornamentation, each one of which, though stamped with the marks of individual- ity, does not hinder the others from being fused into it, and this [mutual fusion] has no interruption.

363 But the manifestation of the Dharmakaya in [in- finite] bodily forms is not comprehensible to the thought and understanding of common people; be- cause it is the free and subtlest activity of suchness.?

364 Again, in order that all beings might be induced to step forward from the gate of birth-and-death to that of suchness, we endeavor to let them understand that those modes of existence such as matter (rzfa), etc. [i. e., the five skandhas]? are imperfect.

365 Why are they imperfect?

366 When we divide some gross [or composite] mat- ter, we can reduce it to atoms (azz). But as the atom will also be subject to further division, all forms of material existence, whether gross or fine, are nothing but the shadow of particularisation produced by a subjective mind, and we cannot ascribe any degree of [absolute, or independent] reality to them.

367 The older translation: ‘‘Therefore it is preached that the

368 Dharmakaya is omnipresent. The corporeal forms by which it manifests itself have no limitation.”

369 * This passage is missing in the older translation.

370 ° They are matter (72fa); sensation (vedané); idea (samjnd); action (samskdra); and consciousness (v2z77dna).

371 Let us next go over to and examine the other skandhas [that have temporal existence]. We find there too that we can gradually reduce them to ksha- nas [1. e., infinitesimal divisions of time], whose na- ture, however closely scrutinised, does not give any sign of [indivisible] oneness.

372 It is even the same with the objects of non-aggre- gate (asamskrta-dharma).1 They cannot have their own existence independent of the universe (dharma- adhéiu). Be it therefore understood that the same may be said in regard to all objects without exception in the ten quarters of space.?

373 As a lost man who takes the east for the west,

374 1All phenomena in the world, physical as well as mental, are divided into two great classes: (1) Samskrtadharma, i. e., that which consists of parts temporal or spatial; (2) dsamskrtadharma, i. e., that which does not consist of parts. The first class is sub- divided into four principal departments which are also subject to a further subdivision, seventy-two in the Hinayana system (accord- ing to the Abhidharmakoga-¢aéstra), and ninety-four in the Maha- yana (according to the Vijndnamdtrasiddhi-castra). The four principal departments are: (1) R#fa (physical phenomena); (2) Citta (thought or understanding); (3) Cazttadharma or Cittasam- prayuktasamskéra (mental phenomena); (4) C7ttaviprayukta- samskdra (that which does not belong to the former, namely, relation that obtains among things). As for the second class, Asamskrtadharma, Mahayanists subdivide it into six while Hina- yanists subdivide it into three. For details see the two CAstras above mentioned.

375 * The last five paragraphs are missing in the older translation which has simply this instead: ‘‘ The external world which consists in the six objects of sense does not exist independently of our mind, and the mind having no forms and attributes cannot be grasped even if we search for it throughout the ten quarters.”
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377 while the quarter is not changed on account of his confusion, so all beings, because of their misleading ignorance, imagine that the mind is being disturbed, while in reality it is not.

378 But when they understand that the disturbance of the mind [i. e., birth-and-death] is [at the same time] immortality [viz., suchness], they would then enter

379 into the gate of suchness.

380 2. The Refutation of False Doctrines.

381 All false doctrines invariably come out of the 4t- man-conception. If we were liberated from it, the existence of false doctrines would be impossible.

382 There are two kinds of the atman-conception: (1) Belief in the existence of a personal atman [or ego- soul]; (2) Belief in the existence of 4tman in things

383 [or things-in-themselves].?

384 a. Five False Views Held by Those Who Believe in a Personal Atman.

385 There are five different views springing from it [belief in the ego], which are held by common people

386 ( prthagjana). First, hearing that it is said in the Sitra? that the

387 1 This denial of the existence of things-in-themselves is one of the principal features of the Mahayana as distinguished from the Hinaydna Buddhism.

388 2Tt is not exactly known to what Sitra or Sfitras this refers, but the analogy of this kind is frequently met with in most of the Mahéyana texts.

389 Dharmakaya of the Tathagata is perfectly tranquil and may be likened unto space (ékésa), yet not under- standing its purport, ignorant people cling to the view that the nature of the Tathagata is eternal and omni- present in the same sense as space is.

390 In order that this clinging to the false doctrine may be eliminated, be it clearly understood that space is nothing but a mode of particularisation and that it has no real existence of its own. Where there is a perception of space, there is side by side a per- ception of a variety of things, in contradistinction to which space is spoken of as if existing independently. Space therefore exists only in relation to our partic- ularising consciousness.

391 Further since matter (vzfa) as stated before, is merely a particularisation of the confused mind, it is clear enough that space cannot have any independent existence. Ina word all modes of relative existence, our phenomenal world as a whole, are created simply by the particularisation of the confused mind. If we become dissociated from the latter, then all modes of relative existence vanish away by themselves; while the soul alone, in its truth and suchness, pervades the whole universe. The soul, therefore, that constitutes the essential nature of the Tathagata, cannot be com- pared with space, though the latter may be said to be in a certain limited sense eternal and real.

392 Secondly, hearing that it is said in the Sitras

393 that all things in the world without exception are per-
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395 sect emptiness (a¢yantacényatéd), that even Nirvana! or suchness is also perfect emptiness, is devoid in its true nature of all characteristics (dakshan@), yet not under- standing its purport, ignorant people cling to the view that Nirvana or suchness is a nothing, devoid of con- tents.

396 In order that this clinging may be eliminated, be it clearly understood that suchness or Dharmakaya in its self-nature (svabhdva) is not a nothing (¢ényazd) but envelopes in full immeasurable merits (guua) which make up its true nature.

397 Thirdly, hearing that it is said in the Siitras? that the Tathagata’s womb (/athégatagarbha) envelopes in full all kinds of merits which constituting its true na- ture do neither suffer augmentation nor diminution, yet not understanding its purport, ignorant people cling to the view that there is in the Tathagata’s womb itself an inherent and fundamental distinction between the two objects, matter (7z#ga) and mind (citta).

398 In order that this clinging may be eliminated, be

399 1Fa-tsang, a commentator of the present Discourse, quotes the Mahdprajna-paramita-Sitra as here referred to. The Sfitra says: ‘‘Even Nirvana is like a mirage, like a dream. Nay, if there be something superior to Nirvana, I declare it is also like a mirage, like a dream.”

400 2For instance, we read in the second volume of the Lanka- vatara Sfitra (translated into Chinese by Ciksananda): ‘‘ The Tathdgatagarbha is in its intrinsic nature pure, clean, eternal, permanent, unintermittent, and immutable; it embraces the thirty- two excellent qualities, and abides within the body of all sentient beings,”’ etc.
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402 it clearly understood that suchness (dAétatathazd@) has nothing to do with any form of distinction produced by defilement, and that even in case we speak of its possessing innumerable meritorious characteristics, they are free from the traces of defilement.

403 Fourthly, hearing that it is said in the Sittras! that even all impure and defiled things in the world are produced through the Tathagata’s womb (¢athégata- garbha), and that all things in the world are not at variance with suchness, yet not understanding its purport, ignorant people imagine that the Tathagata’s womb all-containingly envelopes all objects of defile- ment in the world.

404 In order that this clinging may be eliminated, be it clearly understood that the Tathagata’s womb all- containingly envelopes pure and spotless merits (gua) which, outnumbering the sands of the Ganges, are not at variance with suchness; that the prejudices (dé¢rava or &lega) and defiled objects, which also outnumber the sands of the Ganges are nothing but non-entity, have from the first no self-existence (svabhdéva), have never been in correspondence with the Tathagata’s womb; that there is no reason to suppose that the Tathagata’s womb had been corresponding with de- filed objects, but has now by virtue of intellectual in-

405 tuition been freed from falsity and defilement.

406 Though not exactly known to what Sfitra or Siitras the ref- erence is made here, we can easily find similar passages in the Mahayana texts, such as the Zankdvatara, the Crimdldé, etc.
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408 Fifthly, hearing that it is said in the Sitras! that depending on the Tathagata’s womb, there is birth- and-death (samsdra) as well as the attainment of Nir- vana, yet not understanding its purport, ignorant peo- ple imagine that depending on the Tathagata’s womb there is a beginning for birth-and-death, and that since there is the beginning, Nirvana is in turn sub- ject to extinction.

409 In order that this clinging may be eliminated, be it clearly understood that as the Tathagata’s womb has no beginning, ignorance and birth-and-death de- pending on it have also no beginning; that it isa view held by the tirthaka? [i. e., the followers of the Vaice-

410 1 These are not also exactly known.

411 2It is not precisely known how many philosophical schools, called tirthakas by Buddhists, were flourishing just at the time of Acvaghosha. The Mirvéna Sattra and the Vimalakirttinir- dega Satra mention six of them which were existing at the time of Buddha: (1) Pirana Ka¢yapa; (2) Maskarin GocAliputra; (3) Safijayin Vairattiputra; (4) Ajita Kecakambala; (5) Kakuda Katy- dyana; (6) Nirgrantha Jiiatiputra. In a commentary on the /7- *nadnamatra-castra, however, which is a later production than this Discourse, twelve different tirthaka schools are enumerated. They are: (1) the Samkhya school; (2) the Vaicesika school; (3) the school which believes in Mahecvara as the creator; (4) the school which believes in Mahabrahma as the creator; (5) the school which maintains that Time is the creator; (6) the school which maintains that Space is the creator; (7) the school which maintains that Water is the creator; (8) the school which says that the world exists by itself; (g) the school which says that the creation comes from Quarters; (10) the school which maintains that the Ego is the principle of existence; (11) the school which maintains the im- mortality of articulate sounds, i. e., the Mimamsa school; (12) the Lokayatika school, an Indian materialism. For further references
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413 sika] and not taught by the Buddha, to say that there are outside of the three worlds! (¢7zoka) some other beings coming into existence; that the Tathagata’s womb has no future [i. e., time of extinction]; and that those who have an insight into it, will eternally destroy the seeds of birth-and-death and attain to Nirvana which has also no future [1. e., time of extinc- tion].

414 These four? erroneous views have thus arisen from the conception of a personal 4tman, and so we have

415 laid down the four refutations as above mentioned.?®

416 b. Belief in the Existence of Atman in Things.

417 As the World-honored One (Lhagavat ), consider- ing the inferior intellectual calibre of Cravakas and Pratyekabuddhas, taught them only the doctrine of non-personal atman, [and did not make any further

418 see Dr. Enry Inouye’s Gedo Tetsugaku (Philosophical Systems of the Tirthakas), 1897, Tokyo, Japan.

419 1 They are the world of desire (kdmaloka), the world of form (raipaloka), the world of formlessness (ar#faloka). (See also p. 77). The kémaloka is divided into hells (zaraka), region of ghosts (preta), animal life (¢z7yagyonz), human life (manushyaloka), and region of gods (deva); the r@pfaloka into 17 heavenly abodes corre- sponding to the three stages of Dhyana; the ar#faloka into four heavenly abodes. For details see the second chapter of the 4bz- dharmakoga-Castra, by Vasubandhu.

420 * The number ‘‘four” in this paragraph should be ‘‘ five,” for the author enumerates five misunderstandings and their refuta- tions, as we have seen.

421 3 The whole passage is missing in the older translation.
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423 demonstration of the doctrine], the people have in the meantime formed a fixed idea on the transitori- ness of the five skandhas,! and, being terrified at the thought of birth and death, have fanatically craved for Nirvana.

424 In order that this clinging may be eliminated, be it clearly understood that the essence of the five skandhas is uncreate, there is no annihilation of them ; that since there is no annihilation of them, they are in their [metaphysical] origin Nirvana itself; that if one be absolutely freed from particularisation and at- tachment, one will understand that all things both pure and defiled have only relative existence.

425 Be it therefore known that all things in the world from the beginning are neither matter (7#fa), not mind (cz¢éa), nor intelligence (frajvd@) , nor conscious- ness (vyfidna), nor non-being (adhdva), nor being (dhdva); they are after all inexplicable. The reason why the Tathagata nevertheless endeavors to instruct by means of words and definitions is through his good and excellent skilfulness [or expediency, wpdya-kau- calya|.* He only provisionally makes use of words and definitions to lead all beings, while his real object

426 is to make them abandon symbolism and directly enter

427 1See p. 104, footnote.

428 2 See the second chapter of the Saddarmapundarika Sttra, in which Buddha teaches how the only one ydna (vehicle) is split through his transcendental updya (skilfulness or expediency) into three yanas : Cravakayana, Pratyekabuddhaydna, and Bodhisattva- yana.

429 into the real reality (¢at#/va). Because if they indulge themselves in reasonings, attach themselves to soph- istry, and thus foster their subjective particularisation, how could they have the true wisdom (¢attvajndna)

430 and attain to Nirvana?

431 3. Ways of Practising the Right Path.

432 By this we mean that all Bodhisattvas, by their aspiration (c7ttotpdda)' and discipline (carydcarana), will be able to attain to the reason that made all Ta- thagatas perceive the path (mérga).

433 Briefly stated, there are three kinds of aspira- tion: (1) Aspiration through the perfection of faith ; (2) Aspiration through knowledge and practice; (3) Aspiration through intellectual intuition.

434 By whom, and by which deeds, can faith (¢raddhé) be perfected and can the aspiration be awakened?

435 Now the people who belong to the group of incon-

436 1Aspiration which does not exactly correspond to the Chinese fah hsin and Sanskrit czttotpéda, has been retained for lack of a fitter term. It has a technical sense in Buddhism. Literally, fah or utféda means producing, raising, or awakening, while Asin or citta as noticed elsewhere is mind, thought, or conscious- ness. Czttopéda, however, is more than the raising of one’s thought to a higher religious life; it means the recognition of the truth that one is in possession within oneself of the highest perfect knowl- edge (samyaksambodht ) ; it is the birth within oneself of a higher ethical impulse constituting the essence of religion. A fuller form of fah hsin is fah bodhi hsin or fah anuttarasamyaksambodht hsin. See the Mahayana Siitras such as the Saddharma Punda- vika, Vajracchedthké, Sukhdvati Vyuha, Lankévatara, Ava- tamsaka, etc.
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438 stancy (aniyatardc ),1 by virtue of their root of merit (Aucalamila), which has a perfuming power, firmly be- lieve in the retribution of karma, practise the ten vir- tues (dacakucalénz),* loathe the sufferings of birth and death, seek after the most excellent enlightenment (Samyaksambodhi ),and seeing Buddhas and Bodhisatt- vas they wait on them, make offerings to them, disci- pline themselves in many [meritorious] deeds; and after the lapse of ten thousand kalpas (eons), their faith will finally be perfected.

439 Since then either by virtue of the instruction re- ceived from Buddhas and Bodhisattvas, or on account of their deep compassion (mahékaruné), or from their desire to preserve the right doctrine (saddharma) against its corruption, their aspiration [to the highest truth] will be awakened.

440 After having awakened the aspiration they will

441 1There are three groups of people: (1) Those who are con- stantly abiding in absolute truth (samyaktvantyata-rdgz); (2) Those who are constantly abiding in falsehood (mzthydtvantyata- ragz) ; (3) Those who are inconstant (anzyata-rdagr).

442 2 The ten virtues (dagakucalént) consist in not committing the ten evils (dagékugaldénz) which are as follows: (1) Killing a living being ( prdnatipada) ; (2) Stealing (adattédddna) ; (3) Committing adultery (kdmamithyacéra) ; (4) Lying (mrshadvdda) ; (5) Slander (pazgunya) ; (6) Insulting speech (fdrushya) ; (7) Frivolous talk (sambhinnapralapa); (8) Avarice (abhidhya); (9) Evil intent (vyadpada); (10) False view (mzthyadrshthi). The ten evils here enumerated should be avoided by the lay members of Buddhism. For the Cramaneras there is a different set of precepts specially intended for them, called the Dasgagzkshapada, with which the ten virtues must not be confused as they are by some.
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444 enter into the group of constant truth (samyakivantz- yata-réci) and never relapse, always abiding in the essence of the Buddha-seed and identifying themselves with its excellent principle.

445 There is, however, a certain class of people whose root of merit (kucalamé/a) from time immemorial is poor, and whose prejudices (Aeca or d¢rava) are in- tense, deeply veiling their minds. Such people, even if they see Buddhas and Bodhisattvas, wait on them, and make offerings to them, will sow merely the seeds of men (manushya) and gods (deva) [1. e., they will be born in the future as men or gods], or the seeds of the enlightenment of Cravakas and Pratyekabuddhas [i. e., their attainment would not be higher than that of Cravakas or Pratyekabuddhas].

446 Some of them may even aspire to seek after the Mahabodhi,* but owing to the instability of their char- acter, they will ever osciliate between progress and retrogression.

447 Some of them, happening to see Buddhas and Bodhisattvas, may make offerings to them, wait on them, practise many [meritorious] deeds, and, while ten thousand mahakalpas (eons) are not yet elapsed, may meantime come into some favorable circum- stances and thereby awake aspiration. What are those favorable circumstances? For instance, they may witness the personal figure of a Buddha, or may make some offerings to the congregation of priests

448 1 The older translation reads ‘‘ Mahayana.”’
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450 (samgha), or may be instructed by Cravakas or Pra- tyekabuddhas, or may be moved by seeing others as- pire [to the highest truth].

451 But this kind of aspiration as a rule is not con- stant. In case they come into unfavorable circum- stances, they may happen to fall down to the stage of Cravakahood or Pratyekabuddhahood.

452 Now, briefly speaking, three faculties of the soul will be awakened by the perfection of faith: (1) right- ness of comprehension [lit., right, straight mind], for it truthfully and intuitively contemplates suchness (dhutatathaté); (2) profundity of virtue [lit., deep, heavy mind], for it rejoices in accumulating all good deeds ; (3) greatness of compassion (mahékarund), for it desires to uproot the miseries (duhkha) of all be- ings.

453 It may be asked whether there is ever any need for one to discipline oneself in all good deeds and to try to save mankind, since all sentient beings (sarva- sattva) as well as all things (sarvadharma) in the world, abiding in the oneness of the universe (dharmadhétu) that has no second, will, as can be logically inferred, have nothing to do but calmly to contemplate such- ness.

454 In reply we say, yes. Because the mind may be likened unto a precious jewel which is pure and bright in its essence but buried in a gross veinstone. Now there is no reason to suppose that one can make it

455 clean and pure only by contemplating it, and without

456 applying any means [of purification] or a degree of workmanship.

457 It is even the same with suchness. Though it is pure and bright in its essence and sufficiently envel- opes all merits (guna), yet it is deeply buried in in- finite external defilements. And there is no reason to suppose that aman can make it pure and clean only by earnest contemplation on it, and without trying any means [of emancipation] or of discipline.

458 It is therefore an urgent necessity that all good deeds should be accumulated, that all beings should be delivered, that those infinite external defilements and impurities should be cast off, that the true doc- trine should be revealed.

459 With regard to ‘‘means” [or ‘‘skilfulness,” wAdya] there are, briefly stated, four kinds.

460 The first one is called the means of practising the fundamental [truth, mza]. That is to say, by con- templating the true essence of all dharmas, which, be- ing uncreate and free from imagination, is not con- cerned with the metempsychosis of birth and death, and by contemplating the truth that all things origi- nate from the co-operation of the principle (Aeu~) and the causes (fratyaya), and that the retribution of karma is irrevocable, one will evoke deep compassion, discipline oneself in all good deeds, embrace and con- vert all beings, and not dwell in Nirvana, since such- ness [in its absolute aspect] has nothing to do with Nirvana or with birth-and-death. As this attitude
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462 [towards all objects] is in accord [with the nature of suchness], it is called the means of practising the [fundamental] truth.

463 The second one is called the means of abeyance. That is, by feeling shame and remorse, one may put an end to all evils and not let them grow, since such- ness is free from all marks of imperfection. Thus to be in accord with suchness and to put an end to all evils is called the means of abeyance.

464 The third one is called the means of strengthening the root of merits (kucalamzla). By raising reveren- tial feelings toward the Triple Treasure (¢vzratna), one will revere, make offerings to, pay homage to, praise, rejoice in, and beseech the Triple Treasure; and there- upon one’s orthodox faith being strengthened, one will at last awake a desire for the most excellent knowl- edge (dodhiparinishpatti). Through the protection of the majestic power of the Buddha, Dharma, and Sam- gha, one’s karma-hindrances (karmévarana) will now get purified and one’s root of merit firmly established ; because suchness is free from all hindrances and en- velopes all merits. Thus to be in accord with such- ness and to practise good deeds is called the means of strengthening the root of merits.

465 The fourth one is called the universal means of great vows (mahdapranidhdna). That is, one may make the vow that in ages to come all beings should uni-

466 versally be delivered and take refuge at ease in the
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468 Anupadhicesa Nirvana,! because the true nature of all objects is free from relativity, is one and the same, making no distinction between this and that, and is absolutely calm and tranquil. Thus to be in accord with the three attributes [i. e., non-relativity, same- ness, tranquillity] of suchness and to make such a great vow is called the universal means of great vows.

469 [Now to return to the former subject], when the Bodhisattva thus aspires to the highest truth, he is able to have a partial insight into the Dharmakaya of the Buddha; and according to the power of the vow (pranidhénavaca), he performs eight things, to wit,

470 his descent from the palace in the Tushita heaven?

471 1 Mah4ay4nists in general distinguish four aspects of Nirvana; (x) Nirvana that is pure and spotless in its self-nature, i. e., abso- lute suchness, possessed equally by all beings; (2) Nirvana that has remnant (wdadhzsesa), i. e., a state of relative suchness, which, though freed from the affectional hindrance (Alegé@varana), is still under the fetter of materiality, which causes suffering and misery; (3) Nirvana that has no remnant (axupfadhzgesa), i. e., a state of relative suchness which is free from the misery of birth and death, being entirely liberated from the fetter of materiality; (4) Nirvana that has no fixed abode, i. e., a state of suchness in its spontaneous activity which is free from the intellectual hindrance (jxeyé- varana) and full of love and wisdom, believes neither in birth- and-death nor in Nirvana, but eternally abiding in the suchness of things benefits all sentient beings. Cravakas and Pratyekabuddhas can recognise the first three aspects of Nirvana, but the last one is known only to Buddhas and Bodhisattvas. For further details see the tenth volume of the Vzjndnaméatrasiddhi Céstra, translated into Chinese by Hiian-tsang.

472 2One of the six heavenly abodes of the Xdmaloka (world of desire). The heavenly abodes are: (1) Region of the four kings of the cardinal points (mahdrdjakéytka) ; (2) that of the thirty-
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474 [to this world], his entrance into the human womb, his stay therein, his birth, his renunciation, his attain- ment of Buddhahood, his revolution of the Dharma- wheel (dharmacakra), and lastly his Parinirvana.

475 He is not, however, as yet to be called absolute Dharmakaya, for he has not yet completely destroyed the impure! karma that has been accumulated during his numberless existences in the past; perchance by the influence of the evil karma he may suffer a little amount of misery. But he suffers it only for a short time, and this not because of his being fettered by the evil karma, but because of his own vow-power (pra- nidhanavaga) [which he made for the universal eman- cipation of mankind].

476 It is sometimes said in the Siitra? that even those Bodhisattvas who aspired [to the highest truth]through the perfection of their faith might relapse and fall down to the evil creation (aféyagatz).2 But this was three gods (¢vdyastringa); (3) the Ydmd; (4) the Tushita; (5) the Vzrmdénatis ; (6) the Paranirmita-vazavatins. Seealso the note to Triloka, p. 77.

477 The term zmfure does not mean immoral, but relative, con- ditional, dualistic or material, in contradistinction to pure, abso- lute, unconditional, spiritual, etc.

478 * For instance, it is stated in the second fasciculus of the Bo- adhisattva-kusumamila-phrvakarma Sttra (? P'u-sa ying-lo pén-yeh Ching in Chinese, translated by So-nien towards the end of the third century) that those Bodhisattvas who have not yet en- tered on the eighth stage (there are ten stages) of Bodhisattvahood may happen to relapse in his religious course, if not be able to receive instruction in the Dharma from some fully enlightened

479 teachers. ® Three of the six gatzs are the aféyagatz (evil path): Hell
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481 only said to encourage those novices who are apt to give themselves up to indulgence and so may fail to enter into the right order [i. e., samyaktvantyata], though they may not really fall down [into the evil path].

482 Further the Bodhisattva has since his first aspira- tion disciplined himself in those deeds which are ben- eficial both to himself and others, and thereby his heart has become free from timidity, inasmuch as he would not shudder even at the thought of falling down to the stage of Cravakahood or Prayekabuddhahood, any more than to the evil creation (apédyaga?7).

483 If he learn that he is able to attain to Buddha. hood only after an assiduous observance of various rules of austerity and mortification during immeasur- able asamkheya-kalpas,! he will never be frightened nor will he falter. How then could he ever raise such thoughts as cherished by Cravakas or Pratyekabud- dhas? Howthen could he fall down to the evil crea- tion (apdyagatz)? He has a firm faith in the truth that all things (sarvadharma) from the beginning are

484 in their nature Nirvana itself.?

485 (zdraka); ghost (freta); and animal life (¢2~yagyonz). Some- times demon (aszra) is added to make the fourth. 1For an explanation see. 87, footnote.

486 *The same monistic idea is expressed also in the following famous phrases : “Acravas (desires or prejudices) are nothing but Bodhi (enlightenment), and birth-and-death (or this world of trans- formation) is nothing but Nirvana.” Individuation is the product of subjectivity ; the universe in reality is one great whole.
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488 This sort of aspiration (c7ttotpdda) is more excel- lent than the former, because the first asamkheya- kalpa of Bodhisattvas of this class is approaching to an end, because they have attained a thorough knowl- edge of suchness, because all their acts are performed without any stain of attachment.

489 As they know that the nature of the Dharma, being free from the trace of covetousness, is the perfection of pure and stainless charity (dénapdramitéd), they in conformity to it practise charity (ddnapdramitéa).

490 As they know that the nature of the Dharma, being free from the influence of the five sensual passions, and, having nothing to do with immorality, is the per- section of pure and stainless morality (célapéramitéa), they in conformity to it practise morality (¢zapéra- mtd).

491 As they know that the nature of the Dharma, hav- ing nothing to do with grievance and being free from malice, is the perfection of pure and stainless patience (kshantipdramitéd), they in conformity to it practise pa- tience (kshéntipadramité).

492 As they know that the nature of the Dharma, being free from physical and mental limitations and having nothing to do with indolence, is the perfection of pure and stainless energy (viryapdramité), they in conform- ity to it practise energy (vryapdramité).

493 As they know that the nature of the Dharma, hav- ing nothing to do with disturbance or confusion, is

494 the perfection of pure and stainless tranquilisation

495 (dhyénapdéramité), they in conformity to it practise tranquilisation (dhyanapdramita).

496 As they know that the nature of the Dharma, being free from the darkness of ignorance, is the perfection of pure and stainless wisdom ( prajndpéramitd), they in conformity to it practise wisdom (frajndpdramité).

497 What is the object of which the Bodhisattva from the stage of pure-heartedness up to the height of Bodhisattvahood has attained an intellectual intui- tion? The object is no less than suchness itself. We call it an object on account of the evolving-con- sciousness ( pravrtti-vijnéna). But in truth there is no object in perfect intellectual intuition, neither is there a subject in it; because the Bodhisattva by means of his wisdom of non-particularisation intui- tively perceives suchness (dhdétatathat@) or Dharma- kaya, which is beyond the range of demonstration and argumentation. :

498 Thus he is able in a moment to go over all the worlds in the ten quarters and to make offerings to all Buddhas and to beseech them to revolve the Wheel of the Dharma (darmacakrapravartana). His sole desire being to benefit all beings, he does not care for any melodious sounds or words [which he can enjoy in his heavenly abode].! In order to encour-

499 age weak-hearted people, he shows great energy and

500 1TIn the older translation we read: ‘‘ Having in view only the emancipation and beneficence of all beings, he [Bodhisattva] does not rely on words and characters.”
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502 attains to perfect enlightenment (anuttarasamyaksam- bodhi), all at once annihilating the lapse of immeas- urable asamkheyakalpas. Or in order to instigate in- dolent people, he sometimes attains to Buddhahood only after long discipline and mortification through the period of immeasurable asamkheyakalpas. The reason why he achieves in this wise infinite methods (upaya) [of salvation] is that he wishes thereby to benefit all beings.!

503 But in fact the intrinsic nature, the faculties, the aspiration, and the intellectual attainment of all Bo- dhisattvas are equal [in value] and there is not any scale of gradation in them. Because they will all equally and assuredly attain to the most perfect en- lightenment, only after the elapsing of three asam- kheyakalpas. Yet as there are differences in various states of existence regarding their objects of seeing, hearing, etc., as well as regarding their faculties, their desires, and their character; so there are correspond- ingly many different forms of religious discipline [des- stined to] them.

504 Three different operations of the mind are revealed in this aspiration by means of intellectual intuition: (1) Pure consciousness originating in the mind as it becomes free from particularisation; (2) moral con-

505 sciousness [lit., wpdya-cita?] originating in the mind

506 1 The older translation reads: ‘‘It is out of [human] compre- hension that he [Bodhisattva] can achieve such innumerable meth- ods [of salvation].”’

507 as it spontaneously performs those deeds which are beneficent to others ; (3) unconscious activity (Larma- vyndnacitta) originating in the mind as it achieves a most hidden mode of activity.

508 Again the Bodhisattva, having attained to the per- section of bliss and wisdom, which are his two marks of adornment, has in reaching the height of evolution (akanishtha) also obtained the most venerable and ex- cellent body in the whole universe. By means of that knowledge which intuitively identifies itself [with en- lightenment @ przor], he has all at once uprooted ignorance; and thus obtaining omniscience (sarvaké- rajndna),| he spontaneously achieves incomprehensible [or divine] deeds (acintyakarma), reveals himself in immeasurable worlds in the ten quarters, and works out the universal emancipation of mankind.

509 A question arises here. As space is infinite, worlds are infinite. As worlds are infinite, beings are infinite. As beings are infinite, the modes of mentation are also infinitely diversified. And as all these objects and conditions (véshaya) have no limits, they can hardly be known or understood [in all their multitudinous-

510 ness]. If, now, ignorance being destroyed, all modes

511 1A distinction is sometimes made between Sarvékérajnéna, Sarvajnéna and Mérgajnana: Sarvakérajnéna is the knowl- edge by which we are enabled to know all forms and manifesta- tions in their fundamental oneness; Sarvajndna is simply the knowledge of all things, or omniscience; A/érgajnéna is the knowledge by which we can recognise the path leading to final emancipation. But they are practically the same.
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513 of mentation are entirely annihilated as well, how can the Bodhisattva understand all things and com- plete his omniscience (sarvékérajndna) ?

514 In reply we say: All so-called illusory phenomena are in truth from the beginning what they are; and their essence is nothing but the one soul [or mind]. Though ignorant minds that cling to illusory objects cannot understand that all things are in their nature the highest reality ( paraméartha), all Buddha-Tatha- gatas being free from clinging [or particularising] are able to have an insight into the true nature of things. And by virtue of their great wisdom they illuminate all distinctions between the defiled and the pure; through their immeasurable and inexhaustible sources of expediency (upéyakaucalya), which is good and ex- cellent, they benefit and gladden all beings according to the latters’ various necessities and capabilities. Therefore the mind that is saturated with subjectivity is annihilated, while all things are understood and omniscience (sarvékdrajnana) is attained.}

515 1 The older translation reads: ‘‘In reply we say: All phenom- enal objecs (vzshaya) are from the beginning [or in their metaphys- ical origin] of the one mind which is free from imagination and subjectivity. As all beings illusively perceive the existence of the phenomenal world (wzshaya), they impose limitations on the mind. As they thus illusively cherish imagination and subjectivity, which are not in accordance with the nature of the Dharma, they cannot thoroughly understand it. All Buddha-Tathagatas are, however, free from illusive perception, and [therefore their knowledge is] omniscient, because the mind constituting the principle of all things

516 is true and valid. The self-essence [of all Buddhas] illuminates all illusive phenomena, possesses a great wisdom-activity and in-

517 Another question presents itself here: If all Bud- dhas who are in possession of infinite expediencies (upaéya) can spontaneously benefit all beings in the ten quarters, why is it that the latter cannot always see Buddhas in person, or witness their divine trans- formations, or hear their instructions in the Doctrine?

518 The reply is: Tathagatas are really in possession of those expediencies, and they are only waiting to reveal themselves to all beings as soon as the latter can purify their own minds.!

519 When a mirror is covered with dust, it cannot re- flect images. It can do so only when it is free from stain. It is even the same with all beings. If their minds are not clear of stain, the Dharmakaya cannot reveal itselfin them. But if they be freed from stain,

520 then it will reveal itself.
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  1 iV: PRACTICE OF FATEH.

2 In what does the practice of faith (¢raddhé) con- sist?

3 This part of the Discourse is intended for those beings who have not yet entered into the order of con- stant truth (samyaktvantyata-réc¢?).

4 numerable means [of salvation], whereby, according to the intel- lectual capacity of all beings, they can reveal to them various significances of the Doctrine. Therefore it is called the Sarwé- kadrajnéna.”’

5 ‘In the older translation we read: ‘‘The Dharmak4ya of all Buddha-Tathagatas is universal (samazdé)and pervades every thing; it is free from compulsion and therefore spontaneous, manifesting itself through the minds of all beings.”
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7 What is meant by faith? How should one prac- tise faith?

8 There are four aspects of faith. [As to faith in general]: (1) To believe in the fundamental [truth], that is, to think joyfully of suchness (dhé¢atathaté). [As to particular faiths:] (2) To believe in the Bud- dha as sufficingly enveloping infinite merits, that is, to rejoice in worshipping him, in paying homage to him, in making offerings to him, in hearing the good doctrine (saddharma), in disciplining oneself according to the doctrine, and in aspiring after omniscience (sarvajnvana). (3) To believe in the Dharma as having great benefits, that 1s, to rejoice always in practising all paramitas. (4) To believe in the Samgha as ob- serving true morality, that is, to be ready to make offerings to the congregation of Bodhisattvas, and to practise truthfully all those deeds which are beneficial at once to oneself and others.

9 Faith will be perfected by practising the following five deeds: (1) charity (déva); (2) morality (¢é/a); (3) patience (Ashdntz); (4) energy (virya); (5) cessa- tion [or tranquilisation, ¢amatha] and intellectual in- sight (vidarcana or vipacyana).

10 How should people practise charity (déna)?

11 (1) If persons come and ask them for something, they should, as far as their means allow, supply it ungrudgingly and make them rejoice in it. (2) If they see people threatened with danger, they should try

12 every means of rescuing them and impart to them a

13 feeling of fearlessness (vazcdradya). (3) If they have people who come to them desiring instruction in the Doctrine, they should, so far as they are acquainted with it, and, according to their own discretion, de- liver speeches on religious discipline.

14 And when they are performing those three acts of charity, let them not cherish any desire for fame or advantages, nor covet any worldly rewards. Only thinking of those benefits and blessings that are at once for themselves and others, let them aspire to the most excellent, most perfect knowledge (anutfarasam- yaksambodnt ).

15 How should they practise morality (¢za) ?

16 Those Bodhisattvas who have families [1. e., lay members of Buddhism] should abstain from killing, stealing, adultery, lying, duplicity, slander, frivolous talk, covetousness, malice, currying favor, and false doctrines.

17 In the case of Cramanas, they should, in order to vanquish all prejudices (Aeca or d¢rava), retire from the boisterousness of worldly life, and, abiding in solitude (avanya), should practise those deeds which lead to moderation and contentment as well as those

18 of the Dhitaguna.? Even at the violation of minor

19 =~

20 1 Acvaghosha evidently refers to the ten virtues (dacakuca- lant), for which see p. 114, though this list counts more than ten. * There are twelve dhiitagunas or dhfitagangas to be observed by Bhikshus ; dkf#ta means shaking off, that is, shaking off the dust of evil passions: (1) Pazndapdtika, the rule to live on what- ever food they can get by begging from door to door, that they
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22 rules (¢za) they should deeply feel fear, shame, and remorse. Strictly observing all those precepts given by the Tathagata, they should not call forth the blame or disgust of the outsider, but they should endeavor to induce all beings to abandon the evil and to prac- tise the good.!

23 How should they practise patience (Ashdntz) ?

24 If they meet with the ills of life they should not

25 may become free from egotism. (2) Zrvazctvarzka, the rule allow- ing the possession of three clothings: Samghdtz, dress made of scraps; Uttarasamghéatt, outer robe; Antaravdsaka, something like skirt. (3) Khalupagcédbhaktitka, the prohibition of taking any food or beverage when the proper time is over, lest their attention should be disturbed. (4) Vazshadhytka, to be in a sitting attitude while sleeping, that they may not become over-indolent: (5) Yathésamstarika, spreading a night-couch where they happen to be. (6) Vrkshamitizka, sitting under atree. (7) Ekdésantka, taking one meal in a day, that their mental energy may not be weakened by eating too often. (8) 4dhyavakédgika, living in an unsheltered place. (9) Avanyaka, leading a solitary, retired life in the wood. (10) Cmdgdédnaka, abiding in or by a cemetery, that they may constantly ponder on the transiency and uncleanli- ness of bodily existence. (11) Pdmsktlika, the wearing of the dress made of rags or remnants, that they may have no attach- ment to luxury. (12) Wématika, wearing cloth made of hair. There isa Sitra named 7welve Dhtittagunas among the Chinese collection of the Tripitaka. The list in that book is a little different from what we have here; the fifth and twelfth are dropped and instead of them we have the rule of begging in due order, corre- sponding to Safadéna-cériké in the Pali list, and the rule of pro- hibiting taking too much food at one time, which overtaxing the stomach will obscure the clearness of mind.

26 ! The reference is to the threefold precept (¢7zvzdhagtla) which is (1) the precept of good behavior (sambhédragila) ; (2) the precept of accumulating virtues (kugalasamgréhagila) ; (3) the precept of being benevolent towards all beings (sattvarthakrtyagtla).
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28 shun them. If they suffer sufferings, they should not feel afflicted. But they should always rejoice in con- templating the deepest significance of the Dharma.!

29 How should they practise energy (virya)?

30 Practising all good deeds, they should never in- dulge in indolence (Aausidya). They should think of all their great mental and physical sufferings, which they are now vainly suffering on account of their hav- ing coveted worldly objects during their existences in innumerable former ages (fafa), and which do not give the least nourishment to their spiritual life. They should, therefore, in order to be emancipated from those sufferings in the future, be indefatigably energetic, and never raise the thought of indolence, but endeavor, out of deep compassion (mahékaruna), to benefit all beings. Though disciplining themselves in faith, all novice Bodhisattvas, on account of the hindrances of their evil karma (Larmdvarana) produced by the violation of many important precepts in their previous existences, may sometimes be annoyed by evil Maras, sometimes entangled in worldly engage- ments, sometimes threatened by various diseases. As these things will severally disturb their religious course and make them neglect practising good deeds, they should dauntlessly, energetically, unintermittently, all

31 1The older translation reads: ‘‘ Patiently bearing evils in- flicted by others, they should not cherish any idea of revenge. They should also bear such [worldly vicissitudes] as prosperity and decline, reprehension and commendation, renown and defama- tion, worry and ease, etc.”’
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33 six watches, day and night, pay homage to all Bud- dhas, make offerings (f#7@) to them, praise them, re- pent and confess (kshamd) to them, aspire to the most excellent knowledge (samyaksambodhi), make great vows (mahipranidhina); and thereby annihilate the hindrances of evils and increase the root of merit (kucalamila).

34 How should they practise cessation [or tranquili- sation, ¢amatha] and intellectual insight (vidarcana Or vipacyana) ?

35 To bring all mental states that produce frivolous sophistries to a stand is called cessation. To under- stand adequately the law of causality and transforma- tion is called intellectual insight. Each of them should be practised separately by the beginner. But when by degrees he obtains facility and finally attains to perfection, the two will naturally become harmonised. !

36 Those who practise cessation should dwell in soli- tude (évanyaka) and, sitting cross-legged,? rectify the

37 1 Observe that cessation should be practised by the beginner, and for a time only, for the purpose of affording the mind an ap- preciation of suchness in its purity; the conception of this state of abstraction should then be harmonised with intellectual insight. Observe also that the methods of Indian recluses, such as fixing the breath and going into trances by fixing the thoughts on objects, are rejected as improper. The practice should assist a beginner to understand that suchness, though all particulars are dependent on it, is in its purity a reality.

38 *Those who practise this have to place the left leg above the right with both close to the body, so that the toes of the left foot

39 shall rest on the right thigh, and those of the right foot on the left thigh, while the soles are turned upwards. This posture is con-

40 attitude and pacify the mind.! Do not fix the thoughts on the breath (4@ndpdnasmrtz)*; do not fix the thoughts on the forms (samjfa)®? and colors; do not fix the

41 sidered to be the best adapted for meditation or for obtaining men- tal equilibrium.

42 1 Among the followers of the Dhyana sect both in Japan and China, it is customary, while sitting cross-legged and meditating on religious subjects, to expand the abdomen outwards and to breathe very slowly, by which they can, in their opinion, most effectively concentrate their attention and gain perfect mental equi- librium. Prof. J. M. Baldwin in his Jental Development says in connexion with bashfulness and modesty, p. 205 footnote: ‘‘ The only way that I, for one, can undo this distressing outgo of energy, and relieve these uncomfortable inhibitions, is to expand the ab- domen by astrong muscular effort and at the same time breathe in as deeply as I can. . . . The comparative relief found in expand- ing the abdominal muscles is probably due to the fact that it allows the contents of the body to fall, and so relieves the heart from any artificial pressure which may be upon it from the surrounding or- gans. Further the increased heart-action which is itself a part of shyness requires all the space it can get.”

43 2One of the eight subjects of recollection (axusmrtz), or of the five methods of mental pacification. The eight subjects are: (1) Buddha; (2) dharma; (3) samgha; (4) ¢#/a, morality; (5) céga or tyéga, liberality ; (6) deva, gods; (7) dnadpdna, regulation of inspiration and respiration ; (8) arvana, death. The five meth- ods are: (1) Agubhabhavand, contemplation on the impurity of the body; (2) maztrtkarund, love and compassion ; (3) éna@péna- smrtt, the regulation of inspiration and respiration; (4) 2zdéna, law of transformation ; (5) buddhasmrtz, recollection on Buddha.

44 3 There are nine Acbhasamjnas, notions arising from the con- templation of the impurity of a dead body, which is intended to convince one of the fact that our body is not worth while clinging to: (1) Swelling (vyédhmataka) ; (2) fissuring from decay (uv7fa- yaka); (3) bloody (wzlohita); (4) festering (wzZadumaka); (5) blackish (vwzntlaka) ; (6) being devoured by animals (vwzkhdditaka); (7) scattering (vzkshipftaka) ; (8) bone (asthz) ; (9) burned up (zz- dagdhaka). The Pali Acubhas count one more.
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46 thoughts on space (ééca) ;1 do not fix the thoughts on earth, water, fire, and ether;! do not fix the thoughts on what you see, hear, learn, or memorise (vijndnakrtsndyatana)'. All particularisations, imagi- nations and recollections should be excluded from consciousness, even the idea of exclusion being ex- cluded; because [the suchness of] all things is un- create, eternal, and devoid of all attributes (aak- shana).

47 [Now in the constant flux of thoughts, ] that which precedes [i. e., a sensation] has been awakened by an external object ; so the next [step to be taken by the practiser] is to abandon the idea of an external world. Then that which succeeds [in that constant flux of thoughts] is elaborated in his own mind; so he should in turn abandon reflexion [or thought]. In short, as his attention is distracted by the external world [outer vishaya], he is warned to turn it to inner consciousness [inner cz¢ta]; while as his retrospection in turn calls forth a succession of thoughts [or ideal associations], he is again warned not to attach himself to the latter ; because, independent of suchness, they [thoughts] have no existence of their own.

48 At all times, while moving, standing, sitting, or

49 1 These constitute the ten Avts@yatanas which are: (1) Blue (ztla); (2) yellow (fétta); (3) red (lohita); (4) white (avaddta) ; (5) earth (frtzvt); (6) water (af) ; (7) fire (¢e7as); (8) air (vdyze) ; (9) space (@kdsa) ; (10) consciousness (vzjnzdna). The term A7r¢sd- yétana means an universal object or element on which the atten- tion of a samddhi-practiser is to be fixed.

50 lying, the practiser should constantly discipline him- self as above stated. Gradually entering the samadhi of suchness,! he will finally vanquish all prejudices (kleca or derava), be strengthened in faith (¢raddhé), and immediately attain to the state of never-returning (avaivartikatva). But those who are sceptical, sacri- legious, destitute of faith, encumbered with the hin- drances (dévarana) of karma, arrogant, or indolent, are not entitled to enter therein.

51 And again when the practiser by virtue of his sa- madhi? attains an immediate insight into the nature of the universe (dharmadhaétu), he will recognise that the Dharmakaya of all Tathagatas and the body of all beings are one and the same (sama/é), are consub- stantial (ekalakshana). On that account it is also called the samadhi of oneness (ekalakshanasamédht). By dis- ciplining oneself in this samadhi, one can obtain in-

52 1 That is, perfect identification of oneself with suchness.

53 2 Samadhi is commonly rendered by ecstasy, trance, concen- tration, or meditation, all of which are misleading. The term means mental equilibrium, and the reasons why Buddhism recom- mends the practising of it are, that it helps us in keeping our minds free from disturbance, that it prepares us for a right comprehen- sion of the nature of things, that it subjugates momentary im- pulses, giving us time for deliberation. Ecstasy or trance, instead of producing those benefits, will lead‘us to a series of hallucina- tions, and this is the very opposite of mental quietude. Rhys Davids thinks samadhi corresponds to faith in Christianity (.S. 2B. £., XI., p. 145), and S. Beal agrees with him in his translation of Acvaghosha’s Buddhacarita; but I doubt its correctness for the above-stated reasons,
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55 finite samadhis, because suchness is the source of all samadhis.

56 Some people scantily supplied with the root of merit (Aucalamidéla) may yield to the temptation of Maras, tirthakas, or evil spirits. [For instance] those evil ones sometimes assuming horrible forms may frighten the practiser; sometimes manifesting them- selves in beautiful figures, they may fascinate him ;! sometimes appearing in form of a deva, or of a Bod- dhisattva, or even of a Buddha with all his excellent and magnified features,? they may speak about dha- rani? or the paramita, or may give instructions about various means of emancipation (mwuk7z), declaring that

57 there is no hatred, no friendship, no causation, no

58 1 The older translation has the following passage inserted here: ‘If he [the practiser] remembers that these are merely subjective, the phenomena will disappear by themselves and will no more trouble him.”’

59 2 Buddha is supposed to have thirty-two general and eighty minor marks of bodily perfection. For particulars see the Dhkar- masamgraha, pp. 18, 19, 51 et seq., edited by Kasawara Kenjiu.

60 3 Dhéranz, which comes from the root dv, meaning to hold, to maintain, to retain, to support, etc., is the name given to any concise statement describing Buddha's virtue, or stating some es- sential points of Buddhist teachings, or expressing supplication, or containing the exclamations of a vehement feeling; and it implies many significances in a few words, it is a kind of epigram. But later Buddhists came to use the term in quite a different sense; they called a dharani any tantric expression which was consid- ered to have some mysterious, supernatural powers to bring wealth to destroy enemies, to keep away calamities, etc., etc. Here dhd- rant means simply any epigrammatic proposition which will serve as a key to the deep significance of the Doctrine.
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62 retribution, or declaring that all things in the world are absolute nothingness (atyantacényaté), that they are in their essence Nirvana itself. Or they may re- veal to the practiser his own past and future states of existence, they may teach him to read the thoughts of others,! may grant him incomparable power of eloquence, may induce him to crave covetously for worldly fame and advantages.

63 Further, through the influence of those evil ones the practiser may sometimes be inordinately suscept- ible to dissatisfaction or delight; he may sometimes be too misanthropic or too philanthropic; he may sometimes be inclined to enjoy drowsiness; he may sometimes not sleep for a long time; he may some- times be affected by diseases; he may sometimes re- main discouraged and indolent; he may sometimes rise all on a sudden with full energy, but only to sink down again into languor; he may sometimes, being over-sceptical, not believe in anything ; he may some- times, abandoning the excellent religious observance, enjoy himself in frivolous occupations, indulge in worldly affairs, gratify his desires and inclinations;

64 1 Some of these miraculous powers here mentioned are consid- ered to be possessed by the Arhat. Six supernatural faculties (abhijnaé) are commonly enumerated: (1) divine eyes (divyacakshu) by which the Arhat perceives all that is occurring in the world; (2) the divine hearing (dzvyagrotra), by which he hears all sounds in the world; (3) reading the thoughts of others ( Jaracittajnana); (4) memory of his former lives ( A@rvantvdsdnu-smriz); (5) mirac-

65 ulous powers (rddhz); (6) knowledge how to destroy evil passions (a@¢ravakshaya).
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67 he may sometimes attain to the samadhi of heretics [i. e., tirthaka] and, remaining in a state of trance a day or two, or even seven, and being supplied imagin- arily with some palatable food and drink, and feeling very comfortable mentally and physically, he may have no sensation of hunger or thirst;1 he may sometimes be induced to enjoy female fascinations; he may sometimes be very irregular in taking meals, either too much or too little; he may sometimes look either very handsome or very ugly in appearance.

68 If the practiser get enraptured by those visions and prejudices (Aeca), he will lose his root of merit (Aucalamé/a) accumulated in his previous existences. Therefore he should exercise a deep and thorough contemplation, thinking that all those [heretical states of samadhi] are the temptations of Maras or evil spir- its that take advantage of his deficiency in merits and his intensity of karma-hindrances (karmévarana).

69 After this thought he should make another thought, viz., that all these are nothing but mental hallucina- tions. When he makes these thoughts, the visions and imaginations will instantly disappear, and, be- coming free from all attributes [of limitation], he will enter into the true samadhi. He has then not only liberated himself from all modes of subjectivity, he has also effaced the idea of suchness. Even when

70 1 This apparently alludes to the Yoga-praxis, by which man is said to be able to perform several sorts of miracles beside those mentioned here.

71 he rises up from a deep meditation, no visionary im- ages, no prejudices will take possession of in his mind, since he has destroyed the root of illusion through the power of the samadhi. On the contrary, all the ex- cellent and virtuous deeds which are in conformity with suchness will be constantly performed by him, while all hindrances without exception will be removed by him, who now exhibiting great spiritual energy will never become exhausted.!

72 Those who do not practise this kind of samadhi will not be able to enter into the essence of the Tatha- gata, for all other samadhis practised in common with the tirthakas have invariably some attributes [of im- perfection] and do not enable one to come into the presence of Buddhas and Bodhisattvas. Therefore let Bodhisattvas [who aspire to the highest knowledge] assiduously apply themselves to the discipline and attain to the perfection of this samadhi.

73 1 The two preceding paragraphs read in the older translation as follows: ‘‘On this account, the practiser, always exercising in” tellectual insight, should save his mind from being entangled in the netting of falsity; he should, dwelling in right contemplation, not cling or attach [to any object], and thereby he will be able to liberate himself from all kinds of karma-hindrance. It should be known that all samadhis practised by heretics [i. e., tirthaka] are invariably the production of the [egoistic] conception and desire and self-assumption, that they are hankering after worldly renown advantages, and reverence. The samadhi of suchness [on the other hand] has nothing to do with subjectivity and attachment. If one is free from indolence even when rising from meditation one’s prejudices will by degrees get attenuated.”’
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75 Those who practise this samadhi will procure in their present life ten beneficial results:

76 1. They will always be remembered and guarded by all Buddhas and Bodhisattvas in all quarters.

77 2. They will not be molested by Maras or evil spirits.

78 3. They will not be led astray by false doctrines.?

79 4. They will be free from disparaging the deepest Doctrine ( gambhiradharma). Their serious misdemean- ors as well as their karma-hindrances will be attenu ated.

80 5. They will destroy all doubts, sinful recollec- tions, and contemplations.

81 6. They will be strengthened in their belief in the spiritual state of Tathagata.

82 7. They will be liberated from gloomy remorse; they will be courageous and unflinching in the face of birth and death.

83 8. Being free from arrogance and presumptuous- ness, they will be meek and patient and will be re- vered by all the world.

84 g. If not practising deep meditation, those preju- dices (é¢rava) which are now getting weaker, will not assert themselves in them.

85 10. While practising meditation, they will not be disturbed by any external objects, such as voices, sounds, etc.

86 1 The older translation reads: ‘‘the ninety-five heretical doc- trines.”
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88 But mind: when the practiser is trained only in cessation (camatha), his mind will sink down into stu- pidity, and acquiring a habit of indolence, cannot re- joice in doing good acts, as he will estrange himself from deep compassion (mahékaruna). Accordingly he should discipline himself in intellectual insight (vidarcana) as well.

89 In what does this discipline consist?

90 The practiser should contemplate that all things in the world are subject to a constant transformation, that since they are transient they are misery, that since they are misery they are not things-in-them- selves [i.e., dtman].}

91 He should contemplate that all things in the past are like a dream, those in the present are like the lightning, those in the future are like clouds that spon- taneously come into existence.

92 He should contemplate that all that has a body is impure, being a lodging place of obnoxious vermin and the intermixture of prejudices (d¢rava).

93 Contemplate that ignorant minds, on account of their groundless imagination, take the unreal as they see it, for reality.

94 Contemplate that all objects which come into ex- istence by a combination of various causes ( prat-

95 ! The idea is: that which is transient is dependent, conditional and not self-regulating ; and that which is without freedom is nec- essarily miserable, that is to say, it has no self-regulating atman within itself.
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97 yaya) are like a chimera, having [only a transitory ex- istence and] no [genuine] realness at all.

98 Contemplate that the highest truth ( paramértha- satya) is not a production of mind [or subjectivity], cannot be [fully] illustrated by analogy, cannot be fexhaustively] treated by reasoning.}

99 Contemplate that on account of the perfuming power of ignorance (avzdya) all beings from eternity suffer great mental and physical sufferings in im- measurable ways; that those immeasurable and in- numerable sufferings are suffered in the present and will be suffered in the future; that while it is extremely difficult to disentangle, to emancipate themselves from those sufferings, all beings always abiding in the midst of them are not conscious of the fact, and this makes them the more pitiable.

100 After these contemplations the practiser should

101 wake positive knowledge [or unerring understand ing], feel the highest and deepest compassion (Aaruna) for all suffering beings, rouse dauntless energy, and make great vows (mahdpranidhina) as follows:

102 ‘¢May my mind be freed from all contradictions ; may I abandon particularisation; may I personally attend on all Buddhas and Bodhisattvas, whom I shall pay homage to, make offerings to, revere and praise, and to whose instructions in the good Doctrine (sad- dharma) {1 shall listen; may I truthfully discipline my- self according to their teachings, and to the end of

103 1 The last three clauses are missing in the older translation.

104 the future never be negligent in self-discipline; may I with innumerable expediencies (wpéya) [of salvation] deliver all beings who are drowned in the sea of mis- ery, and bring them to the highest bliss of Nirvana.”

105 After these vows the practiser should at all times, so far as his energy permits, practise those deeds which are beneficial both to himself and others. While moving, standing, sitting, or lying, he should assidu- ously meditate what should be done and what should be avoided. This is called the practising of intellectual snsight (wdargana or vipagyana).

106 And again when the practiser disciplines himself only in intellectual insight his mind may lack tran- quilisation, and becoming too susceptible to scepti- cism, may not be in accord with the highest truth, may not attain to the wisdom of non-particularisation. Therefore cessation and intellectual insight should be practised side by side. He should consider that noth- ing is self-existent (svadhéva), and things [in their essence] are uncreate, eternally tranquil, and Nirvana itself. But at the same time let him not forget to re- flect that karma and its retribution, both good and evil, being produced by a co-operation of principle and conditions, will neither be lost nor destroyed. He should thus ponder on the law of causation, both in its good and evil karma and retribution, but at the same time let him not forget to perceive that all things, though in their essence uncreate, have no self- existence, etc., they are Nirvana.
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108 By practising cessation, common people (prthag- jana) will be cured of finding pleasures in worldli- ness, while Cravakas and Pratyekabuddhas will be cured of feeling intimidation at the thought of birth and death.

109 By practising intellectual insight common people will be cured of not cultivating their root of merit (ALucalamila), while Cravakas and Pratyekabuddhas will be cured of narrow-mindedness whereby they can- not raise deep compassion [for mankind].

110 Therefore, cessation and: intellectual insight are supplementary to, not independent of, each other. If one of the two is wanting, the practiser will surely be unable to attain to the most excellant knowledge (6odhiparinishpattt ).

111 And again when those novice Bodhisattvas who are living in this present life [sahdlokadhdtu, 1. e., the enduring world of actual existence], may sometimes suffer misfortunes that are caused by climate, weather, unforeseen famine, or what not; and when they wit- ness those people who are immoral, fearful, infatuated with the three venomous passions (akugalamda), cling to false and self-contradictory doctrines, desert the good law and acquire evil habits ; they [that is, novice Bodhisattvas], living in the midst of them, may feel so discouraged that they may come to doubt whether they can see Buddhas and Bodhisattvas, whether they can actualise their pure and spotless faith (¢raddha).

112 Therefore, it is advisable for those novices to cher-

113 ish this thought: All Buddhas and Bodhisattvas in the ten quarters having great, unimpeded supernat- ural powers (aé/ij#d), are able to emancipate all suf- fering beings by means of various expediencies that are good and excellent (upayakaucalya).

114 After this reflexion, they should make great vows (mahapranidhéna), and with full concentration of spir- itual powers think of Buddhas and Bodhisattvas When they have such a firm conviction, free from all doubts, they will assuredly be able to be born in the Buddha-country beyond (éuddha-kshetra), when they pass away from this present life, and seeing there Buddhas and Bodhisattvas, to complete their faith and to eternally escape from all evil creations (apéya).}

115 Therefore, it is said in the Sitra? that if devoted

116 1The same idea of salvation is expressed in the Bhagavad- gitéd, Chap. VIII., p. 78: ‘‘And he who leaves this body and de- parts (from this world) remembering me in (his) last. moment, comes into my essence. There is no doubt of that... . Therefore at all times remember me... . Fixing your mind and understand- ing on me you will come to me, there is no doubt He who thinks of the supreme divine being, O son of Pritha! with the mind not (running) to other (objects), and possessed of abstraction in the shape of continuous meditation (about the Supreme) goes to him.’

117 “It is not exactly known from what Sitra this passage is taken, but it is not difficult to discover similar passages in the Siitras which constitute the canonical books of the Sukh4avati sect, i. e., in the larger or smaller Sukhavatt-vytha, or in the Amztdyur- adhydéna. I here quote such a passage from Max Miiller’s English translation of the larger Sukhdvati-vytha-Sttra, Sec. XXVII.: ‘And if, O Ananda, any son or daughter of a good family should wish—What ?—How then may I see that Tathagata Amitabha vis- ibly, then he must raise his thought on to the highest perfect knowl edge, he must direct his thought with perseverance and excessive
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119 men and women would be filled with concentration of thought, think of Amitabha Buddha in the world of highest happiness (su&hdvatz) in the Western region, and direct (farindéma) all the root of their good work toward being born there, they would assuredly be born there:

120 Thus always seeing Buddhas there, their faith will be strengthened, and they will never relapse therefrom. Receiving instruction in the doctrine, and recognising the Dharmakaya of the Buddha, they will by gradual discipline be able to enter upon the state of truth [i. e., Buddhahood] (samyaktva-ré¢z).
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  1 V. BENEFITS.

2 In what does this part [treating] of the benefits consist ?

3 Such as above presented is the spiritual signifi- cance of the Mahayana, and I have finished elucidat- ing it.

4 Those who, desiring to produce pure and spotless faith in, and knowledge of, the deepest spiritual con-

5 desire towards that Buddha country, and direct the stock of his good works towards being born there."’ As I noticed elsewhere, if those Mahayana texts had been considered at the time of Ac¢va- ghosha, that is, in the first century after or before Christ, as a gen- uine teaching of Buddha, then it would have to be admitted, it seems to me, that the Mahayana system existed at an early stage of the development of Buddhism, most probably side by side with Hinaydnism, which is generally supposed by Pali scholars to be more primitive. But the history of Buddhism in India as a whole is still veiled with dark clouds of uncertainty, in spite of the fact that quite a few original Sanskrit texts have been recovered.

6 dition and the greatest Dharma of the Tathagata, so that they have no hindrances in entering upon the Mahayana path (mérga), will diligently pursue this brief discourse, contemplate it, discipline themselves in it, and thus they can surely and unhesitatingly at- tain to the knowledge of all forms and manifestations (sarvakarajnana).

7 And if they do not awake a feeling of fear in hear- ing this Doctrine, they will surely be qualified to in- herit the Buddha-seeds and immediately receive the prophecy (vidkarana)' from the Buddha. Even if there be a person who could convert all beings in three thousand great chiliocosms (triséhasramahéséhasra),’ and could induce them to observe the ten precepts of morality (dacakucalamarga), his merits will not be su-

8 1This is not a mere prophecy of one’s destiny, but Buddha's assurance for those Bodhisattvas who, having accumulated suffi- cient amount of merits, are qualified to attain in the future the most excellent, perfect knowledge and to achieve final salvation both for themselves and for all other beings. See how five hun- dred disciples received this assurance from Buddha in the Sad- dharmapundartka Sttra, Chap. VIII.

9 2 Our earth which was supposed by ancient Indians to be flat, infinitely extending in space, is not the only region inhabited by sentient beings; but there are innumerable worlds outside of this Manushyalokadhétu, which exist above as well as below us. Now according to the Abhidharmakoga-¢astra by Vasubandhu, a small chiliocosm (séhasralokadhdtu) consists of one thousand of Ripa- . lokas and of the first Dhydna heavens, and one thousand of small chiliocosms make a middling chiliocosm, a thousand of which in turn making a great chiliocosm. So we may take the great chilio- cosm (mahdsdhasralokadhdtu) as including all possible heavenly bodies which fill up this boundless space.
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11 perior to those of the person who will truthfully com- prehend this Doctrine even for a second ; because the merits of the latter immeasurably and infinitely sur- pass those of the former.

12 If one practise this doctrine as it is instructed for one whole day and night, the merits thereby produced will be so immeasurable, infinite, inconceivable that all Buddhas in the ten quarters could not exhaust them, even if each of them continued to praise them for innumerable asamkheyakalpas.! As the merits of suchness have no limits, so the merits of the discip- line are also without limit.

13 Those who slander this doctrine, on the other hand, commit immeasurable faults and suffer great suffer- ings for asamkheyakalpag Accordingly all beings should cherish a firm faith in the Doctrine and never slander it, for this will lead to the destruction of one- self as well as others, nay, even to the destruction of the seeds of the Triple Treasure (¢rzratina).

14 By practising this Doctrine all Buddhas have at- tained the most excellent knowledge (anuttarajnand). By practising this Doctrine all Bodhisattvas have ob- tained an insight into the Dhamrakaya of the Tatha- gata.

15 By practising this Doctrine Bodhisattvas in the past consummated, Bodhisattvas in the future will consummate, pure and spotless faith (¢7addhd) in the Mahayana. Therefore those who desire to practise

16 1 For an explanation see the footnote to XaZa, p. 87.

17 those excellent virtues that are beneficial at once to themselves and others should diligently study this Discourse.

18 I have now finished elucidating

19 The deepest and greatest significance [of the Dharma].

20 May its merit be distributed among all creatures,

21 And make them understand the Doctrine of Such-

22 ness.

